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Lôøi Ñaàu Saùch 

 

Giaùc ngoä theo Phaät giaùo laø chuùng ta phaûi noã löïc tu taäp cho ñeán khi 

chuùng ta nhaän thaáy ñöôïc raèng vaán ñeà trong cuoäc soáng khoâng phaûi ôû 

ngoaøi chuùng ta, chöøng ñoù chuùng ta môùi thöïc söï caát böôùc treân con ñöôøng 

ñaïo. Chæ khi naøo söï tænh thöùc phaùt sinh chuùng ta môùi thaáy ñöôïc söï haøi 

hoøa cuûa cuoäc soáng maø chuùng ta chöa bao giôø nhaän thaáy töø tröôùc. Trong 

nhaø Thieàn, giaùc ngoä khoâng phaûi laø ñieàu maø chuùng ta coù theå ñaït ñöôïc, 

nhöng noù laø traïng thaùi thieáu vaéng moät thöù gì khaùc. Neân nhôù, trong suoát 

cuoäc ñôøi cuûa chuùng ta, chuùng ta luoân chaïy ñoâng chaïy taây ñeå tìm caàu, 

luoân ñeo ñuoåi muïc ñích gì ñoù. Giaùc ngoä thaät söï chính laø söï buoâng boû 

taát caû nhöõng thöù ñoù. Tuy nhieân, noùi deã khoù laøm. Vieäc tu taäp laø vieäc 

laøm cuûa töøng caù nhaân chöù khoâng ai laøm duøm cho ai ñöôïc, khoâng coù 

ngoaïi leä! Daàu cho chuùng ta coù ñoïc thieân kinh vaïn quyeån trong caû ngaøn 

naêm thì vieäc laøm naày cuõng khoâng ñöa chuùng ta ñeán ñaâu caû. Chuùng ta 

phaûi tu taäp vaø phaûi noã löïc tu taäp cho ñeán cuoái cuoäc ñôøi cuûa mình. Töø 

giaùc ngoä raát quan troïng trong nhaø Thieàn vì muïc ñích cuûa vieäc tu thieàn 

laø ñaït tôùi caùi ñöôïc bieát nhö laø ‘giaùc ngoä.’ Giaùc ngoä laø caûnh giôùi cuûa 

Thaùnh Trí Töï Chöùng, nghóa laø caùi taâm traïng trong ñoù Thaùnh Trí töï theå 

hieän laáy baûn taùnh noäi taïi cuûa noù. Söï töï chöùng naày laäp neân chaân lyù cuûa 

Thieàn, chaân lyù aáy laø giaûi thoaùt vaø an nhieân töï taïi. Theo Thieàn Sö D.T. 

Suzuki trong Thieàn Luaän, Taäp II, Ngoä laø toaøn theå cuûa Thieàn. Thieàn baét 

ñaàu töø ñoù maø chaám döùt cuõng ôû ñoù. Bao giôø khoâng coù ngoä, baáy giôø 

khoâng coù Thieàn. Ngoä laø thöôùc ño cuûa Thieàn nhö moät toân tuùc ñaõ noùi. 

Ngoä khoâng phaûi laø moät traïng thaùi an tónh khoâng thoâi; noù khoâng phaûi laø 

söï thanh thaûn maø laø moät kinh nghieäm noäi taâm khoâng coù daáu veát cuûa tri 

thöùc phaân bieät; phaûi laø söï thöùc tænh naøo ñoù phaùt khôûi töø laõnh vöïc ñoái 

ñaõi cuûa taâm lyù, moät söï trôû chieàu vôùi hình thaùi bình thöôøng cuûa kinh 

nghieäm voán laø ñaëc tính cuûa ñôøi soáng thöôøng nhaät cuûa chuùng ta. Noùi 

caùch khaùc, chaân giaùc ngoä chính laø söï thaáu trieät hoaøn toaøn baûn theå cuûa 

töï ngaõ. Thuaät ngöõ Ñaïi Thöøa goïi laø ‘Chuyeån Y’ hay quay trôû laïi, hay laät 

ngöôïc caùi cô sôû cuûa taâm yù, ôû ñaây toaøn boä kieán truùc taâm thöùc traûi qua 

moät cuoäc thay ñoåi toaøn dieän. Ngoä laø kinh nghieäm rieâng tö thaân thieát 

nhaát cuûa caù nhaân, neân khoâng theå noùi baèng lôøi hay taû baèng buùt ñöôïc. 

Taát caû nhöõng gì caùc Thieàn sö coù theå laøm ñöôïc ñeå truyeàn ñaït kinh 

nghieäm aáy cho ngöôøi khaùc chæ laø thöû khôi gôïi leân, hoaëc chæ troû cho 
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thaáy. Ngöôøi naøo thaáy ñöôïc laø vöøa chæ thaáy ngay, ngöôøi naøo khoâng thaáy 

thì caøng nöông theo ñoù ñeå suy nghó, laäp luaän caøng sai ñeà.  

Duy Ma Caät coøn ñöôïc goïi laø Tònh Danh, moät vò cö só taïi gia vaøo 

thôøi Ñöùc Phaät coøn taïi theá, laø moät Phaät töû xuaát saéc veà trieát lyù nhaø Phaät. 

Nhieàu caâu hoûi vaø traû lôøi giöõa Duy Ma Caät vaø Phaät vaãn coøn ñöôïc ghi laïi 

trong Kinh Duy Ma. Theo kinh Duy Ma Caät, phaåm Phöông Tieän, trong 

thôøi Ñöùc Phaät coøn taïi theá, trong thaønh Tyø Xaù Ly coù oâng tröôûng giaû teân 

laø Duy Ma Caät, ñaõ töøng cuùng döôøng voâ löôïng caùc Ñöùc Phaät, saâu troàng 

coäi laønh, ñaëng Voâ Sanh Phaùp Nhaãn. Söùc bieän taøi voâ ngaïi cuûa oâng ñaõ 

khieán oâng coù khaû naêng du hí thaàn thoâng. OÂng ñaõ chöùng caùc moân toång 

trì, ñaëng söùc voâ uùy, haøng phuïc ma oaùn, thaáu roõ phaùp moân thaâm dieäu, 

kheùo nôi trí ñoä, thoâng ñaït caùc phaùp phöông tieän, thaønh töïu ñaïi nguyeän. 

OÂng bieát roõ taâm chuùng sanh ñeán ñaâu, hay phaân bieät caùc caên lôïi ñoän, ôû 

laâu trong Phaät ñaïo, loøng ñaõ thuaàn thuïc, quyeát ñònh nôi Ñaïi Thöøa. 

Nhöõng haønh vi ñeàu kheùo suy löôøng, giöõ gìn ñuùng oai nghi cuûa Phaät, 

loøng roäng nhö beå caû. Chö Phaät ñeàu khen ngôïi, haøng ñeä töû, Ñeá Thích, 

Phaïm Vöông, vua ôû theá gian, vaân vaân thaûy ñeàu kính troïng. Theo kinh 

Duy Ma Caät, phaåm Phöông Tieän, vì muoán ñoä ngöôøi, neân oâng duøng 

phöông tieän kheùo thò hieän laøm thaân tröôûng giaû ôû thaønh Tyø Xaù Ly, coù 

cuûa caûi nhieàu voâ löôïng ñeå nhieáp ñoä caùc haïng daân ngheøo; giöõ giôùi thanh 

tònh ñeå nhieáp ñoä nhöõng keû phaù giôùi; duøng haïnh ñieàu hoøa nhaãn nhuïc ñeå 

nhieáp ñoä caùc ngöôøi giaän döõ; duøng ñaïi tinh taán ñeå nhieáp ñoä nhöõng keû 

bieáng nhaùc; duøng nhaát taâm thieàn tòch ñeå nhieáp ñoä nhöõng keû taâm yù taùn 

loaïn; duøng trí tueä quyeát ñònh ñeå nhieáp ñoä nhöõng keû voâ trí; tuy laøm 

ngöôøi baïch y cö só maø giöõ gìn giôùi haïnh thanh tònh cuûa Sa Moân. Tuy ôû 

taïi gia maø khoâng ñaém nhieãm ba coõi. Tuy thò hieän coù vôï con, nhöng 

thöôøng tu phaïm haïnh. Duø coù quyeán thuoäc, nhöng öa söï xa lìa. Duø coù ñoà 

quyù baùu, maø duøng töôùng toát ñeå nghieâm thaân. Duø coù uoáng aên maø duøng 

thieàn duyeät laøm muøi vò. Neáu khi ñeán choã côø baïc, haùt xöôùng thì oâng lôïi 

duïng cô hoäi ñeå ñoä ngöôøi. Duø thoï caùc phaùp ngoaïi ñaïo nhöng chaúng toån 

haïi loøng chaùnh tín. Tuy hieåu roõ saùch theá tuïc maø thöôøng öa Phaät phaùp, 

ñöôïc taát caû moïi ngöôøi cung kính. Naém giöõ chaùnh phaùp ñeå nhieáp ñoä keû 

lôùn ngöôøi nhoû. Taát caû nhöõng vieäc trò sanh, buoân baùn laøm aên huøn hôïp, 

duø ñöôïc lôøi laõi cuûa ñôøi, nhöng chaúng laáy ñoù laøm vui möøng. Daïo chôi 

nôi ngaõ tö ñöôøng caùi ñeå lôïi ích chuùng sanh. Vaøo vieäc trò chaùnh ñeå cöùu 

giuùp taát caû. Ñeán choã giaûng luaän daãn daïy cho phaùp Ñaïi Thöøa. Vaøo nôi 

hoïc ñöôøng daïy doã cho keû ñoàng moân. Vaøo choã daâm duïc ñeå chæ baøy söï 
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haïi cuûa daâm duïc. Vaøo quaùn röôïu maø hay laäp chí. Neáu ôû trong haøng 

tröôûng giaû, laø böïc toân quyù trong haøng tröôûng giaû, giaûng noùi caùc phaùp 

thuø thaéng. Neáu ôû trong haøng cö só, laø baäc toân quyù trong haøng cö só, döùt 

tröø loøng tham ñaém cho hoï. Neáu ôû trong doøng Saùt Ñeá Lôïi, laø baäc toân 

quyù trong doøng Saùt Ñeá Lôïi, daïy baûo cho söï nhaãn nhuïc. Neáu ôû trong 

doøng Baø La Moân, laø böïc toân quyù trong doøng Baø La Moân, kheùo tröø loøng 

ngaõ maïn cuûa hoï. Neáu ôû nôi Ñaïi thaàn laø böïc toân quyù trong haøng Ñaïi 

thaàn, duøng chaùnh phaùp ñeå daïy doã. Neáu ôû trong haøng Vöông töû, laø böïc 

toân quyù trong haøng Vöông töû, chæ daïy cho loøng trung hieáu. Neáu ôû nôi 

noäi quan, laø böïc toân quyù trong haøng noäi quan, kheùo daïy doã caùc haøng 

cung nöõ. Neáu ôû nôi thöù daân, laø böïc toân quyù trong haøng thöù daân, chæ baûo 

laøm vieäc phöôùc ñöùc. Neáu ôû nôi trôøi Phaïm Thieân, laø böïc toân quyù trong 

Phaïm Thieân, daïy baûo cho trí tueä thuø thaéng. Neáu ôû nôi trôøi Ñeá Thích, laø 

böïc toân quyù trong Ñeá Thích, chæ baøy cho phaùp voâ thöôøng. Neáu ôû nôi 

trôøi Töù Thieân Vöông hoä theá, laø böïc toân quyù trong Töù thieân vöông hoä 

theá, haèng uûng hoä chuùng sanh. Tröôûng giaû Duy Ma Caät duøng caû thaûy voâ 

löôïng phöông tieän nhö theá laøm cho chuùng sanh ñeàu ñöôïc lôïi ích. Noùi 

caùch khaùc, trong Vöôøn Thieàn Duy Ma, hoa Giaùc Ngoä luoân nôû trong boán 

muøa Xuaân, Haï, Thu, Ñoâng. 

Taäp saùch nhoû coù töïa ñeà laø “Nhöõng Ñoùa Hoa Giaùc Ngoä Trong Vöôøn 

Thieàn Duy Ma” chæ nhaèm trình baøy sô löôïc veà nhöõng tinh tuùy coát loõi  

trong Kinh Duy Ma Caät maø taùc giaû taäp saùch naày xem nhö laø nhöõng ñoùa 

hoa Giaùc Ngoä, chöù khoâng phaûi laø moät quyeån saùch nghieân cöùu thaâm saâu 

veà huyeàn nghóa cuûa kinh naày. Phaät töû chaân thuaàn neân luoân nhôù raèng 

ñaïo Phaät laø con ñöôøng tìm trôû veà vôùi chính mình (höôùng noäi) neân giaùo 

duïc trong nhaø Phaät cuõng laø neân giaùo duïc höôùng noäi chöù khoâng phaûi laø 

höôùng ngoaïi caàu hình caàu töôùng. Ñieàu quan troïng nhaát ôû ñaây laø haønh 

giaû phaûi böôùc vaøo thöïc taäp nhöõng coát loõi cuûa tinh tuùy trong giaùo thuyeát 

nhaø Phaät, ñeå coù theå thieát laäp nhöõng maãu möïc ñaïo ñöùc naày trong nhöõng 

sinh hoaït ñôøi soáng haèng ngaøy cuûa mình, laøm cho ñôøi soáng cuûa chuùng ta 

trôû neân yeân bình, tænh thöùc vaø haïnh phuùc hôn. Trong caùc kinh ñieån cuûa 

Ñöùc Nhö Lai, trong tröôøng hôïp naày laø Kinh Duy Ma Caät, ñöùc Phaät ñaõ 

noùi roõ veà con ñöôøng dieät khoå, cuõng nhö nhöõng vöôøn hoa giaùc ngoä & 

giaûi thoaùt maø Ngaøi ñaõ tìm ra vaø treân con ñöôøng ñoù Ngaøi ñaõ tieán tôùi quaû 

vò Phaät. Baây giôø laø traùch nhieäm cuûa chính chuùng ta laø coù tu taäp hay 

khoâng maø thoâi. Ñöôøng tu taäp coøn ñoøi hoûi nhieàu coá gaéng lieân tuïc vaø 

hieåu bieát ñuùng ñaén. Chính vì theá maø maëc duø hieän taïi ñaõ coù quaù nhieàu 
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saùch vieát veà Phaät giaùo, toâi cuõng maïo muoäi bieân soaïn taäp saùch “Nhöõng 

Ñoùa Hoa Giaùc Ngoä Trong Vöôøn Thieàn Duy Ma” song ngöõ Vieät Anh 

nhaèm giôùi thieäu nhöõng coát loõi tinh tuùy trong giaùo phaùp nhaø Phaät cho 

Phaät töû ôû moïi trình ñoä, ñaëc bieät laø nhöõng ngöôøi sô cô. Nhöõng mong söï 

ñoùng goùp nhoi naày seõ mang laïi lôïi laïc cho nhöõng ai mong caàu coù ñöôïc 

cuoäc soáng an bình, tænh thöùc, vaø haïnh phuùc. 

 

      Thieän Phuùc 
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Preface 

 

Enlightenment in Buddhism means we must strive to cultivate until 

we begin to get a glimmer that the problem in life is not outside 

ourselves, then we have really stepped on the path of cultivation. Only 

when that awakening starts, we can really see that life can be more 

open and joyful than we had ever thought possible. In Zen, 

enlightenment is not something we can achieve, but it is the absence of 

something. All our life, we have been running east and west to look for 

something, pursuing some goal. True enlightenment is dropping all 

that. However, it is easy to say and difficult to do. The practice has to 

be done by each individual, and no-one can do it for us, no exception! 

Even though we read thousands of sutras in thousands of years, it will 

not do anything for us. We all have to practice, and we have to practice 

with all our efforts for the rest of our life. The term ‘Enlightenment’ is 

very important in the Zen sects because theultimate goal of Zen 

discipline is to attain what is known as ‘enlightenment.’ Enlightenment 

is the state of consciousness in which Noble Wisdom realizes its own 

inner nature. And this self-realization constitutes the truth of Zen, 

which is emancipation (moksha) and freedom (vasavartin). 

Enlightenment is the whole of Zen. Zen starts with it and ends with it. 

When there is no enlightenment, there is no Zen. Enlightenment is the 

measure of Zen, as is announced by a master. Enlightenment is not a 

state of mere quietude, it is not tranquilization, it is an inner experience 

which has no trace of knowledge of discrimination; there must be a 

certain awakening from the relative field of consciousness, a certain 

turning-away from the ordinary form of experience which characterizes 

our everyday life. In other words, true enlightenment means the nature 

of one’s own self-being is fully realized. The technical Mahayana term 

for it is ‘Paravritti,’ turning back, or turning over at the basis of 

consciousness. By this entirety of one’s mental construction goes 

through a complete change. Enlightenment is the most intimate 

individual experience and therefore cannot be expressed in words or 

described in any manner. All that one can do in the way of 

communicating the experience to others is to suggest or indicate, and 

this only tentatively. The one who has had it understands readily 
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enough when such indication are given, but when we try to have a 

glimpse of it through the indices given we utterly fail. 

Vimalakirti is usually called Pure Name, name of a layman of 

Buddha’s time who was excellent in Buddhist philosophy. Many 

questions and answers between Vimalakirti and the Buddha are 

recorded in the Vimalakirti-nirdesa. According to the Vimalakirti Sutra, 

Chapter Expedient Method (Upaya) of Teaching, in the great town of 

Vaisai, there was an elder called Vimalakirti, who had made offerings 

to countless Buddhas and had deeply planted all good roots, thereby, 

achieving the patient endurance of the uncreate. His unhindered power 

of speech enabled him to roam everywhere using his supernatural 

powers to teach others. He had achieved absolute control over good 

and evil influences (dharani) thereby, realizing fearlessness. So he 

overcame all passions and demons, entered all profound Dharma-doors 

to enlightenment, excelled in Wisdom perfection (prajna-paramita) and 

was well versed in all expedient methods (upaya) of teaching, thereby, 

fulfilling all great Bodhisatva vows. He knew very well the mental 

propensities of living beings and could distinguish their various 

(spiritual) roots. For along time, he had trodden the Buddha-path and 

his mind was spotless. Since he understood Mahayana, all his actions 

were based on right thinking. While dwelling in the Buddha’s awe-

inspiring majesty, his mind was extensive like the great ocean. He was 

praised by all Buddhas and revered by Indra, Brahma and worldly 

kings. According to the Vimalakirti Sutra, Chapter Expedient Method 

(Upaya) of Teaching, as he was set on saving men, he expediently 

stayed at Vaisali for this purpose. He used his unlimited wealth to aid 

the poor; he kept all the rules of morality and discipline to correct those 

breaking the precepts; he used his great patience to teach those giving 

rise to anger and hate; he taught zeal and devotion to those who were 

remiss; he used serenity to check stirring thoughts; and employed 

decisive wisdom to defeat ignorance. Although wearing white clothes 

(of the laity) he observed all the rules of the Sangha. Although a 

layman, he was free from all attachments to the three worlds (of desire, 

form and beyond form). Although he was married and had children, he 

was diligent in his practice of pure living. Although a householder, he 

delighted in keeping from domestic establishments. Although he ate 

and drank (like others), he delighted in tasting the flavour of 
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moderation. When entering a gambling house, he always tried to teach 

and deliver people there. He received heretics but never strayed from 

the right faith. Though he knew worldly classics, he always took joy in 

the Buddha Dharma.  He was revered by all who met him.  He upheld 

the right Dharma and taught it to old and young people.  Although 

occasionally he realized some profit in his worldly activities, he was 

not happy about these earnings. While walking in the street, he never 

failed to convert others (to the Dharma).  When he entered a 

government office, he always protected others (from injustice).  When 

joining a symposium, he led others to the Mahayana. When visiting a 

school he enlightened the students. When entering a house of 

prostitution, he revealed the sin of sexual intercourse. When going to a 

tavern, he stuck to his determination (to abstain from drinking).  When 

amongst elders he was the most revered for he taught them the exalted 

Dharma. When amongst (among) upasakas, he was the most respected 

for he taught them how to wipe out all desires and attachments.  When 

amongst those of the ruling class, he was the most revered, for he 

taught them forbearance. When amongst Brahmins, he was the most 

revered, for he taught them how to conquer pride and prejudice. When 

amongst government officials he was the most revered, for he taught 

them correct law. When amongst princes, he was the most revered, for 

he taught them loyalty and filial piety.  When in the inner palaces, he 

was the most revered, for he converted all maids of honour there.  

When amongst common people, he was the most revered, for he urged 

them to cultivate all meritorious virtues. When amongst Brahma-devas, 

he was the most revered, for he urged the gods to realize the Buddha 

wisdom.  When amongst Sakras and Indras, he was the most revered, 

for he revealed to them the impermanence (of all things). When 

amongst lokapalas, he was the most revered, for he protected all living 

beings. Thus, Vimalakirti used countless expedient methods (upaya) to 

teach for the benefit of living beings. In other words, in the Vimalakirti 

Zen Garden, Flowers of Enlightenment always bloom in four seasons 

of Spring, Summer, Autumn, and Winter.   

This little book titled “Flowers of Enlightenment In the Vimalakirti 

Zen Garden” is only showing the cores of the quintessence which the 

author of this book considers as Flowers of Enlightenment in the 

Vimalakirti Sutra; it is not a profound study of wonderful meanings of 
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this sutra. Devout Buddhists should always remember that Buddhist 

religion is the path of returning to self (looking inward), the goal of its 

education must be inward and not outward for appearances and 

matters. The most important thing here is to enter into practicing these 

cores of the quintessence in Buddhist teachings in order to be able to 

establish these patterns of virtues in daily life activities, to make our 

lives more peaceful, mindful and happy. In Buddhist scriptures, in thus 

case, the Vimalakirti Sutra, the Buddha already explained clearly 

about the path of elimination of sufferings, flowers of enlightenment 

and liberation which He found out and He advanced to the Buddhahood 

on that path. Now, it's our own responsibility to practice or not to 

practice. The path of cultivation still demands continuous efforts with 

right understanding and practice. Presently even with so many books 

available on Buddhism, I venture to compose this booklet titled 

“Flowers of Enlightenment In the Vimalakirti Zen Garden” in 

Vietnamese and English to introduce basic things in Buddhism to all 

Vietnamese Buddhist followers, especially Buddhist beginners, hoping 

this little contribution will help Buddhists in different levels to 

understand on how to achieve and lead a life of peace, mindfulness and 

happiness. 

 

      Thieän Phuùc 
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Chöông Hai Möôi Ba 

Chapter Twenty-Three 

 

Phaät Quoác Boà Taùt 

Theo Kinh Duy Ma Caät 

 

II. Sô Löôïc Veà Coõi Nöôùc Cuûa Chö Phaät: 

Theo caùc truyeàn thoáng Phaät giaùo, coù nhieàu coõi nöôùc cuûa chö Phaät 

trong vuõ truï naày. Thöù nhaát laø Ñoâng Tònh Ñoä cuûa Ñöùc Haï Sanh Di Laëc 

Toân Phaät. Ñoâng Tònh Ñoä coøn coù teân laø Ñaâu Suaát Ñaø, Ñaâu Suaát Ñoùa, 

hay Ñaâu Thuaät, töùc laø cung trôøi Ñaâu Suaát, coõi trôøi duïc giôùi thöù tö, nôi 

cö nguï cuûa chö Boà Taùt tröôùc khi ñaït thaønh quaû vò Phaät. Cung trôøi naày 

naèm giöõa coõi trôøi Daï Ma vaø Laïc Bieán Hoùa Thieân. Coõi trôøi Ñaâu Suaát 

chia laøm hai phaàn, noäi vieän vaø ngoaïi vieän. Noäi vieän cuûa coõi trôøi naày coù 

coõi Tònh Ñoä cuûa Ñöùc Di Laëc, cuõng gioáng nhö Ñöùc Thích Ca vaø chö 

Phaät, ñeàu phaûi sanh veà coõi trôøi naày tröôùc khi laøm Phaät. Thoï meänh cuûa 

chö Phaät taïi cung trôøi Ñaâu Suaát laø 4.000 naêm treân coõi trôøi naày (moät 

ngaøy treân trôøi Ñaâu Suaát töông ñöông vôùi 400 naêm ñòa giôùi), nghóa laø 

töông ñöông vôùi 584 trieäu naêm. Thöù nhì laø coõi Taây Phöông Cöïc Laïc. 

Taây phöông Cöïc laïc vöôït ngoaøi tam giôùi luaân hoài. Ñaây laø moät trong 

nhöõng ñaát chính cuûa Phaät ñöôïc tröôøng phaùi Ñaïi Thöøa thöøa nhaän. Ñöùc 

Phaät A Di Ñaø laäp ra Taây Phöông Cöïc Laïc nhôø chính ngay coâng ñöùc tu 

taäp cuûa Ngaøi. Tröôøng phaùi Tònh ñoä tin raèng vieäc trì nieäm hoàng danh 

cuûa Ngaøi cho pheùp tín ñoà vaõng sanh veà Tònh Ñoä soáng ñôøi an laïc cho 

ñeán khi nhaäp Nieát baøn (Ñöùc Phaät Thích Ca noùi: “ÔÛ veà phöông Taây coù 

moät coõi nöôùc thanh tònh goïi laø An Laïc hay Cöïc Laïc/Sukhavati hay theá 

giôùi Taây Phöông Cöïc Laïc. Vò Giaùo Chuû cuûa coõi nöôùc naày hieäu laø A Di 

Ñaø/Amitabha Buddha. A Di Ñaø coù nghóa laø Voâ Löôïng Thoï vaø Voâ 

Löông Quang. Ñöùc Phaät A Di Ñaø trong voâ löôïng kieáp veà tröôùc, ñaõ phaùt 

48 lôøi ñaïi nguyeän, trong ñoù nhöõng lôøi nguyeän thöù 18, 19, vaø 20 chuyeân 

vì nhieáp thoï vaø tieáp daãn nhöùt thieát chuùng sanh. Do caùc lôøi nguyeän cao 

quyù naày, Ñöùc Phaät A Di Ñaø saùng taïo coõi Tònh, chuùng sanh chæ caàn phaùt 

taâm chaùnh nieäm, quaùn Phaät nieäm Phaät, tôùi luùc laâm maïng chung thôøi, 

Ñöùc Phaät vaø Thaùnh chuùng seõ ñeán tieáp daãn vaõng sanh Cöïc Laïc. Khi ñeán 

coõi Tònh, chuùng sanh ôû trong cung ñieän laàu caùt, hoa vieân toát ñeïp nhieäm 
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maàu, tieáng chim, tieáng gioù thaûy ñeàu hoøa nhaõ. Chö Phaät chö Boà Taùt 

theo thôøi theo choã maø tuyeân daïy dieäu phaùp. Caùc chuùng sanh ñöôïc 

thanh tònh dieäu laïc, thaân taâm ñeàu khoâng thoï khoå, chuyeân chí nghe ñaïo 

haèng khoâng thoái chuyeån. Caùc hieän töôïng ôû coõi Tònh toát ñeïp nhö theá, 

moïi phöông dieän coá nhieân ñeàu do tònh thöùc cuûa chö Phaät vaø chö Boà Taùt 

sôû hieän, veà phöông dieän khaùc cuõng nhôø taâm thöùc thanh tònh cuûa chuùng 

sanh vaõng sanh coõi aáy tham gia ñoàng theå bieán hieän maø coù. Khoâng theå 

duøng chuùt ít caên laønh, phöôùc ñöùc nhôn duyeân maø ñaëng sanh vaøo nöôùc 

kia. Nhö vaäy coõi Tònh khoâng phaûi ai cuõng vaõng sanh ñöôïc, cuõng khoâng 

theå boãng nhieân nieäm vaøi tieáng “namo” khoâng chí thaønh  maø coù theå 

vaõng sanh ñöôïc. Thaân Nhö Lai khoâng theå thaân caän vôùi nhöõng ai coù caên 

laønh caïn côït. Tuy nhieân, danh töø Phaät Quoác Phaät Saùt, hay Phaät Ñoä 

khoâng coù trong Phaät Giaùo Tieåu Thöøa. Theo Ñaïi Thöøa, thì ñaây laø quoác 

ñoä ñaït ñeán cuûa vò ñaõ hoaøn toaøn giaùc ngoä, nôi ñoù Phaät höôùng daãn giuùp 

chuùng sanh chuaån bò giaùc ngoä. 

Ñoái vôùi nhöõng ai ñang tu taäp giaùc ngoä ñeå thaønh Phaät, Phaùp Giôùi 

Phaät cuõng coù nghóa laø Phoå Phaät, chæ nhöõng baäc ñaõ thaønh Phaät, ñaõ chöùng 

ñöôïc tueä nhaát chaân phaùp giôùi ñaïi trí, coù ñaïi quang minh phoå chieáu 

chuùng sanh. Kinh Hoa Nghieâm daïy: “Vaïn Phaùp ñeàu do taâm taïo.” Ngay 

caû Phaät cuõng do taâm naày taïo. Neáu taâm mình tu Phaùp Phaät thì moät ngaøy 

naøo ñoù mình seõ thaønh Phaät. Neáu taâm tu Boà Taùt seõ thaønh Boà Taùt. Neáu 

taâm muoán ñoïa ñòa nguïc thì mình seõ ñoïa ñòa nguïc. Cho neân noùi “Möôøi 

Phaùp Giôùi khoâng ngoaøi taâm naày.” Phaät Phaùp Giôùi khoâng nhoû vì noù bao 

truøm caû Tam Thieân Ñaïi Thieân Theá Giôùi, nhöng ñoàng thôøi noùi Phaät Giôùi 

cuõng khoâng lôùn vì trong Phaät Giôùi khoâng coù coáng cao ngaõ maïn, khoâng 

coù caùi Ngaõ. Phaùp thaân cuûa Phaät bao truøm taän hö khoâng bieán phaùp giôùi; 

chaúng ñeán maø cuõng chaúng ñi. Neáu noùi Phaùp thaân ñi thì Phaùp thaân ñi 

ñeán ñaâu? Coøn noùi raèng Phaùp thaân ñeán thì noù ñeán choã naøo? Kyø thaät, 

Phaùp thaân Phaät bieán hoùa khaép nôi, chaúng phaûi chæ ôû theá giôùi naày, maø ôû 

khaép moïi theá giôùi nhieàu nhö nhöõng haït vi traàn. Voâ löôïng voâ bieân theá 

giôùi ñeàu coù Phaùp thaân Phaät; vì vaäy maø ngöôøi ta noùi thaân Phaät ôû vi traàn 

theá giôùi. Haøo quang cuûa chö Phaät ôû Phaùp Giôùi naày chieáu saùng chö Phaät 

ôû phaùp giôùi kia; vaø haøo quang cuûa chö Phaät ôû caùc phaùp giôùi kia laïi 

cuõng chieáu saùng phaùp giôùi naày. Chö Phaät trong vuõ truï maø coøn chieáu 

haøo quang soi saùng laãn nhau, vaø nhöõng aùnh saùng naày cuøng nhau hoøa 

hôïp, huoáng laø nhöõng phaøm nhaân tuïc töû chuùng ta? Phaät töû chuùng ta neân 

cuøng nhau chieáu saùng, cuøng nhau hoøa hôïp nhöõng aùnh quang minh maø 
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mình coù, chöù khoâng neân xung ñoät. Cuøng nhau hoøa hôïp nhöõng aùnh 

quang minh coù nghóa laø aùnh saùng cuûa baïn chieáu roïi leân toâi vaø aùnh saùng 

cuûa toâi chieáu roïi leân baïn. AÙnh quang minh cuûa chuùng ta neân cuøng nhau 

töông chieáu trong suoát cuoäc tu cuûa mình haàu loaïi boû taát caû nhöõng voâ 

minh meâ muoäi.  

 

III. Phaät Quoác Boà Taùt Theo Kinh Duy Ma Caät:  

Theo kinh Duy Ma Caät, chöông moät, Phaät daïy raèng: “Naøy Baûo 

Tích! Taát caû chuùng sanh laø coõi Phaät cuûa Boà Taùt. Vì sao? Boà Taùt tuøy 

choã giaùo hoùa chuùng sanh maø laõnh laáy coõi Phaät; tuøy theo choã ñieàu phuïc 

chuùng sanh maø laõnh laáy coõi Phaät; tuøy chuùng sanh öng theo quoác ñoä naøo 

vaøo trí tueä cuûa Phaät maø laõnh laáy coõi Phaät; tuøy chuùng sanh öng theo 

quoác ñoä naøo phaùt khôûi caên taùnh Boà Taùt maø laõnh laáy coõi Phaät. Vì sao 

theá? Vì Boà Taùt laõnh laáy coõi Phaät thanh tònh ñeàu vì muoán lôïi ích chuùng 

sanh. Ví nhö coù ngöôøi muoán xaây döïng cung nhaø nôi khoaûng ñaát troáng, 

tuøy yù ñöôïc thaønh coâng, neáu xaây döïng giöõa hö khoâng quyeát khoâng thaønh 

töïu ñöôïc; Boà Taùt cuõng theá, vì thaønh töïu chuùng sanh neân nguyeän laõnh 

laáy coõi Phaät. Nguyeän laõnh laáy coõi Phaät chaúng phaûi ôû nôi roãng khoâng 

vaäy. 

Cuõng theo kinh Duy Ma Caät, chöông moät, Phaåm Phaät Quoác, Phaät 

quoác Boà Taùt laø nhöõng vò coù tieáng taêm, ñeàu ñaõ thaønh töïu trí haïnh Ñaïi 

Thöøa. Do nhôø söï chæ giaùo cuûa chö Phaät maø caùc ngaøi ñaõ laøm thaønh böùc 

thaønh hoä phaùp, giöõ gìn Chaùnh Phaùp, dieãn noùi phaùp aâm töï taïi voâ uùy nhö 

sö töû hoáng giaùo hoùa chuùng sanh, danh ñoàn xa khaép möôøi phöông. 

Ngöôøi ñôøi khoâng caàu thænh maø caùc Ngaøi saün saøng ñeán chuùng hoäi ñeå 

tuyeân löu Tam Baûo, khoâng ñeå döùt maát. Caùc ngaøi haøng phuïc taát caû ma 

oaùn, ngaên deïp caùc ngoaïi ñaïo;  saùu caên tam nghieäp thaân khaåu yù ñeàu 

thanh tònh; troïn lìa naêm moùn ngaên che vaø möôøi ñieàu raøng buoäc. Taâm 

thöôøng an truï nôi lyù voâ ngaïi giaûi thoaùt. Nhôø nieäm ñònh toång trì vaø vaø 

taâm bình ñaúng maø caùc ngaøi coù khaû naêng bieän taøi thoâng suoát khoâng heà 

trôû ngaïi. Caùc ngaøi ñaõ thaønh töïu Luïc Ba La Maät, caùc haïnh boá thí, trì 

giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh, trí tueä, cuõng nhö giaùo phaùp 

phöông tieän thieän xaûo lôïi mình lôïi ngöôøi thaûy ñeàu ñaày ñuû. Tuy nhieân, 

vôùi caùc ngaøi, nhöõng thaønh töïu naày khoâng coù nghóa laø laøm lôïi cho chính 

hoï, maø caùc ngaøi ñaõ ñöôïc ñeán baäc voâ sôû ñaéc maø khoâng khôûi phaùp nhaãn 

(voâ sinh phaùp nhaãn). Caùc ngaøi coù khaû naêng tuøy thuaän dieãn noùi phaùp 
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luaân baát thoái; kheùo hieåu roõ chaân töôùng vaïn phaùp, thaáu bieát caên cô 

chuùng sanh; oai ñöùc bao truøm ñaïi chuùng vaø thaønh töïu phaùp voâ uùy. 

Caùc ngaøi duøng coâng ñöùc trí tueä ñeå trau söûa taâm mình, baèng caùch 

laáy töôùng toát trang nghieâm thaân hình saéc töôùng dung nhan baäc nhaát, vì 

theá boû haún taát caû trang söùc toát ñeïp trong ñôøi. Danh tieáng caùc ngaøi cao 

xa vöôït haún nuùi Tu Di. Loøng tin thaäm thaâm cuûa caùc ngaøi beàn chaéc 

khoâng bò phaù vôû nhö kim cöông. Phaùp baûo cuûa caùc ngaøi soi khaép, vaø 

möa cam loà tuoân ñoå nôi nôi. Tieáng thuyeát phaùp cuûa caùc ngaøi laø thaäm 

thaâm vi dieäu baäc nhaát. Caùc ngaøi ñaõ thaâm nhaäp lyù duyeân khôûi, döùt boû 

caùc taäp khí kieán chaáp sai laàm, thoaùt khoûi nhò bieân. Caùc ngaøi dieãn noùi 

caùc phaùp khoâng sôï seät nhö sö töû hoáng, nhöõng lôøi giaûng noùi nhö saám 

vang. Caùc ngaøi khoâng theå bò haïn löôïng haïn cheá, vì caùc ngaøi ñaõ vöôït ra 

ngoaøi söï haïn löôïng. Caùc ngaøi töï chöùa nhoùm raát nhieàu Phaùp Baûo nhö 

Haûi Ñaïo Sö. Caùc ngaøi hieåu roõ nghóa thaäm thaâm cuûa caùc phaùp, bieát roõ 

hieän traïng qua laïi trong caùc caûnh thuù vaø haønh vi toát xaáu trong taâm nieäm 

cuûa chuùng sanh. Caùc ngaøi ñaõ ñaït ñeán traïng thaùi gaàn nhö trí tueä töï taïi voâ 

thöôïng cuûa chö Phaät, ñaõ thaønh ñaït thaäp löïc voâ uùy, vaø thaäp baùt baát coäng. 

Duø caùc ngaøi ñaõ ngaên ñoùng caùc cöûa neûo aùc thuù, caùc ngaøi vaãn hieän thaân 

trong naêm ñöôøng hoùa ñoä chuùng sanh, laøm vò ñaïi y vöông kheùo trò laønh 

caùc beänh, tuøy theo tröôøng hôïp caù nhaân maø cho thuoác moät caùch coâng 

hieäu. Vì theá maø caùc ngaøi ñaõ thaønh töïu voâ löôïng coâng ñöùc, trang 

nghieâm thanh tònh voâ löôïng coõi Phaät. Chuùng sanh naøo ñöôïc nghe danh 

thaáy hình ñeàu ñöôïc lôïi ích vì caùc haønh ñoäng cuûa caùc ngaøi ñeàu khoâng 

uoång phí. Vì theá caùc ngaøi ñeàu ñaõ thaønh töïu moïi coâng ñöùc tuyeät haûo.  

Danh hieäu caùc ngaøi laø: Ñaúng Quaùn Boà Taùt, Baát Ñaúng Quaùn Boà 

Taùt, Ñaúng Baát Ñaúng Quaùn Boà Taùt, Ñònh Töï Taïi Vöông Boà Taùt, Phaùp 

Töï Taïi Vöông Boà Taùt, Phaùp Töôùng Boà Taùt, Quang Töôùng Boà Taùt, 

Quang Nghieâm Boà Taùt, Ñaïi Nghieâm Boà Taùt, Baûo Tích Boà Taùt, Bieän 

Tích Boà Taùt, Baûo Thuû Boà Taùt, Baûo AÁn Boà Taùt, Thöôøng Cöû Thuû Boà 

Taùt, Thöôøng Haï Thuû Boà Taùt, Thöôøng Thaûm Boà Taùt, Hyû Caên Boà Taùt, 

Hyû Vöông Boà Taùt, Hyû Vöông Boà Taùt, Bieän AÂm Boà Taùt, Hö Khoâng 

Taïng Boà Taùt, Chaáp Baûo Cöï Boà Taùt, Baûo Doõng Boà Taùt, Baûo Kieán Boà 

Taùt, Ñeá Voõng Boà Taùt, Minh Voõng Boà Taùt, Voâ Duyeân Quaùn Boà Taùt, 

Hueä Tích Boà Taùt, Baûo Thaéng Boà Taùt, Thieân Vöông Boà Taùt, Hoaïi Ma 

Boà Taùt, Ñieån Ñöùc Boà Taùt, Töï Taïi Vöông Boà Taùt, Coâng Ñöùc Töôùng 

Nghieâm Boà Taùt, Sö Töû Hoáng Boà Taùt, Loâi AÂm Boà Taùt, Sôn Töôùng Kích 

AÂm Boà Taùt, Höông Töôïng Boà Taùt, Baïch Höông Töôïng Boà Taùt, Thöôøng 
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Tinh Taán Boà Taùt, Baát Höu Töùc Boà Taùt, Dieäu Sanh Boà Taùt, Hoa 

Nghieâm Boà Taùt, Quaùn Theá AÂm Boà Taùt, Ñaéc Ñaïi Theá Boà Taùt, Phaïm 

Voõng Boà Taùt, Baûo Tröôïng Boà Taùt, Voâ Thaéng Boà Taùt, Nghieâm Ñoä Boà 

Taùt, Kim Keá Boà Taùt, Chaâu Keá Boà Taùt, Di Laëc Boà Taùt, Vaên Thuø Sö Lôïi 

Phaùp Vöông Töû Boà Taùt, caû thaûy nhö theá ba vaïn hai ngaøn Ngaøi. 

Laïi coù möôøi hai ngaøn vò Thi Khí, Phaïm Thieân Vöông töø boán coõi 

thieân haï khaùc ñeán choã Phaät nghe phaùp. Laïi coù möôøi hai ngaøn vò Thieân 

ñeá cuõng töø boán coõi thieân haï khaùc ñeán trong phaùp hoäi. Caùc haøng chö 

Thieân coù oai löïc lôùn, cuøng Long Thaàn, Daï xoa, Caøn thaùt baø, A tu la, 

Khaån na la, Ma haàu la giaø, vaân vaân ñeàu ñeán trong phaùp hoäi. Laïi coù caùc 

vò Tyø Kheo, Tyø Kheo Ni, Öu baø taéc, Öu baø di cuõng ñeán trong phaùp hoäi. 

Baáy giôø Ñöùc Phaät noùi Phaùp cho voâ löôïng traêm ngaøn ñaïi chuùng ñoâng 

ñaûo cung kính vaây quanh ñaáy, ví nhö nuùi chuùa Tu Di hieän baøy nôi bieån 

caû. Ngaøi ngoài yeân treân toøa Sö Töû trang nghieâm baèng caùc thöù baùu, oai 

ñöùc che truøm taát caû ñaïi chuùng. Khi aáy trong thaønh Tyø Xaù Ly coù oâng 

tröôûng giaû töû teân laø Baûo Tích vôùi 500 vò tröôûng giaû töû ñoàng caàm loäng 

baûy baùu ñi ñeán choã Phaät cung kính ñaûnh leã ñaàu maët tieáp chaân, roài moãi 

vò ñeàu ñem loäng baùu cuûa mình hôïp nhau cuùng döôøng Phaät. Do oai ñöùc 

cuûa Phaät neân khieán caùc loïng baùu aáy hieäp thaønh moät caây truøm khaép coõi 

Tam Thieân Ñaïi Thieân Theá Giôùi, maø töôùng roäng daøi cuûa theá giôùi ñeàu 

hieän ñuû trong ñoù. Laïi nöõa, caùc nuùi Tu Di, Muïc chôn laân ñaø, Ñaïi muïc 

chôn laân ñaø, Tuyeát sôn, Höông sôn, Baûo sôn, Kim sôn, Haéc sôn, Thieát 

vi, Ñaïi thieát vi, beå lôùn, soâng, raïch ngoøi, nguoàn suoái, cuøng vôùi maët trôøi, 

maët traêng, caùc ngoâi sao, thieân cung, long cung vaø cung caùc vò toân thaàn, 

nôi coõi tam thieân ñaïi thieân theá giôùi naày ñeàu hieän trong loïng baûy baùu, 

vaø chö Phaät trong möôøi phöông, chö Phaät ñang noùi phaùp, cuõng hieän 

trong loäng baûy baùu aáy. 

 

Bodhisattvas in the Buddhaland 

In the Vimalakirti Sutra 

 

II. A Summary of Buddhas’ Lands: 

According to Buddhist traditions, there are many different 

Buddhas’ lands in this universe. The first Buddha Land is the Eastern 

Paradise which is presided by Maitreya, the Coming Buddha. The 

Eastern Paradise is also the name of the Tusita heaven, the fourth 
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devaloka in the six passion-realms (duïc giôùi), or desire realms, the 

Delightful Realm, the abode of Bodhisattvas in their last existence 

before attaining Buddhahood. This heaven is between the Yama and 

Nirmanarati heavens. This heaven consists of an inner and an outer 

court. Its inner department is the Pure Land of Maitreya who, like 

Sakyamuni and all Buddhas, is reborn there before descending to earth 

as the next Buddha; his life there is 4,000 Tusita years, or (each day 

there is equal to 400 earth-years) 584 million such years. The second 

Buddha land is the Sukhavati or the Western Paradise. Sukhavati 

means the Western Land of Amitabha Buddha, the highest joy, name 

of the Pure Land of Amitabha Buddha in the west. The Western 

Paradise which is outside the triple realm and beyond samsara and 

retrogression. The Western Paradise is one of the most important of the 

Buddha-fields to appear in the Mahayana. Amitabha Buddha created 

the Pure Land by his karmic merit. The Pure Land sect believes that 

through faithful devotion to Amitabha and through recitation of his 

name, one would be reborn there and lead a blissful life until entering 

Nirvana. However, the term Buddhaksetra, Buddha realm, land or 

country is absent from Hinayana. In Mahayana it is spiritual realm 

acquired by one who reaches perfect enlightenment, where he instructs 

all beings born there, preparing them for enlightenment. 

For those who are currently cultivating enlightenment to becoming 

a Buddha, the Dharma Realm of Buddhas also means the universal 

Buddha, i.e. the dharmakaya. The Avatamsaka Sutra teaches: “The 

myriad dharmas are made from the mind alone.” The Buddha is 

created by our mind. If our mind cultivates the Buddha-dharma, then 

we will accomplish the Buddha Way. If our mind cultivates the 

Bodhisattva Path, eventually we will become a Bodhisattva. If our 

mind wishes to fall into the hells, we will surely head in the direction of 

the hells. That is why it is said, “The Ten Dharma Realms are not 

beyond this mind.” The Dharma Realm of Buddhas is not small 

because it comprises the three thousand great chiliocosmos, but at the 

same time, the Dharma Realm of Buddhas is not great either because 

in that Dharma realm, there are no arrogance, no pride, and no ego. 

The Buddha’s Dharma-body reaches to the ends of space and pervades 

throughout the Dharma Realm. It is nowhere present and yet nowhere 

absent. If we say it goes, then to where does it go? If we say it comes, 
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then to where does it come? As a matter of fact, the Buddha’s Dharma-

body is universally pervasive; it is not only in this world, but in worlds 

as many as tiny specks of dust. Limitlessly and boundlessly many 

worlds are all the Buddha’s Dharma-body; that is why it is said to be in 

worlds as many as motes of dust. The light emitted by the Buddhas in 

this Dharma Realm shines on the Buddhas in other Dharma Realms; 

and the light of the Buddhas in those other Dharma realms also shines 

on this Dharma Realm. Buddhas in the universe still emit lights to shine 

one another and these lights mutually unite, why not us, ordinary 

people? Buddhist disciples should unite our lights. There should not be 

any clashes between ordinary people. This shinning means your light 

shines on me, and my light shines on you. Our lights should shine on 

one another throughout our way of cultivation to eliminate our 

ignorance.  

 

III. Bodhisattvas in the Buddhaland According to the Vimalakirti 

Sutra:  

According to the Vimalakirti Sutra, Chapter One, the Buddha said: 

“Ratna-rasi, all species of living beings are the Buddha land sought by 

all Bodhisattvas. Why is it so?  Because a Bodhisattva wins the Buddha 

land, according to the living beings converted by him (to the Dharma); 

according to the living beings tamed by him; according to the country 

(where they will be reborn to) realize the Buddha-wisdom and in which 

they will grow the Bodhisattva root. Why is it so? Because a 

Bodhisattva wins the pure land solely for the benefit of all living 

beings.  For instance, a man can build palaces and houses on vacant 

ground without difficulty, but he will fail if he attempts to build them in 

(empty) space. So, a Bodhisattva, in order to bring living beings to 

perfection seeks the Buddha land which cannot be sought in (empty) 

space. 

Also according to the Vimalakirti Sutra, Chapter One, Chapter On 

the Buddha Land, all Bodhisattvas in the Buddhaland were well known 

for having achieved all the perfections that lead to the great wisdom.  

They had received instructions from many Buddhas and formed a 

Dharma-protecting citadel. By upholding the right Dharma, they could 

fearlessly give the lion’s roar to teach sentient beings; so their names 

were heard in the ten directions. They were not invited but came to the 
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assembly to spread the teaching on the Three Treasures to transmit it in 

perpetuity. They had overcome all demons and defeated heresies; and 

their six faculties, karmas of deeds, words and thoughts were pure and 

clean; being free from the (five) hindrances and the (ten) bonds. They 

had realized serenity of mind and had achieved unimpeded liberation. 

They had achieved right concentration and mental stability, thereby, 

acquiring the uninterrupted power of speech. They had achieved all the 

(six) paramitas: charity (dana), discipline (sila), patience (ksanti), 

devotion (virya), serenity (dhyana) and wisdom (prajna), as well as the 

expedient method (upaya) of teaching which completely benefit self 

and others. However, to them, these realizations did not mean any gain 

whatsoever for themselves, so, that they were in line with the patient 

endurance of the uncreate (anutpattika-dharma-ksanti). They were able 

to turn the wheel of the Law that never turns back. Being able to 

interpret the (underlying nature of) phenomena, they knew very well 

the roots (propensities) of all living beings; they surpassed them all and 

realized fearlessness. 

They had cultivated their minds by means of merits and wisdom, 

with which they embellished their physical features which were 

unsurpassable, thus, giving up all earthly adornments. Their towering 

reputation exceeded the height of Mount Sumeru. Their profound faith 

(in the uncreate) was unbreakable like a diamond. Their treasures of 

the Dharma illuminated all lands and rained down nectar. Their 

speeches were profound and unsurpassed. They entered deep into all 

(worldly) causes but cut off all heretical views, for they were already 

free from all dualities and had rooted out all (previous) habits. They 

were fearless and gave the lion’s roar to proclaim the Dharma, their 

voices being like thunder. They could not be gauged, for they were 

beyond all measures. They had amassed all treasures of the Dharma 

and acted like (skillful) seafaring pilots. They were well versed in the 

profound meanings of all Dharmas. They knew very well the mental 

states of all living beings and their comings and goings (within the 

realms of existence).  They had reached the state near the unsurpassed 

sovereign wisdom of all Buddhas, having acquired the ten fearless 

powers (dasabala) giving complete knowledge and the eighteen 

different characteristics (of a Buddha as compared with Bodhisattvas 

(avenikadharma). Although they were free from (rebirth in ) evil 
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existences, they appeared in five mortal realms as royal physicians to 

cure all ailments, prescribing the right medicine in each individual 

case, thereby, winning countless merits to embellish countless Buddha 

lands. Each living being derived great benefit from seeing and hearing 

them, for their deeds were not in vain. Thus, they had achieved all 

excellent merits. 

Their names were: the Bodhisattva Beholding All Things As Equal, 

the Bodhisattva Beholding All Things As Unequal, the Bodhisattva 

Beholding All Things As Equal Yet As Unequal, the Bodhisattva of 

Sovereign Serenity, the Bodhisattva of Sovereign Dharma, the 

Bodhisattva of Dharma-aspects, the Bodhisattva of Light, the 

Bodhisattva of Glorious Light, the Bodhisattva of Great Majesty, the 

Bodhisattva Store of Treasures, the Bodhisattva Store of Rhetoric, the 

Bodhisattva of Precious Hands, the Bodhisattva of Precious Mudra, the 

Hand Raising Bodhisattva, the Hand Lowering Bodhisattva, the Always 

Grieved Bodhisattva, the Bodhisattva Root of Joy, the Bodhisattva 

Prince of Joy, the Bodhisattva Discerner of Sound, the Bodhisattva 

Womb of Space, the Bodhisattva Holding the Precious Torch, the 

Bodhisattva of Precious Boldness, the Bodhisattva of Precious Insight, 

the Bodhisattva of Indra-jala, the Bodhisattva Net of Light, the 

Bodhisattva of Causeless Contemplation, the Bodhisattva of 

Accumulated Wisdom, the Bodhisattva Precious Conqueror, the 

Bodhisattva King of Heavens, the Bodhisattva Destroyer of Demons, 

the Bodhisattva with Lightning Merits, the Bodhisattva of Sovereign 

Comfort, the Bodhisattva of Majestic Merits, the Bodhisattva of the 

Lion’s Roar, the Bodhisattva of Thundering Voice, the Bodhisattva 

with a Voice like Rocks Knocking One Another, the Bodhisattva 

Fragrant Elephant, the Bodhisattva White Fragrant Elephant, the 

Bodhisattva of Constant Devotion, the Bodhisattva of Unremitting  

Care, the Bodhisattva of Wonderful Rebirth, the Bodhisattva Garland, 

the Bodhisattva Avalokitesvara, the Bodhisattva Mahasthama, the 

Bodhisattva Brahma-jala, the Bodhisattva of Precious Staff, the 

Unconquerable Bodhisattva, the Bodhisattva of Majestic Land, the 

Bodhisattva with a Golden Topknot, the Bodhisattva with a Pearl in His 

Topknot, the Bodhisattva Maitreya, the Bodhisattva Manjusri and other 

Bodhisattvas numbering in all thirty-two thousand. 
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There were also ten thousand Brahma-devas including Mahadeva 

Sikhin, coming from the four quarters to hear about the Dharma.  There 

were as well twelve thousand kings of heavens who came from the 

four quarters to sit in the assembly. There were also other devas of 

awe-inspiring majesty, dragons, spirits, yaksas, gandharas, asuras, 

garudas, kin-naras and mahoragas who came to sit in the assembly.  

Many bhiksus, bhiksunis, upasakas and upasikas also came to the 

assembly. Thus, surrounded by an incalculable number of people 

circumambulating to pay their respects, the Buddha was about to 

expound the Dharma. Like the towering Mount Sumeru emerging from 

the great ocean. He sat comfortably on the lion throne eclipsing the 

imposing assembly. A son of an elder (grhapati), called Ratna-rasi, 

came with five hundred sons of elders, with  canopies decorated with 

the seven gems to pay respect and offer them to Him. By using His 

transcendental powers, the Buddha transformed all the canopies into a 

single one which contained the great chiliocosm. With Mount Sumeru 

and all the concentric ranges around it, great seas, rivers, streams, the 

sun, the moon, planets and stars, and the palaces of devas, dragons, and 

holy spirits appeared in the precious canopy, which also covered all the 

Buddhas who were expounding the Dharma in the ten directions. 
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Chöông Hai Möôi Boán 

Chapter Twenty-Four 

 

Tònh Ñoä Cuûa Chö Boà Taùt 

Theo Kinh Duy Ma 

 

I. Toång Quan Veà Tònh Ñoä Theo Quan Ñieåm Phaät Giaùo:  

Tònh Ñoä ñöôïc moâ taû laø moät nôi khoâng coù khoå ñau, khoâng coù giôùi 

tính, vaø ñieàu kieän raát thuaän tieän cho vieäc tieán tu ñeán khi thaønh Phaät 

quaû. Giaùo lyù chính cuûa phaùi Tònh Ñoä laø taát caû nhöõng ai nieäm danh hieäu 

Phaät A Di Ñaø vôùi loøng thaønh tín nôi ôn cöùu ñoä lôøi nguyeàn cuûa Ngaøi seõ 

ñöôïc taùi sanh nôi coõi Tònh Ñoä an laïc cuûa Ngaøi. Do ñoù pheùp tu quaùn 

töôûng quan troïng nhaát trong caùc toâng phaùi Tònh Ñoä laø luoân luoân trì tuïng 

caâu “Nam Moâ A Di Ñaø Phaät” hay “Toâi xin göûi mình cho Ñöùc Phaät A Di 

Ñaø.” Tònh nghóa laø thanh tònh, tònh ñoä laø coõi nöôùc khoâng coù oâ nhieãm, 

trieàn phöôïc. Caùc Ñöùc Phaät vì chuùng sanh ñaõ phaùt taâm tu haønh, troàng 

nhieàu caên laønh, kieán laäp moät choã nôi, tieáp ñoä chuùng sanh moïi loaøi lìa 

khoûi theá giôùi oâ tröôïc sanh ñeán coõi aáy. Caûnh trí raát laø trang nghieâm 

thanh tònh, chuùng sanh ñeán coõi naày chuyeân taâm nghe phaùp tu taäp, 

choùng thaønh ñaïo quaû Boà Ñeà (Bodhiphala). Chö Phaät voâ löôïng, coõi tònh 

cuõng voâ löôïng. Tònh Ñoä ñöôïc moâ taû laø moät nôi khoâng coù khoå ñau, 

khoâng coù giôùi tính, vaø ñieàu kieän raát thuaän tieän cho vieäc tieán tu ñeán khi 

thaønh Phaät quaû.  

 

II. Tònh Ñoä Cuûa Chö Boà Taùt Theo Kinh Duy Ma Caät:  

Theo kinh Duy Ma Caät, chöông moät, sau khi tröôûng giaû töû Baûo 

Tích ñoïc baøi keä taùn thaùn Phaät xong beøn baïch Phaät raèng: “Baïch Theá 

Toân! Naêm traêm vò tröôûng giaû töû naày ñeàu ñaõ phaùt taâm voâ thöôïng chaùnh 

ñaúng chaùnh giaùc, nguyeän nghe coõi Phaät thanh tònh. Cuùi mong Theá Toân 

daïy cho nhöõng haïnh cuûa Boà Taùt ñöôïc Tònh Ñoä. Phaät baûo: “Hay thay 

Baûo Tích! OÂng laïi vì caùc vò Boà Taùt maø hoûi Nhö Lai nhöõng haïnh ñöôïc 

Tònh Ñoä, vaäy haõy laéng nghe chín chaén, suy nghó kyõ nhôù laáy, ta seõ noùi 

cho oâng roõ.” Luùc aáy Baûo Tích cuøng 500 vò tröôûng giaû töû vaâng lôøi Phaät 

daïy, cung kính laéng nghe. Phaät daïy raèng: “Naøy Baûo Tích! Taát caû chuùng 

sanh laø coõi Phaät cuûa Boà Taùt. Vì sao? Boà Taùt tuøy choã giaùo hoùa chuùng 
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sanh maø laõnh laáy coõi Phaät; tuøy theo choã ñieàu phuïc chuùng sanh maø laõnh 

laáy coõi Phaät; tuøy chuùng sanh öng theo quoác ñoä naøo vaøo trí tueä cuûa Phaät 

maø laõnh laáy coõi Phaät; tuøy chuùng sanh öng theo quoác ñoä naøo phaùt khôûi 

caên taùnh Boà Taùt maø laõnh laáy coõi Phaät. Vì sao theá? Vì Boà Taùt laõnh laáy 

coõi Phaät thanh tònh ñeàu vì muoán lôïi ích chuùng sanh. Ví nhö coù ngöôøi 

muoán xaây döïng cung nhaø nôi khoaûng ñaát troáng, tuøy yù ñöôïc thaønh coâng, 

neáu xaây döïng giöõa hö khoâng quyeát khoâng thaønh töïu ñöôïc; Boà Taùt cuõng 

theá, vì thaønh töïu chuùng sanh neân nguyeän laõnh laáy coõi Phaät. Nguyeän 

laõnh laáy coõi Phaät chaúng phaûi ôû nôi roãng khoâng vaäy.  

Ñöùc Phaät baûo Boà Taùt Baûo Tích: “OÂng neân bieát raèng Tröïc taâm laø 

Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, chuùng sanh khoâng dua 

vaïy, sanh sang nöôùc ñoù. Thaâm taâm laø Tònh Ñoä cuûa Boà Taùt khi Boà Taùt 

thaønh Phaät, chuùng sanh ñaày ñuû coâng ñöùc sanh sang nöôùc ñoù. Boà Ñeà 

taâm laø Tònh Ñoä cuûa Boà Taùt khi Boà Taùt thaønh Phaät, chuùng sanh coù taâm 

Ñaïi Thöøa sanh sang nöôùc ñoù. Boá Thí laø Tònh Ñoä cuûa Boà Taùt khi Boà Taùt 

thaønh Phaät, chuùng sanh hay thí xaû taát caû moïi vaät sanh sang nöôùc ñoù. Trì 

Giôùi laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, chuùng sanh tu 

möôøi ñieàu laønh, haïnh nguyeän ñaày ñuû sanh sang nöôùc ñoù. Nhaãn Nhuïc laø 

Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, chuùng sanh ñuû 32 töôùng 

toát trang nghieâm sanh sang nöôùc ñoù. Tinh Taán laø Tònh Ñoä cuûa Boà Taùt; 

khi Boà Taùt thaønh Phaät, chuùng sanh sieâng naêng tu moïi coâng ñöùc sanh 

sang nöôùc ñoù. Thieàn Ñònh laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh 

Phaät, chuùng sanh bieát thu nhieáp taâm chaúng loaïn sanh sang nöôùc ñoù. Trí 

Tueä laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, chuùng sanh ñöôïc 

chaùnh ñònh sanh sang nöôùc ñoù. Töù Voâ Löôïng Taâm laø Tònh Ñoä cuûa Boà 

Taùt; khi Boà Taùt thaønh Phaät, chuùng sanh thaønh töïu töø bi hyû xaû sanh sang 

nöôùc ñoù. Töù Nhieáp Phaùp laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh 

Phaät, chuùng sanh ñöôïc giaûi thoaùt sanh sang nöôùc ñoù. Phöông Tieän laø 

Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, chuùng sanh kheùo duøng 

ñöôïc phöông tieän khoâng bò ngaên ngaïi ôû caùc phaùp, sanh sang nöôùc ñoù. 

Ba Möôi Baûy Phaåm Trôï Ñaïo laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh 

Phaät, chuùng sanh ñaày ñuû nieäm xöù, chaùnh caàn, thaàn tuùc, nguõ caên, nguõ 

löïc, thaát giaùc chi, baùt chaùnh ñaïo, sanh sang nöôùc ñoù. Hoài Höôùng Taâm 

laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, ñöôïc coõi nöôùc ñaày ñuû 

taát caû coâng ñöùc. Noùi Phaùp Tröø Baùt Naïn laø Tònh Ñoä cuûa Boà Taùt; khi Boà 

Taùt thaønh Phaät, coõi nöôùc khoâng coù ba ñöôøng aùc vaø baùt naïn. Töï Mình 

Giöõ Giôùi Haïnh-Khoâng Cheâ Choã Keùm Khuyeát Cuûa Ngöôøi Khaùc laø Tònh 
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Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, coõi nöôùc khoâng coù teân phaïm 

giôùi caám. Thaäp Thieän laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, 

chuùng sanh soáng laâu, giaøu to, phaïm haïnh, noùi lôøi chaéc thaät, thöôøng 

duøng lôøi dòu daøng, quyeán thuoäc khoâng chia reõ, kheùo hoøa giaûi vieäc ñua 

tranh kieän caùo, lôøi noùi coù lôïi ích, khoâng gheùt khoâng giaän, thaáy bieát 

chaân chaùnh sanh sang nöôùc ñoù. Nhö theá, Baûo Tích! Boà Taùt tuøy choã tröïc 

taâm maø hay phaùt haïnh; tuøy choã phaùt haïnh maø ñöôïc thaâm taâm; tuøy choã 

thaâm taâm maø yù ñöôïc ñieàu phuïc; tuøy choã yù ñöôïc ñieàu phuïc maø laøm 

ñöôïc nhö lôøi noùi; tuøy choã laøm ñöôïc nhö lôøi noùi maø hay hoài höôùng; tuøy 

choã hoài höôùng maø coù phöông tieän; tuøy choã coù phöông tieän maø thaønh 

töïu chuùng sanh, tuøy choã thaønh töïu chuùng sanh maø coõi Phaät ñöôïc thanh 

tònh; tuøy choã coõi Phaät thanh tònh maø noùi Phaùp thanh tònh; tuøy choã noùi 

Phaùp thanh tònh maø trí hueä ñöôïc thanh tònh; tuøy choã trí hueä thanh tònh 

maø taâm thanh tònh; tuøy choã taâm thanh tònh maø taát caû coâng ñöùc ñeàu 

thanh tònh. Cho neân, naày Baûo Tích! Boà Taùt muoán ñöôïc coõi Phaät thanh 

tònh, neân laøm cho taâm thanh tònh; tuøy choã Taâm thanh tònh maø coõi Phaät 

ñöôïc thanh tònh.” 

Luùc aáy oâng Xaù Lôïi Phaát nöông oai thaàn cuûa Phaät maø nghó raèng: 

“Neáu taâm Boà Taùt thanh tònh chaéc chaén coõi Phaät phaûi ñöôïc thanh tònh, 

vaäy Theá Toân ta khi tröôùc laøm Boà Taùt, taâm yù leõ naøo khoâng thanh tònh, 

sao coõi Phaät naày khoâng thanh tònh nhö theá?” Phaät bieát oâng suy nghó vaäy 

lieàn baûo raèng: “YÙ oâng nghó sao? Maët trôøi, maët traêng haù khoâng thanh 

tònh saùng suoát ö, sao ngöôøi muø khoâng thaáy?” Xaù Lôïi Phaát baïch Phaät: 

“Baïch Theá Toân! Chaúng phaûi theá. Ñoù laø taïi ngöôøi muø, khoâng phaûi loãi ôû 

maët trôøi vaø maët traêng.” Phaät baûo: “Xaù Lôïi Phaát! Cuõng theá, bôûi chuùng 

sanh do toäi chöôùng neân khoâng thaáy ñöôïc coõi nöôùc cuûa Nhö Lai thanh 

tònh trang nghieâm, chôù khoâng phaûi loãi ôû Nhö Lai. Naøy Xaù Lôïi Phaát! 

Coõi nöôùc cuûa ta ñaây vaãn thanh tònh maø taïi oâng khoâng thaáy ñoù thoâi.” 

Luùc baáy giôø oâng Loa Keá Phaïm Vöông thöa vôùi oâng Xaù Lôïi Phaát raèng: 

“Ngaøi chôù nghó nhö theá, maø cho coõi Phaät ñaây khoâng thanh tònh. Vì sao? 

Vì toâi thaáy coõi nöôùc cuûa Phaät Thích Ca Maâu Ni thanh tònh, ví nhö cung 

trôøi Töï Taïi.” Xaù Lôïi Phaát noùi: “Sao toâi thaáy coõi naày toaøn goø noãng, haàm 

hoá, choâng gai, soûi saïn, ñaát ñaù, nuùi non, nhô nhôùp daãy ñaày nhö theá.” Loa 

Keá Phaïm Vöông thöa: “Ñaáy laø do taâm cuûa Ngaøi coù cao thaáp khoâng 

nöông theo trí tueä cuûa Phaät neân thaáy coõi naày khoâng thanh tònh ñoù thoâi. 

Thöa ngaøi Xaù Lôïi Phaát! Boà Taùt ñoái vôùi taát caû chuùng sanh thaûy ñeàu bình 

ñaúng, thaâm taâm thanh tònh y theo trí tueä cuûa Phaät thì môùi thaáy ñöôïc coõi 
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Phaät naày thanh tònh.” Khi aáy Phaät laáy ngoùn chôn nhaán maïnh xuoáng ñaát, 

töùc thì coõi Tam thieân ñaïi thieân theá giôùi lieàn hieän ra bao nhieâu traêm 

ngaøn thöù traân baûo trang nghieâm röïc rôõ, nhö coõi Voâ Löôïng Coâng Ñöùc 

Baûo Trang Nghieâm cuûa Phaät Baûo Trang Nghieâm maø taát caû ñaïi chuùng 

ngôïi khen chöa töøng coù vaø ñeàu thaáy mình ngoài treân toøa sen baùu. Phaät 

baûo Xaù Lôïi Phaát: “OÂng haõy xem coõi Phaät ñaây trang nghieâm thanh 

tònh.” Xaù Lôïi Phaát thöa: “Daï, baïch Theá Toân! Töø tröôùc ñeán giôø con 

chöa töøng thaáy chöa töøng nghe noùi ñeán coõi nöôùc hieän roõ trang nghieâm 

thanh tònh cuûa Phaät.” Phaät baûo: “Naøy Xaù Lôïi Phaát! Coõi nöôùc cuûa ta 

thöôøng thanh tònh nhö theá! Nhöng vì muoán ñoä nhöõng keû caên cô haï lieät 

neân thò hieän ra coõi ñaày nhô nhôùp xaáu xa baát tònh ñoù thoâi. Ví nhö chö 

Thieân ñoàng duøng moät thöù baùt baèng ngoïc baùu ñeå aên, nhöng tuøy phöôùc 

ñöùc cuûa moãi vò maø saéc côm coù khaùc. Nhö theá, Xaù Lôïi Phaát! Neáu taâm 

ngöôøi thanh tònh, seõ tha áy coõi naøy coâng ñöùc trang nghieâm.” Trong khi 

Phaät hieän ra coõi nöôùc trang nghieâm thanh tònh, 500 vò tröôûng giaû töû do 

oâng Baûo Tích daét ñeán ñeàu chöùng ñöôïc Voâ sanh Phaùp nhaãn, taùm vaïn 

boán ngaøn ngöôøi phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Baáy giôø 

Phaät thaâu nhieáp thaàn tuùc laïi, coõi nöôùc trôû thaønh nhö xöa. Ba vaïn hai 

ngaøn ngöôøi vaø trôøi caàu Thanh Vaên thöøa ñeàu nhaän roõ caùc Phaùp höõu vi laø 

voâ thöôøng, xa lìa traàn caáu ñaëng phaùp nhaõn thanh tònh, taùm ngaøn vò Tyø 

Kheo khoâng coøn chaáp thoï caùc phaùp, kieát laäu ñaõ heát, taâm yù ñöôïc giaûi 

thoaùt. 

 

Pure Lands of Bodhisattvas  

In the Vimalakirti Sutra 

 

I. An Overview of Pure Lands In Buddhist Point of View: 

The Pure Land is described as a place in which there is no 

suffering, no gender, and in which conditions are optimal for attainment 

of Buddhahood. The central doctrine of the Pure Land sects is that all 

who evoke the name of Amitabha with sincerity and faith in the saving 

grace of his vow will be reborn in his Pure Land of peace and bliss. 

Thus, the most important practice of contemplation in the Pure Land 

sects is the constant voicing of the words “Namo Amitabha Buddha” or 

“I surrender myself to Amitabha Buddha.” Pure Land is a paradise 

without any defilements. For the sake of saving sentients beings, 
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through innumerable asankhya, all Buddhas cultivated immeasurable 

good deeds, and established a Pure Land to welcome all beings. Beings 

in this paradise strive to cultivate to attain Buddhahood. The Pure Land 

is described as a place in which there is no suffering, no gender, and in 

which conditions are optimal for attainment of Buddhahood.  

 

II. Pure Lands of Bodhisattvas In the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter One, after chanting the 

gatha, Ratna-rasi said to the Buddha: “World Honoured One, these five 

hundred sons of elders have set their minds on seeking supreme 

enlightenments (anuttara-samyak-sambodhi); they all wish to know 

how to win the pure and clean land of the Buddha.  Will the World 

Honoured One teach us the Bodhisattva deeds that leads to the 

realization of the Pure Land?” The Buddha said: “Excellent, Ratna-

rasi, it is good that you can ask on behalf of these Bodhisattvas about 

deeds that lead to the realization of the Buddha’s Pure Land.  Listen 

carefully and ponder over all what I now tell you.” At that time, Ratna-

rasi and the five hundred sons of elders listened attentively to His 

instruction. The Buddha said: “Ratna-rasi, all species of living beings 

are the Buddha land sought by all Bodhisattvas. Why is it so?  Because 

a Bodhisattva wins the Buddha land, according to the living beings 

converted by him (to the Dharma); according to the living beings tamed 

by him; according to the country (where they will be reborn to) realize 

the Buddha-wisdom and in which they will grow the Bodhisattva  root.  

Why is it so?  Because a Bodhisattva wins the pure land solely for the 

benefit of all living beings.  For instance, a man can build palaces and 

houses on vacant ground without difficulty, but he will fail if he 

attempts to build them in (empty) space.  So, a Bodhisattva, in order to 

bring living beings to perfection seeks the Buddha land which cannot 

be sought in (empty) space. 

Then, the Buddha told Bodhisattva Ratna-rasi: “You should know 

that the straightforward mind is the Bodhisattva’s pure land, for when 

he realizes Buddhahood, beings who do not flatter will be reborn in his 

land. The profound mind is the Bodhisattva’s pure land, for when he 

realizes Buddhahood, living beings who have accumulated all merits 

will be reborn there. The Mahayana (Bodhi) mind is the Bodhisattva’s 

pure land, for when he attains Buddhahood all living beings seeking 
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Mahayana will be reborn there. Charity (dana) is the Bodhisattva’s 

pure land, for when he attains Buddhahood, living beings who can give 

away (to charity) will be reborn there. Discipline (sila) is the 

Bodhisattva’s pure land, for when he realizes Buddhahood, living 

beings who have kept the ten prohibitions will be reborn there. 

Patience (ksanti) is the Bodhisattva’s pure land, for when he attains 

Buddhahood, living beings endowed with the thirty-two excellent 

physical marks will be reborn there. Devotion (virya) is the 

Bodhisattva’s pure land, for when he attains Buddhahood, living beings 

who are diligent in their performance of meritorious deeds will be 

reborn there. Serenity (dhyana) is the Bodhisattva’s pure land, for 

when he attains Buddhahood, living beings whose minds are 

disciplined and unstirred will be reborn there. Wisdom (prajna) is the 

Bodhisattva’s pure land, for when he attains Buddhahood, living beings 

who have realized samadhi will be reborn there. The four boundless 

minds (catvari apramanani) are the Bodhisattva’s pure land, for when 

he attains Buddhahood, living beings who have practiced and perfected 

the four infinites: kindness, compassion, joy and indifference, will be 

reborn there. The four persuasive actions (catuh-samgraha-vastu) are 

the Bodhisattva’s pure land, for when he attains Buddhahood, living 

beings who have benefited from his helpful persuasion will be reborn 

there. The expedient methods (upaya) of teaching the absolute truth 

are the Bodhisattva’s pure land, for when he attains Buddhahood, 

living beings conversant with upaya will be reborn there. The thirty-

seven contributory states to enlightenment (bodhipaksika-dharma) are 

the Bodhisattva’s pure land, for when he attains Buddhahood, living 

beings who have successfully practised the four states of mindfulness 

(smrtyu-pasthana), the four proper lines of exertion (samyakpra-hana), 

the four steps towards supramundane powers (rddhipada), the five 

spiritual faculties (panca indriyani), the five transcendental powers 

(panca balani), the seven degrees of enlightenment (sapta bodhyanga) 

and the eightfold noble path (asta-marga) will be reborn in his land. 

Dedication (of one’s merits to the salvation of others) is the 

Bodhisattva’s pure land, for when he attains Buddhahood, his land will 

be adorned with all kinds of meritorious virtues. Preaching the ending 

of the eight sad conditions is the Buddhahood his land will be free from 

these evil states. To keep the precepts while refraining from criticizing 
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those who do not is the Bodhisattva’s pure land, for when he attains 

Buddhahood, his country will be free from people who break the 

commandments. The ten good deeds are the Bodhisattva’s pure land, 

for when he attains Buddhahood, he will not die young, he will be 

wealthy, he will live purely, his words are true, his speech is gentle, his 

encourage will not desert him because of his gift of conciliation, his 

talk is profitable to others and living beings free from envy and anger 

and holding right views will be reborn in his land. So, Ratna-rasi, 

because of his straightforward mind, a Bodhisattva can act 

straightforwardly; because of his straightforward deeds, he realizes the 

profound mind; because of his profound mind his thoughts are kept 

under control; because of his controlled thoughts, his acts accord with 

the Dharma (he has heard); because of his deeds in accord with the 

Dharma, he can dedicate his merits to the benefit of others; because of 

this dedication, he can make use of expedient methods (upaya); 

because of his expedient methods, he can bring living beings to 

perfection; because he can bring them to perfection, his Buddha land is 

pure; because of his pure Buddha land, his preaching of the Dharma is 

pure; because of his pure preaching, his wisdom is pure; because of his 

pure wisdom, his mind is pure, and because of his pure mind, all his 

merits are pure.  Therefore, Ratna-rasi, if a Bodhisattva wants to win 

the pure land, he should purify his mind and because of his pure mind, 

the Buddha land is pure.”  

As Sariputra was fascinated by the Buddha’s awe-inspiring 

majesty, he thought: “If the Buddha land is pure, because of the 

Bodhisattva’s pure mind, is it because the mind of the World Honoured 

One was not pure when He was still in the Bodhisattva stage, that this 

Buddha land (i.e. this world) is so unclean (as we see it now)?” The 

Buddha knew of his thought and said to Sariputra: “Are the sun and the 

moon not clean when a blind man does not see their cleanliness?” 

Sariputra said: “World Honoured One, this is the fault of the blind man 

and not that of the sun and the moon.” The Buddha said: “Sariputra, 

because of their (spiritual) blindness, living beings do not see the 

imposing majesty of the Tathagata’s pure land; this is not the fault of 

the Tathagata.  Sariputra, this land of mine is pure but you do not see 

its purity.” Thereupon, Brahma with a tuft of hair on his head 

(resembling a conch) said to Sariputra: “Don’t think this Buddha land is 
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impure.  Why?  Because I see that the land of  Sakyamuni Buddha is 

pure and  clean, like a heavenly palace.” Sariputra said: “I see that this 

world is full of hills, mountains, pits, thorns, stones and earth, which are 

all unclean.” Brahma said: “Because your mind is up and down and 

disagrees with the Buddha-wisdom, you see that this land is unclean.  

Sariputra, because a Bodhisattva is impartial towards all living beings 

and his profound mind is pure and clean in accord with the Buddha 

Dharma, he can see that this Buddha land is (also) pure and clean.” At 

that time, the Buddha pressed the toes of His (right ) foot on the ground 

and the world was suddenly adorned with hundreds and thousands of 

rare and precious gems of the great chiliocosm, like the precious 

Majestic Buddha’s pure land adorned with countless precious merits, 

which the assembly praised as never seen before; in addition each 

person present found himself seated on a precious lotus throne. The 

Buddha said to Sariputra:  “Look at the majestic purity of this Buddha 

land of mine.” Sariputra said: “World Honoured One, I have never 

seen and heard of this Buddha land in its majestic purity.” The Buddha 

said:  “This Buddha land of mine is always pure, but appears filthy so 

that I can lead people of inferior spirituality to their salvation. This is 

like the food of devas which takes various colours according to the 

merits of each individual eater.  So, Sariputra, the man whose mind is 

pure sees this world in its majestic purity.” When this Buddha land (i.e. 

the world) appeared in its majestic purity, the five hundred sons of 

elders, who came with Ratna-rasi, realized the patient endurance of the 

uncreate (anutpattika-dharma-ksanti), and eighty-four thousand people 

developed their minds set on Supreme Enlightenment (anuttara-

samyak-sambodhi). The Buddha then stopped pressing His toes on the 

ground and the world returned  to its previous (filthy) condition.  Thirty-

two thousand devas and men aspiring to the sravaka stage understood 

the impermanence of all phenomena, kept from earthly impurities and 

achieved the Dharma-eye (which sees the truth of the four noble 

truths); eight thousand bhiksus kept from phenomena and succeeded in 

putting an end to the stream of transmigration (thus realizing arhatship). 
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Chöông Hai Möôi Laêm 

Chapter Twenty-Five 

 

Cuoäc Ñoái Thoaïi Giöõa Duy Ma Caät Vaø  

Ngaøi Vaên Thuø Sö Lôïi Boà Taùt Veà Thieàn Ñònh 

 

Theo Kinh Duy Ma Caät, luùc cö só Duy Ma Caät laâm beänh; vaâng 

meänh Phaät, Vaên Thuø Sö Lôïi Boà Taùt ñeán thaêm cö só. Vaên Thuø hoûi: “Cö 

só! Boà Taùt coù beänh phaûi ñieàu phuïc taâm mình nhö theá naøo?” Duy Ma 

Caät ñaùp: “Boà Taùt coù beänh phaûi nghó theá naày: ‘Ta nay beänh ñaây ñeàu töø 

caùc moùn phieàn naõo, ñieân ñaûo, voïng töôûng ñôøi tröôùc sanh ra, laø phaùp 

khoâng thaät coù, laáy ai chòu beänh ñoù. Vì sao? Vì töù ñaïi hoøa hôïp giaû goïi laø 

thaân, maø töù ñaïi khoâng chuû, thaân cuõng khoâng ngaõ. Laïi nöõa, beänh naày 

khôûi ra ñeàu do chaáp ngaõ, vì theá  ôû nôi ngaõ khoâng neân sanh loøng chaáp 

ñaém.’ Duy Ma Caät laïi noùi tieáp: “Baây giôø ñaõ bieát goác beänh, tröø ngay 

ngaõ töôûng vaø chuùng sanh töôûng, phaûi khôûi phaùp töôûng. Neân nghó raèng: 

‘Thaân naày chæ do caùc phaùp hieäp thaønh, khôûi chæ laø phaùp khôûi, dieät chæ laø 

phaùp dieät. Laïi caùc phaùp aáy ñeàu khoâng bieát nhau, khi khôûi  khoâng noùi 

noù khôûi, khi dieät khoâng noùi noù dieät?’ Boà Taùt coù beänh muoán dieät tröø 

phaùp töôûng phaûi nghó raèng: ‘Phaùp töôûng naày cu õng laø ñieân ñaûo, ñieân 

ñaûo töùc laø beänh lôùn, ta neân xa lìa noù.’ Theá naøo laø xa lìa? Lìa ngaõ vaø 

ngaõ sôû. Theá naøo laø lìa ngaõ vaø ngaõ sôû? Laø lìa hai phaùp. Theá naøo laø lìa 

hai phaùp? Laø khoâng nghó caùc phaùp trong , ngoaøi, maø thöïc haønh theo 

bình ñaúng. Sao goïi laø bình ñaúng? Laø ngaõ bình ñaúng, Nieát Baøn bình 

ñaúng. Vì sao? Ngaõ vaø Nieát Baøn hai phaùp naày ñeàu khoâng. Do ñaâu maø 

khoâng? Vì do vaên töï neân khoâng. Nhö theá, hai phaùp khoâng coù taùnh 

quyeát ñònh. Neáu ñaëng nghóa bình ñaúng ñoù, thì khoâng coù beänh chi khaùc, 

chæ coøn coù beänh KHOÂNG, maø beänh KHOÂNG cuõng khoâng nöõa.’ Vò Boà 

Taùt coù beänh duøng taâm khoâng thoï maø thoï caùc moùn thoï, neáu chöa ñaày ñuû 

Phaät phaùp cuõng khoâng dieät thoï maø thuû chöùng. Duø thaân coù khoå, neân nghó 

ñeán chuùng sanh trong aùc thuù maø khôûi taâm ñaïi bi. Ta ñaõ ñieàu phuïc ñöôïc 

taâm ta, cuõng neân ñieàu phuïc cho taát caû chuùng sanh. Chæ tröø beänh chaáp 

maø khoâng tröø phaùp, daïy cho döùt tröø goác beänh. Sao goïi laø goác beänh? 

Nghóa laø coù phan duyeân, do coù phan duyeân maø thaønh goác beänh. Phan 

duyeân nôi ñaâu? ÔÛ trong ba coõi. Laøm theá naøo ñoaïn phan duyeân? Duøng 
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voâ sôû ñaéc; neáu voâ sôû ñaéc thì khoâng coù phan duyeân. Sao goïi laø voâ sôû 

ñaéc? Nghóa laø ly hai moùn chaáp. Sao goïi laø hai moùn chaáp? Nghóa laø 

chaáp trong vaø chaáp ngoaøi; ly caû hai ñoù laø voâ sôû ñaéc. Duy Ma Caät laïi 

noùi tieáp: “Ngaøi Vaên Thuø Sö Lôïi! Ñoù laø Boà Taùt coù beänh, ñieàu phuïc taâm 

mình ñeå ñoaïn caùc khoå nhö giaø, beänh, cheát laø Boà Ñeà cuûa Boà Taùt. Neáu 

khoâng nhö theá thì choã tu haønh cuûa mình khoâng ñöôïc trí tueä thieän lôïi. Ví 

nhö ngöôøi chieán thaéng keû oaùn taëc môùi laø doõng, coøn vò naøo tröø caû giaø, 

beänh, cheát nhö theá môùi goïi laø Boà Taùt. Boà Taùt coù beänh neân nghó theâm 

theá naày: ‘Nhö beänh cuûa ta ñaây, khoâng phaûi laø thaät, khoâng phaûi coù; 

beänh cuûa chuùng sanh cuõng khoâng phaûi thaät, khoâng phaûi coù.’ Khi quaùn 

saùt nhö theá, ñoái vôùi chuùng sanh neáu coù khôûi loøng ñaïi bi aùi kieán thì phaûi 

boû ngay. Vì sao? Boà Taùt phaûi döùt tröø khaùch traàn phieàn naõo maø khôûi ñaïi 

bi, chôù ñaïi bi aùi kieán ñoái vôùi sanh töû coù taâm nhaøm chaùn, neáu lìa ñöôïc aùi 

kieán thì khoâng coù taâm nhaøm chaùn, sanh ra nôi naøo khoâng bò aùi kieán che 

ñaäy, khoâng coøn bò söï raøng buoäc, laïi noùi phaùp côûi môû söï raøng buoäc cho 

chuùng sanh nöõa. Nhö Phaät noùi: ‘Neáu mình bò troùi maø laïi ñi môû troùi cho 

ngöôøi khaùc, khoâng theå ñöôïc; neáu mình khoâng bò troùi môùi môû troùi cho 

ngöôøi khaùc ñöôïc.’ Duy Ma Caät keát luaän: “Ngaøi Vaên Thuø Sö Lôïi! Boà 

Taùt coù beänh neân ñieàu phuïc taâm mình nhö theá, maø khoâng truï trong ñoù, 

cuõng khoâng truï nôi taâm khoâng ñieàu phuïc. Vì sao? Neáu truï nôi taâm 

khoâng ñieàu phuïc laø phaùp cuûa phaøm phu, neáu truï nôi taâm ñieàu phuïc laø 

phaùp cuûa Thanh Vaên, cho neân Boà Taùt khoâng truï nôi taâm ñieàu phuïc hay 

khoâng ñieàu phuïc, lìa hai phaùp aáy laø haïnh Boà Taùt. ÔÛ trong sanh töû maø 

khoâng bò nhieãm oâ, ôû nôi Nieát Baøn maø khoâng dieät ñoä haún laø haïnh Boà 

Taùt. Khoâng phaûi haïnh phaøm phu, khoâng phaûi haïnh Hieàn Thaùnh laø haïnh 

Boà Taùt. Khoâng phaûi haïnh nhô, khoâng phaûi haïnh saïch laø haïnh Boà Taùt. 

Tuy vöôït khoûi haïnh ma maø hieän caùc vieäc haøng phuïc ma laø haïnh Boà 

Taùt. Caàu nhöùt thieát trí, khoâng caàu saùi thôøi laø haïnh Boà Taùt. Duø quaùn saùt 

caùc phaùp khoâng sanh maø khoâng vaøo chaùnh vò (chôn nhö) laø haïnh Boà 

Taùt. Quaùn möôøi hai duyeân khôûi maø vaøo caùc taø kieán laø haïnh Boà Taùt. 

Nhieáp ñoä taát caû chuùng sanh maø khoâng meâ ñaém chaáp tröôùc laø haïnh Boà 

Taùt. Öa xa lìa maø khoâng nöông theo söï döùt ñoaïn thaân taâm laø haïnh Boà 

Taùt. Tuy ôû trong ba coõi maø khoâng hoaïi phaùp taùnh laø haïnh Boà Taùt. Tuy 

quaùn ‘Khoâng’ maø gieo troàng caùc coäi coâng ñöùc laø haïnh Boà Taùt. Duø thöïc 

haønh voâ töôùng maø cöùu ñoä chuùng sanh laø haïnh Boà Taùt. Duø thöïc haønh voâ 

taùc maø quyeàn hieän thoï thaân laø haïnh Boà Taùt. Duø thöïc haønh voâ khôûi maø 

khôûi taát caû caùc haïnh laø haïnh Boà Taùt. Duø thöïc haønh saùu phaùp Ba la maät 
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maø bieát khaép caùc taâm, taâm sôû cuûa chuùng sanh laø haïnh Boà Taùt. Duø thöïc 

haønh saùu pheùp thaàn thoâng maø khoâng döùt heát laäu hoaëc phieàn naõo laø 

haïnh Boà Taùt. Duø thöïc haønh töù voâ löôïng taâm maø khoâng tham ñaém sanh 

veà coõi Phaïm theá (Phaïm Thieân) laø haïnh Boà Taùt. Duø thöïc haønh thieàn 

ñònh, giaûi thoaùt tam muoäi, maø khoâng theo thieàn ñònh thoï sanh laø haïnh 

Boà Taùt. Duø thöïc haønh töù nieäm xöù maø khoâng hoaøn toaøn lìa haún thaân, 

thoï, taâm, phaùp laø haïnh Boà Taùt. Duø thöïc haønh töù chaùnh caàn maø khoâng 

rôøi thaân taâm tinh taán laø haïnh Boà Taùt. Duø thöïc haønh töù nhö yù tuùc maø 

ñaëng thaàn thoâng töï taïi laø haïnh Boà Taùt. Duø thöïc haønh nguõ caên maø phaân 

bieät raønh reõ caùc caên lôïi ñoän cuûa chuùng sanh laø haïnh Boà Taùt. Duø thöïc 

haønh nguõ löïc maø öa caàu thaäp löïc cuûa Phaät laø haïnh Boà Taùt. Duø thöïc 

haønh baûy phaùp giaùc chi maø phaân bieät roõ trí tueä cuûa Phaät laø haïnh Boà 

Taùt. Duø thöïc haønh baùt chaùnh ñaïo maø öa tu voâ löôïng Phaät ñaïo laø haïnh 

Boà Taùt. Duø thöïc haønh caùc phaùp chæ quaùn trôï ñaïo maø troïn khoâng thieân 

haún nôi tòch dieät (Nieát Baøn) laø haïnh Boà Taùt. Duø thöïc haønh caùc phaùp baát 

sanh baát dieät, maø duøng töôùng haûo trang nghieâm thaân mình laø haïnh Boà 

Taùt. Duø hieän oai nghi theo Thanh Vaên, Duyeân Giaùc maø khoâng rôøi Phaät 

phaùp laø haïnh Boà Taùt. Duø tuøy theo töôùng hoaøn toaøn thanh tònh cuûa caùc 

phaùp maø tuøy theo choã sôû öùng hieän thaân laø haïnh Boà Taùt. Duø quaùn saùt 

coõi nöôùc cuûa chö Phaät troïn vaéng laëng nhö hö khoâng maø hieän ra raát 

nhieàu coõi Phaät thanh tònh laø haïnh Boà Taùt. Duø chöùng ñaëng quaû Phaät, 

chuyeån Phaùp Luaân, nhaäp Nieát Baøn maø khoâng boû ñaïo Boà Taùt laø haïnh 

Boà Taùt vaäy. Khi oâng Duy Ma Caät noùi nhöõng lôøi aáy roài, caû ñaïi chuùng ñi 

theo ngaøi Vaên Thuø Sö Lôïi, trong ñoù taùm ngaøn vò Thieân töû ñeàu phaùt taâm 

Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. 

 

The Conversation on Meditation  

Between Vimalakirti and Manjusri Bodhisattva 

 

According to the Vimalakirti Sutra, when Upasaka Vimalakirti was 

sick; obeying the Buddha’s command, Manjusri Bodhisattva called on 

Vimalakirti to enquire after his health. Manjusri asked: “How does a 

sick Bodhisattva control his mind?” Vimalakirti replied: “A sick 

Bodhisattva should think thus: ‘My illness comes from inverted 

thoughts and troubles (klesa) during my previous lives but it has no real 

nature of its own. Therefore, who is suffering from it? Why is it so?  
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Because when the four elements unite to form a body, the former are 

ownerless and the latter is egoless. Moreover, my illness comes from 

my clinging to an ego; hence I should wipe out this clinging.’ 

Vimalakirti added: Now that he knows the source of his illness, he 

should forsake the concept of an ego and a living being. He should 

think of things (dharma) thus: ‘A body is created by the union of all 

sorts of dharmas (elements) which alone rise and all, without knowing 

one another and without announcing their rise and fall.’ In order to 

wipe out the concept of things (dharmas) a sick Bodhisattva should 

think thus: ‘This notion of dharma is also an inversion which is my 

great calamity. So I should keep from it.’ What is to be kept from? 

From both subject and object.  What does this keeping from subject and 

object mean? It means keeping from dualities. What does this keeping 

from dualities mean? It means not thinking of inner and outer dharmas 

(i.e. contraries) by the practice of impartiality. What is impartiality? It 

means equality (of all contraries e.g.) ego and nirvana.  Why is it so?  

Because both ego and nirvana are void. Why are both void? Because 

they exist only by names which have no independent nature of their 

own. “When you achieve this equality you are free from all illnesses 

but there remains the conception of voidness which also is an illusion 

and should be wiped out as well.’” A sick Bodhisattva should free 

himself from the conception of sensation (vedana) when experiencing 

any one of its three states (which are painful, pleasurable and neither 

painful nor pleasurable feeling). Before his full development into 

Buddhahood (that is before delivering all living beings in his own 

mind) he should not wipe out vedana for his own benefit with a view to 

attaining nirvana for himself only. Knowing that the body is subject to 

suffering he should think of living beings in the lower realms of 

existence and give rise to compassion (for them). Since he has 

succeeded in controlling his false views,, he should guide all living 

beings to bring theirs under control as well. He should uproot theirs 

(inherent) illnesses without (trying to) wipe out non-existence dharmas 

(externals for sense data). For he should teach them how to cut off the 

origin of illness. What is the origin of illness?  It is their clinging  which 

causes their illness. What are the objects of their clinging? They are the 

three realms (of desire, form and beyond form). By what means should 

they cut off their clinging? By means (of the doctrine that) nothing 
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whatsoever can be found, and (that) if nothing can be found there will 

be no clinging. What is meant by ‘nothing can be found? It means (that) 

apart from dual views (There is nothing else that can be had).  What 

are dual views? They are inner and outer views beyond which there is 

nothing. Vimalakirti added: Manjusri, this is how a sick Bodhissattva 

should control his mind. Top wipe out suffering from old age, illness 

and death is the Bodhisattva’s bodhi (enlightened practice). If he fails 

to do so his practice lacks wisdom and is unprofitable. For instance, a 

Bodhisattva is (called) courageous if he overcomes hatred; if in 

addition he wipes out (the concept of) old age, illness and death he is a 

true Bodhisattva. A sick Bodhisattva should again reflcect: Since my 

illness is neither real nor existing, the illnesses of all living beings are 

also unreal and non-existent.  But while so thinking if he develops a 

great compassion derived from his love for living beings and from his 

attachment to this false view, he should (immediately) keep from these 

feelings. Why is it so? Because a Bodhisattva should wipe out all 

external causes of troubles (klesa) while develping great compassion.  

For (this) love and (these) wrong views result from hate of birth and 

death.  If he can keep from this love and these wrong views he will be 

free from hatred, and wherever he may be reborn he will not be 

hindered by love and wrong views. His next life will be free from 

obstructions and he will be able to expound the Dharma to all living 

beings and free them from bondage. As the Buddha has said, there is 

no such thing as untying others when one is still held in bondage for it 

is possible to untie others only after one is free from bonds. Vimalakirti 

concluded: Manjusri, a sick Bodhisattva should thus control his mind 

while dwelling in neither the (state of) controlled mind nor its opposite, 

that of uncontrolled mind. For if he dwells in (the state of) uncontrolled 

mind, this is stupidity and if he dwells in (that of) controlled mind, this 

is the sravaka stage. Hence a Bodhisattva should not dwell in either 

and so keep from both; this is the practice of the Bodhisattva stage. 

When staying in the realm of birth and death he keeps from its 

impurity, and when dwelling in nirvana he keeps from (its condition of) 

extinction of reincarnation and escape from suffering; this is the 

practice of the Bodhisattva stage. That which is neither worldly nor 

saintly is Bodhisattva development (into Buddhahood). That which is 

neither impure nor pure is Bodhisattva practice.  Although he is beyond 
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the demonic state he appears (in the world) to overcome demons; this 

is Bodhisattva conduct.  In his quest of all knowledge (sarvajna) he 

does not seek it at an inappropriate moment; this is Bodhisattva 

conduct. Although he looks into the uncreated he does not achieve 

Buddhahood; this is Bodhisattva conduct. Although he looks into nidana 

(or the twelve links in the chain of existence) he enters all states of 

perverse views (to save living beings); this is Bodhisattva conduct. 

Although he helps all living beings he does not give rise to clinging; 

this is Bodhisattva conduct. Although he keeps from the phenomenal 

he does not lean on the voidness of body and mind; this is Bodhisattva 

conduct. Although he passes through the three worlds (of desire, form 

and beyond form) he does not injure the Dharmata; this is the 

Bodhisattva conduct. Although he realizes the voidness (of thing) he 

sows the seeds of all merits; this is Bodhisattva conduct. Although he 

dwells in formlessness he continues delivering living beings; this is 

Bodhisattva conduct. Although he refrains from (creative) activities he 

appears in his physical body; this is Bodhisattva conduct.  Although he 

keeps (all thoughts) from rising he performs all good deeds; this is 

Bodhisattva conduct. Although he practices the six perfections 

(paramitas) he knows all the mental states of living beings; this is 

Bodhisattva conduct. Although he poesses the six supernatural powers 

he refrains from putting an end to all worldy streams; this is 

Bodhisattva conduct. Although he practices the four infinite states of 

mind, he does not wish to be reborn in the Brahma heavens, this 

Bodhisattva conduct. Although he practices meditation, serenity 

(dhyana), liberation and samadhi, he does not avail himself of these to 

be reborn in dhyana heavens; this is Bodhisattva conduct. Although he 

practice the four states of mindfulness he does not keep for ever from 

the karma of body and mind; this is Bodhisattva conduct. Although he 

practices the four right efforts he persists in physical and mental zeal 

and devotion; this is Bodhisattva conduct. Although he practices the 

four Hinayana steps to supernatural powers he will continue doing so 

until he achieves all Mahayana supernatural powers; this is 

Bodhisattva conduct. Although he practices the five spiritual faculties 

of the sravaka stage he discerns the sharp and dull potentialities of 

living beings; this is Bodhisattva conduct. Although he practices the 

five powers of the sravaka stage he strives to achieve the ten powers of 
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the Buddha; this is Bodhisattva conduct. Although he practices the 

seven Hinayana degrees of enlightenment he discerns the Buddha’s 

all-wisdom (sarvajna); this is Bodhisattva conduct. Although he 

practices the eightfold noble truth (of Hinayana) he delights in treading 

the Buddha’s boundless path; this is Bodhisattva conduct. Although he 

practices samathavipasyana which contributes to the realization of 

bodhi (enlightenment) he keeps from slipping into nirvana; this is 

Bodhisattva conduct. Although he practices the doctrine of not creating 

and not annihilating things (dharma) he still embellishes his body with 

the excellent physical marks of the Buddha; this is Bodhisattva 

conduct. Although he appears as a sravaka or a pratyeka-buddha, he 

does not stray from the Buddha Dharma; this is Bodhisattva conduct. 

Although he has realized ultimate purity he appears in bodily form to 

do his work of salvation; this is Bodhisattva conduct. Although he sees 

into all Buddha lands which are permanently still like space, he causes 

them to appear in their purity and cleanness; this is Bodhisattva 

conduct. Although he has reached the Buddha stage which enables him 

to turn the wheel of the Law (to preach the Dharma) and to enter the 

state of nirvana, he does not forsake the Bodhisattva path; this is 

Bodhisattva conduct.” While Vimalakirti was expounding the Dharma, 

all the eight thousand sons of devas who had come with Manjusri, 

developed the profound mind set on the quest of supreme 

enlightenment (anuttara-samyak-sambodhi). 
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Chöông Hai Möôi Saùu 

Chapter Twenty-Six 

 

Phöông Tieän Giaùo Hoùa Chuùng Sanh 

 

I. Phöông Tieän Thieän Xaûo Theo Quan Ñieåm Phaät Giaùo: 

“Phöông tieän” trong Phaät giaùo coù nghóa laø möu chöôùc, phöông 

phaùp, thuû ñoaïn (ñieàu hay vaät duøng ñeå ñaït ñeán muïc ñích nhö con thuyeàn 

ñöa ngöôøi sang soâng. Con thuyeàn laø phöông tieän). Phöông tieän thieän 

xaûo hay phöông tieän thaéng trí, thích hôïp vôùi ñieàu kieän, cô hoäi vaø söï hoäi 

nhaäp giaùo phaùp cuûa ngöôøi nghe phaùp. Phöông phaùp maø chö Phaät vaø chö 

Boà Taùt duøng ñeå trình baøy Phaät phaùp nhaèm giuùp cho tha nhaân deã thoâng 

hieåu vaø thöïc haønh giaùc ngoä vaø giaûi thoaùt. Phöông tieän laø phöông caùch 

maø ngöôøi ta duøng ñeå ñaït ñeán muïc tieâu. Phöông tieän thieän xaûo laø 

phöông tieän toát laønh vaø tinh xaûo maø chö Phaät vaø chö Boà Taùt tuøy caên 

taùnh cuûa caùc loaïi chuùng sanh maø ‘quyeàn cô nghi’ hay quyeàn bieán hoùa 

ñoä hoï töø phaøm leân Thaùnh (töø si meâ thaønh giaùc ngoä). Caùc baäc trí löïc 

khoâng chaáp neâ nôi hình thöùc, hoï chæ coi hình thöùc nhö nhöõng phöông 

tieän thieän xaûo ñeå tieán tu vaø ñaït cöùu caùnh laø quaû vò Phaät. Noùi toùm laïi, 

ngöôøi ta noùi phöông tieän thieän xaûo laø moät trong nhöõng khaû naêng quan 

troïng nhaát ñöôïc phaùt trieån bôûi chö Boà Taùt. Noù laø ba la maät thöù baûy 

trong möôøi Ba La Maät. 

Phöông tieän laø phöông phaùp maø chö Phaät vaø chö Boà Taùt duøng ñeå 

trình baøy Phaät phaùp nhaèm giuùp cho tha nhaân deã thoâng hieåu vaø thöïc 

haønh giaùc ngoä vaø giaûi thoaùt. Phöông tieän laø phöông caùch maø ngöôøi ta 

duøng ñeå ñaït ñeán muïc tieâu. Theo Ñaïi Sö Tarthang Tulku, moät trong 

nhöõng vò Thaày noåi tieáng cuûa tröôøng phaùi Nyingmapa, trong quyeån 

“Phöông Tieän Thieän Xaûo”, “Chuùng ta coù moät traùch nhieäm laø laøm vieäc, 

xöõ duïng nhöõng taøi naêng vaø khaû naêng cuûa mình vaø ñoùng goùp naêng löïc 

tinh thaàn cuûa mình vaøo ñôøi soáng. Baûn chaát cuûa chuùng ta laø taùnh saùng 

taïo, vaø qua bieåu hieän taùnh saùng taïo aáy chuùng ta luoân phaùt toûa ra loøng 

nhieät tình vaø saùng taïo hôn, laøm chaát kích thích cho moät tieán trình sinh 

ñoäng trong theá giôùi quanh mình. Chuùng ta laøm vieäc haêng haùi vôùi taát caû 

naêng löïc vaø loøng nhieät thaønh cuûa mình ñeå coáng hieán cho ñôøi soáng. Laøm 

vieäc nhö vaäy coù nghóa laø laøm vieäc vôùi phöông tieän thieän xaûo.” Trong 

Phaät giaùo, phöông tieän coù nghóa laø möu chöôùc, phöông phaùp, hoaëc thuû 
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ñoaïn. Phöông Tieän hay phöông phaùp tieän duïng tuøy theo hay thích hôïp 

vôùi söï thuï nhaän cuûa chuùng sanh. Coù nhieàu caùch giaûi thích. Phöông coù 

nghóa laø phöông phaùp, tieän laø tieän duïng; phöông tieän laø phöông phaùp 

tieän duïng thích hôïp vôùi caên cô cuûa nhöõng chuùng sanh khaùc nhau. 

Phöông coù nghóa laø phöông chaùnh, tieän laø xaûo dieäu; phöông tieän laø 

duøng lyù phöông chaùnh thieän xaûo hay lôøi leõ kheùo leùo thích hôïp vôùi vieäc 

giaùo hoùa. Phöông tieän coøn coù nghóa laø “Quyeàn Ñaïo Trí”. Trí quyeàn 

nghi (töøng phaàn, taïm thôøi hay töông ñoái) ñeå thaâm nhaäp vaøo caùi chaân 

thöïc, ñoái laïi vôùi trí Baùt Nhaõ laø chaân nhö tuyeät ñoái.  

Phöông tieän cöùu ñoä coøn laø moät trong möôøi Ba La Maät maø chö Phaät 

vaø chö Boà Taùt hay duøng phöông tieän thieän xaûo ñeå cöùu ñoä ngöôøi qua 

ñeán beán bôø beân kia. Ñaây laø ba la maät quan troïng nhaát trong boán ba la 

maät phuï. Töø naøy ñöôïc dòch ra töø töø ngöõ Baéc Phaïn “Upaya” coù nghóa laø 

phöông tieän, keá hoaïch hay duïng cuï. “Upaya” coøn coù nghóa laø daïy doã 

giaùo hoùa baèng baát cöù phöông phaùp thích hôïp naøo tuøy theo khaû naêng 

cuûa ngöôøi nghe. Ñöùc Phaät ñaõ duøng phöông tieän hoaëc phöông phaùp 

thuyeát phaùp töøng phaàn cho ñeán khi gaàn ñeán nhöõng ngaøy cuoái ñôøi Ngaøi 

môùi thuyeát giaûng ñaày ñuû chaân taùnh cao sieâu khoù hieåu. Trong Kinh 

Phaùp Hoa, Phaåm thöù II, “Phaåm Phöông Tieän” trong ñoù yù nghóa cuûa 

“Phöông Tieän Thieän Xaûo” ñöôïc laøm saùng toû qua hoïc thuyeát “Tam 

Thöøa” Thanh Vaên thöøa, Duyeân Giaùc thöøa, vaø Boà Taùt thöøa ñeå töông 

hôïp vôùi trình ñoä cuûa ngöôøi nghe. Phöông tieän laø caùch thöùc trong ñoù Boà 

Taùt thöïc hieän ñeå ñoä sanh cho coù hieäu quaû. Phöông tieän ba la maät khoâng 

phaûi laø phöông caùch xaûo quyeät nhaèm ñaït ñöôïc muïc ñích maø noù gaén 

lieàn loøng töø bi vaø coâng ñöùc.  

Phöông tieän thieän xaûo laø phöông tieän toát laønh vaø tinh xaûo maø chö 

Phaät vaø chö Boà Taùt tuøy caên taùnh cuûa caùc loaïi chuùng sanh maø ‘quyeàn cô 

nghi’ hay quyeàn bieán hoùa ñoä hoï töø phaøm leân Thaùnh (töø si meâ thaønh 

giaùc ngoä). Caùc baäc trí löïc khoâng chaáp neâ nôi hình thöùc, hoï chæ coi hình 

thöùc nhö nhöõng phöông tieän thieän xaûo ñeå tieán tu vaø ñaït cöùu caùnh laø 

quaû vò Phaät. Thieän xaûo phöông tieän laø khí giôùi cuûa Boà Taùt, vì thò hieän 

taát caû xöù. Chö Boà Taùt duøng phöông tieän thieän xaûo laøm choã sôû haønh, vì 

töông öng vôùi Baùt Nhaõ Ba La Maät. Chö Boà Taùt an truï nôi phaùp naày 

thôøi coù theå dieät tröø nhöõng phieàn naõo, kieát söû ñaõ chöùa nhoùm töø laâu cuûa 

taát caû chuùng sanh. Vì nhieàu hoaøn caûnh khaùc nhau khôûi leân neân ngöôøi ta 

phaûi duøng phöông caùch naøo thích hôïp cho töøng luùc töøng nôi. Qua nhöõng 

phöông tieän thieän xaûo naøy maø chö Phaät vaø chö Boà Taùt coù theå cöùu vôùt 
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vaø daãn daét chuùng sanh giaùc ngoä. Theo Laït Ma Tarthang Tulku, phöông 

tieän thieän xaûo laø moät tieán trình goàm ba nhòp böôùc vaø coù theå aùp duïng 

vaøo baát cöù tình theá hay hoaøn caûnh naøo trong ñôøi soáng cuûa mình. Böôùc 

thöù nhaát laø coù ñöôïc caùi tröïc thöùc veà thöïc taïi cuûa nhöõng khoù khaên cuûa 

chuùng ta, khoâng phaûi chæ baèng söï thöøa nhaän coù tính caùch trí thöùc vaø trí 

thuaät, maø baèng caùch quan saùt moät caùch thaønh thaät veà chính baûn thaân 

mình. Chæ coù caùch ñoù chuùng ta môùi tìm thaáy ñöôïc caùi nguyeân ñoäng löïc 

maø tieáp tuïc daán böôùc thöù hai laø quyeát taâm hay nhaát ñònh bieán ñoåi söï 

vieäc. Khi chuùng ta baét ñaàu thaáy raønh maïch thöïc taùnh cuûa nhöõng vaán ñeà 

vaø baét ñaàu thay ñoåi chuùng thì chuùng ta môùi coù theå san seû nhöõng gì mình 

ñaõ hoïc hoûi ñöôïc vôùi tha nhaân. Söï chia seû hay san seû naày coù theå laø kinh 

nghieäm thoûa nguyeän nhaát trong taát caû moïi kinh nghieäm, vì mình coù 

ñöôïc nieàm khoan khoaùi, vui söôùng saâu ñaäm vaø beàn bæ luùc thaáy ngöôøi 

khaùc tìm ñöôïc phöông tieän laøm cho ñôøi hoï trôû neân haïnh phuùc vaø hieån 

ñaït, cuõng nhö ñöôïc nhieàu naêng xuaát höõu hieäu hôn. Khi chuùng ta xöû 

duïng nhöõng phöông tieän thieän xaûo ñeå theå nhaän vaø cuûng coá nhöõng phaåm 

chaát, ñöùc taùnh tích cöïc cuûa mình trong khi laøm vieäc laø luùc chuùng ta khai 

phaù vaø laõnh nhaän nhöõng taøi nguyeân quyù baùu ñang coøn naèm chôø söï phaùt 

khôûi töø trong taâm thöùc cuûa chính mình. Moãi ngöôøi chuùng ta ñeàu coù tieàm 

naêng saùng taïo söï an bình vaø neùt ñeïp trong vuõ truï. Khi chuùng ta phaùt 

trieån nhöõng khaû naêng vaø noã löïc san seû chuùng vôùi tha nhaân, laø luùc chuùng 

ta coù theå thöôûng thöùc moät caùch saâu saéc giaù trò cuûa chuùng. Söï thöôûng 

thöùc saâu saéc naày laøm cho cuoäc ñôøi ñaùng soáng khi mình ñem ñöôïc tình 

thöông vaø nieàm saûng khoaùi vaøo trong taát caû haønh ñoäng vaø kinh nghieäm 

cuûa mình. Qua phöông caùch hoïc hoûi vaø xöû duïng phöông tieän thieän xaûo 

trong taát caû nhöõng gì mình laøm, chuùng ta coù theå chuyeån hoùa ñôøi soáng 

haèng ngaøy cuûa chuùng ta trôû thaønh suoái nguoàn cuûa söï thích thuù vaø thaønh 

töïu, vöôït xa haún nhöõng giaác mô ñeïp nhaát trong ñôøi. 

 

II. Phöông Tieän Giaùo Hoùa Chuùng Sanh Theo Kinh Duy Ma: 

Theo Kinh Duy Ma Caät, Phaåm 2, Phaåm Phöông Tieän, cö só Duy Ma 

Caät duøng phöông tieän hieän thaân coù beänh. Do oâng coù beänh neân caùc vò 

Quoác Vöông, Ñaïi thaàn, Cö só, Baø la moân caû thaûy cuøng caùc vò Vöông töû 

vôùi bao nhieâu quan thuoäc voâ soá ngaøn ngöôøi ñeàu ñeán thaêm beänh. OÂng 

nhôn dòp thaân beänh môùi roäng noùi Phaùp: “Naày caùc nhaân giaû! Caùi huyeãn 

thaân naày thaät laø voâ thöôøng, noù khoâng coù söùc, khoâng maïnh, khoâng beàn 

chaéc, laø vaät mau hö hoaïi, thaät khoâng theå tin caäy. Noù laø caùi oå chöùa 
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nhoùm nhöõng thöù khoå naõo beänh hoaïn. Caùc nhaân giaû! Ngöôøi coù trí saùng 

suoát khoâng bao giôø nöông caäy noù. Neáu xeùt cho kyõ thì caùi thaân naày nhö 

ñoáng boït khoâng theå caàm naém; thaân naày nhö boùng noåi khoâng theå coøn 

laâu; thaân naày nhö aùnh naéng dôïn giöõa ñoàng, do loøng khaùt aùi sanh; thaân 

naày nhö caây chuoái khoâng beàn chaéc; thaân naày nhö ñoà huyeãn thuaät, do 

nôi ñieân ñaûo maø ra; thaân naày nhö caûnh chieâm bao, do hö voïng maø thaáy 

coù; thaân naày nhö boùng cuûa hình, do nghieäp duyeân hieän; thaân naày nhö 

vang cuûa tieáng, do nhaân duyeân thaønh; thaân naày nhö maây noåi, trong giaây 

phuùt tieâu tan; thaân naày nhö ñieän chôùp sanh dieät raát mau leï, nieäm nieäm 

khoâng döøng; thaân naày khoâng chuû, nhö laø ñaát; thaân naày khoâng coù ta, nhö 

laø löûa; thaân naày khoâng tröôøng thoï, nhö laø gioù; thaân naày khoâng coù nhaân, 

nhö laø nöôùc; thaân naày khoâng thaät, bôûi töù ñaïi giaû hôïp maø thaønh; thaân 

naày voán khoâng, neáu lìa ngaõ vaø ngaõ sôû; thaân naày laø voâ tri, nhö caây coû, 

ngoùi, ñaù; thaân naày voâ taùc (khoâng coù laøm ra), do gioù nghieäp chuyeån lay; 

thaân naày laø baát tònh, chöùa ñaày nhöõng thöù dô baån; thaân naày laø giaû doái, 

daàu coù taém röûa aên maëc töû teá roát cuoäc noù cuõng tan raõ; thaân naày laø tai 

hoïa, vì ñuû caùc thöù beänh hoaïn khoå naõo; thaân naày nhö gieáng khoâ treân goø, 

vì noù bò söï giaø yeáu eùp ngaët; thaân naày khoâng chaéc chaén, vì theá naøo noù 

cuõng phaûi cheát; thaân naày nhö raén ñoäc, nhö keû cöôùp giaëc, nhö choán 

khoâng tuï, vì do aám, giôùi, nhaäp hôïp thaønh. Caùc nhaân giaû! Haõy neân nhaøm 

chaùn caùi thaân naày, chôù tham tieác noù, phaûi neân öa muoán thaân Phaät. Vì sao? Vì 

thaân Phaät laø Phaùp Thaân, do voâ löôïng coâng ñöùc trí tueä sanh; do giôùi, ñònh, tueä, 

giaûi thoaùt, giaûi thoaùt tri kieán sanh; do töø bi hyû xaû sanh; do boá thí, trì giôùi, nhaãn 

nhuïc, tinh taán, thieàn ñònh, trí tueä, vaø phöông tieän sanh; do luïc thoâng, tam minh 

sanh; do 37 phaåm trôï ñaïo sanh; do chæ quaùn sanh; do thaäp löïc, töù voâ uùy, thaäp 

baùt baát coäng sanh; do ñoaïn tröø taát caû caùc phaùp baát thieän, tu caùc phaùp thieän 

sanh; do chaân thaät sanh; do khoâng buoâng lung sanh; do voâ löôïng phaùp thanh 

tònh nhö theá sanh ra thaân Nhö Lai. Naày caùc nhaân giaû, muoán ñöôïc thaân Phaät, 

ñoaïn taát caû beänh chuùng sanh thì phaûi phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh 

giaùc. Nhö vaäy, tröôûng giaû Duy Ma Caät vì nhöõng ngöôøi ñeán thaêm beänh, maø noùi 

phaùp laøm cho voâ soá ngaøn ngöôøi ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh 

giaùc.  

 

Means For Teaching & Saving Sentient Beings 

 

I. Skill in Means In Buddhist Point of View: 

“Skill in means” in Buddhism means expediency, method, 

contrivance, or method.” Expediency and skill, adaptable, suited to 
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conditions, opportunist, the adaptation of teaching to the capacity of the 

hearer. Means or methods which Buddhas and Bodhisattvas utilize to 

expound dharma to make it easy for others to understand and practice 

to reach enlightenment. A means or expedient is a way which one uses 

to reach one’s aim. Extraordinary Skilful Means is a good and virtuous 

practice which Buddhas and Maha-Bodhisattvas use to follow and 

adapt to the individual capacity, personality, and inclination of sentient 

beings to aid and transform them from unenlightened to enlightened 

beings. Practitioners who possess wisdom  are no longer attached to 

forms and appearances; because forms and appearances are only 

expedients for them to advance in cultivation to obtain the 

Buddhahood. In short, skill in means is the ability to adapt Buddhist 

teachings and practices to level of understanding of one’s audience. 

This is particularly important in Mahayana, where “skill in means” is 

said to be one of the most important abilities developed by 

Bodhisattvas. It is the seventh of the ten paramitas.  

Skill in means or method. Means or methods which Buddhas and 

bodhisattvas utilize to expound dharma to make it easy for others to 

understand and practice to reach enlightenment. A means or expedient 

is a way which one uses to reach one’s aim. According to Great Master 

Tarthang Tulku, one of the most famous masters of the Nyingmapa 

Sect, “We have a responsibility to work, to exercise our talents and 

abilities, to contribute our energy to life. Our nature is creative, and by 

expressing it we constantly generate more enthusiasm and creativity, 

stimulating an on-going process of enjoyment in the world around us. 

Working willingly, with our full energy and enthusiasm, is our way of 

contributing to life. Working in this way is working with skillful 

means.” In Buddhism, skill in means means expediency, method, or 

contrivance. Skill-in-means or adaptable methods are used for 

convenience to the place or situation, that are suited to the condition. 

There are several interpretations. Phöông is interpreted as method, 

mode or plan; and Tieän is interpreted as convenient for use; so Phöông 

Tieän means a convenient or expedient method which is suitable to 

different sentient beings. Phöông means correct, Tieän means 

strategically; Phöông tieän means strategically correct. Skill in means 

also means partial, temporary, or relative teaching of knowledge of 
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reality, in contrast with prajna, and absolute truth, or reality instead of 

the seeming.        

Skill in means is one of the ten paramitas which the Buddhas and 

Bodhisattvas use as the method of expedient teaching to save sentient 

beings. This is the most important of the four supplementary paramitas. 

The term is a translation of the Sanskrit term “Upaya,” which means a 

mode of approach, an expedient, stratagem, device. “Upaya” also 

means to teach according to the capacity of the hearer, by any suitable 

method. The Buddha used expedient or partial method in his teaching 

until near the end of his days, when he enlarged it to the revelation of 

reality. In Saddharma Pundarika Sutra, Chapter II, “Expedient Means,” 

in which the  meaning of “Upaya-kausalya” is elucidated through the 

doctrine of Three Vehicles (Triyanas) of Sravaka-yana, Pratyeka-

buddha-yana, and Bodhisattva-yana in order to respond to different 

temperaments of listeners. Expedient means is the way in which the 

Bodhisattvas act for saving the beings effectively. Expedient means is 

not the crafty method of achieving one’s objective. It is imbued with 

the morality of compassionate action with the purpose of bringing forth 

merit.  

Extraordinary Skilful Means is a good and virtuous practice which 

Buddhas and Maha-Bodhisattvas use to follow and adapt to the 

individual capacity, personality, and inclination of sentient beings to 

aid and transform them from unenlightened to enlightened beings. 

Practitioners who possess wisdom  are no longer attached to forms and 

appearances; because forms and appearances are only expedients for 

them to advance in cultivation to obtain the Buddhahood. Skill in 

means is a weapon of enlightening beings, manifesting in all places. 

Great Enlightening Beings unite expedient means with transcendent 

wisdom. Enlightening Beings who abide by these can annihilate the 

afflictions, bondage, and compulsion accumulated by all sentient 

beings in the long night of ignorance. Because of the different 

situations that arise, one has to use methods suited to the particular 

time and place. Expedient dharma implies that the methods are not 

constant and changing, but rather impromptu methods set up for a 

special purpose. Through those expedient methods or strategies, 

Buddhas or Bodhisattvas can help rescue and lead other beings to 

Enlightenment. According to Lama Tarthang Tulku in the “Skillful 
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Means”, skillful means is a three-step process that can be applied to 

any situations or circumstances in our lives. The first step is to become 

aware of the reality of our difficulties, not simply by intellectual 

acknowledgement, but by honest observation of ourselves. Only in this 

way will we find the motivation to take the next step: making a firm 

resolve to change. When we have clearly seen the nature of our 

problems and have begun to change them, we can share what we have 

learned with others. This sharing can be the most satisfying experience 

of all, for there is a deep and lasting joy in seeing others find the means 

to make their lives fulfilling and productive. When we use skillful 

means to realize and strengthen our positive qualities at work, we tap 

the precious resources that lie awaiting discovery within us. Each of us 

has the potential to create peace and beauty in the universe. As we 

develop our abilities and make an effort to share them with others, we 

can deeply appreciate their value. This deep appreciation makes life 

truly worth living, for we bring love and joy into all of our actions and 

experience. By learning to use skillful means in all that we do, we can 

transform daily existence into a source of enjoyment and 

accomplishment that surpasses even our most beautiful dreams. 

 

II. Means For Teaching & Saving Sentient Beings in the 

Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter Two, Chapter on Skill 

in Means, now using upaya he appeared ill and because of his 

indisposition kings, ministers, elders, upasakas, Brahmins, etc., as well 

as princes and other officials reaching many thousands came to enquire 

after his health. So Vimalakirti appeared in his sick body to receive and 

expound the Dharma to them, saying:  “Virtuous ones, the human body 

is impermanent; it is neither strong nor durable; it will decay and is, 

therefore, unreliable.  It causes anxieties and sufferings, being subject 

to all kinds of ailments.  Virtuous ones, all wise men do not rely on this 

body which is like a mass of foam, which is intangible.  It is like a 

bubble and does not last for a long time.  It is like a flame and is the 

product of the thirst of love.  It is like a banana tree, the centre of 

which is hollow.  It is like an illusion being produced by inverted 

thoughts.  It is like a dream being formed by fasle  views.  It is like a 

shadow and is caused by karma.  This body is like an echo for it results 
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from causes and conditions.  It is like a floating cloud, which disperses 

any moment.  It is like lightning for it does not stay for the time of a 

thought.  It is without owner  for it is like the earth.  It is egoless for it is 

like fire (that kills itself).  It is transient like the wind.  It is not human 

for it is like water.  It is unreal and depends on the four elements for its 

existence.  It is empty, being neither ego nor its object.  It is without 

knowledge like grass, trees and potsherds.  It is not the prime mover, 

but is moved by the wind (of passions).  It is impure and full of filth.  It 

is false, and though washed, bathed, clothed and fed, it will decay and 

die in the end.  It is a calamity being subject to all kinds of illnesses 

and sufferings.  It is like a dry well, for it is prusued by death.  It is 

unsettled and will pass away.  It is like a poisonous snake, a deadly 

enemy, a temporary assemblage (without underlying reality), being 

made of the five aggregates, the twelve entrances (the six organs and 

their objects) and the eighteen realms of sense (the six organs, their 

objects and their perceptions). “Virtuous ones, the (human) body being 

so repulsive, you should seek the Buddha body.  Why?  Because the 

Buddha body is called Dharmakaya, the product of  boundless merits 

and wisdom; the outcome of discipline, meditation, wisdom, liberation 

and perfect knowledge of liberation; the result of kindness, 

compassion, joy and indifference (to emotions); the consequence of 

(the six perfections or paramitas) charity, discipline, patience, zeal, 

meditation and wisdom and the sequel of expedient teaching (upaya); 

the six supernatural powers; the three insights; the thirty-seven stages 

contributory to enlightenment; serenity and insight; the ten 

transcendental powers (dasabala); the four kinds of fearlessness; the 

eighteen unsurpassed characteristics of the Buddha; the wiping out of 

all evils and the performance of all good deeds; truthfulness, and 

freedom from looseness and unrestraint.  So countless kinds of purity 

and cleanness produce the body of the Tathagata. Virtuous Ones, if you 

want to realize the Buddha body in order to get rid of all the illnesses 

of a living being, you should set your minds on the quest of supreme 

enlightenment (anuttara-samyak-sambodhi).” Thus, the elder 

Vimalakirti expounded the Dharma to all those who came to enquire 

after his health, urging countless visitors to seek supreme 

enlightenment. 
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Chöông Hai Möôi Baûy 

Chapter Twenty-Seven 

 

Möôøi Phöông Phaùp Bình Ñaúng 

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Phaùp Trong Giaùo Thuyeát Nhaø Phaät: 

Noùi chung, phaùp coù nghóa laø söï vaät. Phaùp coøn coù nghóa laø luaät vaø 

giaùo phaùp noùi chung. Phaùp coøn coù nghóa laø luaät vuõ truï hay traät töï maø 

theá giôùi chuùng ta phaûi phuïc toøng, nhöng theo ñaïo Phaät, ñaây laø luaät 

“Luaân Hoài Nhaân Quaû”Phaùp töø voâ thæ voâ chung maø taát caû moïi hieän 

töôïng theo nhaân duyeân tuøy thuoäc vaøo ñoù. Khi phaùp coù nghóa laø hieän 

töôïng, noù chæ moïi hieän töôïng, söï vaät vaø bieåu hieän cuûa hieän thöïc. Moïi 

hieän töôïng ñeàu chòu chung luaät nhaân quaû, bao goàm caû coát tuûy giaùo 

phaùp Phaät giaùo. Phaùp laø moät danh töø raéc roái, khoù xöû duïng cho ñuùng 

nghóa; tuy vaäy, phaùp laø moät trong nhöõng thuaät ngöõ quan troïng vaø thieát 

yeáu nhaát trong Phaät Giaùo. Phaùp coù nhieàu nghóa. Do goác chöõ Phaïn “dhr” 

coù nghóa laø “naém giöõ” hay “mang vaùc”, hình nhö luoân luoân coù moät caùi 

gì ñoù thuoäc yù töôûng “toàn taïi” ñi keøm vôùi noù. Nguyeân thuûy noù coù nghóa 

laø luaät vuõ truï, traät töï lôùn maø chuùng ta phaûi theo, chuû yeáu laø nghieäp löïc 

vaø taùi sinh. Hoïc thuyeát cuûa Phaät, ngöôøi ñaàu tieân hieåu ñöôïc vaø neâu ra 

nhöõng luaät naày. Kyø thaät, nhöõng giaùo phaùp chaân thaät ñaõ coù tröôùc thôøi 

Phaät lòch söû, baûn thaân Phaät chæ laø moät bieåu hieän. Hieän nay töø “dharma” 

thöôøng ñöôïc duøng ñeå chæ giaùo phaùp vaø söï thöïc haønh cuûa ñaïo Phaät. 

Phaùp coøn laø moät trong “tam baûo” theo ñoù ngöôøi Phaät töû ñaït thaønh söï 

giaûi thoaùt, hai “baûo” khaùc laø Phaät baûo vaø Taêng baûo. Theo Phaïn ngöõ, 

chöõ “Phaùp” phaùt xuaát töø caên ngöõ “Dhri” coù nghóa laø caàm naém, mang, 

hieän höõu, hình nhö luoân luoân coù moät caùi gì ñoù thuoäc yù töôûng “toàn taïi” 

ñi keøm vôùi noù. YÙ nghóa thoâng thöôøng vaø quan troïng nhaát cuûa “Phaùp” 

trong Phaät giaùo laø chaân lyù. Thöù hai, phaùp ñöôïc duøng vôùi nghóa “hieän 

höõu,” hay “höõu theå,” “ñoái töôïng,” hay “söï vaät”. Thöù ba, phaùp ñoàng 

nghóa vôùi “ñöùc haïnh,” “coâng chaùnh,” “chuaån taéc,” veà caû ñaïo ñöùc vaø tri 

thöùc. Thöù tö, coù khi phaùp ñöôïc duøng theo caùch bao haøm nhaát, goàm taát 

caû nhöõng nghóa lyù vöøa keå, neân chuùng ta khoâng theå dòch ra ñöôïc. Trong 
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tröôøng hôïp naày caùch toát nhaát laø cöù ñeå nguyeân goác chöù khoâng dòch ra 

ngoaïi ngöõ. 

Theo Phaät giaùo, phaùp coù nghóa laø giaùo phaùp cuûa Phaät. Nhöõng lôøi 

daïy cuûa Ñöùc Phaät chuyeân chôû chaân lyù. Phöông caùch hieåu vaø yeâu 

thöông ñöôïc Ñöùc Phaät daïy trong giaùo phaùp cuûa Ngaøi. Ñöùc Phaät daïy 

giaùo phaùp cuûa Ngaøi nhaèm giuùp chuùng ta thoaùt khoûi khoå ñau phieàn naõo 

do nguyeân nhaân cuoäc soáng haèng ngaøy vaø ñeå cho chuùng ta khoûi bò maát 

nhaân phaåm, cuõng nhö khoâng bò sa vaøo aùc ñaïo nhö ñòa nguïc, ngaï quyû, 

suùc sanh, vaân vaân. Phaùp nhö chieác beø cho chuùng ta caùi gì ñoù ñeå baùm 

víu khi chuùng ta trieät tieâu nhöõng vöôùng maéc gaây cho chuùng ta khoå ñau 

phieàn naõo vaø laên troâi beân bôø sanh töû. Phaät phaùp chæ nhöõng phöông caùch 

roïi saùng noäi taâm, nhaèm giuùp cho chuùng ta vöôït thoaùt bieån ñôøi ñau khoå 

ñeå ñaùo ñöôïc bæ ngaïn Nieát Baøn. Moät khi ñaõ ñaùo ñöôïc bæ ngaïn, thì ngay 

caû Phaät phaùp cuõng phaûi xaû boû. Phaùp khoâng phaûi laø moät luaät leä phi 

thöôøng taïo ra hay ban boá bôûi ngöôøi naøo ñoù. Theo Ñöùc Phaät, thaân theå 

cuûa chuùng ta laø Phaùp, taâm ta laø Phaùp, toaøn boä vuõ truï laø Phaùp. Hieåu 

ñöôïc thaân, taâm vaø nhöõng ñieàu kieän traàn theá laø hieåu ñöôïc Phaùp. Phaùp töø 

voâ thæ voâ chung maø taát caû moïi hieän töôïng theo nhaân duyeân tuøy thuoäc 

vaøo ñoù. Phaùp bao goàm nhöõng lôøi daïy vaø nhöõng baøi thuyeát phaùp cuûa 

Phaät Thích Ca Maâu Ni trong aáy ñaõ giaûi roõ yù nghóa cuûa Nhaát Theå Tam 

Baûo vaø con ñöôøng ñi ñeán theå hieän ñöôïc noù. Phaùp baûo, bao goàm nhöõng 

baøi giaûng, baøi thuyeát phaùp cuûa chö Phaät (töùc laø nhöõng ñaáng giaùc ngoä 

vieân maõn) nhö ñaõ thaáy trong caùc kinh ñieån vaø baûn vaên Phaät giaùo khaùc 

vaãn ñöôïc phaùt trieån. 

Ñoái vôùi giaùo lyù Phaät giaùo, chö phaùp voâ thöôøng vaø khoâng coù thöïc 

theå, duyeân hôïp hay möôïn caùc phaùp khaùc maø coù, nhö möôïn uaån maø coù 

chuùng sanh, möôïn coät keøo maø coù nhaø cöûa. Taát caû chæ laø hieän töôïng giaû 

taïm vaø khoâng thaät. Teân goïi chæ laø giaû danh, laø daáu hieäu hay caùi töôïng 

tröng taïm thôøi. Caùc phaùp do nhaân duyeân giaû hôïp taïm bôï maø coù chöù 

khoâng coù thöïc theå. Caùc phaùp voâ danh, do ngöôøi ta giaû trao cho caùi teân, 

chöù ñeàu laø hö giaû khoâng thöïc. Trong Kinh Laêng Giaø, Ñöùc Phaät nhaéc 

ngaøi Mahamati: “Naøy Mahamati! Vì bò raøng buoäc vaøo caùc teân goïi, caùc 

hình aûnh vaø daáu hieäu, neân phaøm phu ñeå maëc cho taâm thöùc cuûa hoï lang 

baït.” Moïi söï moïi vaät hieän höõu nhôø söï phoái hôïp cuûa caùc vaät khaùc vaø chæ 

laø goïi teân theo loái kinh nghieäm (nhö boán thöù saéc, thinh, höông, vò, xuùc, 

nhaân duyeân hoøa hôïp vôùi nhau ñeå thaønh moät caùi gì ñoù trong moät thôøi 

gian höõu haïn roài tan hoaïi, chaúng haïn nhö söõa boø, kyø thaät laø do boán thöù 
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aáy duyeân hôïp maø thaønh, chöù khoâng bao giôø coù caùi töï theå cuûa söõa). Chö 

phaùp hay moïi hieän töôïng tuøy theo nhaân duyeân maø giaû hoøa hôïp, laø söï 

phoái hôïp cuûa caùc yeáu toá, chöù khoâng coù thöïc theå (hoøa hôïp aét phaûi coù ly 

taùn, ñoù laø söï hoøa hôïp nhöùt thôøi chöù khoâng vónh cöûu). Caùc phaùp hay 

hieän töôïng do nhaân duyeân sinh ra, nhö boùng hoa trong nöôùc, hay aùnh 

traêng nôi ñaùy gieáng, khoâng coù thöïc tính. Tuy khoâng coù thöïc tính, laïi 

khoâng phaûi laø phaùp hö voâ. Söï hieän höõu cuûa chö phaùp chæ laø giaû höõu, 

neáu khoâng muoán noùi laø khoâng hôn gì söï hieän höõu cuûa loâng ruøa söøng 

thoû.  

Theo Kinh Baùt Nhaõ Ba La Maät Ña Taâm Kinh, baûn chaát cuûa chö 

phaùp ñeàu khoâng sanh, khoâng dieät, khoâng nhô, khoâng saïch, khoâng taêng, 

khoâng giaûm. Ñöùc Phaät daïy: “Nhöõng ai thaáy ñöôïc Phaùp laø thaáy Ta.” 

Phaùp laø giaùo phaùp cuûa Phaät hay nhöõng lôøi Phaät daïy. Phaùp laø con ñöôøng 

hieåu vaø thöông maø Ñöùc Phaät ñaõ daïy. Phaùp laø toaøn boä giaùo thuyeát Phaät 

giaùo, caùc quy taéc ñaïo ñöùc bao goàm kinh, luaät, giôùi. Phaùp coøn laø nhöõng 

phaûn aùnh cuûa caùc hieän töôïng vaøo taâm con ngöôøi, noäi dung taâm thaàn, yù 

töôûng. Phaùp laø nhöõng nhaân toá toàn taïi maø tröôøng phaùi Tieåu thöøa cho ñoù 

laø neàn taûng cuûa nhaân caùch kinh nghieäm. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, chöõ “Phaùp” (Dharma) 

coù naêm nghóa nhö sau. Thöù nhaát “Dharma” laø caùi ñöôïc naém giöõ hay lyù 

töôûng neáu chuùng ta giôùi haïn yù nghóa cuûa noù trong nhöõng taùc vuï taâm lyù 

maø thoâi. Trình ñoä cuûa lyù töôûng naày seõ sai bieät tuøy theo söï tieáp nhaän 

cuûa moãi caù theå khaùc nhau. ÔÛ Ñöùc Phaät, noù laø söï toaøn giaùc hay vieân 

maõn trí (Bodhi). Thöù ñeán, lyù töôûng dieãn taû trong ngoân töø seõ laø giaùo 

thuyeát, giaùo lyù, hay giaùo phaùp cuûa Ngaøi. Thöù ba, lyù töôûng ñeà ra cho caùc 

ñeä töû cuûa Ngaøi laø luaät nghi, giôùi caám, giôùi ñieàu, ñöùc lyù. Thöù tö, lyù 

töôûng laø ñeå chöùng ngoä seõ laø nguyeân lyù, thuyeát lyù, chaân lyù, lyù tính, baûn 

tính, luaät taéc, ñieàu kieän. Thöù naêm, lyù töôûng theå hieän trong moät yù nghóa 

toång quaùt seõ laø thöïc taïi, söï kieän, söï theå, yeáu toá (bò taïo hay khoâng bò 

taïo), taâm vaø vaät, yù theå vaø hieän töôïng, nhöõng phaûn aùnh cuûa caùc hieän 

töôïng vaøo taâm con ngöôøi, noäi dung taâm thaàn, yù töôûng, vaø nhöõng nhaân 

toá toàn taïi maø tröôøng phaùi Tieåu thöøa cho ñoù laø neàn taûng cuûa nhaân caùch 

kinh nghieäm. Theo phaùi Trung Quaùn, chöõ Phaùp trong Phaät Giaùo coù 

nhieàu yù nghóa. Nghóa roäng nhaát thì noù laø naêng löïc tinh thaàn, phi nhaân 

caùch beân trong vaø ñaèng sau taát caû moïi söï vaät. Trong ñaïo Phaät vaø trieát 

hoïc Phaät giaùo, chöõ Phaùp goàm coù boán nghóa. Thöù nhaát, phaùp coù nghóa laø 

thöïc taïi toái haäu. Noù vöøa sieâu vieät vöøa ôû beân trong theá giôùi, vaø cuõng laø 
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luaät chi phoái theá giôùi. Thöù nhì, phaùp theo yù nghóa kinh ñieån, giaùo nghóa, 

toân giaùo phaùp, nhö Phaät Phaùp. Thöù ba, phaùp coù nghóa laø söï ngay thaúng, 

ñöùc haïnh, loøng thaønh khaån. Thöù tö, phaùp coù nghóa laø thaønh toá cuûa söï 

sinh toàn. Khi duøng theo nghóa naày thì thöôøng ñöôïc duøng cho soá nhieàu. 

 

II. Möôøi Phöông Phaùp Bình Ñaúng Theo Tinh Thaàn Kinh Duy 

Ma: 

Theo kinh Duy Ma Caät, chöông ba, Ñöùc Phaät baûo Ñaïi Ca Dieáp: 

OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm toâi.” Ñaïi Ca Dieáp baïch 

Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng ta. Vì 

sao? Con nhôù laïi tröôùc kia, khi khaát thöïc trong xoùm nhaø ngheøo, luùc aáy 

oâng Duy Ma Caät ñeán noùi vôùi con raèng ‘Naøy ngaøi Ñaïi Ca Dieáp! Coù loøng 

töø bi maø khoâng phoå caäp laø boû nhaø giaøu maø ñi ñeán nhaø ngheøo. Ngaøi Ñaïi 

Ca Dieáp! ÔÛ Phaùp bình ñaúng neân ñi khaát thöïc theo thöù lôùp. Vì khoâng aên 

maø ñi khaát thöïc; vì phaù töôùng hoøa hieäp maø boác côm aên; vì khoâng nhaän 

maø nhaän moùn aên cuûa ngöôøi; vì töôûng khoâng tuï maø vaøo laøng xoùm; coù 

thaáy saéc cuõng nhö ngöôøi ñui; coù nghe tieáng cuõng nhö vang; coù ngöûi muøi 

cuõng nhö gioù; luùc neám vò khoâng phaân bieät; chaïm caùc vaät nhö trí chöùng; 

bieát caùc Phaùp töôùng nhö huyeãn, khoâng coù töï taùnh, khoâng coù tha taùnh, 

tröôùc voán khoâng sanh, nay cuõng khoâng dieät. Ngaøi Ñaïi Ca Dieáp! Neáu coù 

theå khoâng boû baùt taø maø vaøo baùt giaûi thoaùt, duøng baùt töôùng maø vaøo 

Chaùnh Phaùp, duøng moät böõa aên maø thí cho taát caû, cuùng döôøng chö Phaät 

vaø caùc böïc hieàn thaùnh roài sau môùi aên. AÊn nhö theá, khoâng phaûi coù phieàn 

naõo, khoâng phaûi rôøi phieàn naõo, khoâng phaûi vaøo ñònh yù, khoâng ra ñònh yù, 

khoâng phaûi ôû theá gian, khoâng phaûi ôû Nieát Baøn, ngöôøi thí khoâng coù 

phöôùc lôùn, khoâng coù phöôùc nhoû, khoâng ñöôïc lôïi ích, khoâng bò toån haïi, 

ñoù chính laø vaøo Phaät ñaïo, khoâng nöông theo haïnh Thanh Vaên. Ngaøi Ca 

Dieáp! Neáu aên nhö theá laø aên ñoà cuùng thí cuûa ngöôøi khoâng uoång vaäy. 

Cuõng theo Kinh Duy Ma Caät, Phaåm Ñeä Töû, khi Ñöùc Phaät baûo Tu 

Boà Ñeà ñi ñeán thaêm beänh oâng Duy Ma Caät duøm Ngaøi. Tu Boà Ñeà beøn 

baïch Phaät nhö sau: “Tu Boà Ñeà baïch Phaät: “Baïch Theá Toân! Con khoâng 

kham laõnh ñeán thaêm beänh oâng. Vì sao? Nhôù laïi thuôû tröôùc, con vaøo 

khaát thöïc nôi nhaø oâng, luùc ñoù tröôûng giaû Duy Ma Caät laáy caùi baùt cuûa 

con ñöïng ñaày côm roài noùi vôùi con raèng ‘Thöa ngaøi Tu Boà Ñeà! Ñoái vôùi 

côm bình ñaúng, thì caùc Phaùp cuõng bình ñaúng, caùc Phaùp bình ñaúng thì 

côm cuõng bình ñaúng, ñi khaát thöïc nhö theá môùi neân laõnh moùn aên. Nhö 

Tu Boà Ñeà khoâng tröø daâm noä si, cuõng khoâng chung cuøng vôùi noù, khoâng 
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hoaïi thaân maø theo moät hình töôùng, khoâng döùt si aùi sanh ra giaûi thoaùt, ôû 

töôùng nguõ nghòch maø ñaëng giaûi thoaùt, khoâng môû cuõng khoâng buoäc, 

khoâng thaáy töù ñeá cuõng khoâng phaûi khoâng ñaéc quaû, khoâng phaûi phaøm 

phu cuõng khoâng phaûi rôøi phaøm phu, khoâng phaûi Thaùnh nhôn, khoâng 

phaûi khoâng Thaùnh nhôn, tuy laøm neân taát caû caùc Phaùp maø rôøi töôùng caùc 

Phaùp, theá môùi neân laáy moùn aên. Nhö Tu Boà Ñeà khoâng thaáy Phaät, khoâng 

nghe Phaùp, boïn luïc sö ngoaïi ñaïo kia nhö Phuù Lan Na Ca Dieáp, Maïc Daø 

Leâ Caâu Xa Leâ Töû, San Xaø Daï Tyø La Chi Töû, A Kyø Ña Xyù Xaù Khaâm 

Ba La, Ca La Cöu Ñaø Ca Chieân Dieân, Ni Kieàn Ñaø Nhaõ Ñeà Töû laø thaày 

cuûa ngaøi. Ngaøi theo boïn kia xuaát gia, boïn luïc sö kia ñoïa, ngaøi cuõng ñoïa 

theo, môùi neân laáy moùn aên. Tu Boà Ñeà! Neáu ngaøi vaøo nôi taø kieán, khoâng 

ñeán bôø giaùc, ôû nôi taùm naïn, ñoàng vôùi phieàn naõo, lìa Phaùp thanh tònh, 

ngaøi ñöôïc voâ traùnh tam muoäi, taát caû chuùng sanh cuõng ñöôïc tam muoäi 

aáy, nhöõng ngöôøi thí cho ngaøi chaúng goïi phöôùc ñieàn, nhöõng keû cuùng 

döôøng cho ngaøi ñoïa vaøo ba ñöôøng aùc, ngaøi cuøng vôùi ma naém tay nhau 

laøm baïn löõ, ngaøi cuøng vôùi caùc ma vaø caùc traàn lao nhö nhau khoâng khaùc, 

ñoái vôùi taát caû chuùng sanh maø coù loøng oaùn haän, khinh baùng Phaät, cheâ 

bai Phaùp, khoâng vaøo soá chuùng Taêng, hoaøn toaøn khoâng ñöôïc dieät ñoä, 

neáu ngaøi ñöôïc nhö theá môùi neân laáy moùn aên. Baïch Theá Toân! Luùc ñoù 

con nghe nhöõng lôøi aáy roài môø mòt khoâng bieát laø noùi gì, cuõng khoâng bieát 

laáy lôøi chi ñaùp, con lieàn ñeå baùt laïi muoán ra khoûi nhaø oâng, nhöng oâng 

Duy Ma Caät noùi ‘Thöa ngaøi Tu Boà Ñeà! Ngaøi laáy baùt chôù sôï! YÙ ngaøi 

nghó sao? Nhö Phaät bieán ra moät ngaøn ngöôøi huyeãn hoùa vaø neáu ngöôøi 

huyeãn hoùa ñoù ñem vieäc naày hoûi Ngaøi, chöøng aáy Ngaøi coù sôï chaêng?’ 

Con ñaùp: “Khoâng sôï!” Tröôûng giaû Duy Ma Caät laïi noùi: “Taát caû caùc 

Phaùp nhö töôùng huyeãn hoùa, ngaøi khoâng neân coù taâm sôï seät. Vì sao? Vì 

taát caû lôøi noùi naêng khoâng lìa töôùng huyeãn hoùa, chí nhö ngöôøi trí khoâng 

chaáp vaøo vaên töï, neân khoâng sôï. Vì sao theá? Taùnh vaên töï voán ly, khoâng 

coù vaên töï ñoù laø giaûi thoaùt. Töôùng giaûi thoaùt ñoù laø caùc Phaùp vaäy.’ Khi 

oâng Duy Ma Caät noùi Phaùp aáy roài, hai traêm Thieân töû ñöôïc Phaùp nhaõn 

thanh tònh. Vì theá neân con khoâng kham laõnh ñeán thaêm beänh oâng.” 

Theo giaùo thuyeát nhaø Phaät, thaùi ñoä cuûa Ñöùc Phaät bao la, khoâng 

thieân vò vaø bình ñaúng vôùi taát caû chuùng sanh. Bình ñaúng laø khí giôùi cuûa 

Boà Taùt, vì döùt tröø taát caû phaân bieät. Chö Boà Taùt an truï nôi phaùp naày thôøi 

coù theå dieät tröø nhöõng phieàn naõo, kieát söû ñaõ chöùa nhoùm töø laâu cuûa taát caû 

chuùng sanh. Thaùi ñoä cuûa Ñöùc Phaät bao la, khoâng thieân vò vaø bình ñaúng 

vôùi taát caû chuùng sanh. Trong Kinh Laêng Giaø, Ñöùc Phaät daïy: “Ta noùi 
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trong chuùng hoäi giaùo lyù thaâm maät veà boán bình ñaúng raèng xöa kia Ta ñaõ 

töøng laø Ñöùc Phaät Caâu Löu Toân, Caâu Na Haøm Maâu Ni, hay Ca Dieáp.” 

Boán loaïi bình ñaúng ñoái vôùi nhöõng ai tu taäp ñôøi soáng phaïm haïnh. Thöù 

nhaát laø Danh Töï Bình Ñaúng, coù nghóa laø bình ñaúng veà chöõ nghóa laø 

danh hieäu Phaät ñöôïc neâu nhö nhau cho heát thaûy chö Nhö Lai, khoâng coù 

söï phaân bieät naøo trong chö vò trong phaïm vi cuûa chöõ PHAÄT. Thöù nhì laø 

Ngoân Töø Bình Ñaúng, coù nghóa laø bình ñaúng veà ngoân töø nghóa laø taát caû 

chö Nhö Lai ñeàu noùi saùu möôi boán aâm giai hay aâm thanh khaùc nhau 

maø ngoân ngöõ cuûa Phaïm Thieân phaùt aâm, vaø nghóa laø ngoân ngöõ cuûa chö 

Nhö Lai nghe ra gioáng nhö aâm giai cuûa loaøi chim Ca Laêng Taàn Giaø. 

Thöù ba laø Nghóa Bình Ñaúng, coù nghóa laø bình ñaúng veà thaân nghóa laø taát 

caû caùc Ñöùc Nhö Lai ñeàu khoâng khaùc bieät khi ñöôïc xeùt veà Phaùp Thaân 

(Dharmakaya), veà ñaëc tröng thuoäc veà thaân theå hay saéc töôùng 

(rupalakshana), vaø caùc neùt cao ñeïp phuï hay haûo töôùng. Tuy vaäy, chö 

Nhö Lai khaùc nhau khi ñöôïc nhìn bôûi chuùng sanh khaùc nhau maø chö vò 

ñang ñieàu ngöï daïy baûo. Thöù tö laø Phaùp Bình Ñaúng, coù nghóa laø bình 

ñaúng veà chaân lyù coù nghóa laø taát caû chö Nhö Lai ñeàu ñaït cuøng moät söï 

theå chöùng nhôø vaøo ba möôi baûy phaàn chöùng ngoä.  

 

Dharmas of Sameness in Ten Directions 

In the Spirit Of the Vimalakirti Sutra 

 

I. An Overview of Dharma In Buddhist Teachings: 

Generally speaking, dharma means things, events, and phenomena. 

Dharma also means duty, law or doctrine. The Dharma also means the 

cosmic law which is underlying our world, but according to Buddhism, 

this is the law of karmically determined rebirth. The Dharma that is the 

law of beginningless and endless becoming, to which all phenomena 

are subject according to causes and conditions. When dharma means 

phenomenon, it indicates 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. 

Dharma is a very troublesome word to handle properly and yet at the 

same time it is one of the most important and essential technical terms 

in Buddhism.  Dharma has many meanings. A term derived from the 

Sanskrit root “dhr,” which” means “to hold,” or “to bear”; there seems 
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always to be something of the idea of enduring also going along with it. 

Originally, it means the cosmic law which underlying our world; above 

all, the law of karmically determined rebirth. The teaching of the 

Buddha, who recognized and regulated this law. In fact, dharma 

(universal truth) existed before the birth of the historical Buddha, who 

is no more than a manifestation of it. Today, “dharma” is most 

commonly used to refer to Buddhist doctrine and practice. Dharma is 

also one of the three jewels on which Buddhists rely for the attainment 

of liberation, the other jewels are the Buddha and the Samgha. 

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 

comprehensive 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 language.  

According to Buddhism, dharma means Buddhist doctrine or 

teachings. The teaching of the Buddhas which carry or hold the truth. 

The way of understanding and love taught by the Buddha doctrine. The 

Buddha taught the Dharma to help us escape the sufferings and 

afflictions caused by daily life and to prevent us from degrading human 

dignity, and descending into evil paths such as hells, hungry ghosts, and 

animals, etc. The Dharma is like a raft that gives us something to hang 

onto as we eliminate our attachments, which cause us to suffer and be 

stuck on this shore of birth and death. The Buddha’s dharma refers to 

the methods of inward illumination; it takes us across the sea of our 

afflictions to the other shore, nirvana. Once we get there, even the 

Buddha’s dharma should be relinquished. The Dharma is not an 

extraordinary law created by or given by anyone. According to the 

Buddha, our body itself is Dharma; our mind itself is Dharma; the 

whole universe is Dharma. By understanding the nature of our physical 

body, the nature of our mind, and worldly conditions, we realize the 

Dharma. The Dharma that is the law of beginningless and endless 
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becoming, to which all phenomena are subject according to causes and 

conditions. The Dharma, which comprises the spoken words and 

sermons of Sakyamuni Buddha wherein he elucidated the significance 

of the Unified Three Treasures and the way to its realization. The 

Dharma, the teaching imparted by the Buddha. All written sermons and 

discourses of Buddhas (that is, fully enlightened beings) as found in the 

sutras and other Buddhist texts still extant.  

To Buddhist theories, nothing is real and permanent, the five 

aggregates make up beings, pillars and rafters make a house, etc. All is 

temporal and merely phenomenal, fallacious, and unreal. Names are 

only provisionary symbol or sign. All dharmas are empirical 

combinations without permanent reality. All things are false and 

fictitious and unreal names, i.e. nothing has a name of itself, for all 

names are mere human appellations. In the Lankavatara Sutra, the 

Buddha reminded Mahamati: “Mahamati! As they are attached to 

names, images, and signs, the ignorant allow their minds to wander 

away.” Things which exist only in name, i.e. all things are 

combinations of other things and are empirically named. All things or 

phenomena are combinations of elements without permanent reality, 

phenomena, empirical combinations without permanent reality. The 

phenomenal which no more exists than turtle’s hair or rabbit’s horns. 

According to the Prajnaparamita Heart Sutra, the basic 

characteristic of all dharmas is not arising, not ceasing, not defiled, not 

immaculate, not increasing, not decreasing. The Buddha says: “He who 

sees the Dharma sees me.” Dharma means the teaching of the Buddha. 

Dharma also means the doctrine of understanding and loving. Dharma 

means the doctrines of Buddhism, norms of behavior and ethical rules 

including pitaka, vinaya and sila. Dharma also means reflection of a 

thing in the human mind, mental content, object of thought or idea. 

Dharma means factors of existence which the Hinayana considers as 

bases of the empirical personality. According to Prof. Junjiro Takakusu 

in The Essentials of Buddhist Philosophy, the word “Dharma” has five 

meanings. First, 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, 
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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, reflection of a thing in the human mind, 

mental content, object of thought or idea, and 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. 

First, dharma in the sense of one ultimate Reality. It is both 

transcendent and immanent to the world, and also the governing law 

within it. Second, dharma in the sense of scripture, doctrine, religion, as 

the Buddhist Dharma. Third, dharma in the sense of righteousness, 

virtue, and piety. Fourth, dharma in the sense of ‘elements of 

existence.’ In this sense, it is generally used in plural. 

 

II. Dharmas of Sameness in Ten Directions In the Spirit Of the 

Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter Three, the Buddha 

asked Mahakasyapa: “Go to Vimalakirti to enquire after his health on 

my behalf.” Mahakasyapa said: “World Honoured One, I am not 

qualified to call on him to inquire after his health.  The reason is that 

once when I went begging for food in a lane inhabited by poor people, 

Vimalakirti came and said: “Hey, Mahakasyapa, you are failing to 

make your kind and compassionate mind all-embracing by begging 

from the poor while staying away from the rich. Mahakasyapa, in your 

practice of impartiality, you should call on your donors in succession 

(regardless of whether they are poor or rich). You should beg for food 

without the (ulterior) idea of eating it. To wipe out the concept of rolling 

(food into a ball in the hand), you should take it by the hand (i.e. without 

the idea of how you take it). You should receive the food given without 

the idea of receiving anything.  When entering a village, you should 

regard it as void like empty space.  When seeing a form, you should 

remain indifferent to it. When you hear a voice, you should consider it 
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(as meaningless as) an echo. When you smell an odor, take it for the 

wind (which has no smell). When you eat, refrain from discerning the 

taste. Regard all touch as if you were realizing wisdom (which is free 

from feelings and emotions). You should know that all things are 

illusory, having neither nature of their own nor that of something else, 

and that since fundamentally, they are not self-existent, they cannot now 

be the subject of annihilation. Mahakasyapa, if you can achieve all 

eight forms of liberation without keeping from the eight heterodox 

ways (of life), that is by identifying heterodoxy with orthodoxy (both as 

emanating from the same source), and if you can make an offering of 

your (own) food to all living beings as well as to all Buddhas and all 

members of the Sangha, then you can take the food. Such a way of 

eating is beyond the troubles (of the worldly man) and the absence of 

the troubles of Hinayana men); above the state of stillness (in which 

Hinayana men abstain from eating) and the absence of stillness (of 

Mahayana men who eat while in the state of serenity); and beyond 

both dwelling in the worldly state or in nirvana, while your donors reap 

neither great nor little merits, what they give being neither beneficial 

nor harmful. This is correct entry upon the Buddha path without relying 

on the small way of sravakas.  Mahakasyapa, if you can so eat the food 

given you, your eating shall not be in vain.” 

Also according to The Vimalakirti Sutra, Chapter Three, the 

Disciples, when the Buddha asked Subhuti to go to visit Vimalakirti on 

his behalf, Subhuti said to the Buddha as follows: “World Honoured 

One, I am not qualified to call on him and enquire after his health. The 

reason is that once when I went to his house begging for food, he took 

my bowl and filled it with rice, saying: ‘Subhuti, if your mind set on 

eating is in the same state as when confronting all (other) things, and if 

this uniformity as regards all things equally applies to (the act of) 

eating, you can then beg for food and eat it.  Subhuti, if without cutting 

off carnality, anger and stupidity you can keep from these (three) evils: 

if you do not wait for the death of your body to achieve the oneness of 

all things; if  you do not wipe out stupidity and love in your quest of 

enlightenment and liberation; if you can look into (the underlying 

nature of) the five deadly sins to win liberation, with at the same time 

no idea of either bondage or freedom; if you give rise to neither the 

four noble truths nor their opposites; if you do not hold both the concept 
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of winning and not winning the holy fruit; if you do not regard yourself 

as a worldly or unworldly man, as a saint or not as a saint; if you 

perfect all Dharmas while keeping away from the concept of Dharmas, 

then can you receive and eat the food. Subhuti, if you neither see the 

Buddha nor hear the Dharma; if the six heterodox teachers, Purana-

kasyapa, Maskari-gosaliputra, Yanjaya-vairatiputra, Ajita-

kesakambala, Kakuda-katyayana and Nirgrantha-jnatiputra are 

regarded impartially as your own teachers and if, when they induce 

leavers of home into heterodoxy, you also fall with the latter; then you 

can take away the food and eat it.  If you are (unprejudiced about) 

falling into heresy and regard yourself as not reaching the other shore 

(of enlightenment); if you (are unprejudiced about) the eight sad 

conditions and regard yourself as not free from them; if you (are 

unprejudiced about) defilements and relinquish the concept of pure 

living; if when you realize samadhi in which there is absence of debate 

or disputation, all living beings also achieve it; if your donors of food 

are not regarded (with partiality) as (cultivating) the field of 

blessedness; if those making offerings to you (are partially looked on 

as also) falling into the three evil realms of existence; if you 

(impartially regard demons as your companions without differentiating 

between them as well as between other forms of defilement; if you are 

discontented with all living beings, defame the Buddha, break the law 

(Dharma), do not attain the holy rank, and fail to win liberation; then 

you can take away the food and eat it. World Honoured One, I was 

dumbfounded when I heard his words which were beyond my reach 

and to which I found no answer. Then I left the bowl of rice and 

intended to leave his house, but Vimalakirti said: “Hey, Subhuti, take 

the bowl of rice without fear.  Are you frightened when the Tathagata 

makes an illusory man ask you questions?  I replied: ‘No.’ He then 

continued: ‘All things are illusory and you should not fear anything.  

Why?  Because words and speech are illusory.  So all wise men do not 

cling to words and speech, and this is why they fear nothing. Why?  

Because words and speech have no independent nature of their own, 

and when they are no more, you are liberated.  This liberation will free 

you from all bondage.’ When Vimalakirti expounded the Dharma two 

hundred sons of devas realized the Dharma eye.  Hence I am not 

qualified to call on him to inquire after his health.” 



514 

 

According to Buddhist teachings, the Buddha’s attitude is universal, 

impartial and equal towards all beings. Impartiality is a weapon of 

enlightening beings, removing all discrimination. Enlightening Beings 

who abide by these can annihilate the afflictions, bondage, and 

compulsion accumulated by all sentient beings in the long night of 

ignorance. The Buddha’s attitude is universal, impartial and equal 

towards all beings. According to The Lankavatara Sutra, the Buddha 

taught: “We talk of this in the assembly because of the secret teaching 

of fourfold sameness, that I was in ancient days the Buddha 

Krakucchanda, Kanakamuni, or Kasyapa.” Four sorts of sameness for 

those who disicpline themselves in religious life. First, by “sameness 

in letters” is meant that the title Buddha is equally given to all 

Tathagatas, no distinction being made among them as far as these letter 

BUDDHA go. Second, by “sameness in words” is meant that all the 

Tathagatas speak in sixty-four different notes or sounds with the 

language of Brahma is pronounced, and that their language sounding 

like the notes of Kalavinka bird is common to all the Tathagatas. Third, 

by “sameness in body” is meant that all the Tathagatas show no 

distinction as far as their Dharmakaya, their corporal features 

(rupalakshana) and their secondary marks of excellence are concerned. 

They differ, however, when they are seen by a variety of beings whom 

they have the special design to control and discipline. Fourth, by 

“sameness in the truth” is meant that all Tathagatas attain to the same 

realization by means of the thirty-seven divisions of enlightenment. 
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Chöông Hai Möôi Taùm 

Chapter Twenty-Eight 

 

 Khoâng Taän Höõu Vi Khoâng Truï Voâ Vi 

 

I. Toång Quan Veà Phaùp Höõu Vi & Phaùp Voâ Vi Trong Giaùo 

Thuyeát Nhaø Phaät: 

Phaùp Höõu Vi: Phaùp höõu vi coù nghóa laø moïi nhaân toá trong kinh 

nghieäm thoâng thöôøng cuûa chuùng ta. Chuùng ñeàu coù chung ba yeáu toá: voâ 

thöôøng, khoå vaø voâ ngaõ. Noùi caùch khaùc, moïi phaùp höõu vi ñeàu voâ thöôøng, 

ñeàu khoå vaø ñeàu voâ ngaõ. Theo nghóa deã hieåu vaø thoâng duïng, voâ thöôøng 

giaûn dò laø vaïn vaät luoân bieán ñoåi. Chính Herakleitus, moät trieát gia Hy 

Laïp soáng vaøo khoaûng 500 naêm tröôùc Taây lòch ñaõ nhaän xeùt: “Khoâng coù 

moät khoaûnh khaéc naøo, moät maûy may naøo, moät phuùt giaây naøo khi maø 

moät doøng soâng khoâng troâi chaûy”. Baèng caùch naày hay caùch khaùc, phaùp 

höõu vi gaén lieàn vôùi khoå ñau vaø nhöõng caûm giaùc khoâng thoûa maõn. Tuy 

nhieân, söï hieåu bieát raèng moïi phaùp höõu vi hoaøn toaøn laø ‘khoå’ ñöôïc coi 

nhö laø moät kieán giaûi cöïc kyø khoù naém baét maø coù leõ chæ coù caùc baäc 

Thaùnh giaû toái cao töø A La Haùn ñeán Boà Taùt môùi coù khaû naêng thaáu roõ 

vieäc naày maø thoâi. Ngöôøi Phaät töû chaân thuaàn phaûi hieåu nghóa vi teá cuûa 

chöõ ‘khoå’. Chöõ ‘khoå’ ôû ñaây coù nghóa laø söï roái loaïn, söï xao ñoäng, söï baát 

an hay naõo loaïn. Thöù ba, moïi phaùp höõu vi ñeàu khoâng coù töï ngaõ. Taát caû 

phaùp höõu vi (haønh phaùp) ñeàu ñöa ñeán khoå ñau. Phaùp höõu vi laø phaùp 

ñöôïc thaønh laäp bôûi nhaân duyeân hay ñieàu kieän. Taát caû caùc hieän töôïng bò 

aûnh höôûng bôûi quy luaät sanh, truï, dò vaø dieät. Phaùp höõu vi coù nhieàu ñaëc 

ñieåm. Phaùp höõu vi laø phaùp coøn naèm trong phaïm truø ñieàu kieän, laøm cho 

yù chí vaø nghò löïc chuùng ta höôùng ngoaïi caàu hình töôùng thay vì höôùng 

noäi caàu laáy taâm Phaät. Phaùp höõu vi baát tònh vì chuùng bò oâ nhieãm bôûi tam 

ñoäc tham saân si. Coâng ñöùc vaø phöôùc ñöùc höõu vi seõ ñöa ñeán söï luaân hoài 

trong voøng sanh töû. Höõu vi laø höõu taùc, laø taïo taùc hay tieán trình cuûa 

nghieäp löïc (phaøm caùc söï vaät do nhaân duyeân sinh ra ñeàu laø höõu vi caû). 

“Höõu vi” ñoái laïi vôùi “voâ vi” voán töï nhieân nhö theá chöù khoâng do nhôn 

duyeân sinh ra. Theo Kinh Kim Cang, heát thaûy caùc phaùp höõu vi nhö 

moäng, huyeãn, boït, hình; nhö söông, nhö ñieän chôùp. Phaøm caùi gì coù hình 

töôùng ñeàu laø phaùp höõu vi. Phaùp höõu vi cuõng gioáng nhö giaác moäng, moät 
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thöù huyeãn hoùa, moät caùi boït nöôùc, hay moät caùi boùng hình, moät tia chôùp, 

vaân vaân, toaøn laø nhöõng thöù hö voïng, khoâng coù thöïc chaát. Phaät töû neân 

quaùn saùt theá giôùi höõu vi nhö theá naøy: “Noù nhö sao mai, boït nöôùc, gioït 

söông, nhö ngoïn ñeøn taøn daàn, nhö aûo aûnh, nhö maây troâi, giaác moäng, tia 

chôùp.” Neáu chuùng ta coù theå quaùn moïi vaät nhö vaäy thì chuùng ta môùi coù 

theå hieãu roõ leõ chaân thaät, ñeå mình khoâng chaáp tröôùc, khoâng bò voïng 

töôûng quaáy nhieãu nöõa.  

Phaùp Voâ Vi: Voâ Vi hay söï taïo taùc khoâng coù nhaân duyeân. Phaùp 

khoâng nhôø haønh ñoäng cuûa thaân khaåu yù. Baát cöù phaùp naøo khoâng sanh, 

khoâng dieät, khoâng truï vaø khoâng bieán ñoåi laø phaùp voâ vi. Noùi caùch khaùc, 

phaùp naøo khoâng bò qui ñònh, khoâng thaønh hình, taát caû nhöõng gì naèm beân 

ngoaøi söï toàn taïi, sanh truï dò dieät laø phaùp voâ vi. “Voâ vi” laø moät töø cuûa 

Laõo giaùo coù nghóa ñen laø “khoâng laøm,” “khoâng gaéng söùc,” “khoâng 

göôïng eùp,” hay khoâng mieãn cöôõng taïo taùc. Noù khoâng aùm chæ söï baát 

ñoäng hay löôøi bieáng. Chuùng ta chæ khoâng neân gaéng söùc vì nhöõng vieäc 

khoâng chaân thaät, laøm cho chuùng ta hoùa muø ñeán noãi khoâng thaáy ñöôïc töï 

taùnh. “Voâ vi” cuõng laø moät khaùi nieäm cuûa Thieàn veà haønh ñoäng töùc thôøi, 

chöù khoâng coù vaán ñeà chuaån bò tröôùc, thuaät ngöõ naøy ñöôïc xem nhö laø söï 

dieãn taû veà taâm cuûa moät vò thaày ñaõ chöùng ñaéc. Chæ coù ngöôøi naøo khoâng 

coøn luyeán chaáp vaøo keát quaû cuûa haønh ñoäng môùi coù theå haønh xöû caùch 

naøy, vaø ngöôøi ta noùi voâ vi bieåu thò nhö laø söï hoaøn toaøn töï do cuûa haønh 

ñoäng thích öùng khoâng ngaên ngaïi tröôùc moïi hoaøn caûnh. Taát caû voâ phaùp 

laø phi vaät chaát neân khoâng theå naém baét ñöôïc. Phaùp thaân maø Phaät sôû 

chöùng laø vónh haèng, khoâng chòu chi phoái bôûi luaät nhaân quaû hay xa lìa 

moïi nhaân duyeân taïo taùc. Voâ Vi Phaùp laø phaùp xa lìa nhaân duyeân taïo taùc 

hay khoâng coøn chòu aûnh höôûng cuûa nhaân duyeân. Voâ Vi Phaùp laø phaùp 

thöôøng haèng, khoâng thay ñoåi, vöôït thôøi gian vaø sieâu vieät. Trong Phaät 

giaùo, Nieát Baøn vaø hö khoâng ñöôïc xem nhö laø Voâ Vi Phaùp. Noùi toùm laïi, 

voâ vi laø söï taïo taùc khoâng coù nhaân duyeân. Phaùp khoâng nhôø haønh ñoäng 

cuûa thaân khaåu yù. Baát cöù phaùp naøo khoâng sanh, khoâng dieät, khoâng truï 

vaø khoâng bieán ñoåi laø phaùp voâ vi. Noùi caùch khaùc, phaùp naøo khoâng bò qui 

ñònh, khoâng thaønh hình, taát caû nhöõng gì naèm beân ngoaøi söï toàn taïi, sanh 

truï dò dieät laø phaùp voâ vi. Trong giaùo lyù nguyeân thuûy chæ coù Nieát baøn  

môùi ñöôïc coi laø Voâ vi maø thoâi. Theo caùc tröôøng phaùi khaùc thì phaùp voâ 

vi laø phaùp khoâng sanh saûn ra nhaân duyeân. 
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II. Khoâng Taän Höõu Vi Khoâng Truï Voâ Vi Theo Tinh Thaàn Kinh 

Duy Ma: 

Theo Kinh Duy Ma Caät, phaåm möôøi moät, Boà Taùt Haïnh, Phaät baûo 

caùc Boà Taùt raèng: “Coù phaùp moân ‘Taän, Voâ Taän Giaûi Thoaùt’ caùc oâng neân 

hoïc. Sao goïi laø Taän? Nghóa laø phaùp höõu vi. Sao goïi laø Voâ Taän? Nghóa 

laø phaùp voâ vi. Nhö Boà Taùt thôøi khoâng taän höõu vi, cuõng khoâng truï voâ 

vi.” Laïi vì ñuû caùc phöôùc ñöùc maø khoâng truï voâ vi; vì ñuû caû trí tueä maø 

khoâng taän höõu vi; vì ñaïi töø bi maø khoâng truï voâ vi; vì maõn boån nguyeän 

maø khoâng taän höõu vi; vì nhoùm thuoác phaùp maø khoâng taän höõu vi; vì tuøy 

beänh cho thuoác maø khoâng taän höõu vi; vì bieát beänh chuùng sanh maø 

khoâng truï voâ vi; vì döùt tröø beänh chuùng sanh maø khoâng taän höõu vi. Caùc 

Boà Taùt chaùnh só tu taäp phaùp naày thôøi khoâng taän höõu vi, khoâng truï voâ vi, 

ñoù goïi laø phaùp moân Taän, Voâ Taän Giaûi Thoaùt maø caùc oâng caàn phaûi hoïc. 

Taïi sao goïi laø Khoâng Taän Höõu Vi? Khoâng Taän Höõu Vi coù nghóa laø 

khoâng lìa ñaïi töø, khoâng boû ñaïi bi, saâu phaùt taâm caàu nhöùt thieát trí maø 

khoâng khinh boû, giaùo hoùa chuùng sanh quyeát khoâng nhaøm chaùn; ñoái 

phaùp töù nhieáp thöôøng nghó laøm theo, giöõ gìn chaùnh phaùp khoâng tieác 

thaân maïng, laøm caùc vieäc laønh khoâng heà nhaøm moûi, chí thöôøng ñeå nôi 

phöông tieän hoài höôùng, caàu phaùp khoâng bieáng treã, noùi phaùp khoâng laãn 

tieác, sieâng cuùng döôøng chö Phaät, coá vaøo trong sanh töû maø khoâng sôï seät, 

ñoái vieäc vinh nhuïc loøng khoâng lo khoâng möøng, khoâng khinh ngöôøi chöa 

hoïc, kænh ngöôøi hoïc nhö Phaät, ngöôøi bò phieàn naõo laøm cho phaùt nieäm 

chaùnh, caùi vui xa lìa khoâng cho laø quyù, khoâng ñaém vieäc vui cuûa mình 

maø möøng vieäc vui cuûa ngöôøi, ôû trong thieàn ñònh töôûng nhö ñòa nguïc, ôû 

trong sanh töû töôûng nhö vöôøn nhaø, thaáy ngöôøi ñeán caàu phaùp töôûng nhö 

thaày laønh, boû taát caû vaät sôû höõu töôûng ñuû nhöùt thieát trí, thaáy ngöôøi phaù 

giôùi taâm nghó cöùu giuùp, caùc phaùp Ba La Maät töôûng laø cha meï, caùc phaùp 

ñaïo phaåm töôûng laø quyeán thuoäc, laøm vieäc laønh khoâng coù haïn löôïng, 

ñem caùc vieäc nghieâm söùc ôû caùc coõi Tònh Ñoä trau doài coõi Phaät cuûa 

mình, thöïc haønh boá thí voâ haïn, ñaày ñuû töôùng toát, tröø taát caû ñieàu xaáu, 

trong saïch thaân khaåu yù, nhieàu soá kieáp sanh töû maø loøng vaãn maïnh meõ, 

nghe caùc Ñöùc Phaät quyeát chí khoâng moûi, duøng göôm trí tueä phaù giaëc 

phieàn naõo, ra khoûi aám giôùi nhaäp, gaùnh vaùc chuùng sanh ñeå ñöôïc hoaøn 

toaøn giaûi thoaùt, duøng söùc ñaïi tinh taán phaù deïp ma quaân, thöôøng caàu voâ 

nieäm, thöïc töôùng trí hueä, thöïc haønh ít muoán bieát ñuû maø chaúng boû vieäc 

ñôøi, khoâng saùi oai nghi maø thuaän theo theá tuïc, khôûi tueä thaàn thoâng daãn 

daét chuùng sanh, ñaëng nieäm toång trì ñaõ nghe thôøi khoâng queân, kheùo bieát 
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caên cô döùt loøng nghi cuûa chuùng sanh, duøng nhaïo thuyeát bieän taøi dieãn 

noùi phaùp voâ ngaïi, thanh tònh möôøi nghieäp laønh höôûng thoï phöôùc trôøi 

ngöôøi, tu boán moùn voâ löôïng môû ñöôøng Phaïm Thieân, khuyeán thænh noùi 

phaùp, tuøy hyû ngôïi khen ñieàu laønh, ñaëng tieáng toát cuûa Phaät, thaân khaåu yù 

troïn laønh, ñaëng oai nghi cuûa Phaät, coâng phu tu taäp phaùp laønh  saâu daày 

caøng tieán nhieàu leân, ñem phaùp Ñaïi thöøa giaùo hoùa thaønh töïu Boà Taùt 

Taêng, loøng khoâng buoâng lung, khoâng maát caùc ñieàu laønh. Laøm caùc phaùp 

nhö theá goïi laø Boà Taùt khoâng taän höõu vi. Taïi sao goïi laø khoâng truï voâ vi? 

Khoâng truï voâ vi coù nghóa laø tu hoïc moân Khoâng; khoâng laáy khoâng laøm 

choã tu chöùng; tu hoïc moân voâ töôùng, voâ taùc, khoâng laáy voâ töôùng, voâ taùc 

laøm choã tu chöùng; tu hoïc phaùp Voâ Sanh khoâng laáy Voâ Sanh laøm choã tu 

chöùng; quaùn Voâ Thöôøng maø khoâng nhaøm vieäc laønh (lôïi haønh); quaùn 

Theá Gian Khoå maø khoâng gheùt sanh töû; quaùn Voâ Ngaõ maø daïy doã ngöôøi 

khoâng nhaøm moûi; quaùn Tòch Dieät maø khoâng tòch dieät haún; quaùn xa lìa 

(buoâng boû) maø thaân taâm tu caùc phaùp laønh; quaùn Khoâng Choã Veà (khoâng 

quy tuùc) maø vaãn veà theo phaùp laønh; quaùn Voâ Sanh maø duøng phaùp sanh 

(nöông theo höõu sanh) ñeå gaùnh vaùc taát caû; quaùn Voâ Laäu maø khoâng 

ñoaïn caùc laäu; quaùn khoâng choã laøm (voâ haønh) maø duøng vieäc laøm (haønh 

ñoäng) ñeå giaùo hoùa chuùng sanh; quaùn Khoâng Voâ maø khoâng boû ñaïi bi; 

quaùn Chaùnh Phaùp Vò (choã chöùng) maø khoâng theo Tieåu thöøa; quaùn caùc 

phaùp hö voïng, khoâng beàn chaéc, khoâng nhaân, khoâng chuû, khoâng töôùng, 

boån nguyeän chöa maõn maø khoâng boû phöôùc ñöùc thieàn ñònh trí tueä. Tu 

caùc phaùp nhö theá goïi laø Boà Taùt khoâng truï voâ vi. Laïi vì ñuû caùc phöôùc 

ñöùc maø khoâng truï voâ vi; vì ñuû caû trí tueä maø khoâng taän höõu vi; vó ñaïi töø 

bi maø khoâng truï voâ vi; vì maõn boån nguyeän maø khoâng taän höõu vi; vì 

nhoùm thuoác phaùp maø khoâng taän höõu vi; vì tuøy beänh cho thuoác maø 

khoâng taän höõu vi; vì bieát beänh chuùng sanh maø khoâng truï voâ vi; vì döùt 

tröø beänh chuùng sanh maø khoâng taän höõu vi. Caùc Boà Taùt chaùnh só tu taäp 

phaùp naày thôøi khoâng taän höõu vi, khoâng truï voâ vi, ñoù goïi laø phaùp moân 

Taän, Voâ Taän Giaûi Thoaùt maø caùc oâng caàn phaûi hoïc.” Sau khi nghe Phaät 

thuyeát phaùp, caùc Boà Taùt nöôùc Chuùng Höông heát söùc vui möøng, ñem 

caùc thöù hoa ñuû maøu saéc thôm tho raûi khaép coõi tam thieân cuùng döôøng 

Phaät vaø kinh phaùp naày cuøng caùc Boà Taùt, roài cuùi ñaàu leã döôùi chaân Phaät 

ngôïi khen chöa töøng coù, noùi raèng: “Phaät Thích Ca Maâu Ni môùi coù naêng 

löïc ôû coõi naày maø ñöôïc phöông tieän.” Noùi roài boãng nhieân bieán trôû veà 

nöôùc Chuùng Höông. 
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Neither Exhausting the Mundane State 

Nor Staying In the Supramundane State 

 

I. An Overview of Conditioned Dharmas & Unconditioned 

Dharmas:  

Conditioned Dharmas: Conditioned things mean all factors of our 

normal experience. They share three features: impermanent, suffering, 

and not-self. In other words, all conditioned things are impermanent, 

are suffering, and have no self. Simply speaking, impermanence means 

that everything changes all the time. Herakleitus, a Greek philosopher 

who lived around 500 B.C. observed: “There is not a moment, not an 

inkling, not a second when a river does not flow.” In some way or the 

other, conditioned things are connected with suffering and unpeasant 

feelings. However, the insight that everything conditioned is totally 

suffering is regarded as extremely difficult to attain, and is reserved for 

the supreme saints from Arhats to Bodhisattvas only. Devout Buddhists 

should understand the subtle meaning of ‘suffering’. ‘Suffering’ here 

means commotion, turmoil, unrest, or disturbance. Thirdly, all 

conditioned things have ‘no-self’. All conditioned dharmas (functioning 

dharmas) are miserable. Active, conditioned, produced or functioning 

dharmas. All phenomena which are influenced by the production or 

birth, duration or existence, change, and annihilation. Conditioned 

dharmas have many characteristics. Anything which serves to divert 

beings away from inherent Budha-nature. Outflows are so called 

because they are turning of energy and attention outward rather than 

inward. Various phenomena in the world, made up of elements with 

outflows. That is to say these phenomena are worldly and impure, 

indeed, leaking (höõu laäu), because they are tainted by the three 

poisons of greed, anger and ignorance. Conditioned merits and virtues 

lead to rebirth with samsara. Functioning means active or creative. The 

processes resulting from the laws of karma. Active is the opposite of 

passive, inert, inactive, non-causative, laisser-faire. According to the 

Vajra Sutra, any thing with shape or form is considered a “dharma born 

of conditions.” All things born of conditions are like dreams, illusory 

transformations, bubbles of foam, and shadows. Like dewdrops and 

lightning, they are false and unreal. Devout Buddhists should always 
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view the conditioned world as follows: “It is like a star, a bubble, a 

dewdrop, a fading lamp, a fantasy, a drifting cloud, a dream, and a 

flash of lightning.” If we can contemplate everything in this way, we 

are able to understand the truth, let go of attachments, and put an end 

to random thoughts.  

Unconditioned Dharmas: “Not being produced or non-causative.” 

Whatever dharmas lack production, cessation, abiding, and change are 

“unconditioned.” In other words, “unconditioned, unproduced,” refers 

to everything that is completely beyond conditioned existence, beyond 

arising, dwelling and passing away. “Unconditioned” is a Taoist term 

has the literal meaning of “non-doing” or “non-striving” or “not 

making.” It does not imply inaction or mere idling. We are merely to 

cease striving for the unreal things which blind us to our true self. 

“Non-doing” is also a Zen notion of acting spontaneously, without 

premeditation, considered to be an expression of the mind of an 

awakened master. Only a person who is unattached to the result of 

actions is able to act in this way, and it is characterized as perfect 

freedom of action that responds without hesitation to circumstances. 

The immaterial character of the transcendent. The eternal body of 

Buddha not conditioned by any cause and effect. “Non-doing” dharma 

is anything not subject to cause, condition or dependence. 

Unconditioned dharmas are dharmas which are out of time, eternal, 

inactive, unchanging, and supra-mundane. In Buddhism, Nirvana and 

space are considered to be unconditioned dharmas. In short, 

unconditioned dharmas are things that are not being produced or non-

causative. Whatever dharmas lack production, cessation, abiding, and 

change are “unconditioned.” In other words, “unconditioned, 

unproduced,” refers to everything that is completely beyond 

conditioned existence, beyond arising, dwelling and passing away. In 

original teaching only Nirvana was regarded as Unconditioned. 

According to other traditions, Unconditioned dharmas are those which 

are not produced to causes and conditions. 

 

II. Neither Exhausting the Mundane State Nor Staying In the 

Supramundane State In the Spirit of the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, chapter eleven, the Bodhisattva 

Conduct, the Buddha said to the Bodhisattvas: “There are the 
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exhaustible and the inexhaustible Dharmas which you should study.  

What is the exhaustible?  It is the active (yu wei or mundane) Dharma. 

What is the inexhaustible? It is the non-active (wu wei or 

supramundane) Dharma. As Bodhisattvas, you should not exhaust (or 

put an end to) the mundane (state); nor should you stay in the 

supramundane (state). Further, to win merits, a Bodhisattva does not 

stay in the supramundane, and to realize wisdom he does not exhaust 

the mundane. Because of his great kindness and compassion, he does 

not remain in the supramundane, and in order to fullfil all his vows, he 

does not exhaust the mundane. To gather the Dharma medicines he 

does not stay in the supramundane, and to administer remedies he does 

not exhaust the mundane. Since he knows the illnesses of all living 

beings he does not stay in the supramundane, and since he wants to 

cure their illnesses, he does not exhaust the mundane. Virtuous Ones, a 

Bodhisattva practicing this Dharma neither exhausts the mundane nor 

stays in the supramundane. This is called the exhaustible and 

inexhaustible Dharma doors to liberation which you should study. 

“What is meant by not exhausting the mundane (state)? It means not 

discarding great benevolence; not abandoning great compassion; 

developing a profound mind set on the quest of all-knowledge 

(sarvajna) or Buddha knowledge) without relaxing for even an instant; 

indefatigable teaching and converting living beings; constant practice 

of the four Bodhisattva winning methods; upholding the right Dharma 

even at the risk of one’s body and life; unwearied planting of all 

excellent roots; unceasing application of expedient devices (upaya) 

and dedication (parinamana); never-ending quest of the Dharma; 

unsparing preaching of it; diligent worship of all Buddhas; hence 

fearlessness when entering the stream of birth and death; absence of 

joy in honour and of sadness in disgrace; refraining from slighting non-

practisers of the Dharma; respecting practisers of Dharma as if they 

were Buddhas; helping those suffering from klesa to develop the right 

thought; keeping away from (desire and) pleasure with no idea of 

prizing such a high conduct; no preference for one’s happiness but joy 

at that of others; regarding one’s experience in the state of samadhi as 

similar to that in a hell; considering one’s stay in samsara (i.e. state of 

birth and death) as similar to a stroll in a park; giving rise to the thought 

of being a good teacher of Dharma when meeting those seeking it; 
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giving away all possessions to realize all-knowledge (sarvajna); giving 

rise to the thought of salvation when seeing those breaking the 

precepts; thinking of the (six) perfections (paramitas) as dear as one’s 

parents; thinking of the (thirty-seven) conditions contributory to 

enlightenment as if they were one’s helpful relatives; planting all 

excellent roots without any restrictions; gathering the glorious 

adornments of all pure lands to set up one’s own Buddha land; 

unrestricted bestowal of Dharma to win all the excellent physical 

marks (of the Buddha); wiping out all evils to purify one’s body, mouth 

and mind; developing undiminished bravery while transmigrating 

through samsara in countless aeons; untiring determination to listen to 

(an account of) the Buddha’s countless merits; using the sword of 

wisdom to destroy the bandit of klesa (temptation) to take living beings 

out of (the realm of the five) aggregates (skandhas) and (twelve) 

entrances (ayatana) so as to liberate them for ever; using firm devotion 

to destroy the army of demons; unceasing search for the thought-free 

wisdom of reality; content with few desires while not running away 

from the world in order to continue the Bodhisattva work of salvation; 

not infringing the rules of respect-inspiring deportment while entering 

the world (to deliver living beings); use of the transcendental power 

derived from wisdom to guide and lead all living beings; controlling 

(dharani) the thinking process in order never to forget the Dharma; 

being aware of the roots of all living beings in order to cut off their 

doubts and suspicions (about their underlying nature); use of the power 

of speech to preach the Dharma without impediment; perfecting the ten 

good (deeds) to win the blessings of men and devas (in order to be 

reborn among them to spread the Dharma); practicing the four infinite 

minds (kindness, pity, joy and indifference) to teach the Brahma 

heavens; rejoicing at being invited to expound and extol the Dharma in 

order to win the Buddha’s (skillful) method of preaching; realizing 

excellence of body, mouth and mind to win the Buddha’s respect-

inspiring deportment; profound practice of good Dharma to make one’s 

deeds unsurpassed; practicing Mahayana to become a Bodhisattva 

monk; and developing a never-receding mind in order not to miss all 

excellent merits. “This is the Bodhisattva not exhausting the mundane 

state. “What is the Bodhisattva not staying in the supra-mundane state 

(nirvana)? It means studying and practicing the immaterial but without 
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abiding in voidness; studying and practicing formlessness and inaction 

but without abiding in them; studying and practicing that which is 

beyond causes but without discarding the roots of good causation; 

looking into suffering in the world without hating birth and death (i.e. 

samsara); looking into the absence of the ego while continuing to teach 

all living beings indefatigably; looking into nirvana with no intention of 

dwelling in it permanently; looking into the relinquishment (of nirvana) 

while one’s body and mind are set on the practice of all good deeds; 

looking into the (non-existing) destinations of all things while the mind 

is set on practicing excellent actions (as true destinations); looking into 

the unborn (i.e. the uncreate) while abiding in (the illusion of) life to 

shoulder responsibility (to save others); looking into passionlessness 

without cutting off the passion-stream (in order to stay in the world to 

liberate others); looking into the state of non-action while carrying out 

the Dharma to teach and convert living beings; looking into nothingness 

without forgetting about great compassion; looking into the right 

position (of nirvana) without following the Hinayana habit (of staying 

in it); looking into the unreality of all phenomena which are neither 

firm nor have an independent nature, and are egoless and formless, but 

since one’s own fundamental vows are not entirely fulfilled, one should 

not regard merits, serenity and wisdom as unreal and so cease 

practicing them. “This is the Bodhisattva not staying in the non-active 

(wu wei) state. Further, to win merits, a Bodhisattva does not stay in 

the supramundane, and to realize wisdom he does not exhaust the 

mundane. Because of his great kindness and compassion, he does not 

remain in the supramundane, and in order to fullfil all his vows, he 

does not exhaust the mundane.  To gather the Dharma medicines he 

does not stay in the supramundane, and to administer remedies he does 

not exhaust the mundane. Since he knows the illnesses of all living 

beings he does not stay in the supramundane, and since he wants to 

cure their illnesses, he does not exhaust the mundane.” “Virtuous 

Ones, a Bodhisattva practicing this Dharma neither exhausts the 

mundane nor stays in the supramundane.  This is called the exhaustible 

and inexhaustible Dharma doors to liberation which you should study.” 

After hearing the Buddha expounding the Dharma, the visiting 

Bodhisattvas were filled with joy and rained (heavenly) flowers of 

various colours and fragrances in the great chiliocosm as offerings to 



524 

 

the Buddha and His sermon.  After this, they bowed their heads at the 

Buddha’s feet and praised His teaching which they had not heard 

before, saying: “How wonderful is Sakyamuni Buddha’s skillful use of 

expedient methods (upaya).” After saying this, they disappeared to 

return to their own land. 
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Chöông Hai Möôi Chín 

Chapter Twenty-Nine 

 

Chuùng Sanh Beänh Neân Boà Taùt Beänh 

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Chuùng Sanh Theo Quan Ñieåm Phaät Giaùo: 

Chuùng sanh bao goàm chuùng höõu tình vaø chuùng voâ tình. Chuùng höõu 

tình laø nhöõng chuùng sanh coù tình caûm vaø lyù trí; trong khi chuùng voâ tình 

laø nhöõng chuùng sanh khoâng coù tình caûm vaø lyù trí. Nhö vaäy, höõu tình 

chuùng sanh laø nhöõng chuùng sanh coù taâm thöùc; trong khi voâ tình chuùng 

sanh töï sinh toàn baèng chính cô theå cuûa mình vaø nhöõng gì laáy ñöôïc töø 

aùnh naéng maët trôøi, ñaát vaø khoâng khí. Thöïc vaät khoâng döôïc xem laø loaøi 

höõu tình vì chuùng khoâng coù taâm thöùc. Chuùng sanh noùi chung, keå caû 

vöông quoác thaûo moäc (nhöõng chuùng sanh voâ tình); tuy nhieân, töø 

“sattva” giôùi haïn nghóa trong nhöõng chuùng sanh coù lyù leõ, taâm thöùc, caûm 

thoï; hay nhöõng chuùng sanh coù tri giaùc, nhaïy caûm, söùc soáng, vaø lyù trí. 

Theo Phaät giaùo, baát cöù sinh vaät coù thaàn thöùc vaø soáng trong luïc ñaïo 

(trôøi, ngöôøi, a-tu-la, suùc sanh, ngaï quyû, vaø ñòa nguïc). Coù theå noùi raèng 

taát caû chuùng sanh ñeàu coù taùnh giaùc hay Phaät Taùnh. Töø “Chuùng sanh” 

noùi ñeán taát caû nhöõng vaät coù ñôøi soáng. Moãi sinh vaät ñeán vôùi coõi ñôøi naøy 

laø keát quaû cuûa nhieàu nguyeân nhaân vaø ñieàu kieän khaùc nhau. Nhöõng sinh 

vaät nhoû nhaát nhö con kieán hay con muoãi, hay ngay caû nhöõng kyù sinh 

truøng thaät nhoû, ñeàu laø nhöõng chuùng sanh. Tuy nhieân, ña phaàn chuùng 

sanh laø nhöõng phaøm nhaân ngu doát toái taêm, luoân xeùt mình laø moät keû 

phaøm phu ñaày tham saân si, cuøng vôùi voâ soá toäi loãi chaát choàng trong quaù 

khöù, hieän taïi vaø vò lai, töø ñoù sanh loøng taøm quí, roài phaùt nguyeän tu taâm 

söûa taùnh, saùm hoái, aên naên, y theo lôøi Phaät Toå ñaõ daïy maø haønh trì, tu 

taäp, nhö laø tuïng kinh, nieäm Phaät, ngoài thieàn, vaân vaân, caàu cho nghieäp 

chöôùng choùng ñöôïc tieâu tröø, mau böôùc leân bôø giaùc trong moät töông lai 

raát gaàn.  

Trong trieát lyù Phaät giaùo, chuùng sanh laø moät sinh vaät coù lyù trí, nghóa 

laø sinh vaät aáy bieát ñöôïc nhöõng gì ñang xaõy ra quanh mình vaø coù khaû 

naêng suy töôûng. Trong vaên hoïc taâm lyù cuûa Phaät giaùo, ñeå laøm moät 

chuùng höõu tình phaûi coù ñuû naêm thöù: 1) caûm thoï, 2) suy töôûng phaân bieät, 
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3) haønh uaån, 4) taùc yù, 5) caûm xuùc. Chuùng sanh coù nhieàu loaïi dò bieät, 

nhöng noùi chung chæ coù hai loaïi laø thieän vaø aùc, vaø moãi thöù ñeàu khaùc 

nhau. Moãi thöù taïo nhöõng nghieäp rieâng, roài thoï nhöõng quaû baùo rieâng. 

Noùi chung, taát caû chuùng sanh ñeàu ôû trong phaùp Nguõ Uaån. Moãi chuùng 

sanh laø söï keát hôïp cuûa nhöõng thaønh toá, coù theå phaân bieät thaønh naêm 

phaàn: saéc, thoï, töôûng, haønh, thöùc. Do ñoù, chuùng sanh naày khoâng khaùc 

vôùi chuùng sanh khaùc, vaø con ngöôøi bình thöôøng khoâng khaùc vôùi caùc baäc 

Thaùnh nhaân. Nhöng do baûn chaát vaø hình theå cuûa naêm yeáu toá toàn taïi 

trong töøng caù theå ñöôïc thaønh laäp, neân chuùng sanh naày coù khaùc vôùi 

chuùng sanh khaùc, con ngöôøi bình thöôøng coù khaùc vôùi caùc baäc Thaùnh. Söï 

keát hôïp naêm uaån naày laø keát quaû cuûa nghieäp vaø thay ñoåi töøng saùt na, 

nghóa laø chuyeån hoùa, thaønh toá môùi thay cho thaønh toá cuõ ñaõ tan raõ hoaëc 

bieán maát. Naêm uaån ñöôïc keát hôïp seõ thaønh moät höõu tình töø voâ thuûy, höõu 

tình aáy ñaõ taïo nghieäp vôùi söï chaáp thuû ñònh kieán cuûa caùi ngaõ vaø ngaõ sôû. 

Söï hieåu bieát cuûa vò aáy bò boùp meùo hoaëc che môø bôûi voâ minh, neân 

khoâng thaáy ñöôïc chaân lyù cuûa töøng saùt na keát hôïp vaø tan raõ cuûa töøng 

thaønh phaàn trong naêm uaån. Maët khaùc, vò aáy bò chi phoái bôûi baûn chaát voâ 

thöôøng cuûa chuùng. Moät ngöôøi thöùc tænh vôùi söï hieåu bieát vôùi phöông 

phaùp tu taäp cuûa Ñöùc Phaät seõ giaùc ngoä ñöôïc baûn chaát cuûa chö phaùp, 

nghóa laø moät höõu tình chæ do naêm uaån keát hôïp laïi vaø khoâng coù moät thöïc 

theå thöôøng haèng hoaëc baát bieán naøo goïi laø linh hoàn caû.  

Theo Phaät giaùo, treân phöông dieän theå chaát, coù boán loaïi chuùng sanh, 

bao goàm caû loaøi höõu tình vaø voâ tình: loaøi bay, loaøi bôi, loaøi ñi baèng 

chaân vaø thaûo moäc. Taát caû nhöõng loaøi coù maùu vaø thôû baèng phoåi ñeàu goïi 

laø “thuù”, trong khi ñoù thaûo moäc bao goàm, coû caây, vaø caùc loaøi caây troå 

boâng. Boán loaïi chuùng sanh naøy töø ñaâu tôùi? Nguyeân thuûy cuûa chuùng laø 

ñaâu? Theo Phaät giaùo, nguyeân thuûy cuûa nhaát thieát chuùng sanh laø Phaät 

Taùnh. Neáu khoâng coù Phaät Taùnh, moïi thöù ñeàu trieät tieâu. Phaät taùnh laø thöù 

duy nhaát ñaõ löu truyeàn qua haøng ngaøn theá heä maø khoâng bò tieâu dieät. Töø 

Phaät taùnh phaùt khôûi caùc chuùng sanh Boà Taùt, Thanh Vaên, chö Thieân, A 

Tu La, con ngöôøi, thuù vaät, ngaï quyû vaø ñòa nguïc. Ñaây laø nhöõng chuùng 

sanh trong möôøi phaùp giôùi, vaø möôøi phaùp giôùi chöa töøng taùch rôøi ra 

khoûi taâm naøy. Nhaát nieäm duy taâm cuõng laø haït gioáng cuûa Phaät Taùnh. 

Nhaát chaân nieäm laø moät teân goïi khaùc cuûa Phaät Taùnh. Boán loaïi chuùng 

sanh naày bao goàm loaøi thai sanh, töùc loaøi sanh baèng thai; loaøi noaõn 

sanh, töùc loaøi sanh baèng tröùng; loaøi thaáp sanh, töùc loaøi sanh töø nôi aåm 

thaáp; vaø loaøi hoùa sanh, töùc loaøi töø bieán hoùa maø sanh ra.  
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II. Sô Löôïc Veà Lyù Töôûng Boà Taùt:  

Khoaûng 200 hay 300 naêm sau khi Ñöùc Phaät nhaäp dieät, moät lyù töôûng 

Phaät giaùo môùi baét ñaàu vöôn leân. Khoâng haøi loøng vôùi muïc ñích giôùi haïn 

cuûa moät vò A La Haùn, caùch nhìn môùi naøy nhaán maïnh ñeán moät vò Boà Taùt 

nhö laø nguyeän voïng cao nhaát cho taát caû moïi ngöôøi. Boà Taùt laø ngöôøi coù 

öôùc voïng thaønh Phaät vaø cuõng laø ngöôøi heát loøng giuùp ñôõ ngöôøi khaùc ñaït 

ñöôïc söï cöùu ñoä. Nhöõng con ngöôøi ñaày loøng bi maãn naøy ñöôïc ñeà cao 

trong tröôøng phaùi Ñaïi Thöøa; thaät vaäy, neùt ñaëc tröng noåi baät nhaát cuûa 

Phaät giaùo Ñaïi Thöøa coù theå laø söï uûng hoä Boà Taùt Thöøa nhö con ñöôøng 

giaûi thoaùt. Vò Boà Taùt ñi theo con ñöôøng daøi vaø gian khoå thöôøng ñöôïc 

moâ taû coù 10 giai ñoaïn (thaäp ñòa) vaø traûi qua nhieàu kieáp soáng, cuoái cuøng 

vò naøy ñaït ñöôïc Phaät quaû. Nhö vaäy Ñaïi Thöøa coù theå coi nhö laø moät 

tröôøng phaùi cuûa caùc vò Boà Taùt, ôû nhöõng giai ñoaïn khaùc nhau treân con 

ñöôøng, nhö laø söï can thieäp vaøo cuoäc soáng cuûa con ngöôøi. Ví duï, moät vò 

Boà Taùt coù theå taïo neân “nhöõng vuøng ñaát Phaät” maø con ngöôøi coù theå öôùc 

nguyeän ñöôïc taùi sinh nhôø loøng thaønh moä ñaïo vaø ñöùc tin chính tröïc. 

Khaùi nieäm Boà Taùt coù khi ñöôïc keát hôïp vôùi giaùo lyù “Tam Thaân” cuûa 

Ñöùc Phaät. Thuyeát naøy cho raèng hình thöùc toái cao cuûa tính Phaät laø baûn 

chaát thaät cuûa vaïn vaät, laø Phaùp Thaân. Phaùp thaân ñöôïc theå hieän baèng 

caùch tieán ñeán hai thaân khaùc: Thaân Höôûng Thuï, moät hình thöùc vi teá maø 

nhöõng ngöôøi tieán boä treân con ñöôøng môùi coù theå nhaän thöùc , vaø “Bieán 

Thaân,” moät hình thöùc vaät lyù roõ raøng ñoái vôùi taát caû moïi ngöôøi. Theo söï 

saép xeáp naøy, Ñöùc Coà Ñaøm chæ laø moät söï Bieán Thaân cuûa Tính Phaät toái 

cao. Nhöõng vò Boà Taùt khaùc, nhöõng Höôûng Thuï Thaân coù theå truyeàn daïy 

giaùo phaùp vaø xen ôû giöõa söï bieán thaân vaø hieän thaân. Caùc vò Boà Taùt quan 

troïng cuûa cuûa Ñaïi Thöøa goàm coù Quaùn Theá AÂm, Vaên Thuø Sö Lôïi, ngöôøi 

hieän thaân cuûa trí tueä toái cao vaø thöôøng ñöôïc töôïng tröng caàm moät thanh 

göôm, ngaøi duøng noù ñeå phaù vôõ böùc maøn voâ minh; Boà Taùt Di Laëc hay 

Töø Thò, seõ laø vò Phaät trong töông lai, sau khi ñaït thaønh Phaät quaû, ngaøi 

seõ chuyeån Bieán Thaân ñeå truyeàn baù giaùo phaùp ôû theá gian. Moät soá vò 

thaày cao caû khaùc ñoâi khi ñöôïc xem nhö caùc vò Boà Taùt, hay söï taùi sanh 

cuûa hoï. Moät trong nhöõng vò naøy laø ngaøi Long Thoï, ngaøi laø vieän tröôûng 

vieän Ñaïi Hoïc Na Lan Ñaø vaøo theá kyû thöù 2 sau Taây lòch. Long Thoï 

ñöôïc xem nhö laø ngöôøi saùng laäp ra toâng phaùi Trung Quaùn, moät tröôøng 

phaùi trieát hoïc Phaät giaùo hoaït ñoäng trong neàn Phaät giaùo AÁn Ñoä. Tröôøng 

phaùi Trung Quaùn coù aûnh höôûng lôùn lao ñeán moät vaøi truyeàn thoáng Phaät 
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giaùo ôû Nhaät, chaúng haïn nhö Thieàn toâng, vaø ngaøy nay noù vaãn coøn höng 

thònh ôû Taây Taïng. 

Trong ngoân ngöõ Taây Taïng, danh töø Boà Taùt ñöô ïc dòch laø “Ñaáng 

Tröôïng Phu.” Phaåm chaát tröôïng phu cuûa moät vò Boà Taùt ñöôïc neâu ra 

trong Kinh Baùt Nhaõ Ba La Maät Ña nhö sau: “Giaû söû coù moät ñaáng 

tröôïng phu vôùi nhöõng thaønh töïu vó ñaïi ra khoûi nhaø vôùi cha, meï, caùc con 

trai, vaø caùc con gaùi. Roài gaëp phaûi traïng huoáng ñi laïc vaøo moät caùnh röøng 

hoang bao la. Ngöôøi thieáu khoân ngoan trong nhoùm hoï seõ hoaûng sôï kinh 

khieáp. Nhöng ngöôøi anh huøng noùi vôùi hoï laø ñöøng sôï haõi ‘Ñöøng sôï! Toâi 

saép ñöa caùc ngöôøi ra khoûi caùnh röøng hoang kinh khuûng naøy moät caùch 

yeân oån.’ Vì khoâng sôï haõi, duõng maõnh, dòu daøng raát möïc, bi maãn, can 

tröôøng vaø ñaày söùc maïnh, yù nghó tìm caùch ra khoûi röøng moät mình vaø boû 

laïi nhöõng ngöôøi thaân khoâng bao giôø coù vôùi vò aáy. Traùi laïi vôùi A La 

Haùn, Phaät giaùo Ñaïi Thöøa chuû tröông raèng chuùng ta phaûi mang taát caû 

chuùng sanh ñeå cuøng ñi vôùi chuùng ta treân ñöôøng giaùc ngoä, chuùng ta 

khoâng ñöôïc boû rôi chuùng sanh, vì taát caû chuùng sanh cuõng gaàn chuùng ta 

nhö nhöõng ngöôøi thaân cuûa chuùng ta vaäy. Caùi maø moät ngöôøi neân laøm laø 

khoâng neân phaân bieät giöõa mình vaø nhöõng ngöôøi khaùc, vaø phaûi giuùp ñôõ 

cho ngöôøi khaùc vaøo Nieát Baøn tröôùc khi töï mình ñi vaøo trong ñoù. Nhö 

vaäy Phaät giaùo Ñaïi Thöøa cho raèng A La Haùn coù muïc ñích chöa ñuû cao. 

Theo Phaät giaùo Ñaïi Thöøa, moät con ngöôøi lyù töôûng, muïc ñích noã löïc cuûa 

Phaät töû khoâng phaûi laø trôû thaønh moät vò A La Haùn töï kyû, laïnh luøng vôùi 

ñaàu oùc heïp hoøi, maø phaûi laø moät vò Boà Taùt coù loøng bi maãn, vò töø boû traàn 

tuïc, nhöng khoâng boû rôi chuùng sanh ôû ñoù. Vôùi vò A La Haùn thì trí tueä 

ñöôïc daïy laø ñöùc tính cao caû nhaát, vaø töø bi chæ laø ñöùc tính phuï maø thoâi; 

nhöng vôùi moät vò Boà Taùt, töø bi ñaõ vöôn leân ngang haøng vôùi trí tueä. 

Trong khi trí tueä cuûa moät vò A La Haùn mang laïi thaønh quaû giaûi thoaùt 

cho chính vò aáy, nhöng laïi khoâ caèn treân phöông dieän vaø trong phöông 

tieän giuùp ñôõ ngöôøi khaùc. Boà Taùt laø ngöôøi khoâng nhöõng töï giaûi thoaùt, 

nhöng coøn kheùo leùo trong caùch mang laïi maàm moáng tieàm aån cuûa chuûng 

töû Boà Ñeà nôi ngöôøi khaùc nöõa. Theo Kinh Baùt Nhaõ Ba La Maät Ña, Ñöùc 

Phaät daïy: “Ngöôøi laøm nhöõng vieäc khoù laøm laø chö Boà Taùt, nhöõng ñaáng 

tröôïng phu ñaõ ñaït giaùc ngoä toái thöôïng. Chö vò khoâng muoán ñaït Nieát 

Baøn. Ngöôïc laïi, chö vò laïi chòu kinh qua nhöõng khoå ñau voâ vaøn cuûa traàn 

theá maø khoâng kinh sôï tröôùc sanh töû. Chö vò leân ñöôøng vì lôïi laïc vaø an 

vui cuûa traàn theá, vì thöông xoùt traàn theá. Chö vò theä nguyeän: ‘Chuùng toâi 

quyeát laøm nôi an truù cho caû traàn theá, nôi cho chuùng sanh veà nöông, nôi 
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an nghæ cho traàn gian, laø nieàm tin toái haäu cuûa moïi ngöôøi, laø haûi ñaûo, laø 

aùnh saùng, laø ngöôøi höôùng daãn, vaø laø phöông tieän cöùu khoå chuùng sanh.  

Theo Phaät giaùo Ñaïi Thöøa, lyù töôûng Boà Taùt moät phaàn do aùp löïc xaõ 

hoäi treân Giaùo hoäi, nhöng phaàn lôùn lyù töôûng naøy lieân keát vôùi söï tu taäp 

nhöõng ‘Voâ Löôïng’ ñaõ huaán luyeän chö Taêng khoâng ñöôïc bieän bieät mình 

vôùi ngöôøi khaùc. Nhö chuùng ta ñaõ thaáy, Phaät giaùo coù hai phöông phaùp 

nhaèm giaûm thieåu caûm thöùc chia ly nôi nhöõng caù nhaân. Moät laø söï vun 

xôùi nhöõng caûm xuùc xaõ hoäi, hay nhöõng tình caûm nhö töø vaø bi. Phöông 

phaùp kia bao goàm vieäc thuû ñaéc thoùi quen xem taát caû nhöõng ñieàu ngöôøi 

ta nghæ, caûm hay laøm nhö moät hoã töông taùc duïng cuûa nhöõng söùc maïnh 

voâ ngaõ, goïi laø phaùp, töø töø thaùo gôõ nhöõng yù töôûng nhö ‘toâi’ hay ‘cuûa toâi’ 

hay ‘ngaõ.’ Coù söï maâu thuaãn giöõa phöông phaùp trí tueä, töùc laø phöông 

phaùp khoâng caàn thaáy ñeán ngöôøi naøo caû, nhöng chæ bieát coù vaïn phaùp, vaø 

phöông phaùp cuûa “Voâ Löôïng” (hay töù voâ löôïng taâm-töø-bi-hyû-xaû), muïc 

ñích vun xôùi nhöõng lieân ñôùi vôùi nhöõng ngöôøi ñöôïc xem nhö nhöõng caù 

nhaân. Söï tu taäp thieàn ñònh treân caùc phaùp laøm tieâu tan tha nhaân cuõng 

nhö töï ngaõ trong moät hôïp khoái cuûa nhöõng phaùp voâ ngaõ vaø nhaát thôøi. Noù 

laøm giaûm thieåu nhaân tính cuûa chuùng ta thaønh 5 nhoùm, theâm vaøo ñoù moät 

thöù nhaõn hieäu. Neáu treân traàn gian naøy chaúng coù gì ngoaøi nhöõng boù 

Phaùp, nguoäi laïnh, voâ ngaõ nhö nhöõng nguyeân töû thaønh hoaïi trong chôùp 

maét, khoâng coù caùi gì laø töø bi taùc duïng leân caû. Ngöôøi ta khoâng theå ao 

öôùc ñieàu toát laønh cho Phaùp, cuõng nhö ngöôøi ta khoâng theå thöông xoùt 

moät caùi goïi laø Phaùp, goïi laø ‘phaùp giôùi’ hay moät; nhaõn caên,’ hay moät 

‘nhó thöùc giôùi.’ Trong nhöõng ñoaøn theå Phaät giaùo nôi ngöôøi ta tu taäp 

phöông phaùp cuûa caùc Phaùp roäng raõi hôn nhöõng ‘Voâ löôïng taâm,’ seõ daãn 

tôùi söï khoâ khan taâm trí naøo ñoù, tôùi söï xa caùch, vaø thieáu hôi aám nhaân 

loaïi. Nhieäm vuï cuûa Phaät töû laø thi haønh caû hai phöông phaùp maâu thuaãn 

moät löôït. Cuõng nhö phöông phaùp cuûa caùc phaùp daãn tôùi söï maâu thuaãn voâ 

bieân cuûa töï ngaõ, bôûi vì taát caû ñeàu trôû neân troáng roãng vì noù, cuõng theá 

phöông phaùp cuûa caùc ‘voâ löôïng taâm’ ñöa tôùi söï traûi roäng voâ bieân cuûa töï 

ngaõ, bôûi vì ngöôøi ta ngaøy caøng ñoàng hoùa vôùi chuùng sanh. Cuõng nhö 

phöông phaùp cuûa trí tueä chöùng minh yù töôûng raèng khoâng coù baát cöù moät 

caù nhaân naøo treân traàn gian caû, cuõng vaäy phöông phaùp cuûa ‘Voâ Löôïng’ 

laïi môû roäng yù thöùc veà nhöõng vaán ñeà caù nhaân ngaøy caøng lieân quan tôùi 

nhieàu ngöôøi hôn nöõa. Vaäy Phaät giaùo Ñaïi Thöøa laøm caùch naøo ñeå giaûi 

quyeát moái maâu thuaãn naøy? Nhöõng trieát gia Phaät giaùo khaùc vôùi nhöõng 

trieát gia ñöôïc nuoâi döôõng trong truyeàn thoáng Aristote ôû choã hoï khoâng 
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sôï, traùi laïi hoï raát thích maâu thuaãn. Hoï ñeà caäp tôùi maâu thuaãn naøy, hay 

nhöõng maâu thuaãn khaùc, baèng caùch chæ phaùt bieåu noù trong moät hình thöùc 

öông ngaïnh vaø roài hoï ñeå noù ôû ñoù. Theo Kinh Kim Cang: “Naøy Tu Boà 

Ñeà! Moät vò Boà Taùt phaûi nghó raèng, ‘Coù bao nhieâu chuùng sanh trong vuõ 

truï naøy, daàu hoï thuoäc loaøi noaõn sanh, thai sanh, thaáp sanh hay hoùa 

sanh; daàu hoï thuoäc loaøi coù saéc, hay khoâng saéc; daàu hoï thuoäc loaøi coù tri 

giaùc, hay khoâng coù tri giaùc, cho ñeán baát cöù chuùng sanh naøo trong vuõ truï 

maø mình coù theå quan nieäm ñöôïc, taát caû ñeàu phaûi ñöôïc ta daãn vaøo Nieát 

Baøn, vaøo trong caûnh giôùi Nieát Baøn khoâng ñeå laïi chuùt daáu tích gì. Vaø 

maëc duø voâ löôïng chuùng sanh ñaõ ñöôïc daãn ñeán Nieát Baøn nhö vaäy, 

khoâng coù moät chuùng sanh naøo ñöôïc daãn tôùi Nieát Baøn caû. Taïi sao vaäy? 

Neáu moät vò Boà Taùt coøn thaáy coù ‘chuùng sanh,’ Boà taùt ñaõ khoâng ñöôïc goïi 

laø ngöôøi giaùc ngoä. 

Noùi toùm laïi, lyù töôûng Boà Taùt baét nguoàn töø Phaät giaùo Ñaïi Thöøa, 

nhöng töø Boà Taùt khoâng chæ haïn heïp trong Phaät giaùo Ñaïi Thöøa. Theo 

truyeàn thoáng Theravada, thì Ñöùc Phaät Thích Ca Maâu Ni ñöôïc coi nhö 

moät vò Boà Taùt (Ñaïi Só) trong nhöõng tieàn kieáp trong Kinh Boån Sanh, 

trong suoát nhöõng tieàn kieáp ñoù, ngöôøi ta noùi Ngaøi ñaõ töø töø kieän toaøn 

phaåm chaát cuûa moät vò Phaät. Tuy nhieân, trong Phaät giaùo Ñaïi Thöøa, khaùi 

nieäm Boà Taùt laø moät söï choái boû roõ raøng lyù töôûng A La Haùn cuûa Phaät 

giaùo Nguyeân Thuûy. Trong Ñaïi Thöøa A La Haùn ñöôïc xem nhö laø haïn 

heïp vaø ích kyû, chæ lo cho cho caù nhaân giaûi thoaùt, ngöôïc laïi vôùi moät vò 

Boà Taùt, ngöôøi laøm vieäc caät löïc vì chuùng sanh moïi loaøi. Baét ñaàu cuoäc 

haønh hoaït cuûa moät vò Boà Taùt ñöôïc ñaùnh daáu baèng “phaùt taâm giaùc ngoä” 

hay “Boà Ñeà Taâm,” trong ñoù Boà Taùt nguyeän thaønh Phaät ñeå laøm lôïi laïc 

chuùng sanh. Trong kinh vaên Ñaïi Thöøa, vieäc naøy thöôøng theo sau moät 

nghi leã coâng khai nguyeän ñaït thaønh Phaät quaû ñeå laøm lôïi laïc chuùng 

sanh. Coù nghóa laø: “Thöôïng caàu Phaät ñaïo, haï hoùa chuùng sanh.” Ñaây laø 

moät trong nhöõng ñaïi nguyeän cuûa moät vò Boà Taùt. Sau ñoù thì vò Boà Taùt 

theo ñuoåi muïc tieâu Phaät quaû baèng caùch tieán tu töø Luïc Ba La Maät hay 

Thaäp Ba La Maät: boá thí, trì giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh, vaân 

vaân. Hai phaåm chaát chính trong ñoù vò Boà Taùt tu taäp laø töø bi vaø trí tueä, 

vaø khi maø caùc Ba La Maät ñaõ ñöôïc tu taäp kieän toaøn, vaø töø bi cuõng nhö 

trí tueä ñaõ ñöôïc phaùt trieån ñeán möùc ñoä cao nhaát, thì vò Boà Taùt trôû thaønh 

moät vò Phaät. 
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III. Chuùng Sanh Beänh Neân Boà Taùt Beänh Theo Tinh Thaàn Kinh 

Duy Ma: 

Trong ñaïo Phaät, moät ngöôøi chöa giaùc ngoä laø moät ngöôøi beänh. 

Phöông thöùc vaø tieán trình chöõa beänh laø ñi vaøo öôùc voïng ñaït ñöôïc ñaïi 

giaùc. Theo kinh Duy Ma Caät, thôøi Phaät coøn taïi theá, moät hoâm cö só Duy 

Ma Caät laâm beänh, neân Ñöùc Phaät keâu trong haøng ñaïi ñeä töû cuûa ngaøi, heát 

ngöôøi naày ñeán ngöôøi kia ñi thaêm beänh Duy Ma Caät duøm ngaøi, nhöng ai 

cuõng töø choái, roát cuoäc ngaøi Vaên Thuø Sö Lôïi Boà Taùt chòu nhaän laõnh söù 

meänh ñi thaêm beänh cö só Duy Ma Caät. Luùc baáy giôø Phaät baûo Vaên Thuø 

Sö Lôïi: “OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” Vaên Thuø Sö 

Lôïi baïch Phaät: “Baïch Theá Toân! Böïc thöôïng nhôn kia khoù beà ñoái ñaùp, 

vì oâng aáy raát thaâm ñaït thöïc töôùng, kheùo noùi phaùp maàu, trí tueä voâ ngaïi, 

bieän taøi thoâng suoát, roõ thaáu phöông phaùp tu trì cuûa taát caû Boà Taùt, thaâm 

nhaäp kho taïng bí maät cuûa chö Phaät, haøng phuïc caùc ma, thaàn thoâng töï 

taïi vaø trí tueä phöông tieän ñeàu ñöôïc roát raùo. Tuy theá, con xin vaâng thaùnh 

chæ cuûa Phaät ñeán thaêm beänh oâng.” Luùc aáy, trong ñaïi chuùng caùc haøng 

Boà Taùt vaø haøng ñaïi ñeä töû, Ñeá Thích, Phaïm Thieân, Töù Thieân Vöông 

ñeàu nghó raèng: “Hoâm nay hai vò ñaïi só Vaên Thuø Sö Lôïi vaø Duy Ma Caät 

cuøng nhau ñaøm luaän taát noùi phaùp maàu.” Töùc thôøi, taùm ngaøn Boà Taùt, 

naêm traêm Thanh Vaên vaø traêm ngaøn Thieân nhôn ñeàu muoán ñi theo. Baáy 

giôø Vaên Thuø Sö Lôïi cuøng caùc Boà Taùt, ñaïi ñeä töû vaø caùc haøng Thieân 

nhôn cuøng nhau cung kính ñi vaøo thaønh Tyø Xaù Ly. Luùc aáy tröôûng giaû 

Duy Ma Caät thaàm nghó: “Nay ñaây ngaøi Vaên Thuø Sö Lôïi cuøng ñaïi 

chuùng ñoàng ñeán vieáng thaêm.” OÂng lieàn duøng söùc thaàn thoâng laøm cho 

trong nhaø troáng roãng, khoâng coù vaät chi vaø cuõng khoâng coù ngöôøi thò giaû 

naøo, chæ ñeå moät chieác giöôøng cho oâng naèm beänh.  

Cuõng theo kinh Duy Ma Caät, chöông naêm, khi ngaøi Vaên Thuø Sö 

Lôïi ñeán thaêm Duy Ma Caät, ngaøi hoûi: “Cö só beänh coù chòu noåi ñöôïc 

khoâng? Ñieàu trò coù bôùt khoâng? Beänh khoâng ñeán noãi taêng ö? Theá Toân 

aân caàn hoûi thaêm chi xieát. Beänh Cö só nhôn ñaâu maø sanh, sanh ñaõ bao 

laâu, phaûi theá naøo môùi maïnh ñöôïc?” Duy Ma Caät ñaùp: “Töø nôi si maø coù 

aùi, beänh toâi sanh. Vì taát caû chuùng sanh beänh, neân toâi beänh. Neáu taát caû 

chuùng sanh khoâng beänh, thì beänh toâi laønh. Vì sao? Boà Taùt vì chuùng 

sanh maø vaøo ñöôøng sanh töû, heã coù sanh thôøi coù beänh, neáu chuùng sanh 

khoûi beänh thì Boà Taùt khoâng coù beänh. Ví nhö oâng tröôûng giaû chæ coù moät 

ngöôøi con, heã ngöôøi con beänh, thì cha meï cuõng beänh; neáu beänh cuûa con 

laønh, cha meï cuõng laønh. Boà Taùt cuõng theá! Ñoái vôùi taát caû chuùng sanh, 
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thöông meán nhö con, neân chuùng sanh beänh, Boà Taùt cuõng beänh; chuùng 

sanh laønh, Boà Taùt cuõng laønh.” Vaên Thuø Sö Lôïi laïi hoûi: “Beänh aáy nhôn 

ñaâu maø sanh?” Duy Ma Caät traû lôøi: “Boà Taùt coù beänh laø do loøng ñaïi bi.” 

Vaên Thuø Sö Lôïi hoûi: “Cö só! Nhaø naày vì sao troáng khoâng vaø khoâng coù 

thò giaû?” Duy Ma Caät ñaùp: “Coõi nöôùc cuûa chö Phaät cuõng ñeàu khoâng.” 

Vaên Thuø hoûi: “Laáy gì laøm khoâng?” Duy Ma Caät ñaùp: “Laáy khoâng laøm 

khoâng.” Vaên Thuø hoûi: “Ñaõ khoâng, caàn gì phaûi khoâng?” Duy Ma Caät 

ñaùp: “Vì khoâng phaân bieät, neân khoâng.” Vaên Thuø hoûi: “Coù theå phaân bieät 

ñöôïc ö?” Duy Ma Caät ñaùp: “Phaân bieät cuõng khoâng.” Vaên Thuø hoûi: 

“Khoâng, phaûi tìm nôi ñaâu?” Duy Ma Caät ñaùp: “Phaûi tìm trong saùu möôi 

hai moùn kieán chaáp.” Vaên Thuø hoûi: “Saùu möôi hai moùn kieán chaáp phaûi 

tìm nôi ñaâu?” Duy Ma Caät ñaùp: “Phaûi tìm trong caùc phaùp giaûi thoaùt cuûa 

chö Phaät.” Vaên Thuø hoûi: “Phaùp giaûi thoaùt cuûa chö Phaät phaûi tìm nôi 

ñaâu?” Duy Ma Caät ñaùp: “Phaûi tìm nôi taâm haïnh cuûa chuùng sanh.” Duy 

Ma Caät tieáp lôøi: “Ngaøi laïi hoûi vì sao khoâng thò giaû? Taát caû chuùng ma vaø 

caùc ngoaïi ñaïo ñeàu laø thò giaû cuûa toâi. Vì sao? Vì caùc ma öa sanh töû, maø 

Boà Taùt ôû nôi sanh töû khoâng boû. Coøn ngoaïi ñaïo öa caùc kieán chaáp, maø 

Boà Taùt ôû nôi caùc kieán chaáp khoâng ñoäng.” Vaên Thuø hoûi: “Beänh cuûa cö 

só töôùng traïng theá naøo?” Duy Ma Caät ñaùp: “Beänh cuûa toâi khoâng hình, 

khoâng töôùng, khoâng theå thaáy ñöôïc.” Vaên Thuø hoûi: “Beänh aáy hieäp vôùi 

thaân hay hieäp vôùi taâm?” Duy Ma Caät ñaùp: “Khoâng phaûi hieäp vôùi thaân, 

vì thaân töôùng voán lìa; cuõng khoâng phaûi hieäp vôùi taâm, vì taâm nhö 

huyeãn.” Vaên Thuø hoûi: “Ñòa ñaïi, thuûy ñaïi, phong ñaïi, hoûa ñaïi, trong boán 

ñaïi beänh oâng veà ñaïi naøo?” Duy Ma Caät ñaùp: “Beänh aáy khoâng phaûi ñòa 

ñaïi, cuõng khoâng lìa ñòa ñaïi; thuûy, hoûa, phong ñaïi cuõng nhö theá. Nhöng 

beänh cuûa chuùng sanh laø töø nôi töù ñaïi maø khôûi, vì chuùng sanh beänh neân 

toâi coù beänh.” Ñoaïn Vaên Thuø hoûi tieáp: “Phaøm Boà Taùt an uûi Boà Taùt coù 

beänh nhö theá naøo?” Duy Ma Caät ñaùp: “Noùi thaân voâ thöôøng, nhöng 

khoâng bao giôø nhaøm chaùn thaân naày. Noùi thaân coù khoå, nhöng khoâng bao 

giôø noùi veà söï vui ôû Nieát Baøn. Noùi thaân voâ ngaõ maø khuyeân daïy daét dìu 

chuùng sanh. Noùi thaân khoâng tòch, chöù khoâng noùi laø roát raùo tòch dieät. Noùi 

aên naên toäi tröôùc, chöù khoâng noùi vaøo nôi quaù khöù. Laáy beänh mình maø 

thöông beänh ngöôøi. Phaûi bieát caùi khoå voâ soá kieáp tröôùc, phaûi nghó ñeán 

söï lôïi ích cho taát caû chuùng sanh, nhôù ñeán vieäc laøm phöôùc, töôûng ñeán söï 

soáng trong saïch, chôù neân sanh taâm buoàn raàu, phaûi thöôøng khôûi loøng 

tinh taán, nguyeän seõ laøm vò y vöông ñieàu trò taát caû beänh cuûa chuùng sanh. 

Boà Taùt phaûi an uûi Boà Taùt coù beänh nhö theá ñeå cho ñöôïc hoan hyû.” 
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All Living Beings Are Subject to Illness,  

I Am Ill As Well In the Spirit of the Vimalakirti Sutra 

 

I. A Summary of Sentient Beings In Buddhist Point of View: 

Sentient beings include the living beings and things. The living 

beings or the sentient are those with emotions and wisdom; while 

things, or insentient things are those without emotions nor wisdom. 

Therefore, sentient beings or those with emtions (the living) or those 

who possess consciousness; while insentient things or those without 

emotions. Insentient things survive through the means of their own 

beings, from sunlight, earth and air. Plants are not considered sentient 

beings because they do not possess consciousness. Conscious beings or 

sentient beings which possess magical and spiritual powers. All the 

living, which includes the vegetable kingdom; however, the term 

“sattva” limits the meaning to those endowed with reason, 

consciousness, and feeling; or those who are sentient, sensible, 

animate, and rational. According to Buddhism, any living being who 

has a consciousness, including those of the six realms (heaven, human, 

asura, animal, hungry ghost, and hell). All sentient beings can be said 

to have inherent enlightenment or Buddha-nature. 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. However, the 

majority of conscious beings are ordinary people who always examine 

themselves and realize they are just unenlightened mortal filled with 

greed, hatred and ignorance, as well as an accumulation of infinite 

other transgressions in the past, present and future. From realizing this, 

they develop a sense of shame and then vow to change their way, be 

remorseful, repent, and give their best to cultivate with vigor such as 

chanting sutra, reciting the Buddha’s name, or sitting meditation, 

seeking to quickly end karmic obstructions and to attain enlightenment 

in a very near future. 

In Buddhist philosophy, a sentient being is one who has a mind, 

that is, something that is aware of its surroundings and is capable of 
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volitional activity. In Buddhist psychological literature, the minimum 

necessary requirements for something to be a sentient being are the 

five “omni-present mental factors” (sarvatraga): 1) feeling (vedana); 2) 

discrimination (samjna); 3) intention (cetana); 4) mental activity 

(manasikara); 5) contact (sparsa). Beings are different in various ways, 

including the good and bad seeds they possess. Each being creates 

karma and undergoes its individual retribution. This process evolves 

from distinctions that occur in the five skandhas. 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 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. 

According to Buddhism, physically speaking, there are four kinds 

of beings, including living and non-living beings: flying, swimming, 

walking, and plants. Those with blood and breath are called animals, 

and plants refer to all kinds of grasses, trees, and flower-plants. Where 

do all those four kinds of beings come from? What is their origin? 

According to Buddhism, their origin is the Buddha-nature. If there was 

no Buddha-nature, everything would be annihilated. The Buddha-

nature is the only thing that passes through ten thousand generations 

and all time without being destroyed. From the Buddha-nature come 

Bodhisattvas, Hearers (Enlightened to Conditions), gods, asuras, 

people, animals, ghosts, and hell-beings. Those are beings of the ten 

dharma realms, and the ten dharma realms are not apart from a single 
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thought of the mind. This single thought of the mind is just the seed of 

the Buddha-nature. One true-thought is just another name for the 

Buddha-nature. Those living beings include beings which are born 

through the womb; those born through eggs; those born through 

moisture; and those born through transformation or metamorphoses 

such as a worm transforming to become a butterfly. 

 

II. A Summary of the Bodhisattva Ideal: 

Some 200 or 300 years after the Buddha’s death, a new variation of 

the Buddhist ideal began to emerge. Dissatisfied with the seemingly 

limited goal of the arhat, this new vision emphasized the Bodhisattva 

as the highest aspiration for all. A Bodhisattva is a being who resolves 

to become a fully enlightened Buddha and who dedicates his efforts to 

helping other sentient beings to attain salvation. These compassionate 

beings figure predominantly in the Mahayana tradition; indeed, the 

most distinguishing feature of Mahayana Buddhism may be its 

advocacy of the Bodhisattva as the vehicle to liberation. The 

Bodhisattva follows a long and arduous path, often described as having 

ten stages and spanning many lives at the end of which he attains 

complete Buddhahood. The Mahayana is thus able to consider a host of 

Bodhisattvas, at different stages along the path, as intervening in the 

lives of sentient beings. An advanced Bodhisattva, for example, can 

create “Buddha-Fields,” to which humans can aspire to be reborn by 

devotion and righteousness. The notion of the Bodhisattva is at times 

combined with the doctrine of the “Three Bodies” of the Buddha. This 

theory maintains that the ultimate form of Buddhahood and the true 

nature of things is the “Body of Dharma” itself (Dharmakaya). The 

Body of Dharma is revealed progressively by two other bodies: the 

“Enjoyment Body” (Sambhogakaya), a subtle form perceptible only to 

those advanced in the path, and the “Transformation Body” 

(Nirmanakaya), a physical form apparent to all. According to this 

scheme, Gautama was merely a Transformation Body, an apparition of 

ultimate Buddhahood. Other Bodhisattvas, who are Enjoyment Bodies, 

can also teach and intervene through transformation and apparition. 

Important Mahayana Bodhisattvas include Avalokitesvara; Manjusri, 

who personifies great wisdom and is often represented holding a 

sword, which he uses to cut through the veil of ignorance; and 
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Maitreya, “The Kindly One,” who will be the next Buddha and who, 

after attaining Buddhahood, will send the next Transformation Body to 

teach on earth. Other great Buddhist teachers are sometimes associated 

with Bodhisattvas, and are even seen as their incarnations. One of 

these is Nagarjuna, who was an abbot at the Buddhist university of 

Nalanda in the second century A.D. Nagarjuna is considered the 

founder of the Madhyamaka, a school of Buddhist philosophy that was 

active in Buddhist India. Madhyamaka greatly influenced certain forms 

of Chinese and Japanese Buddhism, such as Zen, and still flourishes 

today in Tibet.  

In Tibetan, Bodhisattva is translated as “Heroic Being.” The heroic 

quality of the Bodhisattva is brought out by the Prajnaparamita: 

“Suppose a hero, endowed with great accomplishments, had gone out 

with his mother, father, sons, and daughters. By some set of 

circumstances, they would get into a huge wild forest. The foolish 

among them would be greatly frightened. The hero would, however, 

fearlessly say to them ‘Do not be afraid! I will speedily take you out of 

this great and terrible jungle, and bring you to safety.’ Since he is 

fearless, vigorous, exceedingly tender, compassionate, courageous and 

resourceful, it does not occur to him to take himself alone out of the 

jungle, leaving his relatives behind. Against the Arhat, Mahayana 

Buddhism claimed that we must take the whole of the creation with us 

to enlightenment, that we cannot just abandon any beings, as all beings 

are as near to us as our relatives are. What a man should do is to make 

no discrimination between himself and others, and to wait until he had 

helped everybody into Nirvana before loosing himself into it. The 

Mahayanists thus claimed that the Arhat had not aimed high enough. 

According to the Mahayana Buddhism, the ideal man, the aim of the 

Buddhist effort, was not the rather self-centered, cold and narrow-

minded Arhat, but the all compassionate Bodhisattva, who abandoned 

the world, but not the beings in it. Wisdom had been taught as the 

highest quality for an Arhat, and compassion as a subsidiary virtue; but 

to a Bodhisattva, compassion came to rank as equal with wisdom. 

While the wisdom of an Arhat had been fruitful in setting free in 

himself. What there was to be set free, it was rather sterile in ways and 

means of helping ordinary people. The Bodhisattva would be a man 

who does not only set himself free, but who is also skilful in devising 
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means for bringing out and maturing the latent seeds of enlightenment 

in others. According to the Prajna-paramita-sutra, the Buddha taught: 

“Doers of what is hard are the Bodhisattvas, the great beings who have 

set out to win supreme enlightenment. They do not wish to attain their 

own private Nirvana. On the contrary, they have survey the highly 

painful world of being, but they do not tremble at birth-and-death. They 

have set out for the benefit of the world, for the peace and happiness of 

the world. They have resolved, and yet desirous to win supreme 

enlightenment, they do not tremble at birth and death. They have set 

out for the benefit of the world, for the ease of the world, out of pity for 

the world. They have resolved: ‘We will become a shelter for the 

world, a refuge for all beings, the world’s place of rest, the final belief 

of all beings, islands of the world, lights of the world, leaders of the 

world, the world’s means of salvation. 

According to the Mahayana Buddhism, the ideal of the Bodhisattva 

was partly due to social pressure on the Order, but to a great extent it 

was inherent in the practice of the ‘Unlimited,’ which  had trained the 

monks not to discriminate between themselves and others. As we saw, 

Buddhism has at its disposal two methods by which it reduces the sense 

of separateness on the part of individuals. The one is the culture of the 

social emotions, or sentiments, such as loving-kindness (friendliness) 

and compassion. The other consists in acquiring the habit of regarding 

whatever one thinks, feels or does as an interplay of impersonal forces, 

called ‘Dharmas,’ weaning oneself slowly from such ideas as ‘I’ or 

‘mine’ or ‘self.’ There is a logical contradiction between the method of 

wisdom, which sees no persons at all, but only Dharmas, and the 

method of the ‘Unlimited’ which cultivates relations to people as 

persons. The meditation on Dharmas dissolves other people, as well as 

oneself, into a conglomeration of impersonal and instantaneous 

dharmas. It reduces our manhood into 5 heaps, or pieces, plus a label. 

If there is nothing in the world except bundles of Dharmas, as cold and 

as impersonal as atoms, instantaneously perishing all the time, there is 

nothing which friendliness and compassion could work on. One cannot 

wish well to a Dharma which is gone by the time one has come to wish 

it well, nor can one pity a Dharma, say a ‘mind-object,’ or a ‘sight-

organ,’ or a ‘sound-consciousness.’ In those Buddhist circles where the 

method of Dharmas was practiced to a greater extent than the 
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‘Unlimited,’ it led to a certain dryness of mind, to aloofness, and to 

lack of human warmth. The true task of the Buddhist is to carry on with 

both contradictory methods at the same time. As the method of 

Dharmas leads to boundless expansion of the self, because one 

identifies oneself with more and more living beings. As the method of 

wisdom explodes the idea that there are any persons at all in the world, 

so the method of the ‘Unlimited’ increases the awareness of the 

personal problems of more and more persons. How then does the 

Mahayana resolve this contradiction? The Buddhist philosophers 

differs from philosophers bred in the Aristotelean tradition in that they 

are not frightened but delighted by a contradiction. They deal with this, 

as with other contradictions, by merely stating it in an uncompromising 

form, and then they leave it at that. According to the Diamond Sutra: 

“Here, oh! Subhuti! A Bodhisattva should think thus ‘As many beings 

as there are in the universe of beings, be they being egg-born, or from 

a womb, or moisture-born, or miraculously born; be they with form, or 

without; be they with perception, without perception, or with neither 

perception nor no-perception, as far as any conceivable universe of 

beings is conceived; all these should be led by me into Nirvana, into 

that realm of Nirvana which leaves nothing behind. And yet, although 

innumerable beings have thus been led to Nirvana, no being at all has 

been led to Nirvana. And why? If in a Bodhisattva the perception of a 

‘being’ should take place, he would not be called an ‘enlightenment-

being’ or a Bodhisattva.” 

In short, the Bodhisattva ideal originated from Mahayana 

Buddhism, but the term Bodhisattva is not confined solely to Mahayana 

Buddhism. In Theravada, Sakyamuni Buddha is referred to as 

“Bodhisatta” (Bodhisattva) in the past lives described in the Jatakas, 

during which he is said to have gradually perfected the good qualities 

of a Buddha. In the Mahayana sense, however, the Bodhisattva concept 

is an explicit rejection of Nikaya Buddhism’s ideal religious paradigm, 

the Arhat. In Mahayana the Arhat is characterized as limited and 

selfish, concerned only with personal salvation, in contrast to the 

Bodhisattva, who works very hard for all sentient beings. The 

beginning of the bodhisattva’s career is marked by the dawning of the 

“mind of awakening” (Bodhi-citta), which is the resolve to become a 

Buddha in order to benefit others. So, Bodhisattva is considered as a 
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human being with his own karmas at his very birth as all other 

creatures, but he can be able to get rid of all his inner conflicts, 

including bad karmas and sufferings, and external crises, including 

environments, calamities and other dilema, can change this unfortunate 

situation and can make a peaceful, prosperous and happy world for all 

to live in together by using his effort and determination in cultivating a 

realisitc and practical way without depending on external powers. In 

Mahayana literature, this is commonly followed by a public ceremony 

of a vow to attain  Buddhahood (Pranidhana) in order to benefit other 

sentient beings. That is to say: “Above to seek bodhi, below to save 

(transform) beings.”  This is one of the great vows of a Bodhisattva. 

After that point the bodhisattva pursues the goal of Buddhahood by 

progressively cultivating the six, sometimes ten, “perfections” 

(Paramita): generosity, ethics, patience, effort, concentration, and 

wisdom. The two primary qualities in which the Bodhisattva trains are 

compassion and wisdom, and when the perfections are fully cultivated 

and compassion and wisdom developed to their highest level, the 

Bodhisattva becomes a Buddha. 

 

III. All Living Beings Are Subject to Illness, I Am Ill As Well In 

the Spirit of the Vimalakirti Sutra:  

In Buddhism, a person who is not enlightened is “ill” by definition. 

The healing process into the aspiration to attain enlightenment. 

According to the Vimalakirti Sutra, at the time of the Buddha, one day 

Upasaka Vimalakirti was sick, the Buddha asked his great disciples, 

one after another, to call on Vimalakirti to enquire after his health, but 

no one dared to accept. Eventually, Manjusri Bodhisattva accepted the 

Buddha’s command to call on Vimalakirti to enquire after his health. 

The Buddha then said to Manjusri: “You call on Vimalakirti to enquire 

after his health.” Manjusri said: “World Honoured One, he is a man of 

superior wisdom and it is not easy to match him (in eloquence).  For he 

has reached reality, and is a skillful expounder of the essentials of the 

Dharma. His power of speech is unhindered and his wisdom is 

boundless. He is well versed in all matters pertaining to Bodhisattva 

development for he has entered the mysterious treasury of all Buddhas. 

He has overcome all demons, has achieved all transcendental powers 

and has realized wisdom by ingenious devices (upaya). Nevertheless, I 
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will obey the holy command and will call on him to enquire after his 

health.” The Bodhisattvas, the chief disciples of the Buddha and the 

rulers of the four heavens who were present, thought to themselves: 

“As the two Mahasattvas will be meeting, they will certainly discuss 

the profound Dharma.”  So, eight thousand Bodhisattvas, five hundred 

sravakas and hundreds and thousands of devas wanted to follow 

Manjusri. So Manjusri, reverently surrounded by the Bodhisattvas, the 

Buddha’s chief disciples and the deva, made for Vaisali town. 

Vimalakirti, who knew in advance that Manjusri and his followers 

would come, used his transcendental powers to empty his house of all 

attendants and furniture except a sick bed.  

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 
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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 

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.”  
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Chöông Ba Möôi  

Chapter Thirty 

 

Thaân Phaøm Phu & Thaân Phaät 

Trong Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Vaø YÙ Nghóa Cuûa Thaân Ngöôøi Theo Quan Ñieåm 

Phaät Giaùo: 

Theo quan nieäm veà Thaân trong trieát lyù thôøi tieàn Phaät giaùo taïi AÁn 

Ñoä vôùi caâu hoûi “Con ngöôøi laø caùi gì?” ñaõ baét nguoàn töø thôøi thôøi kyø sôùm 

hôn thôøi trieát lyù Veä Ñaø. Sau thôøi Veä Ñaø, nhöõng giaûi ñaùp cho caùc vaán 

ñeà trieát hoïc töø töø trôû neân roõ raøng vaø hôïp lyù hôn vaø caâu hoûi veà “Thaân 

ngöôøi” ngaøy caøng ñöôïc nhaán maïnh hôn. Caâu traû lôøi cho  caâu hoûi kieåu 

nhö “Ta laø ai?” luoân thay ñoåi theo thôøi gian. Vaø caâu traû lôøi cho caâu hoûi 

naày thay ñoåi töø con ngöôøi vaät lyù ñeán con ngöôøi sinh lyù, ñeán con ngöôøi 

taâm lyù, ñeán con ngöôøi sieâu hình, vaø cuoái cuøng laø ñeán con ngöôøi taâm 

linh. Ñaàu tieân, ngöôøi ta cho raèng con ngöôøi cuõng nhö caùc sinh vaät khaùc 

ñeàu ñöôïc taïo thaønh töø maët trôøi hay vaät chaát töø maët trôøi. Sau ñoù hoï thay 

ñoåi vaø cho raèng con ngöôøi do thöïc phaåm taïo neân, hay ñöôïc taïo neân bôûi 

nguõ ñaïi (naêm yeáu toá: ñaát, nöôùc, löûa, gioù vaø khoâng gian). Noùi caùch 

khaùc, con ngöôøi ñöôïc saûn sanh töø tinh tuùy thöïc phaåm ñaõ ñöôïc ngöôøi cha 

tieâu thuï, noái keát vôùi ngöôøi meï thaønh thai nhi. Roài ñeán quan nieäm veà 

moät con ngöôøi sinh lyù, con ngöôøi do cha meï sanh ra, ñöôïc nuoâi lôùn 

baèng thöïc phaåm, khi cheát ñi chæ coøn trô laïi töù ñaïi, roài sau ñoù cuõng bò 

tieâu huûy ñeå trôû veà vôùi caùt buïi. Sau ñoù laø quan nieäm veà con ngöôøi taâm 

lyù, laø con ngöôøi coù yù thöùc, coù theå nhaän thöùc qua caùc caûm giaùc, coù theå 

töôûng töôïng, suy nghó, caûm thoï, mong muoán vaø nhaän thöùc söï khaùc bieät 

cuûa söï vaät. Roài ñeán quan nieäm veà con ngöôøi sieâu thöùc, con ngöôøi baåm 

sinh vôùi moät yù thöùc höõu tình noäi taïi, hay linh hoàn. Roài cuoái cuøng ñeán 

quan nieäm veà con ngöôøi ñaïo ñöùc, con ngöôøi vôùi moät linh hoàn hôïp nhaát 

vôùi moät ñaáng thieâng lieâng. Nhö vaäy, cuoái cuøng Kinh Veä Ñaø ñaõ giaûi 

nghóa con ngöôøi nhö moät phaàn raát nhoû cuûa thaùnh linh, cuûa ñaáng Thöôïng 

ñeá ñaày uy löïc. 

Theo ñaïo Phaät, thaân ngöôøi laø naêm uaån. Cô theå vaät lyù phaùt sanh töø 

moät baøo thai do tinh cha huyeát meï taïo neân. Caùi tinh vaø khí aáy ñöôïc taïo 
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neân do tinh chaát cuûa thöïc phaåm voán do vaïn duyeân treân theá gian naày 

hôïp laïi maø thaønh. Con ngöôøi nhö vaäy, quan heä maät thieát vôùi vaïn duyeân 

bôûi theá giôùi vaät chaát vaø tinh thaàn naày, con ngöôøi aáy quan heä maät thieát 

vôùi xaõ hoäi vaø thieân nhieân, con ngöôøi aáy khoâng theå naøo töï toàn taïi moät 

mình ñöôïc. Söï vaän haønh cuûa nguõ uaån cuûa con ngöôøi laø söï vaän haønh cuûa 

thaäp nhò nhaân duyeân. Trong ñoù, saéc uaån ñöôïc hieåu laø cô theå vaät lyù cuûa 

con ngöôøi, thoï uaån goàm caûm thoï khoå, laïc, khoâng khoå khoâng laïc, khôûi 

leân töø söï tieáp xuùc cuûa maét, tai, muõi, löôõi, thaân, yù. Töôûng uaån goàm coù 

töôûng veà saéc, veà thanh, höông, vò, vaø veà phaùp hay veà theá giôùi hieän 

töôïng. Haønh uaån laø taát caû nhöõng haønh ñoäng veà thaân, khaåu vaø yù. Haønh 

uaån cuõng ñöôïc hieåu laø caùc haønh ñoäng coù taùc yù do saéc, thanh, höông, vò, 

xuùc, vaø phaùp gaây ra. Thöùc uaån bao goàm nhaõn, nhó, tyû, thieät, thaân, vaø yù 

thöùc. Theo Kinh Chuyeån Phaùp Luaân, Ñöùc Phaät ñaõ daïy raát roõ veà nguõ 

uaån: “Naày caùc Tyø Kheo, saéc, thoï, töôûng, haønh, thöùc laø voâ thöôøng, khoå 

vaø voâ ngaõ.” Chuùng ta haõy thöû quan saùt thaân taâm ñeå xem trong hai thöù 

ñoù chuùng ta coù theå tìm thaáy ñöôïc caùi “Ta” noù naèm ôû ñaâu, vaø chuùng ta 

thaáy caùi “Ta” noù chaúng ôû thaân maø cuõng chaúng ôû taâm. Nhö vaäy caùi “Ta” 

chæ laø teân goïi cuûa moät toång hôïp nhöõng yeáu toá vaät chaát vaø tinh thaàn. 

Haõy xeùt veà saéc uaån, saéc töông öùng vôùi caùi maø chuùng ta goïi laø vaät chaát 

hay yeáu toá vaät chaát. Noù chaúng nhöõng laø xaùc thaân maø chuùng ta ñang coù, 

maø coøn laø taát caû nhöõng vaät chaát chung quanh chuùng ta nhö nhaø cöûa, ñaát 

ñai, röøng nuùi, bieån caû, vaân vaân. Tuy nhieân, yeáu toá vaät chaát töï noù khoâng 

ñuû taïo neân söï nhaän bieát. Söï tieáp xuùc ñôn giaûn giöõa maét vaø ñoái töôïng 

nhìn thaáy, hay giöõa tai vaø tieáng ñoäng khoâng theå ñem laïi keát quaû nhaän 

bieát neáu khoâng coù thöùc. Chæ khi naøo yù thöùc, naêm giaùc quan vaø naêm ñoái 

töôïng cuûa noù cuøng hieän dieän môùi taïo neân söï nhaän bieát. Noùi caùch khaùc, 

khi maét, ñoái töôïng cuûa maét, vaø yù thöùc cuøng hoaït ñoäng thì söï nhaän bieát 

veà ñoái töôïng cuûa maét môùi ñöôïc taïo neân. Vì vaäy, yù thöùc laø yeáu toá toái 

caàn thieát trong vieäc taïo neân söï nhaän bieát. Thöùc töùc laø thöùc thöù saùu hay 

taâm. Giaùc quan naày phoái hôïp vôùi naêm giaùc quan maét, tai, muõi, löôõi, vaø 

thaân ñeå taïo neân söï nhaän bieát. Vieäc phoái hôïp giöõa nhöõng yeáu toá vaät 

chaát vaø tinh thaàn taïo neân söï thaønh hình yù thöùc noäi taâm, vaø tính chaát cuûa 

naêm uaån naày ñeàu ôû trong traïng thaùi thay ñoåi khoâng ngöøng. Nhö vaäy, 

theo lôøi Ñöùc Phaät daïy, söï thaät cuûa con ngöôøi laø voâ ngaõ. Caùi thaân vaø caùi 

taâm maø con ngöôøi laàm töôûng laø caùi ngaõ, khoâng phaûi laø töï ngaõ cuûa con 

ngöôøi, khoâng phaûi laø cuûa con ngöôøi vaø con ngöôøi khoâng phaûi laø noù. 

Phaät töû chaân thuaàn phaûi naém ñöôïc ñieàu naày moät caùch vöõng chaéc, môùi 
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mong coù ñöôïc moät phöông caùch tu thaân moät caùch thích ñaùng chaúng 

nhöõng cho thaân, maø coøn cho caû khaåu vaø yù nöõa. 

Thaønh phaàn vaät chaát taïo neân con ngöôøi chính laø Töù Ñaïi. Boán yeáu 

toá lôùn caáu taïo neân vaïn höõu. Boán thaønh phaàn naày khoâng taùch rôøi nhau 

maø lieân quan chaët cheõ laãn nhau. Tuy nhieân, thaønh phaàn naày coù theå coù 

öu theá hôn thaønh phaàn kia. Chuùng luoân thay ñoåi chöù khoâng bao giôø 

ñöùng yeân moät choã trong hai khoaûnh khaéc lieân tieáp. Theo Phaät giaùo thì 

vaät chaát chæ toàn taïi ñöôïc trong khoaûng thôøi gian cuûa 17 chaäp tö töôûng, 

trong khi caùc khoa hoïc gia thì cho raèng vaät chaát chæ chòu ñöïng ñöôïc 10 

phaàn 27 cuûa moät giaây. Noùi gì thì noùi, thaân theå cuûa chuùng ta chæ laø taïm 

bôï, chæ do nôi töù ñaïi hoøa hôïp giaû taïm laïi maø haønh, neân moät khi cheát ñi 

roài thì thaân tan veà caùt buïi, caùc chaát nöôùc thì töø töø khoâ caïn ñeå traû veà cho 

thuûy ñaïi, hôi noùng taét maát, vaø hôi thôû hoaøn laïi cho gioù. Chöøng ñoù thì 

thaàn thöùc seõ phaûi theo caùc nghieäp löïc ñaõ gaây taïo luùc coøn sanh tieàn maø 

chuyeån vaøo trong saùu neûo, caûi hình, ñoåi xaùc, tieáp tuïc luaân hoài khoâng 

döùt. Ñòa Ñaïi töùc laø phaàn Ñaát (toùc, raêng, moùng, da, thòt, xöông, thaän, 

tim, gan, buïng, laù laùch, phoåi, bao töû, ruoät, phaån, vaø nhöõng chaát cöùng 

khaùc). Ñòa Ñaïi laø thaønh phaàn vaät chaát môû roäng hay theå neàn cuûa vaät 

chaát. Khoâng coù noù vaät theå khoâng coù hình töôùng vaø khoâng theå choaùn 

khoaûng khoâng. Tính chaát cöùng vaø meàm laø hai ñieàu kieän cuûa thaønh phaàn 

naày. Sau khi chuùng ta cheát ñi roài thì nhöõng thöù naày laàn löôït tan raõ ra 

thaønh caùt buïi, neân noù thuoäc veà Ñòa Ñaïi. Thuûy Ñaïi hay Nöôùc (ñaøm, muû, 

maùu, moà hoâi, nöôùc tieåu, nöôùc maét, nöôùc trong maùu, muõi daõi, taát caû caùc 

chaát nöôùc trong ngöôøi noùi chung): Khoâng gioáng nhö ñòa ñaïi, noù khoâng 

theå naém ñöôïc. Thuûy ñaïi giuùp cho caùc nguyeân töû vaät chaát keát hôïp laïi 

vôùi nhau. Sau khi ta cheát ñi roài thì nhöõng chaát nöôùc naày  thaûy ñeàu caïn 

khoâ khoâng coøn nöõa, noùi caùch khaùc chuùng hoaøn traû veà cho nöôùc. Hoûa 

Ñaïi hay Löûa (nhöõng moùn gaây ra söùc noùng ñeå laøm aám thaân vaø laøm tieâu 

hoùa nhöõng thöù ta aên uoáng vaøo): Hoûa ñaïi bao goàm caû hôi noùng laïnh, vaø 

chuùng coù söùc maïnh laøm xaùc thaân taêng tröôûng, chuùng laø naêng löôïng sinh 

khí. Söï baûo toàn vaø phaân huûy laø do thaønh phaàn naày. Sau khi ta cheát, chaát 

löûa trong ngöôøi taét maát, vì theá neân thaân xaùc daàn daàn laïnh. Phong Ñaïi 

hay Gioù (nhöõng chaát hôi thöôøng lay chuyeån, hôi trong bao töû, hôi trong 

ruoät, hôi trong phoåi): Gioù laø thaønh phaàn chuyeån ñoäng trong thaân theå. 

Sau khi ta cheát roài thì hôi thôû döùt baët, thaân theå cöùng ñô vì phong ñaïi ñaõ 

ngöøng khoâng coøn löu haønh trong cô theå nöõa. 
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II. Thaân Phaät Theo Quan Ñieåm Phaät Giaùo: 

Nhieàu ngöôøi nghó thaân Phaät laø nhuïc thaân cuûa Ngaøi. Kyø thaät thaân 

Phaät chính laø söï Giaùc Ngoä Boà Ñeà. Thaân aáy khoâng coù hình töôùng cuõng 

khoâng coù vaät chaát, khoâng phaûi laø nhuïc thaân ñöôïc nuoâi döôõng baèng thöïc 

phaåm phaøm phu. Ñoù laø thaân vónh haèng maø chaát lieäu cuûa noù laø trí tueä.  

Vì vaäy thaân Phaät chaúng bao giôø bieán maát khi söï Giaùc ngoä Boà Ñeà vaãn 

coøn toàn taïi. Söï Giaùc Ngoä Boà Ñeà xuaát hieän nhö aùnh ñuoác trí tueä khieán 

cho chuùng sanh giaùc ngoä vaø tu chöùng ñeå ñöôïc sanh vaøo theá giôùi cuûa 

chö Phaät. Theo giaùo thuyeát Ñaïi thöøa, chö Phaät coù ba thaân: 1) Phaùp thaân 

hay baûn taùnh thaät cuûa Phaät, hay chaân thaân cuûa Phaät, ñoàng nhaát vôùi hieän 

thöïc sieâu vieät, vôùi thöïc chaát cuûa vuõ truï. Söï ñoàng nhaát cuûa Phaät vôùi taát 

caû caùc hình thöùc toàn taïi. Ñaây cuõng laø bieåu hieän cuûa luaät maø Phaät ñaõ 

giaûng daïy, hoaëc laø hoïc thuyeát do chính Phaät Thích Ca thuyeát giaûng; 2) 

ÖÙng thaân hay Baùo Thaân hay thaân höôûng thuï. Thaân theå Phaät, thaân theå 

cuûa höôûng thuï chaân lyù nôi “Thieân ñöôøng Phaät.” Ñaây cuõng chính laø keát 

quaû cuûa nhöõng haønh ñoäng thieän laønh tröôùc kia; vaø 3) Hoùa thaân hay 

thaân ñöôïc Phaät duøng ñeå hieän leân vôùi con ngöôøi, nhaèm thöïc hieän yù 

muoán ñöa taát caû chuùng sanh leân Phaät. Ñaây cuõng chính laø hieän thaân cuûa 

chö Phaät vaø chö Boà Taùt traàn theá. Ba thaân Phaät khoâng phaûi laø moät maø 

cuõng khoâng khaùc. Vì trình ñoä cuûa chuùng sanh coù khaùc neân hoï thaáy Phaät 

döôùi ba hình thöùc khaùc nhau. Coù ngöôøi nhìn thaáy phaùp thaân cuûa Phaät, 

laïi coù ngöôøi nhìn thaáy baùo thaân, laïi coù ngöôøi khaùc nhìn thaáy hoùa thaân 

cuûa Ngaøi. Laáy thí duï cuûa moät vieân ngoïc, coù ngöôøi thaáy theå chaát cuûa 

vieân ngoïc troøn ñaày, coù ngöôøi thaáy aùnh saùng tinh khieát chieáu ra töø vieân 

ngoïc, laïi coù ngöôøi thaáy ngoïc töï chieáu beân trong ngoïc, vaân vaân. Kyø thaät, 

khoâng coù phaåm chaát cuûa ngoïc vaø aùnh saùng seõ khoâng coù aùnh saùng phaûn 

chieáu. Caû ba thöù naøy taïo neân veû haáp daãn cuûa vieân ngoïc. Ñaây laø ba loaïi 

thaân Phaät. Moät vò Phaät coù ba loaïi thaân hay ba bình dieän chôn nhö. Theo 

trieát hoïc Du Giaø, ba thaân laø Phaùp thaân, Baùo thaân, vaø Hoùa thaân. Tam 

Thaân Phaät, trong ñoù Phaùp Thaân laø laõnh vöïc chuyeân moân, Baùo Thaân vôùi 

söï luyeän taäp ñeå thaâu thaäp ñöôïc laõnh vöïc chuyeân moân naày, vaø Hoùa 

Thaân vôùi söï aùp duïng laõnh vöïc chuyeân moân trong cuoäc soáng haèng ngaøy. 

Theo Kinh Laêng Giaø, coù boán loaïi thaân Phaät: Hoùa Phaät (Phaùp thaân), 

Coâng Ñöùc Phaät (Baùo thaân), Trí hueä Phaät, vaø Nhö nhö Phaät (Hoùa thaân). 

Theo Duy Thöùc Luaän, coù boán loaïi thaân Phaät: Töï Tính Thaân (Phaùp 

Thaân), Tha Thuï Duïng Thaân (Baùo Thaân), Töï Thuï Duïng Thaân (Baùo 

Thaân), vaø Bieán Hoùa Thaân (Hoùa Thaân). Theo toâng Thieân Thai, coù boán 
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loaïi thaân Phaät: Phaùp Thaân, Baùo Thaân, ÖÙng Thaân, vaø Hoùa Thaân. Toâng 

naày cho raèng baùo thaân Phaät hay thaân taùi sanh cuûa Phaät. Thaân ñöôïc laäp 

thaønh do bôûi nghieäp baùo cuûa chuùng ta goïi laø baùo thaân. Thieân Thai cho 

raèng öùng thaân laø thaân Phaät öùng vôùi cô duyeân khaùc nhau maø hoùa hieän. 

ÖÙng thaân Phaät töông öùng vôùi chaân nhö. Cuõng theo tröôøng phaùi Thieân 

Thai, thaân Phaät coù naêm loaïi: Thöù nhaát laø Nhö Nhö Trí Phaùp Thaân: Ñaây 

laø caùi thöïc trí ñaõ chöùng ngoä lyù nhö nhö. Thöù nhì laø Coâng ñöùc phaùp 

thaân: Ñaây laø heát thaûy coâng ñöùc thaønh töïu. Thöù ba laø Töï phaùp thaân: 

Coøn ñöôïc goïi laø ÖÙng thaân hay Töï thaân. Thöù tö laø Bieán hoùa thaân: Coøn 

ñöôïc goïi laø Bieán hoùa phaùp thaân. Thöù naêm laø Hö khoâng thaân: Coøn ñöôïc 

goïi laø Hö khoâng phaùp thaân. Lyù nhö nhö lìa taát caû töôùng cuõng nhö hö 

khoâng. Theo Kinh Hoa nghieâm, thaân Phaät coù naêm loaïi: Thöù nhaát laø 

Phaùp taùnh sanh thaân: Thaân Nhö Lai do phaùp taùnh sanh ra. Thöù nhì laø 

Coâng ñöùc phaùp thaân: Thaân do muoân ñöùc cuûa Nhö Lai maø hôïp thaønh. 

Thöù ba laø Bieán hoùa phaùp thaân: Thaân bieán hoùa voâ haïn cuûa Nhö Lai, heã 

coù caûm laø coù hieän, coù cô laø coù öùng. Thöù tö laø Thöïc töôùng phaùp thaân: 

Coøn ñöôïc goïi laø thöïc thaân hay thaân voâ töôùng cuûa Nhö Lai. Thöù naêm laø 

Phaùp thaân Nhö Lai roäng lôùn nhö hö khoâng: Hö khoâng phaùp thaân, hay 

Phaùp thaân Nhö Lai roäng lôùn traøn ñaày khaép caû hö khoâng. Phaùp thaân cuûa 

Nhö Lai dung thoâng caû ba coõi, bao truøm taát caû caùc phaùp, sieâu vieät vaø 

thanh thònh. 

Theo Kinh Thuû Laêng Nghieâm, quyeån Saùu, Ñöùc Quaùn Theá AÂm Boà 

Taùt ñaõ baïch tröôùc Phaät veà Ba Möôi Hai ÖÙng Thaân cuûa Ñöùc Nhö Lai 

nhö sau: “Baïch Theá Toân! Bôûi toâi cuùng döôøng Ñöùc Quaùn Theá AÂm Nhö 

Lai, nhôø Phaät daïy baûo cho toâi tu phaùp ‘Nhö huyeãn vaên huaân vaên tu kim 

cöông tam muoäi’ vôùi Phaät ñoàng moät töø löïc, khieán toâi thaân thaønh 32 

öùng, vaøo caùc quoác ñoä.” Ba möôi hai öùng thaân dieäu tònh, vaøo caùc quoác 

ñoä, ñeàu do caùc phaùp tam muoäi vaên huaân, vaên tu, söùc nhieäm maàu hình 

nhö khoâng laøm gì, tuøy duyeân öùng caûm, töï taïi thaønh töïu. Theo Kinh 

Phaùp Baûo Ñaøn, Luïc Toå Hueä Naêng ñaõ daïy veà Vieân Maõn Baùo Thaân Phaät 

nhö sau: “Naày thieän tri thöùc! Sao goïi laø Vieân Maõn Baùo Thaân Phaät? Thí 

nhö trong moät ngoïn ñeøn hay tröø ngaøn naêm toái, moät nieäm trí hueä coù theå 

dieät muoân naêm ngu. Chôù suy nghó veà tröôùc, ñaõ qua khoâng theå ñöôïc. 

Thöôøng phaûi nghó veà sau, moãi nieäm moãi nieäm troøn saùng, töï thaáy baûn 

taùnh. Thieän aùc tuy laø khaùc maø baûn taùnh khoâng coù hai, taùnh khoâng coù 

hai ñoù goïi laø taùnh Phaät. ÔÛ trong thaät taùnh khoâng nhieãm thieän aùc, ñaây 

goïi laø Vieân Maõn Baùo Thaân Phaät. Töï taùnh khôûi moät nieäm aùc thì dieät 
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muoân kieáp nhôn laønh, töï taùnh khôûi moät nieäm thieän thì ñöôïc haèng sa aùc 

heát, thaúng ñeán Voâ Thöôïng Boà Ñeà, nieäm nieäm töï thaáy chaúng maát boån 

nieäm goïi laø Baùo Thaân.” 

Trong Tieåu Thöøa, Phaät taùnh laø caùi gì tuyeät ñoái, khoâng theå nghó baøn, 

khoâng theå noùi veà lyù taùnh, maø chæ noùi veà nguõ phaàn phaùp thaân hay nguõ 

phaàn coâng ñöùc cuûa giôùi, ñònh, tueä, giaûi thoaùt, vaø giaûi thoaùt tri kieán. Ñaïi 

Thöøa Tam Luaän Toâng cuûa Ngaøi Long Thoï laáy thöïc töôùng laøm phaùp 

thaân. Thöïc töôùng laø lyù khoâng, laø chaân khoâng, laø voâ töôùng, maø chöùa 

ñöïng taát caû caùc phaùp. Ñaây laø theå tính cuûa phaùp thaân. Phaùp Töôùng Toâng 

hay Duy Thöùc Toâng ñònh nghóa phaùp thaân theå tính nhö sau: Phaùp thaân 

coù ñuû ba thaân vaø Phaùp thaân trong ba thaân. Nhaát Thöøa Toâng cuûa Hoa 

Nghieâm vaø Thieân Thai  thì cho raèng “Phaùp Thaân” laø chaân nhö, laø lyù vaø 

trí baát khaû phaân. Chaân Ngoân Toâng thì laáy luïc ñaïi laøm Phaùp Thaân Theå 

Tính. Thöù nhaát laø Lyù Phaùp Thaân, laáy nguõ ñaïi (ñaát, nöôùc, löûa, gioù, hö 

khoâng) laøm trí hay caên baûn phaùp thaân. Thöù nhì laø Trí Phaùp Thaân, laáy 

taâm laøm Trí Phaùp Thaân. Theå Taùnh cuûa Phaùp Thaân laø baûn theå noäi taïi 

cuûa chö phaùp (chaân thaân cuûa Phaät ñaõ chöùng lyù theå phaùp taùnh). Chôn 

taùnh tuyeät ñoái cuûa vaïn höõu laø baát bieán, baát chuyeån vaø vöôït ra ngoaøi 

moïi khaùi nieäm phaân bieät. 

Theo caùc truyeàn thoáng Ñaïi Thöøa, coù Baûy Söï Thuø Thaéng cuûa Thaân 

Phaät (baûy loaïi voâ thöôïng nôi Ñöùc Phaät). Thöù nhaát laø nôi Phaät thaân coù 

ba möôi hai haûo töôùng vaø taùm möôi boán daáu hieäu toát. Thöù nhì laø nôi 

Phaät phaùp. Thöù ba laø Phaät hueä. Thöù tö laø Phaät Toaøn. Thöù naêm laø Thaàn 

löïc Phaät. Thöù saùu laø khaû naêng ñoaïn khoå giaûi thoaùt cuûa Ñöùc Phaät. Thöù 

baûy laø Phaät Nieát Baøn. Ngoaøi ra, coøn nhieàu söï thuø thaéng khaùc cuûa Thaân 

Phaät. Thaân Phaät Thanh Tònh Khoâng Theå Nghó Baøn: Theo quan ñieåm 

cuûa Ñaïi Chuùng Boä trong Dò Boä Toâng Luaân Luaän, thaân Phaät laø thanh 

tònh khoâng theå nghó baøn. Thöù nhaát laø thaân Nhö Lai laø sieâu vieät treân taát 

caû. Thöù nhì laø thaân Nhö Lai khoâng coù thöïc theå cuûa theá gian. Thöù ba laø 

taát caû lôøi noùi cuûa Nhö Lai laø nhaèm thuyeát phaùp. Thöù tö laø Nhö Lai giaûi 

thích roõ raøng hieän töôïng cuûa chö phaùp. Thöù naêm laø Nhö Lai daïy taát caû 

caùc phaùp nhö chuùng ñang laø. Thöù saùu laø Nhö Lai coù saéc thaân. Thöù baûy 

laø khaû naêng cuûa Nhö Lai laø voâ taän. Thöù taùm laø thoï maïng cuûa Nhö Lai 

laø voâ haïn. Thöù chín laø Nhö Lai khoâng bao giôø meät moûi trong vieäc cöùu 

ñoä chuùng sanh. Thöù möôøi laø Nhö Lai khoâng nguû. Thöù möôøi moät laø Nhö 

Lai vöôït leân treân nhu caàu nghi vaán. Thöù möôøi hai laø Nhö Lai thöôøng 

thieàn ñònh, khoâng noùi moät lôøi, tuy nhieân, Ngaøi chæ duøng ngoân ngöõ cho 
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phöông tieän thuyeát phaùp. Thöù möôøi ba laø Nhö Lai hieåu ngay töùc khaéc 

taát caû nhöõng vaán ñeà. Thöù möôøi boán laø vôùi trí tueä Nhö Lai, Ngaøi thoâng 

hieåu taát caû caùc phaùp chæ trong moät saùt na. Thöù möôøi laêm laø Nhö Lai 

khoâng ngöøng saûn sanh dieät taän trí vaø voâ sanh trí cho ñeán khi ñaït ñöôïc 

Nieát Baøn.  

 

III. Thaân Phaøm Phu & Thaân Phaät Theo Tinh Thaàn Kinh Duy 

Ma: 

Theo Kinh Duy Ma Caät, Phaåm Phöông Tieän, cö só Duy Ma Caät ñaõ 

duøng phöông tieän hieän thaân coù beänh ñeå thuyeát phaùp hoùa ñoä chuùng 

sanh. Do oâng (Duy Ma Caät) coù beänh neân caùc vò Quoác Vöông, Ñaïi thaàn, 

Cö só, Baø la moân caû thaûy cuøng caùc vò Vöông töû vôùi bao nhieâu quan 

thuoäc voâ soá ngaøn ngöôøi ñeàu ñeán thaêm beänh. OÂng nhôn dòp thaân beänh 

môùi roäng noùi Phaùp: “Naày caùc nhaân giaû! Caùi huyeãn thaân naày thaät laø voâ 

thöôøng, noù khoâng coù söùc, khoâng maïnh, khoâng beàn chaéc, laø vaät mau hö 

hoaïi, thaät khoâng theå tin caäy. Noù laø caùi oå chöùa nhoùm nhöõng thöù khoå naõo 

beänh hoaïn. Caùc nhaân giaû! Ngöôøi coù trí saùng suoát khoâng bao giôø nöông 

caäy noù. Neáu xeùt cho kyõ thì caùi thaân naày nhö ñoáng boït khoâng theå caàm 

naém; thaân naày nhö    boùng noåi khoâng theå coøn laâu; thaân naày nhö aùnh 

naéng dôïn giöõa ñoàng, do loøng khaùt aùi sanh; thaân naày nhö caây chuoái 

khoâng beàn chaéc; thaân naày nhö ñoà huyeãn thuaät, do nôi ñieân ñaûo maø ra; 

thaân naày nhö caûnh chieâm bao, do hö voïng maø thaáy coù; thaân naày nhö 

boùng cuûa hình, do nghieäp duyeân hieän; thaân naày nhö vang cuûa tieáng, do 

nhaân duyeân thaønh; thaân naày nhö maây noåi, trong giaây phuùt tieâu tan; thaân 

naày nhö ñieän chôùp sanh dieät raát mau leï, nieäm nieäm khoâng döøng; thaân 

naày khoâng chuû, nhö laø ñaát; thaân naày khoâng coù ta, nhö laø löûa; thaân naày 

khoâng tröôøng thoï, nhö laø gioù; thaân naày khoâng coù nhaân, nhö laø nöôùc; 

thaân naày khoâng thaät, bôûi töù ñaïi giaû hôïp maø thaønh; thaân naày voán khoâng, 

neáu lìa ngaõ vaø ngaõ sôû; thaân naày laø voâ tri, nhö caây coû, ngoùi, ñaù; thaân 

naày voâ taùc (khoâng coù laøm ra), do gioù nghieäp chuyeån lay; thaân naày laø 

baát tònh, chöùa ñaày nhöõng thöù dô baån; thaân naày laø giaû doái, daàu coù taém 

röûa aên maëc töû teá roát cuoäc noù cuõng tan raõ; thaân naày laø tai hoïa, vì ñuû caùc 

thöù beänh hoaïn khoå naõo; thaân naày nhö gieáng khoâ treân goø, vì noù bò söï giaø 

yeáu eùp ngaët; thaân naày khoâng chaéc chaén, vì theá naøo noù cuõng phaûi cheát; 

thaân naày nhö raén ñoäc, nhö keû cöôùp giaëc, nhö choán khoâng tuï, vì do aám, 

giôùi, nhaäp hôïp thaønh. Caùc nhaân giaû! Haõy neân nhaøm chaùn caùi thaân naày, 

chôù tham tieác noù, phaûi neân öa muoán thaân Phaät. Vì sao? Vì thaân Phaät laø 
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Phaùp Thaân, do voâ löôïng coâng ñöùc trí tueä sanh; do giôùi, ñònh, tueä, giaûi 

thoaùt, giaûi thoaùt tri kieán sanh; do töø bi hyû xaû sanh; do boá thí, trì giôùi, 

nhaãn nhuïc, tinh taán, thieàn ñònh, trí tueä, vaø phöông tieän sanh; do luïc 

thoâng, tam minh sanh; do 37 phaåm trôï ñaïo sanh; do chæ quaùn sanh; do 

thaäp löïc, töù voâ uùy, thaäp baùt baát coäng sanh; do ñoaïn tröø taát caû caùc phaùp 

baát thieän, tu caùc phaùp thieän sanh; do chaân thaät sanh; do khoâng buoâng 

lung sanh; do voâ löôïng phaùp thanh tònh nhö theá sanh ra thaân Nhö Lai. 

Naày caùc nhaân giaû, muoán ñöôïc thaân Phaät, ñoaïn taát caû beänh chuùng sanh 

thì phaûi phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Nhö vaäy, tröôûng 

giaû Duy Ma Caät vì nhöõng ngöôøi ñeán thaêm beänh, maø noùi phaùp laøm cho 

voâ soá ngaøn ngöôøi ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc.  

Haønh giaû tu Phaät neân luoân nhôù raèng trong caùc traân baûo, sinh maïng 

laø hôn, neáu maïng mình coøn laø coøn taát caû. Chæ mong sao cho thaân maïng 

naày ñöôïc soáng coøn, thì lo chi khoâng coù ngaøy gaày döïng neân cô nghieäp. 

Tuy nhieân, vaïn vaät ôû treân ñôøi neáu ñaõ coù mang caùi töôùng höõu vi, taát 

phaûi coù ngaøy bò hoaïi dieät. Ñôøi ngöôøi cuõng theá, heã coù sanh laø coù töû; tuy 

noùi traêm naêm, nhöng mau nhö aùnh chôùp, thoaùng qua töïa söông, nhö hoa 

hieän trong göông, nhö traêng loàng ñaùy nöôùc, hôi thôû mong manh, chöù 

naøo coù beàn laâu? Phaät töû chôn thuaàn neân luoân nhôù raèng khi sanh ra ñaõ 

khoâng mang theo moät ñoàng, neân khi cheát roài cuõng khoâng caàm theo moät 

chöõ, suoát ñôøi laøm luïng khoå thaân tích chöùa cuûa caûi, roát cuoäc voâ ích cho 

baûn thaân mình tröôùc caùi sanh laõo beänh töû. Sau khi cheát di, cuûa caûi aáy 

lieàn trôû qua tay ngöôøi khaùc moät caùch phuû phaøng. Luùc aáy khoâng coù moät 

chuùt phöôùc laønh naøo ñeå cho thaàn thöùc nöông caäy veà kieáp sau, cho neân 

phaûi ñoïa vaøo tam ñoà aùc ñaïo. Coå ñöùc coù daïy: “Thieân nieân thieát moäc 

khai hoa dò, nhaát thaát nhôn thaân vaïn kieáp nan.” Nghóa laø caây saét ngaøn 

naêm maø nay nôû hoa cuõng chöa laáy laøm kinh dò, chôù thaân ngöôøi moät khi 

ñaõ maát ñi thì muoân kieáp cuõng khoù maø taùi hoài. Vì theá, Phaät töû chôn 

thuaàn neân luoân nhôù nhöõng gì Phaät daïy: “Thaân ngöôøi khoù ñöôïc, Phaät 

phaùp khoù gaëp. Ñöôïc thaân ngöôøi, gaëp Phaät phaùp, maø ta nôû ñeå cho thôøi 

gian luoáng qua voâ ích, quaû laø uoång cho moät kieáp ngöôøi.” 

 

Manusyakaya & Buddhakaya  

In the Spirit of the Vimalakirti Sutra 

 

I. Overview and Meanings of Kaya: 
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According to the concept of “Kaya” in the Pre-Buddhist Indian 

Philosophy with the question of “What is man?” originated in the 

earliest period of time of Veda Philosophy. After the Vedic period of 

time, responses to philosophical questions gradually became clearer 

and more reasonable, and questions such as “Kaya of human beings”, 

or “Purusa-Kaya” were more and more emphasized. And the answer 

for such philosophical question as “Who am I?” kept changing with 

time. The answer to this question changed from a physical or organic 

man to a physiological man, then to a psychological man, then to a 

metaphysical man, then lastly to a psiritual or religious ethical man. 

First, they believed that men as well as other beings were being 

formed from the Sun or the solar substance. Then, later people 

believed that a man was composed of food digested by the father, or 

composed of the five elements of earth, water, fire, wind and air. In 

other words, a man is composed of food of five elements, produced 

from the essence of food digested by the father communicated to the 

mother and established in the womb. Then there appeared the concept 

of a man born of the parents, raised to a body that is composed of food 

or elements nourished by food, reduced at death back to elements, or 

returned to the physical world. Then another concept of man appeared, 

a psychological man, a conscious individual who can perceive throught 

the senses, who can imagine, think, fell, will; and who can perceive 

differences in things. Then, there appeared another concept of man, a 

metaphysical man, a man who is endowed with nothing but inherent 

conscious sentient principle or soul. Then, there appeared even another 

concept of man, a spiritual man, a man with a blessed soul that is united 

with divine. Thus, lastly, the Vedas construed man a spark of the 

divine, potential God.                  

According to Buddhism, man is “Pancakkhandha”. The physical 

body is  produced from the essence of food which is a combination of 

multiple conditions in the world, digested by the father communicated 

to the mother and established in the womb. Such a person is 

conditioned by this physical and mental world. he relates closely to 

others, to society, and to nature, but can never exist by himself. The 

five aggregates of man are the operation of the twelve elements. 

Among which, aggregate of form is understood as a person’s physical 

body, aggregate of feeling includes feelings of suffering, of happiness, 
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and of indifference. It is known as feelings arising from eye contact, 

ear contact, nose contact, tongue contact, body contact and mind 

contact. Aggregate of perception includes perception of body, of sound, 

of odor, of taste, of touch, and of mental objects or phenomena. 

Aggregate of activities is all mental, oral, and bodily activities. It is 

also understood as vocational acts occasioned by body, by sound, by 

odor, by taste, by touching or by ideas. Aggregate of consciousness 

includes eye, ear, nose, tongue, body, and mind consciousnesses. In the 

Turning the Dharma-Cakra Sutra, the Buddha taught very clearly about 

the Pancakkhandha as follows: “Bhiksus, the form, feeling, perception, 

activities, and consciousness are impermanent, suffering, and void of 

the self. Let us examine the body and mind to see whether in either of 

them we can locate the self, we will find in neither of of them. Then, 

the so-called “Self” is just a term for a collection of physical and 

mental factors. Let us first look at the aggregate matter of form. The 

aggregate of form corresponds to what we would call material or 

physical factors. It includes not only our own bodies, but also the 

material objects that surround us, i.e., houses, soil, forests, and oceans, 

and so on. However, physical elements by themselves are not enough 

to produce experience. The simple contact between the eyes and 

visible objects, or between the ear and sound cannot result in 

experience without consciousness. Only the co-presence of 

consciousness together with the sense of organ and the object of the 

sense organ produces experience. In other words, it is when the eyes, 

the visible object and consciousness come together that the experience 

of a visible object is produced. Consciousness is therefore an 

extremely important element in the production of experience. 

Consciousness or the sixth sense, or the mind. This sense organ 

together with the other five sense organs of eyes, ears, nose, tongue, 

and body to produce experience. The physical and mental factors of 

experience worked together to produce personal experience, and the 

nature of the five aggregates are in constant change. Therefore, 

according to the Buddha’s teachings, the truth of a man is selfless. The 

body and mind that man misunderstands of his ‘self’ is not his self, it is 

not his , and he is not it.” Devout Buddhists should grasp this idea 

firmly to establish an appropriate method of cultivation not only for the 

body, but also for the speech and mind.  
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 Material components which man is made are the Four tanmatra. 

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. According to Buddhism, matter endures only for 17 thought-

moments, while scientists tell us that matter endures only for 10/27
th

 of 

a second. No matter what we say, a human body is temporary; it is 

created artificially through the accumulation of the four elements. 

Once death arrives, the body deteriorates to return to the soil, water-

based substances will gradually dry up and return to the great water, 

the element of fire is lost and the body becomes cold, and the great 

wind no longer works within the body. At that time, the spirit must 

follow the karma each person has created while living to change lives 

and be reincarnated into the six realms, altering image, exchange body, 

etc in the cylce of births and deaths. Solid matter or Earth. Prithin 

means the element of extension, the substratum of matter. Without it 

objects have no form, nor can they occupy space. The qualities of 

hardness and softness are two conditions of this element. After death, 

these parts will decay and deteriorate to become soil. For this reason, 

they belong to the Great Soil. Water, fluidity, or liquid. Unlike the 

earth element it is intangible. It is the element which enables the 

scattered atoms of matter to cohere together. After death, these water-

based substances will dry up. In other words, they have returned to 

water. Fire or heat. Fire element includes both heat and cold, and fire 

element possesses the power of maturing bodies, they are vitalizing 

energy. Preservation and decay are due to this element.  After death, 

the element of fire is lost and the body gradually becomes cold. Air, 

wind, motion, or energy of motion. Air element is the element of 

motion in the body. After death, breathing ceases, body functions 

become catatonic or completely rigid because the great wind no longer 

works within the body. 

 

II. Buddhakaya In Buddhist Point of View: 

A lot of people think of the Buddha’s body as his physical body. 

Truly, the Buddha’s body means Enlightenment. It is formless and 

without substance. It always has been and always will be. It is not a 
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physical body that must be nourished by ordinary food. It is an eternal 

body whose substance is Wisdom. Therefore, Buddha will never 

disappear as long as Enlightenment exists. Enlightenment appears as 

the light of Wisdom that awakens people into a newness of life and 

causes them to be born into the world of Buddhas. According to 

Mahayana doctrine, Buddhas have three bodies: 1) Dharmakaya, or 

body of the great order, or true body of the Buddha. This is the true 

nature of the Buddha, which is identical with transcendental reality, the 

essence of the universe. The dharmakaya is the unity of the Buddha 

with every thing existing. It represents the law or dharma, the teaching 

expounded by the Buddha (Sakyamuni); 2) Sambhogakaya, or body of 

delight, the body of buddhas who in a “buddha-paradise” enjoy the 

truth that they embody. This is also the result of previous good actions; 

and 3) Nirmanakaya, or body of transformation, or emanation body, the 

earthly body in which Buddhas appear to men in order to fulfill the 

buddhas’ resolve to guide all beings to advance to Buddhahood 

(liberation). The nirmanakaya is embodied in the earthly Buddhas and 

Bodhisattvas projected into the world through the meditation of the 

sambhogakayaas a result of their compassion. The three bodies are not 

one and yet not different. It is because the levels of understanding of 

human beings are different. Some see the dharma body, still others see 

the reward body, and still others see the response body. For example, 

some look at a pearl as a substance which is round and perfect, others 

see the pure light emitting by the pearl, still others see the pearl 

reflected within itself. Apart from the substance of the pearl and the 

light, there is no pure light emitting, nor reflection inside the pearl. 

Thus the three are one. These are Buddha’s three-fold body. A Buddha 

has three bodies or planes of reality. According to the Yogacara 

philosophy, the Triple Body is Dharmakaya, Sambhogakaya, and 

Nirmanakaya. Dharmakaya or Dharma body (Law body) is likened to 

the field of a specific career; the Sambhogakaya or bliss-body is a 

person’s training by which that person acquires the knowledge of that 

specific career; and the Nirmanakaya or the body of transformation is 

likened the application of this knowledge in daily life to earn a living. 

According to the Lankavatara Sutra, there are four kinds of 

Buddhakaya: Nirmakaya, Sambhogakaya,  Buddha-wisdom or Great 

wisdom (Tathata-jnanabuddha),  and Dharmakaya. According to the 
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sastra on the Consciousness, there are four kinds of Buddhakaya: 

Nirmakaya, Sambhogakaya, Sambhogakaya, and Dharmakaya. 

According to the T’ien-T’ai Sect, there are four kinds of Buddhakaya: 

Nirmakaya, Sambhogakaya, Sambhogakaya, and Dharmakaya. This 

sect believes that the reward body, the sambhoga-kaya of a Buddha. 

The incarnation body of the Buddha, or retribution body in which he 

enjoys the reward of his labours. Our physical body is called the 

retribution body because we are on this earth, the Saha World or World 

of Endurance, as a result of good and evil karma. T’ien-T’ai believes 

that the transformation body of the Buddha is the manifested body, or 

any incarnation of Buddha. The transformation body of the Buddha is 

corresponding to the Buddha-incarnation of the Bhutatathata. Also 

according to the T’ien-T’ai Sect, there are five kinds of Buddha-kaya: 

The first Buddha-body is the spiritual body of wisdom. This is the 

spiritual body of bhutatathata-wisdom (Sambhogakaya). The second 

Buddha-body is the Sambhogakaya. The spiritual body of all virtuous 

achievement. The third Buddha-body is the Nirmakaya. The body of 

incarnation in the world, or the spiritual body of incarnation in the 

world. The fourth Buddha-body is the Nirmakaya, or the body of 

unlimited power of transformation. The fifth Buddha-body is the 

Dharmakaya. The body of unlimited space. According to the Flower 

Adornment Sutra, there are five kinds of Buddha-kaya: The first 

Buddha-body is the body or person of Buddha born from the dharma-

nature. The second Buddha-body is the dharmakaya evolved by 

Buddha-virtue, or achievement. The third Buddha-body is the 

dharmakaya with unlimited powers of transformation. The fourth 

Buddha-body is the real dharmakaya. The fifth Buddha-body is the 

universal dharmakaya, the dharmakaya as being like space which 

enfolds all things, omniscient and pure. 

According to The Surangama Sutra, book Six, Avalokitesvara 

Bodhisattva vowed in front of the Buddha about his Thirty-two 

Response Bodies as follows: “World Honored One, because I served 

and made offerings  to the Thus Come One, Kuan Yin, I received from 

that Thus Come One a transmission of the vajra samadhi of all being 

like an illusion as one becomes permeated with hearing and cultivates 

hearing. Because I gained a power of compassion identical with that of 

all Buddhas, the Thus Come Ones, I became accomplished in thirty-
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two response-bodies and entered all lands.” The wonderful purity of 

thirty-two response-bodies, by which one enters into all lands and 

accomplishes self-mastery by means of samadhi of becoming 

permeated with hearing and cultivating hearing and by means of the 

miraculous strength of effortlessness. According to the Dharma Jewel 

Platform Sutra, the Sixth Patriarch taught: “Good Knowing Advisor! 

What is the perfect, full Reward-body of the Buddha? Just as one lamp 

can disperse the darkness of a thousand years, one thought of wisdom 

can destroy ten thousand years of delusion. Do not think of the past; it 

is gone and can never be recovered. Instead think always of the future 

and in every thought, perfect and clear, see your own original nature. 

Although good and evil differ, the original nature is non-dual. That 

non-dual nature is the real nature. Undefiled by either good or evil, it is 

the perfect, full Reward-body of the Buddha. One evil thought arising 

from the self-nature destroys ten thousand aeons’ worth of good karma. 

One good thought arising from the self-nature ends evils as numerous 

as the sand-grains in the Ganges River. To reach the unsurpassed 

Bodhi directly, see it for yourself in every thought and do not lose the 

original thought. That is the Reward-body of the Buddha.”  

In Hinayana the Buddha-nature in its absolute side is described as 

not discussed, being synonymous with the five divisions of the 

commandments, meditation, wisdom, release, and doctrine. The 

Madhyamika School of Nagarjuna defines the absolute  or ultimate 

reality as the formless which contains all forms, the essence of being, 

the noumenon of the other two manifestations of the Triratna. The  

Dharmalaksana School defines the nature of the dharmakaya as: the 

nature or essence of the whole Triratna and the particular form of the 

Dharma in that trinity. The One-Vehicle Schools represented by the 

Hua-Yen and T’ien-T’ai sects, consider the nature of the dharmakaya 

to be the Bhutatathata, noumenon and wisdom being one and 

undivided. The Shingon sect takes the six elements as the nature of 

dharmakaya. First, takes the sixth elements (earth, water, fire, air, 

space) as noumenon or fundamental Dharmakaya. Second, takes mind 

(intelligence or knowledge) as the wisdom dharmakaya. The nature of 

the Dharmakaya is the absolute, the true nature of all things which is 

immutable, immovable and beyond all concepts and distinctions. 
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Dharmata (phaùp taùnh)  or Dharma-nature, or the nature underlying all 

things has numerous alternative forms. 

According to the Mahayana traditions, there are Seven Surpassing 

Qualities of a Buddha: First, the Buddha’s body with thirty-two signs 

and eighty-four marks. Second, the Buddha’s dharma or universal law, 

the way of universal mercy. Third, the Buddha’s wisdom. Fourth, the 

Buddha’s perfection with perfect insight or doctrine. Fifth, the 

Buddha’s supernatural powers. Sixth, the Buddha’s ability to overcome 

hindrance and attain Deliverance. Seventh, the Buddha’s abiding place 

(Nirvana). Besides, there are many other surpassing qualities of a 

Buddha. Buddha Are Inconceivably Pure: According to the doctrine of 

the Mahasanghika in the Samayabhedoparacanacakra, the Buddha-

kaya is inconceivably pure. First, the Tathagata, the Buddha, or the 

Blessed One transcends all worlds. Second, the Tathagata has no 

worldly substances. Third, all the words of the Tathagata preach the 

Dharma. Fourth, the Tathagata explains explicitly all things. Fifth, the 

Tathagata teaches all things as they are. Sixth, the Tathagata has 

physical form. Seventh, the Buddha’s authority is unlimited. Eighth, the 

life of the Buddha-body is limitless. Ninth, the Tathagata is never tired 

of saving beings. Tenth, the Buddha does not sleep. Eleventh, the 

Tathagata is above the need to ponder questions. Twelfth, the 

Tathagata, being always in meditation, utters no word, nevertheless, he 

preaches the truth for all beings by means of words and explanations. 

Thirteenth, the Tathagata understands all matters instantaneously. 

Fourteenth, the Tathagata gains complete understanding with his 

wisdom equal within a single thought-moment. Fifteenth, the 

Tathagata, unceasingly produce wisdom regarding destruction of 

defilements, and wisdom concerning non-origination until reaching 

Nirvana.  

 

III. Manusyakaya & Buddhakaya In the Spirit of the Vimalakirti 

Sutra:  

According to the Vimalakirti Sutra, Chapter Expedient Method 

(Upaya) of Teaching, lay man Vimalakirti used expedient means of 

appearing illness in his body to expound about sentient beings’ bodies 

and the Buddha’s body to save them. Because of his indisposition, 

kings, ministers, elders, upasakas, Brahmins, et., as well as princes and 
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other officials numbering many thousands came to enquire after his 

health. So Vimalakirti appeared in his sick body to receive and 

expound the Dharma to them, saying: “Virtuous ones, the human body 

is impermanent; it is neither strong nor durable; it will decay and is, 

therefore, unreliable. It causes anxieties and sufferings, being subject 

to all kinds of ailments.  Virtuous ones, all wise men do not rely on this 

body which is like a mass of foam, which is intangible. It is like a 

bubble and does not last for a long time. It is like a flame and is the 

product of the thirst of love. It is like a banana tree, the centre of which 

is hollow. It is like an illusion being produced by inverted thoughts. It is 

like a dream being formed by fasle  views. It is like a shadow and is 

caused by karma. This body is like an echo for it results from causes 

and conditions. It is like a floating cloud which disperses any moment.  

It is like lightning for it does not stay for the time of a thought. It is 

ownerless for it is like the earth.  It is egoless for it is like fire (that kills 

itself). It is transient like the wind.  It is not human for it is like water.  

It is unreal and depends on the four elements for its existence. It is 

empty, being neither ego nor its object. It is without knowledge like 

grass, trees and potsherds.  It is not the prime mover, but is moved by 

the wind (of passions). It is impure and full of filth. It is false, and 

though washed, bathed, clothed and fed, it will decay and die in the 

end. It is a calamity being subject to all kinds of illnesses and 

sufferings. It is like a dry well for it is prusued by death. It is unsettled 

and will pass away. It is like a poisonous snake, a deadly enemy, a 

temporary assemblage (without underlying reality), being made of the 

five aggregates, the twelve entrances (the six organs and their objects) 

and the eighteen realms of sense (the six organs, their objects and their 

perceptions). “Virtuous ones, the (human) body being so repulsive, you 

should seek the Buddha body. Why? Because the Buddha body is 

called Dharmakaya, the product of  boundless merits and wisdom; the 

outcome of discipline, meditation, wisdom, liberation and perfect 

knowledge of liberation; the result of kindness, compassion, joy and 

indifference (to emotions); the consequence of (the six perfections or 

paramitas) charity, discipline, patience, zeal, meditation and wisdom, 

and the sequel of expedient teaching (upaya); the six supernatural 

powers; the three insights; the thirty-seven stages contributory to 

enlightenment; serenity and insight; the ten transcendental powers 
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(dasabala); the four kinds of fearlessness; the eighteen unsurpassed 

characteristics of the Buddha; the wiping out of all evils and the 

performance of all good deeds; truthfulness, and freedom from 

looseness and unrestraint. So countless kinds of purity and cleanness 

produce the body of the Tathagata. Virtuous ones, if you want to 

realize the Buddha body in order to get rid of all the illnesses of a 

living being, you should set your minds on the quest of supreme 

enlightenment (anuttara-samyak-sambodhi).” Thus the elder 

Vimalakirti expounded the Dharma to all those who came to enquire 

after his health, urging countless visitors to seek supreme 

enlightenment. 

Buddhist practitioners should always remember that of all precious 

jewels, life is the greatest; if there is life, it is the priceless jewel. Thus, 

if you are able to maintain your livelihood, someday you will be able 

to rebuild your life. However, everything in life, if it has form 

characteristics, then, inevitably, one day it will be destroyed. A human 

life is the same way, if there is life, there must be death. Even though 

we say a hundred years, it passes by in a flash, like lightening streaking 

across the sky, like a flower’s blossom, like the image of the moon at 

the bottom of a lake, like a short breath, what is really eternal? Sincere 

Buddhists should always remember when a person is born, not a single 

dime is brought along; therefore, when death arrives, not a word will 

be taken either. A lifetime of work, putting the body through pain and 

torture in order to accumulate wealth and possessions, in the end 

everything is worthless and futile in the midst of birth, old age, 

sickness, and death. After death, all possessions are given to others in a 

most senseless and pitiful manner. At such time, there are not even a 

few good merits for the soul to rely and lean on for the next life. 

Therefore, such an individual will be condemned into the three evil 

paths immediately. Ancient sages taught: “A steel tree of a thousand 

years once again blossom, such a thing is still not bewildering; but once 

a human body has been lost, ten thousand reincarnations may not 

return.” Sincere Buddhists should always remember what the Buddha 

taught: “It is difficult to be reborn as a human being, it is difficult to 

encounter (meet or learn) the Buddha-dharma; now we have been 

reborn as a human being and encountered the Buddha-dharma, if we 

let the time passes by in vain we waste our scarce lifespan.”   
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Chöông Ba Möôi Moát 

Chapter Thirty-One 

 

Phaùp Giaûi Thoaùt Trong Kinh Duy Ma 

 

I. Sô Löôïc Veà Phaùp Giaûi Thoaùt Trong Giaùo Thuyeát Nhaø Phaät: 

Theo Phaät giaùo, phaùp coù nghóa laø giaùo phaùp cuûa Phaät. Nhöõng lôøi 

daïy cuûa Ñöùc Phaät chuyeân chôû chaân lyù. Phöông caùch hieåu vaø yeâu 

thöông ñöôïc Ñöùc Phaät daïy trong giaùo phaùp cuûa Ngaøi. Ñöùc Phaät daïy 

giaùo phaùp cuûa Ngaøi nhaèm giuùp chuùng ta thoaùt khoûi khoå ñau phieàn naõo 

do nguyeân nhaân cuoäc soáng haèng ngaøy vaø ñeå cho chuùng ta khoûi bò maát 

nhaân phaåm, cuõng nhö khoâng bò sa vaøo aùc ñaïo nhö ñòa nguïc, ngaï quyû, 

suùc sanh, vaân vaân. Phaùp nhö chieác beø cho chuùng ta caùi gì ñoù ñeå baùm 

víu khi chuùng ta trieät tieâu nhöõng vöôùng maéc gaây cho chuùng ta khoå ñau 

phieàn naõo vaø laên troâi beân bôø sanh töû. Phaät phaùp chæ nhöõng phöông caùch 

roïi saùng noäi taâm, nhaèm giuùp cho chuùng ta vöôït thoaùt bieån ñôøi ñau khoå 

ñeå ñaùo ñöôïc bæ ngaïn Nieát Baøn. Moät khi ñaõ ñaùo ñöôïc bæ ngaïn, thì ngay 

caû Phaät phaùp cuõng phaûi xaû boû. Phaùp khoâng phaûi laø moät luaät leä phi 

thöôøng taïo ra hay ban boá bôûi ngöôøi naøo ñoù. Theo Ñöùc Phaät, thaân theå 

cuûa chuùng ta laø Phaùp, taâm ta laø Phaùp, toaøn boä vuõ truï laø Phaùp. Hieåu 

ñöôïc thaân, taâm vaø nhöõng ñieàu kieän traàn theá laø hieåu ñöôïc Phaùp. Phaùp töø 

voâ thæ voâ chung maø taát caû moïi hieän töôïng theo nhaân duyeân tuøy thuoäc 

vaøo ñoù. Phaùp bao goàm nhöõng lôøi daïy vaø nhöõng baøi thuyeát phaùp cuûa 

Phaät Thích Ca Maâu Ni trong aáy ñaõ giaûi roõ yù nghóa cuûa Nhaát Theå Tam 

Baûo vaø con ñöôøng ñi ñeán theå hieän ñöôïc noù. Phaùp baûo, bao goàm nhöõng 

baøi giaûng, baøi thuyeát phaùp cuûa chö Phaät (töùc laø nhöõng ñaáng giaùc ngoä 

vieân maõn) nhö ñaõ thaáy trong caùc kinh ñieån vaø baûn vaên Phaät giaùo khaùc 

vaãn ñöôïc phaùt trieån. 

Trong Phaät giaùo, giaûi thoaùt coù nghóa laø thoaùt khoûi voøng luaân hoài 

sanh töû, giaûi thoaùt khoûi moïi trôû ngaïi cuûa cuoäc soáng, nhöõng heä luïy cuûa 

duïc voïng vaø taùi sanh, côûi boû troùi buoäc cuûa nghieäp hoaëc, thoaùt ra khoûi 

nhöõng khoå ñau phieàn naõo cuûa nhaø löûa tam giôùi. Traûi nghieäm giaûi thoaùt 

cuûa taát caû Phaät töû cuõng ñoàng nghóa vôùi ñi ñeán ñaïi giaùc. Theo Phaät giaùo, 

giaûi thoaùt khoûi nhöõng khoå ñau phieàn naõo do hieåu ñöôïc nguyeân nhaân 

cuûa chuùng, xuyeân qua thöïc haønh Töù dieäu ñeá maø xoùa boû hay laøm bieán 

maát nhöõng nhô baån aáy. "Vimukti" ñaùnh daáu söï loaïi boû nhöõng aûo aûnh vaø 
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ñam meâ, vöôït thoaùt sinh töû vaø ñaït tôùi cöùu caùnh Nieát baøn. Haønh giaû tu 

Phaät neân luoân nhôù raèng trong Phaät giaùo, Phaät khoâng phaûi laø ngöôøi giaûi 

thoaùt cho chuùng sanh, maø Ngaøi chæ  daïy hoï caùch töï giaûi thoaùt. Noùi 

chung, giaùo phaùp nhaø Phaät ñeàu nhaém vaøo vieäc giaûi thoaùt con ngöôøi 

khoûi nhöõng khoå ñau phieàn naõo ngay trong kieáp naøy. Caùc lôøi daïy naøy 

ñeàu coù cuøng moät chöùc naêng giuùp ñôõ caù nhaân hieåu roõ phöông caùch khôi 

daäy thieän taâm vaø töø boû aùc taâm. Thí duï nhö duøng bi taâm ñeå giaûi thoaùt 

saân haän, duøng voâ tham ñeå giaûi thoaùt loøng tham, duøng trí tueä ñeå giaûi 

thoaùt si meâ, duøng voâ thöôøng, töôûng vaø khoå ñeå giaûi thoaùt söï ngaõ maïn 

coáng cao. Ñoái vôùi ngöôøi taïi gia coøn coù boån phaän ñoái vôùi töï thaân, gia 

ñình, toân giaùo vaø xöù sôû, Ñöùc Phaät ñaõ khuyeân neân töøng böôùc tu taäp caùc 

nghieäp khoâng saùt sanh, khoâng troäm caép, khoâng taø daâm, khoâng voïng 

ngöõ, khoâng laøm nhöõng haønh ñoäng do chaáp tröôùc hay tham saân si vaø sôï 

haõi taùc ñoäng, khoâng tieâu phí taøi saûn baèng nhöõng caùch uoáng röôïu, la caø 

ñöôøng phoá, tham döï caùc toå chöùc ñình ñaùm khoâng coù yù nghóa, khoâng 

ñaùnh baïc, khoâng laøm baïn vôùi ngöôøi xaáu vaø khoâng nhaøn cö (vì coå ñöùc 

coù daïy ‘nhaøn cö vi baát thieän.’). Ngoaøi ra, ngöôøi taïi gia neân luoân giöõ gìn 

toát saùu moái quan heä gia ñình vaø xaõ hoäi: lieân heä giöõa cha meï vaø con caùi, 

giöõa vôï choàng, giöõa thaày troø, giöõa baø con thaân thuoäc, giöõa laùng gieàng, 

giöõa ngöôøi taïi gia vaø ngöôøi xuaát gia, giöõa chuû vaø thôï, vaân vaân. Caùc moái 

quan heä naøy phaûi ñöôïc xaây döïng treân cô sôû tình ngöôøi, söï thuûy chung, 

söï bieát ôn, bieát chaáp nhaän vaø caûm thoâng vôùi nhau, bieát töông kính laãn 

nhau vì chuùng lieân heä maät thieát vôùi haïnh phuùc caù nhaân trong nhöõng 

giaây phuùt hieän taïi. Chính vì theá maø Phaät Phaùp ñöôïc goïi laø Phaùp Giaûi 

Thoaùt.   

 

II. Phaùp Giaûi Thoaùt Baát Tö Nghì Trong Kinh Duy Ma: 

Theo kinh Duy Ma Caät, chöông saùu, phaùp giaûi thoaùt baát khaû tö nghì 

laø phaùp giaûi thoaùt khoâng theå nghó baøn ñöôïc, khoâng theå naøo giaûi thích 

ñöôïc baèng lôøi. Duy Ma Caät noùi vôùi ngaøi Xaù Lôïi Phaát: “Ngaøi Xaù Lôïi 

Phaát! Chö Phaät vaø chö Boà Taùt coù phaùp giaûi thoaùt teân laø baát khaû tö nghì. 

Neáu Boà Taùt truï nôi phaùp giaûi thoaùt ñoù, laáy nuùi Tu Di roäng lôùn nheùt vaøo 

trong haït caûi vaãn khoâng theâm bôùt, hình nuùi Tu Di vaãn y nguyeân, maø 

trôøi Töù thieân vöông vaø Ñao Lôïi thieân vöông khoâng hay khoâng bieát ñaõ 

vaøo ñaáy, chæ coù nhöõng ngöôøi ñaùng ñoä môùi thaáy nuùi Tu Di vaøo trong haït 

caûi, ñoù laø phaùp moân Baát Tö Nghì Giaûi Thoaùt. Laïi laáy nöôùc boán bieån 

lôùn cho vaøo trong loã chön loâng, khoâng coù khuaáy ñoäng caùc loaøi thuûy toäc 
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nhö caù traïnh, ngoan ñaø, maø caùc bieån lôùn kia cuõng vaãn y nguyeân. Caùc 

loaøi roàng, quyû thaàn, A tu la, vaân vaân ñeàu khoâng hay khoâng bieát mình ñi 

vaøo ñaáy, vaø caùc loaøi aáy cuõng khoâng coù loaïn ñoäng. Laïi nöõa, ngaøi Xaù 

Lôïi Phaát! Boà Taùt ôû nôi phaùp Baát Khaû Tö Nghì Giaûi Thoaùt, ruùt laáy coõi 

tam thieân ñaïi thieân theá giôùi nhanh nhö baøn troøn cuûa thôï ñoà goám, roài ñeå 

trong baøn tay phaûi quaêng ra ngoaøi khoûi nhöõng theá giôùi nhö soá caùt soâng 

Haèng, maø chuùng sanh trong ñoù khoâng hay khoâng bieát mình coù ñi ñaâu, 

laïi ñem trôû veà choã cuõ, maø ngöôøi khoâng bieát coù qua laïi, vaø theá giôùi aáy 

cuõng vaãn y nguyeân. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Hoaëc coù chuùng sanh 

naøo öa ôû laâu trong ñôøi maø coù theå ñoä ñöôïc, Boà Taùt lieàn keùo baûy ngaøy ra 

laøm moät kieáp ñeå cho chuùng sanh kia goïi laø moät kieáp; hoaëc coù chuùng 

sanh naøo khoâng öa ôû laâu trong ñôøi maø coù theå ñoä ñöôïc, Boà Taùt lieàn thaâu 

ngaén moät kieáp laïi laøm baûy ngaøy, ñeå cho chuùng sanh kia goïi laø baûy 

ngaøy. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Boà Taùt truï nôi phaùp baát khaû tö nghì 

giaûi thoaùt, ñem nhöõng vieäc toát ñeïp cuûa taát caû coõi Phaät gom veà moät 

nöôùc chæ baøy cho chuùng sanh. Laïi nöõa, Boà Taùt ñem taát caû chuùng sanh ôû 

taát caû coõi Phaät ñeå treân baøn tay phaûi cuûa mình roài bay ñeán möôøi phöông 

baøy ra cho ai cuõng thaáy taát caû maø boån xöù khoâng lay ñoäng. Laïi nöõa, Xaù 

Lôïi Phaát! Nhöõng ñoà cuùng döôøng chö Phaät cuûa chuùng sanh trong möôøi 

phöông, Boà Taùt laøm cho taát caû ñeàu thaáy nôi moät loã chôn loâng. Laïi nöõa, 

bao nhieâu nhöït nguyeät, tinh tuù trong caùc coõi nöôùc ôû möôøi phöông, Boà 

Taùt ñeàu laøm cho moïi ngöôøi thaáy roõ nôi moät loã chôn loâng. Laïi nöõa, ngaøi 

Xaù Lôïi Phaát! Bao nhieâu thöù gioù ôû caùc coõi nöôùc trong möôøi phöông, Boà 

Taùt coù theå huùt vaøo trong mieäng maø thaân khoâng bò toån haïi, nhöõng caây 

coái ôû beân ngoaøi cuõng khoâng xieâu ngaû, troác, gaõy. Laïi khi kieáp löûa chaùy 

tan coõi nöôùc ôû möôøi phöông, Boà Taùt ñem taát caû löûa ñeå vaøo trong buïng, 

löûa cuõng vaãn y nguyeân maø khoâng chuùt gì laøm haïi. Laïi quaù soá caùt soâng 

Haèng theá giôùi Phaät veà phöông döôùi, laáy moät coõi Phaät ñem ñeå caùch khoûi 

soá caùt soâng Haèng theá giôùi ôû phöông treân nhö caàm muõi kim nhoïn ghim 

laáy moät laù chaø laø maø khoâng coù toån haïi. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Boà 

Taùt truï caûnh Baát Khaû Tö Nghì Giaûi Thoaùt hay duøng thaàn thoâng hieän 

laøm thaân Phaät hoaëc hieän thaân Bích Chi Phaät, thaân Thanh Vaên, thaân Ñeá 

Thích, thaân Phaïm Vöông, thaân Chuùa Theá gian, hoaëc thaân Chuyeån Luaân 

Thaùnh Vöông. Caùc thöù tieáng to, tieáng vöøa, tieáng nhoû ôû caùc coõi nöôùc 

möôøi phöông ñeàu bieán thaønh tieáng Phaät dieãn noùi phaùp voâ thöôøng, khoå, 

khoâng, voâ ngaõ vaø nhöõng phaùp cuûa chö Phaät ôû möôøi phöông noùi ra laøm 

cho khaép taát caû ñeàu ñöôïc nghe. Ngaøi Xaù Lôïi Phaát! Nay toâi chæ noùi qua 
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thaàn löïc giaûi thoaùt baát khaû tö nghì cuûa Boà Taùt nhö theá, neáu noùi cho ñuû 

ñeán cuøng kieáp cuõng khoâng heát ñöôïc. Khi ñoù ngaøi Ñaïi Ca Dieáp nghe 

noùi phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt cuûa Boà Taùt, ngôïi khen chöa 

töøng coù, môùi baûo ngaøi Xaù Lôïi Phaát raèng: “Ví nhö coù ngöôøi ôû tröôùc 

ngöôøi muø phoâ baøy caùc thöù hình saéc, ngöôøi muø kia ñaâu theå thaáy ñöôïc. 

Nay taát caû haøng Thanh Vaên nghe phaùp moân Baát Khaû Tö Nghì Giaûi 

Thoaùt naày cuõng ñaâu theå hieåu ñöôïc. Ngöôøi trí nghe phaùp moân naày ai maø 

chaúng phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Taïi sao chuùng ta 

maát haún gioáng aáy, ñoái vôùi phaùp Ñaïi Thöøa naày ñaõ nhö haït gioáng thuùi? 

Taát caû haøng Thanh Vaên nghe phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt 

naày ñeàu phaûi than khoùc tieáng vang ñoäng coõi tam thieân ñaïi thieân theá 

giôùi, coøn taát caû Boà Taùt neân heát söùc vui möøng maø vaâng laõnh phaùp aáy. 

Neáu coù Boà Taùt naøo tin hieåu phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt 

naày thôøi taát caû chuùng ma khoâng theå laøm gì ñöôïc. Khi Ngaøi Ñaïi Ca 

Dieáp noùi nhö theá roài coù ba vaïn hai ngaøn vò thieân töû ñeàu phaùt taâm Voâ 

thöôïng Chaùnh ñaúng Chaùnh giaùc. Vaøo luùc baáy giôø, oâng Duy Ma Caät noùi 

vôùi ngaøi Ñaïi Ca Dieáp raèng: “Ngaøi Ñaïi Ca Dieáp! Caùc vò laøm ma vöông 

trong voâ löôïng voâ soá coõi nöôùc möôøi phöông phaàn nhieàu laø böïc Boà Taùt 

truï nôi Phaùp Baát Khaû Tö Nghì Giaûi Thoaùt, vì duøng söùc phöông tieän 

giaùo hoùa chuùng sanh neân thò hieän laøm ma vöông. Laïi nöõa, ngaøi Ñaïi Ca 

Dieáp! Voâ löôïng Boà Taùt ôû möôøi phöông, hoaëc coù ngöôøi ñeán xin tay, 

chaân, tai, muõi, ñaàu, maét, tuûy, naõo, huyeát, thòt, da, xöông, xoùm laøng, 

thaønh aáp, vôï con, toâi tôù, voi ngöïa, xe coä, vaøng baïc, löu ly, xa cöø, maõ 

naõo, san hoâ, hoå phaùch, traân chaâu, ñoài moài, y phuïc, vaø caùc moùn aên uoáng, 

maø ngöôøi xin ñoù phaàn nhieàu laø böïc Boà Taùt truï phaùp Baát Khaû Tö Nghì 

Giaûi Thoaùt duøng söùc phöông tieän ñeán thöû thaùch ñeå laøm cho caùc Boà Taùt 

kia theâm kieân coá. Vì sao? Boà Taùt truï phaùp Baát Khaû Tö Nghì Giaûi Thoaùt 

coù thaàn löïc oai ñöùc neân môùi daùm laøm vieäc böùc ngaët ñeå chæ baøy cho 

chuùng sanh nhöõng vieäc khoù laøm nhö theá. Coøn keû phaøm phu haï lieät 

khoâng coù theá löïc, khoâng theå laøm böùc ngaët ñöôïc Boà Taùt, ví nhö con long 

töôïng daøy ñaïp, khoâng phaûi söùc löøa kham chòu noåi. Ñoù laø moân trí hueä 

phöông tieän cuûa Boà Taùt ôû nôi phaùp Baát Khaû Tö Nghì Giaûi Thoaùt vaäy. 
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Dharma of Liberation In the Vimalakirti Sutra 

 

I. A Summary of Dharma of Liberation In Buddhist Teachings: 

According to Buddhism, dharma means Buddhist doctrine or 

teachings. The teaching of the Buddhas which carry or hold the truth. 

The way of understanding and love taught by the Buddha doctrine. The 

Buddha taught the Dharma to help us escape the sufferings and 

afflictions caused by daily life and to prevent us from degrading human 

dignity, and descending into evil paths such as hells, hungry ghosts, and 

animals, etc. The Dharma is like a raft that gives us something to hang 

onto as we eliminate our attachments, which cause us to suffer and be 

stuck on this shore of birth and death. The Buddha’s dharma refers to 

the methods of inward illumination; it takes us across the sea of our 

afflictions to the other shore, nirvana. Once we get there, even the 

Buddha’s dharma should be relinquished. The Dharma is not an 

extraordinary law created by or given by anyone. According to the 

Buddha, our body itself is Dharma; our mind itself is Dharma; the 

whole universe is Dharma. By understanding the nature of our physical 

body, the nature of our mind, and worldly conditions, we realize the 

Dharma. The Dharma that is the law of beginningless and endless 

becoming, to which all phenomena are subject according to causes and 

conditions. The Dharma, which comprises the spoken words and 

sermons of Sakyamuni Buddha wherein he elucidated the significance 

of the Unified Three Treasures and the way to its realization. The 

Dharma, the teaching imparted by the Buddha. All written sermons and 

discourses of Buddhas (that is, fully enlightened beings) as found in the 

sutras and other Buddhist texts still extant.  

In Buddhism, "Moksha" means to release from the round of birth 

and death, the bondage of the passion and reincarnation, freedom from 

karma, from illusion, from suffering of the burning house in the three 

realms. The experiencing of the liberation which is the goal of all 

Buddhists is also used as a synonym for great enlightenment.  

Liberation or release from suffering through knowledge of the cause of 

sufering and the cessation of suffering, through realization of the four 

noble truths to eliminate defilements. Vimukti is the extinction of all 

illusions and pasions. It is liberation from the karmic cycle of life and 
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death and the realization of nirvana. Buddhist practitioners should 

always remember that in Buddhism, it is not the Buddha who delivers 

men, but he teaches them to deliver themselves, even as he delivered 

himself. Generally speaking, all teachings of the Buddha are aimed at 

releasing human beings’ sufferings and afflictions in this very life. 

They have a function of helping individual see the way to make arise 

the skilful thought, and to release the evil thought. For example, using 

compassion to release ill-will; using detachment or greedilessness to 

release greediness; using wisdom or non-illusion to release illusion; 

using perception to release selfishness; using impermanence and 

suffering to release “conceit.” For lay people who still have duties to 

do in daily life for themselves and their families, work, religion, and 

country, the Buddha specifically introduced different means and 

methods, especially the Buddha’s teachings in the Advices to Lay 

People (Sigalaka) Sutra. The Buddha also introduced other methods of 

cultivation: “To abandon four wrong deeds of not taking life, not taking 

what is not given, not committing sexual misconduct, not lying, not 

doing what is caused by attachment, ill-will, or fear, not to waste one’s 

substance by the six ways of not drinking alcohol, not haunting the 

streets at unfitting time, not attending nonesense affairs, not gambling, 

not keeping bad company, and not staying idle. In addition, lay people 

should always live in the six good relationships of their families and 

society: between parents and children, between husband and wife, 

between teacher and student, among relatives and neighbors, between 

monks and lay people, between employer and employee, etc. These 

relationships should be based on human love, loyalty, sincerity, 

gratitude, mutual acceptance, mutual understanding and mutual respect 

because they relate closely to individuals’ happiness in the present. 

Thus, the Buddha’s Dharma is called the Dharma of liberation. 

 

II. Dharma of Liberation In the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter Six, inconceivable 

liberation dharma means an emancipation that cannot be explained by 

words. Vimalakirti said to Sariputra: “Sariputra, the liberation realized 

by all Buddhas and (great) Bodhisattvas is inconceivable. If a 

Bodhisattva wins this liberation, he can put the great and extensive 

(Mount) Sumeru in a mustard seed, which neither increases nor 
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decreases (its size) while Sumeru remains the same, and the four deva 

kings (guardians of the world) and the devas of Trayastrimsas (the 

heavens of Indra) are not even aware of their being put into the seed, 

but only those who have won liberation see Sumeru in the mustard 

seed. This is the inconceivable Dharma door to liberation. He can also 

put the four great oceans that surround Sumeru in a pore without 

causing inconvenience to fishes, water tortoises, sea-turtles, water-

lizards and all other aquatic animals while the oceans remain the same 

and the nagas (dragons), ghosts, spirits and asuras (titans) are not even 

aware of being displaced and interposed. Further, Sariputra, a great 

Bodhisattva who has won this inconceivable liberation can (take and) 

put on his right palm the great chiliocosm like the potter holding his 

wheel, throw it beyond a number of worlds as countless as the sand 

grains in the Ganges and then take it back (to its original place) while 

all living beings therein do not know of their being thrown away and 

returned and while our world remains unchanged. Further, Sariputra, if 

there are living beings who are qualified for liberation but who want to 

stay longer in the world, this Bodhisattva will (use his supernatural 

power to) extend a week to an aeon so that they will consider their 

remaining in time to be one week. Further, Sariputra, a Bodhisattva 

who has won this inconceivable liberation can gather in one country all 

the majestic things of all Buddha lands so that they are all visible in 

that particular country. Further, he can place on his right palm all the 

living beings of a Buddha land and then fly in all the ten directions to 

show them all things everywhere without even shaking them. Further, 

Sariputra, this Bodhisattva can show through one of his pores all 

offerings to the Buddhas by living beings in the ten directions. He can 

show through one of his pores all suns, moons, planets and stars in all 

the worlds in the ten directions. Further, Sariputra, he can breathe in 

(and hold in his mouth) all the winds blowing in the worlds in the ten 

directions without injuring his own body or the trees of these worlds. 

Further, when the worlds in the ten directions come to an end through 

destruction by fires, this Bodhisattva can breathe in these fires into his 

own belly without being injured by them while they continue to burn 

without change. Further, this Bodhisattva can take from the nadir a 

Buddha land separated from him by worlds as countless as the sand 

grains in the Ganges and lift it up to the zenith, which is separated from 
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him by worlds as countless as there are sand grains in the Ganges, with 

the same case as he picks up a leaf of the date tree with the point of a 

needle. Further, Sariputra, a Bodhisattva who has won this 

inconceivable liberation can use his transcendental powers to appear as 

a Buddha, or a Pratyeka-buddha, a Sravaka, a sovereign Sakra, 

Brahma, or a ruler of the world (cakravarti). He can also cause all 

sound and voices of high, medium and low pitches in the worlds in the 

ten directions to change into the Buddha’s voice proclaiming (the 

doctrine of) impermanence, suffering, unreality and absence of ego as 

well as all Dharmas expounded by all Buddhas in the ten directions, 

making them heard everywhere. Sariputra, I have mentioned only 

some of the powers derived from this inconceivable liberation but if I 

were to enumerate them all, a whole aeon would be too short for the 

purpose. Mahakasyapa who had heard of this Dharma of inconceivable 

liberation, praised it and said it had never been expounded before. He 

then said to Sariputra: “Like the blind who do not see images in various 

colours shown to them, all sravakas hearing this Dharma door to 

inconceivable liberation will not understand it.  Of the wise men 

hearing about it, who will not set his mind on the quest of supreme 

enlightenment? What should we do to uproot for ever the rotten 

sravaka root as compared with this Mahayana, so that all sravakas 

hearing this doctrine of inconceivable liberation, shed tears of 

repentance and scream so loudly as to shake the great chiliocosm? As 

to the Bodhisattvas, they are all happy to receive this Dharma 

reverently by placing it on the tops of their heads. If a Bodhisattva 

believes and practices this Dharma door to inconceivable liberation, all 

demons cannot oppose him.” When Mahakasyapa spoke these worlds, 

thirty-two thousand sons of the devas set their minds on the quest of 

supreme enlightenment. At that time, Vimalakirti declared to 

Mahakasyapa: “Virtuous One, those who appear as kings of demons in 

countless worlds in the ten directions are mostly Bodhisattvas who 

have realized this inconceivable liberation and who use expedient 

devices (upaya) to appear as their rulers in order to convert living 

beings. Further, Mahakasyapa, countless Bodhisattvas in the ten 

directions appear as beggars asking for hands, feet, ears, noses, heads, 

brains, blood, flesh, skin and bones, towns and hamlets, wives and 

(female) slaves, elephants, horses, carts, gold, silver, lapis lazuli, agate, 
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cornelian, coral, amber, pearl, jade shell, clothing, food and drink; most 

of these beggars are Bodhisattvas who have realized this inconceivable 

liberation and use expedient devices to test believers in order to 

cement their faith (in the Dharma). Because the Bodhisattvas who have 

realized inconceivable liberation possess the awe-inspiring power to 

bring pressure to bear upon (believers) and ask for inalienable things 

(to test them), but worldly men whose spirituality is low have no such 

(transcendental) powers and cannot do all this. These Bodhisattvas are 

like dragons and elephants which can trample (with tremendous force), 

which donkeys cannot do. This is called the wisdom and expedient 

methods (upaya) of the Bodhisattvas who have won inconceivable 

liberation.” 
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Chöông Ba Möôi Hai 

Chapter Thirty-Two 

 

Buoâng Xaû Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Buoâng Xaû Trong Giaùo Thuyeát Nhaø Phaät: 

Xaû Giaùc Chi laø hoaøn toaøn xaû boû, nghóa laø taâm khoâng coøn bò quaáy 

nhieãu bôûi noäi chöôùng hay ngoaïi traàn. Thuaät ngöõ Baéc Phaïn ‘Upeksa’ coù 

nghóa laø bình thaûn, traàm tænh, voâ tö, khoâng thaønh kieán, khoâng leäch laïc, 

khoâng thieân vò. Trong thieàn ñònh, taâm xaû laø taâm luoân giöõ moät thaùi ñoä 

khoâng thaønh kieán vaø traàm tónh tröôùc nhöõng khoù khaên vaø thöû thaùch. 

Taâm xaû laø caùi taâm giöõ ñöôïc quaân bình veà naêng löïc, vaø coù theå ñaït ñöôïc 

qua coâng phu tu taäp haèng ngaøy. Theo Vi Dieäu Phaùp, “xaû” coù nghóa laø 

trung laäp, khoâng thieân vò beân naøo. Ñoù laø traïng thaùi taâm quaân bình chöù 

khoâng phaûi taâm laõnh ñaïm thôø ô, hay thaûn nhieân döûng döng. Ñaây laø keát 

quaû cuûa taâm ñònh an tónh vaéng laëng. Theo Ñöùc Phaät, phöông caùch hay 

nhaát khieán cho taâm xaû naày phaùt sanh laø coù söï chuù taâm saùng suoát vaø 

chaùnh nieäm lieân tuïc. Moät khi taâm xaû ñöôïc phaùt trieån thì taâm xaû tröôùc 

seõ taïo ra taâm xaû keá tieáp vaø cöù nhö vaäy maø tieáp dieãn lieân tuïc. Trong xaõ 

hoäi loaïn ñoäng hoâm nay, con ngöôøi khoù maø traùnh khoûi nhöõng chao ñoäng 

khi phaûi va chaïm thöôøng xuyeân vôùi nhöõng thaêng traàm cuûa cuoäc soáng; 

tuy nhieân, ngöôøi ñaõ tu taäp ñöôïc “xaû giaùc chi” naày khoâng coøn nghe 

phieàn luïy böïc mình nöõa. Giöõa nhöõng phong ba baõo taùp cuûa cuoäc ñôøi 

nhö lôïi loäc, loã laõ, danh thôm, tieáng xaáu, taùn tuïng, cheâ traùch, haïnh phuùc 

vaø khoå ñau, ngöôøi coù taâm xaû khoâng bao giôø bò lay ñoäng. Haønh giaû tu 

taäp thieàn ñònh coù khaû naêng xaû boû ñeå hieåu raèng treân ñôøi naày khoâng coù ai 

laøm chuû ñöôïc baát cöù thöù gì caû. Trong Kinh Phaùp Cuù, caâu 83, Ñöùc Phaät 

ñaõ töøng daïy: “Ngöôøi toát buoâng xaû taát caû. Baäc Thaùnh nhaân khoâng nghó 

ñeán aùi duïc. Daàu haïnh phuùc hay ñau khoå baäc thieän trí khoâng boàng boät 

cuõng khoâng ñeå tinh thaàn suy suïp.” Ngöôøi ñaõ tu taäp vaø trau doài ñöôïc 

taâm xaû, luoân bình thaûn vaø traùnh ñöôïc boán con ñöôøng sai laïc: tham aùi, 

saân haän, yeáu heøn vaø si meâ. Ngöôøi tu taäp vaø trau doài ñöôïc taâm xaû luoân 

nhìn chuùng sanh moïi loaøi moät caùch bình ñaúng, khoâng thieân vò.  

Xaû ñöôïc ñònh nghóa laø taâm bình ñaúng, nhö khoâng phaân bieät tröôùc 

ngöôøi vaät, kyû bæ; xaû boû theá giôùi vaïn höõu, khoâng coøn bò phieàn naõo vaø 

duïc voïng troùi buoäc. Moät khi coù ñöôïc taâm Xaû, chuùng ta seû thaät söï caûm 
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thaáy ñoäng loøng thöông xoùt ñoái vôùi moïi ngöôøi, vaø chuùng ta coù khaû naêng 

xoùa boû ñöôïc söï thieân vò trong thaùi ñoä haèng ngaøy cuûa chuùng ta ñoái vôùi 

ngöôøi khaùc. Trì giöõ taâm bình ñaúng, baát thieân nhaát phöông (khoâng 

nghieâng veà beân naøo). Xaû töôùng (côûi boû nhöõng ñieàu raøng buoäc trong 

taâm thöùc). Tính thaûn nhieân, moät trong nhöõng ñöùc tính chuû yeáu trong 

Phaät giaùo. Trong Phaät giaùo, xaû töôùng coù nghóa laø traïng thaùi khoâng coù 

nieàm vui cuõng nhö söï ñau khoå, moät tinh thaàn soáng hoaøn toaøn caân baèng 

vöôït leân taát caû moïi phaân bieät ñoái xöû. Coøn goïi laø Moät Xa, noäi taâm bình 

ñaúng vaø khoâng coù chaáp tröôùc, moät trong nhöõng ñöùc tính chính cuûa Phaät 

giaùo, xaû boû seõ ñöa ñeán traïng thaùi höûng hôø tröôùc nhöõng vui khoå hay ñoäc 

laäp vôùi caû hai thöù naày. Xaû laø moät trong thaát giaùc phaàn hay thaát boà ñeà 

phaàn. Ñöùc Phaät daïy: “Muoán ñöôïc vaøo trong caûnh giôùi giaûi thoaùt thaäm 

thaâm cuûa caùc baäc Boà Taùt, Phaät töû tröôùc heát caàn phaûi xaû boû taát caû duïc 

laïc cuûa nguõ duïc cuûa phaøm phu. Theo truyeàn thoáng Phaät giaùo, coù baûy 

thöù caàn ñöôïc buoâng boû: Thöù nhaát laø taâm taùnh bình ñaúng, buoâng boû gheùt 

thöông. Thöù nhì laø buoâng boû keû thaân ngöôøi thuø. Thöù ba laø buoâng boû loãi 

laàm thöông gheùt gaây ra bôûi tham, saân, si. Thöù tö laø buoâng boû lo aâu veà 

lôïi tha. Thöù naêm laø buoâng boû chaáp töôùng. Thöù saùu laø buoâng boû moïi vui 

söôùng cuûa mình, ñem thí cho ngöôøi. Thöù baûy laø buoâng boû khi laøm lôïi 

cho keû khaùc, laøm lôïi maø khoâng mong ñeàn ñaùp.  

 

II. Buoâng Xaû Theo Kinh Duy Ma: 

Nhö treân ñaõ noùi, Xaû laø moät trong thaát giaùc phaàn hay thaát boà ñeà 

phaàn. Ñöùc Phaät daïy: “Muoán ñöôïc vaøo trong caûnh giôùi giaûi thoaùt thaäm 

thaâm cuûa caùc baäc Boà Taùt, Phaät töû tröôùc heát caàn phaûi xaû boû taát caû duïc 

laïc cuûa nguõ duïc cuûa phaøm phu. Theo Kinh Duy Ma Caät, khi ngaøi Vaên 

Thuø Sö Lôïi Boà Taùt ñeán thaêm beänh cö só Duy Ma Caät, oâng coù hoûi veà 

loøng “xaû”. Vaên Thuø Sö Lôïi hoûi Duy Ma Caät: “Sao goïi laø loøng xaû?” 

Duy Ma Caät ñaùp: “Nhöõng phöôùc baùo maø vò Boà Taùt ñaõ laøm, khoâng 

coù loøng hy voïng”. Trong Phaät giaùo, haïnh buoâng boû coøn laø moät trong 

nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù maø chuùng ta coù 

theå töø boû nguõ duïc. Xaû coøn goïi laø “Moät Xa,” coù nghóa laø noäi taâm bình 

ñaúng vaø khoâng coù chaáp tröôùc, moät trong nhöõng ñöùc tính chính cuûa Phaät 

giaùo, xaû boû seõ ñöa ñeán traïng thaùi höûng hôø tröôùc nhöõng vui khoå hay ñoäc 

laäp vôùi caû hai thöù naày. Xaû ñöôïc ñònh nghóa laø taâm bình ñaúng, nhö 

khoâng phaân bieät tröôùc ngöôøi vaät, kyû bæ; xaû boû theá giôùi vaïn höõu, khoâng 

coøn bò phieàn naõo vaø duïc voïng troùi buoäc. Moät khi coù ñöôïc taâm Xaû, 



573 

 

chuùng ta seû thaät söï caûm thaáy ñoäng loøng thöông xoùt ñoái vôùi moïi ngöôøi, 

vaø chuùng ta coù khaû naêng xoùa boû ñöôïc söï thieân vò trong thaùi ñoä haèng 

ngaøy cuûa chuùng ta ñoái vôùi ngöôøi khaùc. Thöôøng thöôøng, quan ñieåm cuûa 

chuùng ta veà ngöôøi khaùc bò cheá ngöï bôûi nhöõng caûm xuùc phaân bieät. 

Chuùng ta luoân coù caûm giaùc gaàn guõi vaø caûm thoâng cho nhöõng ngöôøi maø 

chuùng ta yeâu thöông, nhöng ngöôïc laïi ñoái vôùi ngöôøi laï thì chuùng ta caûm 

thaáy xa caùch vaø laïnh nhaït vaø ñoái vôùi nhöõng ai maø chuùng ta caêm gheùt 

thì chuùng ta laïi coù thaùi ñoä aùc caûm vaø khinh mieät. Nghóa laø chuùng ta 

luoân phaân bieät baïn thuø moät caùch roõ reät. Tuy nhieân, chuùng ta phaûi luoân 

nhôù raèng nhöõng caûm tình, söï gaàn guõi hay söï caêm gheùt cuûa chuùng ta 

khoâng laøm beùo boå hay laøm haïi ñöôïc ngöôøi khaùc. Chính chuùng ta phaûi 

chòu nhöõng haäu quaû xaáu vaø ñau khoå do chính nhöõng haønh ñoäng cuûa 

chuùng ta. Chính vì theá maø Ñöùc Phaät daïy: “Muoán ñöôïc vaøo trong caûnh 

giôùi giaûi thoaùt thaäm thaâm cuûa caùc baäc Boà Taùt, Phaät töû tröôùc heát caàn 

phaûi xaû boû taát caû duïc laïc cuûa nguõ duïc cuûa phaøm phu. Xaû boû laø khoâng 

luyeán chaáp khi laøm lôïi laïc cho tha nhaân. Thoùi thöôøng khi chuùng ta laøm 

ñieàu gì nhaát laø khi ñöôïc keát quaû toát, thì chuùng ta hay töï haøo, töï maõn, vaø 

ñaéc chí. Söï baát bình, caõi vaõ xung ñoät giöõa ngöôøi vaø ngöôøi, nhoùm naày 

vôùi nhoùm khaùc cuõng do taùnh chaáp tröôùc maø nguyeân nhaân laø do söï chaáp 

ngaõ, chaáp phaùp maø ra. Ñöùc Phaät daïy raèng neáu coù ngöôøi leân aùn mình 

sai, mình neân traû laïi hoï baèng loøng thöông, khoâng neân chaáp chaët. Khi hoï 

caøng cuoàng daïi thì chuùng ta caøng xaû boû, luoân tha thöù cho hoï baèng söï 

laønh. Laøm ñöôïc nhö vaäy laø vui. Caùc vò Boà Taùt ñaõ ly khai quan nieäm 

chaáp phaùp, neân khoâng thaáy mình laø aân nhaân cuûa chuùng sanh; ngöôïc laïi, 

luùc naøo hoï cuõng thaáy chính chuùng sanh môùi laø aân nhaân cuûa mình treân 

böôùc ñöôøng lôïi tha maãn chuùng, tieán ñeán coâng haïnh vieân maõn. Thaáy 

chuùng sanh vui laø Boà Taùt vui vì loøng töø bi. Caùc ngaøi xaû boû ñeán ñoä 

ngöôøi gaàn xa ñeàu xem bình ñaúng, keû trí ngu ñeàu coi nhö nhau, mình vaø 

ngöôøi khoâng khaùc, laøm taát caû maø thaáy nhö khoâng laøm gì caû, noùi maø 

khoâng thaáy mình coù noùi gì caû, chöùng maø khoâng thaáy mình chöùng gì caû. 

Taâm xaû boû moïi thöù vaät chaát cuõng nhö vöôït leân moïi caûm xuùc. ÔÛ ñaây vò 

Tyø Kheo vôùi ñaày taâm xaû traûi roäng khaép nôi, treân, döôùi, ngang, heát thaûy 

phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù bieán maõn vôùi taâm 

xaû, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Xaû voâ löôïng taâm coøn 

ñöôïc coi nhö laø nôi maø chö Thieân truù nguï. Ñaây laø traïng thaùi taâm nhìn 

ngöôøi khoâng thieân vò, khoâng luyeán aùi, khoâng thuø ñòch, ñoái laïi vôùi thieân 

vò vaø thuø haèn. Haønh giaû laøm baát cöù vieäc gì cuõng neân laøm vôùi caùi taâm 
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xaû boû. Ñöøng neân kyø voïng söï ñeàn ñaùp hay taùn döông. Neáu chuùng ta 

buoâng boû moät ít, chuùng ta seõ coù moät ít bình an. Neáu chuùng ta buoâng boû 

ñöôïc nhieàu, chuùng ta seõ coù nhieàu bình an. Neáu chuùng ta buoâng boû hoaøn 

toaøn, chuùng ta seõ ñöôïc bình an hoaøn toaøn. 

 

Equanimity In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of Equanimity In Buddhist Teachings: 

Equanimity or non-attachment ability means complete 

abandonment, detachment, or indifferent to all disturbances of the sub-

conscious or ecstatic mind. The Sanskrit word ‘Upeksa’ means 

equanimity, calmness, unbias, unprejudice, and so on. In Zen, a mind of 

complete abandonment is a mind that remains unbiased and calm when 

confronting difficulties and challenges. A mind of equanimity is a state 

of balancing of energy, and it can be achieved in daily cultivation. 

According to The Abhidharma, “equanimity” means neutrality. It is 

mental equipoise and not hedonic indifference. Equanimity is the result 

of a calm concentrative mind. According to the Buddha, the best way to 

bring about equanimity is wise attention and continuous mindfulness. 

Once a mind of equanimity is developed, one moment of equnimity 

causes a succeeding moment of equanimity to arise, and so on. In our 

nowadays violent society, amidst the welter of experience, gain and 

loss, good repute and ill-repute, praise and blame, happiness and 

suffering, a man with the mind of equanimity will never waver. Zen 

practitioners have the mind of equanimity which understands that there 

is no one to own anything. In Dharmapada, sentence 83, the Buddha 

taught: “Truly the good give up longing for everything. The good sages 

not with thoughts of craving. Touched by happiness or by pain, the wise 

show neither elation nor depression.” A man who has reached perfect 

neutrality through the cultivation of equanimity, always avoids the 

following four wrong paths: the path of greed, hate, cowardice, and 

delusion. A man who has reached perfect neutrality through cultivation 

of equanimity, always has his serene neutrality which enables him to 

see all beings impartially.  

Equanimity is defined as the mind in equilibrium, i.e. above the 

distinction of things or persons, of self or others; indifferent, having 
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abandoned the world and all things, and having no affections or desires. 

Once we have fully developed Upeksa, we will feel true compassion 

for all beings, and we will have the ability to eliminate any partiality 

from our daily attitudes toward other people. Indifference, the state of 

mental equilibrium in which the mind has no bent or attachment, and 

neither meditates nor acts, a state of indifference. Equanimity, one of 

the most important Buddhist virues. Upeksa refers to a state that is 

neither joy nor suffering but rather independent of both, the mind that 

is in equilibrium and elevated above all distinctions. Neutral feeling.  

One of the chief Buddhist virtues, that of renunciation, leading to a 

state of iddifference without pleasure or pain, or independence of both. 

Upeksa is one of the seven Bodhyangas. The Buddha taught: “If any 

Buddhist wishes to penetrate into the profound realm of liberation of 

the Maha-Bodhisattvas, must first be able to let go of all of the five 

desires of ordinary people.” According to Buddhist tradition, there are 

seven abandonments or riddences: First, cherishing none and nothing. 

Second, no relations with others. Third, riddance of love and hate. 

Fourth, riddance of anxiety about the salvation of others. Fifth, 

riddance of the clinging of form. Sixth, giving to others. Seventh, 

benefitting others without hope of return.  

 

II. Equanimity in the Vimalakirti Sutra: 

As mentioned above, Upeksa is one of the seven Bodhyangas. The 

Buddha taught: “If one wishes to penetrate into the profound realm of 

liberation of the Maha-Bodhisattvas, Buddhists must first be able to let 

go of all of the five desires of ordinary people.” According to the 

Vimalakirti Sutra, when Manjusri Bodhisattva called on to enquire 

after Upasaka Vimalakirti’s health, Manjusri asked Vimalakirti about 

“Upeksa”. Manjusri asked Vimalakirti: “What should be relinquish 

(upeksa) of a Bodhisattva?” Vimalakirti replied: “In his work of 

salvation, a Bodhisattva should expect nothing (i.e. no gratitude or 

reward) in return.” In Buddhism, abandonment is one of the most 

important entrances to the great enlightenment; for with it, we can turn 

away from the five desires. Equanimity is one of the chief Buddhist 

virtues, that of renunciation, leading to a state of iddifference without 

pleasure or pain, or independence of both. It is defined as the mind in 

equilibrium, i.e. above the distinction of things or persons, of self or 
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others; indifferent, having abandoned the world and all things, and 

having no affections or desirs. Once we have fully developed Upeksa, 

we will feel true compassion for all beings, and we will have the ability 

to eliminate any partiality from our daily attitudes toward other people. 

Usually, our view of others dominated by various kinds of 

discriminating emotions. We always feel closeness and sympathy 

toward loved ones. In contrast, toward strangers we always feel distant 

and indifferent, and for those we dislike we feel aversion or contempt. 

That is to say we always classify friends and enemies clearly. 

However, we should always remember that our sympathy, closeness 

and/or hatred have no effect on others, these feelings do not nurture or 

harm others. It is we who will suffer the ill-consequences of our 

actions. Upeksa is one of the seven Bodhyangas. The Buddha taught: 

“If one wishes to penetrate into the profound realm of liberation of the 

Maha-Bodhisattvas, Buddhists must first be able to let go of all of the 

five desires of ordinary people.” Detachment is the attitude of those 

who give up, forget, do not attach any importance for what they have 

done for the benefit of others. In general, we feel proud, self-

aggrandized when we do something to help other people. Quarrels, 

conflicts, or clashes between men or groups of men are due to passions 

such as greed or anger whose source can be appraised as self-

attachment or dharma-attachment. The Buddha taught that if there is 

someone who misjudges us, we must feel pity for him; we must forgive 

him in order to have peace in our mind. The Bodhisattvas have totally 

liberated themselves from both self-attachment and dharma-

attachment. When people enjoy material or spiritual pleasures, the 

Bodhisattvas also rejoice, from their sense of compassion, pity, and 

inner joy. They always consider human beings as their benefactors who 

have created the opportunities for them to practice the Four 

Immeasurable Minds on their way to Enlightenment. In terms of the 

Immeasurable Detachment, the Bodhisattvas consider all men equal, 

the clever as the stupid, themselves as others, they do everything as 

they have done nothing, say everything as they have said nothing, 

attain all spiritual levels as they have attained nothing. Immeasurable 

Equanimity, a mind of great detachment, or infinite equanimity. 

Limitless indifference, such as rising above all emotions, or giving up 

all things. Here a monk, with a heart filled with equanimity. Thus he 
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stays, spreading the thought of equanimity above, below, across, 

everywhere, always with a heart filled with equanimity, abundant, 

magnified, unbounded, without hatred or ill-will.  Equanimity is also 

considered as a divine abode. It is the state of mind that regards others 

with impartiality, free from attachment and aversion. An impartial 

attitude is its chief characteristic, and it is opposed to favouritism and 

resentment. Practioners do everything with a mind that lets go. Do not 

expect any praise or reward. If we let go a little, we will have a little 

peace. If we let go a lot, we will have a lot of peace. If we let go 

completely, we will know complete peace and freedom. 
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Chöông Ba Möôi Ba 

Chapter Thirty-Three 

 

Chaân Thieân Nhaõn Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Thieân Nhaõn Trong Giaùo Thuyeát Nhaø Phaät: 

Thieân nhaõn coù nghóa laø maét cuûa chö Thieân ôû coõi trôøi saéc giôùi, 

nhöng ngöôøi phaøm tu thieàn ñònh vaãn ñaït ñöôïc loaïi maét naày (vôùi thieân 

nhaõn thì chaúng luaän xa gaàn, trong ngoaøi, saùng toái, ñeàu thaáy ñöôïc heát). 

Nghóa laø vôùi thieân nhaõn, haønh giaû coù theå thaáy ñöôïc taát caû taâm nieäm 

cuûa taát caû chuùng sanh. Thieân nhaõn laø maét trôøi hay laø maét cuûa thieân thuù, 

thaàn thoâng thöù nhöùt. Thieân nhaõn laø maét khoâng bò giôùi haïn, thaáy taát caû 

moïi thöù lôùn nhoû, xa gaàn, thaáy taát caû chuùng sanh trong tam ñoà luïc ñaïo. 

Thieân nhaõn coù theå ñaït ñöôïc baèng “tu ñaéc” qua thieàn ñònh hay “baùo 

ñaéc” do tu phöôùc maø ñöôïc. Thieân nhaõn coøn coù nghóa laø quan ñieåm töø 

ñoù chuùng ta nghieân cöùu caùc vaán ñeà moät caùch lyù thuyeát vaø nhaän roõ caùc 

tính chaát thieát yeáu cuûa chuùng. Ñaây laø loái nhìn söï vaät döôùi laêng kính cuûa 

khoa hoïc. Khi chuùng ta theo loái nhìn naøy, chuùng ta hieåu raèng nöôùc ñöôïc 

thaønh hình baèng moät taäp hôïp cuûa döôõng khí (oxy) vaø khinh khí (hydro). 

Töø quan ñieåm nhö theá chuùng ta coù theå bieát tröôùc khi naøo coù moät söï 

giao hoäi aùnh saùng giöõa hai vì sao tính ñöôïc tôùi naêm, thaùng, ngaøy, giôø, 

phuùt vaø giaây. Ñoàng thôøi chuùng ta coù theå ñònh löôïng chính xaùc coù bao 

nhieâu trieäu taán daàu ngaàm döôùi ñaát. Moät ngöôøi nhö theá, ngöôøi coù khaû 

naêng thaáy söï vaät maø moät ngöôøi bình thöôøng khoâng theå thaáy ñöôïc, ñöôïc 

goïi laø moät nhaø tieân tri. Ngöôøi coù thieân nhaõn laø ngöôøi coù maét coù theå 

nhìn thaáy xa caû ngaøn daëm, chæ söùc thaáy bieát voâ song. Trong Phaät giaùo, 

thieân nhaõn cuûa moät vò Thaùnh, khieán vò naày coù theå thaáy ñöôïc nhöõng 

kieáp taùi sanh cuûa chính mình vaø chuùng sanh, ñaây laø moät trong tam 

minh. Löïc cuûa thieân nhaõn, moät trong möôøi löïc cuûa Phaät. Theo Caâu Xaù 

Luaän, luïc thoâng ñeàu laáy trí laøm theå, laøm löïc duïng chöùng tri söï phaân 

bieät vaø thoâng ñaït voâ ngaïi. Thieân nhaõn trí chöùng thoâng laø döïa vaøo trí tueä 

ñöôïc khôûi leân bôûi thieân nhaõn. Thieân nhaõn thoâng laø moät trong saùu thaàn 

thoâng, coù khaû naêng thaáy ñöôïc nhöõng dieãn bieán töø xa, cuõng nhö thaáy 

ñöôïc luaân hoài sanh töû cuûa chuùng sanh. 
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II. Chaân Thieân Nhaõn Theo Tinh Thaàn Kinh Duy Ma: 

Theo kinh Duy Ma Caät, chöông ba, Phaåm Ñeä Töû, ñöùc Phaät baûo A 

Na Luaät: “OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” A Na Luaät 

baïch Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng 

ta. Vì sao? Nhôù laïi luùc tröôùc con ñi kinh haønh ôû moät choã noï, khi aáy coù 

vò Phaïm Vöông teân Nghieâm Tònh, cuøng vôùi moät muoân Phaïm Vöông 

khaùc, phoùng aùnh saùng trong saïch röïc rôõ ñeán choã con cuùi ñaàu leã vaø hoûi, 

‘Thöa ngaøi A Na Luaät! Thieân nhaõn cuûa ngaøi thaáy xa ñöôïc bao nhieâu?’ 

Con lieàn ñaùp, ‘Nhôn giaû, toâi thaáy coõi Tam thieân Ñaïi thieân Theá giôùi cuûa 

Phaät Thích Ca Maâu Ni ñaây nhö thaáy traùi Am ma laëc trong baøn tay vaäy.’ 

Luùc ñoù oâng Duy Ma Caät ñeán noùi vôùi con, ‘Thöa ngaøi A Na Luaät! Thieân 

nhaõn cuûa ngaøi thaáy ñoù laøm ra töôùng maø thaáy hay laø khoâng laøm ra töôùng 

maø thaáy? Neáu nhö laøm ra töôùng maø thaáy thì khaùc gì nguõ thoâng cuûa 

ngoaïi ñaïo? Neáu khoâng laøm ra töôùng maø thaáy thì laø voâ vi, leõ ra khoâng 

thaáy chöù?’ Baïch Theá Toân! Luùc aáy con nín laëng. Caùc vò Phaïm Thieân 

nghe oâng Duy Ma Caät noùi lôøi aáy roài ñaëng choã chöa töøng coù, lieàn laøm leã 

hoûi oâng raèng: “Baïch ngaøi ôû trong ñôøi ai laø ngöôøi coù chôn thieân nhaõn?” 

Tröôûng giaû Duy Ma Caät ñaùp: ‘Coù Phaät Theá Toân ñöôïc chôn Thieân nhaõn, 

thöôøng ôû tam muoäi, thaáy suoát caùc coõi Phaät khoâng coù hai töôùng.’ Khi aáy 

Nghieâm Tònh Phaïm Vöông cuøng quyeán thuoäc naêm traêm Phaïm Vöông 

ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, ñaûnh leã döôùi chaân 

oâng Duy Ma Caät roài boãng nhieân bieán maát. Vì theá, con khoâng kham 

laõnh ñeán thaêm beänh oâng.” 

 

Real Deva Eye In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of Divine Eye In Buddhist Teachings: 

Divine eye or heavenly eye or unlimited eye means the eye of 

celestial beings, which is attainable by men in dhyana. It is to say,  with 

the celestial eye, practitioners can see the minds of all sentient beings. 

Divine eyes, the first abhijna. Divine sight is unlimited vision which all 

things are open to it, large and small, near and distant, the destiny of all 

beings in future rebirths. It may be obtained among men by their 

human eyes through the practice of meditation, and as a reward or 

natural possession by those born in the deva heavens. This also means 

the viewpoint from which we investigate matters theoretically and 
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discern their essential qualities. This is the scientific way of looking at 

things. When we take this view, we realize that water is formed by the 

combination of oxygen and hydrogen. From such a point of view, we 

can foretell when there will be a conjunction of light between two stars 

down  to the year, month, day, hour, minute, and second. At the same 

time, we can estimate exactly how many millions of tons of petroleum 

are buried underground. Such a person, who has the ability of seeing 

things that an ordinary man cannot see, was called a clairvoyant in 

ancient times. A person who has devine eyes measn eyes that see one 

thousand miles away, i.e., an extraordinary vision or knowledge. In 

Buddhism, clear vision of the saint, or supernatural insight which 

enables him to know the future rebirths of himself and all beings 

(future mortal conditions), one of the three enlightenments. The 

wisdom obtained by the deva eye. According to the Kosa sastra, the 

wisdom or knowledge that can see things as they really are is the 

complete universal knowledge and assurance of the deva eye. 

Divyacaksu or Celestial (Divine) Eye, one of the six supernatural 

powers, which can see death and rebirth or the power to see anywhere 

any time, the eye with which we can see very distant things, the ability 

to see things and events at great distance, the ability to see the births 

and deaths of sentient beings everywhere. 

 

II. Real Deva Eye In the Spirit of the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter Three, Chapter on 

Disciples, the Buddha said to Aniruddha: “You call on Vimalakirti to 

inquire after his health on my behalf.” Aniruddha said: “World 

Honoured One, I am not qualified to call on him and inquired after his 

health.  For once when I was walking about while meditating to 

prevent sleepiness, a Brahma called, ‘The Gloriously Pure’, together 

with an entourage of ten thousand devas sent off rays of light, came to 

my place, bowed their heads to salute me and asked: ‘How far does 

your deva eye see?’ I replied: ‘Virtuous one, I see the land of 

Sakyamuni Buddha in the great chiliocosm like an amala fruit held in 

my hand.’ Vimalakirti (suddenly) came and said: ‘Hey, Aniruddha, 

when your deva eye sees, does it see form or formlessness? If it sees 

form, you are no better than those heretics who have won five 

supernatural powers.  If you see formlessness, your deva eye is non-
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active (wu wei) and should be unseeing.’  “World Honoured One, I 

kept silent. And the devas praised Vimalakirti for what they had not 

heard before,  They then paid reverence and asked him:  ‘Is there 

anyone in this world who has realized the real deva eye?” Vimalakirti 

replied:  ‘There is the Buddha who has realized the real deva eye; He 

is always in the state of samadhi and sees all Buddha lands without 

(giving rise to) the duality (of subjective eye and objective form).’ At 

that time, Brahma and five hundred of his relatives developed the 

anuttara-samyak-sambodhi mind; they bowed their heads at 

Vimalakirti’s feet and suddenly disappeared.  This is why I am not 

qualified to call on him to inquire after his health.” 
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Chöông Ba Möôi Boán 

Chapter Thirty-Four 

 

Quan Nieäm Ñoä Thoaùt Chuùng Sanh  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Quan Nieäm Cöùu Ñoä & Hoùa Ñoä Chuùng Sanh Trong Giaùo 

Thuyeát Nhaø Phaät: 

Cöùu ñoä coù theå ñöôïc hieåu nhö giaûi thoaùt cho ai ñoù thoaùt khoûi söï huûy 

dieät, khoå ñau, phieàn naõo, vaân vaân, ñeå ñöa ngöôøi aáy ñeán traïng thaùi an 

toaøn khoûi nhöõng löïc löôïng huûy dieät, thieân nhieân hay sieâu nhieân. Ñoái 

vôùi caùc toân giaùo khaùc, cöùu ñoä coù nghóa laø cöùu khoûi toäi loãi, cheát choùc vaø 

nhaän vaøo caùi goïi laø thieân ñöôøng vónh cöûu. Ñaây laø nhöõng toân giaùo cöùu 

ñoä, vì hoï höùa cöùu ñoä chuùng sanh trong moät hình thöùc naøo ñoù. Hoï cho 

raèng yù chí cuûa moät ngöôøi laø quan troïng, nhöng aân suûng laø caàn thieát vaø 

quan troïng hôn ñeå ñöôïc cöùu ñoä. Ngöôøi naøo muoán ñöôïc cöùu ñoä thì phaûi 

tin raèng hoï thaáy ñöôïc söï cöùu ñoä sieâu nhieân cuûa moät ñaáng toaøn naêng 

trong cuoäc ñôøi maø mình ñang soáng. Trong ñaïo Phaät, quan nieäm cöùu ñoä 

raát xa laï ñoái vôùi nhöõng Phaät töû thuaàn thaønh. Moät laàn, Ñöùc Phaät baûo vôùi 

töù chuùng: “Muïc ñích duy nhaát Ta ra ñôøi laø nhaèm giaùo hoùa chuùng sanh. 

Tuy nhieân, moät ñieàu raát quan troïng laø caùc con ñöøng tin lôøi Ta giaûng laø 

ñuùng, chæ ñôn giaûn vì Ta ñaõ noùi nhöõng lôøi aáy. Toát hôn, caùc con neân thöïc 

haønh nhöõng lôøi daïy cuûa Ta ñeå bieát raèng chuùng ñuùng hay sai. Neáu caùc 

con thaáy giaùo phaùp cuûa Ta laø phuø hôïp vôùi chaân lyù vaø höõu ích, thì coá 

gaéng laøm theo. Nhöng ñöøng thöïc haønh chæ vì caùc con kính troïng Ta. 

Chính caùc con môùi coù theå cöùu ñoä caùc con maø thoâi.” Moät laàn khaùc, Ñöùc 

Phaät voã veà con voi ñieân vaø quay sang noùi vôùi A Nan: “Duy nhaát chæ coù 

tình thöông môùi dieät ñöôïc haän thuø. Söï thuø haän khoâng theå chaám döùt 

baèng loøng thuø haän. Ñaây laø baøi hoïc quan troïng maø con neân nhôù.” Chính 

Ñöùc Phaät ñaõ khuyeân chuùng ñeä töû laàn cuoái cuøng tröôùc khi Ngaøi nhaäp 

dieät: “Khi Ta khoâng coøn nöõa caùc con haõy laáy giaùo phaùp cuûa Ta laøm 

thaày höôùng daãn cho caùc con. Neáu taâm caùc con thaâm nhaäp ñöôïc nhöõng 

lôøi daïy cuûa Ta thì caùc con khoâng caàn thieát coù Ta nöõa. Haõy ghi nhôù 

nhöõng lôøi Ta ñaõ daïy caùc con. Loøng tham vaø duïc voïng laø nguyeân nhaân 

cuûa moïi khoå ñau phieàn naõo. Cuoäc ñôøi luoân bieán ñoåi voâ thöôøng, vaäy caùc 
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con chôù neân tham ñaém vaøo baát cöù thöù gì ôû theá gian. Maø caàn töï noã löïc 

tu haønh, söûa ñoåi thaân taâm ñeå tìm thaáy cho chính mình haïnh phuùc chaân 

thaät vaø tröôøng cöûu.” Ñoù laø moät vaøi khaùi nieäm veà cöùu ñoä trong ñaïo Phaät 

ñöôïc noùi leân töø kim khaåu cuûa Ñöùc Phaät. 

Trong Cöùu Ñoä, theo Phaät giaùo Ñaïi Thöøa, coù Quyeàn Hieän vaø Hoùa 

Ñoä. Ngöôøi phaøm maét thòt chuùng ta thöôøng khoâng theå hieåu ñöôïc loøng 

giaùo hoùa ñaïi bi voâ löôïng cuûa chö Phaät vaø chö Boà Taùt. Coù khi caùc Ngaøi 

duøng lôøi thuyeát giaùo ñeå hoùa ñoä, nhöng laém khi caùc Ngaøi duøng göông 

soáng haèng ngaøy nhö lui veà töï tònh hay nghieâm trì giôùi luaät ñeå khuyeán 

khích ngöôøi khaùc tu haønh. “Quyeàn Hieän” coù nghóa laø taïm thôøi phöông 

tieän hieän ra ñeå cöùu ñoä chuùng sanh. Phaät löïc hay Boà Taùt löïc coù theå töï 

hoùa thaønh baát cöù thaân traàn tuïc naøo ñeå cöùu ñoä chuùng sanh.  Hoùa Ñoä coù 

nghóa laø Giaùo hoùa vaø cöùu ñoä. Moâi tröôøng, ñieàu kieän hay hoaøn caûnh nôi 

Phaät hoùa ñoä chuùng sanh. Hoùa ñoä coøn nghóa laø coõi nöôùc an truï cuûa bieán 

hoùa thaân Phaät, goàm hai loaïi: thanh tònh nhö coõi trôøi Ñaâu Suaát vaø oâ 

tröôïc nhö coõi Sa Baø. Toâng Thieân Thai thì cho raèng Hoùa Ñoä laø coõi Taây 

Phöông Tònh Ñoä cuûa Ñöùc Phaät A Di Ñaø. Caùc toâng phaùi khaùc thì cho 

raèng ñoù vöøa laø hoùa ñoä maø cuõng laø baùo ñoä. Theo Ñaïo Xöôùc (562-645), 

moät trong nhöõng tín ñoà loãi laïc cuûa Tònh Ñoä Toâng, trong An Laïc Taäp, 

moät trong nhöõng nguoàn taøi lieäu chính cuûa giaùo phaùp Tònh Ñoä, chö Phaät 

cöùu ñoä chuùng sanh baèng boán phöông phaùp. Thöù nhaát laø baèng khaåu 

thuyeát nhö ñöôïc kyù taûi trong Nhò Thaäp Boä Kinh. Thöù nhì laø baèng töôùng 

haûo quang minh. Thöù ba laø baèng voâ löôïng ñöùc duïng thaàn thoâng ñaïo 

löïc, ñuû caùc thöù bieán hoùa. Thöù tö laø baèng caùc danh hieäu cuûa caùc Ngaøi, 

maø, moät khi chuùng sanh thoát leân, seõ tröø khöû nhöõng chöôùng ngaïi vaø chaéc 

chaén seõ vaõng sanh Phaät tieàn. 

 

II. Ñoä Thoaùt Chuùng Sanh Theo Tinh Thaàn Kinh Duy Ma: 

Theo Kinh Duy Ma Caät, khi ñeán thaêm beänh cö só Duy Ma Caät, Duy 

Ma Caät coù noùi vôùi ngaøi Vaên Thuø Sö Lôïi Boà Taùt veà “Ñoä Thoaùt Chuùng 

Sanh” nhö sau: Vaên Thuø laïi hoûi Duy Ma Caät: “Muoán ñoä chuùng sanh, 

Boà Taùt phaûi tröø nhöõng gì?” Duy Ma Caät ñaùp: “Muoán ñoä thoaùt chuùng 

sanh tröôùc nhaát phaûi tröø phieàn naõo cuûa hoï.” Vaên Thuø hoûi: “Muoán tröø 

phieàn naõo, phaûi thöïc haønh nhöõng gì?” Duy Ma Caät ñaùp: “Phaûi thöïc 

haønh chaùnh nieäm.” Vaên Thuø hoûi: “Theá naøo laø thöïc haønh chaùnh nieäm?” 

Duy Ma Caät ñaùp: “Phaûi thöïc haønh phaùp khoâng sanh khoâng dieät.” Vaên 

Thuø hoûi: “Phaùp gì khoâng sanh, phaùp gì khoâng dieät? Duy Ma Caät ñaùp: 
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“Phaùp baát thieän khoâng sanh, phaùp thieän khoâng dieät.” Vaên Thuø hoûi: 

“Phaùp thieän vaø phaùp baát thieän laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy 

thaân laøm goác.” Vaên Thuø hoûi: “Thaân laáy gì laøm goác?” Duy Ma Caät ñaùp: 

“Laáy tham duïc laøm goác.” Vaên Thuø hoûi: “Tham duïc laáy gì laøm goác?” 

Duy Ma Caät ñaùp: “Laáy hö voïng phaân bieät laøm goác.” Vaên Thuø hoûi: “Hö 

voïng phaân bieät laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy töôûng ñieân 

ñaûo laøm goác.” Vaên Thuø hoûi: “Töôûng ñieân ñaûo laáy gì laøm goác?” Duy 

Ma Caät ñaùp: “Laáy khoâng truï laøm goác.” Vaên Thuø hoûi: “Khoâng truï laáy gì 

laøm goác?” Duy Ma Caät ñaùp: “Khoâng truï thì khoâng goác. Thöa ngaøi Vaên 

Thuø, ôû nôi goác khoâng truï maø laäp taát ca û phaùp.” 

 

The Concept of Saving Sentient Beings  

In the Spirit of the Vimalakirti Sutra 

 

I. The Concept of Salvation & Teaching and Saving of Sentient 

Beings In Buddhist Teachings: 

Salvation may be understood as the deliverance of someone from 

destruction, sufferings, afflictions, and so on, and to bring that person to 

the state of being safe from destructive forces, natural or supernatural. 

To other religions, salvation means deliverance from sin and death, and 

admission to a so-called “Eternal Paradise”. These are religions of 

deliverance because they give promise of some form of deliverance. 

They believe that a person’s will is important, but grace is more 

necessary and important to salvation. Those who wish to be saved must 

believe that they see a supernatural salvation of an almighty creator in 

their lives. In Buddhism, the concept of salvation is strange to all 

sincere Buddhists. One time, the Buddha told His disciples: “The only 

reason I have come into the world is to teach others. However, one 

very important thing is that you should never accept what I say as true 

simply because I have said it. Rather, you should test the teachings 

yourselves to see if they are true or not. If you find that they are true 

and helpful, then practice them. But do not do so merely out of respect 

for me. You are your own savior and no one else can do that for you.” 

One other time, the Buddha gently patted the crazy elephant and 

turned to tell Ananda: “The only way to destroy hatred is with love. 

Hatred cannot be defeated with more hatred. This is a very important 
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lesson to learn.” Before Nirvana, the Buddha himself advised his 

disciples: “When I am gone, let my teachings be your guide. If you 

have understood them in your heart, you have no more need of me. 

Remember what I have taught you. Craving and desire are the cause of 

all sufferings and afflictions. Everything sooner or later must change, 

so do not become attached to anything. Instead devote yourselves to 

clearing your minds and finding true and lasting happiness.” These are 

the Buddha’s golden speeches on some of the concepts of salvation.  

In salvation, Mahayana Buddhism has temporary manifestation for 

saving, coverting and transporting beings. It is difficult for ordinary 

people like us to understand the teaching with infinite compassion of 

Buddhas and Bodhisattvas. Sometimes, they uses their speech to 

preach the dharma, but a lot of times they use their way of life such as 

retreating in peace, strictly following the precepts to show and inspire 

others to cultivate the way. “Temporary manifestation for saving 

beings” means temporarily appear to save sentient beings. The power 

of Buddhas and Bodhisattvas to transform themselves into any kind of 

temporal body in order to aid beings. Salvation includes converting and 

Transporting (to teach and save, to rescue and teach). To transform 

other beings. The region, condition, or environment of Buddha 

instruction or conversion. Salvation also means any land which a 

Buddha is converting, or one in which the transformed body of a 

Buddha. These lands are of two kinds: pure like Tusita heaven and vile 

or unclean like this world. T’ien-T’ai defines the transformation realm 

of Amitabha as the Pure Land of the West. Other schools speak of the 

transformation realm as the realm on which depends the nirmanakaya. 

According to Tao-Ch’o (562-645), one of the foremost devotees of the 

Pure Land school, in his Book of Peace and Happiness, one of the 

principal sources of the Pure Land doctrine. All the Buddhas save 

sentient beings in four ways. First, by oral teachings such recorded in 

the twelve divisions of Buddhist literature. Second, by their physical 

features of supernatural beauty. Third, by their wonderful powers and 

virtues and transformations. Fourth, by recitating of their names, which 

when uttered by beings, will remove obstacles and result their rebirth 

in the presence of the Buddha. 

 

 



587 

 

II. To Save Sentient Beings In the Spirit of the Vimalakirti 

Sutra: 

According to the Vimalakirti Sutra, when Manjusri Bodhisattva 

called to enquire after Vimalakirti’s health, Vimalakirti told Manjusri 

about “saving sentient beings” as follows: Manjusri asked: “What 

should a Bodhisattva wipe out in order to liberate living beings?” 

Vimalakirti replied: “When liberating living beings, a Bodhisattva  

should first wipe out their klesa (troubles and causes of troubles)?” 

Manjusri asked: “What should he do to wipe out klesa?” Vimalakirti 

replied: “He should uphold right mindfulness.” Manjusri asked: “What 

should he do to uphold right mindfulness?” Vimalakirti replied: “He 

should advocate the unborn and the undying.” “Manjusri asked: “What 

is the unborn and what is the undying?” Vimalakirti replied: “The 

unborn is evil that does not arise and the undying is good that does not 

end.” Manjusri asked: “What is the root of good and evil?” Vimalakirti 

replied: “The body is the root of good and evil.” Manjusri asked: “What 

is the root of the body?” Vimalakirti replied: “Craving is the root of the 

body.” Manjusri asked: “What is the root of craving?” Vimalakirti 

replied: “Baseless discrimination is the root of craving.” Manjusri 

asked: “What is the root of baseless discrimination?” Vimalakirti 

replied: “Inverted thinking is the root of discrimination.” Manjusri 

asked: “What is the root of inverted thinking?” Vimalakirti replied: 

“Non-abiding is the root of inverted thinking.” Manjusri asked: “What 

is the root of non-abiding?” Vimalakirti replied: “Non-abiding is 

rootless. Manjusri, from this non-abiding root all things arise.” 
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Chöông Ba Möôi Laêm 

Chapter Thirty-Five 

 

Phaùp Hyû 

 

Phaùp hyû coù nghóa laø vui möøng khi nghe hay neám ñöôïc vò phaùp. 

Theo Kinh Duy Ma Caät, Phaåm Boà Taùt, Ma Vöông giaû laøm Trôøi Ñeá 

Thích, ñem hieán moät muoân hai ngaøn thieân nöõ cho Boà Taùt Trì Theá. Ma 

vöông noùi vôùi Trì Theá: “Thöa Chaùnh só! Xin ngaøi nhaän moät muoân hai 

ngaøn Thieân nöõ naày ñeå duøng haàu haï queùt töôùc.” Trì Theá noùi raèng: “Naày 

Kieàu Thi Ca! OÂng ñöøng cho vaät phi phaùp naày, toâi laø keû Sa Moân Thích 

töû, vieäc aáy khoâng phaûi vieäc cuûa toâi.” Noùi chöa döùt lôøi, boãng oâng Duy 

Ma Caät ñeán noùi vôùi Trì Theá: “Ñaây chaúng phaûi laø Ñeá Thích, maø laø Ma 

ñeán khuaáy nhieãu oâng ñaáy!” OÂng laïi baûo ma raèng: “Caùc vò Thieân nöõ 

naày neân ñem cho ta, nhö ta ñaây môùi neân thoï. Ma sôï haõi nghó raèng: “Coù 

leõ oâng Duy Ma Caät ñeán khuaáy roái ta chaêng?” Ma muoán aån hình maø 

khoâng theå aån, raùn heát thaàn löïc, cuõng khoâng ñi ñöôïc. Lieàn nghe giöõa hö 

khoâng coù tieáng raèng: “Naày Ba Tuaàn! Haõy ñem Thieân nöõ cho oâng Duy 

Ma Caät thì môùi ñi ñöôïc. Ma vì sôï haõi, neân mieãn cöôûng cho. Khi aáy oâng 

Duy Ma Caät baûo caùc Thieân nöõ raèng: “Ma ñaõ ñem caùc ngöôi cho ta roài, 

nay caùc ngöôi ñeàu phaûi phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. 

Roài oâng theo caên cô cuûa Thieân nöõ maø noùi Phaùp ñeå cho phaùt yù ñaïo, vaø 

baûo raèng caùc ngöôi ñaõ phaùt yù ñaïo, coù Phaùp vui ñeå töï vui chôù neân vui 

theo nguõ duïc nöõa.” Thieân nöõ hoûi: “Theá naøo laø Phaùp vui?” OÂng ñaùp: 

“Vui thöôøng tin Phaät; vui muoán nghe phaùp; vui cuùng döôøng Taêng; vui 

lìa nguõ duïc; vui quaùn nguõ aám nhö oaùn taëc; vui quaùn thaân töù ñaïi nhö raén 

ñoäc; vui quaùn noäi nhaäp (saùu caên)  nhö khoâng; vui gìn giöõ ñaïo yù; vui lôïi 

ích chuùng sanh; vui cung kính cuùng döôøng böïc sö tröôûng; vui nhaãn nhuïc 

nhu hoøa; vui sieâng nhoùm caên laønh; vui thieàn ñònh chaúng loaïn; vui rôøi 

caáu nhieãm ñaëng trí tueä saùng suoát; vui môû roäng taâm Boà Ñeà; vui haøng 

phuïc caùc ma; vui ñoaïn phieàn naõo; vui thanh tònh coõi nöôùc Phaät; vui 

thaønh töïu caùc töôùng toát maø tu caùc coâng ñöùc; vui trang nghieâm ñaïo 

traøng; vui nghe phaùp thaâm dieäu maø khoâng sôï; vui ba moân giaûi thoaùt maø 

khoâng vui phi thôøi; vui gaàn baïn ñoàng hoïc; vui ôû chung vôùi ngöôøi khoâng 

phaûi ñoàng hoïc maø loøng thöông khoâng chöôùng ngaïi; vui giuùp ñôõ aùc tri 
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thöùc; vui gaàn thieän tri thöùc; vui taâm hoan hyû thanh tònh;  vui tu voâ löôïng 

Phaùp ñaïo phaåm. Ñoù laø Phaùp vui cuûa Boà Taùt”. 

Khi aáy Ma Ba Tuaàn baûo caùc Thieân nöõ raèng: “Ta muoán cuøng caùc 

ngöôi trôû veà Thieân cung.” Caùc Thieân nöõ ñaùp: “OÂng ñaõ ñem chuùng toâi 

cho Cö só, chuùng toâi coù phaùp vui, chuùng toâi vui laém, khoâng coøn muoán 

vui theo nguõ duïc nöõa.” Ma lieàn thöa vôùi oâng Duy Ma Caät raèng: “Xin 

ngaøi neân xaû caùc Thieân nöõ naày; ngöôøi ñem taát caû vaät cuûa mình ñeå boá thí 

cho keû khaùc, ñoù môùi laø Boà Taùt. OÂng Duy Ma Caät noùi: “Ta ñaõ xaû roài, 

ngöôi haõy ñem ñi. Nhö theá ta ñaõ laøm cho taát caû chuùng sanh ñaëng phaùt 

nguyeän ñaày ñuû.” Luùc aáy caùc Thieân nöõ hoûi oâng Duy Ma Caät raèng: 

“Chuùng toâi laøm theá naøo ôû nôi cung ma?” OÂng Duy Ma Caät ñaùp: “Naøy 

caùc chò, coù Phaùp moân teân laø Voâ Taän Ñaêng, caùc chò neân hoïc. Voâ taän 

ñaêng laø ví nhö moät ngoïn ñeøn moài ñoát traêm ngaøn ngoïn ñeøn, choã toái ñeàu 

saùng, saùng maõi khoâng cuøng taän. Nhö theá ñoù caùc chò! Vaû laïi moät vò Boà 

Taùt môû mang daãn daét traêm ngaøn chuùng sanh phaùt taâm Boà Ñeà, ñaïo taâm 

cuûa mình cuõng chaúng bò tieâu maát, tuøy noùi Phaùp gì ñeàu theâm lôïi ích cho 

caùc Phaùp laønh, ñoù goïi laø Voâ Taän Ñaêng. Caùc chò daàu ôû cung ma maø 

duøng Phaùp moân Voâ Taän Ñaêng naày laøm cho voâ soá Thieân nöõ phaùt taâm 

Voâ thöôïng Chaùnh Ñaúng Chaùnh giaùc, ñoù laø baùo ôn Phaät, cuõng laø laøm lôïi 

ích cho taát caû chuùng sanh.” Baáy giôø caùc Thieân nöõ cuùi ñaàu ñaûnh leã döôùi 

chaân oâng Duy Ma Caät roài theo Ma Ba Tuaàn trôû veà Thieân cung, boãng 

nhieân bieán maát khoâng coøn thaáy nöõa. Baïch Theá Toân! OÂng Duy Ma Caät 

coù thaàn löïc töï taïi vaø trí tueä bieän taøi nhö theá, neân con khoâng kham laõnh 

ñeán thaêm beänh oâng ta. 

 

Dharma of Joy 

 

Joy of the Law means the joy of hearing or tasting dharma. 

According to the Vimalakirti Sutra, Chapter on Bodhisattvas, a demon 

pretended to be Indra, offered twelve thousand goddesses (devakanya) 

to the Bodhisattva Ruler of the World. The demon said to the Ruler of 

the World Bodhisattva: “Bodhisattva, please take these twelve 

thousand goddesses who will serve you.” The Ruler of the World 

Bodhisattva replied: “Sakra, please do not make to a monk this unclean 

offering which does not suit me.” “Even before the Ruler of the World 

Bodhisattva had finished speaking, Vimalakirti came and said: “He is 

not Sakra; he is a demon who comes to disturb you.” He then said to 
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the demon: ‘You can give me these girls and I will keep them.” The 

demon was frightened, and being afraid that Vimalakirti might give 

him trouble, he tried to make himself invisible but failed, and in spite 

of his use of supernatural powers he could not go away.  Suddenly a 

voice was heard in the air, saying:  ‘Demon, give him the girls and then 

you can go.’ Being scared, he gave the girls.’ At that time, Vimalakirti 

said to them: “The demon has given you to me. You can now develop a 

mind set on the quest of supreme enlightenment.” Vimalakirti then 

expounded the Dharma to them urging them to seek the truth. He 

declared: “You have now set your minds on the quest for the truth and 

can experience joy in the Dharma instead of in the five worldly 

pleasures (arising from the objects of the five senses).” The goddesses 

asked him: ‘What is this joy in the Dharma?” He replied: “Joy in 

having faith in the Buddha, joy in listening to the Dharma, joy in 

making offerings to the Sangha, and joy in forsaking the five worldly 

pleasures; joy in finding out that the five aggregates are like deadly 

enemies, that the four elements (that make the body) are like 

poisonous snakes, and that the sense organs and their objects are empty 

like space; joy in following and upholding the truth; joy in being 

beneficial to living beings; joy in revering and making offerings to your 

masters; joy in spreading the practice of charity (dana); joy in firmly 

keeping the rules of discipline (sila); joy in forbearance (ksanti); joy in 

unflinching zeal (virya) to sow all excellent roots; joy in unperturbed 

serenity (dhyana); joy in wiping out all defilement that screens clear 

wisdom (prajna); joy in expanding the enlightened (bodhi) mind; joy in 

overcoming all demons; joy in eradicating all troubles (klesa); joy in 

purifying the Buddha land; joy in winning merits from excellent 

physical marks; joy in embellishing the bodhimandala (the holy site); 

joy in fearlessness to hear (and understand ) the profound Dharma; joy 

in the three perfect doors to nirvana (i.e. voidness, formlessness and 

inactivity) as contrasted with their incomplete counterparts (which still 

cling to the notion of objective realization); joy of being with those 

studying the same Dharma and joy in the freedom from hindrance 

when amongst those who do not study it; joy to guide and convert evil 

men and to be with men of good counsel; joy in thestat of purity and 

cleanness; joy in the practice of countless conditions contributory to 

enlightenment.  All this is the Bodhisattva joy in the Dharma.” 
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At that time, the demon said to the girls: ‘I want you all to return 

with me to our palace.’ The girls replied: ‘While we are here with the 

Venerable Upasaka, we delight in the joy of the Dharma; we no longer 

want the five kinds of worldly pleasures.’ The demon then said to 

Vimalakirti: ‘Will the Upasaka give away all these girls, as he who 

gives away everything to others is a Bodhisattva?’ Vimalakirti said: ‘I 

now give up all of them and you can take them away so that all living 

beings can fulfill their vows to realize the Dharma.’ The girls then 

asked Vimalakirti: ‘What should we do while staying at the demon’s 

palace?’ Vimalakirti replied: ‘Sisters, there is a Dharma called the 

Inexhaustible Lamp, which you should study and practice. For instance, 

a lamp can (be used to) light up hundreds and thousands of other lamps; 

darkness will thus be bright and this brightness will be inexhaustible. 

So, sisters, a Bodhisattva should guide and convert hundreds and 

thousands of living beings so that they all develop the mind set on 

supreme enlightenment; thus his deep thought (of enlightening others) 

is, likewise, inexhaustible.  This teaching of the Dharma will then 

increase in all excellent Dharmas; this is called the Inexhaustible 

Lamp.  Although you will be staying at the demon’s palace you should 

use this Inexhaustible Lamp to guide countless sons and daughters of 

devas to develop their minds set on supreme enlightenment, in order to 

repay your debt of gratitude to the Buddha, and also for the benefit of 

all living beings.’ The devas’ daughters bowed their heads at 

Vimalakirti’s feet and followed the demon to return to his palace and 

all of a sudden they vanished.” World Honoured One, since Vimalakirti 

possesses such supernatural power, wisdom and eloquence, I am not 

qualified to call on him to inquire after his health.” 
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Chöông Ba Möôi Saùu 

Chapter Thirty-Six 

 

Boà Taùt Quaùn Chuùng Sanh  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Boà Taùt Vaø Chuùng Sanh:  

“Boà Taùt” laø moät thuaät ngöõ Phaät giaùo Trung Hoa coù nghóa laø moät 

chuùng sanh giaùc ngoä, moät vò Phaät seõ thaønh, hoaëc moät ngöôøi mong ñaït 

ñöôïc giaùc ngoä, hay moät ngöôøi ñang tìm caàu giaùc ngoä, bao goàm chö 

Phaät, chö Bích Chi Phaät, hay chö ñeä töû cuûa Ñöùc Phaät. Moät baäc ñaïi giaùc 

khoâng chòu vaøo Nieát baøn maø löïa choïn ôû laïi traàn theá ñeå cöùu ñoä chuùng 

sanh. Baát cöù ai ñang tìm caàu quaû vò Phaät hay Thaùnh, khoâng vaøo Nieát 

baøn, nhöng ôû laïi traàn theá giuùp ngöôøi khaùc giaùc ngoä. Ngöôøi nguyeän soáng 

vì lôïi ích cuûa ngöôøi khaùc, nguyeän cöùu vôùt ngöôøi khaùc thoaùt khoûi khoå 

ñau phieàn naõo. Chuùng sanh höõu tình giaùc ngoä nguyeän chæ vaøo ñaïi giaùc 

khi ñaõ giuùp nhöõng chuùng sanh khaùc giaùc ngoä. Nhö vaäy Boà Taùt laø moät 

ngöôøi ñaõ giaùc ngoä, moät Ñöùc Phaät töông lai, moät baäc ao öôùc trôû thaønh 

moät vò Phaät. Thaät laø sai laàm khi cho raèng Boà Taùt laø saùng taïo cuûa Phaät 

giaùo Ñaïi Thöøa. Ñoái vôùi Phaät töû, moãi Ñöùc Phaät ñeàu ñaõ töøng laø moät Boà 

Taùt trong moät thôøi gian laâu daøi tröôùc khi giaùc ngoä. Nhöng taïi sao Boà 

Taùt laïi nguyeän nhö vaäy?  Taïi sao Ngaøi laïi muoán ñaûm nhaän moät coâng 

vieäc khoâng coù ngaàn meù nhö vaäy? Vì lôïi ích cho nhöõng keû khaùc, vì Ngaøi 

muoán cöùu vôùt chuùng sanh ra khoûi côn ñaïi hoàng thuûy cuûa khoå ñau phieàn 

naõo. Nhöng roài ñaâu laø lôïi ích caù nhaân maø Ngaøi tìm thaáy trong lôïi ích 

cuûa chuùng sanh? Ñoái vôùi moät vò Boà Taùt, lôïi ích cuûa chuùng sanh chính laø 

lôïi ích cuûa Ngaøi, bôûi vì Ngaøi muoán nhö vaäy. Ai coù theå tin ñöôïc ñieàu 

ñoù? Thöïc tình chæ coù nhöõng keû khoâ caïn heát loøng thöông, nhöõng keû chæ 

nghó ñeán mình, thì thaáy khoù tin ñöôïc loøng vò tha cuûa Boà Taùt. Nhöng 

nhöõng ngöôøi coù töø taâm thì tin noù moät caùch deã daøng.  

Töø “Chuùng sanh” noùi ñeán taát caû nhöõng vaät coù ñôøi soáng. Moãi sinh 

vaät ñeán vôùi coõi ñôøi naøy laø keát quaû cuûa nhieàu nguyeân nhaân vaø ñieàu kieän 

khaùc nhau. Nhöõng sinh vaät nhoû nhaát nhö con kieán hay con muoãi, hay 

ngay caû nhöõng kyù sinh truøng thaät nhoû, ñeàu laø nhöõng chuùng sanh. Moãi 

chuùng sanh laø söï keát hôïp cuûa nhöõng thaønh toá, coù theå phaân bieät thaønh 
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naêm phaàn: saéc, thoï, töôûng, haønh, thöùc. Do ñoù, chuùng sanh naày khoâng 

khaùc vôùi chuùng sanh khaùc, vaø con ngöôøi bình thöôøng khoâng khaùc vôùi 

caùc baäc Thaùnh nhaân. Nhöng do baûn chaát vaø hình theå cuûa naêm yeáu toá 

toàn taïi trong töøng caù theå ñöôïc thaønh laäp, neân chuùng sanh naày coù khaùc 

vôùi chuùng sanh khaùc, con ngöôøi bình thöôøng coù khaùc vôùi caùc baäc 

Thaùnh. Söï keát hôïp naêm uaån naày laø keát quaû cuûa nghieäp vaø thay ñoåi 

töøng saùt na, nghóa laø chuyeån hoùa, thaønh toá môùi thay cho thaønh toá cuõ ñaõ 

tan raõ hoaëc bieán maát. Naêm uaån ñöôïc keát hôïp seõ thaønh moät höõu tình töø 

voâ thuûy, höõu tình aáy ñaõ taïo nghieäp vôùi söï chaáp thuû ñònh kieán cuûa caùi 

ngaõ vaø ngaõ sôû. Söï hieåu bieát cuûa vò aáy bò boùp meùo hoaëc che môø bôûi voâ 

minh, neân khoâng thaáy ñöôïc chaân lyù cuûa töøng saùt na keát hôïp vaø tan raõ 

cuûa töøng thaønh phaàn trong naêm uaån. Maët khaùc, vò aáy bò chi phoái bôûi 

baûn chaát voâ thöôøng cuûa chuùng. Moät ngöôøi thöùc tænh vôùi söï hieåu bieát vôùi 

phöông phaùp tu taäp cuûa Ñöùc Phaät seõ giaùc ngoä ñöôïc baûn chaát cuûa chö 

phaùp, nghóa laø moät höõu tình chæ do naêm uaån keát hôïp laïi vaø khoâng coù 

moät thöïc theå thöôøng haèng hoaëc baát bieán naøo goïi laø linh hoàn caû. Trong 

"Baïch AÅn Toïa Thieàn Ca," Thieàn sö Baïch AÅn Hueä Haïc noùi: "Chuùng 

sanh boån lai thò Phaät." Moãi caù nhaân thaät ra töø khôûi thuûy ñeàu khoâng coù 

vaán ñeà. Vì theá, coù ngöôøi goïi baïn thì baïn traû lôøi. Neáu baïn khoâng traû lôøi, 

cuõng khoâng sao. Daàu baïn coù traû lôøi hay khoâng caên baûn vaø nguyeân lai 

baïn ñeàu ôû trong tình traïng khai ngoä. Chuùng ta ñang tu taäp trong tình 

traïng baûn lai khai ngoä vì ñoù voán laø cuoäc soáng cuûa mình. Chuùng ta 

khoâng caàn phaûi tìm caùi gì khaùc nöõa vì moïi thöù ñaõ coù saún ôû ñaây. Töï 

cuoäc ñôøi naøy, cuoäc ñôøi cuûa baïn chính laø thung luõng khoâng coù tieáng 

voïng. Khi baïn tìm caùi gì khaùc, töùc laø baïn ñang ñaët moät caùi ñaàu khaùc 

leân treân caùi ñaàu saún coù cuûa mình. Laøm caùch naøo ñeå bieát traân quí cuoäc 

soáng maø chuùng ta ñang coù? Baát haïnh thay, chuùng ta thöôøng kinh 

nghieäm cuoäc ñôøi naøy nhö theå noù laø moät coã xe chaïy treân maây, tôùi lui 

xoay vaàn trong luïc ñaïo. Coù khi baïn caûm thaáy cuoäc ñôøi laø tuyeät vôøi, coù 

khi baïn laïi rôi xuoáng vöïc thaúm. Moãi ngaøy, thaäm chí chæ noäi trong moät 

ngaøy thoâi, baïn ñaõ töø treân trôøi rôi xuoáng ñòa nguïc, vaø taát caû moïi caûnh 

giôùi khaùc. Baïn phaûi laøm gì ñaây vôùi cuoäc ñôøi naøy? Baïn töï hoûi: "Toâi thaät 

söï coù phaûi laø Phaät khoâng?" Raát nhieàu ngöôøi ñeàu traû lôøi "Hieám khi 

laém." Vaäy thì baïn phaûi laøm gì ñaây? Ñoù laø moät hoaøn caûnh khoù khaên 

thoâng thöôøng. Ñoù cuõng laø lyù do taïi sao neáu chuùng ta chæ döïa vaøo moät 

thöù quan ñieåm, cho raèng "Chuùng toâi ñeàu toát, chæ caàn anh laøm toát phaàn 

anh", laø chuùng ta seõ rôi vaøo baãy ngay. Quan ñieåm naøy nghe qua cuõng 
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toát, nhöng baát haïnh ôû choã khoâng phaûi moãi caù nhaân ñeå coù theå soáng 

gioáng nhö tình traïng aáy. Vaãn coøn thöù gì ñoù khoâng ñuùng. Chuùng ta, 

nhöõng haønh giaû tu Thieàn, phaûi phaûi xem xeùt coi mình laø ai vaø thaät söï 

mình muoán thaáy gì trong cuoäc soáng naøy, vaø ngay caùi baûn chaát cuûa söï 

sinh toàn laø caùi gì. Söï tìm kieám naøy raát ñoãi töï nhieân.  

Hai chöõ “Nhaân Quaû” chaúng nhöõng chuùng sanh khoâng theå thoaùt 

khoûi maø ngay caû chö Boà Taùt vaø nhöõng vò Phaät (tröôùc khi ñaéc quaû) cuõng 

khoâng theå chaïy ra ngoaøi ñöôïc. Chæ vì Boà Taùt nhìn xa thaáy roäng neân 

Ngaøi chaúng taïo nhaân aùc, do vaäy thuï höôûng ñöôïc quaû khoaùi laïc. Trong 

khi chuùng sanh nhaõn quang thieån caän, chæ bieát thaáy nhöõng vieäc tröôùc 

maét neân luoân laøm nhöõng ñieàu xaáu aùc; bôûi theá môùi thoï quaû baùo ñau 

khoå. Boà Taùt vì sôï quaû aùc veà sau, cho neân chaúng nhöõng traùnh gieo aùc 

nhaân trong hieän taïi, maø coøn tinh taán tu haønh cho nghieäp chöôùng choùng 

tieâu tröø, ñaày ñuû coâng ñöùc ñeå cuoái cuøng ñaït thaønh Phaät quaû. Coøn chuùng 

sanh vì voâ minh che môø taâm taùnh neân tranh nhau gaây taïo laáy aùc nhaân, 

vì theá maø phaûi bò nhaän laáy aùc quaû. Trong khi chòu quaû, laïi khoâng bieát 

aên naên saùm hoái, neân chaúng nhöõng sanh taâm oaùn traùch trôøi ngöôøi, maø laïi 

coøn gaây taïo theâm nhieàu ñieàu aùc ñoäc khaùc nöõa ñeå choáng ñoái. Vì theá cho 

neân oan oan töông baùo maõi khoâng thoâi. 

 

II. Chö Boà Taùt Quaùn Chuùng Sanh Theo Tinh Thaàn Kinh Duy 

Ma:  

Theo kinh Duy Ma Caät, Chöông Baûy, phaåm Quaùn Chuùng Sanh, 

Ngaøi Vaên Thuø Sö Lôïi hoûi oâng Duy Ma Caät: “Boà Taùt quaùn saùt chuùng 

sanh phaûi nhö theá naøo?” Duy Ma Caät ñaùp: “Ví nhaø huyeãn thuaät thaáy 

ngöôøi huyeãn cuûa mình hoùa ra, Boà Taùt quaùn saùt chuùng sanh cuõng nhö 

theá. Nhö ngöôøi trí thaáy traêng döôùi nöôùc, thaáy maët trong göông, nhö aùnh 

naéng dôïn, nhö aâm vang cuûa tieáng, nhö maây giöõa hö khoâng, nhö boït 

nöôùc, nhö boùng noåi, nhö loõi caây chuoái, nhö aùnh ñieån chôùp, nhö ñaïi thöù 

naêm, nhö aám thöù saùu, nhö caên thöù baûy, nhö nhaäp thöù möôøi ba, nhö giôùi 

thöù möôøi chín. Boà Taùt quaùn saùt chuùng sanh cuõng nhö theá. Nhö saéc chaát 

coõi voâ saéc, nhö moäng luùa hö, nhö thaân kieán cuûa Tu Ñaø Hoaøn, nhö söï 

nhaäp thai cuûa A Na Haøm, nhö tam ñoäc cuûa A la haùn, nhö tham giaän phaù 

giôùi cuûa Boà Taùt chöùng voâ sanh phaùp nhaãn, nhö taäp khí phieàn naõo cuûa 

Phaät, nhö muø thaáy saéc töôïng, nhö hôi thôû ra vaøo cuûa ngöôøi nhaäp dieät 

taän ñònh, nhö daáu chim giöõa hö khoâng, nhö con cuûa thaïch nöõ (ñaøn baø 

khoâng sanh ñeû), nhö phieàn naõo cuûa ngöôøi huyeãn hoùa, nhö caûnh chieâm 
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bao khi ñaõ thöùc, nhö ngöôøi dieät ñoä thoï laáy thaân, nhö löûa khoâng khoùi. 

Boà Taùt quaùn saùt chuùng sanh cuõng nhö theá ñoù.” 

Khi aáy Ngaøi Vaên Thuø Sö Lôïi hoûi: “Neáu Boà Taùt quaùn saùt nhö theá 

thì phaûi thöïc haønh loøng töø nhö theá naøo?” Duy Ma Caät ñaùp: Boà Taùt quaùn 

saùt nhö theá roài phaûi töï nghó raèng: a) Phaûi vì chuùng sanh noùi phaùp nhö 

treân, ñoù laø loøng töø chaân thaät. b) Phaûi thöïc haønh loøng töø tòch dieät, bôûi vì 

khoâng sanh. c) Phaûi thöïc haønh loøng töø khoâng noùng böùc, bôûi khoâng coù 

phieàn naõo. d) Phaûi thöïc haønh loøng töø bình ñaúng, bôûi ba ñôøi nhö nhau. e) 

Phaûi thöïc haønh loøng töø khoâng ñua tranh, bôûi khoâng coù khôûi. f) Phaûi 

thöïc haønh loøng töø khoâng hai, bôûi trong ngoaøi (caên traàn) khoâng hieäp. g) 

Phaûi thöïc haønh loøng töø khoâng hoaïi, bôûi hoaøn toaøn khoâng coøn. h) Phaûi 

thöïc haønh loøng töø kieân coá, bôûi loøng khoâng huûy hoaïi. i) Phaûi thöïc haønh 

loøng töø thanh tònh, bôûi taùnh caùc phaùp trong saïch. j) Phaûi thöïc haønh loøng 

töø voâ bieân, bôûi nhö hö khoâng. k) Phaûi thöïc haønh loøng töø cuûa A la haùn, 

vì phaù caùc giaëc kieát söû. l) Phaûi thöïc haønh loøng töø Boà Taùt, ví an vui 

chuùng sanh. m) Phaûi thöïc haønh loøng töø cuûa Nhö Lai, vì ñaëng töôùng nhö 

nhö. n) Phaûi thöïc haønh loøng töø cuûa Phaät, vì giaùc ngoä chuùng sanh. o) 

Phaûi thöïc haønh loøng töø töï nhieân, vì khoâng nhôn ñaâu maø ñaëng. p) Phaûi 

thöïc haønh loøng töø Boà Ñeà, vì chæ coù moät vò. q) Phaûi thöïc haønh loøng töø voâ 

ñaúng, vì ñoaïn caùc aùi kieán. r) Phaûi thöïc haønh loøng töø ñaïi bi daãn daïy cho 

phaùp Ñaïi Thöøa. s) Phaûi thöïc haønh loøng töø khoâng nhaøm moûi, quaùn 

khoâng, voâ ngaõ. t) Phaûi thöïc haønh loøng töø phaùp thí khoâng coù luyeán tieác. 

u) Phaûi thöïc haønh loøng töø trì giôùi ñeå hoùa ñoä ngöôøi phaù giôùi. v) Phaûi 

thöïc haønh loøng töø nhaãn nhuïc ñeå uûng hoä ngöôøi vaø mình. w) Phaûi thöïc 

haønh loøng töø tinh taán ñeå gaùnh vaùc chuùng sanh. aa) Phaûi thöïc haønh loøng 

töø thieàn ñònh khoâng thoï muøi thieàn. bb) Phaûi thöïc haønh loøng töø trí tueä, 

ñeàu bieát ñuùng nhòp. cc) Phaûi thöïc haønh loøng töø phöông tieän, thò hieän taát 

caû. dd) Phaûi thöïc haønh loøng töø khoâng aån daáu, loøng ngay trong saïch. ee) 

Phaûi thöïc haønh loøng töø thaâm taâm, khoâng coù haïnh xen taïp. ff) Phaûi thöïc 

haønh loøng töø khoâng phænh doái, khoâng coù löøa gaït. gg) Phaûi thöïc haønh 

loøng töø an vui, laøm cho taát caû ñöôïc söï an vui cuûa Phaät. Loøng töø cuûa Boà 

Taùt laø nhö theá ñoù.  

Ngaøi Vaên Thuø Sö Lôïi hoûi: “Sao goïi laø loøng bi?” Duy Ma Caät ñaùp: 

“Boà Taùt laøm coâng ñöùc gì coát ñeå cho chuùng sanh.” Vaên Thuø Sö Lôïi hoûi: 

“Sao goïi laø loøng hyû?” Duy Ma Caät traû lôøi: “Coù lôïi ích gì ñeàu hoan hyû, 

khoâng hoái haän.” Vaên Thuø Sö Lôïi hoûi: “Sao goïi laø loøng xaû?” Duy Ma 

Caät ñaùp: “Nhöõng phöôùc baùo ñaõ laøm, khoâng coù loøng hy voïng.” Ngaøi 
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Vaên Thuø Sö Lôïi hoûi: “Söï sanh töû ñaùng sôï, Boà Taùt phaûi y nôi ñaâu?” 

Ngaøi Vaên Thuø Sö Lôïi hoûi: “Boà Taùt muoán y söùc coâng ñöùc cuûa Nhö Lai, 

phaûi truï nôi ñaâu?” OÂng Duy Ma Caät ñaùp: “Boà Taùt ôû trong sanh töû ñaùng 

sôï ñoù, phaûi y nôi söùc coâng ñöùc cuûa Nhö Lai.” Duy Ma Caät ñaùp: “Boà 

Taùt muoán y söùc coâng ñöùc cuûa Nhö Lai, phaûi truï nôi choã ñoä thoaùt taát caû 

chuùng sanh.” Vaên Thuø laïi hoûi: “Muoán ñoä chuùng sanh phaûi tröø nhöõng 

gì?” Duy Ma Caät ñaùp: “Muoán ñoä thoaùt chuùng sanh tröôùc heát phaûi tröø 

phieàn naõo cuûa hoï.” Vaên Thuø hoûi: “Muoán tröø phieàn naõo, phaûi thöïc haønh 

nhöõng gì?” Duy Ma Caät ñaùp: “Phaûi thöïc haønh chaùnh nieäm.” Vaên Thuø 

hoûi: “Theá naøo laø thöïc haønh chaùnh nieäm?” Duy Ma Caät ñaùp: “Phaûi thöïc 

haønh phaùp khoâng sanh khoâng dieät.” Vaên Thuø hoûi: “Phaùp gì khoâng sanh, 

phaùp gì khoâng dieät?” Duy Ma Caät ñaùp: “Phaùp baát thieän khoâng sanh, 

phaùp thieän khoâng dieät.” Vaên Thuø hoûi: “Phaùp thieän vaø phaùp baát thieän 

laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy thaân laøm goác.” Vaên Thuø hoûi: 

“Thaân laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy tham duïc laøm goác.” 

Vaên Thuø hoûi: “Tham duïc laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy hö 

voïng phaân bieät laøm goác.” Vaên Thuø hoûi: “Hö voïng phaân bieät laáy gì laøm 

goác?” Duy Ma Caät ñaùp: “Laáy töôûng ñieân ñaûo laøm goác.” Vaên Thuø hoûi: 

“Töôûng ñieân ñaûo laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy khoâng truï 

laøm goác.” Vaên Thuø hoûi: “Khoâng truï laáy gì laøm goác?”Duy Ma Caät ñaùp: 

“Khoâng truï thì khoâng goác. Thöa ngaøi Vaên Thuø, ôû nôi goác khoâng truï maø 

laäp taát caû phaùp.” Baáy giôø trong nhaø oâng Duy Ma Caät coù moät Thieân nöõ 

thaáy caùc vò trôøi, ngöôøi ñeán nghe Phaùp, lieàn hieän thaân ra tung raûi hoa 

trôøi treân mình caùc vò Boà Taùt vaø ñaïi ñeä töû. Khi hoa ñeán mình caùc vò Boà 

Taùt ñeàu rôi heát, ñeán caùc vò ñaïi ñeä töû ñeàu maéc laïi. Caùc vò ñaïi ñeä töû 

duøng heát thaàn löïc phuûi hoa maø hoa cuõng khoâng rôùt. 

Luùc aáy, Thieân nöõ hoûi ngaøi Xaù Lôïi Phaát: “Töï sao maø phuûi hoa?” Xaù 

Lôïi Phaát ñaùp: “Hoa naày khoâng nhö phaùp neân phuûi.” Thieân nöõ noùi: 

“Chôù baûo hoa naày laø khoâng nhö phaùp. Vì sao? Hoa naày noù khoâng coù 

phaân bieät, töï nhaân giaû phaân bieät ñoù thoâi! Neáu ngöôøi xuaát gia ôû trong 

Phaät phaùp coù phaân bieät laø khoâng nhö phaùp, neáu khoâng phaân bieät laø nhö 

phaùp. Ñaáy, xem caùc vò Boà Taùt, hoa coù dính ñaâu? Vì caùc ngaøi ñaõ ñoaïn 

heát töôûng phaân bieät. Ví nhö ngöôøi luùc hoài hoäp sôï, thôøi phi nhôn môùi 

thöøa cô haïi ñöôïc. Nhö theá, caùc vò ñaïi ñeä töû vì sôï sanh töû neân saéc, thanh, 

höông, vò, xuùc môùi thöøa cô ñöôïc, coøn ngöôøi ñaõ lìa ñöôïc söï sôï seät thì taát 

caû naêm moùn duïc khoâng laøm chi ñöôïc. Do taäp khí kieát söû chöa döùt heát 

neân hoa môùi maéc nôi thaân thoâi, coøn ngöôøi kieát taäp heát roài, hoa khoâng 
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maéc ñöôïc.” Xaù Lôïi Phaát hoûi: “Thieân nöõ ôû nhaø naày ñöôïc bao laâu?” 

Thieân nöõ ñaùp: “Toâi ôû nhaø naày in nhö Ngaøi ñöôïc giaûi thoaùt.” Xaù Lôïi 

Phaát hoûi: “ÔÛ ñaây ñaõ laâu ö?” Thieân nöõ ñaùp: “Ngaøi giaûi thoaùt ñaõ laâu nhö 

theá naøo?” Ngaøi Xaù Lôïi Phaát nín laëng khoâng ñaùp. Thieân nöõ noùi: “Taïi 

sao böïc kyø cöïu ñaïi trí laïi nín laëng?” Xaù Lôïi Phaát traû lôøi: “Giaûi thoaùt 

khoâng coù ngoân thuyeát, neân ôû nôi ñoù ta khoâng bieát noùi laøm sao!” Thieân 

nöõ noùi: “Ngoân thuyeát vaên töï ñeàu laø töôùng giaûi thoaùt. Vì sao? Vì giaûi 

thoaùt khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû hai beân; vaên töï cuõng 

khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû hai beân. Theá neân, ngaøi Xaù Lôïi 

Phaát, chôù rôøi vaên töï maø noùi giaûi thoaùt. Vì sao? Vì taát caû phaùp laø töôùng 

giaûi thoaùt.” Xaù Lôïi Phaát hoûi: “Khoâng caàn ly daâm, noä, si, ñöôïc giaûi 

thoaùt ö?” Thieân nöõ noùi: “Phaät vì keû taêng thöôïng maïn noùi ly daâm, noä, si 

laø giaûi thoaùt thoâi, neáu keû khoâng taêng thöôïng maïn thôøi Phaät noùi taùnh 

cuûa daâm noä, si laø giaûi thoaùt.” Xaù Lôïi Phaát noùi: “Hay thay! Hay thay! 

Thieân nöõ! Naøng ñöôïc caùi gì, chöùng caùi gì maø bieän taøi nhö theá?” Thieân 

nöõ noùi: “Toâi khoâng ñöôïc, khoâng chöùng, môùi ñöôïc bieän taøi nhö theá. Vì 

sao? Neáu coù ñöôïc, coù chöùng thôøi ôû trong Phaät phaùp laø keû taêng thöôïng 

maïn.” Ngaøi Xaù Lôïi Phaát hoûi Thieân nöõ: “ÔÛ trong ba thöøa, yù naøng caàu 

thöøa naøo?” Thieân nöõ noùi: “Caàn phaùp Thanh Vaên ñeå hoùa ñoä chuùng sanh, 

toâi laøm Thanh Vaên; caàn phaùp nhôn duyeân ñeå hoùa ñoä chuùng sanh, toâi 

laøm Bích Chi Phaät; caàn phaùp ñaïi bi ñeå hoùa ñoä chuùng sanh, toâi laøm Ñaïi 

thöøa. Thöa ngaøi Xaù Lôïi Phaát! Nhö ngöôøi vaøo röøng chieâm baëc, chæ ngöûi 

coù muøi chieâm baëc, chöù khoâng coøn muøi höông naøo khaùc. Cuõng nhö 

ngöôøi vaøo nhaø naày chæ ngöûi muøi höông coâng ñöùc cuûa Phaät chôù khoâng 

öa ngöûi muøi höông coâng ñöùc cuûa Thanh Vaên vaø Bích Chi Phaät.” Thöa 

ngaøi Xaù Lôïi Phaát! Coù nhöõng vò Ñeá Thích Phaïm Vöông, Töù Thieân 

Vöông vaø chö Thieân, long thaàn, quyû caû thaûy vaøo trong nhaø naày nghe 

thöôïng nhaân ñaây giaûng noùi Chaùnh Phaùp, ñeàu öa muøi höông coâng ñöùc 

cuûa Phaät phaùt taâm roài ra. Thöa ngaøi Xaù Lôïi Phaát! Toâi ôû nhaø naày ñaõ 

möôøi hai naêm chöa töøng nghe noùi phaùp Thanh Vaên, hay Bích Chi Phaät, 

chæ nghe ñaïi töø ñaïi bi cuûa Boà Taùt vaø nhöõng phaùp baát khaû tö nghì cuûa 

chö Phaät. Thöa ngaøi Xaù Lôïi Phaát! Nhaø naày thöôøng hieän ra taùm phaùp 

‘chöa töøng coù, khoù ñöôïc.’ Taùm phaùp laø gì? Thöù nhaát laø nhaø naày thöôøng 

duøng aùnh saùng saéc vaøng soi chieáu ngaøy ñeâm khoâng khaùc, chaúng caàn 

aùnh saùng cuûa nhaät nguyeät soi chieáu. Thöù hai laø nhaø naày heã ai vaøo roài 

khoâng coøn bò caùc thöù caáu nhieãm laøm naõo loaïn. Thöù ba laø nhaø naày 

thöôøng coù caùc vò Ñeá Thích, Phaïm Thieân, Töù Thieân Vöông vaø caùc Boà 
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Taùt ôû phöông khaùc nhoùm hoïp khoâng ngôùt. Thöù tö laø nhaø naày thöôøng noùi 

saùu phaùp Ba La Maät vaø phaùp baát thoái chuyeån. Thöù naêm laø nhaø naày 

thöôøng troåi aâm nhaïc böïc nhaát cuûa trôøi, ngöôøi, vang ra voâ löôïng tieáng 

phaùp. Saùu laø, nhaø naày coù boán kho taøng lôùn chöùa ñaày  caùc moùn baùu, 

giuùp khaép cho keû ngheøo thieáu, heã caàu lieàn ñöôïc, khoâng bao giôø heát. 

Thöù baûy laø nhaø naày Phaät Thích Ca Maâu Ni, Phaät A Di Ñaø, Phaät A Suùc, 

Phaät Böûu Ñöùc, Phaät Böûu Dieäm, Phaät Böûu Nguyeät, Phaät Böûu Nghieâm, 

Phaät Nan Thaéng, Phaät Sö Töû Hoáng, Phaät Nhaát Thieát Lôïi Thaønh, voâ 

löôïng chö Phaät trong möôøi phöông, khi Thöôïng nhaân ñaây nieäm ñeán, 

lieàn hieän tôùi roäng noùi taïng phaùp bí yeáu cuûa chö Phaät, khi noùi xong, caùc 

Ngaøi ñeàu trôû veà. Thöù taùm laø nhaø naày taát caû cung ñieän toát ñeïp cuûa chö 

Thieân vaø caùc coõi Tònh Ñoä cuûa chö Phaät ñeàu hieän ôû trong ñaây. 

Ngaøi Xaù Lôïi Phaát! Nhaø naày thöôøng hieän ra taùm phaùp ‘chöa töøng 

coù, khoù ñaëng’ nhö theá, ai thaáy ñöôïc vieäc khoâng theå nghó baøn ñoù maø laïi 

coøn ham öa phaùp Thanh Vaên ö?” Xaù Lôïi Phaát noùi: “Vì sao ngöôi khoâng 

chuyeån thaân nöõ kia ñi?” Thieân nöõ ñaùp: “Möôøi hai naêm nay tìm kieám 

maõi caùi töôùng nöõ nhaân haún khoâng theå ñöôïc, phaûi chuyeån ñoåi caùi gì? Ví 

nhö nhaø huyeãn thuaät hoùa ra moät ngöôøi nöõ huyeãn, neáu coù ngöôøi hoûi 

raèng ‘Sao khoâng chuyeån thaân nöõ ñoù ñi.’ Vaäy ngöôøi hoûi ñoù coù ñuùng 

chaêng?” Xaù Lôïi Phaát noùi: “Khoâng ñuùng. Huyeãn hoùa khoâng coù töôùng 

nhöùt ñònh coøn phaûi chuyeån ñoåi gì nöõa?” Thieân nöõ noùi: “Taát caû phaùp 

cuõng nhö theá, khoâng coù töôùng nhöùt ñònh, taïi sao laïi hoûi khoâng chuyeån 

thaân nöõ?” Baáy giôø Thieân nöõ duøng söùc thaàn thoâng bieán Ngaøi Xaù Lôïi 

Phaát thaønh ra Thieân nöõ, Thieân nöõ laïi töï hoùa mình gioáng nhö ngaøi Xaù 

Lôïi Phaát maø hoûi raèng: “Taïi sao Ngaøi khoâng chuyeån thaân nöõ ñi?” Ngaøi 

Xaù Lôïi Phaát mang laáy hình töôùng thaân nöõ maø ñaùp raèng: “Ta nay khoâng 

bieát taïi sao laïi bieán thaønh thaân ñaøn baø naày?” Thieân nöõ noùi: “Thöa ngaøi 

xaù Lôïi Phaát! Neáu ngaøi chuyeån ñöôïc thaân ñaøn baø ñoù, thôøi taát caû ngöôøi 

nöõ cuõng seõ chuyeån ñöôïc. Nhö Ngaøi Xaù Lôïi Phaát khoâng phaûi ngöôøi nöõ 

maø hieän thaân nöõ, thôøi taát caû ngöôøi nöõ laïi cuõng nhö theá, tuy laø thaân nöõ 

maø khoâng phaûi ngöôøi nöõ ñaâu. Vì theá, Phaät noùi: ‘Taát caû caùc phaùp khoâng 

phaûi ñaøn oâng, khoâng phaûi ñaøn baø.’” Baáy giôø Thieân nöõ thaâu nhieáp thaàn 

löïc, thaân ngaøi Xaù Lôïi Phaát trôû laïi nhö cuõ. Thieân nöõ hoûi ngaøi Xaù Lôïi 

Phaát: “Töôùng ñaøn baø baây giôø ñaâu?” Xaù Lôïi Phaát ñaùp: “Töôùng ñaøn baø 

khoâng ôû ñaâu, maø ôû taát caû.” Thieân nöõ noùi: “Taát caû caùc phaùp laïi cuõng 

nhö theá, khoâng ôû ñaâu maø ôû taát caû. Vaû laïi khoâng ôû ñaâu maø ôû taát caû laø lôøi 

Phaät noùi.” Ngaøi Xaù Lôïi Phaát hoûi Thieân nöõ: “Naøng ôû nôi ñaây cheát roài seõ 
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sanh nôi ñaâu?” Thieân nöõ ñaùp: “Phaät hoùa sanh theá naøo, toâi cuõng hoùa 

sanh theá aáy.” Xaù Lôïi Phaát noùi: “Phaät hoùa sanh khoâng phaûi cheát roài môùi 

sanh.” Thieân nöõ noùi: “Chuùng sanh cuõng theá , khoâng phaûi cheát roài môùi 

sanh.” Xaù Lôïi Phaát hoûi: “Ngöôi bao laâu seõ chöùng ñöôïc Voâ thöôïng 

Chaùnh ñaúng Chaùnh giaùc?” Thieân nöõ ñaùp: “Khi naøo ngaøi Xaù Lôïi Phaát 

trôû laïi phaøm phu, toâi seõ ñöôïc Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc.” Xaù 

Lôïi Phaát noùi: “Coù khi naøo ta trôû laïi phaøm phu.” Thieân nöõ noùi: “Coù khi 

naøo toâi laïi ñöôïc Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Vì sao? Vì Boà Ñeà 

khoâng xöù sôû neân khoâng coù ñöôïc.” Xaù Lôïi Phaát noùi: “Hieän nay caùc Phaät 

chöùng Boà Ñeà Voâ thöôïng (A naäu ña la tam mieäu tam boà ñeà), caùc Phaät 

ñaõ chöùng, seõ chöùng nhieàu nhö soá caùt soâng Haèng thôøi goïi laø gì?” Thieân 

nöõ ñaùp: “Ñaáy laø theo soá muïc vaên töï ôû ñôøi maø noùi coù ba ñôøi, chôù khoâng 

phaûi noùi Boà Ñeà coù quaù khöù, vò lai vaø hieän taïi. Thöa ngaøi Xaù Lôïi Phaát! 

Ngaøi ñaéc ñöôïc ñaïo A la haùn ö?” Xaù Lôïi Phaát ñaùp: “Khoâng coù ñaëng maø 

ñaëng.” Thieân nöõ noùi: “Chö Phaät, Boà Taùt cuõng nhö theá, khoâng ñaëng maø 

ñaëng.” Baáy giôø oâng Duy Ma Caät baûo ngaøi Xaù Lôïi Phaát: “Thieân nöõ ñaõ 

töøng cuùng döôøng 92 öùc Ñöùc Phaät, ñaõ ñöôïc thaàn thoâng du hyù cuûa Boà 

Taùt, nguyeän löïc ñaày ñuû, chöùng voâ sanh nhaãn khoâng coù thoái lui, vì theo 

boån nguyeän neân tuøy yù maø hieän ra ñeå giaùo hoùa chuùng sanh.” 

 

Bodhisattvas Contemplate on Sentient Beings  

In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of Bodhisattvas and Living Beings:  

“Enlightened Being” (Bodhisattva) is a Chinese Buddhist term that 

means an enlightened being (bodhi-being), or a Buddha-to-be, or a 

being who desires to attain enlightenment, or a being who seeks 

enlightenment, including Buddhas, Pratyeka-buddhas, or any disciples 

of the Buddhas. An enlightened being who does not enter Nirvana but 

chosen to remain in the world to save other sentient beings. Any person 

who is seeking Buddhahood, or a saint who stands right on the edge of 

nirvana, but remains in this world to help others achieve 

enlightenment. One who vows to live his or her life for the benefit of 

all sentient beings, vowing to save all sentient beings from affliction 

and aspiring to attainment of the Buddha-hood. One whose beings or 

essence is bodhi whose wisdom is resulting from direct perception of 
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Truth with the compassion awakened thereby. Enlightened being who 

is on the path to awakening, who vows to forego complete 

enlightenment until he or she helps other beings attain enlightenment. 

A Bodhisattva is one who adheres to or bent on the ideal of 

enlightenment, or knowledge of the Four Noble Truths (Bodhi), 

especially one who is aspirant for full enlightenment (samma 

sambodhi). A Bodhisattva fully cultivates ten perfections (thaäp thieän: 

Parami) which are essential qualities of extremely high standard 

initiated by compassion, understanding and free from craving, pride 

and false views. There are five Bodhisattvas who have cultivated over 

countless lifetimes and expand in his life for the benefit of others. 

Therefore, a Bodhisattva is one who is enlightened, literally he is an 

Enlightenment-being, a Buddha-to-be, or one who wishes to become a 

Buddha. It would be a mistake to assume that the conception of a 

Bodhisattva was a creation of the Mahayana. For all Buddhists each 

Buddha had been, for a long period before his enlightenment, a 

Bodhisattva. But why does a Bodhisattva have such a vow? Why does 

he want to undertake such infinite labor? For the good of others, 

because they want to become capable of pulling others out of this great 

flood of sufferings and afflictions. But what personal benefit does he 

find in the benefit of others? To a Bodhisattva, the benefit of others is 

his own benefit, because he desires it that way. Who could believe 

that? It is true that people devoid of pity and who think only of 

themselves, find it hard to believe in the altruism of the Bodhisattva. 

But compassionate people do so easily.  

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 

combination of elements is the outcome of Karma and is happening 

every moment, implying that the disintegration of elements always 
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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. 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. 

The two words of “Cause and Effect”, not only living beings who 

cannot escape them (cause and effect); even the Buddhas (before 

becoming enlightened) and Bodhisattvas cannot avoid them either. 

However, because Bodhisattvas have far-ranging vision, they avoid 

creating bad causes and only receive joyful rewards. Living beings, on 

the other hand, are very short-sighted. Seeing only what is in front of 

them, they often plant evil causes, and so they must often suffer the 
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bitter retribution. Because the Bodhisattvas are afraid of bad 

consequences in the future, not only they avoid planting evil-causes or 

evil karma in the present, but they also diligently cultivate to gradually 

diminish their karmic obstructions; at the same time to accumulate their 

virtues and merits, and ultimately to attain Buddhahood. However, 

sentient beings complete constantly to gather evil-causes; therefore, 

they must suffer evil effect. When ending the effect of their actions, 

they are not remorseful or willing to repent. Not only do they blame 

Heaven and other people, but they continue to create more evil karma 

in opposition and retaliation. Therefore, enemies and vengeance will 

continue to exist forever in this vicious cycle.  

 

II. Bodhisattvas Contemplate on Sentient Beings In the Spirit of 

the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter Seven, Looking at 

Living Beings, 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 forever); 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 

blind man seeing things; at an adept who still breathes air in and out 
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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.”  

At that time, Manjusri asked Vimalakirti: “When a Bodhisattva so 

meditates how should he practise kindness (maitri)? Vimalakirti 

replied: When a Bodhisattva has made this meditation, he should think 

that: a) Ought to teach living beings to meditate in the same manner; 

this is true kindness. b) Should practise causeless (nirvanic) kindness 

which prevents creativeness. c) Should practice unheated kindness 

which puts an end to klesa (troubles and causes of troubles). d) Should 

practice impartial kindness which coves all the three periods of time 

(which means that it is eternal involving past, future and present). e) 

Should practice passionless kindness which wipes out disputes. f) 

Should practice non-dual kindness which is beyond sense organs within 

and sense data without. g) Should practice indestructible kindness 

which eradicates all corruption. h) Should practice stable kindness 

which is a characteristic of the undying self-mind. i) Should practice 

pure and clean kindness which is spotless like Dharmata. j) Should 

practice boundless kindness which is all-pervasive like space. k) 

Should practice the kindness of the arhat stage which destroys all 

bondage. l) Should practice the Bodhisattva kindness which gives 

comfort to living beings. m) Should practice the Tathagata kindness 

which leads to the state of thatness. n) Should practice the Buddha 

kindness which enlightens all living beings. o) Should practice 

spontaneous kindness which is causeless. p) Should practice Bodhi 

kindness which is one flavour (i.e. uniform and unmixed wisdom). q) 

Should practice unsurpassed kindness which cuts off all desires. r) 

Should practice merciful kindness which leads to the Mahayana (path). 

s) Should practice untiring kindness because of deep insight into the 

void and non-existent ego. t) Should practice Dharma-bestowing (dana) 

kindness which is free from regret and repentance. u) Should practice 

precepts (sila) upholding kindness to convert those who have broken 

the commandments. v) Should practice patient (ksanti) kindness which 

protects both the self and others.  w) Should practice Zealous (virya) 
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kindness to liberate all living beings. aa) Should practice serene 

(dhyana) kindness which is unaffected by the five senses. bb) Should 

practice wise (prajna) kindness which is always timely. cc) Should 

practice expedient (upaya) kindness to appear at all times for 

converting living beings. dd) Should practice unhidden kindness 

because of the purity and cleanliness of the straightforward mind. ee) 

Should practice profound minded kindness which is free from 

discrimination. ff) Should practice undeceptive kindness which is 

without fault. gg) Should practice joyful kindness which bestows the 

Buddha joy (in nirvana). “Such are the specialities of Bodhisattva 

kindness.”  

Manjusri asked Vimalakirti: “What should be his compassion 

(karuna)?” Vimalakirti replied: “His compassion should include sharing 

with all living beings all the merits he has won.” Manjusri asked: 

“What should be his joy (mudita)?” Vimalakirti replied: He should be 

filled with joy on seeing others win the benefit of the Dharma with no 

regret whatsoever.” Manjusri asked “What should he relinquish 

(upeksa)?” Vimalakirti replied: “In his work of salvation, he should 

expect nothing (i.e. no gratitude or reward) in return.” Manjusri asked: 

“On what should he rely in his fear of birth and death?” Vimalakirti 

replied: “He should rely on the power of the Tathagata’s moral merits.” 

Manjusri asked: “What should he do to win support from the power of 

the Tathagata’s moral merits?” Vimalakirti replied: “ He should 

liberate all living beings in order to win support from the power of the 

Tathagata’s moral merit.” Manjusri asked: “What should he wipe out in 

order to liberate living beings?” Vimalakirti replied: “When liberating 

living beings, a Bodhisattva should first wipe out their klesa (troubles 

and causes of troubles)?” Manjusri asked: “What should he do to wipe 

out klesa?” Vimalakirti replied: “He should uphold right mindfulness.” 

Manjusri asked: “What should he do to uphold right mindfulness?” 

Vimalakirti replied: “He should advocate the unborn and the undying.” 

Manjusri asked: “What is the unborn and what is the undying?” 

Vimalakirti replied: “The unborn is evil that does not arise and the 

undying is good that does not end.” Manjusri asked: “What is the root 

of good and evil?” Vimalakirti replied: “The body is the root of good 

and evil.” Manjusri asked: “What is the root of the body?” Vimalakirti 

replied: “Craving is the root of the body.” Manjusri asked: “What is the 
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root of craving?” Vimalakirti replied: “Baseless discrimination is the 

root of craving.” Manjusri asked: “What is the root of baseless 

discrimination?” Vimalakirti replied: “Inverted thinking is the root of 

discrimination.” Manjusri asked: “What is the root of inverted 

thinking?” Vimalakirti replied: “Non-abiding is the root of inverted 

thinking.” Manjusri asked: “What is the root of non-abiding?” 

Vimalakirti replied: “Non-abiding is rootless. Manjusri, from this non-

abiding root all things arise.” A goddess (devakanya) who had watched 

the gods (devas) listening to the Dharma in Vimalakirti’s room 

appeared in bodily form to shower flowers on the Bodhisattvas and the 

chief disciples of the Buddha (in their honour). When the flowers fell 

on the Bodhisattvas, they fell to the ground, but when they fell on the 

chief disciples, they stuck to their bodies and did not drop in spite of all 

their efforts to shake them off. 

 At that time, the goddess asked Sariputra why he tried to shake the 

flowers off. Sariputra replied:  “I want to shake off these flowers which 

are not in the state of suchness.” The goddess said: “Do not say these 

flowers are not in the state of suchness. Why?  Because they do not 

differentiate, and it is you (alone) who give rise to differentiation. If 

you (still) differentiate after leaving home in your quest of Dharma, 

this is not the state of suchness, but if you no longer give rise to 

differentiation, this will be the state of suchness. Look at the 

Bodhisattvas whose bodies do not retain the flowers this is because 

they have put an end to differentiation.  This is like a man taking fright 

who invites trouble for himself is like a man taking right and evil 

(people).  So if a disciple fears birth and death, then form, sound, smell, 

taste and touch can trouble him, but if he is fearless he is immune from 

all the five sense data. (in your case). It is because the force of habit 

still remains that these flowers cleave to your body but if you cut it off, 

they will not stick to it.” Sariputra asked: “How long have you been in 

this room?” The goddess replied: “My stay in this room is just like the 

Venerable Elder’s liberation.” Sariputra asked: “Do you then mean 

that you have stayed here for a long time?” The goddess retorted: 

“Does your liberation also involve time?” Sariputra kept silent and did 

not reply. The goddess then asked: “Why is the wise elder silent on this 

point?” Sariputra replied: “He who wins liberation does not express it 

in words; hence I do not know what to say!” The goddess said: “Spoken 
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and written word reveal liberation. Why? For liberation is neither 

within nor without nor in between, and words also are neither inside 

nor outside nor in between. Therefore, Sariputra, liberation cannot be 

preached without using words. Why? Because all things point to 

liberation.” Sariputra asked: “Do you then mean that thee is no need to 

keep from carnality, hatred and stupidity to win liberation?” The 

goddess replied: “In the presence of those who are proud (of their 

superior knowledge) the Buddha said it is important to keep from 

carnality, hatred and stupidity in the quest of liberation; but where they 

are absent, He said that the underlying nature of carnality, hatred and 

stupidity (i.e. the self-nature) is identical with liberation. Sariputra 

exclaimed: “Excellent, goddess, excellent, what have you gained and 

experienced that gives you such an eloquence?” The goddess replied:  

“The fact that I neither gain nor experience anything gives me this 

eloquence. Why is it so? Because he who (claims to) have won and 

experienced (something) is arrogant in the eye of the Buddha 

Dharma.” Sariputra asked: “Which of the three vehicles is your aim?” 

The goddess replied: “When I preach the sravaka Dharma to convert 

people, I appear as a sravaka; when I expound the (twelve) links in the 

chain of existence I appear as a pratyeka-buddha; and when I teach 

great compassion to convert them, I appear as a (teacher of) 

Mahayana. Sariputra, like those entering a campa grove who smell 

only the fragrance of campas to the exclusion of all other odours, those 

entering this room smell only the fragrance of Buddha merits and no 

longer like the aroma of achievements by sravakas and pratyeka-

buddha.” Sariputra, when Indra, Brahma, the four deva kings of the 

four heavens (guardians of the world), heavenly dragons, ghosts and 

spirits, etc. entered the room and heard this Upasaka (Vimalakirti) 

expound the right Dharma, they all took delight in smelling the 

fragrance of Buddha merits and developed the Mahayana mind before 

returning to their worlds. Sariputra, I have stayed here for twelve years 

during which I have never heard the Dharmas of sravakas and 

pratyeka-buddhas but only the doctrine of great kindness (maitri) and 

great compassion (karuna) of the Bodhisattvas and the inconceivable 

Buddha Dharma. Sariputra, in this room there are always eight unusual 

manifestations: First, this room is illuminated by a golden light, which 

is the same by day and by night and does not depend on either sunlight 
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or moonlight to light it up. Second, he who enters it is immune from all 

troubles caused by defilements. Third, this room is visited by Indra, 

Brahma, the four deva kings of the four heavens and Bodhisattvas from 

other realms. Fourth, the never-receding Dharma of the six paramitas is 

always expounded in it. Fifth, the most melodious heavenly music 

intoning countless Dharma doors (to enlightenment) is heard in it. 

Sixth, this room contains the four canons (of sutras, vinaya, sastras and 

miscellaneous scriptures) full of inexhaustible precious treasures for 

those who are (spiritually) poor. Seventh, when the Venerable Upasaka 

thinks of Sakyamuni Buddha, Amitabha Buddha, Aksobhya Buddha, 

the Buddha of Precious Virtues, the Buddha of Precious Flame, the 

Buddha of Precious Moonshine, the Buddha of Precious Majesty, the 

Invincible Buddha, the Buddha of the Lion’s Roar, the Buddha of All-

Perfection, and countless other Buddhas in the ten directions, they all 

come to expound the secrets of the esoteric Buddha Dharma, after 

which they return to their realms. Eighth, all majestic heavenly palaces 

and all pure lands of Buddhas appear in this room.  

Sariputra, after witnessing these eight remarkable things in this 

room, who still seeks the sravaka Dharma?” Sariputra asked: “Why do 

not you change your female bodily form?” The goddess replied: “For 

the last twelve years, I have been looking in vain for a female bodily 

form; so what do you want me to change? This is like an illusionist who 

creates an illusory woman; is it correct to ask him to change this unreal 

woman?” Sariputra said: “No, because it is not a real body; into what 

then can it be changed?” The goddess said: “All phenomena (including 

forms) are also unreal. So why have you asked me to change my unreal 

female body?” At that time, she used her supernatural powers to 

change Sariputra into a heavenly goddess and herself into a man 

similar to Sariputra, and asked him: “Why do you change your female 

form?” Sariputra replied: “I do not know why I have turned into a 

goddess.” The goddess said: “Sariputra, if you can change your female 

body, all women should also be able to turn into men. Like Sariputra 

who is not a woman but appears in female bodily form, all women are 

the same and though they appear in female form, they are 

fundamentally not women. Hence the Buddha said: ‘All things are 

neither male nor female’.” At that time, the goddess again used her 

supernatural powers to change Sariputra back to his (original) male 
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body, and asked: “Where is your female body now?” Sariputra replied: 

“The form of a woman neither exists nor is non-existent.” The goddess 

then declared: “Likewise, all things are fundamentally neither existing 

nor non-existent, and that which neither exists nor is non-existent is 

proclaimed by the Buddha.” Sariputra asked: “When will you leave 

(die) here and where will you be reborn?” The goddess replied: “I shall 

be reborn like a Buddha by transformation.” Sariputra interjected: “The 

Buddha’s transformation body implies neither birth nor death.” The 

goddess said: Likewise all living beings (fundamentally) are subject to 

neither death nor birth.” Sariputra asked: “When will you realize 

supreme enlightenment (anuttara-samyak-sambodhi)?” The goddess 

replied: “I shall realize supreme enlightenment when Sariputra returns 

to the worldly way of life.” Sariputra retorted: “There is no such thing 

as myself (a holy man at the sravaka stage) returning to the worldly 

way of life.” The goddess said: “There is also no such thing as myself 

realizing enlightenment. Why? Because bodhi (or enlightenment) is not 

an objective, which can be realized.” Sariputra retorted: “There are 

Buddhas as countless as sand grains in the Ganges, who have realized 

and will win supreme enlightenment; what will you say of them?” The 

goddess said: “The three periods of time(the past, future and present) 

are spoken of (to the common man) as being in line with worldly 

thinking but this does not mean that bodhi (which is timeless or eternal) 

is tied to the past, future and present.” She then asked Sariputra: 

“Sariputra, have you realized arhatship?” Sariputra replied: “I have 

realized it because I hold no concept of winning anything.” The 

goddess said: “Likewise, all Buddhas and great Bodhisattvas achieved 

their goals because they were free from the idea of winning supreme 

enlightenment.” At that time, Vimalakirti said to Sariputra: “This 

goddess has made offering to ninety-two lacs of Buddhas.  She is able 

to play with the Bodhisattva transcendental powers, has fulfilled all her 

vows, has realized the patient endurance of the uncreate and has 

reached the never-receding Bodhisattva stage. In fulfillment of a vow, 

she appears at will (everywhere) to teach and convert living beings.”  
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Chöông Ba Möôi Baûy 

Chapter Thirty-Seven 

 

Baát Thoái Chuyeån  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Baát Thoái Chuyeån Trong Giaùo Thuyeát Nhaø 

Phaät: 

Baát thoái coù nghóa laø khoâng chòu thua hay khoâng moûi meät vôùi vò trí 

hieän taïi, hay khoâng thaùo lui, ñaëc bieät khi noùi veà söï tu taäp Phaät ñaïo. Khi 

moät baäc ñaõ tieán tôùi choã khoâng coøn rôi ngöôïc trôû laïi (luaân hoài sanh töû) 

hay baát thoái chuyeån laø caùch noùi khaùc cuûa “nhaát sinh thaønh Phaät” hay 

thaønh Phaät trong kieáp naøy. Baäc ñaõ ñaït ñöôïc taùnh khoâng hay voâ sanh 

phaùp nhaãn seõ khoâng bao giôø bò thoái chuyeån ra khoûi Boà Taùt hay Phaät 

ñaïo. Khoâng luøi (khoâng quay ngöôïc laïi) maø ñi thaúng vaøo Nieát baøn, 

ngöôøi ñaõ ñaït tôùi thöïc chöùng taùnh khoâng, seõ khoâng bao giôø ñi luøi treân 

ñöôøng ñi ñeán Boà Taùt hay Phaät quaû. Ñoâi khi ngöôøi ta ñònh nghóa “Baát 

Thoái Chuyeån” ñôn thuaàn laø caùc baäc tu haønh ñaõ tieán ñeán giai ñoaïn cao 

khoâng bao giôø coøn thoái chuyeån trôû laïi nöõa. Chöõ A Beä Baït Trí, theo 

tieáng Baéc Phaïn laø Avaivartika, coù nghóa laø “Baát Thoái Chuyeån” hay 

chaúng luøi xuoáng. Coù ba nghóa, aùp duïng cho nhöõng chuùng sanh nôi coõi 

Tònh Ñoä. a) Vò Baát Thoaùi: Moät khi ñaõ döï vaøo ñòa vò Töù Thaùnh roài, 

chaúng coøn bò xuoáng ñòa vò Luïc Phaøm nöõa. b) Haïnh Baát Thoaùi: Moät khi 

ñaõ tu haïnh Boà Taùt thöôøng hoùa ñoä chuùng sanh, chaúng coøn sa ñoïa xuoáng 

haøng nhò thöøa nöõa. c) Nieäm Baát Thoaùi: Giôø phuùt naøo taâm nieäm cuõng 

nhö doøng nöôùc chaûy vaøo bieån “Nhaát Thieát Trí”. Trong Phaät giaùo, baäc 

Baát Thoái Chuyeån laø baäc chaúng bao giôø rôi rôùt laïi nhöõng ñöôøng thaáp 

hôn. Baäc Baát Thoái laø ngöôøi khoâng bao giôø thoái luøi treân ñöôøng tieán ñeán 

Phaät quaû, khoâng bao giôø ñi luøi veà moät caûnh giôùi thaáp hôn caûnh giôùi maø 

vò aáy ñaõ ñaït ñöôïc. Boà Taùt Baát Thoái Chuyeån, traûi qua quaù trình tu haønh 

daøi moät ñaïi a taêng kyø kieáp maø thaønh töïu quaû vò Phaät, chöa heà thoái 

chuyeån. Theo Kinh A Di Ñaø thì duø cho ngöôøi vaõng sanh vaøo ñòa vò thaáp 

nhaát trong coõi Tònh Ñoä, duø phaûi mang theo nghieäp coøn soùt laïi, nhöng 

vaãn khoâng coøn thoaùi chuyeån nöõa. Khoâng luøi maø ñi thaúng vaøo Nieát baøn, 

ngöôøi ñaõ ñaït tôùi  thöïc chöùng taùnh khoâng, seõ khoâng bao giôø ñi luøi treân 
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ñöôøng ñi ñeán Boà Taùt hay Phaät quaû. Ñoâi khi ngöôøi ta ñònh nghóa “Baát 

Thoái Chuyeån” ñôn thuaàn laø caùc baäc tu haønh ñaõ tieán ñeán giai ñoaïn cao 

khoâng bao giôø coøn thoái chuyeån trôû laïi nöõa. Cuõng theo Kinh A Di Ñaø, 

chuùng sanh phöôùc moûng nghieäp daày tích tuï töø voâ thæ, khoù loøng töï tu töï 

ñoä veà coõi Nieát Baøn trong moät ñôøi kieáp, maø ngöôïc laïi raát deã daøng bò 

thoái chuyeån trong luaân hoài sanh töû, neân Ñöùc Phaät khuyeân Phaät töû veà 

sau naày neân nhaát taâm nieäm Phaät ñeå ñöôïc sanh veà coõi Cöïc Laïc, haàu 

tieáp tuïc tu taäp ñeå ñaït thaønh Phaät quaû. 

 

II. Baát Thoái Chuyeån Theo Tinh Thaàn Kinh Duy Ma: 

Theo kinh Duy Ma Caät, chöông boán, Ñöùc Phaät baûo Boà Taùt Di Laëc: 

“OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” Di Laëc baïch Phaät: 

“Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng ta. Vì sao? 

Nhôù laïi luùc tröôùc con noùi haïnh ‘baát thoái chuyeån,’ cho vò Thieân Vöông ôû 

coõi trôøi Ñaâu Suaát vaø quyeán thuoäc cuûa ngöôøi, luùc aáy oâng Duy Ma Caät 

ñeán noùi vôùi con raèng: ‘Ngaøi Di Laëc! Theá Toân thoï kyù cho ngaøi moät ñôøi 

seõ ñöôïc quaû Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, ñoù laø ñôøi naøo maø ngaøi 

ñöôïc thoï kyù? Ñôøi quaù khöù chaêng? Ñôøi vò lai chaêng? Ñôøi hieän taïi 

chaêng? Neáu laø ñôøi quaù khöù thôøi quaù khöù ñaõ qua. Neáu laø ñôøi vò lai thôøi 

vò lai chöa ñeán. Neáu laø ñôøi hieän taïi thôøi hieän taïi khoâng döøng truï. Nhö 

Phaät noùi: “Naày Tyø Kheo! Nhö oâng ngay baây giôø cuõng sanh, cuõng giaø, 

cuõng cheát!” Neáu duøng voâ sanh maø ñöôïc thoï kyù, thì voâ sanh töùc laø 

chaùnh vò, ôû trong chaùnh vò cuõng khoâng thoï kyù, cuõng khoâng ñöôïc quaû 

Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Theá naøo Di Laëc ñöôïc thoï kyù moät 

ñôøi ö? Laø töø “Nhö” sanh maø ñöôïc thoï kyù, maø Nhö khoâng coù sanh. Neáu 

töø Nhö dieät ñöôïc thoï kyù, maø Nhö khoâng coù dieät. Taát caû chuùng sanh ñeàu 

Nhö, caùc Thaùnh Hieàn cuõng Nhö, cho ñeán Di Laëc cuõng Nhö. Neáu Di 

Laëc ñöôïc thoï kyù, taát caû chuùng sanh cuõng phaûi ñöôïc thoï kyù. Vì sao? Vì 

Nhö khoâng hai khoâng khaùc. Neáu Di Laëc ñöôïc quaû Voâ thöôïng Chaùnh 

ñaúng Chaùnh giaùc, taát caû chuùng sanh cuõng ñeàu ñöôïc. Vì sao? Taát caû 

chuùng sanh chính laø töôùng Boà Ñeà. Neáu Di Laëc ñöôïc dieät ñoä, taát caû 

chuùng sanh cuõng phaûi dieät ñoä. Vì sao? Chö Phaät bieát taát caû chuùng sanh 

roát raùo vaéng laëng, chính laø töôùng Nieát Baøn, chaúng coøn dieät nöõa. Cho 

neân Di Laëc, chôù duøng phaùp ñoù daïy baûo caùc Thieân töû, thaät  khoâng coù chi 

phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, maø cuõng khoâng  coù chi 

thoái chuyeån. Ngaøi Di Laëc! Phaûi laøm cho caùc vò Thieân töû naày boû choã 

kieán chaáp phaân bieät Boà Ñeà. Vì sao? Boà Ñeà khoâng theå duøng thaân ñöôïc, 
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khoâng theå duøng taâm ñöôïc. Tòch dieät laø Boà Ñeà, vì dieät caùc töôùng; chaúng 

nhaän xeùt laø Boà Ñeà, vì ly caùc duyeân; chaúng hieän haïnh laø Boà Ñeà, vì 

khoâng ghi nhôù; ñoaïn laø Boà Ñeà, vì boû caùc kieán chaáp; ly laø Boà Ñeà, vì lìa 

caùc voïng töôûng; chöôùng laø Boà Ñeà, vì ngaên caùc nguyeän; baát nhaäp laø Boà 

Ñeà, vì khoâng tham ñaém; thuaän laø Boà Ñeà, vì thuaän chôn nhö; truï laø Boà 

Ñeà, vì truï phaùp taùnh; ñeán laø Boà Ñeà, vì ñeán thöïc teá; baát nhò laø Boà Ñeà, vì 

ly yù phaùp; bình ñaúng laø Boà Ñeà, vì ñoàng hö khoâng; voâ vi laø Boà Ñeà, vì 

khoâng sanh truï dò dieät; tri laø Boà Ñeà, vì roõ taâm haïnh chuùng sanh; khoâng 

hoäi laø Boà Ñeà, vì nhaäp khoâng nhoùm; khoâng hieäp laø Boà Ñeà, vì rôøi taäp khí 

phieàn naõo; khoâng xöù sôû laø Boà Ñeà, vì khoâng hình saéc; giaû danh laø Boà 

Ñeà, vì danh töï voán khoâng nhö; huyeãn hoùa laø Boà Ñeà, vì khoâng thuû xaû; 

khoâng loaïn laø Boà Ñeà, vì thöôøng töï vaéng laëng; thieän tòch laø Boà Ñeà, vì 

taùnh thanh tònh; khoâng thuû laø Boà Ñeà, vì rôøi phan duyeân; khoâng khaùc laø 

Boà Ñeà, vì caùc Phaùp ñoàng ñaúng; khoâng saùnh laø Boà Ñeà, vì khoâng theå thí 

duï; vi dieäu laø Boà Ñeà, vì caùc Phaùp khoù bieát.’ Baïch Theá Toân! Khi oâng 

Duy Ma Caät noùi Phaùp aáy, hai traêm vò Thieân töû chöùng ñöôïc Voâ sanh 

phaùp nhaãn. Vì theá, neân con khoâng kham laõnh ñeán thaêm beänh oâng ta.” 

 

Never-Receding Stage  

In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of Never-Receding Stage In Buddhist 

Teachings: 

Non-backsliding means not to give up on or not to grow weary with 

current position, or not retreating, especially in terms of the Buddhist 

path of cultivation. When one has reached the level where one does 

not fall back or non-retrogression is another way of saying one will 

achieve Buddhahood in one lifetime. One who has reached the 

realization of emptiness (Tolerance and Non-birth) will never regress 

from the Buddha or Bodhisattva Paths. Never receding or turning back, 

always progressing and certainly reaching Nirvana. One who has 

reached the realization of emptiness (tolerance and non-birth) will 

never regress from the Buddha or Bodhisattva Paths. Non-regression 

sometimes simply denotes an advanced stage of aspiration and practice 

from which one will never retreat. The Sanskrit word “Avaivartika” 

means “not falling back.” There are three senses of “not falling back” 
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that apply to sentient beings in the Pure Land. a) Do not fall back from 

their position: Having entered the holy stream or the four levels of 

sagehood culminating in Ahratship, they do not fall back to the levels 

of gods and men. b) Do not fall back from practice: As followers of the 

Bodhisattva path they continue to work for the salvation of all beings, 

and do not fall back to the level of Lesser Vehicles with their concern 

limited to individual salvation. c) Do not fall back from their 

mindfulness: From mind-moment to mind-moment, they flow into the 

ocean of all knowledge. In Buddhism, a person who never recedes 

means one who never reverts to a lower condition. One who never 

recedes in his progress towards Buddhahood, never retrogrades to a 

lower state than that to which he has attained (a Bodhisattva who is in 

the stage of non-backsliding). A Bodhisattva who, in his progress 

towards Buddhahood, never  retrogrades to a lower state than that to 

which he has attained. According to The Amitabha Sutra, even those 

who dwell in lowest level of the Pure Land, and have been born there 

bringing along their karmic burdens, do not fall back from their 

position, from their practice, or from their mindfulness. One who has 

reached the realization of emptiness (tolerance and non-birth) will 

never regress from the Buddha or Bodhisattva Paths. Non-regression 

sometimes simply denotes an advanced stage of aspiration and practice 

from which one will never retreat. Also according to the Amitabha 

Sutra, living beings burdened with heavy karma accumulated from time 

immemorial. They cannot escape Birth and Death in one lifetime, and 

are in danger of retrogression during.  Thus the Buddha offered and 

recommended the Pure Land teachings, an easy method to escape Birth 

and Death in one lifetime through rebirth in the Pure Land, where 

practitioners can continue cultivating without fear of retrogression.  

 

II. Never-Receding Stage In the Spirit of the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter Four, the Buddha said 

to Maitreya Bodhisattva: “You go to Vimalakirti to inquire after his 

health on my behalf.” Maitreya replied: “World Honoured One, I am 

not qualified to call on him and inquire after his health. The reason is 

that once when I was expounding to the deva-king and his retinue in 

the Tusita heaven the never-receding stage (of Bodhisattva 

development into Buddhahood) Vimalakirti came and said to me: 
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‘Maitreya, when the World Honoured One predicted your future 

attainment of supreme enlightenment (anuttara-sayak-sambodhi) in 

one lifetime, tell me in which life, whether in the past, future or 

present, did or will you receive His prophecy?  If it was in your past 

life, that has gone; if it will be in your future life, that has not yet come; 

and if it is in your present life, that does not stay.  As the Buddha once 

said: ‘O bhiksus, you are born, are aging and are dying simultaneously 

at this very moment’; if you received His prophecy in a lifeless (state), 

the latter is prediction (of your future Buddhahood) nor realization of 

supreme enlightenment. How then did you receive the prediction of 

your attainment of Buddhahood in one lifetime? Or did you receive it 

in the absolute state (thatness or tathata) of either birth or death? If you 

receive it in the absolute state of birth, this absolute state is uncreated.  

If you receive it in the absolute state of death, this absolute state does 

not die.  For (the underlying nature of) all living beings and of all things 

is absolute; all saints and sages are in this absolute state, and so, also 

are you, Maitreya.  So, if you, Maitreya, received the Buddhahood, all 

living beings (who are absolute by nature) should also receive it. Why? 

Because that which is absolute is non-dual and is beyond 

differentiation. If you, Maitreya, realize supreme enlightenment, so 

should all living beings. Why?  Because they are the manifestation of 

bodhi (enlightenment). If you, Maitreya, win nirvana, they should also 

realize it. Why? Because all Buddhas know that every living being is 

basically in the condition of extinction of existence and suffering which 

is nirvana, in which there can be no further extinction of existence. 

Therefore, Maitreya, do not mislead the devas because there is neither 

development of supreme bodhi-mind nor its backsliding. Maitreya, you 

should instead urge them to keep from discriminating views about 

bodhi (enlightenment).  Why?  Because bodhi can be won by neither 

body nor mind.  For bodhi is the state of calmness and extinction of 

passion (i.e. nirvana) because it wipes out all forms. Bodhi is unseeing, 

for it keeps from all causes. Bodhi is non-discrimination, for it stops 

memorizing and thinking.  Bodhi cuts off ideation, for it is free from all 

views. Bodhi forsakes inversion, for it prevents perverse thoughts.  

Bodhi puts an end to desire, for it keeps from longing. Bodhi is 

unresponsive, for it wipes out all clinging.  Bodhi complies (with self-

nature), for it is in line with the state of suchness. Bodhi dwells (in this 
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suchness), for it abides in (changeless) Dharma-nature (or Dharmata, 

the underlying nature of all things.)  Bodhi reaches this suchness, for it 

attains the region of reality. Bodhi is non-dual, for it keeps from (both) 

intellect and its objects. Bodhi is impartial, for it is equal to boundless 

space.  Bodhi is the non-active (wu wei) state, for it is above the 

conditions of birth, existence and death.  Bodhi is true knowledge, for it 

discerns the mental activities of all living beings. Bodhi does not unite, 

for it is free from all confrontation. Bodhi disentangles, for it breaks 

contact with habitual troubles (klesa). Bodhi is that of which the 

position cannot be determined, for it is beyond form and shape, and is 

that which cannot be called by name for all names (have no 

independent nature and so) are void. Bodhi is like the mindlessness of 

an illusory man, for it neither accepts nor rejects anything. Bodhi is 

beyond disturbance, for it is always serene by itself. Bodhi is real 

stillness, because of its pure and clean nature. Bodhi is non-acceptance, 

for it keeps from causal attachments. Bodhi is non-differentiating, 

because of its impartiality towards all. Bodhi is without compare, for it 

is indescribable. Bodhi is profound and subtle, for although unknowing, 

it knows all.’ World Honoured One, when Vimalakirti so expounded 

the Dharma, two hundred sons of devas realized the patient endurance 

of the uncreate (anutpattika-dharma-ksanti). This is why I am not 

qualified to call on him and inquire after his health.” 
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Chöông Ba Möôi Taùm 

Chapter Thirty-Eight 

 

Phaùp Thí Hoäi 

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Phaùp Thí:  

Neáu chuùng ta chæ thoûa maõn vôùi vieäc boá thí taøi vaät maø khoâng khieán 

cho chuùng sanh tu haønh chuyeån hoùa nhöõng khoå ñau phieàn naõo cuûa hoï 

thì theo Ñöùc Phaät laø chöa ñuû. Ñöùc Phaät nhaéc nhôû veà caùch boá thí cao 

tuyeät ñeå giuùp chuùng sanh laø giuùp hoï tu taäp thieän nghieäp. Theo kinh Ñaïi 

Baûo Tích, chöông XXIV, Dieäu AÂm Boà Taùt ñaõ hieän caùc thöù thaân hình 

tuøy theo caên cô cuûa chuùng sanh maø thuyeát phaùp. Chöông XXV, Quaùn 

Theá AÂm Boà Taùt vì thöông töôûng caùc chuùng sanh keâu khoå neân ngaøi 

cuõng ñaõ bieán ra ñuû loaïi thaân ñoàng söï vôùi chuùng sanh maø thuyeát phaùp 

laøm lôïi laïc cho hoï. Theo Ñöùc Phaät, coù hai caùch boá thí, vaät chaát vaø tinh 

thaàn. Trong hai caùch naày thì caùch boá thí veà tinh thaàn laø thuø thaéng. Boá 

thí Phaùp, nghóa laø daïy doã ngöôøi khaùc moät caùch ñuùng ñaén. Moät ngöôøi coù 

kieán thöùc hay trí tueä veà moät laõnh vöïc naøo ñoù, haún cuõng coù theå daïy 

ngöôøi khaùc hay daãn daét hoï ngay caû khi hoï khoâng coù tieàn hay bò trôû ngaïi 

veà theå chaát. Duø cho moät ngöôøi coù hoaøn caûnh haïn heïp cuõng coù theå thöïc 

hieän boá thí phaùp. Noùi leân kinh nghieäm cuûa rieâng mình laøm lôïi cho 

ngöôøi khaùc cuõng laø boá thí phaùp. Nhö vaäy, theo ñaïo Phaät, phaùp thí laø 

ñem phaùp thoaïi ñeán vôùi chuùng sanh, nhaèm mang laïi lôïi ích tinh thaàn 

cho hoï. Noùi caùch khaùc, thuyeát phaùp thí coù nghóa laø boá thí baèng caùch 

thuyeát phaùp cho ngöôøi nghe ñeå ngöôøi tu haønh giaûi thoaùt.  

 

II. Hoäi Phaùp Thí Theo Tinh Thaàn Kinh Duy Ma: 

Theo kinh Duy Ma Caät, chöông boán, Ñöùc Phaät baûo tröôûng giaû töû 

Thieän Ñöùc: “OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” Thieän 

Ñöùc baïch Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh 

oâng ta. Vì sao? Nhôù laïi thuôû tröôùc, con laäp ra hoäi ñaïi thí ôû nhaø cha con, 

haïn trong baûy ngaøy ñeå cuùng döôøng cho taát caû caùc vò Sa Moân, Baø la 

moân, cuøng haøng ngoaïi ñaïo, keû ngheøo khoù, heøn haï, coâ ñoäc vaø keû aên xin. 

Baáy giôø oâng Duy Ma Caät ñeán trong hoäi noùi vôùi con raèng, ‘Naày tröôûng 
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giaû töû! Vaû chaêng hoäi ñaïi thí khoâng phaûi nhö hoäi cuûa oâng laäp ra ñaâu, 

phaûi laøm hoäi Phaùp thí chôù laäp ra hoäi taøi thí naøy laøm gì?” Con noùi: 

“Thöa Cö só! Sao goïi laø hoäi Phaùp thí?” OÂng ñaùp: “Hoäi Phaùp thí laø ñoàng 

thôøi cuùng döôøng taát caû chuùng sanh, khoâng tröôùc khoâng sau ñoù laø hoäi 

Phaùp thí.” Con hoûi: “Theá laø nghóa gì?” Cö só ñaùp: “Nghóa laø vì ñaïo Boà 

Ñeà, khôûi töø taâm; vì cöùu chuùng sanh , khôûi taâm ñaïi bi; vì muoán giöõ gìn 

Chaùnh Phaùp,  khôûi taâm hoan hyû; vì nhieáp trí tueä, laøm theo taâm xaû; vì 

nhieáp taâm tham laãn, khôûi boá thí Ba la maät; vì ñoä keû phaïm giôùi, trì giôùi 

Ba la maät; vì khoâng ngaõ phaùp, khôûi nhaãn nhuïc Ba la maät; vì rôøi töôùng 

thaân taâm, khôûi tinh taán Ba la maät; vì töôùng Boà Ñeà, khôûi thieàn ñònh Ba 

la maät; vì nhöùt thieát trí, khôûi trí tueä Ba la maät; vì giaùo hoùa chuùng sanh 

maø khôûi ra ‘Khoâng;’ chaúng boû Phaùp höõu vi maø khôûi ‘voâ töôùng;’ thò 

hieän thoï sanh, maø khôûi ‘voâ taùc;’ hoä trì Chaùnh Phaùp, khôûi söùc phöông 

tieän; vì ñoä chuùng sanh, khôûi töù nhieáp phaùp; vì kính thôø taát caû, khôûi phaùp 

tröø khinh maïn; ñoái thaân maïng vaø taøi saûn, khôûi ba phaùp beàn chaéc; trong 

phaùp luïc nieäm, khôûi ra phaùp nhôù töôûng; ôû saùu phaùp hoøa kính, khôûi taâm 

chaát tröïc; chôn chaùnh thöïc haønh thieän phaùp, khôûi söï soáng trong saïch; vì 

taâm thanh tònh hoan hyû, khôûi gaàn böïc Thaùnh hieàn; vì chaúng gheùt ngöôøi 

döõ, khôûi taâm ñieàu phuïc; vì phaùp xuaát gia, khôûi thaâm taâm ; vì ñuùng theo 

choã noùi maø laøm khôûi ña vaên; vì phaùp voâ traùnh, khôûi choã yeân laëng; vì ñi 

tôùi Phaät hueä, khôûi ra ngoài yeân laëng (toïa thieàn); vì môû raøng buoäc cho 

chuùng sanh, khôûi taâm tu haønh; vì ñaày ñuû töôùng toát vaø thanh tònh coõi 

Phaät, khôûi söï nghieäp phöôùc ñöùc; vì muoán bieát taâm nieäm taát caû chuùng 

sanh ñuùng choã neân noùi phaùp, khôûi  ra nghieäp trí; vì bieát taát caû phaùp 

khoâng laáy khoâng boû, vaøo moân nhöùt töôùng, khôûi ra nghieäp hueä; vì ñoaïn 

taát caû phieàn naõo, taát caû chöôùng ngaïi, taát caû baát thieän, khôûi laøm taát caû 

phaùp trôï Phaät ñaïo. Nhö vaäy thieän nam töû! Ñoù laø hoäi Phaùp Thí. Neáu Boà 

Taùt truï nôi hoäi Phaùp thí ñoù, laø vò ñaïi thí chuû, cuõng laø phöôùc ñieàn cho taát 

caû theá gian. Baïch Theá Toân! Khi oâng Duy Ma Caät noùi phaùp aáy, trong 

chuùng Baø la moân hai traêm ngöôøi ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng 

Chaùnh giaùc. Luùc ñoù taâm con ñaëng thanh tònh, ngôïi khen chöa töøng coù, 

cuùi ñaàu ñaûnh leã döôùi chôn oâng Duy Ma Caät. Con lieàn môû chuoãi Anh 

Laïc giaù ñaùng traêm ngaøn löôïng vaøng daâng leân, oâng khoâng chòu laáy. Con 

noùi: “Thöa cö só! Xin ngaøi haõy naïp thoï, tuøy yù Ngaøi cho!” OÂng Duy Ma 

Caät lieàn laáy chuoãi Anh Laïc chia laøm hai phaàn, moät phaàn ñem cho 

ngöôøi aên xin heøn haï nhöùt trong hoäi, coøn moät phaàn ñem daâng cho Ñöùc 

Nan Thaéng Nhö Lai. Taát caû chuùng trong hoäi ñeàu thaáy coõi nöôùc Quang 
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Minh vaø Ñöùc Nan Thaéng Nhö Lai, laïi thaáy chuoãi Anh Laïc ôû treân ñöùc 

Phaät kia bieán thaønh boán truï ñaøi quyù baùu, boán maët ñeàu trang nghieâm röïc 

rôõ khoâng ngaên che nhau. Sau khi oâng Duy Ma Caät hieän thaàn bieán xong, 

laïi noùi raèng: ‘Neáu ngöôøi thí chuû duøng taâm bình ñaúng thí cho moät ngöôøi 

aên xin raát heøn haï xem cuõng nhö töôùng phöôùc ñieàn cuûa Nhö Lai, khoâng 

phaân bieät, loøng ñaïi bi bình ñaúng, khoâng caàu quaû baùo, ñoù goïi laø ñaày ñuû 

Phaùp thí vaäy.’ Trong thaønh nhöõng ngöôøi aên xin heøn haï nhaát thaáy thaàn 

löïc nhö vaäy vaø nghe lôøi noùi kia, ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng 

Chaùnh giaùc. Vì theá neân con khoâng kham laõnh ñeán thaêm beänh oâng Duy 

Ma Caät. Nhö theá, caùc Boà Taùt ñeàu tuaàn töï ñeán tröôùc Phaät trình baøy choã 

boå duyeân cuûa mình, vò naøo cuõng khen ngôïi, thuaät laïi nhöõng lôøi oâng Duy 

Ma Caät vaø ñeàu noùi: “Khoâng kham laõnh ñeán thaêm beänh oâng.” 

 

The Bestowal of Dharma  

In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of Giving of Dharma: 

If we feel satisfied only with the giving of wealth and materials, 

without helping sentient beings cultivate to transform their sufferings 

and afflictions, according to the Buddha is not enough. The Buddha 

reminded about the supreme method in helping sentient beings is to 

help them cultivate wholesome deeds. According to the Maharatnakuta 

Sutra, Chapter XXIV, the Bodhisattva Wonderful Sound preaches 

Dharmaparyaya in various shapes to different beings according to their 

ability and capacity. In Chapter XXV, Avalokitesvara Bodhisattva also 

preaches Dharmaparyaya in various shapes to different beings. 

According to the Buddha, there are two gifts, the carnal and spiritual. 

Of these two gifts, the spiritual is prominent. Giving of law means to 

teach others rightly. A person who has knowledge or wisdom in some 

field should be able to teach others or guide them even if he has no 

money or is physically handicapped. Even a person of humble 

circumstances can perform giving of the Law. To speak of his own 

experience in order to benefit others can be his giving of the Law. 

Therefore, according to Buddhism, giving of the law is to teach and 

transform all living beings by explaining the Buddha-dharma to them. 

In other words, giving of the law means lecturing or preaching the 
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sutras for sentient beings so that they can cultivate to liberate 

themselves. 

 

II. The Bestowal of Dharma In the Spirit of the Vimalakirti 

Sutra: 

According to the Vimalakirti Sutra, Chapter Four, the Buddha said 

to a son of an elder called Excellent Virtue: “You call on Vimalakirti to 

inquire his health on my behalf.” Excellent Virtue said: “World 

Honoured One, I am not qualified to call on him to inquire after his 

health.  The reason is that once I held a ceremonial meeting at my 

father’s house to make offerings to the gods and also to monks, 

brahmins, poor people, outcastes and beggars.  When the meeting 

ended seven days later, Vimalakirti came and said to me: ‘O son of the 

elder, an offering meeting should not be held in the way you did; it 

should bestow the Dharma upon others, for what is the use of giving 

alms away?’ I asked: ‘Venerable Upasaka, what do you mean by 

bestowal of Dharma?’ He replied: ‘The bestowal of Dharma is (beyond 

the element of time, having) neither start nor finish and each offering 

should benefit all living beings at the same time.  This is a bestowal of 

Dharma.’ I asked: ‘What does this mean?’ He replied: ‘This means that 

bodhi springs from kindness (maitri) toward living beings; the salvation 

of living beings springs from compassion (karuna); the upholding of 

right Dharma from joy (mudita); wisdom from indifference (upeksa); 

the overcoming of greed from charity–perfection (dana-parmita); 

ceasing to break the precepts from discipline-perfection  (sila-

paramita); egolessness from patience-perfection (ksanti-paramita); 

relinquishment of body and mind from zeal-perfection (virya-

paramita); realization of enlightenment from serenity-perfection 

(dhyana-paramita); realization of all-knowledge (sarvajna) from 

wisdom–perfection (prajna-paramita); the teaching and converting of 

living beings spring from the void; non-rejection of worldly activities 

springs from formlessness; appearance in the world springs from 

inactivity; sustaining the right Dharma from the power of expedient 

devices (upaya); the liberation of living beings from the four winning 

virtues; respect for and service to others from the determination to 

wipe out arrogance; the relinquishment of body, life and wealth from 

the three indestructibles; the six thoughts to dwell upon from 
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concentration on the Dharma; the six points of reverent harmony in a 

monastery form the straightforward mind; right deeds from pure 

livelihood; joy in the pure mind from nearness to saints and sages; non-

rising of hate for bad people from the effective control of mind; retiring 

from the world from the profound mind; practice in accordance with the 

preaching from the wide knowledge gained from hearing (about the 

Dharma); absence of disputation from a leisurely life; the quest of 

Buddha wisdom from meditation; the freeing of living beings from 

bondage from actual practice; the earning of all excellent physical 

marks to embellish Buddha lands from the karma of mortal excellence; 

the knowledge of the minds of all living beings and the relevant 

expounding of Dharma to them, from the karma of good knowledge; 

the understanding of all things commensurate with neither acceptance 

nor rejection of them to realize their oneness, from the karma of 

wisdom; the eradication of all troubles (klesa), hindrances and evils 

from all excellent karmas; the realization of all wisdom and good 

virtue from the contributory conditions  leading to enlightenment.  All 

this, son of good family, pertains to the bestowal of Dharma. A 

Bodhisattva holding this meeting that bestows the Dharma, is a great 

almsgiver (danapati); he is also a field of blessings for all worlds.’ 

World Honoured One, as Vimalakirti was expounding the Dharma, two 

hundred Brahmins who listened to it, set their minds on the quest of 

supreme enlightenment. I myself realized purity and cleanliness of 

mind, which I had never experienced before.  I then bowed my head at 

his feet and took out my priceless necklace of precious stones, which I 

offered to him but he refused it. I then said: ‘Venerable Upasaka, 

please accept my present and do what you like with it.’  He took my 

necklace and divided it in two, offering half to the poorest beggar in 

the assembly and the other half to the ‘Invincible Tathagata’, whose 

radiant land was then visible to all those present, who saw the half-

necklace transformed into a precious tower in all its majesty on four 

pillars which did not shield one another. After this supernatural 

transformation, Vimalakirti said:  ‘He who gives alms to the poorest 

beggar with an impartial mind performs an act which does not differ 

from the field of blessings of the Tathagata, for it derives from great 

compassion with no expectation of reward.  This is called the complete 

bestowal of Dharma.’ After witnessing Vimalakirti’s supernatural 
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power, the poorest beggar who had also listened to his expounding of 

the Dharma developed a mind set on supreme enlightenment. Hence, I 

am not qualified to call on Vimalakirti to inquire after his health. Thus, 

each of the Bodhisattvas present related his encounter with Vimalakirti 

and declined to call on him to inquire after his health.” 
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Chöông Ba Möôi Chín 

Chapter Thirty-Nine 

 

Theo Tinh Thaàn Kinh Duy  

Ma Thaân Naày Laø Huyeãn Giaû  

 

I. Chuùng Sanh Con Ngöôøi Theo Quan Ñieåm Phaät Giaùo: 

Theo Phaät giaùo, nhaân chuùng hay caûnh giôùi cuûa con ngöôøi, hay theá 

giôùi cuûa chuùng ta, nôi maø nhöõng chuùng sanh naøo thoï trì nguõ giôùi seõ 

ñöôïc taùi sanh vaøo (coõi naày chuùng sanh khoå vui laãn loän, tuy nhieân, 

thöôøng bò caûnh khoå sôû thieáu thoán, ñoùi khaùt, laïnh noùng, sôï seät, vaân vaân. 

Beân caïnh ñoù laïi phaûi bò nhöõng lo aâu sôï seät veà sanh, laõo, beänh, töû, chia 

ly, thöông gheùt. Khoå thì coù tam khoå nhö khoå khoå, hoaïi khoå, haønh khoå; 

hoaëc nguõ khoå nhö sanh khoå, giaø khoå, beänh khoå, cheát khoå, khoå vì phaïm 

caùc toäi maø bò troùi buoäc;  hoaëc baùt khoå nhö sanh, giaø, beänh, cheát, aùi bieät 

ly, oaùn taéng hoäi, caàu baát ñaéc, nguõ aám thaïnh suy. Tuy cuõng coù nhöõng 

nieàm vui, nhöng ñaây chæ laø nieàm vui taïm bôï, vui ñeå chôø buoàn chôø khoå. 

Chuùng sanh sanh vaøo coõi ngöôøi, maø laïi gaëp ñöôïc Phaät phaùp thì theo lôøi 

Phaät daïy laø moät ñaïi haïnh, vì ñaây laø cô hoäi ngaøn naêm moät thuôû cho 

cuoäc tu giaûi thoaùt). Theo quan ñieåm Phaät giaùo, veà maët vaät theå thì 

nguoàn goác cuûa vuõ truï chính laø naêng löôïng, coøn xeùt veà caùc sinh vaät soáng 

trong ñoù thì nguoàn goác taïo ra ñôøi soáng cuûa moãi chuùng sanh chính laø 

nghieäp löïc cuûa nhöõng haønh vi maø chuùng sanh aáy ñaõ taïo ra. Nghieäp löïc 

laø nguyeân nhaân khieán chuùng sanh phaûi taùi sanh theo moät hình thöùc naøo 

ñoù. Neáu moät chuùng sanh con ngöôøi giöõ troøn naêm giôùi thì chuùng sanh aáy 

seõ ñöôïc tieáp tuïc taùi sanh laøm con ngöôøi. Duø con ngöôøi khoâng toaøn thieän 

hay toaøn aùc, nhöng baûn taùnh con ngöôøi voán oân hoøa, coù theå hoøa hôïp 

ñöôïc vôùi ngöôøi khaùc. Neáu hoaøn toaøn toát thì chuùng sanh aáy ñaõ sanh leân 

coõi trôøi, ngöôïc laïi neáu hoaøn toaøn aùc thì ngöôøi aáy ñaõ sanh laøm suùc sanh, 

ngaï quyû hay ñòa nguïc roài. Thöôøng thì chuùng sanh con ngöôøi coù phöôùc 

baùu maø cuõng coù toäi loãi. Coù khi thì coâng nhieàu, toäi ít; coù khi thì toäi nhieàu 

coâng ít. Khi coù coâng nhieàu toäi ít thì chuùng sanh con ngöôøi ñöôïc sanh 

vaøo gia ñình giaøu sang phuù quyù. Neáu coâng ít toäi nhieàu thì sanh vaøo gia 

ñình khoán khoå baàn cuøng. Noùi chung, Phaät giaùo cho raèng vieäc sanh ra 

trong coõi ngöôøi laø moät trong nhöõng hình thöùc ñôøi soáng lyù töôûng nhaát vì 
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raát thuaän lôïi cho vieäc tu taäp. So vôùi con ngöôøi thì thaàn linh phaûi ñöôïc 

xem laø ôû hình thöùc thaáp hôn, tuy thaàn linh coù theå coù nhöõng khaû naêng 

maø con ngöôøi khoâng coù, nhö moät soá naêng löïc sieâu nhieân. Thaät ra, thaàn 

linh cuõng chæ laø moät phaàn cuûa theá giôùi maø loaøi ngöôøi ñang soáng vaø hình 

thöùc ñôøi soáng cuûa hoï keùm hieäu quaû hôn con ngöôøi trong vieäc tu taäp. 

Con ngöôøi laø nhöõng chuùng sanh coù taâm trí ñaõ naâng cao hay phaùt trieån, 

bieát phaân bieät ñaâu laø hôïp vaø khoâng hôïp vôùi luaân lyù ñaïo ñöùc hôn nhöõng 

chuùng sanh khaùc. Caûnh giôùi trong ñoù haïnh phuùc vaø khoå ñau laãn loän. 

Chö vò Boà Taùt thöôøng choïn taùi sanh vaøo caûnh naày vì ôû ñaây coù nhieàu 

hoaøn caûnh thuaän lôïi ñeå haønh nhöõng phaùp caàn thieát nhaèm thaønh töïu quaû 

vò Phaät. Kieáp soáng cuoái cuøng cuûa caùc vò Boà Taùt thöôøng ôû caûnh ngöôøi. 

Nhaân ñaïo laø moät trong saùu ñöôøng trong voøng luaân hoài trong ñoù chuùng 

sanh coù theå ñöôïc sanh vaøo. Chuùng sanh con ngöôøi coù suy töôûng trong 

duïc giôùi, nhöõng nghieäp trong quaù khöù aûnh höôûng ñeán hoaøn caûnh hieän 

taïi. Con ngöôøi chieám moät vò trí raát quan troïng trong vuõ truï cuûa Phaät 

giaùo, vì con ngöôøi coù quyeàn naêng quyeát ñònh cho chính hoï. Ñôøi soáng 

con ngöôøi laø söï hoãn hôïp cuûa haïnh phuùc vaø ñaéng cay. Chuùng sanh con 

ngöôøi coù suy töôûng trong duïc giôùi, nhöõng nghieäp trong quaù khöù aûnh 

höôûng ñeán hoaøn caûnh hieän taïi. Con ngöôøi chieám moät vò trí raát quan 

troïng trong vuõ truï cuûa Phaät giaùo, vì con ngöôøi coù quyeàn naêng quyeát 

ñònh cho chính hoï. Ñôøi soáng con ngöôøi laø söï hoãn hôïp cuûa haïnh phuùc vaø 

ñaéng cay. Theo Ñöùc Phaät, con ngöôøi coù theå quyeát ñònh daønh cuoäc ñôøi 

cho nhöõng muïc tieâu ích kyû, baát thieän, moät hieän höõu suoâng roãng, hay 

quyeát ñònh daønh ñôøi mình cho vieäc thöïc hieän caùc vieäc thieän laøm cho 

ngöôøi khaùc ñöôïc haïnh phuùc. Trong nhieàu tröôøng hôïp, con ngöôøi cuõng 

coù theå coù nhöõng quyeát ñònh sinh ñoäng ñeå uoán naén ñôøi mình theo caùch 

naày hay caùch khaùc; con ngöôøi coù cô hoäi nghó ñeán ñaïo vaø giaùo lyù cuûa 

Ngaøi haàu heát laø nhaèm cho con ngöôøi, vì con ngöôøi coù khaû naêng hieåu 

bieát, thöïc haønh vaø ñi ñeán chöùng ngoä giaùo lyù. Chính con ngöôøi, neáu 

muoán, hoï coù theå chöùng nghieäm giaùc ngoä toái thöôïng vaø trôû thaønh Phaät, 

ñaây laø haïnh phuùc lôùn khoâng phaûi chæ chöùng ñaéc söï an tònh vaø giaûi thoaùt 

cho mình, maø coøn khai thò ñaïo cho nhieàu ngöôøi khaùc do loøng töø bi. Cô 

hoäi ñöôïc taùi sanh laøm con ngöôøi raát ö laø haõn höõu, chính vì theá maø Ñöùc 

Phaät daïy: “Ñöôïc sinh ra laøm ngöôøi laø ñieàu voâ cuøng quyù baùu, moät cô hoäi 

lôùn lao khoâng neân ñeå uoång phí. Giaû tyû coù moät ngöôøi neùm vaøo ñaïi 

döông moät maûnh vaùn, treân maûnh vaùn coù moät loã hoûng, maûnh vaùn troâi 

daït do nhieàu luoàng gioù vaø nhieàu doøng nöôùc xoâ ñaåy treân ñaïi döông. 
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Trong ñaïi döông coù moät con ruøa choät maét, moät traêm naêm môùi ngoi leân 

maët bieån moät laàn ñeå thôû. Duø cho maát caû moät ñaïi kieáp, con ruøa cuõng 

khoù maø troài leân maët nöôùc vaø chui vaøo loã hoûng cuûa maûnh vaùn aáy. Cuõng 

theá, neáu moät khi ngöôøi ta ñaõ bò ñoïa xuoáng ba caûnh giôùi ñaày thoáng khoå 

hay haï tam ñoà, thì vieäc ñöôïc taùi sanh laøm ngöôøi cuõng thaät laø hieám hoi.” 

Theo Phaät giaùo Ñaïi Thöøa Taây Taïng, coù boán traïng thaùi traûi qua trong 

moät ñôøi ngöôøi: traïng thaùi ñöôïc sanh ra, laø moät traïng thaùi raát ngaén nguûi, 

chæ ngay trong khoaûnh khaéc cuûa söï thuï thai; khoaûnh khaéc keá tieáp môùi 

laø söï khôûi ñaàu cuûa traïng thaùi coù thôøi gian ñaàu tieân, keùo daøi cho ñeán khi 

thaân thoâ thieån baét ñaàu hình thaønh cho ñeán khi cheát; roài trong suoát traïng 

thaùi cheát, ngay caû khi dieãn ra trong thaân xaùc giaø nua, moái quan heä cuûa 

löïc naâng ñôõ cho thöùc vaø caùi maø thöùc naâng ñôõ ôû trong thaân raát laø döõ doäi; 

vaøo ñuùng thôøi ñieåm cheát, moái quan heä cuûa thöùc ñöôïc naâng ñôõ bôûi neàn 

taûng vaät chaát chæ coøn ñöôïc dieãn ra ôû möùc ñoä vi teá nhaát. Vaøo thôøi ñieåm 

naày, taâm thöùc caù nhaân ñöôïc noái keát vôùi nguoàn löïc vi teá nhaát, hay coøn 

goïi laø “khí”. Vôùi ngöôøi seõ traûi qua traïng thaùi thaân trung aám, ngay khi 

traïng thaùi cheát chaám döùt thì traïng thaùi thaân trung aám lieàn baét ñaàu. 

Trong traïng thaùi thaân trung aám, duø chuùng sanh khoâng coù moät thaân vaät 

lyù thoâ, nhöng hoï cuõng coù moät saéc theå do söï töông taùc giöõa luoàng khí 

noäi löïc vaø thaàn thöùc. Noù thoâ troïng hôn so vôùi thaân vaät chaát thoâng 

thöôøng maø chuùng ta nhìn thaáy. Noù seõ mang hình daùng cuûa loaøi chuùng 

sanh maø noù seõ taùi sanh.  

Ñöùc haïnh cuûa nhaân ñaïo laø khoâng ñi ngöôïc laïi nhöõng gì hôïp lyù vaø 

ñuùng ñaén. Baát luaän laøm vieäc gì, baïn neân xem xeùt boån phaän cuûa mình laø 

giuùp ñôû ngöôøi khaùc. Veà phöông dieän lôïi ích, thôøi gian, vaên hoùa hay trí 

hueä, hoaëc taát caû moïi söï, neáu mình laøm trôû ngaïi ngöôøi khaùc, khoâng laøm 

lôïi ích cho ai caû, töùc laø mình ñaõ ñi ngöôïc laïi vôùi ñaïo ñöùc. Vì theá maø 

nhaát cöû nhaát ñoäng, nhaát ngoân nhaát haïnh mình khoâng neân ñi ngöôïc laïi 

vôùi ñaïo ñöùc caên baûn. Neáu muoán tu taäp Phaät ñaïo, tröôùc tieân neân tu 

döôõng ñaïo ñöùc nhaân ñaïo, khoâng coù ñöùc haïnh nhaân ñaïo thì khoâng theå tu 

Phaät ñaïo ñöôïc. Coù ngöôøi muoán tu ñaïo thì ma chöôùng tôùi tìm, bôûi vì 

ngöôøi naày chaúng coù ñöùc haïnh. Vì theá ngöôøi ta noùi “Ñaïo ñöùc laø goác, 

tieàn taøi laø ngoïn.” Ñaïo ñöùc gioáng nhö maët trôøi maët traêng, gioáng nhö trôøi 

vaø ñaát, vaø cuõng gioáng nhö taùnh maïng con ngöôøi vaäy. Khoâng coù ñaïo 

ñöùc thì mình khoâng coù taùnh maïng, khoâng coù maët trôøi maët traêng, vaø 

cuõng chaúng coù trôøi ñaát. Nhö vaäy, ñaïo ñöùc nghóa laø gì? Ñaïo ñöùc laø laáy 

vieäc laøm lôïi ích cho ngöôøi khaùc laøm chuû, khoâng laøm chöôùng ngaïi ngöôøi 
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khaùc laøm toâng chæ, trong taâm luùc naøo cuõng ñaày ñuû Nhaân, Nghóa, Leã, trí, 

Tín, Lieâm, Sæ, Trung, Hieáu, Ñeå. Theo Khoång giaùo, “Nhaân” laø thöông 

ngöôøi thöông vaät; nhaân laø taâm nhaân aùi khoâng muoán saùt sanh haïi vaät. 

“Nghóa” laø ôû phaûi vôùi moïi ngöôøi, khi thaáy ñieàu gì coù nghóa thì phaûi 

duõng caûm maø laøm. Khi thaáy ai gaëp naïn tai thì phaûi taän löïc giuùp ñôõ. Vôùi 

baïn beø mình phaûi coù ñaïo nghóa, khi giuùp ai khoâng caàn coù ñieàu kieän gì 

caû, khoâng mang taâm möu ñoà, mong ñöôïc ñeàn ôn ñaùp nghóa. Nghóa laø 

loøng nhaän thöùc bieát laøm chuyeän phaûi vaø laøm heát söùc ñuùng ñaén, ñuùng 

vôùi trung ñaïo, khoâng thaùi quaù, cuõng khoâng thieáu soùt, khoâng nghieâng veà 

beân phaûi cuõng khoâng leäch qua beân traùi, luùc naøo cuõng trung ñaïo. Hieåu 

bieát nghóa lyù thì khoâng troäm caép. Ngöôøi coù leã nghóa khoâng bao giôø troäm 

caép vaät gì cuûa ai. “Leã” töùc laø leã pheùp, bieát keû lôùn ngöôøi nhoû. Ñoái vôùi 

moïi ngöôøi mình phaûi leã pheùp, phaûi heát söùc khieâm nhöôøng. Neáu khoâng 

coù leã thì mình coù khaùc gì loaøi suùc sanh? Leã pheùp toái thieåu cuûa moät con 

ngöôøi laø phaûi bieát chaøo hoûi ñoái vôùi caùc baäc tröôûng thöôïng. Neáu mình 

coù leã maïo thì mình seõ khoâng bao giôø phaïm chuyeän gian daâm. AÊn caép 

vaø taø daâm ñeàu laø nhöõng thöù khoâng hôïp vôùi leã nghóa, ñi ngöôïc laïi vôùi 

luaân thöôøng. Ñoái vôùi ngöôøi thöôøng thì trí coù nghóa laø löông trí. Ngöôøi 

coù trí hueä thì khoâng bao giôø uoáng röôïu, hay xöû duïng xì ke ma tuùy, 

nhöõng thöù ñoäc döôïc. Ngöôøi ngu si thì môùi laøm nhöõng thöù ñieân ñaûo naày. 

Tín töùc laø bieát giöõ söï tin caäy, tín nhieäm. Ñoái vôùi baïn beø phaûi coù tín 

nhieäm, höùa chuyeän gì laø phaûi laøm chuyeän ñoù, chöù khoâng thaát tín hay 

sai heïn. Hôn nöõa, ngöôøi coù chöõ tín khoâng bao giôø noùi doái. Lieâm töùc laø 

lieâm khieát. Ngöôøi lieâm khieát gaëp baát luaän hoaøn caûnh naøo cuõng khoâng 

tham caàu, chaúng muoán thoï höôûng tieän nghi. Hôn nöõa, ngöôøi con Phaät 

phaûi bieát queân mình maø laøm chuyeän lôïi laïc cho ngöôøi khaùc. Sæ töùc laø 

bieát hoå theïn. Gaëp chuyeän gì khoâng hôïp vôùi ñaïo lyù, hay ñi ngöôïc laïi vôùi 

löông taâm cuûa mình, thì tuyeät ñoái khoâng laøm. Trung töùc laø trung thaønh. 

Moät ngöôøi coâng daân toát phaûi trung thaønh vôùi ñaát nöôùc cuûa mình. Hieáu 

coù nghóa laø thaûo vôùi caùc baäc cha meï laø boån phaän caên baûn cuûa con caùi. 

Hieáu thaûo laø baùo ñaùp coâng ôn döôõng duïc cuûa cha meï, vaø hieáu thaûo 

cuõng laø bieát vaâng lôøi daïy baûo cuûa cha meï. Ñeå coù nghóa laø kính troïng 

ngöôøi lôùn hôn mình. 

Thaønh phaàn vaät chaát taïo neân con ngöôøi chính laø Töù Ñaïi. Boán yeáu 

toá lôùn caáu taïo neân vaïn höõu. Boán thaønh phaàn naày khoâng taùch rôøi nhau 

maø lieân quan chaët cheõ laãn nhau. Tuy nhieân, thaønh phaàn naày coù theå coù 

öu theá hôn thaønh phaàn kia. Chuùng luoân thay ñoåi chöù khoâng bao giôø 
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ñöùng yeân moät choã trong hai khoaûnh khaéc lieân tieáp. Theo Phaät giaùo thì 

vaät chaát chæ toàn taïi ñöôïc trong khoaûng thôøi gian cuûa 17 chaäp tö töôûng, 

trong khi caùc khoa hoïc gia thì cho raèng vaät chaát chæ chòu ñöïng ñöôïc 10 

phaàn 27 cuûa moät giaây. Noùi gì thì noùi, thaân theå cuûa chuùng ta chæ laø taïm 

bôï, chæ do nôi töù ñaïi hoøa hôïp giaû taïm laïi maø haønh, neân moät khi cheát ñi 

roài thì thaân tan veà caùt buïi, caùc chaát nöôùc thì töø töø khoâ caïn ñeå traû veà cho 

thuûy ñaïi, hôi noùng taét maát, vaø hôi thôû hoaøn laïi cho gioù. Chöøng ñoù thì 

thaàn thöùc seõ phaûi theo caùc nghieäp löïc ñaõ gaây taïo luùc coøn sanh tieàn maø 

chuyeån vaøo trong saùu neûo, caûi hình, ñoåi xaùc, tieáp tuïc luaân hoài khoâng 

döùt. Ñòa Ñaïi töùc laø phaàn Ñaát (toùc, raêng, moùng, da, thòt, xöông, thaän, 

tim, gan, buïng, laù laùch, phoåi, bao töû, ruoät, phaån, vaø nhöõng chaát cöùng 

khaùc). Ñòa Ñaïi laø thaønh phaàn vaät chaát môû roäng hay theå neàn cuûa vaät 

chaát. Khoâng coù noù vaät theå khoâng coù hình töôùng vaø khoâng theå choaùn 

khoaûng khoâng. Tính chaát cöùng vaø meàm laø hai ñieàu kieän cuûa thaønh phaàn 

naày. Sau khi chuùng ta cheát ñi roài thì nhöõng thöù naày laàn löôït tan raõ ra 

thaønh caùt buïi, neân noù thuoäc veà Ñòa Ñaïi. Thuûy Ñaïi hay Nöôùc (ñaøm, muû, 

maùu, moà hoâi, nöôùc tieåu, nöôùc maét, nöôùc trong maùu, muõi daõi, taát caû caùc 

chaát nöôùc trong ngöôøi noùi chung): Khoâng gioáng nhö ñòa ñaïi, noù khoâng 

theå naém ñöôïc. Thuûy ñaïi giuùp cho caùc nguyeân töû vaät chaát keát hôïp laïi 

vôùi nhau. Sau khi ta cheát ñi roài thì nhöõng chaát nöôùc naày thaûy ñeàu caïn 

khoâ khoâng coøn nöõa, noùi caùch khaùc chuùng hoaøn traû veà cho nöôùc. Hoûa 

Ñaïi hay Löûa (nhöõng moùn gaây ra söùc noùng ñeå laøm aám thaân vaø laøm tieâu 

hoùa nhöõng thöù ta aên uoáng vaøo): Hoûa ñaïi bao goàm caû hôi noùng laïnh, vaø 

chuùng coù söùc maïnh laøm xaùc thaân taêng tröôûng, chuùng laø naêng löôïng sinh 

khí. Söï baûo toàn vaø phaân huûy laø do thaønh phaàn naày. Sau khi ta cheát, chaát 

löûa trong ngöôøi taét maát, vì theá neân thaân xaùc daàn daàn laïnh. Phong Ñaïi 

hay Gioù (nhöõng chaát hôi thöôøng lay chuyeån, hôi trong bao töû, hôi trong 

ruoät, hôi trong phoåi): Gioù laø thaønh phaàn chuyeån ñoäng trong thaân theå. 

Sau khi ta cheát roài thì hôi thôû döùt baët, thaân theå cöùng ñô vì phong ñaïi ñaõ 

ngöøng khoâng coøn löu haønh trong cô theå nöõa. 

Nhö treân ñaõ noùi, theo Phaät giaùo, con ngöôøi chæ laø moät phoái hôïp taïm 

thôøi bôûi nguõ uaån, luïc ñaïi (ñaát, nöôùc, löûa, gioù, hö khoâng vaø taâm thöùc), 

vaø 12 nhaân duyeân, chöù khoâng coù thöïc ngaõ hay moät linh hoàn tröôøng toàn. 

Caùc thaønh phaàn taâm linh cuûa con ngöôøi raát phöùc taïp bao goàm taùm thöùc, 

trong ñoù A Laïi Da vaø Maït Na thöùc ñoùng nhöõng vai troø quan troïng. 

Nghieäp laø moät trong caùc giaùo lyù caên baûn cuûa Phaät giaùo. Moïi vieäc khoå 

vui, ngoït buøi trong hieän taïi cuûa chuùng ta ñeàu do nghieäp cuûa quaù khöù vaø 
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hieän taïi chi phoái. Heã nghieäp laønh thì ñöôïc vui, nghieäp aùc thì chòu khoå. 

Vaäy nghieäp laø gì? Nghieäp theo chöõ Phaïn laø ‘karma’ coù nghóa laø haønh 

ñoäng vaø phaûn öùng, quaù trình lieân tuïc cuûa nhaân vaø quaû. Luaân lyù hay 

haønh ñoäng toát xaáu (tuy nhieân, töø ‘nghieäp’ luoân ñöôïc hieåu theo nghóa taät 

xaáu cuûa taâm hay laø keát quaû cuûa haønh ñoäng sai laàm trong quaù khöù) xaûy 

ra trong luùc soáng, gaây neân nhöõng quaû baùo töông öùng trong töông lai. 

Cuoäc soáng hieän taïi cuûa chuùng ta laø keát quaû taïo neân bôûi haønh ñoäng vaø 

tö töôûng cuûa chuùng ta trong tieàn kieáp. Ñôøi soáng vaø hoaøn caûnh hieän taïi 

cuûa chuùng ta laø saûn phaåm cuûa yù nghó vaø haønh ñoäng cuûa chuùng ta trong 

quaù khöù, vaø cuõng theá caùc haønh vi cuûa chuùng ta ñôøi nay, seõ hình thaønh 

caùch hieän höõu cuûa chuùng ta trong töông lai. Nghieäp coù theå ñöôïc gaây 

taïo bôûi thaân, khaåu, hay yù; nghieäp coù theå thieän, baát thieän, hay trung tính 

(khoâng thieän khoâng aùc). Taát caû moïi loaïi nghieäp ñeàu ñöôïc chaát chöùa bôûi 

A Laïi Da vaø Maït Na thöùc. Chuùng sanh ñaõ leân xuoáng töû sanh trong voâ 

löôïng kieáp neân nghieäp cuõng voâ bieân voâ löôïng. Duø laø loaïi nghieäp gì, 

khoâng sôùm thì muoän, ñeàu seõ coù quaû baùo ñi theo. Khoâng moät ai treân ñôøi 

naày coù theå troán chaïy ñöôïc quaû baùo. Con ngöôøi laø nhöõng chuùng sanh coù 

taâm trí ñaõ naâng cao hay phaùt trieån, bieát phaân bieät ñaâu laø hôïp vaø khoâng 

hôïp vôùi luaân lyù ñaïo ñöùc hôn nhöõng chuùng sanh khaùc. Caûnh giôùi trong 

ñoù haïnh phuùc vaø khoå ñau laãn loän. Chö vò Boà Taùt thöôøng choïn taùi sanh 

vaøo caûnh naày vì ôû ñaây coù nhieàu hoaøn caûnh thuaän lôïi ñeå haønh nhöõng 

phaùp caàn thieát nhaèm thaønh töïu quaû vò Phaät. Kieáp soáng cuoái cuøng cuûa 

caùc vò Boà Taùt thöôøng ôû caûnh ngöôøi. Nhaân ñaïo laø moät trong saùu ñöôøng 

trong voøng luaân hoài trong ñoù chuùng sanh coù theå ñöôïc sanh vaøo. Chuùng 

sanh con ngöôøi coù suy töôûng trong duïc giôùi, nhöõng nghieäp trong quaù 

khöù aûnh höôûng ñeán hoaøn caûnh hieän taïi. Con ngöôøi chieám moät vò trí raát 

quan troïng trong vuõ truï cuûa Phaät giaùo, vì con ngöôøi coù quyeàn naêng 

quyeát ñònh cho chính hoï. Ñôøi soáng con ngöôøi laø söï hoãn hôïp cuûa haïnh 

phuùc vaø ñaéng cay. Ngaøy nay con ngöôøi ñang laøm vieäc khoâng ngöøng 

treân moïi phöông dieän nhaèm caûi thieän theá gian. Caùc nhaø khoa hoïc ñang 

theo ñuoåi nhöõng coâng trình nghieân cöùu vaø thí nghieäm cuûa hoï vôùi söï 

quyeát taâm vaø loøng nhieät thaønh khoâng meät moûi. Nhöõng khaùm phaù hieän 

ñaïi vaø caùc phöông tieän truyeàn thoâng lieân laïc ñaõ taïo nhöõng keát quaû 

ñaùng kinh ngaïc. Taát caû nhöõng söï caûi thieän naày, duø coù nhöõng lôïi ích cuûa 

noù vaø ñaùng traân troïng, nhöng vaãn hoaøn toaøn thuoäc veà laõnh vöïc vaät chaát 

vaø naèm ôû beân ngoaøi. Trong caùi hôïp theå cuûa thaân vaø taâm cuûa con ngöôøi 

coøn coù nhöõng ñieàu kyø dieäu chöa töøng ñöôïc thaêm doø, maø duø cho caùc nhaø 
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khoa hoïc coù boû ra haøng nhieàu naêm nghieân cöùu cuõng chöa chaéc ñaõ thaáy 

ñöôïc. Thaät tình maø noùi, caùi theá gian maø caùc nhaø khoa hoïc ñang coá 

gaéng caûi thieän  naày, theo quan ñieåm cuûa ñaïo Phaät, ñang phaûi chòu raát 

nhieàu bieán ñoåi treân moïi laõnh vöïc cuûa noù, vaø raèng khoâng ai coù khaû naêng 

laøm cho noù heát khoå. Cuoäc soáng cuûa chuùng ta voâ cuøng bi quan vôùi tuoåi 

giaø, bao phuû vôùi söï cheát, gaén boù vôùi voâ thöôøng. Ñoù laø nhöõng tính chaát 

coá höõu cuûa cuoäc soáng, cuõng nhö maøu xanh laø tính chaát coá höõu cuûa caây 

vaäy. Nhöõng pheùp maàu vaø söùc maïnh cuûa khoa hoïc duø toaøn haûo ñeán ñaâu 

cuõng khoâng theå thay ñoåi ñöôïc tính chaát coá höõu naày. Söï huy hoaøng vaø 

baát töû cuûa nhöõng tia naéng vónh haèng ñang chôø, chæ nhöõng ai coù theå duøng 

aùnh saùng cuûa trí tueä vaø giôùi haïnh ñeå chieáu saùng vaø giöõ gìn ñaïo loä maø 

hoï phaûi vöôït qua con ñöôøng haàm taêm toái, baát haïnh cuûa cuoäc ñôøi. Con 

ngöôøi cuûa theá gian ngaøy nay haún ñaõ nhaän ra baûn chaát bieán ñoåi voâ 

thöôøng cuûa cuoäc soáng. Maëc duø thaáy ñöôïc nhö vaäy, hoï vaãn khoâng ghi 

nhôù trong taâm vaø öùng xöû vôùi söï saùng suoát, voâ tö. Söï ñoåi thay, voâ 

thöôøng luùc naøo cuõng nhaéc nhôû con ngöôøi vaø laøm cho hoï khoå ñau, nhöng 

hoï vaãn theo ñuoåi caùi söï nghieäp ñieân roà cuûa mình vaø tieáp tuïc laên troâi 

trong voøng sanh töû luaân hoài, ñeå bò giaèng xeù giöõa nhöõng côn gioù ñoäc cuûa 

khoå ñau phieàn naõo.  

Theo Phaät giaùo, chu trình cuoäc soáng baét ñaàu töø khi thaàn thöùc nhaäp 

thai, hay luùc baét ñaàu cuoäc soáng cuûa moät sinh vaät khaùc. Coå nhaân Ñoâng 

phöông coù daïy: “Nhaân ö vaïn vaät toái linh,” tuy nhieân, ñoái vôùi Phaät giaùo, 

baát cöù sinh maïng naøo cuõng ñeàu quyù vaø coù giaù trò nhö nhau. Nghóa laø 

khoâng sinh maïng naøo quyù hôn sinh maïng naøo. Theo kinh Öu Baø Taéc, 

Phaät giaùo ñoàng yù trong moïi loaøi thì con ngöôøi coù ñöôïc caùc caên vaø trí 

tueä caàn thieát. Phaät giaùo cuõng ñoàng yù raèng ñieàu kieän cuûa con ngöôøi 

khoâng quaù cöïc khoå nhö nhöõng chuùng sanh ôû ñòa nguïc hay ngaï quyû. Vôùi 

Phaät giaùo, sanh ra laøm ngöôøi laø chuyeän khoù. Neáu chuùng ta sanh ra laøm 

ngöôøi, vôùi nhieàu phaåm chaát cao ñeïp, khoù coù trong ñôøi. Vì vaäy chuùng ta 

phaûi coá gaéng laøm cho kieáp soáng naøy trôû neân coù yù nghóa hôn. Ngoaøi ra, 

con ngöôøi coù trí thoâng minh. Phaåm chaát quyù baùu naøy giuùp chuùng ta coù 

theå tìm hieåu ñöôïc yù nghóa ñích thöïc cuûa cuoäc soáng vaø tu taäp giaùc ngoä. 

Phaät töû thuaàn thaønh neân luoân nhôù raèng kieáp soáng keá tieáp cuûa chuùng ta 

nhö theá naøo laø tuøy vaøo nhöõng haønh ñoäng vaø nhöõng thoùi quen maø chuùng 

ta thaønh laäp trong hieän taïi. Vì vaäy muïc ñích cuûa chuùng ta ngay trong 

kieáp naøy hoaëc laø giaûi thoaùt khoûi luaân hoài sanh töû, hoaëc laø trôû thaønh moät 

baäc chaùnh ñaúng chaùnh giaùc. Vaø hôn heát, laø chuùng ta bieán cuoäc soáng 
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quyù baùu naøy thaønh moät ñôøi soáng vieân maõn nhaát trong töøng phuùt töøng 

giaây. Muoán ñöôïc nhö vaäy, khi laøm vieäc gì mình phaûi yù thöùc ñöôïc mình 

ñang laøm vieäc aáy, chöù khoâng voïng ñoäng. Theo quan ñieåm Phaät giaùo, 

chuùng ta ñang coù kieáp soáng cuûa con ngöôøi vôùi nhieàu phaåm chaát cao 

ñeïp khoù coù trong ñôøi. Vì vaäy maø chuùng ta neân laøm cho kieáp soáng naøy 

coù yù nghóa hôn. Thoâng thöôøng chuùng ta cöù nghó raèng kieáp con ngöôøi maø 

mình ñang coù laø chuyeän ñöông nhieân vaø vì vaäy maø chuùng ta hay vöông 

vaán níu keùo nhöõng caùi maø chuùng ta öa thích vaø saép xeáp mong caàu cho 

ñöôïc theo yù mình, trong khi söï vieäc vaän haønh bieán chuyeån theo quy 

luaät rieâng cuûa chuùng. Suy nghó nhö vaäy laø khoâng thöïc teá vaø khieán 

chuùng ta phaûi phieàn muoän. Tuy nhieân, neáu chuùng ta yù thöùc raèng chuùng 

ta ñang coù nhöõng phaåm chaát cao quyù vaø yù thöùc raèng moïi vieäc trong 

cuoäc soáng cuûa chuùng ta ñang dieãn ra moät caùch toát ñeïp thì chuùng ta seõ 

coù moät caùi nhìn tích cöïc vaø moät cuoäc soáng an vui hôn. Moät trong nhöõng 

phaåm chaát cao quyù maø chuùng ta ñang coù laø trí thoâng minh cuûa con 

ngöôøi. Phaåm chaát quyù baùu naøy khieán chuùng ta coù theå hieåu ñöôïc yù nghóa 

ñích thöïc cuûa cuoäc soáng vaø cho pheùp chuùng ta tieán tu treân ñöôøng ñi ñeán 

giaùc ngoä. Neáu taát caû caùc giaùc quan cuûa chuùng ta nhö maét, tai, muõi, löôõi, 

thaân, yù, vaân vaân coøn nguyeân veïn thì chuùng ta coù theå nghe chaùnh phaùp, 

ñoïc saùch veà chaùnh phaùp vaø suy tö theo chaùnh phaùp. Chuùng ta thaät may 

maén ñöôïc sanh ra trong thôøi ñaïi lòch söû maø Ñöùc Phaät ñaõ thò hieän vaø 

giaûng daïy Chaùnh phaùp. Töø thôøi Ñöùc Phaät ñeán nay, chaùnh phaùp thuaàn 

khieát naøy ñaõ ñöôïc truyeàn thöøa qua nhieàu theá heä. Chuùng ta cuõng coù cô 

may coù nhieàu vò ñaïo sö coù phaåm haïnh daïy doã, vaø nhöõng giaùo ñoaøn 

xuaát gia vôùi nhöõng coäng ñoàng phaùp löõ chia seû lôïi laïc vaø khuyeán taán 

chuùng ta treân böôùc ñöôøng tu taäp. Nhöõng ai trong chuùng ta coù may maén 

soáng trong caùc xöù sôû aáp uû baûo veä töï do toân giaùo neân vieäc tu taäp khoâng 

bò giôùi haïn. Hôn nöõa, hieän nay haàu heát chuùng ta ñeàu coù cuoäc soáng 

khoâng quaù ngheøo khoå, thöùc aên ñoà maëc ñaày ñuû vaø choã ôû yeân oån, ñoù laø 

cô sôû ñeå chuùng ta tieán tu maø khoâng phaûi lo laéng veà nhöõng nhu caàu vaät 

chaát. Taâm thöùc chuùng ta khoâng bò caùc taø kieán hay ñònh kieán che chaén 

quaù naëng neà, chuùng ta coù tieàm naêng ñeå laøm nhöõng vieäc lôùn lao trong cô 

hoäi hieän taïi, chuùng ta phaûi traân troïng, phaûi khai trieån caùi nhìn daøi haïn 

cho cuoäc tu taäp naøy vì kieáp soáng hieän taïi cuûa chuùng ta raát ngaén nguûi. 

Phaät töû thuaàn thaønh phaûi luoân nhôù raèng taâm thöùc chuùng ta khoâng döøng 

laïi khi chuùng ta ruû boû xaùc thaân töù ñaïi naøy. Taâm thöùc chuùng ta khoâng coù 

hình daïng hay maøu saéc, nhöng khi chuùng rôøi thaân hieän taïi vaøo luùc 
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chuùng ta cheát, chuùng seõ taùi sanh vaøo nhöõng thaân khaùc. Chuùng ta taùi 

sanh laøm caùi gì laø tuøy thuoäc vaøo nhöõng haønh ñoäng trong hieän taïi cuûa 

chuùng ta. Vì vaäy maø moät trong nhöõng muïc ñích cuûa kieáp maø chuùng ta 

ñang soáng laø chuaån bò cho söï cheát vaø nhöõng kieáp töông lai. Baèng caùch 

ñoù, chuùng ta coù theå cheát moät caùch thanh thaûn vôùi yù thöùc raèng taâm thöùc 

chuùng ta seõ taùi sinh vaøo caûnh giôùi toát ñeïp. Moät muïc ñích khaùc maø 

chuùng ta coù theå höôùng tôùi trong vieäc söû duïng kieáp soáng naøy laø ñaït ñeán 

söï giaûi thoaùt hay giaùc ngoä. Chuùng ta coù theå chöùng quaû vò A La Haùn, 

giaûi thoaùt khoûi voøng luaân hoài sanh töû; hoaëc chuùng ta coù theå tieáp tuïc tu 

taäp ñeå trôû thaønh vò Phaät Chaùnh ñaúng Chaùnh giaùc, coù khaû naêng laøm lôïi 

laïc cho moïi ngöôøi moät caùch coù hieäu quaû nhaát. Ñaït ñeán söï giaûi thoaùt, 

doøng taâm thöùc cuûa chuùng ta seõ ñöôïc hoaøn toaøn thanh tònh vaø khoâng coøn 

nhöõng taâm thaùi nhieãu loaïn. Chuùng ta seõ khoâng coøn saân haän, ganh tî 

hay cao ngaïo nöõa; chuùng ta cuõng seõ khoâng coøn caûm thaáy toäi loãi, lo laéng 

hay phieàn muoän nöõa, vaø taát caû nhöõng thoùi hö taät xaáu ñeàu tan bieán heát. 

Hôn theá nöõa, neáu coù chí nguyeän ñaït ñeán söï giaùc ngoä vì lôïi ích cho tha 

nhaân thì luùc aáy chuùng ta seõ phaùt khôûi loøng töø aùi ñoái vôùi chuùng sanh 

muoân loaøi, vaø bieát laøm nöõng vieäc cuï theå ñeå giuùp ñôõ hoï moät caùch thích 

hôïp nhaát. Cuõng coøn moät caùch khaùc nhaèm lôïi duïng caùi thaân quyù baùu 

naøy laø phaûi soáng moät ñôøi soáng vieân maõn nhaát trong töøng giaây töøng 

phuùt. Coù nhieàu caùch ñeå laøm ñöôïc nhö vaäy. Thöù nhaát laø phaûi soáng trong 

chaùnh nieäm trong töøng giaây töøng phuùt, töùc laø hieän höõu troïn veïn ôû ñaây 

vaø ngay baây giôø trong töøng haønh ñoäng. Khi chuùng ta aên chuùng ta taäp 

trung trong vieäc aên, caûm nhaän ñöôïc muøi vò vaø ñoä nhu nhuyeãn cuûa thöùc 

aên; khi böôùc ñi chuùng ta ñaët taâm yù trong nhöõng cöû ñoäng lieân quan ñeán 

vieäc di chuyeån, khoâng ñeå cho taâm thöùc chuùng ta loâng boâng vôùi nhöõng 

taïp nieäm. Khi chuùng ta leân laàu, chuùng ta coù theå suy nghó, “Ta nguyeän 

giuùp cho moïi ngöôøi ñöôïc sinh vaøo caûnh giôùi toát ñeïp, ñöôïc thaêng hoa, 

ñöôïc giaûi thoaùt vaø giaùc ngoä.” Khi chuùng ta röûa cheùn hay giaët ñoà, chuùng 

ta coù theå taâm nieäm, “Ta nguyeän giuùp cho moïi ngöôøi coù ñöôïc taâm thöùc 

thanh tònh, khoâng coøn nhöõng taâm thaùi nhieãu loaïn vaø u meâ.” Khi trao 

vaät gì cho ai, chuùng ta coù theå taâm nieäm, “Nguyeän raèng ta coù khaû naêng 

ñaùp öùng moïi nhu caàu cuûa chuùng sanh.” Chuùng ta coù theå chuyeån hoùa 

moät caùch sinh ñoäng trong töøng haønh ñoäng vôùi mong öôùc mang laïi haïnh 

phuùc cho ngöôøi khaùc. Maëc duø thaáy ñöôïc nhö vaäy, chuùng sanh con 

ngöôøi vaãn ít khi ghi nhôù trong taâm vaø öùng xöû vôùi söï saùng suoát, voâ tö. 

Söï ñoåi thay, voâ thöôøng luùc naøo cuõng nhaéc nhôû con ngöôøi vaø laøm cho hoï 
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khoå ñau, nhöng hoï vaãn theo ñuoåi caùi söï nghieäp ñieân roà cuûa mình vaø 

tieáp tuïc laên troâi trong voøng sanh töû luaân hoài, ñeå bò giaèng xeù giöõa nhöõng 

côn gioù ñoäc cuûa khoå ñau phieàn naõo. 

 

II. Toång Quan Veà Töù Ñaïi & Nguõ Uaån Theo Giaùo Thuyeát Nhaø 

Phaät:  

Toång Quan Veà Töù Ñaïi: Töù Ñaïi laø boán yeáu toá lôùn caáu taïo neân vaïn 

höõu. Boán thaønh phaàn naày khoâng taùch rôøi nhau maø lieân quan chaët cheõ 

laãn nhau. Tuy nhieân, thaønh phaàn naày coù theå coù öu theá hôn thaønh phaàn 

kia. Chuùng luoân thay ñoåi chöù khoâng bao giôø ñöùng yeân moät choã trong 

hai khoaûnh khaéc lieân tieáp. Theo Phaät giaùo thì vaät chaát chæ toàn taïi ñöôïc 

trong khoaûng thôøi gian cuûa 17 chaäp tö töôûng, trong khi caùc khoa hoïc gia 

thì cho raèng vaät chaát chæ chòu ñöïng ñöôïc 10 phaàn 27 cuûa moät giaây. Noùi 

gì thì noùi, thaân theå cuûa chuùng ta chæ laø taïm bôï, chæ do nôi töù ñaïi hoøa 

hôïp giaû taïm laïi maø haønh, neân moät khi cheát ñi roài thì thaân tan veà caùt 

buïi, caùc chaát nöôùc thì töø töø khoâ caïn ñeå traû veà cho thuûy ñaïi, hôi noùng taét 

maát, vaø hôi thôû hoaøn laïi cho gioù. Chöøng ñoù thì thaàn thöùc seõ phaûi theo 

caùc nghieäp löïc ñaõ gaây taïo luùc coøn sanh tieàn maø chuyeån vaøo trong saùu 

neûo, caûi hình, ñoåi xaùc, tieáp tuïc luaân hoài khoâng döùt. Theo Ñaïi Trí Ñoä 

Luaän, coù boán traêm leõ boán beänh do töù ñaïi gaây neân nôi thaân: Moät traêm leõ 

moät beänh soát noùng gaây ra bôûi Ñòa Ñaïi. Moät traêm leõ moät beänh soát noùng 

gaây ra bôûi Hoûa Ñaïi. Moät traêm leõ moät beänh reùt (laïnh) gaây ra bôûi Thuûy 

Ñaïi. Moät traêm leõ moät beänh reùt (laïnh) gaây ra bôûi Phong Ñaïi. Töù ñaïi 

cuõng ñöôïc xem laø nhöõng phieàn naõo caên baûn baét nguoàn töø kieán giaûi cho 

raèng thöïc söï coù moät baûn theå ñöôïc goïi laø ngaõ-linh hoàn thöôøng haèng: ngaõ 

kieán (tin vaøo söï hieän höõu cuûa moät ngaõ theå), ngaõ si (söï meâ muoäi veà caùi 

ngaõ), ngaõ maïn (kieâu maïn veà caùi ngaõ), vaø ngaõ aùi (töï yeâu thöông mình). 

Trieäu Phaùp Sö, ñôøi Dieâu Taàn vaøo theá kyû thöù tö sau Taây Lòch, luùc gaàn 

tòch coù laøm baøi keä: 

            Töù ñaïi nguyeân voâ chuû, 

            Nguõ uaån giai khoâng, 

            Khi ñaàu ñaùo baïch ñao, 

            Môùi bieát mình ñang xeû gioù Xuaân. 

Toång Quan Veà Nguõ Uaån: Nguõ uaån coù nghóa laø naêm nhoùm, naêm 

hieän töôïng hay naêm yeáu toá keát thaønh söï toàn taïi cuûa chuùng sanh. Theo 

trieát hoïc Phaät giaùo, moãi hieän höõu caù nhaân goàm naêm thaønh toá hay uaån, 

ñoù laø saéc, thoï, töôûng, haønh, thöùc, vaø vì chuùng luoân thay ñoåi neân nhöõng 
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ai coá gaéng luyeán chaáp vaøo chuùng seõ phaûi chòu khoå ñau phieàn naõo. Tuy 

nhöõng yeáu toá naøy thöôøng ñöôïc coi nhö laø “söï luyeán aùi cuûa caùc uaån” vì, 

duø chuùng laø voâ thöôøng vaø luoân thay ñoåi, phaøm phu luoân luoân phaùt trieån 

nhöõng ham muoán veà chuùng. Ñöùc Quaùn Theá AÂm, vò Boà Taùt hieän thaân 

cuûa ñöùc töø bi, noùi trong Taâm Kinh raèng nguõ uaån giai khoâng (ñeàu troáng 

roãng). Ñeå giuùp ñöùc Quaùn Theá AÂm dieãn ñaït chính xaùc hôn, chuùng ta coù 

theå hoûi raèng: "Baïch Boà Taùt, roãng caùi gì?" Nguõ uaån, coù theå ñöôïc dòch 

sang Anh ngöõ laø naêm ñoáng, laø naêm yeáu toá taïo neân con ngöôøi. Thaät ra, 

aáy laø naêm doøng soâng cuøng chaûy trong chuùng ta: doøng soâng saéc laø thaân 

cuûa chuùng ta, doøng soâng thoï, doøng soâng töôûng, doøng soâng haønh, doøng 

soâng thöùc. Naêm doøng soâng ñoù lieân tuïc chaûy qua ngöôøi chuùng ta. Ñöùc 

Quaùn Theá AÂm chieáu nguõ uaån vaø thaáy raèng khoâng moät uaån naøo coù theå 

töï thaân toàn taïi moät caùch ñoäc laäp. Thaân saéc roãng caùi töï ngaõ voán toàn taïi 

rieâng bieät, nhöng laïi haøm chöùa vuõ truï vaïn höõu. Ñieàu naøy cuõng ñuùng vôùi 

caùc uaån kia, thoï, töôûng, haønh vaø thöùc. 

Phaïn ngöõ “Skandha” coù nghóa laø “nhoùm, cuïm hay ñoáng.” Theo ñaïo 

Phaät, “Skandha” coù nghóa laø thaân caây hay thaân ngöôøi. Noù cuõng coù 

nghóa laø naêm nhoùm, naêm hieän töôïng hay naêm yeáu toá keát thaønh söï toàn 

taïi cuûa chuùng sanh. Theo trieát hoïc Phaät giaùo, moãi hieän höõu caù nhaân 

goàm naêm thaønh toá hay uaån, ñoù laø saéc, thoï, töôûng, haønh, thöùc, vaø vì 

chuùng luoân thay ñoåi neân nhöõng ai coá gaéng luyeán chaáp vaøo chuùng seõ 

phaûi chòu khoå ñau phieàn naõo. Tuy nhöõng yeáu toá naøy thöôøng ñöôïc coi 

nhö laø “söï luyeán aùi cuûa caùc uaån” vì, duø chuùng laø voâ thöôøng vaø luoân 

thay ñoåi, phaøm phu luoân luoân phaùt trieån nhöõng ham muoán veà chuùng. 

Theo Kinh Baùt Nhaõ Ba La Maät Ña Taâm Kinh, nguõ uaån bao goàm saéc, 

thoï, töôûng, haønh, thöùc. Noùi chung, nguõ uaån coù nghóa laø con ngöôøi vaø 

theá giôùi söï vaät hieän töôïng. Che laáp hay che khuaát, yù noùi caùc phaùp saéc 

taâm che laáp chaân lyù. Uaån coøn coù nghóa laø tích taäp hay chöùa nhoùm (yù 

noùi caùc saéc phaùp taâm lôùn nhoû tröôùc sau tích taäp maø taïo ra tính vaø saéc). 

Uaån chæ laø nhöõng hieän töôïng höõu vi chöù khoâng phaûi voâ vi. Muoán thoaùt 

ly khoå aùch, Phaät töû neân luoân haønh thaâm baùt nhaõ vaø chieáu kieán nguõ uaån 

giai khoâng. Ñöùc Phaät ñaõ nhaéc nhôû Xaù Lôïi Phaát: “Naøy Xaù Lôïi Phaát, Saéc 

chaúng khaùc Khoâng, Khoâng chaúng khaùc Saéc. Saéc laø Khoâng, Khoâng laø 

Saéc. Thoï, Töôûng, Haønh, Thöùc laïi cuõng nhö vaäy.” Phaøm phu chuùng ta 

khoâng nhìn nguõ uaån nhö laø nhöõng hieän töôïng maø chuùng ta laïi nhìn 

chuùng nhö moät thöïc theå do bôûi taâm meâ môø löøa doái chuùng ta, do ham 

ham muoán baåm sinh cuûa chuùng ta ch nhöõng thöù treân laø cuûa ta ñeå thoûa 
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maõn caùi “Ngaõ” quan troïng cuûa chuùng ta. Theo Kinh Phuùng Tuïng trong 

Tröôøng Boä Kinh, coù naêm nhoùm caáu thaønh moät con ngöôøi (nguõ uaån). 

Nguõ uaån laø naêm thöù laøm thaønh con ngöôøi. Nguõ uaån laø caên ñeá cuûa moïi 

si meâ laøm cho chuùng sanh xa rôøi Phaät Taùnh haèng höõu cuûa mình. Nguõ 

uaån ñöôïc coi nhö laø nhöõng ma quaân choáng laïi vôùi Phaät tính nôi moãi con 

ngöôøi. Saéc cuøng boán yeáu toá tinh thaàn cuøng nhau keát hôïp thaønh ñôøi 

soáng. Baûn chaát thöïc söï cuûa naêm uaån naày ñöôïc giaûi thích trong giaùo lyù 

cuûa nhaø Phaät nhö sau: “Saéc töông ñoàng vôùi moät ñoáng boït bieån, thoï nhö 

boït nöôùc, töôûng moâ taû nhö aûo aûnh, haønh nhö caây chuoái vaø thöùc nhö moät 

aûo töôûng. 

 

III. Theo Tinh Thaàn Kinh Duy Ma Thaân Naày Laø Huyeãn Giaû: 

Huyeãn thaân hay AÛo thaân coù nghóa laø thaân naøy khoâng thaät maø chæ laø 

huyeãn giaû. Theo kinh Duy Ma Caät, phaåm Phöông Tieän, Duy Ma Caät 

duøng phöông tieän hieän thaân coù beänh. Do oâng coù beänh neân caùc vò Quoác 

Vöông, Ñaïi thaàn, Cö só, Baø la moân caû thaûy cuøng caùc vò Vöông töû vôùi 

bao nhieâu quan thuoäc voâ soá ngaøn ngöôøi ñeàu ñeán thaêm beänh. OÂng nhôn 

dòp thaân beänh môùi roäng noùi Phaùp: “Naày caùc nhaân giaû! Caùi huyeãn thaân 

naày thaät laø voâ thöôøng, noù khoâng coù söùc, khoâng maïnh, khoâng beàn chaéc, 

laø vaät mau hö hoaïi, thaät khoâng theå tin caäy. Noù laø caùi oå chöùa nhoùm 

nhöõng thöù khoå naõo beänh hoaïn. Caùc nhaân giaû! Ngöôøi coù trí saùng suoát 

khoâng bao giôø nöông caäy noù. Neáu xeùt cho kyõ thì caùi thaân naày nhö ñoáng 

boït khoâng theå caàm naém; thaân naày nhö boùng noåi khoâng theå coøn laâu; 

thaân naày nhö aùnh naéng dôïn giöõa ñoàng, do loøng khaùt aùi sanh; thaân naày 

nhö caây chuoái khoâng beàn chaéc; thaân naày nhö ñoà huyeãn thuaät, do nôi 

ñieân ñaûo maø ra; thaân naày nhö caûnh chieâm bao, do hö voïng maø thaáy coù; 

thaân naày nhö boùng cuûa hình, do nghieäp duyeân hieän; thaân naày nhö vang 

cuûa tieáng, do nhaân duyeân thaønh; thaân naày nhö maây noåi, trong giaây phuùt 

tieâu tan; thaân naày nhö ñieän chôùp sanh dieät raát mau leï, nieäm nieäm 

khoâng döøng; thaân naày khoâng chuû, nhö laø ñaát; thaân naày khoâng coù ta, nhö 

laø löûa; thaân naày khoâng tröôøng thoï, nhö laø gioù; thaân naày khoâng coù nhaân, 

nhö laø nöôùc; thaân naày khoâng thaät, bôûi töù ñaïi giaû hôïp maø thaønh; thaân 

naày voán khoâng, neáu lìa ngaõ vaø ngaõ sôû; thaân naày laø voâ tri, nhö caây coû, 

ngoùi, ñaù; thaân naày voâ taùc (khoâng coù laøm ra), do gioù nghieäp chuyeån lay; 

thaân naày laø baát tònh, chöùa ñaày nhöõng thöù dô baån; thaân naày laø giaû doái, 

daàu coù taém röûa aên maëc töû teá roát cuoäc noù cuõng tan raõ; thaân naày laø tai 

hoïa, vì ñuû caùc thöù beänh hoaïn khoå naõo; thaân naày nhö gieáng khoâ treân goø, 
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vì noù bò söï giaø yeáu eùp ngaët; thaân naày khoâng chaéc chaén, vì theá naøo noù 

cuõng phaûi cheát; thaân naày nhö raén ñoäc, nhö keû cöôùp giaëc, nhö choán 

khoâng tuï, vì do aám, giôùi, nhaäp hôïp thaønh. Caùc nhaân giaû! Haõy neân nhaøm 

chaùn caùi thaân naày, chôù tham tieác noù, phaûi neân öa muoán thaân Phaät. Vì 

sao? Vì thaân Phaät laø Phaùp Thaân, do voâ löôïng coâng ñöùc trí tueä sanh; do 

giôùi, ñònh, tueä, giaûi thoaùt, giaûi thoaùt tri kieán sanh; do töø bi hyû xaû sanh; 

do boá thí, trì giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh, trí tueä, vaø phöông 

tieän sanh; do luïc thoâng, tam minh sanh; do 37 phaåm trôï ñaïo sanh; do 

chæ quaùn sanh; do thaäp löïc, töù voâ uùy, thaäp baùt baát coäng sanh; do ñoaïn 

tröø taát caû caùc phaùp baát thieän, tu caùc phaùp thieän sanh; do chaân thaät sanh; 

do khoâng buoâng lung sanh; do voâ löôïng phaùp thanh tònh nhö theá sanh ra 

thaân Nhö Lai. 

 

In the Spirit of the Vimalakirti Sutra  

This Body Is Illusory 

 

I. Human Beings In Buddhist Point of View: 

According to Buddhism, the state of human-beings, our earth, place 

where those who keep the basic five precepts are reborn. In terms of 

matter, the Buddhist view of the origin of the universe is energy. In 

terms of the sentient beings, the force that produces them is that of the 

actions they have accumulated, which cause them to be reborn in that 

way. If a human being keeps the five basic precepts, he or she will 

continue to be reborn in the human path. People are neither completely 

good nor completely bad, but human beings are harmonious by nature 

and can get along with other people. If they were completely good, 

they would ascend to the heavens. If they were completely bad, they 

would become either animals, or hungry ghosts, or even fall into the 

hells. Human beings have both merits and offenses. Either their merit 

exceeds their offenses, or their offenses exceed their merit. When a 

person’s merit is greater than his offenses, he will be born in a rich and 

respectable family; but with little merit and many offenses he will be 

born into a poor and miserable family. Generally speaking, Buddhism 

believes that birth as a human being is one of the most ideal forms of 

existence because it is conducive to cultivation. So compared to human 

beings, gods would in fact be considered inferior, even though gods 
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may have some abilities that human beings do not have, such as some 

supernatural powers. In fact, the realm of gods is still a part of this 

world where human beings also live, but that form of existence is less 

effective for cultivation of the Buddha-dharma. Human beings are 

living beings in this realm have sharp or developed minds, capable of 

weighty moral and immoral action than any other living beings. The 

human realm is a mixture of both pain and pleasure, sufering and 

hapiness. Bodhisattvas always choose this realm as their last existence 

because it offers opportunity for attaining Buddhahood. The human 

realm is one of the six destinies (gati) within cyclic existence (samsara) 

into which beings may be born. The sentient thinking being in the 

desire realm, whose past deeds affect his present condition. Man 

occupies a very important place in the Buddhist cosmos because he has 

the power of decision. Human life is a mixture of the happy with a 

good dash of the bitter. The sentient thinking being in the desire realm, 

whose past deeds affect his present condition. Man occupies a very 

important place in the Buddhist cosmos because he has the power of 

decision. Human life is a mixture of the happy with a good dash of the 

bitter. According to the Buddha, a man can decide to devote himself to 

selfish, unskilful ends, a mere existence, or to give purpose to his life 

by the practice of skilful deeds which will make others and himself 

happy. Still, in many cases, man can make the vital decision to shape 

his life in this way or that; a man can think about the Way, and it was to 

man that the Buddha gave most of his important teachings, for men 

could understand, practice and realize the Way. It is man who can 

experience, if he wishes, Enlightenment and become as the Buddha 

and the Arahants, this is the greatest blessing, for not only the secure 

tranquillity of one person’s salvation is gained but out of compassion 

the Way is shown in many others. The opportunity to be reborn as a 

human being is so rare; thus the Buddha taught: “Supposing a man 

threw into the ocean a piece of wood with a hole in it and it was then 

blown about by the various winds and currents over the waters. In the 

ocean lived a one-eyed turtle which had to surface once in a hundred 

years to breathe. Even in one Great Aeon it would be most unlikely in 

surfacing, to put its head into the hole in that piece of wood. Such is the 

rarity of gaining birth among human beings if once one has sunk into 

the three woeful levels or three lower realms.” According to the 
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Tibetan Mahayan Buddhism, there are four states of a human being’s 

life: the birth state is said to be momentary, just at the point of 

conception; the next moment is the beginning of the prior time state, 

ranging from when the coarse body starts to form until death; then 

during the death state, even though it is taking place within the old 

body, the relationship of support and supporter of consciousness 

abiding in the body has been severed; At the point of death, the 

relationship of consciousness supported by a physical base takes place 

only on the subtlest level. At this point, individual consciousness is 

conjoined with the subtlest inner energy or “air”. For one who is going 

to pass through the intemediate states, as soon as the death state stops, 

the intermediate state begins. In the intermediate states, although one 

does not have a gross physical body, one does have a form achieved 

through the inetraction of inner air and consciousness. It is grosser than 

the most subtle body, but more subtle than the usual physical one we 

see. It will have the shape of the being which one will be reborn.  

Virtuous conduct in Man’s Virtues means conduct that is not going 

against what is proper and right. In whatever you do, you should make 

it your obligation to help others. If you hinder others and cannot benefit 

them in terms of profit, time, culture, wisdom, or any other aspect, you 

are acting contrary to morality. Therefore, in every move and action, 

every word and deed, we should always make “not going against 

morality” our basic rule. If you want to cultivate the Buddhist Way, you 

must first foster virtuous conduct of Man’s Virtues. Without virtuous 

conduct of Man’s virtues, you cannot cultivate the Buddhist Way. Some 

people who want to cultivate will encounter demonic obstacles as soon 

as they start. That is due to a lack of virtuous conduct. So it is said, 

“Virtue is fundamental Wealth is incidental.” Morality is equivalent to 

the sun and moon, to Heaven and Earth, and to our very life. Lacking 

morality is equivalent to being without life, without the sun and moon, 

and without Heaven and Earth. What is morality? Morality means to 

take benefiting others as most important, and to take not hindering 

others as our principle. It is fill our minds with humaneness, 

righteousness, propriety, wisdom, and trustworthiness. According to 

Confucianism,”Humaneness” means having a heart of humane 

benevolence, you will not kill. “Righteousness” means to be righteous 

in spirit and courageously do what should be done. When people are in 
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difficulty, do our best to help them resolve their problems. Treat our 

friends with a sense of right and honor. Help them unconditionally, 

without any motives. “Righteousness” also means endowed with 

common sense, everything you do will be just right, exactly in accord 

with the Middle Way, neither too much nor too little, and neither too 

far to the left nor too far to the right. All affairs will be carried out in 

accord with the Middle Way. If you understand what is right, you will 

not steal. People who value righteousness will not steal what belongs 

to others. “Civility” or “Propriety” refers to etiquette. We should treat 

people with courtesy. If we are discourteous, then we are no better 

than a savage. A minimum propriety for us is to be able to greet our 

elders. Propriety is a kind of courtesy and etiquette. If you honor the 

rules of etiquette, you will not be lewd. Stealing and lewdness are 

phenomena which occur because one is not in accord with 

righteousnessand propriety, and because one is acting contrary to the 

rules of proper conduct. To ordinary people, wisdom means good 

knowledge. Wise people will not recklessly drink or take drugs. Only 

stupid people will do all sorts of upside-down things. Loyalty means 

faith or sincerity. When we are with our friends, we should be 

trustworthy up to our words. Our actions should be sincere and 

respectful, and we should not cause others to lose faith in us. 

Furthermore, trustworthy people will not tell lies. Incorruptibility refers 

to being pure and honest. No matter what they see, incorruptible 

people are never greedy or opportunistic. Rather, they are public-

spirited and unselfish. Shame means a sense of shame. Never do 

anything that goes against reason and conscience. Loyalty means to be 

loyal. A good man should be loyal to our own country. Filiality means 

to be pious to parents. Filiality is the basic duty of any children. By 

being filial, we are repaying our parents’ kindness for raising us. 

Fraternal respect means to pay respect to the elderly. Younger people 

should be respectful to their elder siblings and elders.  

Material components which man is made are the four tanmatra. 

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. According to Buddhism, matter endures only for 17 thought-
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moments, while scientists tell us that matter endures only for 10/27
th

 of 

a second. No matter what we say, a human body is temporary; it is 

created artificially through the accumulation of the four elements. 

Once death arrives, the body deteriorates to return to the soil, water-

based substances will gradually dry up and return to the great water, 

the element of fire is lost and the body becomes cold, and the great 

wind no longer works within the body. At that time, the spirit must 

follow the karma each person has created while living to change lives 

and be reincarnated into the six realms, altering image, exchange body, 

etc in the cylce of births and deaths. Solid matter or Earth. Prithin 

means the element of extension, the substratum of matter. Without it 

objects have no form, nor can they occupy space. The qualities of 

hardness and softness are two conditions of this element. After death, 

these parts will decay and deteriorate to become soil. For this reason, 

they belong to the Great Soil. Water, fluidity, or liquid. Unlike the 

earth element it is intangible. It is the element which enables the 

scattered atoms of matter to cohere together. After death, these water-

based substances will dry up. In other words, they have returned to 

water. Fire or heat. Fire element includes both heat and cold, and fire 

element possesses the power of maturing bodies, they are vitalizing 

energy. Preservation and decay are due to this element.  After death, 

the element of fire is lost and the body gradually becomes cold. Air, 

wind, motion, or energy of motion. Air element is the element of 

motion in the body. After death, breathing ceases, body functions 

become catatonic or completely rigid because the great wind no longer 

works within the body.   

As mentioned above, according to Buddhism, man is only a 

temporary combination formed by the five skandhas, the six elements 

(earth, water, fire, air, space and mind), and the twelve nidanas, being 

the product of previous cause, and without a real self or permanent 

soul. Spiritual elements of a human being are very complicated, they 

comprise of the eight consciousnesses, among them the Alayavijnana 

and Manas play crucial roles. Karma is one of the fundamental 

doctrines of Buddhism. Everything that we encounter in this life, good 

or bad, sweet or bitter, is a result of what we did in the past or from 

what we have done recently in this life. Good karma produces 

happiness; bad karma produces pain and suffering. So, what is karma? 
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Karma is a Sanskrit word, literally means a deed or an action and a 

reaction, the continuing process of cause and effect. Moral or any good 

or bad action (however, the word ‘karma’ is usually used in the sense 

of evil bent or mind resulting from past wrongful actions) taken while 

living which causes corresponding future retribution, either good or evil 

transmigration (action and reaction, the continuing process of cause and 

effect). Our present life is formed and created through our actions and 

thoughts in our previous lives. Our present life and circumstances are 

the product of our past thoughts and actions, and in the same way our 

deeds in this life will fashion our future mode of existence. A karma 

can by created by body, speech, or mind. There are good karma, evil 

karma, and indifferent karma. All kinds of karma are accumulated by 

the Alayavijnana and Manas. Karma can be cultivated through 

religious practice (good), and uncultivated. For sentient being has lived 

through inumerable reincarnations, each has boundless karma. 

Whatever kind of karma is, a result would be followed accordingly, 

sooner or later. No one can escape the result of his own karma. Living 

beings in this realm have sharp or developed minds, capable of weighty 

moral and immoral action than any other living beings. The human 

realm is a mixture of both pain and pleasure, sufering and hapiness. 

Bodhisattvas always choose this realm as their last existence because it 

offers opportunity for attaining Buddhahood. The human realm is one 

of the six destinies (gati) within cyclic existence (samsara) into which 

beings may be born. The sentient thinking being in the desire realm, 

whose past deeds affect his present condition. Man occupies a very 

important place in the Buddhist cosmos because he has the power of 

decision. Human life is a mixture of the happy with a good dash of the 

bitter. Today there is ceaseless work going on in all directions to 

improve the world. Scientists are pursuing their methods and 

experiments with undiminished vigor and determination. Modern 

discoveries and methods of communication and contact have produced 

startling results. All these improvements, though they have their 

advantages and rewards, are entirely material and external. Within this 

conflux of mind and body of man, however, there are unexplored 

marvels to occpy men of science for many years. Really, the world, 

which the scientists are trying to improve, is, according to the ideas of 

Buddhism, subject to so much change at all points on its circumference 
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and radii, that it is not capable of being made sorrowfree. Our life is so 

dark with aging, so smothered with death, so bound with change, and 

these qualities are so inherent in it, even as greenness is to grass, and 

bitterness to quinine, that not all the magic and power of science can 

ever transform it. The immortal splendor of an eternal sunlight awaits 

only those who can use the light of understanding and the culture of 

conduct to illuminate and guard their path through life’s tunnel of 

darkness and dismay. The people of the world today mark the changing 

nature of life. Although they see it, they do not keep it in mind and act 

with dispassionate discernment. Though change again and again speaks 

to them and makes them unhappy, they pursue their mad career of 

whirling round the wheel of existence and are twisted and torn 

between the spokes of agony.  

According to Buddhist tenets, the life cycle of a sentient being 

begins when the consciousness enters the womb, and traditionally this 

has been considered the moment of conception, another life cycle 

begins. The Eastern ancient said: “Man is the most sacred and superior 

being,” however, to Buddhism, any living being’s life is precious and of 

the same value. That is to say no being’s life is more precious than the 

other’s. According to the Upasaka Sutra, Buddhism agrees that in all 

living beings, man is endowed with all necessary faculties, 

intelligence. Buddhism also agrees that conditions of human beings are 

not too miserable as those beings in the hell or the hungry ghosts. To 

Buddhism, human life is difficult to obtain. If we are born as human 

beings with many qualities, difficult to attain. We should try to make 

our lives meaningful ones. Besides, human beings have intelligence. 

This precious quality enables us to investigate the true meaning of life 

and to practice the path to enlightenment. Devout Buddhists should 

always remember that what rebirth we will take depends on our 

present actions and habits. Thus, our purpose in this very life is to attain 

liberation or enlightenment, either becoming liberated from cyclic 

existence (Arhats), or becoming fully enlightened Buddhas. Most of all, 

we should be able to take advantage of our precious human lives to 

live to the fullest, moment by moment. To achieve this, we must be 

mindful of each moment, not being in the here-and-now when we act. 

According to Buddhist point of view, we have precious human lives, 

endowed with many qualities to attain. Because of this, we can make 
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our lives highly meaningful. We often take our lives for granted and 

dwell on the things that aren’t going the way we would like them to. 

Thinking this way is unrealistic and makes us depressed. However, if 

we think about the qualities we do have and everything that is going 

well, we’ll have a different and more joyful perspective on life. One of 

our greatest endowments is our human intelligence. This precious 

quality enables us to investigate the meaning of life and to practice to 

advance on the path to enlightenment. If all of our senses, eyes, ears, 

mental... are intact, we are able to hear the Dharma, read books on it, 

and think about its meaning. We’re so lucky to be born in an historical 

era when the Buddha has appeared and taught the Dharma. These 

teachings have been transmitted in a pure from teacher to student in 

lineages steming back to the Buddha. We have the opportunity to have 

qualified spiritual masters who can teach us, and there are communities 

of ordained people and Dharma friends who share our interest and 

encourage us on the path. Those of us who are fortunate to live in 

countries that cherish religious freedom aren’t restricted from learning 

and practicing the path. In addition, most of us don’t live in desperate 

poverty and thus have enough food, clothing and shelter to engage in 

spiritual practice without worrying about basic material needs. Our 

minds aren’t heavily obscured with wrong views and we are interested 

in self-development. We have the potential to do great things with our 

present opportunity. But to appreciate this, we must develop a long-

term vision for our cultivation because our present lives are only a 

short one. Devout Buddhists should always remember that our 

mindstreams don’t cease when our physical bodies die. Our minds are 

formless entities, but when they leave our present bodies at the time of 

death, they will be reborn in other bodies. What rebirth we’ll take 

depends on our present actions. Therefore, one purpose of our lives can 

be to prepare for death and future lives. In that way, we can die 

peacefully, knowing our minds will be propelled towards good rebirths. 

The other way that we can utilize our lives is to attain liberation or 

enlightenment. We can become arhats, beings liberated from cyclic 

existence, or we can go on to become fully enlightened Buddhas, able 

to benefit others most effectively. Attaining liberation, our minds will 

be completely cleansed of all disturbing attitudes. Thus we’ll never 

become angry, jealous or proud again. We no longer feel guilty, 
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anxious or depressed, and all our bad habits will be gone. In addition, if 

we aspire to attain enlightenment for the benefit of everyone, we’ll 

have spontaneous affection for all beings, and will know the most 

appropriate ways to help them. Also another way to take advantage of 

our precious human lives is to live life to the fullest, moment by 

moment. There are several ways to do this. One is to be mindful of 

each moment, being in the here-and-now as we act. When we eat, we 

can concentrate on eating, noting the taste and texture of the food. 

When we walk, we concentrate on the movements involved in walking, 

without letting our minds wander to any other thoughts. When we go 

upstairs, we can think, “may I lead all beings to fortunate rebirths, 

liberation or enlightenment.” While washing dishes or clothes, we 

think, “I may help all beings cleanse their minds of disturbing attitudes 

and obscurations.” When we hand something to another person, we 

think, “May I be able to satisfy the needs of all beings.” We can 

creatively transform each action by generating the wish to bring 

happiness to others. Although seeing it, sentient biengs seldom keep it 

in mind and act with dispassionate discernment. Though change again 

and again speaks to them and makes them unhappy, they pursue their 

mad career of whirling round the wheel of existence and are twisted 

and torn between the spokes of agony. 

 

II. An Overview of the Four Elements & Five Aggregates: 

An Overview of the Four Elements: 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. According to Buddhism, 

matter endures only for 17 thought-moments, while scientists tell us 

that matter endures only for 10/27
th

 of a second. No matter what we 

say, a human body is temporary; it is created artificially through the 

accumulation of the four elements. Once death arives, the body 

deteriorates to return to the soil, water-based substances will gradually 

dry up and return to the great water, the element of fire is lost and the 

body becomes cold, and the great wind no longer works within the 

body. At that time, the spirit must follow the karma each person has 

created while living to change lives and be reincarnated into the six 
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realms, altering image, exchange body, etc in the cylce of births and 

deaths. According to the Sastra on the Prajna Sutra, there are four 

hundred and four ailments caused by the four elements in the body: 

One hundred one fevers caused by the Earth element. One hundred 

one fevers caused by the Fire element. One hundred one chills caused 

by the water element. One hundred one chills caused by the Wind 

element. These four elements are also regarded as the fundamental 

evil passions originating from the view that there is really an eternal 

substance known as ego-soul: the belief in the existence of an ego-

substance, ignorance about the ego, conceit about the ego, and self-

love. The verse uttered by Chao Fa-Shih when facing death under the 

Yao-Ch’in Emperor, fourth century A.D.: 

  No master have the four elements, 

  Unreal are the five skandhas, 

  When my head meets the white blade, 

  I will be but slicing the spring wind. 

An Overview of the Five Aggregates: Skandha is a Sanskrit term 

which 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. 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 
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a separate self, but it is full of everything in the cosmos. The same is 

true with feelings, perceptions, mental formation, and consciousness." 

“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 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.” We, ordinary peole, 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. 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, 
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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. 

 

III.In the Spirit of the Vimalakirti Sutra This Body Is Illusory: 

This body is not real but an illusion. According to the Vimalakirti 

Sutra, Chapter Expedient Method (Upaya) of Teaching, using upaya he 

appeared ill and because of his indisposition kings, ministers, elders, 

upasakas, Brahmins, etc., as well as princes and other officials reaching 

many thousands came to enquire after his health. So Vimalakirti 

appeared in his sick body to receive and expound the Dharma to them, 

saying: “Virtuous ones, the human body is impermanent; it is neither 

strong nor durable; it will decay and is, therefore, unreliable. It causes 

anxieties and sufferings, being subject to all kinds of ailments. Virtuous 

ones, all wise men do not rely on this body which is like a mass of 

foam, which is intangible. It is like a bubble and does not last for a long 

time. It is like a flame and is the product of the thirst of love. It is like a 

banana tree, the centre of which is hollow. It is like an illusion being 

produced by inverted thoughts. It is like a dream being formed by fasle 

views. It is like a shadow and is caused by karma. This body is like an 

echo for it results from causes and conditions. It is like a floating cloud, 

which disperses any moment.  It is like lightning for it does not stay for 

the time of a thought. It is without owner for it is like the earth. It is 

egoless for it is like fire (that kills itself). It is transient like the wind. It 

is not human for it is like water. It is unreal and depends on the four 

elements for its existence. It is empty, being neither ego nor its object. 

It is without knowledge like grass, trees and potsherds. It is not the 

prime mover, but is moved by the wind (of passions). It is impure and 

full of filth. It is false, and though washed, bathed, clothed and fed, it 

will decay and die in the end. It is a calamity being subject to all kinds 

of illnesses and sufferings. It is like a dry well, for it is pursued by 

death.  It is unsettled and will pass away. It is like a poisonous snake, a 

deadly enemy, a temporary assemblage (without underlying reality), 
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being made of the five aggregates, the twelve entrances (the six organs 

and their objects) and the eighteen realms of sense (the six organs, 

their objects and their perceptions). Virtuous ones, the (human) body 

being so repulsive, you should seek the Buddha body. Why?  Because 

the Buddha body is called Dharmakaya, the product of  boundless 

merits and wisdom; the outcome of discipline, meditation, wisdom, 

liberation and perfect knowledge of liberation; the result of kindness, 

compassion, joy and indifference (to emotions); the consequence of 

(the six perfections or paramitas) charity, discipline, patience, zeal, 

meditation and wisdom and the sequel of expedient teaching (upaya); 

the six supernatural powers; the three insights; the thirty-seven stages 

contributory to enlightenment; serenity and insight; the ten 

transcendental powers (dasabala); the four kinds of fearlessness; the 

eighteen unsurpassed characteristics of the Buddha; the wiping out of 

all evils and the performance of all good deeds; truthfulness, and 

freedom from looseness and unrestraint. So countless kinds of purity 

and cleanness produce the body of the Tathagata.  
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Chöông Boán Möôi  

Chapter Forty 

 

Duy Ma Caät Khuyeán Giaùo Ta Baø Khoå 

 

I. Coõi Ta Baø Trong Giaùo Thuyeát Nhaø Phaät: 

Coõi Ta Baø coøn ñöôïc goïi laø Nam Thieäm Boä Chaâu. Chaâu naày ñöôïc 

ñaët teân Dieâm Phuø Ñeà coù theå laø vì treân chaâu naày moïc nhieàu caây Dieâm 

Phuø, hoaëc giaû töø treân caây Dieâm Phuø khoång loà treân nuùi Tu Di coù theå 

nhìn thaáy toaøn chaâu. Ta Baø coù nghóa laø khoå naõo, laïi cuõng coù nghóa laø 

phieàn luïy hay troùi buoäc, chaúng ñöôïc ung dung töï taïi. Theá giôùi Ta Baø, 

nôi ñaày daãy nhöõng maâu thuaãn, haän thuø vaø baïo ñoäng. Nôi maø chuùng ta 

ñang soáng laø moät theá giôùi baát tònh, vaø Phaät Thích Ca ñaõ baét ñaàu thanh 

tònh noù. Con ngöôøi soáng trong theá giôùi naày chòu phaûi voâ vaøn khoå haõi vì 

tam ñoäc tham, saân, si cuõng nhö nhöõng duïc voïng traàn tuïc. Coõi Ta Baø 

naày ñaày daãy nhöõng ñaát, ñaù, gai choâng, haàm hoá, goø noång, thöôøng coù 

nhöõng moái khoå veà ñoùi khaùt, laïnh, noùng. Chuùng sanh trong coõi Ta Baø 

phaàn nhieàu tham ñaém nôi phi phaùp, taø phaùp, chôù chaúng chòu tin chaùnh 

phaùp, thoï soá cuûa hoï ngaén nguûi, nhieàu keû gian traù. Noùi veà vua quan, daàu 

coù nöôùc ñeå cai trò, hoï chaúng heà bieát ñuû, maø ngöôïc laïi sanh loøng tham 

lam, keùo binh ñaùnh chieám nöôùc khaùc, khieán cho nhieàu ngöôøi voâ toäi 

cheát oan; laïi theâm nhieàu thieân tai nhö haïn haùn, baõo luït, maát muøa, ñoùi 

khaùt, vaân vaân neân chuùng sanh trong coõi naày phaûi chòu voâ löôïng khoå sôû. 

Nôi coõi Ta Baø naày, söï thuaän duyeân cuøng an vui tu taäp thì ít, maø nghòch 

duyeân phieàn naõo thì nhieàu. Haàu heát ngöôøi tu haønh ñeàu deã bò thoái thaát 

taâm Boà Ñeà ñaõ phaùt luùc ban ñaàu. Theo Ñöùc Phaät, quaû ñaát maø chuùng ta 

ñang ôû ñaây coù teân laø Nam Thieäm Boä Chaâu, naèm veà höôùng nam cuûa nuùi 

Tu Di, voán laø moät phaàn nhoû nhaát trong heä thoáng Ñaïi Thieân Theá Giôùi do 

Ñöùc Phaät Thích Ca Maâu Ni laøm giaùo chuû. Chính vì vaäy maø “Saha” coøn 

ñöôïc goïi laø Sa Ha Laâu Ñaø, hay Saùch Ha, nghóa laø chòu ñöïng hay nhaãn 

ñoä; nôi coù ñaày ñuû thieän aùc, cuõng laø nôi maø chuùng sanh luoân chòu caûnh 

luaân hoài sanh töû, ñöôïc chia laøm tam giôùi. Theá giôùi Ta Baø, theá giôùi chòu 

ñöïng ñeå chæ theá giôùi cuûa chuùng ta, nôi coù ñaày nhöõng khoå ñau phieàn 

naõo; tuy theá chuùng sanh trong ñoù vaãn haân hoan höôûng thuï vaø chòu 

ñöïng. Theo Phaät giaùo, Ta Baø laø coõi cuûa theá giôùi maø chuùng ta ñang ôû. 

Dieâm Phuø Ñeà laø moät phaàn nhoû cuûa theá giôùi Ta Baø, theá giôùi cuûa Ñöùc 



650 

 

Phaät Thích Ca Maâu Ni. Coõi naøy naèm veà mieàn cöïc Nam trong boán chaâu 

theo truyeàn thoáng Vuõ Truï Hoïc Phaät giaùo. Ngöôøi ta noùi coõi naøy ñöôïc 

ñaët teân theo caây “Jambu” laø loaïi caây moïc nhieàu treân coõi naøy. Coõi naøy 

ño ñöôïc 2.000 na do tha ôû ba chieàu, coøn chieàu thöù tö chæ daøi coù 3 na do 

tha röôûi maø thoâi. Nam Thieäm Boä Chaâu, moät trong töù ñaïi chaâu, toïa laïc 

phía nam nuùi Tu Di, bao goàm theá giôùi ñöôïc bieát ñeán bôûi ngöôøi AÁn Ñoä 

thôøi coå sô. Theo Eitel trong Trung Anh Phaät Hoc Töø Ñieån, Nam Thieäm 

Boä Chaâu bao goàm nhöõng vuøng quanh hoà Anavatapta vaø nuùi Tuyeát (töùc 

laø coõi chuùng ta ñang ôû, trung taâm chaâu naày coù caây dieâm phuø. Chính ôû 

coõi naày, Ñöùc Phaät ñaõ thò hieän, vaø ôû coõi naày coù nhieàu nhaø tu haønh hôn 

heát). Phía Baéc goàm Hung Moâng Thoå; phía Ñoâng goàm Trung Quoác-Ñaïi 

Haøn-Nhaät; phía Nam goàm caùc vuøng Baéc AÁn (hai möôi baûy vöông 

quoác), Ñoâng AÁn (möôøi vöông quoác), Nam AÁn (möôøi laêm vöông quoác), 

Trung AÁn (ba möôi vöông quoác), vaø Taây AÁn (ba möôi boán vöông 

quoác). 

 

II. Duy Ma Caät Khuyeán Giaùo Ta Baø Khoå: 

Theo kinh Duy Ma Caät, chöông möôøi, Duy Ma Caät hoûi caùc vò Boà 

Taùt ôû nöôc Chuùng Höông raèng: “Phaät Höông Tích laáy chi ñeå noùi 

phaùp?” Caùc vò Boà Taùt kia ñaùp: “Phaät coõi toâi khoâng duøng vaên töï ñeå noùi, 

chæ duøng caùc muøi höông laøm cho caùc trôøi, ngöôøi ñöôïc luaät haïnh. Caùc 

Boà Taùt ñeàu ngoài döôùi caây höông, nghe muøi höông maàu nhieäm aáy ñeàu 

ñöôïc tam muoäi Nhöùt Thieát ñöùc taïng. Ñöôïc tam muoäi aáy ñeàu ñöôïc ñaày 

ñuû taát caû coâng ñöùc cuûa Boà Taùt.” Caùc Boà Taùt kia hoûi oâng Duy Ma Caät 

raèng: “Coøn Phaät Thích Ca Maâu Ni laáy gì ñeå noùi phaùp?” OÂng Duy Ma 

Caät noùi: “Chuùng sanh coõi Ta Baø naày cang cöôøng khoù giaùo hoùa, cho neân 

Phaät noùi nhöõng lôøi cang cöôøng ñeå ñieàu phuïc hoï. Noùi ñoù laø ñòa nguïc; ñoù 

laø suùc sanh; ñoù laø ngaï quyû; ñoù laø choã naïn; ñoù laø choã ngöôøi ngu sanh; ñoù 

laø thaân laøm vieäc taø, ñoù laø quaû baùo cuûa thaân laøm vieäc taø; ñoù laø mieäng 

laøm vieäc taø, ñoù laø quaû baùo cuûa mieäng laøm vieäc taø; ñoù laø yù laøm vieäc taø, 

ñoù laø quaû baùo cuûa yù laøm vieäc taø; ñoù laø saùt sanh, ñoù laø quaû baùo cuûa saùt 

sanh; ñoù laø khoâng cho maø laáy, ñoù laø quaû baùo cuûa khoâng cho maø laáy; ñoù 

laø taø daâm, ñoù laø quaû baùo cuûa taø daâm; ñoù laø voïng ngöõ, ñoù laø quaû baùo 

cuûa voïng ngöõ; ñoù laø hai löôõi, ñoù laø quaû baùo cuûa hai löôõi; ñoù laø lôøi noùi 

aùc ñoäc, ñoù laø quaû baùo cuûa lôøi noùi aùc ñoäc; ñoù laø lôøi noùi voâ nghóa, ñoù laø 

quaû baùo cuûa lôøi noùi voâ nghóa; ñoù laø tham lam, ganh gheùt, ñoù laø quaû baùo 

cuûa tham lam ganh gheùt; ñoù laø töùc giaän, ñoù laø quaû baùo cuûa töùc giaän; ñoù 
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laø taø kieán, ñoù laø quaû baùo cuûa taø kieán; ñoù laø boûn xeûn, ñoù laø quaû baùo cuûa 

boûn xeûn; ñoù laø phaù giôùi, ñoù laø quaû baùo cuûa phaù giôùi; ñoù laø giaän hôøn, ñoù 

laø quaû baùo cuûa giaän hôøn; ñoù laø löôøi bieáng, ñoù laø quaû baùo cuûa löôøi 

bieáng; ñoù laø yù taùn loaïn, ñoù laø quaû baùo cuûa yù taùn loaïn; ñoù laø ngu si, ñoù 

laø quaû baùo cuûa ngu si; ñoù laø kieát giôùi; ñoù laø giöõ giôùi; ñoù laø phaïm giôùi; 

ñoù laø neân laøm; ñoù laø khoâng neân laøm; ñoù laø chöôùng ngaïi; ñoù laø khoâng 

chöôùng ngaïi; ñoù laø maéc toäi; ñoù laø khoûi toäi; ñoù laø tònh; ñoù laø dô; ñoù laø 

höõu laäu; ñoù laø voâ laäu; ñoù laø taø ñaïo; ñoù laø chaùnh ñaïo; ñoù laø höõu vi; ñoù laø 

voâ vi; ñoù laø theá gian; ñoù laø Nieát Baøn, vì nhöõng ngöôøi  khoù giaùo hoùa 

loøng nhö khæ vöôïn, neân duøng bao nhieâu phaùp ñeå cheá ngöï loøng hoï, môùi 

coù theå ñieàu phuïc ñöôïc. Ví nhö voi, nhö ngöïa, ngang traùi khoâng ñieàu 

ñöôïc, phaûi theâm ñaùnh ñaäp döõ tôïn cho ñeán thaáu xöông roài môùi ñieàu 

phuïc ñöôïc. Chuùng sanh cang cöôøng, khoù giaùo hoùa cuõng theá, neân phaûi 

duøng taát caû nhöõng lôøi khoå thieát môùi coù theå ñöa hoï vaøo khuoân khoå luaät 

haïnh ñöôïc.” Caùc Boà Taùt nöôùc Chuùng Höông kia nghe roài noùi raèng: 

“Thaät chöa töøng coù! Nhö Phaät Thích Ca Maâu Ni Theá Toân aån caùi söùc töï 

taïi voâ löôïng cuûa Ngaøi maø duøng nhöõng phöông phaùp sôû thích cuûa ngöôøi 

ngheøo heøn ñeå ñoä thoaùt chuùng sanh. Caùc Boà Taùt ñaây cuõng chòu khoå sôû, 

nhuùn nhöôøng, duøng loøng ñaïi bi voâ löôïng ñeå sanh vaøo coõi Phaät naày.” 

 

Vimalakirti’s Bitter and Eager Words 

 

I. The Jambudvipa In Buddhist Teachings: 

The Samsara, or worldly world is also called the Jambudvipa. It is 

so named either from the Jambu trees abounding in it, or from an 

enormous Jambud tree on Mount Meru visible like a standard to the 

whole continent. Saha means sufferings and afflictions; it also means 

worries, binding, unable to be free and liberated. The worldly world is 

full of storm, conflict, hatred and violence. The world in which we live 

is an impure field, and Sakyamuni is the Buddha who has initiated its 

purification. People in this world endure many sufferings stemming 

from three poisons of greed, anger and delusion as well as earthly 

desires. The Saha World is filled with dirt, rocks, thorns, holes, 

canyons, hills, cliffs. There are various sufferings regarding thirst, 

famine, hot, and cold. The people in the Saha World like wicked 

doctrines and false dharma; and do not have faith in the proper dharma. 
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Their lives are short and many are fraudulent. Kings and mandarins, 

although already have had lands to govern and rule, are not satisfied; 

as they become greedy, they bring forces to conquer other countries 

causing innocent people to die in vain. In addition, there are other 

infinite calamities such as droughts, floods, loss of harvest, thirst, 

famine, epidemics, etc. As for this Saha World, the favorable 

circumstances to cultivate in peace and contenment are few, but the 

unfavorable conditions of afflictions destroying path that are rather 

losing Bodhi Mind they developed in the beginning. Moreover, it is 

very difficult to encounter a highly virtuous and knowledgeable 

advisor. According to the Buddha, the planet in which we are currently 

living is called Virtuous Southern Continent. It is situated to the south 

of Mount Sumeru and is just a tiniest part of the Great World System of 

the Saha World in which Sakyamuni Buddha is the ruler. Thus, “Saha” 

also called the place that which bears, the earth, interpreted as bearing, 

enduring; the place of good and evil; a universe, or great chiliocosm, 

where all are subject to transmigration and which a Buddha transforms; 

it is divided into three regions and Mahabrahma Sahampati is its lord. 

World of endurance refers to our world which is filled with sufferings 

and affections, yet gladly enjoyed and endured by its inhabitants. 

According to Buddhism, Jambudvipa is the human world, the world in 

which we are living. Jambudvipa is a small part of Saha World, the 

realm of Sakyamuni Buddha. The southernmost of the four great land 

masses (catur-dvipa) of traditional Buddhist cosmology. It is said to be 

named after the Jambu tree that grows there. It measures 2,000 yojanas 

on three sides, and its fourth side is only three-and-a-half yojanas long. 

The Southern Continent, one of the four continents that situated south 

of Mount Meru, comprising the world known to the early Indian.  

According to Eitel in The Dictionary of Chinese-English Buddhist 

Terms, Jambudvipa includes the following countries around the 

Anavatapta Lake and the Himalayas. The North region includes Huns-

Mongolians-Turks; the East region inlcudes China-Korea-Japan; the 

South region includes Northern India (twenty-seven kingdoms), 

Eastern India (ten kingdoms), Southern India (fifteen kingdoms), 

Central India (thirty kingdoms, and Western Indian (thirty-four 

kingdoms). 
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II. Vimalakirti’s Bitter and Eager Words: 

According to the Vimalakirti Sutra, Chapter Ten, Vimalakirti asked 

the visiting Bodhisattvas: “How does the Tathagata of the Fragrant land 

preach the Dharma?” They replied: “The Tathagata of our land does 

not use word and speech to preach but uses the various fragrance to 

stimulate the devas in their observance of the commandments. They sit 

under fragrant trees and perceive how sweet the trees smell thereby 

realizing the samadhi derived from the store of all merits.  When they 

realize this samadhi, they win all merits.” These Bodhisattvas then 

asked Vimalakirti: “How does the World Honoured One, Sakyamuni 

Buddha, preach the Dharma?” Vimalakirti replied: “Living beings of 

the Saha world are pig-headed (stubborn) and difficult to convert; 

hence the Buddha uses strong language to tame them.  He speaks of 

hells, animals and hungry ghosts in their planes (realms) of suffering; 

of the places of rebirth for stupid men as retribution for perverse deeds, 

words and thoughts, i.e. for killing, stealing, carnality, lying, double 

tongue, coarse language, affected speech, covetousness, anger, 

perverted views (which are the ten evils); for stinginess, breaking the 

precepts, anger, remissness, confused thoughts and stupidity (i.e. the 

six hindrances to the six paramitas); for accepting, observing and 

breaking the prohibitions; for things that should and should not be done; 

for obstructions and non-obstructions; for what is sinful and what is not; 

for purity and filthiness; for the worldly and holy states; for heterodoxy 

and orthodoxy; for activity and non-activity; and for samsara and 

nirvana.  Since the minds of those who are difficult to convert are like 

monkeys, various methods of preaching are devised to check them so 

that they can be entirely tamed. Like elephants and horses which 

cannot be tamed without whipping them until they feel pain and 

become easily managed, the stubborn of this world can be disciplined 

only with bitter and eager words.” After hearing this, the visiting 

Bodhisattvas said: “We have never heard of the World Honoured One, 

Sakyamuni Buddha, who conceals his boundless sovereign power to 

appear as a beggar to mix with those who are poor in order to win their 

confidence (for the purpose of liberating them) and of the Bodhisattvas 

here who are indefatigable and so humble and whose boundless 

compassion caused their rebirth in this Buddha land.” 
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Chöông Boán Möôi Moát 

Chapter Forty-One 

 

Loøng Bi Maãn Cuûa Boà Taùt  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Loøng Bi Maãn Trong Giaùo Thuyeát Nhaø Phaät:  

Theo Phaät giaùo, tö töôûng bi maãn laø tö töôûng vì haïnh phuùc cuûa 

chuùng sanh. Ñöùc Phaät hy sinh haïnh phuùc rieâng mình, cuõng nhö ñeå laïi 

tam taïng kinh ñieån cho haäu theá tieáp tuïc phoå ñoä chuùng sanh. ÔÛ ñaây 

ngöôøi con Phaät vôùi taâm ñaày loøng bi maãn traûi roäng khaép nôi, treân, döôùi, 

ngang, heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù 

bieán maõn vôùi taâm bi, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Bi voâ 

löôïng taâm coøn laøm taâm ta rung ñoäng khi thaáy ai ñau khoå. Taâm ao öôùc 

mong muoán loaïi tröø ñau khoå cuûa ngöôøi khaùc, ñoái laïi vôùi söï taøn aùc. 

Loøng bi maãn laø taâm se laïi tröôùc söï ñau khoå cuûa chuùng sinh khaùc. Loøng 

mong muoán loaïi boû nhöõng ñau khoå cuûa chuùng sinh khaùc. Tieáng Phaïn laø 

Phaû Li Neâ Phöôïc, cuõng coù nghóa laø caùi taâm hay taám loøng bi maãn 

thöông xoùt cöùu vôùt ngöôøi khaùc thoaùt khoûi khoå ñau phieàn naõo. Loøng bi 

laø loøng vò tha, khoâng vì baûn ngaõ, maø döïa treân nguyeân taéc bình ñaúng. 

Khi thaáy ai ñau khoå beøn thöông xoùt, aáy laø bi taâm. Taâm bi laø taâm thieän 

vôùi nhöõng tö töôûng tö töôûng thieän laønh, mong cho ngöôøi khaùc thoaùt 

khoûi khoå ñau phieàn naõo. Taâm bi chaúng nhöõng mang laïi haïnh phuùc vaø 

an tònh cho ngöôøi khaùc maø coøn mang laïi cho mình nöõa. Taâm bi giuùp ta 

loaïi boû nhöõng tö töôûng baát thieän nhö giaän hôøn, ganh gheùt vaø ñoá kî. Bi 

taâm môû roäng khoâng phaân bieät chuùng sanh moïi loaøi. Tuy nhieân, bi taâm 

phaûi ñi keøm vôùi trí tueä, ñeå coù ñöôïc keát quaû ñuùng ñaén. Loøng “Bi” chính 

laø moät trong nhöõng cöûa ngoû quan troïng ñi ñeán ñaïi giaùc, vì nhôø ñoù maø 

chuùng ta khoâng gieát haïi chuùng sanh.  

 

II.Loøng Bi Maãn Cuûa Boà Taùt Theo Tinh Thaàn Kinh Duy Ma: 

Theo Kinh Duy Ma Caät, Phaåm thöù baûy, Quaùn Chuùng Sanh, Boà Taùt 

Vaên Thuø khi ñeán thaêm beänh cö só Duy Ma Caät coù hoûi veà loøng “bi” nhö 

sau: Ngaøi Vaên Thuø Sö Lôïi hoûi Duy Ma Caät: “Sao goïi laø loøng bi cuûa 

moät vò Boà Taùt?” Duy Ma Caät ñaùp: “Boà Taùt laøm coâng ñöùc gì coát ñeå chia 
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xeû cho taát caû chuùng sanh.” Loøng bi maãn cuûa chö vò Boà Taùt laø khoâng theå 

nghó baøn.  Chö Boà Taùt laø nhöõng baäc ñaõ giaùc ngoä, nhöõng vò Phaät töông 

lai, tuy nhieân, caùc Ngaøi nguyeän seõ tieáp tuïc truï theá  trong moät thôøi gian 

thaät daøi. Taïi sao vaäy? Vì lôïi ích cho tha nhaân, vì caùc ngaøi muoán cöùu vôùt 

chuùng sanh ra khoûi côn ñaïi hoàng thuûy cuûa khoå ñau phieàn naõo. Nhöng 

coøn lôïi ích cuûa chính caùc ngaøi ôû ñaâu?  Vôùi caùc ngaøi, lôïi ích cuûa chuùng 

sanh chính laø lôïi ích cuûa caùc ngaøi, bôûi vì caùc ngaøi muoán nhö vaäy. Tuy 

nhieân, noùi nhö vaäy thì ai coù theå tin ñöôïc?  Thaät laø ñuùng vôùi nhöõng 

ngöôøi khoâ caïn tình thöông, chæ nghó ñeán rieâng mình thì thaáy khoù tin 

ñöôïc loøng vò tha cuûa vò Boà Taùt. Nhöng nhöõng ngöôøi coù töø taâm thì hieåu 

noù deã daøng. Chuùng ta chaúng thaáy ñoù sao, moät soá ngöôøi nguoäi laïnh tình 

thöông thaáy thích thuù tröôùc nieàm ñau noãi khoå cuûa ngöôøi khaùc, duø cho 

nieàm ñau noãi khoå chaúng mang laïi lôïi ích chi cho hoï? Vaø chuùng ta cuõng 

phaûi thöøa nhaän raèng chö Boà taùt, cöông quyeát trong tình thöông, thaáy 

hoan hyû giuùp ích cho keû khaùc khoâng chuùt lo aâu vò kyû. Chuùng ta chaúng 

thaáy sao, nhöõng keû u minh tröôùc baûn chaát thaät söï cuûa vaïn höõu neân coi 

caùi “Ngaõ” laø thaät neân troùi buoäc vaøo noù vaø haäu quaû laø khoå ñau phieàn 

naõo. Trong khi chö Boà Taùt ñaõ xoùa boû ñöôïc caùi “Ngaõ” neân ngöøng xem 

nhöõng caùi “Ta” vaø “cuûa ta” laø thaät. Chính vì theá maø chö vò Boà Taùt luoân 

aân caàn töø bi ñoái vôùi tha nhaân vaø saün saøng chòu muoân ngaøn khoå ñau 

phieàn naõo vì söï aân caàn töø bi naøy. 

Noùi toùm laïi, chö Boà Taùt laø nhöõng ngöôøi ñaõ giaùc ngoä, töï hieán ñôøi 

mình trôï giuùp ngöôøi khaùc ñaït giaûi thoaùt, vaø nguyeän chæ ñaït ñöôïc ñaïi 

giaùc moät khi cöùu ñoä heát thaûy chuùng sanh. Vôùi söï töï taïi, trí hueä vaø töø bi, 

chö Boà Taùt bieåu thò moät giai ñoaïn cao cuûa Phaät quaû nhöng chöa phaûi laø 

moät vò Phaät giaùc ngoä voâ thöôïng vieân maõn hoaøn toaøn. Coù nhieàu caùch 

theå hieän hoùa ñoä chuùng sanh cuûa chö Boà Taùt, nhöng ôû ñaây chuùng ta chæ 

ñeà caäp ñeán moät soá caùch tieâu bieåu veà loøng bi maãn maø chö Boà Taùt ñaõ 

thöïc haønh. Neáu muoán theo chaân Boà Taùt, haønh giaû cuõng phaûi coá gaéng tu 

taäp theo moät soá phaùp tu tieâu bieåu cuûa chö Boà Taùt. Töôûng cuõng neân 

nhaéc laïi, bi taâm laø moät trong töù voâ löôïng taâm, khôûi loøng töø bi voâ löôïng 

vôùi heát thaûy chuùng sanh. Taâm cöùu khoå cho chuùng sanh. ÔÛ ñaây vò Tyø 

Kheo vôùi taâm ñaày loøng bi maãn traûi roäng khaép nôi, treân, döôùi, ngang, 

heát thaûy phöông xöù, cuøng khaép voâ bieân giôùi, vò aáy luoân an truù bieán maõn 

vôùi taâm bi, quaûng ñaïi, voâ bieân, khoâng haän, khoâng saân. Bi voâ löôïng taâm 

coøn laøm taâm ta rung ñoäng khi thaáy ai ñau khoå. Taâm ao öôùc mong muoán 

loaïi tröø ñau khoå cuûa ngöôøi khaùc, ñoái laïi vôùi söï taøn aùc. Tuy nhieân, moät 
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vò Boà Taùt luùc naøo cuõng coù hai ñaëc tính ñi keøm nhau trong tu taäp laø bi 

vaø trí, vì bi vaø trí laø hai ñaëc tính cuûa chö Boà Taùt treân böôùc ñöôøng tu taäp 

ñaïi giaùc vaø cöùu ñoä chuùng sanh. Bi laø döôùi thì haï hoùa chuùng sanh. Trí laø 

thöôïng caàu Boà Ñeà hay Phaät ñaïo. Theo Phaät Giaùo Ñaïi Thöøa, ñieån hình 

cuûa bi laø Ngaøi Quaùn Theá AÂm Boà Taùt; coøn Ngaøi Ñaïi Theá Chí laø ñieån 

hình cuûa trí. Theo Chaân Ngoân Giaùo thì Bi laø Thai Taïng giôùi, trong khi 

Trí laø kim cang giôùi. Beân caïnh ñoù, bi vaø trí coøn laø hai cöûa giuùp haønh 

giaû vôùi hai muïc tieâu: thöôïng caàu Phaät ñaïo, haï hoùa chuùng sanh. Ñaây 

cuõng laø moät trong nhöõng ñaïi nguyeän cuûa moät vò Boà Taùt. Thöù nhaát laø Bi 

Moân: Bi taâm Phaät höôùng ñeán cöùu ñoä tha nhaân (cöûa töø bi hay loøng 

thöông xoùt chuùng sanh. Thaáy chuùng sanh meâ laàm sa ngaõ, ñôùn ñau khoå 

naõo vaø hoaïn naïn thì thöông xoùt vaø duøng moïi phöông tieän ñeå giuùp hoï 

ñöôïc vui. Loøng töø bi cuûa chö Phaät vaø chö Boà Taùt voâ cuøng voâ taän buûa 

khaép möôøi phöông neân goïi laø Ñaïi Bi. Nhöõng baäc Boà Taùt traûi qua voâ 

löôïng kieáp thöïc haønh ñaïi haïnh töø bi naøy roài sau môùi ñaéc quaû voâ thöôïng 

Boà Ñeà). Thöù nhì laø Trí Moân: Trí tueä Phaät daãn ñeán giaùc ngoä Boà Ñeà (cöûa 

trí hueä. Tu theo Phaät laø tu phaùp moân trí hueä, nghóa laø duøng trí hueä saùng 

suoát maø soi xeùt vaø ñoaïn tröø nhöõng phieàn naõo toái taêm, nhöõng hoaëc 

chöôùng voâ minh; duøng trí hueä ñeå phaân ñònh chaùnh taø, söï lyù vieân minh. 

Haønh giaû tu taäp cuoái cuøng seõ ñaït ñöôïc trí hueä toái thöôïng hay nhöùt thieát 

trí, hay trí hueä Phaät). 

 

Compassion of Bodhisattvas  

In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of Compassion In Buddhist Point of View: 

According to Buddhism, the thought of compassion is the thought 

that broadly spreads out for the happiness of beings. The Buddha died 

at 80 instead of 100. He left 20 years of his own happiness to his 

disciples, and also the Tripitaka for universal salvation. Here a 

Buddhist, with a heart filled with compassion. Thus he stays, spreading 

the thought of compassion, above, below, across, everywhere, always 

with a heart filled with compassion, abundant, magnified, unbounded, 

without hatred or ill-will. Compassion also makes the heart quiver 

when other are subject to suffering. It is the wish to remove the 

suffering of others, and it is opposed to cruelty. Karuna means 
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sympathy, or pity (compassion) for another in distress and desire to 

help him or to deliver others from suffering out of pity. The compassion 

is selfless, non-egoistic and based on the principle of universal 

equality. A compassionate mind is a mind with wholesome thoughts 

which always wishes others to be released from their sufferings and 

afflictions. A compassionate mind does not only bring forth happiness 

and tranquility for others, but also to ourselves. The compassionate 

mind also helps us dispel our negative thoughts such as anger, envy and 

jealousy, etc. Compassion extends itself without distinction to all 

sentient beings. However, compassion must be accompanied by 

wisdom in order to have right effect. Karuna or compassion is one of 

the most important entrances to the great enlightenment; for with it, we 

do not kill or harm living beings.  

 

II.Compassion of Bodhisattvas In the Spirit of the Vimalakirti 

Sutra: 

According to the Vimalakirti Sutra, Chapter Seventh, 

Contemplating on Living Beings, when Manjusri Bodhisattava called 

on to enquire after Vimalakirti’s health, he asked Vimalakirti about 

“Karuna” as follows: Manjusri asked Vimalakirti: “What should be 

compassion (karuna) of a Bodhisattva?” Vimalakirti replied: “A 

Bodhisattva’s compassion should include sharing with all living beings 

all the merits he has won.” Bodhisattvas’ compassion is inconceivable. 

Bodhisattvas are enlightenment-beings, Buddhas-to-be, however, they 

vow to continue stay in this world for a long period of time. Why? For 

the good of others, because they want to become capable of pulling 

others out of this great flood of sufferings and afflictions. But what 

personal benefit do they find in the benefit of others? To Bodhisattvas, 

the benefit of others is their own benefit, because they desire it that 

way. However, in saying so, who could believe that? It is true that 

some people devoid of pity and think only of themselves, find it hard to 

believe in the altruism of the Bodhisattvas. But compassionate people 

do so easily. Do we not see that certain people, confirmed in the 

absence of pity, find pleasure in the suffering of others, even when it is 

not useful to them? And we must admit that the Bodhisattvas, 

confirmed in pity, find pleasure in doing good to others without any 

egoistic preoccupation. Do we not see that certain, ignorant of the true 
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nature of the conditioned Dharmas which constitute their so-called 

“Self”, attach themselves to these dharmas, as a result, they suffer 

pains and afflictions because of this attachment. While we must admit 

that the Bodhisattvas, detach themselves from the conditioned 

Dharmas, no longer consider these Dharmas as “I” or “Mine”, growing 

in pitying solicitude for others, and are ready to suffer pains for this 

solitude? 

In short, Bodhisattvas are enlightening beings who, defering their 

own full Buddhahood, dedicate themselves to helping others attain 

liberation, and vow to forego complete enlightenment until they help 

all other beings attain enlightenment. In their self-mastery, wisdom, 

and compassion Bodhisattvas represent a high stage of Buddhahood, 

but they are not yet the supreme enlightened, or fully perfected 

Buddha. Bodhisattvas have numerous different ways that they manifest 

to help beings, but here, we only mention some typical ways of 

compassion that Bodhisattvas have practiced. If practitioners want to 

follow in the foosteps of Bodhisattvas, we should try to cultivate some 

typical methods of Bodhisattvas' ways of cultivation. It should be 

reminded that the mind of compassion is an infinite pity for all, one of 

the four immeasurable minds (catvari-apramanani). Boundless pity, to 

save from suffering. Here a monk, with a heart filled with compassion. 

Thus he stays, spreading the thought of compassion, above, below, 

across, everywhere, always with a heart filled with compassion, 

abundant, magnified, unbounded, without hatred or ill-will. 

Compassion also makes the heart quiver when other are subject to 

suffering. It is the wish to remove the suffering of others, and it is 

opposed to cruelty. However, a Bodhisattva always has two 

characteristics that go simultaneously in cultivation: pity and wisdom, 

for these two characteristics of a bodhisattva seeking to attain perfect 

enlightenment and the salvation of all beings. Karuna or compassion 

means below is to save sentient beings. Jnana or wisdom means above 

is to seek Bodhi. In Mahayana Buddhism, Pity is typified by 

Avalokitesvara and wisdom  by Mahasthamaprapta. In the esoteric 

sects, pity is represented by the garbhadhatu  or the womb treasury, 

while wisdom is represented by the vajradhatu or the diamond treasury. 

Besides, compassion and wisdom are also two doors (of Karuna and 

Jnana) that help practitioners with two aims: above to seek bodhi, 



660 

 

below to save (transform) beings. This is also one of the great vow of a 

Bodhisattva. First, Buddha-pity, or Bodhisattva-pity, the way of pity 

directed to others. Second, Wisdom gate or Buddha-wisdom, or the 

way of enlightenment. 
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Chöông Boán Möôi Hai 

Chapter Forty-Two 

 

Nhò Töôùng Boà Taùt  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Boà Taùt trong Giaùo Thuyeát Nhaø Phaät: 

Boà Taùt, moät chuùng sanh giaùc ngoä, vaø nguyeän chæ ñaït ñöôïc ñaïi giaùc 

moät khi cöùu ñoä heát thaûy chuùng sanh. Töø Baéc Phaïn coù nghóa laø “Höõu 

tình giaùc,” hay “moät chuùng sanh giaùc ngoä,” hay “moät chuùng sanh maø 

baûn chaát laø trí tueä” hay “moät chuùng sanh khao khaùt giaùc ngoä.” Nhö 

vaäy, Boà Taùt ñöôïc xem nhö laø moät con ngöôøi cuõng vôùi nghieäp cuûa chính 

mình ôû coõi ñôøi naøy nhö nhöõng ngöôøi khaùc, nhöng vò Boà Taùt baèng chính 

söï noã löïc cuûa mình, khoâng phuï thuoäc vaøo nhöõng yeáu toá beân ngoaøi, tu 

taäp theo phöông phaùp cuï theå vaø thöïc teá ñeå vöôït qua nhöõng xung ñoät 

beân trong chính mình bao goàm nhöõng nghieäp xaáu vaø nhöõng khoå ñau, 

cuõng nhö nhöõng khuûng hoaûng beân ngoaøi nhö moâi tröôøng, tai hoïa... ñeå 

coù theå thay ñoåi traïng thaùi maát thaêng baèng vaø ñeå taát caû cuøng soáng vôùi 

nhau trong moät theá giôùi bình an, thònh vöôïng vaø haïnh phuùc. Ñaây laø lyù 

töôûng cuûa Phaät giaùo Ñaïi Thöøa. Baét ñaàu cuoäc haønh hoaït cuûa moät vò Boà 

Taùt ñöôïc ñaùnh daáu baèng “phaùt taâm giaùc ngoä” hay “Boà Ñeà Taâm,” trong 

ñoù Boà Taùt nguyeän thaønh Phaät ñeå laøm lôïi laïc chuùng sanh. Trong kinh 

vaên Ñaïi Thöøa, vieäc naøy thöôøng theo sau moät nghi leã coâng khai nguyeän 

ñaït thaønh Phaät quaû ñeå laøm lôïi laïc chuùng sanh. Coù nghóa laø: “Thöôïng 

caàu Phaät ñaïo, haï hoùa chuùng sanh.” Ñaây laø moät trong nhöõng ñaïi nguyeän 

cuûa moät vò Boà Taùt. Sau ñoù thì vò Boà Taùt theo ñuoåi muïc tieâu Phaät quaû 

baèng caùch tieán tu töø töø Luïc Ba La Maät hay Thaäp Ba La Maät: boá thí, trì 

giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh, vaân vaân. Hai phaåm chaát chính 

trong ñoù vò Boà Taùt tu taäp laø töø bi vaø trí tueä, vaø khi maø caùc Ba La Maät 

ñaõ ñöôïc tu taäp kieän toaøn, vaø töø bi cuõng nhö trí tueä ñaõ ñöôïc phaùt trieån 

ñeán möùc ñoä cao nhaát, thì vò Boà Taùt trôû thaønh moät vò Phaät. Boà Taùt ñaïo 

thöôøng ñöôïc chia laøm 10 giai ñoaïn. Tuy nhieân töø Boà Taùt chæ haïn heïp 

trong Phaät giaùo Ñaïi Thöøa. Theo truyeàn thoáng Theravada, thì Ñöùc Phaät 

Thích Ca Maâu Ni ñöôïc coi nhö moät vò Boà Taùt (Ñaïi Só) trong nhöõng tieàn 

kieáp trong Kinh Boån Sanh, trong suoát nhöõng tieàn kieáp ñoù, ngöôøi ta noùi 
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Ngaøi ñaõ töø töø kieän toaøn phaåm chaát cuûa moät vò Phaät. Tuy nhieân, trong 

Phaät giaùo Ñaïi Thöøa, khaùi nieäm Boà Taùt laø moät söï choái boû roõ raøng lyù 

töôûng A La Haùn cuûa Phaät giaùo Nguyeân Thuûy. Trong Ñaïi Thöøa A La 

Haùn ñöôïc xem nhö laø haïn heïp vaø ích kyû, chæ lo cho cho caù nhaân giaûi 

thoaùt, ngöôïc laïi vôùi moät vò Boà Taùt, ngöôøi laøm vieäc caät löïc vì chuùng 

sanh moïi loaøi. Nhö vaäy töø “Boà Taùt” noùi chung, coù nghóa laø moät chuùng 

sanh giaùc ngoä, chuùng sanh höôùng ñeán giaùc ngoä hoaøn toaøn hay Phaät 

quaû. Theo Tröôøng Boä Kinh, nghóa ñen cuûa “Boà Taùt” laø ngöôøi coù trí, 

hoaëc ngöôøi quyeát ñònh hay naém giöõ con ñöôøng ñi ñeán giaùc ngoä. Vaøi theá 

kyû sau khi Ñöùc Phaät nhaäp dieät, Boà Taùt laø moät trong nhöõng tö töôûng 

quan troïng nhaát cuûa Phaät töû Ñaïi Thöøa. Tuy nhieân, khaùi nieäm Boà Taùt 

khoâng phaûi laø sôû höõu cuûa rieâng tröôøng phaùi Ñaïi Thöøa. Töø “Boà Taùt” ñaõ 

ñöôïc noùi ñeán trong kinh ñieån Pali vaø xuaát phaùt töø Phaät giaùo Nguyeân 

Thuûy, ñöôïc duøng rieâng ñeå chæ Ñöùc Phaät Thích Ca Maâu Ni tröôùc khi 

Ngaøi giaùc ngoä. Theo tröôøng phaùi Thöôïng Toïa Boä, Boà Taùt ñöôïc ñònh 

nghóa nhö laø moät ngöôøi chaéc chaén seõ thaønh Phaät. Vò aáy laø baäc saùng 

suoát ñöôïc ngöôøi trí baûo veä vaø uûng hoä. Theo Baùt Thieân Tuïng Baùt Nhaõ 

Ba La Maät, khoâng coù nghóa naøo thaät cho töø Boà Taùt, bôûi vì Boà Taùt tu taäp 

khoâng chaáp thuû ñoái vôùi taát caû caùc phaùp. Vì Boà Taùt laø baäc ñaõ thöùc tænh 

khoâng coøn tham ñaém, ñaõ hieåu taát caû caùc phaùp vaø giaùc ngoä laø muïc ñích 

cuûa Boà Taùt. Noùi toùm laïi, Boà Taùt laø moät baäc giaùc giaû trong haøng caùc 

chuùng sanh. Vò aáy thöôøng laäp nguyeän ñem söï giaùc ngoä vaø trí tueä maø 

mình ñaõ môû baøy ra nhaèm giaùc ngoä taát caû caùc chuùng sanh khaùc. Coâng 

vieäc cuûa moät vò Boà Taùt khoâng deã chuùt naøo caû. Tuy khoâng hy höõu nhö 

moät vò Phaät, nhöng cuõng thaät khoù ñeå coù moät vò Boà Taùt thò hieän vaø cuõng 

thaät khoù cho phaøm phu (ngöôøi thöôøng) gaëp ñöôïc moät vò Boà Taùt thaät. Boà 

Taùt laø moät “Ma ha Taùt-ñoûa”nhö ñöôïc ñònh nghóa theo ngoân ngöõ Baéc 

Phaïn. ‘Maha’ nghóa laø ‘lôùn’ vaø ‘sattva’ nghóa laø ‘chuùng sanh’ hoaëc ‘can 

ñaûm’. Ngaøi Long Thoï ñaõ ñöa ra moät soá nguyeân nhaân vì sao Boà Taùt 

ñöôïc goïi laø ‘Mahasattva.’ Bôûi vì ñaïi Boà Taùt ñaõ ñaït ñöôïc phaïm haïnh 

cao caû, thöôïng thuû giöõa nhöõng Boà Taùt ñöùc haïnh khaùc. Caùc ñaïi Boà Taùt 

raát hoan hyû, töø bi giuùp ñôõ voâ soá chuùng sanh moät caùch tích cöïc khoâng 

moûi meät. Ngöôøi Taây Taïng dòch ‘Mahasattvas’ nhö laø nhöõng ‘vò anh 

huøng vôùi tinh thaàn vó ñaïi’ vaø nhöõng nguyeän voïng cuûa ñaïi Boà Taùt thaät 

söï laø toái thöôïng cao caû, hy sinh vì vieäc lôùn. Caùc ñaïi Boà Taùt ñi hoaèng 

phaùp ôû moïi nôi, phuïng söï chuùng sanh nhö cuùng döôøng chö Phaät vaø bieán 

Ta baø thaønh caûnh Tònh ñoä. Caùc ñaïi Boà Taùt luoân thöïc haønh taát caû nhöõng 
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lôøi daïy cuûa chö Phaät, quaùn chieáu taát caû caûnh giôùi Tònh ñoä, ñeå hoäi tuï 

quaàn chuùng ôû moïi nôi veà vôùi Ñöùc Phaät baèng caùch caûm hoùa tö töôûng 

chuùng sanh, loaïi boû phieàn naõo vaø phaùt khôûi nhöõng tieàm naêng giaûi thoaùt 

cuûa hoï. Noùi caùch khaùc, Ma Ha Taùt laø Ñaïi Boà Taùt, phaåm haïnh vaø coâng 

ñöùc hôn moät Boà Taùt bình thöôøng. Ma Ha Taùt laø nhöõng vò coù theå chuyeån 

hoùa taát caû nghieäp xaáu vaø khoå ñau cuûa chính mình vaø seõ chæ ra con 

ñöôøng giaûi thoaùt cho taát caû chuùng sanh baèng loøng töø bi hyû xaû voâ löôïng. 

Boà Taùt laø moät chuùng sanh vó ñaïi, moät con ngöôøi cao thöôïng hay moät 

ngöôøi daãn daét chuùng sanh loaøi ngöôøi. Tieáng goïi chung cho chö Thanh 

Vaên, Boà Taùt hay Phaät. Moät baäc töï lôïi lôïi tha. Ñaïi höõu tình, toaøn thieän 

hôn baát cöù loaøi höõu tình naøo ngoaïi tröø Ñöùc Phaät. Ma ha taùt laø vò coù taâm 

ñaïi bi vaø ñaïi naêng löïc, ngöôøi ñem ñeán söï cöùu ñoä cho taát caû chuùng sanh. 

Trong phaàn baét ñaàu cuûa Kinh Baùt Thieân Tuïng Baùt Nhaõ Ba La Maät, 

Ñöùc Phaät ñaõ giaûi thích veà yù nghóa cuûa ‘Ma Ha Taùt’ khi ngaøi Tu Boà Ñeà 

hoûi Ñöùc Phaät veà ñieàu naày. Ñöùc Phaät traû lôøi raèng moät Boà Taùt ñöôïc goïi 

laø Ma Ha Taùt trong yù nghóa bôûi vò Boà Taùt aáy ñaõ ban phaùp thoaïi ñeå 

chuyeån hoùa caùc chaáp thuû, nhöõng quan ñieåm chaáp thuû sai laàm nhö ngaõ, 

nhaân, chuùng sanh, thoï giaû, hieän höõu, khoâng hieän höõu, ñoaïn dieät, thöôøng 

haèng, vaân vaân. Theo Kinh Dieäu Phaùp Lieân Hoa, Ma Ha Taùt coù phaåm 

haïnh toát vaø tu taäp caùc Ba la maät nhö Boà Taùt vaø troàng caên laønh nôi haøng 

traêm ngaøn chö Phaät. Trong Phaät giaùo Nguyeân Thuûy, Boà Taùt laø ngöôøi tu 

taäp ñoaïn tröø kieát söû, thanh tònh taâm ñeå trôû thaønh baäc toaøn thieän vaø giaùc 

ngoä. Chính nhöõng Boà Taùt nhö vaäy xuaát hieän trong kinh ñieån Pali. 

Thaønh töïu nhö vaäy laø Boà Taùt ñaõ hoaøn toaøn thaønh lyù töôûng phaïm haïnh 

cuûa mình. Nhöng lyù töôûng Ñaïi Thöøa ñaõ ñöa Boà Taùt ñeán nhöõng noã löïc 

lôùn hôn döïa treân nhöõng hoaït ñoäng tích cöïc ñeå giuùp taát caû chuùng sanh 

ñau khoå ñaït ñöôïc haïnh phuùc toái haäu maø tröôùc ñoù Boà Taùt khoâng quan 

taâm. Khoâng thoûa maõn vôùi nhöõng tu taäp chæ laøm giaûm thieåu tham, saân, 

si, tieâu tröø kieát söû vaø hoaøn thaønh ñôøi soáng phaïm haïnh cho chính mình, 

neân Boà Taùt chuù taâm noã löïc giuùp taát caû chuùng sanh vöôït qua cuoäc phaán 

ñaáu tìm an laïc giaûi thoaùt cho hoï. Coøn moät chuùng sanh naøo chöa giaûi 

thoaùt thì Boà Taùt chöa giaûi thoaùt. Ñoù laø lyù töôûng cuûa Boà Taùt. Trong khi 

ñoù, Ñöùc Phaät nhaéc Mahamati veà söï khaùc bieät giöõa Boà Taùt vaø haøng Nhò 

Thöøa trong Kinh Laêng Giaø nhö sau: “Naøy Mahamati, söï khaùc bieät giöõa 

Boà Taùt vaø haøng Nhò Thöøa nhö sau: Nhò Thöøa khoâng theå tieán qua ñòa 

thöù saùu vaø taïi ñoù chö vò nhaäp Nieát Baøn. Trong khi vò Boà Taùt ôû ñòa thöù 

baûy, ñi qua moät kinh nghieäm taâm linh hoaøn toaøn môùi, ñöôïc goïi laø 
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anabhogacarya vaø coù theå ñöôïc dòch laø moät ñôøi soáng voâ muïc ñích hay 

voâ coâng duïng. Nhöng ñöôïc hoä trì bôûi thaàn löïc chö Phaät laø caùi naêng löïc 

nhaäp vaøo caùc ñaïi nguyeän maø vò Boà Taùt thieát laäp ñaàu tieân khi ngaøi môùi 

khôûi ñaàu söï nghieäp cuûa ngaøi vaø giôø ñaây ngaøi thieát ñònh nhieàu phöông 

phaùp cöùu ñoä khaùc haún nhau nhaèm lôïi laïc cho chuùng sanh u meâ laàm laïc 

cuûa ngaøi. Töø quan ñieåm tuyeät ñoái veà chaân lyù toái haäu maø vò Boà Taùt ñaït 

ñöôïc, thì khoâng coù söï tieán boä cuûa taâm linh nhö theá trong ñôøi soáng cuûa 

ngaøi, vì ôû ñaây quaû thöïc khoâng coù taàng baäc, khoâng coù söï thaêng tieán 

töông tuïc maø rieâng chaân lyù laø khoâng coù töôùng traïng vaø taùch ly hoaøn 

toaøn vôùi söï phaân bieät.  

 

II.Nhò Töôùng Boà Taùt Theo Tinh Thaàn Kinh Duy Ma: 

Töôùng laø dieän maïo hay bieåu hieän beân ngoaøi cuûa söï vaät. Töôùng coøn 

coù nghóa laø caùc phaùp höõu vi hay hieän töôïng. Töôùng nghóa laø caùc tính 

chaát thuoäc ñoái töôïng caûm quan nhö maét, muõi, vaân vaân. Hình töôùng cuûa 

vaät chaát coù theå nhaän bieát ñöôïc qua traàn caûnh nhö vaät theå, aâm thanh, 

hay muøi vò, vaân vaân. Theo kinh Duy Ma Caät, chöông möôøi boán, Ñöùc 

Phaät baûo Boà Taùt Di Laëc: “Di Laëc! OÂng phaûi bieát, Boà Taùt coù hai töôùng: 

Sao goïi laø hai? Moät laø nhöõng ngöôøi öa nhöõng caâu vaên hay ñeïp, hai laø 

nhöõng ngöôøi khoâng sôï nghóa saâu xa, hieåu ñöôïc ñuùng nhö thaät. Nhö 

haïng öa nhöõng caâu vaên hay ñeïp, phaûi bieát ñoù laø Boà Taùt môùi hoïc. Neáu 

ôû  nôi kinh ñieån thaäm thaâm khoâng nhieãm, khoâng tröôùc, khoâng coù chuùt 

sôï seät vaø hieåu roõ ñöôïc ñoù, nghe roài taâm thanh tònh thoï trì, ñoïc tuïng 

ñuùng nhö lôøi noùi maø tu haønh, phaûi bieát ñoù laø haïng tu haønh ñaõ laâu. Naày 

Di Laëc! Laïi coù hai phaùp goïi laø Boà Taùt môùi hoïc, khoâng theå quyeát ñònh 

phaùp thaäm thaâm: Hai phaùp laø chi? Moät laø nhöõng kinh ñieån thaäm thaâm 

chöa töøng nghe neáu nghe thôøi sôï seät sanh loøng nghi, khoâng tuøy thuaän 

ñöôïc, cheâ bai khoâng tin roài noùi raèng: “Kinh naày töø tröôùc ñeán giôø ta 

chöa töøng nghe, töø ñaâu ñeán ñaây?” Hai laø neáu coù ngöôøi hoä trì giaûi noùi 

nhöõng kinh saâu xa nhö theá, khoâng chòu gaàn guõi, cuùng döôøng cung kính, 

hoaëc ôû nôi ñoù noùi loãi xaáu xa  cuûa ngöôøi kia. Coù hai phaùp ñaáy, phaûi bieát 

Boà Taùt môùi hoïc chæ laø töï toån haïi, chöù khoâng theå ôû nôi phaùp thaäm thaâm 

maø ñieàu phuïc ñöôïc taâm mình. Naày Di Laëc! Laïi coù hai phaùp, Boà Taùt 

daàu tin hieåu thaâm phaùp, vaãn coøn töï toån haïi chôù khoâng theå chöùng ñöôïc 

voâ sanh phaùp nhaãn. Hai phaùp laø chi? Moät laø khinh deã caùc Boà Taùt môùi 

hoïc maø khoâng daïy baûo. Hai laø tin hieåu thaâm phaùp maø laïi chaáp töôùng 

phaân bieät.” 
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Two Categories of Bodhisattvas  

In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of Bodhisattvas In Buddhist Teachings: 

Bodhisattva is a Sanskrit term for an Enlightened Being. This is the 

one whose essence is bodhi whose wisdom is resulting from direct 

perception of Truth with the compassion awakened thereby. 

Enlightened being who is on the path to awakening, who vows to 

forego complete enlightenment until he or she helps other beings attain 

enlightenment. A Sanskrit term which means “Awakening being” or a 

“being of enlightenment,” or “one whose essence is wisdom,” or “a 

being who aspires for enlightenment.” This is the ideal of Mahayana 

Buddhism. The beginning of the Bodhisattva’s career is marked by the 

dawning of the “mind of awakening” (Bodhi-citta), which is the resolve 

to become a Buddha in order to benefit others. So, Bodhisattva is 

considered as a human being with his own karmas at his very birth as 

all other creatures, but he can be able to get rid of all his inner 

conflicts, including bad karmas and sufferings, and external crises, 

including environments, calamities and other dilema, can change this 

unfortunate situation and can make a peaceful, prosperous and happy 

world for all to live in together by using his effort and determination in 

cultivating a realisitc and practical way without depending on external 

powers. In Mahayana literature, this is commonly followed by a public 

ceremony of a vow to attain Buddhahood (Pranidhana) in order to 

benefit other sentient beings. That is to say: “Above to seek bodhi, 

below to save (transform) beings.”  This is one of the great vows of a 

Bodhisattva. After that point the Bodhisattva pursues the goal of 

Buddhahood by progressively cultivating the six, sometimes ten, 

“perfections” (Paramita): generosity, ethics, patience, effort, 

concentration, and wisdom. The two primary qualities in which the 

Bodhisattva trains are compassion and wisdom, and when the 

perfections are fully cultivated and compassion and wisdom developed 

to their highest level, the Bodhisattva becomes a Buddha. The 

Bodhisattva path is commonly divided into ten levels (Bhumi). The 

term Bodhisattva is not, however, confined solely to Mahayana 
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Buddhism: in Theravada, Sakyamuni Buddha is referred to as 

“Bodhisatta” (Bodhisattva) in the past lives described in the Jatakas, 

during which he is said to have gradually perfected the good qualities 

of a Buddha. In the Mahayana sense, however, the Bodhisattva concept 

is an explicit rejection of Nikaya Buddhism’s ideal religious paradigm, 

the Arhat. In Mahayana the Arhat is characterized as limited and 

selfish, concerned only with personal salvation, in contrast to the 

Bodhisattva, who works very hard for all sentient beings. So the 

term”Bodhisattva” in general, means a “Bodhi being”. It denotes a 

being who is destined to obtain fullest Enlightenment or Buddhahood. 

According to the Digha Nikaya, literally, a “Bodhisattva” means one 

who is an intellectual, or one who is resolved or maintained only to the 

paths that lead to enlightenment. Several centuries after the Buddha’s 

parinirvana, Bodhisattva is one of the most important ideas of 

Mahayana Buddhists. However, the concept was not a sole creation of 

the Mahayana. The term “Bodhisattva” had been mentioned in the Pali 

Canon and it stems from the original Pali Buddhism which is used more 

or less exclusively to designate Sakyamuni Buddha prior to His 

Enlightenment. According to Sarvastivada School, “Bodhisattva” is 

defined as a person who is certain to become a Buddha. He is a person 

who is born of wisdom and protected and served by the wise. 

According to the Astasahasrika Prajnaparamita, nothing real is meant 

by the word “Bodhisattva,” because a Bodhisattva trains himself in 

non-attachment to all dharmas. For the Bodhisattva, the great being 

awakes in non-attachment to full enlightenment in the sense that he 

understands all the dharmas, because he has enlightenment as his aim, 

an enlightened being. In short, a Bodhisattva is an enlightener of 

sentient beings. He usually vows to take the enlightenment that he has 

been certified as having attained and the wisdom that he has uncovered 

to enlighten all other sentient beings. A Bodhisattva’s job is not easy at 

all. Though his appearance is not rare as that of a Buddha, but it is 

extremely difficult for a Bodhisattva to appear, and it is also extremely 

difficult for ordinary people to encounter a real Bodhisattva. A 

Bodhisattva is a Mahasattva as defined in Sanscrit language. ‘Maha’ 

means ‘great’ and ‘sattva’ means either ‘being’ or ‘courage’. 

Nagarjuna gives a number of reasons why Bodhisattvas are called 

‘great beings’. It is because they achieve a great work, stand at the 
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head of a great many beings, activate great friendliness and great 

compassion, save a great number of beings. The Tibetans translate 

Mahasattvas as ‘great spiritual hero’ and their aspirations are truly on a 

heroic scale. They desire to discipline all beings everywhere, to serve 

and honor all the Buddhas everywhere. They want to retain firmly in 

their minds all the teachings of the Buddhas, to have a detailed 

knowledge of all the Buddha-fields to comprehend all the assemblies 

which anywhere gather around a Buddha, to plunge into the thoughts of 

all beings, to remove their defilements and to fathom their 

potentialities. In other words, Mahasattva is like Bodhisattva who will 

be able to eliminate all his bad karmas and sufferings and will show the 

emancipation way to all beings with all skills by his compassion. A 

Bodhisattva is the one who benefis himself to help others. A great 

creature, having a great or noble essence, or being. Mahasattva is a 

perfect Bodhisattva, greater than any other being except a Buddha. 

Also great being is one with great compassion and energy, who brings 

salvation to all living beings. In the beginning of the Astasahasrika 

Prajna paramita, the Buddha explained the meaning of ‘Mahasattva’ 

(great being) when Subhuti asked about it. The Buddha says that a 

Bodhisattva is called ‘ a great being’ in the sense that he will 

demonstrate Dharma so that the great errors should be forsaken, such 

erronous views as the assumption of a self, a being, a living soul, a 

person, of becoming, of not becoming, of annihilation, of eternity, of 

individuality, etc. According to the Saddharmapundarika Sutra, 

Mahasattvas have good qualities and method of practice paramita and 

under many hundred thousands of Buddhas had planted the roots of 

goodness. In the Theravada Buddhism, a Bodhisattva is a person in the 

school of the elders who is desirous of acquiring the characteristics of a 

perfect being, the enlightened one. It appears as such in the Pali 

Nikayas. The accomplishment of such a state makes him content. But 

the ideal of Mahayana induces him to greater effort based on dynamic 

activity to help other beings attain ultimate bliss; before that he does 

not lay ore to save beings from the state of suffering. Not satisfied with 

his own mitigation of desire some actions that make him subjected to 

malice and all kind of craving, he strives up on helping all other beings 

to overcome their afflictions. While the Buddha reminded Mahamati in 

the Lankavatara Sutra as follows: “Oh Mahamati, the distinction 
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between the Bodhisattva and the Two Vehicles is emphasized, as the 

latter are unable to go up further than the sixth stage where they enter 

into Nirvana. At the seventh stage, the Bodhisattva goes through an 

altogether new spiritual experience known as anabhogacarya, which 

may be rendered “a purposeless life.” But, supported by the majestic 

power of the Buddhas, which enters into the great vows first made by 

the Bodhisattva as he started in his career, the latter now devises 

various methods of salvation for the sake of his ignorant and confused 

fellow-beings. But from the absolute point of view of the ultimate truth 

in the Lankavatara Sutra, attained by the Bodhisattva, there is no such 

graded course of spirituality in his life; for here is really no gradation 

(krama), no continuous ascension (kramanusandhi), but the truth 

(dharma) alone which is imageless (nirabhasa), and detached 

altogether from discrimination.  

 

II. Two Categories of Bodhisattvas In the Spirit of the 

Vimalakirti Sutra: 

Marks mean external appearance or the appearance of things. 

Makrs also mean appearances or phenomena. Appearances (nimitta) 

mean qualities belonging to sense-objects such as visual, olfactory, etc. 

Rupas which are capable of receiving sense-objects such as visible 

object, sound, taste, etc. According to the Vimalakirti Sutra, Chapter 

Fourteen, the Buddha said to Maitreya, “Maitreya! You should know 

that there are two categories of Bodhisattvas: First, those who prefer 

proud words and a racy style, and second, those who are not afraid (of 

digging out) the profound meanings which they can penetrate.  

Fondness of proud words and a racy style denotes the superficiality of a 

newly initiated Bodhisattva; but he who, after hearing about the 

freedom from infection and bondage as taught in profound sutras, is not 

afraid of their deep meanings which he strives to master, thereby 

developing a pure mind to receive, keep, read, recite and practise (the 

Dharma) as preached is a Bodhisattva who has trained for a long time. 

Maitreya, there are two classes of newly initiated Bodhisattvas who 

cannot understand very deep Dharmas: First, those who have not heard 

about profound sutras and who, giving way to fear and suspicion, 

cannot keep them but indulge in slandering them, saying: ‘I have never 

heard about them; where do they come from?’, and second, those who 
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refuse to call on, respect and make offerings to the preachers of 

profound sutras or who find fault with the latter; these are two classes 

of newly initiated Bodhisattvas who cannot control their minds when 

hearing the deep Dharma, thereby harming themselves. Maitreya, 

further, there are two categories of Boshisattvas who harm themselves 

and fail to realize the patient endurance of the uncreate in spite of their 

belief and understanding of the deep Dharma: they are (firstly) those 

who belittle newly initiated Boshisattva and do not teach and guide 

them; and (secondly) those who, despite their faith in the deep Dharma, 

still give rise to discrimination between form and formlessness.” 
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Chöông Boán Möôi Ba 

Chapter Forty-Three 

 

Möôøi Laêm Phaùp Quaùn Nieäm Veà Voâ Vi 

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Phaùp Voâ Vi Trong Giaùo Thuyeát Nhaø Phaät: 

Voâ vi  laø moät thuaät ngöõ cuûa Laõo giaùo coù nghóa ñen laø “khoâng laøm,” 

“khoâng gaéng söùc,” “khoâng göôïng eùp,” hay khoâng mieãn cöôõng taïo taùc. 

Noù khoâng aùm chæ söï baát ñoäng hay löôøi bieáng. Chuùng ta chæ khoâng neân 

gaéng söùc vì nhöõng vieäc khoâng chaân thaät, laøm cho chuùng ta hoùa muø ñeán 

noãi khoâng thaáy ñöôïc töï taùnh. Tuy nhieân, ñaây laø moät khaùi nieäm cuûa 

Thieàn veà haønh ñoäng töùc thôøi, chöù khoâng coù vaán ñeà chuaån bò tröôùc, 

thuaät ngöõ naøy ñöôïc xem nhö laø söï dieãn taû veà taâm cuûa moät vò thaày ñaõ 

chöùng ñaéc. Chæ coù ngöôøi naøo khoâng coøn luyeán chaáp vaøo keát quaû cuûa 

haønh ñoäng môùi coù theå haønh xöû caùch naøy, vaø ngöôøi ta noùi voâ vi bieåu thò 

nhö laø söï hoaøn toaøn töï do cuûa haønh ñoäng thích öùng khoâng ngaên ngaïi 

tröôùc moïi hoaøn caûnh. Phaùi Ñaøm Ma Cuùc Ña xem “phaùp voâ vi” nhö 

“chaân taùnh” vaø “söï thöôøng haèng cuûa söï vaät”, töùc laø thöïc chaát cuûa 

chuùng. Ñieàu ñoù khoâng theå laøm thay ñoåi baûn taùnh saâu saéc cuûa chuùng, 

hay taát caû nhöõng heä quaû cuûa chuùng, chaúng haïn nhö nhöõng haønh ñoäng 

toát khoâng theå coù haäu quaû xaáu ñöôïc. Taát caû voâ phaùp laø phi vaät chaát neân 

khoâng theå naém baét ñöôïc. Phaùp thaân maø Phaät sôû chöùng laø vónh haèng, 

khoâng chòu chi phoái bôûi luaät nhaân quaû hay xa lìa moïi nhaân duyeân taïo 

taùc (trong Tònh Ñoä Luaän: “Voâ Vi Phaùp Thaân laø phaùp tính thaân. Phaùp 

tính tòch dieät cho neân phaùp thaân voâ töôùng). Voâ vi laø phaùp xa lìa nhaân 

duyeân taïo taùc hay khoâng coøn chòu aûnh höôûng cuûa nhaân duyeân. Phaùp 

thöôøng haèng, khoâng thay ñoåi, vöôït thôøi gian vaø sieâu vieät. Phaùp Voâ Vi 

(duøng ñeå dieät boû heát chö töôùng. Thaân taâm ñoái vôùi caûnh khoâng coøn caûm 

ñoäng, khoâng öa, khoâng gheùt, khoâng ham, khoâng chaùn, khoâng vui, 

khoâng buoàn, khoâng möøng, khoâng giaän). Nieát Baøn vaø hö khoâng ñöôïc 

xem nhö laø Voâ Vi Phaùp. Noùi toùm laïi, voâ vi laø söï taïo taùc khoâng coù nhaân 

duyeân. Phaùp khoâng nhôø haønh ñoäng cuûa thaân khaåu yù. Baát cöù phaùp naøo 

khoâng sanh, khoâng dieät, khoâng truï vaø khoâng bieán ñoåi laø phaùp voâ vi. 

Noùi caùch khaùc, phaùp naøo khoâng bò qui ñònh, khoâng thaønh hình, taát caû 
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nhöõng gì naèm beân ngoaøi söï toàn taïi, sanh truï dò dieät laø phaùp voâ vi. Trong 

giaùo lyù nguyeân thuûy chæ coù Nieát baøn  môùi ñöôïc coi laø Voâ vi maø thoâi. 

Theo caùc tröôøng phaùi khaùc thì phaùp voâ vi laø phaùp khoâng sanh saûn ra 

nhaân duyeân.  

Theo Thuyeát Nhaát Thieát Höõu Boä, voâ vi phaùp goàm coù ba loaïi: 1) hö 

khoâng; 2) traïch dieät phaùp; vaø 3) voâ traïch dieät phaùp. Tuy nhieân, tröôøng 

phaùi Nguyeân Thuûy chæ chaáp nhaän coù moät phaùp voâ vi maø thoâi, ñoù laø 

Nieát Baøn hay “Voâ Traïch Dieät Phaùp.” Traïng thaùi voâ vi trong Phaät giaùo 

chöa töøng coù ai coá gaéng thieát laäp baèng lyù luaän vì noù chæ ñöôïc theå hieän 

baèng kinh nghieäm chöù khoâng theå tranh luaän ñöôïc. Traïng thaùi naày ñöôïc 

thieát laäp theo ñoù ñoâi maét cuûa haønh giaû môû ra ngay khi mình ñaït ñeán 

traïng thaùi tónh thöùc saâu laéng cho pheùp taâm mình bình thaûn tröôùc moïi 

phaùp höõu vi, maø tö töôûng mình khoâng coøn höôùng veà baát cöù thöù gì coù 

theå ñöôïc coi nhö hieän töôïng höõu vi, khoâng truï trong ñoù hay khoâng baùm, 

khoâng chaáp vaøo ñoù; tö töôûng mình luùc naøo cuõng rôøi boû noù, nhö gioït 

nöôùc rôi khoûi laù sen. Baát cöù ñoái töôïng naøo daàu chæ laø daáu hieäu hay söï 

vieäc ñang xaûy ra ñeàu ñöôïc xem nhö laø chöôùng ngaïi trong tu taäp.  

Theo caùc tröôøng phaùi Ñaïi Thöøa, coù saùu phaùp  voâ vi hay dieät phaùp. 

Phaùp Voâ Vi (duøng ñeå dieät boû heát chö töôùng. Thaân taâm ñoái vôùi caûnh 

khoâng coøn caûm ñoäng, khoâng öa, khoâng gheùt, khoâng ham, khoâng chaùn, 

khoâng vui, khoâng buoàn, khoâng möøng, khoâng giaän). Phaùp khoâng sanh 

dieät. Coâng ñöùc voâ vi laø nhöõng nhaân giaûi thoaùt khoûi luaân hoài sanh töû. 

Thöù nhaát laø Hö khoâng voâ vi (chôn nhö hay phaùp taùnh, khoâng theå duøng 

yù thöùc suy nghó hay lôøi noùi baøn luaän ñöôïc. Noù phi saéc, phi taâm, khoâng 

sanh dieät, khoâng caáu tònh, khoâng taêng giaûm). Thöù nhì laø Traïch dieät voâ 

vi (Do duøng trí hueä voâ laäu, löïa choïn dieät tröø heát caùc nhieãm oâ, neân chôn 

nhö voâ vi môùi hieän). Thöù ba laø Phi traïch voâ vi dieät phaùp (Voâ vi khoâng 

caàn löïa choïn dieät tröø caùc phieàn naõo). Thöù tö laø Baát ñoäng dieät voâ vi (Ñeä 

töù thieàn ñaõ lìa ñöôïc ba ñònh döôùi, ra khoûi tam tai, khoâng coøn bò möøng, 

giaän, thöông, gheùt, vaân vaân laøm chao ñoäng nôi taâm). Thöù naêm laø 

Töôûng thoï dieät voâ vi (Khi ñöôïc dieät taän ñònh, dieät tröø heát thoï vaø töôûng). 

Thöù saùu laø Chôn nhö voâ vi (Khoâng phaûi voïng goïi laø chôn, khoâng phaûi 

ñieân ñaûo goïi laø nhö, töùc laø thöïc taùnh cuûa caùc phaùp). 

 

II. Möôøi Laêm Phaùp Quaùn Nieäm Veà Khoâng Truï Voâ Vi Theo Tinh 

Thaàn Kinh Duy Ma: 

Theo Kinh Duy Ma Caät, ngaøi Duy Ma Caät ñaõ noùi veà möôøi laêm 



673 

 

phaùp quaùn nieäm veà khoâng truï voâ vi. Thöù nhaát laø Tu hoïc moân Khoâng; 

khoâng laáy khoâng laøm choã tu chöùng. Thöù nhì laø Tu hoïc moân voâ töôùng, 

voâ taùc, khoâng laáy voâ töôùng, voâ taùc laøm choã tu chöùng. Thöù ba laø Tu hoïc 

phaùp Voâ Sanh khoâng laáy Voâ Sanh laøm choã tu chöùng. Thöù tö laø Quaùn 

Voâ Thöôøng maø khoâng nhaøm vieäc laønh (lôïi haønh). Thöù naêm laø Quaùn 

Theá Gian Khoå maø khoâng gheùt sanh töû. Thöù saùu laø Quaùn Voâ Ngaõ maø 

daïy doã ngöôøi khoâng nhaøm moûi. Thöù baûy laø Quaùn Tòch Dieät maø khoâng 

tòch dieät haún. Thöù taùm laø Quaùn xa lìa (buoâng boû) maø thaân taâm tu caùc 

phaùp laønh. Thöù chín laø Quaùn Khoâng Choã Veà (khoâng quy tuùc) maø vaãn 

veà theo phaùp laønh. Thöù möôøi laø Quaùn Voâ Sanh maø duøng phaùp sanh 

(nöông theo höõu sanh) ñeå gaùnh vaùc taát caû. Thöù möôøi moät laø Quaùn Voâ 

Laäu maø khoâng ñoaïn caùc laäu. Thöù möôøi hai laø Quaùn khoâng choã laøm (voâ 

haønh) maø duøng vieäc laøm (haønh ñoäng) ñeå giaùo hoùa chuùng sanh. Thöù 

möôøi ba laø Quaùn Khoâng Voâ maø khoâng boû ñaïi bi. Thöù möôøi boán laø Quaùn 

Chaùnh Phaùp Vò (choã chöùng) maø khoâng theo Tieåu thöøa. Thöù möôøi laêm laø 

Quaùn caùc phaùp hö voïng, khoâng beàn chaéc, khoâng nhaân, khoâng chuû, 

khoâng töôùng, boån nguyeän chöa maõn maø khoâng boû phöôùc ñöùc thieàn ñònh 

trí tueä. Tu caùc phaùp nhö theá goïi laø Boà Taùt khoâng truï voâ vi. 

 

Fifteen Modes of Contemplation On  

Non-Active State In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of Unconditioned Dharmas In Buddhist 

Teachings: 

The unconditioned dharma is a Taoist term has the literal meaning 

of “non-doing” or “non-striving” or “not making.” It does not imply 

inaction or mere idling. We are merely to cease striving for the unreal 

things which blind us to our true self. However, this is a Zen notion of 

acting spontaneously, without premeditation, considered to be an 

expression of the mind of an awakened master. Only a person who is 

unattached to the result of actions is able to act in this way, and it is 

characterized as perfect freedom of action that responds without 

hesitation to circumstances. The Dharmaguptakas consider 

“Unconditioned dharmas” as “suchness” and “continuity in things,” by 

which they understand that which in their nature does not change and in 

virtue of which, for example, good deeds do not produce evil fruits. 
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The immaterial character of the transcendent. The eternal body of 

Buddha not conditioned by any cause and effect. Anything not subject 

to cause, condition or dependence. Dharmas which are out of time, 

eternal, inactive, unchanging, and supra-mundane. The unconditioned 

dharma, the ultimate inertia from which all forms come, the noumenal 

source of all phenomenal. Nirvana and space are considered to be 

unconditioned dharmas. In short, unconditioned dharmas are things that 

are not being produced or non-causative. Whatever dharmas lack 

production, cessation, abiding, and change are “unconditioned.” In 

other words, “unconditioned, unproduced,” refers to everything that is 

completely beyond conditioned existence, beyond arising, dwelling and 

passing away. In original teaching only Nirvana was regarded as 

Unconditioned. According to other traditions, Unconditioned dharmas 

are those which are not produced to causes and conditions.  

In Sarvastivada school, there are three types of unconditioned 

dharmas: 1) space (akasa); 2) analytical cessetions (pratisamkhya-

nirodha); and 3) non-analytical cessations (apratisamkhya-nirodha). 

The Theravada tradition, however, only recognizes one unconditioned 

dharma, Nirvana, which is a non-analytical cessation. Nobody has ever 

tried to establish the existence of the unconditioned by argumentation. 

It is represented as an indisputable fact to which the cultivator’s eyes 

are open as soon as he has reached a state of deep mindfulness that 

allows him to be even-minded towards everything conditioned. Then 

his thought no longer turns to anything that might be considered  a 

conditioned phenomenon, does not settle down in it, does not cling, 

cleave or clutch to it; but his thought turns away, retracts and recoils 

from it, like water from a lotus leaf. Any object which is either a sign or 

an occurence seems to be nothing but an impediment to the cultivation.  

According to the Mahayana Buddhist Schools, there are six 

unconditioned dharmas or six inactive or metaphysical concepts. The 

unconditioned dharma, the ultimate inertia from which all forms come, 

the noumenal source of all phenomenal. Those dharmas which do not 

arise or cease, and are not transcient, such as Nirvana, the Dharma 

body, etc. Unconditioned merits and and virtues are the causes of 

liberation from birth and death. First, Unconditioned Empty Space 

(Akasha). Second, Unconditioned Extinction (Pratisamkhyanirodha) 

which is attained through selection. Extinction obtained by knowledge. 
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Third, Unconditioned Extinction (Apratisamkhyanirodha) which is 

Unselected. Extinction not by knowledge but by nature. Fourth, 

Unconditioned Unmoving Extinction (Aninjya). Extinction by a 

motionless state of heavenly meditation. Fifth, Unconditioned 

Extinction of Feeling (Samjnavedayitanirodha). Extinction by the 

stoppage of idea and sensation by an arhat. Sixth, Unconditioned True 

Suchness (Tathata).  

 

II. Fifteen Modes of Contemplation On Non-Active State In the 

Spirit of the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Honorable lay man Vimalakirti 

explained about fifteen modes of contemplation on “staying in the 

supramundane state” or “non-active state” of a Bodhisattva. First, 

studying and practicing the immaterial or emptiness without abiding in 

voidness. Second, studying and practicing formlessness 

(nonappearance) and inaction (non pursuit) without abiding in them. 

Third, contemplating the reality of noncreation but does not take 

noncreation as an object of attainment. Fourth, looking into the 

impermanence without discarding the performance of good deeds (a 

Bodhisattva meditates on the truth of Impermanence but does not 

abandon his work to serve and save sentient beings). Fifth, looking into 

suffering in the world without hating birth and death, i.e. samsara (a 

Bodhisattva contemplates on suffering but does not reject the world of 

births and deaths). Sixth, looking into the absence of the ego while 

continuing to teach all living beings indefatigably. Seventh, looking into 

nirvana with no intention of dwelling in it permanently (a Bodhisattva 

contemplates on extinction but does not embrace extinction). Eighth, 

looking into the relinquishment (of nirvana) while one’s body and mind 

are set on the practice of all good deeds (a Bodhisattva meditates on 

detachment but goes on realizing good things in the world). Ninth, 

looking into the non-existing destinations of all things while the mind is 

set on practicing excellent actions as true destinations (a Bodhisattva 

meditates on the homeless nature of all dharmas but continues to orient 

himself toward the good). Tenth, looking into the unborn, i.e. the 

uncreate while abiding in the illusion of life to shoulder responsibility 

to save others (a Bodhisattva contemplates on the reality of neither-

creation-nor-destruction but still undertakes the responsibility in the 
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world of creations and destructions). Eleventh, looking into 

passionlessness without cutting off the passion-stream in order to stay 

in the world to liberate others. Twelfth, looking into the state of non-

action while carrying out the Dharma to teach and convert living beings 

(a Bodhisattva contemplates on nonaction but continues always his acts 

of service and education). Thirteenth, looking into nothingness 

(emptiness) without forgetting (abandoning) about great compassion.  

Fourteenth, looking into the right position (of nirvana) without 

following the Hinayana habit of staying in it (a Bodhisattva meditates 

on the position of the True Dharma but does not follow a rigid path).  

Fifteenth, looking into the unreality of all phenomena which are neither 

firm nor have an independent nature, impermanence, and are egoless 

and formless (markless), but since his own fundamental vows are not 

entirely fulfilled, he should not regard merits, serenity and wisdom as 

unreal and so cease practicing them. 
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Chöông Boán Möôi Boán 

Chapter Forty-Four 

 

Nhöõng Phaùp Tu Toái Thöôïng  

Trong Kinh Duy Ma 

 

I. Toång Quan Veà Tu Haønh Theo Quan Ñieåm Phaät Giaùo: 

Tu haønh trong Phaät giaùo laø thöïc haønh nhöõng giaùo phaùp cuûa Ñöùc 

Phaät treân caên baûn lieân tuïc vaø ñeàu ñaën. Tu taäp trong Phaät giaùo cuõng coù 

nghóa laø tröôûng döôõng Boà Ñeà baèng caùch tu taäp giôùi, ñònh, tueä. Nhö vaäy 

tu taäp trong Phaät giaùo khoâng chæ thuaàn laø ngoài thieàn hay nieäm Phaät, maø 

noù bao goàm caû vieäc tu taäp luïc ba la maät, thaäp ba la maät, hay ba möôi 

baûy phaåm trôï ñaïo, vaân vaân. Phaät töû chaân thuaàn neân luoân nhôù raèng thôøi 

gian raát ö laø quyù baùu. Moät taác thôøi gian laø moät taác maïng soáng, chôù neân 

ñeå cho thôøi gian troâi qua moät caùch laõng phí. Coù ngöôøi nghó raèng: “Hoâm 

nay khoan haún tu, chôø ñeán ngaøy mai roài haõy tu.” Nhöng khi ngaøy mai 

ñeán thì hoï laïi heïn laàn heïn löïa ñeán ngaøy mai nöõa, roài ngaøy mai nöõa, 

heïn maõi cho ñeán luùc ñaàu baïc, raêng long, maét môø, tai ñieác. Luùc ñoù daàu 

coù muoán tu ñi nöõa thì thaân theå cuõng ñaõ raõ rôøi, chaúng coøn linh hoaït, thaân 

naøo coøn coù nghe mình nöõa ñaâu. Phaät töû chaân thuaàn neân luoân nhôù raèng 

chuùng ta soáng treân ñôøi naày naøo khaùc chi caù naèm trong vuõng nöôùc nhoû, 

chaúng bao laâu sau, nöôùc seõ caïn, roài mình seõ ra sao? Bôûi theá coå ñöùc coù 

daïy: “Moät ngaøy troâi qua, maïng ta giaûm daàn. Nhö caù trong nöôùc, thöû hoûi 

coù gì maø vui söôùng? Haõy sieâng naêng tinh taán tu haønh, nhö löûa ñoát ñaàu. 

Chæ nhôù voâ thöôøng, ñöøng coù buoâng lung.” Töø voâ löôïng kieáp, chuùng ta 

khoâng coù cô may gaëp ñöôïc Phaät Phaùp neân khoâng bieát laøm sao tu haønh, 

neân heát sanh roài laïi töû, heát töû roài laïi sanh. Thaät ñaùng thöông laøm sao! 

Hoâm nay chuùng ta coù duyeân may, gaëp ñöôïc Phaät Phaùp, theá maø chuùng 

ta vaãn coøn chaàn chôø chaúng chòu tu. Quyù vò ôi! Thôøi gian khoâng chôø ñôïi 

ai, thoaùng moät caùi laø thaân ta ñaõ giaø, maïng ta roài seõ keát thuùc. 

Phaùp moân tu Ñaïo thì coù ñeán taùm möôi boán ngaøn thöù. Noùi veà hieåu 

bieát thì thöù naøo chuùng ta cuõng neân hieåu bieát, chôù ñöøng töï haïn heïp mình 

trong moät thöù maø thoâi. Tuy nhieân, noùi veà tu taäp thì chuùng ta neân taäp 

trung vaøo phaùp moân naøo thích hôïp vôùi chuùng ta nhaát. Tu coù nghóa laø tu 

taäp hay thöïc taäp nhöõng lôøi giaùo huaán cuûa Ñöùc Phaät, baèng caùch tuïng 
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kinh saùng chieàu, baèng aên chay hoïc kinh vaø giöõ giôùi; tuy nhieân nhöõng 

yeáu toá quan troïng nhaát trong “thöïc tu” laø söûa taùnh, laø loaïi tröø nhöõng 

thoùi hö taät xaáu, laø töø bi hyû xaû, laø xaây döïng ñaïo haïnh. Trong khi tuïng 

kinh ta phaûi hieåu lyù kinh. Hôn theá nöõa, chuùng ta neân thöïc taäp thieàn 

quaùn moãi ngaøy ñeå coù ñöôïc tueä giaùc Phaät. Vôùi Phaät töû taïi gia, tu laø söûa 

ñoåi taâm taùnh, laøm laønh laùnh döõ. Theo Toå Boà Ñeà Ñaït Ma, ñaây laø moät 

trong boán haïnh cuûa Thieàn giaû. Ngöôøi tu haønh khi gaëp caûnh khoå neân töï 

nghó nhö vaày: “Ta töø bao kieáp tröôùc buoâng lung khoâng chòu tu haønh, 

naëng loøng thöông gheùt, gaây toån haïi khoâng cuøng. Ñôøi nay tuy ta khoâng 

phaïm loãi, nhöng nghieäp döõ ñaõ gieo töø tröôùc nay keát traùi chín, ñieàu aáy 

naøo phaûi do trôøi hoaëc ngöôøi taïo ra ñaâu, vaäy ta ñaønh nhaãn nhuïc chòu 

khoå, ñöøng neân oaùn traùch chi ai. Nhö kinh ñaõ noùi ‘gaëp khoå khoâng buoàn.’ 

Vì sao vaäy? Vì ñaõ thaáu suoát luaät nhaân quaû vaäy. Ñaây goïi laø haïnh traû 

oaùn ñeå tieán böôùc treân ñöôøng tu taäp.” 

Coù ngöôøi tin raèng hoï neân ñôïi ñeán sau khi höu trí roài haún tu vì sau 

khi höu trí hoï seõ coù nhieàu thì giôø troáng traûi hôn. Nhöõng ngöôøi naøy coù leõ 

khoâng hieåu thaät nghóa cuûa chöõ “tu” neân hoï môùi chuû tröông ñôïi ñeán sau 

khi höu trí roài haún tu. Theo ñaïo Phaät, tu laø söûa cho caùi xaáu thaønh caùi 

toát, hay laø caûi thieän thaân taâm. Vaäy thì khi naøo chuùng ta coù theå ñoåi caùi 

xaáu thaønh caùi toát hay khi naøo chuùng ta coù theå caûi thieän thaân taâm chuùng 

ta? Coå ñöùc coù daïy: “Ñöøng ñôïi ñeán luùc khaùt nöôùc môùi ñaøo gieáng; ñöøng 

ñôïi ngöïa ñeán vöïc thaúm môùi thaâu cöông thì quaù treã; hay ñöøng ñôïi 

thuyeàn ñeán giöõa doøng soâng môùi treùt loã ræ thì ñaõ quaù chaäm, vaân vaân.” 

Ña soá phaøm nhaân chuùng ta ñeàu coù trôû ngaïi trong vaán ñeà truø tröø hay trì 

hoaûn trong coâng vieäc. Neáu chuùng ta ñôïi ñeán khi nöôùc tôùi troân môùi chòu 

nhaûy thì ñaõ quaù muoän maøng. Nhö theá aáy, luùc bình thôøi chuùng ta chaúng 

ñeám xæa gì ñeán haønh ñoäng cuûa chính mình xem coi chuùng ñuùng hay sai, 

maø ñôïi ñeán sau khi höu trí roài môùi ñeám xæa thì e raèng chuùng ta chaúng 

bao giôø coù cô hoäi ñoù ñaâu. Phaät töû thuaàn thaønh, nhaát laø nhöõng ngöôøi taïi 

gia, phaûi neân luoân nhôù raèng voâ thöôøng vaø caùi cheát chaúng ñôïi moät ai. 

Chính vì vaäy maø chuùng ta neân lôïi duïng baát cöù thôøi gian naøo coù ñöôïc 

trong hieän taïi ñeå tu taäp, vun troàng thieän caên vaø tích taäp coâng ñöùc. 

Trong tu taäp taäp, haønh giaû neân tu taäp caû thaân laãn taâm. Thaân tu taâm 

chaúng tu nghóa laø coù moät soá ngöôøi muoán coù hình töôùng tu haønh baèng 

caùch caïo toùc nhuoäm aùo ñeå trôû thaønh Taêng hay Ni, nhöng taâm khoâng tìm 

caàu giaùc ngoä, maø chæ caàu danh, caàu lôïi, caàu taøi, vaân vaân nhö thöôøng 

tình theá tuïc. Tu haønh theo kieåu naày laø hoaøn toaøn traùi ngöôïc vôùi nhöõng 
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lôøi giaùo huaán cuûa Ñöùc Phaät, vaø toát hôn heát laø neân tieáp tuïc soáng ñôøi cö 

só taïi gia. Phaûi thaät tình maø noùi, neáu baïn muoán gaët quaû vò Phaät, baïn 

phaûi gieo chuûng töû Phaät. Hình ñeïp xaáu theá naøo, boùng hieän trong göông 

cuõng nhö theá aáy, lôøi Phaät daïy muoân ñôøi vaãn theá, bieát ñöôïc quaû baùo ba 

ñôøi, laøm laønh ñöôïc phöôùc, laøm döõ mang hoïa laø chuyeän ñöông nhieân. 

Ngöôøi trí bieát söûa ñoåi hình, keû daïi luoân hôøn vôùi boùng. Tröôùc caûnh 

nghòch caûnh thuaän caûnh, ngöôøi con Phaät chôn thuaàn ñeàu an nhieân töï 

taïi, chöù khoâng oaùn trôøi traùch ñaát. 

 

II.Nhöõng Phaùp Tu Toái Thöôïng Trong Kinh Duy Ma:  

Duy Ma Caät daïy cho haønh giaû tu thieàn veà "Ñoä Chuùng Thaäp Phaùp." 

Theo kinh Duy Ma Caät, chöông möôøi, Duy Ma Caät noùi: “Boà Taùt ôû coõi 

nöôùc Chuùng Höông ñoái vôùi chuùng sanh, loøng ñaïi bi beàn chaéc thaät ñuùng 

nhö lôøi caùc ngaøi ñaõ ngôïi khen. Maø Boà Taùt ôû coõi naày  lôïi ích cho chuùng 

sanh trong moät ñôøi coøn hôn traêm ngaøn kieáp tu haønh ôû coõi nöôùc khaùc. Vì 

sao? Vì coõi Ta Baø naày coù möôøi ñieàu laønh maø caùc Tònh Ñoä khaùc khoâng 

coù. Theá naøo laø möôøi? Moät laø duøng boá thí ñeå nhieáp ñoä keû ngheøo naøn; 

hai laø duøng tònh giôùi ñeå nhieáp ñoä ngöôøi phaù giôùi; ba laø duøng nhaãn nhuïc 

ñeå nhieáp ñoä keû giaän döõ; boán laø duøng tinh taán ñeå nhieáp ñoä keû giaûi ñaõi; 

naêm laø duøng thieàn ñònh ñeå nhieáp ñoä keû loaïn yù; saùu laø duøng trí tueä ñeå 

nhieáp ñoä keû ngu si; baûy laø noùi phaùp tröø naïn ñeå ñoä keû bò taùm naïn; taùm laø 

duøng phaùp ñaïi thöøa ñeå ñoä keû öa phaùp tieåu thöøa; chín laø duøng caùc phaùp 

laønh ñeå cöùu teá ngöôøi khoâng ñöùc; vaø möôøi laø thöôøng duøng töù nhieáp ñeå 

thaønh töïu chuùng sanh.” Caùc Boà Taùt kia hoûi: “Boà Taùt phaûi thaønh töïu 

maáy phaùp ôû nôi coõi naày laøm khoâng laàm loãi, ñöôïc sanh veà coõi Tònh 

Ñoä?” Duy Ma Caät ñaùp: “Boà Taùt thaønh töïu taùm phaùp thôøi ôû coõi naày laøm 

khoâng laàm loãi, ñöôïc sanh veà coõi Tònh Ñoä. Taùm phaùp laø gì? Moät laø lôïi 

ích chuùng sanh khoâng mong baùo ñaùp; hai laø thay theá taát caû chuùng sanh 

chòu moïi ñieàu khoå naõo; ba laø bao nhieâu coâng ñöùc ñeàu ban cho taát caû 

chuùng sanh; boán laø loøng bình ñaúng ñoái vôùi chuùng sanh  khieâm nhöôøng 

khoâng ngaïi, ñoái vôùi Boà Taùt xem nhö Phaät; naêm laø nhöõng kinh chöa 

nghe, nghe khoâng nghi; saùu laø khoâng choáng traùi vôùi haøng Thanh Vaên; 

baûy laø thaáy ngöôøi ñöôïc cuùng döôøng cuõng khoâng taät ñoá, khoâng khoe 

nhöõng lôïi loäc cuûa mình, ôû nôi ñoù maø ñieàu phuïc taâm mình; taùm laø 

thöôøng xeùt loãi mình, khoâng noùi ñeán loãi ngöôøi, haèng nhöùt taâm caàu caùc 

coâng ñöùc.” Sau khi oâng Duy Ma Caät vaø ngaøi Vaên Thuø Sö Lôïi noùi phaùp 

naày roài, ôû trong ñaïi chuùng coù caû traêm ngaøn vò trôøi, ngöôøi ñeàu phaùt taâm 
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Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, möôøi ngaøn Boà Taùt chöùng ñaëng Voâ 

sanh Phaùp nhaãn. 

 

Vimalakirti's Excellent Cultivative Deeds  

In the Vimalakirti Sutra 

 

I. An Overview of Cultivation In Buddhist Point of View: 

To lead a religious life. Cultivation in Buddhism is to put the 

Buddha’s teachings into practice on a continued and regular basis. 

Cultivation in Buddhism also means to nourish the seeds of Bodhi by 

practicing and developing precepts, dhyana, and wisdom. Thus, 

cultivation in Buddhism is not soly practicing Buddha recitation or 

sitting meditation, it also includes cultivation of six paramitas, ten 

paramitas, thirty-seven aids to Enlightenment, etc. Sincere Buddhists 

should always remember that time is extremely precious. An inch of 

time is an inch of life, so do not let the time pass in vain. Someone is 

thinking, “I will not cultivate today. I will put it off until tomorrow.” But 

when tomorrow comes, he will put it off to the next day. He keeps 

putting it off until his hair turns white, his teeth fall out, his eyes 

become blurry, and his ears go deaf. At that point in time, he wants to 

cultivate, but his body no longer obeys him. Sincere Buddhists should 

always remember that living in this world, we all are like fish in a pond 

that is evaporating. We do not have much time left. Thus ancient 

virtues taught: “One day has passed, our lives are that much less. We 

are like fish in a shrinking pond. What joy is there in this? We should 

be diligently and vigorously cultivating as if our own heads were at 

stake. Only be mindful of impermanence, and be careful not to be lax.” 

From beginningless eons in the past until now, we have not had good 

opportunity to know Buddhism, so we have not known how to cultivate. 

Therefore, we undergo birth and death, and after death, birth again. 

Oh, how pitiful!  Today we have good opportunity to know Buddhism, 

why do we still want to put off cultivating? Sincere Buddhists! Time 

does not wait anybody. In the twinkling of an eye, we will be old and 

our life will be over!  

There are as many as eighty-four thousand Dharma-doors for 

cultivating the Path. For the sake of understanding, we should be 
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familiar with each one of these Dharma-doors. You should not limit 

yourself in just a single method of cultivation. However, for the sake of 

practicing, we should focus on the dharma-door that is the most 

appropriate for us. “Tu” means correct our characters and obey the 

Buddha’s teachings. “Tu” means to study the law by reciting sutras in 

the morning and evening, being on strict vegetarian diet and studying 

all the scriptures of the Buddha, keep all the precepts; however,  the 

most important factors in real  “Tu” are to correct your character, to 

eliminate bad habits, to be joyful and compassionate, to build virtue. In 

reciting sutras, one must thoroughly understand the meaning. 

Furthermore, one should also practise meditation on a daily basis to get 

insight. For laypeople, “Tu” means to mend your ways, from evil to 

wholesome (ceasing transgressions and performing good deeds). 

According to the first patriarch Bodhidharma, “Requite hatred” is one 

of the four disciplinary processes. What is meant by ‘How to requite 

hatred?’ Those who discipline themselves in the Path should think thus 

when they have to struggle with adverse conditions: “During the 

innumerable past eons I have wandered through multiplicity of 

existences, never thought of cultivation, and thus creating  infinite 

occasions for hate, ill-will, and wrong-doing. Even though in this life I 

have committed no violations, the fruits of evil deeds in the past are to 

be gathered now. Neither gods nor men can fortell what is coming upon 

me. I will submit myself willingly and patiently to all the ills that befall 

me, and I will never bemoan or complain. In the sutra it is said not to 

worry over ills that may happen to you, because I thoroughly 

understand the law of cause and effect. This is called the conduct of 

making the best use of hatred and turned it into the service in one’s 

advance towards the Path.  

Some people believe that they should wait until after their 

retirement to cultivate because after retirement they will have more 

free time. Those people may not understand the real meaning of the 

word “cultivation”, that is the reason why they want to wait until after 

retirement to cultivate. According to Buddhism, cultivation means to 

turn bad things into good things, or to improve your body and mind. So, 

when can we turn bad things into good things, or when can we improve 

our body and mind? Ancient virtues taught: “Do not wait until your are 

thirsty to dig a well, or don’t wait until the horse is on the edge of the 
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cliff to draw in the reins for it’s too late; or don’t wait until the boat is 

in the middle of the river to patch the leaks for it’s too late, and so on”. 

Most of us have the same problem of waiting and delaying of doing 

things. If we wait until the water reaches our navel to jump, it’s too 

late, no way we can escape the drown if we don’t know how to swim. 

In the same way, at ordinary times, we don’t care about proper or 

improper acts, but wait until after retirement or near death to start 

caring about our actions, we may never have that chance. Sincere 

Buddhists, especially lay people, should always remember that 

impermanence and death never wait for anybody. So, take advantage 

of whatever time we have at the present time to cultivate, to plant good 

roots and to accumulate merits and virtues. In cultivation, practitioners 

should cultivate both body and mind. Body cultivates but mind does not 

meaning, there are people who have the appearance of true cultivators 

by becoming a monk or nun, but their minds are not determined to find 

enlightenment but instead they yearn for fame, notoriety, wealth, etc 

just like everyone in the secular life. Thus, cultivating in this way is 

entirely contradictory to the Buddha’s teachings and one is better off 

remaining in the secular life and be a genuine lay Buddhist. Truly 

speaking, if you want to reap the  “Buddhahood,” you must sow the 

Buddha-seed. A mirror reflects beauty and ugliness as they are, the 

Buddha’s Teachings prevail forever, knowing that requital spans three 

generations, obviously good deeds cause good results, evil deeds 

causes evil results. The wise know that it is the object before the mirror 

that should be changed, while the dull and ignorant waste time and 

effort hating and resenting the image in the mirror. Encountering good 

or adverse circumstances, devoted Buddhists should always be 

peaceful, not resent the heaven nor hate the earth.  

 

II.Vimalakirti's Excellent Cultivative Deeds: 

Vimalakirti's ten excellent deeds for Zen practitioners. According 

to the Vimalakirti Sutra, Chapter Ten, Vimalakirti said: “As you have 

said, the Bodhisattvas of the Fragrant world have strong compassion 

and their lifelong works of salvation for all living beings surpass those 

done in other pure lands during hundreds and thousands of aeons. 

Why? Because they achieved ten excellent deeds which are not 

required in other pure lands.  What are these ten excellent deeds?  
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They are: 1) charity (dana) to succour the poor; 2) precept-keeping 

(sila) to help those who have broken the commandments; 3) patient 

endurance (ksanti) to subdue their anger; 4) zeal and devotion (virya) 

to cure their remissness; 5) serenity (dhyana) to stop their confused 

thoughts; 6) wisdom (prajna) to wipe out ignorance; 7) putting an end to 

the eight distressful conditions for those suffering from them; 8) 

teaching Mahayana to those who cling to Hinayana; 9) cultivation of 

good roots for those in want of merits; and 10) the four Bodhisattva 

winning devices for the purpose of leading all living beings to their 

goals (in Bodhisattva development). These are the ten excellent 

deeds.” The visiting Bodhisattvas asked: “How many Dharmas should a 

Bodhisattva achieve in this world to stop its morbid growth 

(defilements) in order to be reborn in the Buddha’s pure land?” 

Vimalakirti replied: “A Bodhisattva should bring to perfection eight 

Dharmas to stop morbid growth in this world in order to be reborn in 

the Pure Land.  They are: 1) benevolence towards all living beings with 

no expectation of reward; 2) endurance of sufferings for all living 

beings dedicating all merits to them; 3) impartiality towards them with 

all humility free from pride and arrogance; 4) reverence to all 

Bodhisattvas with the same devotion as to all Buddhas (i.e. without 

discrimination between Bodhisattvas and Buddhas); 5) absence of 

doubt and suspicion when hearing (the expounding of) sutras which he  

has not heard before; 6) abstention from opposition to the sravaka 

Dharma, 7) abstention from discrimination in regard to donations and 

offerings received with no thought of self-profit in order to subdue his 

mind; and 8) self-examination without contending with others. Thus, he 

should achieve singleness of mind bent on achieving all merits; these 

are the eight Dharmas.” After Vimalakirti and Manjusri had thus 

expounded the Dharma, hundreds and thousands of devas developed 

the mind set on supreme enlightenment, and ten thousand Bodhisattvas 

realized the patient endurance of the uncreate. 
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Chöông Boán Möôi Laêm 

Chapter Forty-Five 

 

Nhö Lai Chuûng Theo Kinh Duy Ma 

 

I. Toång Quan Vaø YÙ Nghóa Cuûa Nhö Lai: 

Phaät töû chaân thuaàn neân luoân nhôù raèng Nhö Lai khoâng phaûi laø ñaáng 

Thöôïng Ñeá hay nhaø tieân tri cuûa Thöôïng Ñeá. Nhö Lai laø ñaáng ñaõ giaùc 

ngoä toaøn haûo cao nhaát (samyak-sambuddha). Trong Phaät giaùo Ñaïi thöøa, 

Nhö Lai ñöôïc duøng döôùi hình thöùc hoùa thaân, laøm trung gian giöõa baûn 

chaát vaø hieän töôïng. Nhö Lai coøn ñoàng nghóa vôùi “Tuyeät ñoái,” “Baùt 

Nhaõ” hay “Hö khoâng.” Baäc Nhö Lai sieâu vieät leân treân taát caû ña nguyeân 

taùnh vaø phaïm truø cuûa tö töôûng, coù theå coi laø khoâng phaûi vónh haèng maø 

cuõng khoâng phaûi laø phi vónh haèng. Ngaøi laø baäc khoâng theå truy taàm daáu 

tích. Vónh haèng vaø phi vónh haèng chæ ñöôïc duøng trong laõnh vöïc nhò 

nguyeân taùnh chöù khoâng theå duøng trong tröôøng hôïp phi nhò nguyeân. Bôûi 

leõ caùc baäc Chaân Nhö ñeàu gioáng nhau trong söï hieån hieän, vì theá taát caû 

chuùng sanh ñeàu tieàm naêng trôû thaønh Nhö Lai. Chính Nhö Lai taùnh hieän 

höõu trong chuùng ta, khieán cho chuùng ta khao khaùt tìm caàu Nieát Baøn, vaø 

cuoái cuøng taùnh aáy seõ giuùp giaûi thoaùt chuùng ta. Nhö Lai laø moät trong 

möôøi danh hieäu cuûa Phaät maø Ñöùc Phaät duøng khi xöng hoâ. Ngaøi ñaõ sanh 

ra, ñaõ soáng vaø ñaõ dieät ñoä nhö moïi ngöôøi. Ngaøi khoâng ñeå laïi trong giaùo 

lyù cuûa Ngaøi baát cöù moät giaû thuyeát naøo. Bieán coá veà cuoäc ñôøi cuûa ñaáng 

Nhö Lai ñaõ laø nguoàn caûm höùng vaø hy voïng cho con ngöôøi vì ai cuõng coù 

theå hy voïng raèng roài ñaây mình cuõng seõ ñöôïc nhö Ngaøi neáu mình quyeát 

chí heát mình tu taäp.  

Töø voâ löôïng voâ bieân kieáp tröôùc khi Ñöùc Phaät thò hieän, ñaõ coù haèng 

haø sa soá chö Phaät ñaõ tìm ra con ñöôøng vaø ñaõ chæ giaùo cho chuùng sanh. 

Chö Phaät khaùc ñaõ soáng ôû nhöõng thôøi xa xöa ñeán noãi khoâng coøn daáu tích 

lòch söû ghi laïi veà caùc Ngaøi, nhöng nhöõng Chaân lyù maø caùc Ngaøi giaûng 

daïy cuõng gioáng nhö nhöõng ñieàu maø Ñöùc Phaät Thích Ca Maâu Ni ñaõ 

giaûng daïy chuùng ta gaàn 2.600 naêm veà tröôùc, vì ñoù laø nhöõng chaân lyù 

khoâng bao giôø thay ñoåi. Nghóa ñen cuûa “Nhö Lai” laø nhö ñeán, hay nhö 

theá, chæ traïng thaùi giaùc ngoä. Nhö Lai coù theå ñöôïc hieåu laø “Giaùc ngoä nhö 

theá toâi ñeán” vaø duøng chung cho taát caû caùc ñöùc Phaät hôn laø rieâng cho 

Phaät Thích Ca Maâu Ni; ñaáng ñaõ khaùm phaù ra (ñaït ñeán) chaân lyù; moät 
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trong möôøi danh hieäu cuûa Phaät, thöôøng ñöôïc Phaät duøng khi Ngaøi noùi veà 

Ngaøi vaø chö Phaät; nhöõng chuùng sanh thuoäc haøng Nhö Lai. Nhö Lai coøn 

coù nghóa laø ñaáng ñaõ ñaït ñöôïc giaùc ngoä toái thöôïng. Phaïn ngöõ coù nghóa laø 

“Nhö Lai.” Danh hieäu cuûa chö Phaät, coù nghóa laø söï thaønh ñaït Boà Ñeà, 

moät traïng thaùi sieâu thoaùt vöôït qua taát caû nhöõng thaønh ñaït phaøm tuïc. Töø 

naày coù theå ñöôïc chia laøm hai phaàn, hoaëc theo bieåu thöùc Tatha+gata, 

hoaëc Tatha+agata. Trong tröôøng hôïp thöù nhaát noù coù nghóa laø “Nhö 

khöù,” vaø trong tröôøng hôïp thöù nhì noù coù nghóa laø “Nhö Lai.” Danh hieäu 

maø ñeä töû duøng ñeå goïi Phaät. Ñöùc Phaät cuõng duøng danh hieäu naày ñeå töï 

xöng hoâ. Tathagata coøn coù nghóa laø nhöõng vò Phaät tröôùc ñaây ñaõ ñeán vaø 

ñi. Theo Kinh Trung A Haøm, ngöôøi ta baûo daáu veát cuûa Nhö Lai baát khaû 

truy taàm, nghóa laø Ngaøi vöôït leân treân taát caû nhöõng nhò nguyeân cuûa tö 

töôûng. Theo Kinh Phaùp Cuù (254), thì Tathagata coù nghóa laø ‘khoâng theå 

truy taàm daáu tích khoâng trung.’ YÙ nghóa cuûa Nhö Lai laø ‘ñaõ ñi nhö theá,’ 

töùc laø khoâng coù daáu tích, daáu tích aáy khoâng theå xöû duïng phaïm truø tö 

töôûng ñeå tö duy vaø truy taàm. Theo Ngaøi Long Thoï trong Trung Quaùn 

Luaän, baát luaän khôûi nguyeân cuûa chöõ “Nhö Lai” nhö theá naøo, chöùc naêng 

cuûa noù ñaõ raát roõ raøng. Ngaøi giaùng theá ñeå truyeàn thoï aùnh saùng cuûa Chaân 

Lyù cho theá nhaân vaø sau ñoù ñaõ ra ñi maø khoâng ñeå laïi daáu veát naøo. Ngaøi 

laø hieän thaân cuûa Chaân Nhö. Khi Ñöùc Phaät ñöôïc goïi laø Nhö Lai, nhaân 

caùch caù bieät cuûa Ngaøi ñöôïc gaùc qua moät beân, maø Ngaøi ñöôïc xem laø 

moät loaïi kieåu maãu ñieån hình thænh thoaûng laïi xuaát hieän treân ñôøi. Ngaøi 

laø söï theå hieän treân traàn theá cuûa Phaùp. Nhö Lai goàm coù taïi trieàn vaø xuaát 

trieàn Nhö Lai. Nhö Lai taïi trieàn, giôùi haïn vaø chòu söï chi phoái cuûa cuoäc 

soáng khoå ñau phieàn naõo; hay lyù chaân nhö phaùp tính aån trong phieàn naõo 

trieàn phöôïc. Nhö Lai xuaát trieàn, khoâng giôùi haïn vaø khoâng coøn chòu söï 

chi phoái cuûa cuoäc soáng khoå ñau phieàn naõo nöõa, hay lyù chaân nhö khoâng 

phieàn tröôïc, ñoái nghóa laïi vôùi taïi trieàn chaân nhö. 

Khoâng taùnh vaø töø bi laø hai ñaëc tính thieát yeáu cuûa Nhö Lai. Khoâng 

taùnh ôû ñaây coù nghóa laø Baùt Nhaõ hay trí tueä sieâu vieät. Voán saün khoâng 

taùnh hoaëc Baùt Nhaõ cho neân Nhö Lai ñoàng nhaát vôùi Chaân Nhö; voán saün 

coù töø bi  cho neân Nhö Lai laø ñaáng cöùu ñoä cuûa taát caû chuùng sanh höõu 

tình. “Tathagata” laø söï toàn höõu chaân chính cuûa taát caû. Khi noùi ‘söï toàn 

höõu chaân chính cuûa Nhö Lai cuõng laø söï toàn höõu chaân chính cuûa taát caû’ 

laø ñieàu baát khaû tö nghì. Trong baûn chaát toái haäu cuûa Ngaøi thì Nhö Lai laø 

‘cöïc kyø thaâm saâu, khoâng theå ño löôøng ñöôïc.’ Caùc phaùp hay nhöõng 

thaønh toá cuûa söï toàn taïi laø baát khaû xaùc ñònh, vì chuùng chòu nhöõng ñieàu 
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kieän vaø vì chuùng laø töông ñoái. Baäc Nhö Lai laø baát khaû xaùc ñònh hieåu 

theo nghóa khaùc. Nhö Lai khoâng theå xaùc ñònh laø vì baûn chaát toái haäu cuûa 

Ngaøi, Ngaøi khoâng phaûi ñöôïc sanh ra töø nhaân duyeân. Vì theá trong Trung 

Quaùn Tuïng, Ngaøi Long Thoï ñaõ khaúng ñònh: “Ñöùc Phaät sieâu vieät ñoái vôùi 

tö töôûng vaø ngoân ngöõ, vaø voâ sanh voâ töû; nhöõng ai xöû duïng khaùi nieäm 

phaïm truø ñeå moâ taû Ñöùc Phaät ñeàu laø naïn nhaân cuûa loaïi trí tueä bò chi 

phoái bôûi ngoân ngöõ vaø hyù luaän, vaø nhö vaäy khoâng theå naøo thaáy ñöôïc 

Nhö Lai trong baûn theå ñích thöïc cuûa Ngaøi.” 

 

II. Nhö Lai Chuûng Theo Kinh Duy Ma: 

Chuûng Töû Nhö Lai hay chuûng töû Phaät hay Boà Taùt, neáu ñem gieo 

vaøo taâm thöùc con ngöôøi, seõ naåy maàm Phaät hay giaùc ngoä. Theo kinh 

Duy Ma Caät, chöông taùm, Duy Ma Caät hoûi ngaøi Vaên Thuø Sö Lôïi raèng: 

“Theá naøo laø haït gioáng Nhö Lai?” Ngaøi Vaên Thuø ñaùp: “Coù thaân laø haït 

gioáng; voâ minh coù aùi laø haït gioáng; tham saân si laø ba haït gioáng; töù ñieân 

ñaûo laø boán haït gioáng (Töù Ñieân Ñaûo); naêm moùn ngaên che laø naêm haït 

gioáng (Nguõ Trieàn Caùi); luïc nhaäp laø saùu haït gioáng (Luïc Nhaäp); thaát thöùc 

laø baûy haït gioáng; taùm taø phaùp laø taùm haït gioáng; chín moùn naõo laø chín 

haït gioáng; thaäp aùc laø möôøi haït gioáng.” OÂng Duy Ma Caät hoûi: “Taïi sao 

theá?” Vaên Thuø ñaùp: “Neáu ngöôøi thaáy voâ vi maø vaøo chaùnh vò (Nieát Baøn) 

thôøi khoâng theå coøn phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc nöõa. 

Ví nhö choã goø cao khoâng theå sinh hoa sen, maø nôi buøn laày thaáp öôùt môùi 

coù hoa sen. Nhö theá, ngöôøi thaáy voâ vi, vaøo chaùnh vò khoâng coøn sanh 

trong Phaät phaùp ñöôïc, maø ôû trong buøn laày phieàn naõo môùi coù chuùng sanh 

nghó ñeán Phaät phaùp maø thoâi. Laïi nhö gieo haït gioáng treân hö khoâng thì 

khoâng sinh ñöôïc, ôû ñaát phaân buøn môùi toát töôi ñöôïc. Nhö theá, ngöôøi ñaõ 

vaøo voâ vi chaùnh vò khoâng sanh ñöôïc trong Phaät phaùp, keû khôûi ngaõ kieán 

nhö nuùi Tu Di coøn coù theå phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc 

maø sinh trong Phaät phaùp. Cho neân phaûi bieát taát caû phieàn naõo laø haït 

gioáng Nhö Lai. Ví nhö khoâng xuoáng beå caû, khoâng theå ñaëng baûo chaâu 

voâ giaù, cuõng nhö khoâng vaøo bieån caû phieàn naõo thôøi laøm sao maø coù 

ngoïc baùu’nhöùt thieát trí.’” Luùc baáy giôø ngaøi Ñaïi Ca Dieáp khen raèng: 

“Hay thay! Hay thay! Ngaøi Vaên Thuø Sö Lôïi, lôøi noùi thích quaù. Thaät 

ñuùng nhö lôøi Ngaøi noùi nhöõng boïn traàn lao laø gioáng Nhö Lai. Hoâm nay, 

chuùng toâi khoâng coøn kham phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh 

giaùc. Ñeán nhö ngöôøi ñuû naêm toäi voâ giaùn coøn coù theå phaùt yù mong sanh 

trong Phaät phaùp, maø nay chuùng toâi hoaøn toaøn khoâng phaùt ñöôïc. Ví nhö 
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nhöõng ngöôøi naêm caên ñaõ hö, ñoái vôùi naêm moùn duïc laïc chaúng coøn caûm 

xuùc. Cuõng nhö haøng Thanh Vaên ñaõ ñoaïn heát kieát söû, ôû trong Phaät phaùp 

khoâng coøn coù lôïi ích gì maáy, bôûi khoâng coøn coù chí nguyeän. Vì theá, thöa 

ngaøi Vaên Thuø Sö Lôïi! Phaøm phu ôû trong Phaät phaùp coøn coù aûnh höôûng, 

maø haøng Thanh Vaên thôøi khoâng. Vì sao? Vì phaøm phu nghe Phaät noùi 

phaùp khôûi ñöôïc ñaïo taâm voâ thöôïng, chaúng ñoaïn Tam Baûo, coøn chính 

nhö Thanh Vaên troïn ñôøi nghe Phaät phaùp: thaäp löïc, töù voâ uùy, vaân vaân 

maø hoaøn toaøn cuõng khoâng phaùt ñöôïc ñaïo taâm voâ thöôïng.” 

 

The Seed of Tathagata (Buddhahood)  

According to the Vimalakirti Sutra 

 

I. An Overview and Meanings of The Thus-Come One: 

Devout Buddhists should always remember that Tathagata is 

neither a god nor the prophet of a god. In Mahayana Buddhism, 

Tathagata is the Buddha in his nirmanakaya, the intermediary between 

the essential and the phenomenal world. Tathagata also means 

“Absolute,” “Prajna” or “Emptiness” or “Shunyata.”   The Tathagata 

who has gone beyond all plurality and categories of thought can be said 

to be neither permanent nor impermanent. He is untraceable. 

Permanent and impermanent can be applied only where there is 

duality, not in the case  of non-dual. And because Tathata is the same 

in all manifestation, therefore all beings are potential Tathagatas. It is 

the Tathagata within us who makes us long for Nibbana and ultimately 

sets us free. Tathagata is one of the ten titles of the Buddha, which he 

himself used when speaking of himself or other Buddhas. He was born, 

lived and passed away. He left no room in His teaching for any other 

superstition. This event of the life of the Tathagata is human beings’ 

greatest impression and hope for everyone of us can hope that some 

day we can reach the same stage as the Tathagata did if we resolve to 

do our best to cultivate.  

Long before our Buddha was born, there were many other Buddhas 

who found the path and showed it to people. These other Buddhas lived 

so long ago that we have no written histories about them, but they 

taught the people in those far off days the very same Truth that our 

Sakyamuni Buddha taught us almost twenty-six hundred years ago, for 



689 

 

the Truths never change. “Tathagata” literally means one “thus come,” 

the “thus” or “thusness,” indicating the enlightened state. Therefore, 

Tathagata can be rendered as “Thus enlightened I come,” and would 

apply equally to all Buddhas other than Sakyamuni. The Thus-Come 

One also means one who has attained Supreme Enlightenment; one 

who has discovered (come to) Truth; one of the ten titles of the 

Buddha, which he himself used when speaking of himself or other 

Buddhas; those of the Tathagata order. “Tathagata” is a Sanskrit term 

for “Thus-gone-one.” An epithet of Buddhas, which signifies their 

attainment of awakening (Bodhi), a transcendental state that surpasses 

all mundane attainments. This term may be divided into either of the 

following formulas: tatha+gata, or tatha+agata. In the former case, it 

means “Nhö khöù,” and in the latter case “Nhö Lai.” A title of the 

Buddha, used by his followers and also by himself when speaking of 

himself. Tathagata also means the previous Buddhas have come and 

gone. According to the Middle Length Collections (Majjhimanikaya), 

Tathagata is a perfect being whose foot-prints or tracks are 

untraceable, who is above all the dichotomies of thought. According to 

the Dhammapada (254), the word Tathagata means ‘thus gone’ or ‘so 

gone,’ meaning ‘trackless,’ or whose track cannot be traced by any of 

the categories of thought. According to Nagarjuna in the Madhyamaka 

Philosophy, regardless the origin of the word ‘Tathagata,’ the function 

of it is clear. He descends on earth to impart the light of Truth to 

mankind and departs without any track. He is the embodiment of 

Tathata. When the Buddha is called Tathagata, his individual 

personality is ignored; he is treated as a type that appears from time to 

time in the world. He is the earthly manifestation of Dharma. 

Tathagata includes the Tathagata in bonds and tathagata unlimited and 

free from bonds. The Tathagata in bonds (limited and subject to the 

delusions and sufferings of life); or the fettered bhutatathata, the 

bhutatathata in limitations. Tathagata unlimited and free from bonds 

(not subject to the delusions and sufferings of life any more); or the 

unfettered or free bhutatathata, as contrast with fettered bhutatathata 

(Taïi trieàn chaân nhö). 

Sunyata and Karuna are the essential characteristics of Tathagata. 

Sunyata here means Prajna or transcendental insight. Having Sunyata 

or Prajna, Tathagata is identical with Tathata or Sunya. Having Karuna, 
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he is the saviour of all sentient beings. “Tathagata” means the true 

being of all. The true being of the Tathagata which is also the true 

being of all is not conceivable. In his ultimate nature, the Tathagata is 

‘deep, immeasurable, unfathomable.’ The dharmas or elements of 

existence are indeterminable, because they are conditioned, because 

they are relative. The Tathagata is indeterminable, because, in his 

ultimate nature, he is not conditionally born. The indeterminability of 

the ultimate nature really means ‘the inapplicability of the ways of 

concepts.’ Thus, Nagarjuna in the Karika: “The Buddha is 

transcendental in regard to thoughts and words. He is not subject to 

birth and death. Those who describe the Buddha in the terms of 

conceptual categories are all victims of the worldly and verbalizing 

mind and are thus unable to see the Tathagata in his real nature.” 

 

II. The Seed of Tathagata (Buddhahood)According to the 

Vimalakirti Sutra:  

Bodhisattva seeds which sown in the heart of man, produce the 

Buddha fruit or enlightenment. According to the Vimalakirti Sutra, 

Chapter Eight, Vimalakirti asked Manjusri: “What are the seeds of the 

Tathagata?” Manjusri replied: “Body is (a) seed of the Tathagata; 

ignorance and craving are its (two) seeds; desire, hate and stupidity its 

(three) seeds; the four inverted views its (four) seeds; the five covers 

(or screens) its (five) seeds; the six organs of sense its (six) seeds; the 

seven abodes of consciousness its (seven) seeds; the eight heterodox 

views its (eight) seeds; the nine causes of klesa (troubles and their 

causes) its (nine) seeds; the ten evils its (ten) seeds.  To sum up, all the 

sixty-two heterodox views and all sorts of klesa are the seeds of 

Buddhahood.” Vimalakirti asked Manjusri: “Why is it so?” Manjusri 

replied: “Because he who perceives the inactive (wu wei) state and 

enters its right (nirvanic) position, is incapable of advancing further to 

achieve supreme enlightenment (anuttara-samyak-sambodhi). For 

instance, high ground does not produce the lotus, which grows only in 

marshy land. Likewise, those perceiving nirvana and entering its right 

position, will not develop into Buddhahood, whereas living beings in 

the mire of klesa can eventually develop the Buddha Dharma. This is 

also like seeds scattered in the void, which do not grow, but if they are 

planted in manured fields they will yield good harvests. Thus, those 
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entering the right position (of nirvana) do not develop the Buddha 

Dharma, whereas those whose view of the ego is as great as (Mount) 

Sumeru may (because of the misery of life) eventually set their minds 

on the quest of supreme enlightenment, thereby developing the 

Buddha Dharma. Therefore, we should know that all sorts of klesa are 

the seeds of the Tathagata. This is like one who does not plunge into 

the ocean will never find the priceless pearl. Likewise, a man who 

does not enter the ocean of klesa will never win the gem of all-

knowledge (sarvajna).” At that time, Mahakasyapa exclaimed : 

“Excellent, Manjusri, excellent, your sayings are most gratifying. As 

you have said, those suffering from klesa are the seeds of the 

Tathagata. So we are no longer capable of developing a mind set on 

enlightenment. Even those committing the five deadly sins can 

eventually set their minds on the quest of the Buddha Dharma but we 

are unable to do so, like persons whose defective organs prevent them 

from enjoying the five objects of the senses. Likewise, the sravakas 

who have cut off all bonds (of transmigration) are no longer interested 

in the Buddha Dharma and will never want to realize it. Therefore, 

Manjusri, the worldly man still reacts (favourably) to the Buddha 

Dharma whereas the sravaka does not. Why? Because when the 

worldly man hears about the Buddha Dharma, he can set his mind on 

the quest of the supreme path, thereby preserving for ever the Three 

Treasures (of Buddha, Dharma and Sangha), whereas the sravaka, 

even if he passes his lifetime listening to the Dharma and witnessing 

the fearlessness of the Buddha, etc., will never dream of the supreme 

way.” 
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Chöông Boán Möôi Saùu 

Chapter Forty-Six 

 

Phaùp Nhö Thöïc  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Phaùp Trong Giaùo Thuyeát Nhaø Phaät: 

Noùi chung, phaùp coù nghóa laø söï vaät. Phaùp coøn coù nghóa laø luaät vaø 

giaùo phaùp noùi chung. Phaùp coøn coù nghóa laø luaät vuõ truï hay traät töï maø 

theá giôùi chuùng ta phaûi phuïc toøng, nhöng theo ñaïo Phaät, ñaây laø luaät 

“Luaân Hoài Nhaân Quaû”Phaùp töø voâ thæ voâ chung maø taát caû moïi hieän 

töôïng theo nhaân duyeân tuøy thuoäc vaøo ñoù. Khi phaùp coù nghóa laø hieän 

töôïng, noù chæ moïi hieän töôïng, söï vaät vaø bieåu hieän cuûa hieän thöïc. Moïi 

hieän töôïng ñeàu chòu chung luaät nhaân quaû, bao goàm caû coát tuûy giaùo 

phaùp Phaät giaùo. Phaùp laø moät danh töø raéc roái, khoù xöû duïng cho ñuùng 

nghóa; tuy vaäy, phaùp laø moät trong nhöõng thuaät ngöõ quan troïng vaø thieát 

yeáu nhaát trong Phaät Giaùo. Phaùp coù nhieàu nghóa. Do goác chöõ Phaïn “dhr” 

coù nghóa laø “naém giöõ” hay “mang vaùc”, hình nhö luoân luoân coù moät caùi 

gì ñoù thuoäc yù töôûng “toàn taïi” ñi keøm vôùi noù. Nguyeân thuûy noù coù nghóa 

laø luaät vuõ truï, traät töï lôùn maø chuùng ta phaûi theo, chuû yeáu laø nghieäp löïc 

vaø taùi sinh. Hoïc thuyeát cuûa Phaät, ngöôøi ñaàu tieân hieåu ñöôïc vaø neâu ra 

nhöõng luaät naày. Kyø thaät, nhöõng giaùo phaùp chaân thaät ñaõ coù tröôùc thôøi 

Phaät lòch söû, baûn thaân Phaät chæ laø moät bieåu hieän. Hieän nay töø “dharma” 

thöôøng ñöôïc duøng ñeå chæ giaùo phaùp vaø söï thöïc haønh cuûa ñaïo Phaät. 

Phaùp coøn laø moät trong “tam baûo” theo ñoù ngöôøi Phaät töû ñaït thaønh söï 

giaûi thoaùt, hai “baûo” khaùc laø Phaät baûo vaø Taêng baûo. Theo Phaïn ngöõ, 

chöõ “Phaùp” phaùt xuaát töø caên ngöõ “Dhri” coù nghóa laø caàm naém, mang, 

hieän höõu, hình nhö luoân luoân coù moät caùi gì ñoù thuoäc yù töôûng “toàn taïi” 

ñi keøm vôùi noù. YÙ nghóa thoâng thöôøng vaø quan troïng nhaát cuûa “Phaùp” 

trong Phaät giaùo laø chaân lyù. Thöù hai, phaùp ñöôïc duøng vôùi nghóa “hieän 

höõu,” hay “höõu theå,” “ñoái töôïng,” hay “söï vaät”. Thöù ba, phaùp ñoàng 

nghóa vôùi “ñöùc haïnh,” “coâng chaùnh,” “chuaån taéc,” veà caû ñaïo ñöùc vaø tri 

thöùc. Thöù tö, coù khi phaùp ñöôïc duøng theo caùch bao haøm nhaát, goàm taát 

caû nhöõng nghóa lyù vöøa keå, neân chuùng ta khoâng theå dòch ra ñöôïc. Trong 
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tröôøng hôïp naày caùch toát nhaát laø cöù ñeå nguyeân goác chöù khoâng dòch ra 

ngoaïi ngöõ. 

Theo Phaät giaùo, phaùp coù nghóa laø giaùo phaùp cuûa Phaät. Nhöõng lôøi 

daïy cuûa Ñöùc Phaät chuyeân chôû chaân lyù. Phöông caùch hieåu vaø yeâu 

thöông ñöôïc Ñöùc Phaät daïy trong giaùo phaùp cuûa Ngaøi. Ñöùc Phaät daïy 

giaùo phaùp cuûa Ngaøi nhaèm giuùp chuùng ta thoaùt khoûi khoå ñau phieàn naõo 

do nguyeân nhaân cuoäc soáng haèng ngaøy vaø ñeå cho chuùng ta khoûi bò maát 

nhaân phaåm, cuõng nhö khoâng bò sa vaøo aùc ñaïo nhö ñòa nguïc, ngaï quyû, 

suùc sanh, vaân vaân. Phaùp nhö chieác beø cho chuùng ta caùi gì ñoù ñeå baùm 

víu khi chuùng ta trieät tieâu nhöõng vöôùng maéc gaây cho chuùng ta khoå ñau 

phieàn naõo vaø laên troâi beân bôø sanh töû. Phaät phaùp chæ nhöõng phöông caùch 

roïi saùng noäi taâm, nhaèm giuùp cho chuùng ta vöôït thoaùt bieån ñôøi ñau khoå 

ñeå ñaùo ñöôïc bæ ngaïn Nieát Baøn. Moät khi ñaõ ñaùo ñöôïc bæ ngaïn, thì ngay 

caû Phaät phaùp cuõng phaûi xaû boû. Phaùp khoâng phaûi laø moät luaät leä phi 

thöôøng taïo ra hay ban boá bôûi ngöôøi naøo ñoù. Theo Ñöùc Phaät, thaân theå 

cuûa chuùng ta laø Phaùp, taâm ta laø Phaùp, toaøn boä vuõ truï laø Phaùp. Hieåu 

ñöôïc thaân, taâm vaø nhöõng ñieàu kieän traàn theá laø hieåu ñöôïc Phaùp. Phaùp töø 

voâ thæ voâ chung maø taát caû moïi hieän töôïng theo nhaân duyeân tuøy thuoäc 

vaøo ñoù. Phaùp bao goàm nhöõng lôøi daïy vaø nhöõng baøi thuyeát phaùp cuûa 

Phaät Thích Ca Maâu Ni trong aáy ñaõ giaûi roõ yù nghóa cuûa Nhaát Theå Tam 

Baûo vaø con ñöôøng ñi ñeán theå hieän ñöôïc noù. Phaùp baûo, bao goàm nhöõng 

baøi giaûng, baøi thuyeát phaùp cuûa chö Phaät (töùc laø nhöõng ñaáng giaùc ngoä 

vieân maõn) nhö ñaõ thaáy trong caùc kinh ñieån vaø baûn vaên Phaät giaùo khaùc 

vaãn ñöôïc phaùt trieån. 

Ñoái vôùi giaùo lyù Phaät giaùo, chö phaùp voâ thöôøng vaø khoâng coù thöïc 

theå, duyeân hôïp hay möôïn caùc phaùp khaùc maø coù, nhö möôïn uaån maø coù 

chuùng sanh, möôïn coät keøo maø coù nhaø cöûa. Taát caû chæ laø hieän töôïng giaû 

taïm vaø khoâng thaät. Teân goïi chæ laø giaû danh, laø daáu hieäu hay caùi töôïng 

tröng taïm thôøi. Caùc phaùp do nhaân duyeân giaû hôïp taïm bôï maø coù chöù 

khoâng coù thöïc theå. Caùc phaùp voâ danh, do ngöôøi ta giaû trao cho caùi teân, 

chöù ñeàu laø hö giaû khoâng thöïc. Trong Kinh Laêng Giaø, Ñöùc Phaät nhaéc 

ngaøi Mahamati: “Naøy Mahamati! Vì bò raøng buoäc vaøo caùc teân goïi, caùc 

hình aûnh vaø daáu hieäu, neân phaøm phu ñeå maëc cho taâm thöùc cuûa hoï lang 

baït.” Moïi söï moïi vaät hieän höõu nhôø söï phoái hôïp cuûa caùc vaät khaùc vaø chæ 

laø goïi teân theo loái kinh nghieäm (nhö boán thöù saéc, thinh, höông, vò, xuùc, 

nhaân duyeân hoøa hôïp vôùi nhau ñeå thaønh moät caùi gì ñoù trong moät thôøi 

gian höõu haïn roài tan hoaïi, chaúng haïn nhö söõa boø, kyø thaät laø do boán thöù 



695 

 

aáy duyeân hôïp maø thaønh, chöù khoâng bao giôø coù caùi töï theå cuûa söõa). Chö 

phaùp hay moïi hieän töôïng tuøy theo nhaân duyeân maø giaû hoøa hôïp, laø söï 

phoái hôïp cuûa caùc yeáu toá, chöù khoâng coù thöïc theå (hoøa hôïp aét phaûi coù ly 

taùn, ñoù laø söï hoøa hôïp nhöùt thôøi chöù khoâng vónh cöûu). Caùc phaùp hay 

hieän töôïng do nhaân duyeân sinh ra, nhö boùng hoa trong nöôùc, hay aùnh 

traêng nôi ñaùy gieáng, khoâng coù thöïc tính. Tuy khoâng coù thöïc tính, laïi 

khoâng phaûi laø phaùp hö voâ. Söï hieän höõu cuûa chö phaùp chæ laø giaû höõu, 

neáu khoâng muoán noùi laø khoâng hôn gì söï hieän höõu cuûa loâng ruøa söøng 

thoû.  

Theo Kinh Baùt Nhaõ Ba La Maät Ña Taâm Kinh, baûn chaát cuûa chö 

phaùp ñeàu khoâng sanh, khoâng dieät, khoâng nhô, khoâng saïch, khoâng taêng, 

khoâng giaûm. Ñöùc Phaät daïy: “Nhöõng ai thaáy ñöôïc Phaùp laø thaáy Ta.” 

Phaùp laø giaùo phaùp cuûa Phaät hay nhöõng lôøi Phaät daïy. Phaùp laø con ñöôøng 

hieåu vaø thöông maø Ñöùc Phaät ñaõ daïy. Phaùp laø toaøn boä giaùo thuyeát Phaät 

giaùo, caùc quy taéc ñaïo ñöùc bao goàm kinh, luaät, giôùi. Phaùp coøn laø nhöõng 

phaûn aùnh cuûa caùc hieän töôïng vaøo taâm con ngöôøi, noäi dung taâm thaàn, yù 

töôûng. Phaùp laø nhöõng nhaân toá toàn taïi maø tröôøng phaùi Tieåu thöøa cho ñoù 

laø neàn taûng cuûa nhaân caùch kinh nghieäm. Theo Giaùo Sö Junjiro 

Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, chöõ “Phaùp” (Dharma) 

coù naêm nghóa nhö sau. Thöù nhaát “Dharma” laø caùi ñöôïc naém giöõ hay lyù 

töôûng neáu chuùng ta giôùi haïn yù nghóa cuûa noù trong nhöõng taùc vuï taâm lyù 

maø thoâi. Trình ñoä cuûa lyù töôûng naày seõ sai bieät tuøy theo söï tieáp nhaän 

cuûa moãi caù theå khaùc nhau. ÔÛ Ñöùc Phaät, noù laø söï toaøn giaùc hay vieân 

maõn trí (Bodhi). Thöù ñeán, lyù töôûng dieãn taû trong ngoân töø seõ laø giaùo 

thuyeát, giaùo lyù, hay giaùo phaùp cuûa Ngaøi. Thöù ba, lyù töôûng ñeà ra cho caùc 

ñeä töû cuûa Ngaøi laø luaät nghi, giôùi caám, giôùi ñieàu, ñöùc lyù. Thöù tö, lyù 

töôûng laø ñeå chöùng ngoä seõ laø nguyeân lyù, thuyeát lyù, chaân lyù, lyù tính, baûn 

tính, luaät taéc, ñieàu kieän. Thöù naêm, lyù töôûng theå hieän trong moät yù nghóa 

toång quaùt seõ laø thöïc taïi, söï kieän, söï theå, yeáu toá (bò taïo hay khoâng bò 

taïo), taâm vaø vaät, yù theå vaø hieän töôïng, nhöõng phaûn aùnh cuûa caùc hieän 

töôïng vaøo taâm con ngöôøi, noäi dung taâm thaàn, yù töôûng, vaø nhöõng nhaân 

toá toàn taïi maø tröôøng phaùi Tieåu thöøa cho ñoù laø neàn taûng cuûa nhaân caùch 

kinh nghieäm. Theo phaùi Trung Quaùn, chöõ Phaùp trong Phaät Giaùo coù 

nhieàu yù nghóa. Nghóa roäng nhaát thì noù laø naêng löïc tinh thaàn, phi nhaân 

caùch beân trong vaø ñaèng sau taát caû moïi söï vaät. Trong ñaïo Phaät vaø trieát 

hoïc Phaät giaùo, chöõ Phaùp goàm coù boán nghóa. Thöù nhaát, phaùp coù nghóa laø 

thöïc taïi toái haäu. Noù vöøa sieâu vieät vöøa ôû beân trong theá giôùi, vaø cuõng laø 
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luaät chi phoái theá giôùi. Thöù nhì, phaùp theo yù nghóa kinh ñieån, giaùo nghóa, 

toân giaùo phaùp, nhö Phaät Phaùp. Thöù ba, phaùp coù nghóa laø söï ngay thaúng, 

ñöùc haïnh, loøng thaønh khaån. Thöù tö, phaùp coù nghóa laø thaønh toá cuûa söï 

sinh toàn. Khi duøng theo nghóa naày thì thöôøng ñöôïc duøng cho soá nhieàu. 

 

II. Sô Löôïc Veà Phaùp Nhö Thöïc Trong Giaùo Thuyeát Nhaø Phaät: 

Theo Phaät giaùo, phaùp Nhö Thöïc laø chaân nhö hay laø caên baûn toái haäu 

cuûa tö töôûng Phaät hoïc ñeà caäp traïng thaùi chaân thaät cuûa taát caû nhöõng gì 

hieän höõu. Leõ ñöông nhieân moïi ngöôøi tröôùc tieân ñi tìm tinh theå uyeân aùo 

nhaát giöõa giaû töôïng ngoaïi giôùi cuûa vaïn höõu, hay tìm moät söï kieän baát 

bieán giöõõa voâ soá söï vaät bieán chuyeån. Roài thaát baïi, ngöôøi ta môùi coá phaân 

bieät caùi baát khaû tri vôùi caùi khaû tri, caùi thöïc vôùi caùi giaû, hay vaät töï theå 

vôùi vaät y tha. Noã löïc naày roát cuoäc cuõng thaát baïi, vì caùi maø hoï choïn  laøm 

caùi thöïc hay vaät töï theå hoaøn toaøn vöôït ra ngoaøi nhaän thöùc cuûa con 

ngöôøi. Nhöõng noã löïc nhö  theá coù theå meänh danh laø truy taàm theá giôùi lyù 

taùnh hay ñôøi soáng lyù taùnh. Phöông phaùp truy taàm vaø nhöõng lyù thuyeát 

keát quaû thaønh ra ña daïng. Moät soá chuû tröông nhaát nguyeân hay phieám 

thaàn, moät soá khaùc chuû tröông nhò nguyeân hay ña nguyeân. Ñaïo Phaät moät 

mình ñöùng haún ngoaøi caùc quan ñieåm ñoù. Ñaïo Phaät laø voâ thaàn, caùi ñoù 

khoûi phaûi nghi ngôø. Khi ñöôïc hoûi veà nguyeân nhaân hay nguyeân lyù toái sô, 

Ñöùc Phaät luoân luoân khoâng noùi gì. Coøn ñoái vôùi ñôøi soáng lyù taùnh, Ngaøi 

phuû nhaän söï hieän höõu cuûa moät baûn ngaõ hay linh hoàn hay baát cöù caùi gì 

cuøng loaïi ñoù maø ngöôøi ta coù theå goïi laø thöïc ngaõ, nhö chuùng ta ñaõ thaûo 

luaän. Thaáy caùi baûn taùnh chaân thöïc hay traïng thaùi chaân thöïc cuûa vaïn 

höõu khoâng phaûi laø tìm thaáy caùi moät trong caùi nhieàu, hay caùi moät tröôùc 

caùi nhieàu, cuõng khoâng phaûi laø phaân bieät nhaát tính khaùc dò tính hay tónh 

khaùc ñoäng. Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc 

Phaät Giaùo, traïng thaùi chaân thöïc laø traïng thaùi khoâng coù moät ñieàu kieän 

rieâng bieät naøo. Söï thöïc, ñoù laø caùi “thöïc taïi chaân thöïc khoâng coù thöïc 

taïi,” nghóa laø khoâng coù moät töôùng traïng hay baûn taùnh rieâng bieät naøo caû. 

Taâm trí con ngöôøi raát khoù hieåu noåi yù nieäm veà moät thöïc taïi trong ñoù 

khoâng coù gì laø baûn theå hay baûn truï. YÙ nieäm veà moät baûn theå thöôøng truï 

vôùi nhöõng phaåm tính bieán chuyeån, ñaõ caém reã quaù saâu trong taäp quaùn tö 

töôûng chuùng ta. Caùc hoïc phaùi Phaät hoïc, baát keå phaùi naøo, Tieåu hay Ñaïi 

thöøa, Duy thöïc hay Duy taâm, hoaøn toaøn khoâng leä thuoäc vaøo moät taäp 

quaùn tö töôûng naøo nhö theá vaø taát caû ñeàu chuû tröông lyù thuyeát veà bieán 

chuyeån trieät ñeå. Khi moät ngöôøi theo ñaïo Phaät naøo ñoù noùi veà traïng thaùi 
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chaân thöïc cuûa thöïc taïi, oâng ta muoán noùi traïng thaùi  khoâng coù baûn taùnh 

rieâng bieät. Theo  quan nieäm toång quaùt cuûa Tieåu Thöøa, traïng thaùi khoâng 

ñieàu kieän rieâng bieät laø Nieát Baøn, vì Nieát Baøn laø giaûi thoaùt toaøn veïn 

khoûi raøng buoäc. Phaùi Duy Thöïc (Sarvastivada) hay Nhaát Thieát Höõu Boä, 

thuoäc Tieåu Thöøa, böôùc xa hôn, cho raèng voâ ngaõ, voâ thöôøng vaø Nieát 

Baøn (söï taét löûa) ñeàu laø traïng thaùi chaân thaät cuûa vaïn höõu. Phaùi Hö Voâ 

Luaän (Satyasiddhi) hay Thaønh Thaät Luaän chuû tröông raèng vaïn höõu, taâm 

vaø vaät, thaûy ñeàu khoâng vaø baát thöïc, khoâng coù caùi gì hieän höõu, caû ñeán 

Nieát Baøn. Trong Ñaïi Thöøa, phaùi Phuû Ñònh Luaän töù Trung Quaùn 

(Madhyamika) daïy raèng chaân lyù chæ coù theå khaùm phaù ñöôïc baèng caùc 

quan ñieåm phuû ñònh veà söï höõu; vaø ñaèng khaùc, phaùi Duy Taâm Luaän 

(Vijnaptimatra) chuû tröông raèng söï vieân maõn chaân thöïc chæ coù theå 

chöùng ñöôïc moät caùch tieâu cöïc baèng phuû nhaän baûn tính hö aûo vaø duyeân 

sinh cuûa hieän höõu. Phaùi Hoa Nghieâm (Avatamsaka) cuûa Ñaïi Thöøa nghó 

raèng theá giôùi lyù töôûng , hay nhaát chaân phaùp giôùi, laø theá giôùi khoâng coù 

caù theå bieät laäp. Phaùi Phaùp Hoa (Pundarika) ñoàng nhaát traïng thaùi bieåu 

hieän nhö theá laø nhö theá vôùi thöïc theå chaân thöïc noäi taïi trong baûn taùnh. 

Xeùt treân toaøn theå, neáu chæ thaáy söï kieän moät ñoùa hoa ñang ruïng, thì nhaát 

ñònh ñoù laø moät thieân kieán theo thuyeát voâ thöôøng. Chuùng ta phaûi thaáy 

raèng noäi taïi trong söï kieän moät ñoùa hoa ñang ruïng chöùa saún söï kieän moät 

ñoùa hoa ñang nôû, vaø cuõng noäi taïi trong söï kieän moät ñoùa hoa ñang nôû coù 

saün söï kieän moät ñoùa hoa ruïng. Nhö theá söï ñoái laäp cuûa ruïng (dieät) vaø nôû 

(sinh) ñöôïc dung hôïp vaø chuùng taïo thaønh quan ñieåm veà hoã töông trong 

ñoái ñaõi, laø moät caùi nhìn trung ñaïo khoâng thieân chaáp. Töø ñoù noùi raèng 

chuùng ta nhìn thaáy caùi voâ haønh trong caùi haønh, caùi haønh trong caùi voâ 

haønh, baát ñoäng trong ñoäng, vaø ñoäng trong baát ñoäng, laëng trong soùng vaø 

soùng trong laëng. Theá laø chuùng ta ñi tôùi traïng thaùi chaân thöïc cuûa vaïn 

höõu, nghóa laø Trung Ñaïo. Vaø caùi ñoù ñöôïc goïi laø Nhö thöïc hay Chaân 

thöïc. Khi quan ñieåm aáy ñöôïc phaùt bieåu moät caùch tieâu cöïc, noù chæ vaøo 

söï tieâu cöïc thöïc thuï hay caùi “Khoâng,” bôûi vì phuû nhaän heát moïi traïng 

thaùi rieâng bieät cuûa moïi vaät. Quan nieäm toái haäu cuûa trieát hoïc Phaät giaùo 

ñöôïc nhaän ñònh nhö theá. Khi nguyeân lyù toái haäu ñöôïc nhaän ñònh töø quan 

ñieåm phoå bieán, noù ñöôïc goïi laø Phaùp giôùi (Dharmadhatu). Caûnh vöïc cuûa 

lyù taùnh, nhöng khi ñöôïc nhaän ñònh töø quan ñieåm nhaân caùch, noù ñöôïc 

goïi laø Nhö Lai Taïng (Tathagata-garbha). Nhöõng caùch dieãn taû khaùc 

cuøng noùi leân yù töôûng naày laø: Phaät taùnh (Buddhata), hay Phaät Töï Taùnh 

(Buddha-svabhava), vaø Phaùp thaân (Dharmakaya). Nhöõng chöõ naày, treân 
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thöïc teá, ñoàng nghóa. Neáu khoâng bieát tôùi nguyeân lyù Chaân nhö hay Taùnh 

Khoâng theo nghóa cao nhaát cuûa chöõ ñoù, thì khoâng caùch naøo hieåu noåi 

giaùo phaùp cuûa Ñaïi Thöøa. Chöõ “khoâng” trong nghóa cao nhaát khoâng coù 

nghóa laø “khoâng chi caû” hay “ngoan khoâng” maø noù chæ cho caùi “khoâng 

coù nhöõng ñieàu kieän rieâng bieät,” hay “khoâng töï taùnh.” 

 

III. Phaùp Nhö Thöïc Theo Tinh Thaàn Kinh Duy Ma: 

Theo kinh Duy Ma Caät, Nhö Phaùp coù nghóa laø Tuøy Phaùp hay töông 

öùng vôùi phaùp, khoâng traùi ngöôïc vôùi lyù. Theo chöông baûy trong kinh 

Duy Ma Caät, trong nhaø oâng Duy Ma Caät coù moät Thieân nöõ thaáy caùc vò 

trôøi, ngöôøi ñeán nghe Phaùp, lieàn hieän thaân ra tung raûi hoa trôøi treân mình 

caùc vò Boà Taùt vaø ñaïi ñeä töû. Khi hoa ñeán mình caùc vò Boà Taùt ñeàu rôi 

heát, ñeán caùc vò ñaïi ñeä töû ñeàu maéc laïi. Caùc vò ñaïi ñeä töû duøng heát thaàn 

löïc phuûi hoa maø hoa cuõng khoâng rôùt. Luùc aáy, Thieân nöõ hoûi ngaøi Xaù Lôïi 

Phaát: “Töï sao maø phuûi hoa?” Xaù Lôïi Phaát ñaùp: “Hoa naày khoâng nhö 

phaùp neân phuûi.” Thieân nöõ noùi: “Chôù baûo hoa naày laø khoâng nhö phaùp. 

Vì sao? Hoa naày noù khoâng coù phaân bieät, töï nhaân giaû phaân bieät ñoù thoâi! 

Neáu ngöôøi xuaát gia ôû trong Phaät phaùp coù phaân bieät laø khoâng nhö phaùp, 

neáu khoâng phaân bieät laø nhö phaùp. Ñaáy, xem caùc vò Boà Taùt, hoa coù dính 

ñaâu? Vì caùc ngaøi ñaõ ñoaïn heát töôûng phaân bieät. Ví nhö ngöôøi luùc hoài 

hoäp sôï, thôøi phi nhôn môùi thöøa cô haïi ñöôïc. Nhö theá, caùc vò ñaïi ñeä töû vì 

sôï sanh töû neân saéc, thanh, höông, vò, xuùc môùi thöøa cô ñöôïc, coøn ngöôøi 

ñaõ lìa ñöôïc söï sôï seät thì taát caû naêm moùn duïc khoâng laøm chi ñöôïc. Do 

taäp khí kieát söû chöa döùt heát neân hoa môùi maéc nôi thaân thoâi, coøn ngöôøi 

kieát taäp heát roài, hoa khoâng maéc ñöôïc.” 

 

IV. Ngaøi Duy Ma Caät Noùi Phaùp Xöùng Taùnh Vôùi Phaùp Tuyeät 

Ñoái: 

Cuõng theo kinh Duy Ma Caät, chöông ba, Ñöùc Phaät baûo Muïc Kieàn 

Lieân: “OÂng ñeán thaêm beänh oâng Duy Ma Caät duøm toâi.” Muïc Kieàn Lieân 

baïch Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng 

aáy. Vì sao? Nhôù laïi tröôùc kia, con vaøo trong thaønh Tyø Xaù Ly, ôû trong 

xoùm laøng noùi Phaùp cho caùc haøng cö só nghe, luùc aáy oâng Duy Ma Caät 

ñeán baûo con raèng ‘Naày ngaøi Ñaïi Muïc Kieàn Lieân, noùi Phaùp cho baïch y 

cö só, khoâng phaûi nhö ngaøi noùi ñoù. Vaû chaêng noùi Phaùp phaûi ñuùng nhö 

phaùp (xöùng taùnh) maø noùi. Phaùp khoâng chuùng sanh, lìa chuùng sanh caáu; 

Phaùp khoâng coù ngaõ, lìa ngaõ caáu; Phaùp khoâng coù thoï maïng, lìa sanh töû; 
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Phaùp khoâng coù nhôn, laøn tröôùc laøn sau ñeàu döùt; Phaùp thöôøng vaéng laëng, 

baët heát caùc töôùng; Phaùp lìa caùc töôùng, khoâng phaûi caûnh bò duyeân; Phaùp 

khoâng danh töï, döùt ñöôøng ngoân ngöõ; Phaùp khoâng noùi naêng, lìa giaùc 

quaùn; Phaùp khoâng hình töôùng, nhö hö khoâng; Phaùp khoâng hyù luaän, roát 

raùo laø khoâng; Phaùp khoâng ngaõ sôû, lìa ngaõ sôû; Phaùp khoâng phaân bieät, lìa 

caùc thöùc; Phaùp khoâng chi so saùnh, khoâng coù ñoái ñaõi; Phaùp khoâng thuoäc 

nhaân, khoâng nhôø duyeân; Phaùp ñoàng phaùp taùnh, khaép vaøo caùc Phaùp; 

Phaùp tuøy nôi nhö khoâng coù choã tuøy; Phaùp truï thöïc teá, caùc beân höõu, voâ 

thöôøng, ñoaïn, khoâng ñoäng ñöôïc; Phaùp khoâng lay ñoäng, khoâng nöông 

saùu traàn; Phaùp khoâng tôùi lui, thöôøng khoâng döøng truï; Phaùp thuaän 

‘khoâng,’ tuøy ‘voâ töôùng,’ öùng ‘voâ taùc;’ Phaùp lìa toát xaáu; Phaùp khoâng 

theâm bôùt; Phaùp khoâng sanh dieät; Phaùp khoâng choã veà; Phaùp ngoaøi maét, 

tai, muõi, löôõi, thaân, yù; Phaùp khoâng cao thaáp; Phaùp thöôøng truï khoâng 

ñoäng; Phaùp lìa taát caû quaùn haïnh. Thöa ngaøi Ñaïi Muïc Kieàn Lieân! Phaùp 

töôùng nhö theá ñaâu coù theå noùi ö? Vaû chaêng ngöôøi noùi Phaùp, khoâng noùi, 

khoâng daïy; coøn ngöôøi nghe, cuõng khoâng nghe khoâng ñöôïc. Ví nhö nhaø 

huyeãn thuaät noùi Phaùp cho ngöôøi huyeãn hoùa nghe, phaûi duïng taâm nhö 

theá maø noùi Phaùp. Phaûi bieát caên cô cuûa chuùng sanh coù lôïi coù ñoän, kheùo 

nôi tri kieán khoâng bò ngaên ngaïi, laáy taâm ñaïi bi khen ngôïi Phaùp Ñaïi 

Thöøa, nghó nhôù ñeàn traû ôn Phaät, chôù ñeå ngoâi Tam Baûo döùt maát, nhö 

vaäy môùi neân noùi Phaùp.” 

 

The State of Suchness  

In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of Dharma In Buddhist Teachings: 

Generally speaking, dharma means things, events, and phenomena. 

Dharma also means duty, law or doctrine. The Dharma also means the 

cosmic law which is underlying our world, but according to Buddhism, 

this is the law of karmically determined rebirth. The Dharma that is the 

law of beginningless and endless becoming, to which all phenomena 

are subject according to causes and conditions. When dharma means 

phenomenon, it indicates 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. 

Dharma is a very troublesome word to handle properly and yet at the 
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same time it is one of the most important and essential technical terms 

in Buddhism.  Dharma has many meanings. A term derived from the 

Sanskrit root “dhr,” which” means “to hold,” or “to bear”; there seems 

always to be something of the idea of enduring also going along with it. 

Originally, it means the cosmic law which underlying our world; above 

all, the law of karmically determined rebirth. The teaching of the 

Buddha, who recognized and regulated this law. In fact, dharma 

(universal truth) existed before the birth of the historical Buddha, who 

is no more than a manifestation of it. Today, “dharma” is most 

commonly used to refer to Buddhist doctrine and practice. Dharma is 

also one of the three jewels on which Buddhists rely for the attainment 

of liberation, the other jewels are the Buddha and the Samgha. 

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 

comprehensive 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 language.  

According to Buddhism, dharma means Buddhist doctrine or 

teachings. The teaching of the Buddhas which carry or hold the truth. 

The way of understanding and love taught by the Buddha doctrine. The 

Buddha taught the Dharma to help us escape the sufferings and 

afflictions caused by daily life and to prevent us from degrading human 

dignity, and descending into evil paths such as hells, hungry ghosts, and 

animals, etc. The Dharma is like a raft that gives us something to hang 

onto as we eliminate our attachments, which cause us to suffer and be 

stuck on this shore of birth and death. The Buddha’s dharma refers to 

the methods of inward illumination; it takes us across the sea of our 

afflictions to the other shore, nirvana. Once we get there, even the 

Buddha’s dharma should be relinquished. The Dharma is not an 

extraordinary law created by or given by anyone. According to the 

Buddha, our body itself is Dharma; our mind itself is Dharma; the 
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whole universe is Dharma. By understanding the nature of our physical 

body, the nature of our mind, and worldly conditions, we realize the 

Dharma. The Dharma that is the law of beginningless and endless 

becoming, to which all phenomena are subject according to causes and 

conditions. The Dharma, which comprises the spoken words and 

sermons of Sakyamuni Buddha wherein he elucidated the significance 

of the Unified Three Treasures and the way to its realization. The 

Dharma, the teaching imparted by the Buddha. All written sermons and 

discourses of Buddhas (that is, fully enlightened beings) as found in the 

sutras and other Buddhist texts still extant.  

To Buddhist theories, nothing is real and permanent, the five 

aggregates make up beings, pillars and rafters make a house, etc. All is 

temporal and merely phenomenal, fallacious, and unreal. Names are 

only provisionary symbol or sign. All dharmas are empirical 

combinations without permanent reality. All things are false and 

fictitious and unreal names, i.e. nothing has a name of itself, for all 

names are mere human appellations. In the Lankavatara Sutra, the 

Buddha reminded Mahamati: “Mahamati! As they are attached to 

names, images, and signs, the ignorant allow their minds to wander 

away.” Things which exist only in name, i.e. all things are 

combinations of other things and are empirically named. All things or 

phenomena are combinations of elements without permanent reality, 

phenomena, empirical combinations without permanent reality. The 

phenomenal which no more exists than turtle’s hair or rabbit’s horns. 

According to the Prajnaparamita Heart Sutra, the basic 

characteristic of all dharmas is not arising, not ceasing, not defiled, not 

immaculate, not increasing, not decreasing. The Buddha says: “He who 

sees the Dharma sees me.” Dharma means the teaching of the Buddha. 

Dharma also means the doctrine of understanding and loving. Dharma 

means the doctrines of Buddhism, norms of behavior and ethical rules 

including pitaka, vinaya and sila. Dharma also means reflection of a 

thing in the human mind, mental content, object of thought or idea. 

Dharma means factors of existence which the Hinayana considers as 

bases of the empirical personality. According to Prof. Junjiro Takakusu 

in The Essentials of Buddhist Philosophy, the word “Dharma” has five 

meanings. First, dharma would mean ‘that which is held to,’ or ‘the 

ideal’ if we limit its meaning to mental affairs only. This ideal will be 
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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, reflection of a thing in the human mind, 

mental content, object of thought or idea, and 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. 

First, dharma in the sense of one ultimate Reality. It is both 

transcendent and immanent to the world, and also the governing law 

within it. Second, dharma in the sense of scripture, doctrine, religion, as 

the Buddhist Dharma. Third, dharma in the sense of righteousness, 

virtue, and piety. Fourth, dharma in the sense of ‘elements of 

existence.’ In this sense, it is generally used in plural. 

 

II. A Summary of the Principle of True Reality (Thing As It Is)  

In Buddhist Teachings: 

According to Buddhism, thusness is the ultimate foundation of 

Buddhist thought concerning the real state of all that exists. It is natural  

for people to seek first the innermost essence among the outward 

appearance of all things or to seek an unchanging fact among many 

changing things. Failing in this, people try to distinguish the 

unknowable from the knowable, the real from the apparent, or the 

thing-in-itself from the thing-for-us. This effort, too, will end in failure, 

for what they select as the real or the thing-in-itself is utterly beyond 

human knowledge. Such efforts may be called the search for the world-

principle or for the life-principle. The method of search and the 

resulting theories are various. Some are monistic or pantheistic, while 

others are dualistic or pluralistic. Against all these views Buddhism 

stands aloof by itself. Buddhism is atheistic, there is no doubt about it. 
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When questioned about the First Cause or Principle, the Buddha 

always remained reticent. As to the life-principle, he denied the 

existence of an ego or soul or any kind of thing which one may call the 

real self, as we have discussed. To see the true nature or the true state 

of all things is not to find one in many or one before many, nor is it to 

distinguish unity from diversity or the static from the dynamic. 

According to Prof. Junjiro Takakusu in The Essentials of Buddhist 

Philosophy, the true reality means the true state without any special 

condition. It is, in fact, the true reality without a reality, i.e., without 

any specific character or nature. It is very difficult for the human mind 

to understand this idea of reality in which there is no substance at all. 

The idea of an abiding substance with changing qualities is very deeply 

rooted in our habits of thought. Buddhist schools, no matter what they 

are, Hinayana or Mahayana, realistic or idealistic, are utterly free from 

such a habit of thought and all maintain the theory of pure change 

without substratum. When any Buddhist speaks of the true state of 

reality he means the state without a specific nature. According to the 

general views of the Hinayana, the state without any specific condition 

is Nirvana, because Nirvana is perfect freedom from bondage. The 

Realistic School (Sarvastivada), belonging to the Hinayana, goes a step 

further and assumes that selflessness, impermanence and Nirvana 

(flamelessness) are the true state of all things. Nihilistic School 

(Satyasiddhi) holds that all things, matter and mind, are void or unreal 

and that nothing exists even in Nirvana. The Mahayana teaches, on the 

other hand, that the truth can be discovered only by negative views of 

becoming, and, on the other hand, holds that true perfection can be 

realized negatively in the denial of the illusory and causal nature of 

existence. The Wreath School of the Mahayana thinks that the ideal 

world, or the World One-and-True, is without any independent 

individual. The Lotus School identifies the manifested state as it is and 

the true entity immanent-in-nature. On the whole, to see only the fact 

that a flower is falling is, after all, a one-sided view according to the 

theory of impermanence. We ought to see that immanent in the fact of 

a flower’s falling there lies the fact of a flower’s blooming, and also 

immanent in the blooming of the flower there is the fact of its falling. 

Thus the opposition of falling (extinction) and blooming (becoming) is 

synthesized and we form the view of reciprocal identification which is 
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an unbiased view of the mean, or Middle Path. This amounts to saying 

that we see inaction in action and action in inaction, immotion in 

motion and motion in inmotion, calm in wave and wave in calm. We 

thus arrive at the true state of all things, i.e., the Middle Path. Anh this 

is what is meant by Thusness or Suchness. When the view is negatively 

expressed it indicates the true  negation or Void, because any special 

state of thing is denied altogether. Such is considered to be the ultimate 

idea of Buddhist philosophy. When the ultimate principle is considered 

from the universal point of view, it is called “the Realm of Principle” 

(Dharmadhatu), but when it is considered from the personal point of view, it is 

named “the Matrix of Thus-come or Thus-gone” (Tathagata-garbha). Other 

ways of expressing this same idea are: the Buddha-nature (Buddhata or 

Buddha-svabhava), and the Spiritual or Law-body (Dharmakaya). These are 

all practically synonymous. Without knowing the principle of Thusness or 

Void in the highest sense of the word, one can in no way understand the 

Mahayana doctrine. The word ‘void’ in its highest sense  does not mean 

‘nothingness,’ but indicates ‘devoid of special conditions,’ or ‘unconditioned’.  

 

III. The State of Suchness In the Spirit of the Vimalakirti Sutra: 

According to Vimalakirti Sutra, according to the dharma means 

according to the Law or according to rule. According to Chapter Seven 

of the Vimalakirti Sutra, a goddess (devakanya) who had watched the 

gods (devas) listening to the Dharma in Vimalakirti’s room appeared in 

bodily form to shower flowers on the Bodhisattvas and the chief 

disciples of the Buddha (in their honour). When the flowers fell on the 

Bodhisattvas, they fell to the ground, but when they fell on the chief 

disciples, they stuck to their bodies and did not drop in spite of all their 

efforts to shake them off. At that time, the goddess asked Sariputra 

why he tried to shake the flowers off. Sariputra replied:  “I want to 

shake off these flowers which are not in the state of suchness.” The 

goddess said: “Do not say these flowers are not in the state of suchness.  

Why?  Because they do not differentiate, and it is you (alone) who give 

rise to differentiation. If you (still) differentiate after leaving home in 

your quest of Dharma, this is not the state of suchness, but if you no 

longer give rise to differentiation, this will be the state of suchness. 

Look at the Bodhisattvas whose bodies do not retain the flowers this is 

because they have put an end to differentiation. This is like a man 

taking fright who invites trouble for himself is like a man taking right 
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and evil (people). So if a disciple fears birth and death, then form, 

sound, smell, taste and touch can trouble him, but if he is fearless he is 

immune from all the five sense data. (in your case). It is because the 

force of habit still remains that these flowers cleave to your body but if 

you cut it off, they will not stick to it.” 

 

IV. Vimalakirti Taught Dharmas That Agree With the Absolute 

Dharmas: 

Also according to the Vimalakirti Sutra, Chapter Three, the Buddha 

asked Maudgalaputra: “Go to Vimalakirti and enquire after his health 

on my behalf.” Maudgalyayana said:  “World Honoured One, I am not 

qualified to call on him to enquire after his health.  The reason is that 

one day when I came to Vaisali to expound the Dharma to lay 

Buddhists (upasakas) in the street there, Vimalakirti came and said: 

“Hey Maudgalyayana, when expounding the Dharma to these 

upasakas, you should not preach like that for what you teach should 

agree with the absolute Dharma, which is free from the (illusion of) 

living beings; is free from the self for it is beyond an ego; from life for 

it is beyond birth and death and from the concept of a man which lacks 

continuity (thought seemingly continuous, like a torch whirled around); 

is always still for it is beyond (stirring) phenomena; is above form for it 

is causeless; is inexpressible for it is beyond word and speech; is 

inexplainable for it is beyond intellect; is formless like empty space; is 

beyond sophistry for it is immaterial; is egoless for it is beyond (the 

duality of) subject and object; is free from discrimination for it is 

beyond consciousness; is without compare for it is beyond all 

relativities; is beyond cause for it is causeless; is identical with 

Dharmata (or Dharma-nature), the underlying nature (of all things); is 

in line with the absolute for it is independent; dwells in the region of 

absolute reality, being above and beyond all dualities; is unmovable for 

it does not rely on the six objects of sense; neither comes nor goes for it 

does not stay anywhere; is in line with voidness, formlessness and 

inactivity; is beyond beauty and ugliness; neither increases nor 

decreases; is beyond creation and destruction; does not return to 

anywhere; is above the six sense organs of eye, ear, nose, tongue, body 

and mind; is neither up nor down; is eternal and immutable; and is 

beyond contemplation and practice. “Maudgalyayana, such being the 
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characteristics of the Dharma, how can it be expounded? For 

expounding, it is beyond speech and indication, and listening to it is 

above hearing and grasping.  This is like a conjurer expounding the 

Dharma to illusory men, and you should always bear all this in mind, 

when expounding the Dharma. You should be clear about the sharp or 

dull roots of your audience and have a good knowledge of this to avoid 

all sorts of hindrance.  Before expounding the Dharma, you should use 

your great compassion (for all living beings) to extol Mahayana to 

them and think of repaying your own debt of gratitude to the Buddha 

by striving to preserve the three treasures (of Buddha, Dharma and 

Sangha) for ever.” 
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Chöông Boán Möôi Baûy 

Chapter Forty-Seven 

 

Ngaøi Duy Ma Caät Daïy Veà 

Nhöõng Thöù Phaù Phaïm Giôùi Luaät  

 

I.    Ñaïi Cöông Veà Toäi Theo Quan Ñieåm Phaät Giaùo:  

Theo Phaät giaùo, toäi laø nhöõng gì ñaùng traùch vaø ñem laïi nghieäp xaáu. 

Cuõng theo Phaät giaùo, chuùng sanh sanh ra khoâng coù maëc caûm sôï haõi veà 

toäi loãi, vaø khoâng sôï Thöôïng ñeá tröøng phaït cho vieäc laøm sai traùi. Tuy 

nhieân, sôï nghieäp baùo  theo luaät nhaân quaû. Khi chuùng ta laøm sai laø 

chuùng ta laõnh quaû cho vieäc laøm sai traùi aáy, vaø baèng caùch naày chuùng ta 

phaûi chòu ñau khoå cho chính toäi loãi cuûa chuùng ta. Toäi cuõng coù nghóa laø 

baùo ñaùp laïi nhöõng toäi loãi ñaõ gaây taïo (tuøy theo toäi traïng maø phaûi nhaän 

söï khoå sôû töông öùng. Theo Kinh Nieát Baøn, heã coù toäi, töùc laø coù toäi baùo, 

khoâng aùc nghieäp, aét khoâng toäi baùo). Caên baûn cuûa toäi aùc laø söï khoâng 

giaùc ngoä vaø voâ minh. Trong tu taäp Phaät giaùo, toäi aùc laø chöôùng ngaïi cho 

thieän nghieäp. Toäi aùc cuõng laø chöôùng ngaïi cho vieäc nghe vaø haønh trì 

chaùnh phaùp. Nghieäp toäi ñöa ñeán quaû khoå ñau phieàn naõo. Coå ñöùc 

thöôøng daïy: Toäi Phuùc Voâ Chuû, coù nghóa laø toäi vaø phuùc khoâng do ai laøm 

chuû, chæ töï mình xui khieán laáy. Taùnh Toäi bao goàm nhöõng toäi gieát ngöôøi 

cöôùp cuûa ñöôïc xem nhö laø nhöõng ñieàu aùc töï nhieân (taùnh toäi), khoâng ñôïi 

phaûi coù Phaät caám cheá (maø töï taùnh cuûa mình ñaõ xem laø aùc, phaïm vaøo 

taát bò toäi baùo). Giaø toäi töï tính khoâng phaûi laø aùc nhö uoáng röôïu, nhöng bò 

Ñöùc Phaät caám vì lôïi ích cho nhöõng giôùi khaùc. Trong Phaät giaùo, khi 

phaïm toäi, moät vò Taêng hay Ni caàn phaûi ñöôïc boäc baïch hay phaùt loà saùm 

hoái tröôùc hoäi ñoàng ñeå giaûi quyeát. Neáu khoâng phaùt loà saùm hoái seõ bò coi 

nhö troïng toäi Ba La Di vaø bò loaïi khoûi giaùo ñoaøn.  

 

II. Sô Löôïc Veà Giôùi Luaät Phaät Giaùo: 

Vaøo thôøi Ñöùc Phaät coøn taïi theá, luùc moät moân ñeä môùi baét ñaàu ñöôïc 

chaáp nhaän vaøo Taêng ñoaøn, Ñöùc Phaät noùi vôùi hoï nhöõng lôøi ñôn giaûn, 

“haõy laïi ñaây, Tyø Kheo!” Nhöng khi soá ngöôøi gia nhaäp ngaøy caøng gia 

taêng vaø giaùo hoäi phaân taùn. Nhöõng quy ñònh ñaõ ñöôïc Ñöùc Phaät ban 

haønh. Moãi ngöôøi Phaät töû phaûi tuaân giöõ “Nguõ Giôùi” trong söï trau doài 
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cuoäc soáng phaïm haïnh, vaø chö Taêng Ni tuaân theâm 5 giôùi luaät phuï ñöôïc 

Ñöùc Phaät soaïn thaûo tæ mæ nhö laø nhöõng ñieàu luaät reøn luyeän vaø noùi 

chung nhö laø nhöõng giôùi luaät tu taäp. Naêm giôùi luaät phuï cho ngöôøi xuaát 

gia thôøi ñoù laø traùnh vieäc aên sau giôø ngoï, traùnh ca muùa, traùnh trang ñieåm 

son phaán vaø daàu thôm, traùnh ngoài hay naèm treân giöôøng cao, vaø traùnh 

giöõ tieàn hay vaøng baïc, chaâu baùu. Veà sau naøy, nhieàu traïng huoáng khaùc 

nhau khôûi leân neân con soá luaät leä trong “Ba La Ñeà Moäc Xoa” cuõng khaùc 

bieät nhau trong caùc truyeàn thoáng khaùc nhau, maëc duø coù moät soá ñieåm 

coát loõi chung khoaûng 150 ñieàu. Ngaøy nay, trong caùc truyeàn thoáng Ñaïi 

Thöøa vaø Khaát Só, coù 250 cho Tyø Kheo vaø 348 giôùi cho Tyø Kheo Ni; 

trong khi truyeàn thoáng Theravada coù 227 giôùi cho Tyø Kheo vaø 311 giôùi 

cho Tyø Kheo Ni. Trong taát caû caùc truyeàn thoáng, caû truyeàn thoáng Ñaïi 

Thöøa bao goàm Khaát Só, vaø truyeàn thoáng Theravada, cöù nöûa thaùng moät 

laàn nhöõng giôùi luaät naøy ñöôïc toaøn theå chö Taêng Ni tuïng ñoïc, taïo cho 

chö Taêng Ni cô hoäi ñeå saùm hoái nhöõng toäi loãi ñaõ gaây neân. 

Loái soáng theá tuïc coù tính caùch höôùng ngoaïi, buoâng lung. Loái soáng 

cuûa moät Phaät töû thuaàn thaønh thì bình dò vaø tieát cheá. Phaät töû thuaàn thaønh 

coù loái soáng khaùc haún ngöôøi theá tuïc, töø boû thoùi quen, aên nguû vaø noùi ít 

laïi. Neáu laøm bieáng, phaûi tinh taán theâm; neáu caûm thaáy khoù kham nhaãn, 

chuùng ta phaûi kieân nhaãn theâm; neáu caûm thaáy yeâu chuoäng vaø dính maéc 

vaøo thaân xaùc, phaûi nhìn nhöõng khía caïnh baát tònh cuûa cô theå mình. Giôùi 

luaät vaø thieàn ñònh hoã trôï tích cöïc cho vieäc luyeän taâm, giuùp cho taâm an 

tònh vaø thu thuùc. Nhöng beà ngoaøi thu thuùc chæ laø söï cheá ñònh, moät duïng 

cuï giuùp cho taâm an tònh. Bôûi vì duø chuùng ta coù cuùi ñaàu nhìn xuoáng ñaát 

ñi nöõa, taâm chuùng ta vaãn coù theå bò chi phoái bôûi nhöõng vaät ôû trong taàm 

maét chuùng ta. Coù theå chuùng ta caûm thaáy cuoäc soáng naày ñaày khoù khaên 

vaø chuùng ta khoâng theå laøm gì ñöôïc. Nhöng caøng hieåu roõ chaân lyù cuûa söï 

vaät, chuùng ta caøng ñöôïc khích leä hôn. Phaûi giöõ taâm chaùnh nieäm thaät saéc 

beùn. Trong khi laøm coâng vieäc phaûi laøm vôùi söï chuù yù. Phaûi bieát mình 

ñang laøm gì, ñang coù caûm giaùc gì trong khi laøm. Phaûi bieát raèng khi taâm 

quaù dính maéc vaøo yù nieäm thieän aùc cuûa nghieäp laø töï mang vaøo mình 

gaùnh naëng nghi ngôø vaø baát an vì luoân lo sôï khoâng bieát mình haønh ñoäng 

coù sai laàm hay khoâng, coù taïo neân aùc nghieäp hay khoâng? Ñoù laø söï dính 

maéc caàn traùnh. Chuùng ta phaûi bieát tri tuùc trong vaät duïng nhö thöùc aên, y 

phuïc, choã ôû, vaø thuoác men. Chaúng caàn phaûi maëc y thaät toát, y chæ ñeå ñuû 

che thaân. Chaúng caàn phaûi coù thöùc aên ngon. Thöïc phaåm chæ ñeå nuoâi 
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maïng soáng. Ñi treân ñöôøng ñaïo laø ñoái khaùng laïi vôùi moïi phieàn naõo vaø 

ham muoán thoâng thöôøng. 

Giôùi luaät laø nhöõng qui taéc caên baûn trong ñaïo Phaät. Giôùi ñöôïc Ñöùc 

Phaät cheá ra nhaèm giuùp Phaät töû giöõ mình khoûi toäi loãi cuõng nhö khoâng 

laøm caùc vieäc aùc. Toäi loãi phaùt sanh töø ba nghieäp thaân, khaåu vaø yù. Giôùi 

sanh ñònh. Ñònh sanh hueä. Vôùi trí tueä khoâng giaùn ñoaïn chuùng ta coù theå 

ñoaïn tröø ñöôïc tham saân si vaø ñaït ñeán giaûi thoaùt vaø an laïc. Luaät phaùp vaø 

quy taéc cho pheùp ngöôøi Phaät töû thuaàn thaønh haønh ñoäng ñuùng trong moïi 

hoaøn caûnh (phaùp ñieàu tieát thaân taâm ñeå ngaên ngöøa caùi aùc goïi laø luaät, 

phaùp giuùp thích öùng vôùi pheùp taùc chaân chính beân ngoaøi goïi laø nghi). 

Giôùi coù nghóa laø haïnh nguyeän soáng ñôøi phaïm haïnh cho Phaät töû taïi gia 

vaø xuaát gia. Coù 5 giôùi cho ngöôøi taïi gia, 250 cho Tyø kheo, 348 cho Tyø 

kheo Ni vaø 58 giôùi Boà Taùt (goàm 48 giôùi khinh vaø 10 giôùi troïng). Ñöùc 

Phaät nhaán maïnh söï quan troïng cuûa giôùi haïnh nhö phöông tieän ñi ñeán 

cöùu caùnh giaûi thoaùt roát raùo (chaân giaûi thoaùt) vì haønh trì giôùi luaät giuùp 

phaùt trieån ñònh löïc, nhôø ñònh löïc maø chuùng ta thoâng hieåu giaùo phaùp, 

thoâng hieåu giaùo phaùp giuùp chuùng ta taän dieät tham saân si vaø tieán boä treân 

con ñöôøng giaùc ngoä. 

Giaø giôùi laø nhöõng luaät phuï hay thöù luaät maø Phaät cheá ra nhö caám 

uoáng röôïu, ñoái laïi vôùi “taùnh giôùi” laø nhöõng giôùi luaät caên baûn cuûa con 

ngöôøi nhö caám gieát ngöôøi. Giôùi luaät trong Phaät giaùo coù raát nhieàu vaø ña 

daïng, tuy nhieân, nhieäm vuï cuûa giôùi luaät chæ coù moät. Ñoù laø kieåm soaùt 

nhöõng haønh ñoäng cuûa thaân vaø khaåu, caùch cö xöû cuûa con ngöôøi, hay noùi 

khaùc ñi, laø ñeå thanh tònh lôøi noùi vaø haønh vi cuûa hoï. Taát caû nhöõng ñieàu 

hoïc ñöôïc ban haønh trong ñaïo Phaät ñeàu daãn ñeán muïc ñích chaùnh haïnh 

naày. Tuy nhieân, giôùi luaät töï thaân noù khoâng phaûi laø cöùu caùnh, maø chæ laø 

phöông tieän, vì noù chæ hoã trôï cho ñònh (samadhi). Ñònh ngöôïc laïi laø 

phöông tieän cho cho söï thu thaäp trí tueä, vaø chính trí tueä naày laàn löôït 

daãn ñeán söï giaûi thoaùt cuûa taâm, muïc tieâu cuoái cuøng cuûa ñaïo Phaät. Do 

ñoù, Giôùi, Ñònh vaø Tueä laø moät söï keát hôïp haøi hoøa giöõa nhöõng caûm xuùc 

vaø tri thöùc cuûa con ngöôøi. Ñöùc Phaät vaïch ra cho haøng ñeä töû cuûa Ngaøi 

nhöõng caùch ñeå khaéc phuïc taø haïnh veà thaân vaø khaåu. Theo Kinh Tröôøng 

Boä (Majjhima Nikaya), Ñöùc Phaät daïy: “Sau khi ñieàu phuïc lôøi noùi, ñaõ 

cheá ngöï ñöôïc caùc haønh ñoäng cuûa thaân vaø töï laøm cho mình thanh tònh 

trong caùch nuoâi maïng, vò ñeä töû töï ñaët mình vaøo neáp soáng giôùi haïnh. 

Nhö vaäy vò aáy thoï trì vaø hoïc taäp caùc hoïc giôùi, giöõ giôùi moät caùch thaän 

troïng, vaø thaáy söï nguy hieåm trong nhöõng loãi nhoû nhaët. Trong khi tieát 
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cheá lôøi noùi vaø haønh ñoäng nhö vò aáy phaûi coá gaéng phoøng hoä caùc caên. Vì 

neáu vò aáy thieáu söï kieåm soaùt caùc caên cuûa mình thì caùc tö duy baát thieän 

seõ xaâm nhaäp ñaày taâm cuûa mình. Thaáy moät saéc, nghe moät aâm thanh, 

vaân vaân... Vò aáy khoâng thích thuù, cuõng khoâng khoù chòu vôùi nhöõng ñoái 

töôïng giaùc quan aáy, maø giöõ loøng bình thaûn, boû qua moät beân moïi öa 

gheùt.” 

Giôùi luaät maø Ñöùc Phaät ñaõ ban haønh khoâng phaûi laø nhöõng ñieàu raên 

tieâu cöïc maø roõ raøng xaùc ñònh yù chí cöông quyeát haønh thieän, söï quyeát 

taâm coù nhöõng haønh ñoäng toát ñeïp, moät con ñöôøng toaøn haûo ñöôïc ñaép 

xaây baèng thieän yù nhaèm taïo an laønh vaø haïnh phuùc cho chuùng sanh. 

Nhöõng giôùi luaät naày laø nhöõng quy taéc ñaïo lyù nhaèm taïo döïng moät xaõ hoäi 

chaâu toaøn baèng caùch ñem laïi tình traïng hoøa hôïp, nhaát trí, ñieàu hoøa, 

thuaän thaûo vaø söï hieåu bieát laãn nhau giöõa ngöôøi vôùi ngöôøi. Giôùi laø neàn 

taûng vöõng chaéc trong loái soáng cuûa ngöôøi Phaät töû. Ngöôøi quyeát taâm tu 

haønh thieàn ñònh ñeå phaùt trí hueä, phaûi phaùt taâm öa thích giôùi ñöùc, vì giôùi 

ñöùc chính laø yeáu toá boài döôõng ñôøi soáng taâm linh, giuùp cho taâm deã daøng 

an truï vaø tónh laëng. Ngöôøi coù taâm nguyeän thaønh ñaït traïng thaùi taâm 

trong saïch cao thöôïng nhaát haèng thöïc haønh phaùp thieâu ñoát duïc voïng, 

chaát lieäu laøm cho taâm oâ nhieãm. Ngöôøi aáy phaûi luoân suy tö raèng: “Keû 

khaùc coù theå gaây toån thöông, nhöng ta quyeát khoâng laøm toån thöông ai; 

keû khaùc coù theå saùt sanh, nhöng ta quyeát khoâng saùt haïi sinh vaät; keû khaùc 

coù theå laáy vaät khoâng ñöôïc cho, nhöng ta quyeát khoâng laøm nhö vaäy; keû 

khaùc coù theå soáng phoùng tuùng lang chaï, nhöng ta quyeát giöõ mình trong 

saïch; keû khaùc coù theå aên noùi giaû doái ñaâm thoïc, hay thoâ loã nhaûm nhí, 

nhöng ta quyeát luoân noùi lôøi chaân thaät, ñem laïi hoøa hôïp, thuaän thaûo, 

nhöõng lôøi voâ haïi, nhöõng lôøi thanh nhaõ dòu hieàn, ñaày tình thöông, nhöõng 

lôøi laøm ñeïp daï, ñuùng luùc ñuùng nôi, ñaùng ñöôïc ghi vaøo loøng, cuõng nhö 

nhöõng lôøi höõu ích; keû khaùc coù theå tham lam, nhöng ta seõ khoâng tham; 

keû khaùc coù theå ñeå taâm cong queïo quaøng xieân, nhöng ta luoân giöõ taâm 

ngay thaúng. Kyø thaät, tu taäp giôùi luaät cuõng coù nghóa laø tu taäp chaùnh tö 

duy, chaùnh ngöõ vaø chaùnh nghieäp, vaân vaân, vì giöõ giôùi laø tu taäp chaùnh tö 

duy veà loøng vò tha, töø aùi, baát toån haïi; giöõ giôùi laø tu taäp chaùnh ngöõ ñeå coù 

theå kieåm soaùt gioïng löôõi taùc haïi cuûa chính mình; giöõ giôùi laø tu taäp 

chaùnh nghieäp baèng caùch keàm haõm khoâng saùt sanh, khoâng troäm caép duø 

tröïc tieáp hay giaùn tieáp, khoâng taø daâm; giöõ giôùi coøn laø tu taäp chaùnh 

maïng, nghóa laø khoâng soáng baèng nhöõng phöông tieän baát chính cuõng nhö 

khoâng thuû ñaéc taøi saûn moät caùch baát hôïp phaùp. 
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III. Toång Quan & YÙ Nghóa Cuûa Vieäc Phaù Giôùi Trong Phaät Giaùo: 

Theo Phaät giaùo, phaù giôùi laø vi phaïm nhöõng giôùi ñieàu toân giaùo. Phaù 

giôùi coøn coù nghóa laø phaù phaïm giôùi luaät maø Ñöùc Phaät ñaõ ñaët ra. Trong 

Kinh Phaïm Voõng Boà Taùt Giôùi 48 giôùi khinh ñieàu thöù 36, Ñöùc Phaät daïy:  

“Thaø roùt nöôùc ñoàng soâi vaøo mieäng, nguyeän khoâng ñeå mieäng naày phaù 

giôùi khi haõy coøn thoï duïng cuûa cuùng döôøng cuûa ñaøn na tín thí. Thaø duøng 

löôùi saét quaán thaân naày, nguyeän khoâng ñeå thaân phaù giôùi naày tieáp tuïc thoï 

nhaän nhöõng y phuïc cuûa tín taâm ñaøn vieät.” (ngöôøi ñaõ thoï giôùi laïi töï mình 

hay do söï xuùi duïc maø phaù giôùi: Theo saùch Thaäp Luaân, vò Tyø Kheo phaù 

giôùi, tuy ñaõ cheát nhöng dö löïc cuûa giôùi aáy vaãn coøn baûo ñöôøng cho nhaân 

thieân, ví nhö höông cuûa ngöu hoaøng xaï. Phaät do ñoù maø thuyeát baøi keä: 

“Thieäm baïc hoa tuy ny, thaéng ö nhöùt thieát hoa, phaù giôùi chö Tyø Kheo, 

do thaéng chö ngoaïi ñaïo,” nghóa laø hoa thieäm baïc tuy heùo vaãn thôm hôn 

caùc thöù hoa khaùc, caùc Tyø Kheo tuy phaù giôùi nhöng vaãn coøn hôn heát 

thaûy ngoaïi ñaïo). Theá naøo ñöôïc goïi laø Phaù Giôùi trong Ñaïo Phaät? Trong 

Phaät giaùo, haønh vi phi ñaïo ñöùc laø moät hình thöùc phaù giôùi nghieâm troïng. 

Haønh vi phi ñaïo ñöùc coù theå gaây toån haïi cho chính mình vaø cho ngöôøi 

khaùc. Chuùng ta chæ coù theå ngaên ngöøa nhöõng haønh vi naøy moät khi chuùng 

ta bieát ñöôïc haäu quaû cuûa chuùng maø thoâi. Coù ba loaïi haønh vi phi ñaïo 

ñöùc: haønh vi phi ñaïo ñöùc nôi thaân goàm ba thöù khaùc nhau laø saùt sanh, 

troäm caép vaø taø daâm; haønh vi phi ñaïo ñöùc nôi khaåu, goàm nhöõng lôøi noùi 

doái, noùi chia reõ, noùi phæ baùng vaø noùi lôøi voâ nghóa; vaø tö töôûng phi ñaïo 

ñöùc bao goàm loøng tham, söï aùc ñoäc vaø taø kieán hay nhöõng quan ñieåm sai 

traùi. Phaù Trai hay phaù luaät trai giôùi cuûa tònh xaù, hoaëc aên saùi giôø, hình 

phaït cho söï phaù giôùi naày laø ñòa nguïc hoaëc trôû thaønh ngaï quyû, nhöõng 

con ngaï quyû coå nhoû nhö caây kim, buïng oûng nhö caùi troáng chaàu, hoaëc coù 

theå taùi sanh laøm suùc sanh (Phaät töû taïi gia khoâng baét buoäc tröôøng chay; 

tuy nhieân, khi ñaõ thoï baùt quan trai giôùi trong moät ngaøy moät ñeâm thì 

phaûi trì giöõ cho troøn. Neáu ñaõ thoï maø phaïm thì phaûi toäi cuõng nhö treân). 

Phaù hoøa hôïp Taêng hay Phaù Yeát Ma Taêng laø moät hình thöùc khaùc 

cuûa phaù giôùi. Trong phaù hoøa hôïp Taêng, cuøng trong moät giôùi maø ñöa ra 

yù kieán ngoaïi ñaïo hay laäp ra loaïi yeát ma khaùc ñeå phaù vôû söï hoøa hôïp cuûa 

yeát ma Taêng. Theo Ñöùc Phaät, taïo söï phaù hoøa hôïp trong Taêng giaø laø 

moät trong saùu troïng toäi. Ñaây laø söï phaù giôùi lôùn nhaát trong caùc söï phaù 

giôùi khaùc trong Phaät giaùo. Ñieàu naøy noùi leân moái quan taâm raát lôùn cuaû 

Ñöùc Phaät ñoái vôùi Taêng giaø vaø töông lai Phaät giaùo veà sau naøy. Tuy 
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nhieân, khoâng nhaát thieát caùc cuoäc ly khai trong Taêng giaø ñeàu laø coá yù 

phaùt sinh töø söï thuø nghòch, vaø coù veû nhö söï xa caùch veà ñòa lyù do caùc 

hoaït ñoäng truyeàn giaùo, coù leõ ñaõ ñoùng moät vai troø quan troïng trong vieäc 

phaùt sinh caùc khaùc bieät veà giôùi luaät trong nhöõng cuoäc hoäi hoïp tuïng giôùi 

cuaû Taêng giaø. Sau naêm baûy laàn keát taäp kinh ñieån, nhöõng khaùc bieät xuaát 

hieän vaø caùc toâng phaùi khaùc nhau cuõng xuaát hieän. Nhöõng khaùc bieät 

thöôøng xoay quanh nhöõng vaán ñeà khoâng maáy quan troïng, nhöng chuùng 

chính laø nguoàn goác phaùt sinh ra caùc tröôøng phaùi khaùc nhau. Neáu chuùng 

ta nhìn kyõ chuùng ta seõ thaáy raèng nhöõng khaùc bieät chæ lieân heä ñeán vaán 

ñeà giôùi luaät cuûa chö Taêng Ni chöù khoâng lieân quan gì tôùi nhöõng Phaät töû 

taïi gia. Ngoaøi ra, phaù Taêng hay phaù phaùp luaân Taêng, töùc laø phaù roái söï 

thieàn ñònh cuûa vò Taêng, hay ñöa ra moät phaùp ñeå ñoái laäp vôùi Phaät phaùp 

(nhö tröôøng hôïp Ñeà Baø Ñaït Ña) cuõng laø phaù giôùi. 

Coù boán thí duï veà Phaù Giôùi hay Ba La Di toäi maø Phaät ñaõ daïy chö 

Taêng Ni veà nhöõng keû phaïm vaøo ñieàu daâm: Thí duï thöù nhaát: Keû phaïm 

vaøo ñieàu daâm nhö chieác kim meû muõi gaåy ñích, khoâng xaøi ñöôïc nöõa. Thí 

duï thöù nhì: Nhö sinh meänh cuûa moät ngöôøi ñaõ heát, khoâng theå soáng ñöôïc 

nöõa. Thí duï thöù ba: Phaù giôùi nhö Chieát Thaïch hay nhö ñaù vôõ khoâng theå 

chaáp laïi. Thí duï thöù tö: Nhö  caây gaåy khoâng theå soáng laïi. Theo Kinh 

Ñaïi Baùt Nieát Baøn vaø Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm 

ñieàu nguy hieåm cuûa ngöôøi aùc giôùi. Ñieàu nguy hieåm thöù nhaát: Ngöôøi aùc 

giôùi vì phaïm giôùi luaät do phoùng daät thieät haïi nhieàu taøi saûn. Ñieàu nguy 

hieåm thöù nhì: Ngöôøi aùc giôùi, tieáng xaáu ñoàn khaép. Ñieàu nguy hieåm thöù 

ba: Ngöôøi aùc giôùi, khi vaøo hoäi chuùng saùt Ñeá Lôïi, Baø La Moân, Sa Moân 

hay cö só, ñeàu vaøo moät caùch sôï seät vaø dao ñoäng. Ñieàu nguy hieåm thöù tö: 

Ngöôøi aùc giôùi, cheát moät caùch meâ loaïn khi meänh chung. Ñieàu nguy hieåm 

thöù naêm: Ngöôøi aùc giôùi, khi thaân hoaïi maïng chung seõ sanh vaøo khoå 

giôùi, aùc thuù, ñoïa xöù, ñòa nguïc. 

 

IV. Ngaøi Duy Ma Caät Daïy Veà Nhöõng Thöù Phaù Phaïm Giôùi Luaät: 

Khi Ñöùc Theá Toân coøn taïi theá, coù hai vò Tyø Kheo phaïm luaät haïnh, 

laáy laøm hoå theïn, khoâng daùm hoûi Phaät, ñeán hoûi Öu Ba Li raèng: “Daï thöa 

ngaøi Öu Ba Li! Chuùng toâi phaïm luaät thaät laáy laøm hoå theïn, khoâng daùm 

hoûi Phaät, mong nhôø ngaøi giaûi roõ choã nghi hoái cho chuùng toâi ñöôïc khoûi 

toäi aáy.” Öu Ba Li lieàn y theo phaùp, giaûi noùi cho hai vò. Baáy giôø oâng 

Duy Ma Caät ñeán noùi vôùi Öu Ba Li: “Thöa ngaøi Öu Ba Li, ngaøi chôù keát 

theâm toäi cho hai vò Tyø Kheo naày, phaûi tröø döùt ngay, chôù laøm roái loaïn 
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loøng hoï. Vì sao? Vì toäi taùnh kia khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû 

khoaûng giöõa. Nhö lôøi Phaät ñaõ daïy: ‘Taâm nhô neân chuùng sanh nhô, taâm 

saïch neân chuùng sanh saïch.’ Taâm cuõng khoâng ôû trong, khoâng ôû ngoaøi, 

khoâng ôû khoaûng giöõa. Taâm kia nhö theá naøo, toäi caáu cuõng nhö theá aáy. 

Caùc phaùp cuõng theá, khoâng ra ngoaøi chôn nhö. Nhö ngaøi Öu Ba Li, khi 

taâm töôùng ñöôïc giaûi thoaùt thì coù toäi caáu chaêng?” Öu Ba Li ñaùp: 

‘Khoâng.” OÂng Duy Ma Caät noùi: ‘Taát caû chuùng sanh taâm töôùng khoâng 

nhô  cuõng nhö theá! Thöa ngaøi Öu Ba Li! Voïng töôûng laø nhô, khoâng 

voïng töôûng laø saïch; ñieân ñaûo laø nhô, khoâng ñieân ñaûo laø saïch; chaáp ngaõ 

laø nhô, khoâng chaáp ngaõ laø saïch. Ngaøi Öu Ba Li! Taát caû phaùp sanh dieät 

khoâng döøng, nhö huyeãn, nhö chôùp; caùc Phaùp khoâng chôø nhau cho ñeán 

moät nieäm khoâng döøng; caùc Phaùp ñeàu laø voïng kieán, nhö chieâm bao, nhö 

naéng dôïn, nhö traêng döôùi nöôùc, nhö boùng trong göông, do voïng töôûng 

sanh ra. Ngöôøi naøo bieát nghóa naày goïi laø giöõ luaät, ngöôøi naøo roõ nghóa 

naày goïi laø kheùo hieåu.” Luùc ñoù hai vò Tyø Kheo khen raèng: “Thaät laø böïc 

thöôïng trí! Ngaøi Öu Ba Li naày khoâng theå saùnh kòp. Ngaøi laø böïc giöõ luaät 

hôn heát maø khoâng noùi ñöôïc.” Öu Ba Li ñaùp raèng: “Tröø Ñöùc Nhö Lai ra, 

chöa coù böïc Thanh Vaên vaø Boà Taùt naøo coù theå cheá phuïc ñöôïc choã nhaïo 

thuyeát bieän taøi cuûa oâng Duy Ma Caät. Trí tueä oâng thoâng suoát khoâng 

löôøng.” Khi aáy, hai vò Tyø Kheo döùt heát nghi hoái, phaùt taâm Voâ thöôïng 

Chaùnh ñaúng Chaùnh giaùc vaø phaùt nguyeän raèng: “Nguyeän laøm cho taát caû 

chuùng sanh ñeàu ñöôïc bieän taøi nhö vaäy.” 

 

Vimalakirti Taught About  

Things That Offend Against the Law 

 

I. An Overview of Offences In Buddhist Point of View:  

According to Buddhist teachings, offense means that which is 

blameworthy and brings about bad karma; entangled in the net of 

wrong-doing. Also according to Buddhism, sentient beings born have 

without any feeling of guilt in the sense of fear of a God who will 

punish him for his wrong-doing. However, they feel guilty by the law 

of karma. When  you do some wrong-doing, you will receive the 

effects of your wrong-doing and in this way suffer the effect of your 

own sin. Offense also means the retribution of sin, its punishment in 

suffering. The root of sin, i.e. unenlightenment or ignorance. In 



714 

 

Buddhist cultivation, the veil or barrier of sin, which hinders the 

obtaining of good karma. The barrier of sin, which also hinders the 

obedient hearing of the truth. The karma of offenses produce 

subsequent suffering. Ancient virtues always taught: Sinfulness and 

blessedness have no lord, or governor, i.e. we induce them ourselves. 

Sins that are such according to natural law, apart from Buddha’s 

teaching, i.e. murder, stealing, etc. Offense which not wrong in itself, 

i.e. taking alcohol, but forbidden by the Buddha for the sake of the 

other commandments. In Buddhism, when committing a sin, an 

ordained person requiring open confession before the assembly for 

absolution or riddance. Failing confession means dismissal from the 

order.  

 

II. A Summary of Vinaya in Buddhism: 

At the time of the Buddha, in the beginning a follower was 

accepted into the Sangha, the Buddha talked to them with the simple 

words “Ehi-bhikku” (Come, O monk)! But as numbers grew and the 

community dispersed, regulations were established by the Buddha. 

Every Buddhist undertakes the “Five Precepts” in the cultivation of the 

moral life, and monks and nuns follow follow five additional precepts, 

which are elaborated as training rules and referred to collectively as 

the “Pratimoksa.” The five additional precepts are to abstain from 

eating after midday, from dancing and singing, from personal 

adornments, from using high seats or beds, and from handling gold or 

silver. Later, situations arised so the number of rules in the 

“Pratimoksa” varies among the different traditions, although there is a 

common core of approximately 150. Nowadays, in Mahayana and 

Sangha Bhiksu traditions, there are about 250 rules for monks and 348 

for nuns; while in the Theravadin tradition, there are 227 rules for 

monks and 311 for nuns. In all traditions, both Mahayana, including 

Sangha Bhiksu and Theravada, every fortnight these rules are recited 

communally, providing an occasion for the members of the Sangha to 

confess and breaches. 

The worldly way is outgoing exuberant; the way of the devoted 

Buddhist’s life is restrained and controlled. Constantly work against 

the grain, against the old habits; eat, speak, and sleep little. If we are 

lazy, raise energy. If we feel we can not endure, raise patience. If we 
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like the body and feel attached to it, learn to see it as unclean. Virtue 

or following precepts, and concentration or meditation are aids to the 

practice. They make the mind calm and restrained. But outward 

restraint is only a convention, a tool to help gain inner coolness. We 

may keep our eyes cast down, but still our mind may be distracted by 

whatever enters our field of vision. Perhaps we feel that this life is too 

difficult, that we just can not do it. But the more clearly we understand 

the truth of things, the more incentive we will have. Keep our 

mindfulness sharp. In daily activity, the important point is intention. ; 

know what we are doing and know how we feel about it. Learn to 

know the mind that clings to ideas of purity and bad karma, burdens 

itself with doubt and excessive fear of wrongdoing. This, too, is 

attachment. We must know moderation in our daily needs. Robes need 

not be of fine material, they are merely to protect the body. Food is 

merely to sustain us. The Path constantly opposes defilements and 

habitual desires. 

Basic precepts, commandments, discipline, prohibition, morality, or 

rules in Buddhism. Precepts are designed by the Buddha to help 

Buddhists guard against transgressions and stop evil. Transgressions 

spring from the three karmas of body, speech and mind. Observe moral 

precepts develops concentration. Concentration leads to understanding. 

Continuous Understanding means wisdom that enables us to eliminate 

greed, anger, and ignorance and to obtain liberation, peace and joy. 

Rules and ceremonies, an intuitive apprehension of which, both written 

and unwritten, enables devotees to practice and act properly under all 

circumstances. Precepts mean vows of moral conduct taken by lay and 

ordained Buddhists. There are five vows for lay people, 250 for fully 

ordained monks, 348 for fully ordained nuns, 58 for Bodhisattvas (48 

minor and 10 major). The Buddha emphasized the importance of 

morals as a means to achieve the end of real freedom for observing 

moral precepts develops concentration. Concentration leads to 

understanding. Continuous understanding means wisdom that enables 

us to eliminate greed, anger, and ignorance and to advance and obtain 

liberation, peace and joy. 

Secondary commandments, deriving from the mandate of Buddha, 

i.e. against drinking wine, as opposed to a commandment based on the 

primary laws of human nature, i.e., against murder. The moral code 
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taught in Buddhism is very vast and varied and yet the function of 

Buddhist morality is one and not many. It is the control of man’s verbal 

and physical actions. All morals set forth in Buddhism lead to this end, 

virtuous behavior, yet moral code is not an end in itself, but a means, 

for it aids concentration (samadhi). Samadhi, on the other hand, is a 

means to the acquisition of wisdom (panna), true wisdom, which in turn 

brings about deliverance of mind, the final goal of the teaching of the 

Buddha. Virtue, Concentration, and Wisdom therefore is a blending of 

man’s emotions and intellect. The Buddha points out to his disciples the 

ways of overcoming verbal and physical ill behavior. According to the 

Majjhima Nikaya, the Buddha taught: “Having tamed his tongue, 

having controlled his bodily actions and made himself pure in the way 

he earns his living, the disciple establishes himself well in moral habits. 

Thus he trains himself in the essential precepts of restraint observing 

them scrupulously and seeing danger in the slightest fault. While thus 

restraining himself in word and deed he tries to guard the doors of the 

senses, for if he lacks control over his senses unhealthy thoughts are 

bound to fill his mind. Seeing a form, hearing a sound, and so on, he is 

neither attracted nor repelled by such sense objects, but maintains 

balance, putting away all likes and dislikes.” 

The code of conduct set forth by the Buddha is not a set of mere 

negative prohibitions, but an affirmation of doing good, a career paved 

with good intentions for the welfae of happiness of mankind. These 

moral principles aim at making society secure by promoting unity, 

harmony and mutual understanding among people. This code of 

conduct is the stepping-stone to the Buddhist way of life. It is the basis 

for mental development. One who is intent on meditation or 

concentration of mind should develop a love of virtue that nourishes 

mental life makes it steady and calm. This searcher of highest purity of 

mind practises the burning out of the passions. He should always think: 

“Other may harm, but I will become harmless; others may slay living 

beings, but I will become a non-slayer; others may wrongly take things, 

but I will not; others may live unchaste, but I will live pure; other may 

slander, talk harshly, indulge in gossip, but I will talk only words that 

promote concord, harmless words, agreeable to the ear, full of love, 

heart pleasing, courteous, worthy of being borne in mind, timely, fit to 

the point; other may be covetous, but I will not covet; others may 
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mentally lay hold of things awry, but I will lay mental hold of things 

fully aright.” In fact, observation of morality also means cultivation or 

exercise of right thoughts of altruism, loving-kindness and 

harmlessness; observation of morality also means cultivation of the 

right speech because that enables one to control one’s  mischievous 

tongue; right action by refraining from killing sentient beings, and from 

sexual misconduct; and right livelihood which should be free from 

exploitation misappropriation or any illegal means of acquiring wealth 

or property.  

 

III. An Overview & Meanings of Breaking Precepts In 

Buddhism: 

According to Buddhism, breaking precepts means to violate or to 

break religious commandments. Breaking precepts alos means to turn 

one’s back on the precepts. To offend against or break the moral or 

ceremonial laws of Buddhism. The Buddha taught in the thirty-sixth of 

the forty-eight secondary precepts in the Brahma-Net Sutra: "I vow that 

I would rather pour boiling metal in my mouth than allow such a mouth 

ever to break the precepts and still partake the food and drink offered 

by followers. I would rather wrap my body in a red hot metal net than 

allow such a body to break the precepts and still wear the clothing 

offered by the followers.” What can be called “Breaking-Precepts” in 

Buddhism? In Buddhism, non-ethical behaviors are serious forms of 

“Breaking Precepts”. Nonvirtuous actions that can cause harm to 

ourselves or to others. There are three kinds of nonvirtuous actions. We 

can only restrain such nonvirtuous acts once we have recognized the 

consequences of these actions: nonvirtuous acts done by the body 

which compose of three different kinds: killing, stealing and sexual 

misconduct; nonvirtuous acts by speech which compose of lying, 

divisive, offensive, and senseless speeches; and nonvirtuous thoughts 

which compose of covetousness, malice and wrong views. To break the 

monastic rule of the time for meals, for which the punishment is hell, or 

to become a hungry ghost like with throats small as needles and 

distended bellies, or become an animal.  

Sanghabheda is another form of breaking precepts. To disrupt the 

harmony of the community of monks and cause schism by heretical 

opinions, e.g. by heretical opinions. According to the Buddha, causing a 
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split in the Sangha was one of the six heinous crimes. This is the most 

serious violation in all violations in Buddhism. This demonstrates the 

Buddha’s concerns of the Sangha and the future of Buddhism. 

However, it is not necessarily the case that all such splits were 

intentional or adversarial in origin, and it seems likely that 

geographical isolation, possibly resulting from the missionary activities 

may have played its part in generating differences in the moralities 

recited by various gatherings. After several Buddhist Councils, 

differences appeared and different sects also appeared. The 

differences were usually insignificant, but they were the main causes 

that gave rise to the origination of different sects. If we take a close 

look on these differences, we will see that they are only differences in 

Vinaya concerning the Bhiksus and Bhiksunis and had no relevance for 

the laity. Besides, to break (disrupt or destroy) a monk’s meditation or 

preaching as in the case of Devadatta is also considered as breaking 

precepts. 

There are four metaphors addressed by the Buddha to monks and 

nuns about he who breaks the vow of chasity. The first metaphor: He 

who breaks the vow of chasity is as a needle without an eye. The 

second metaphor: As a dead man. The third metaphor: As a broken 

stone which cannot be united. The fourth metaphor: As a tree cut in two 

which cannot live any longer. According to the Mahaparinibbana Sutta 

and the Sangiti Sutta in the Long Discourses of the Buddha, there are 

five dangers to the immoral through lapsing from morality (bad 

morality or failure in morality). The first danger: He suffers great loss 

of property through neglecting his affairs. The second danger: He gets 

bad reputation for immorality and misconduct. The third danger: 

Whatever assembly he approaches, whether of Khattiyas, Bramins, 

Ascetics, or Householders, he does so differently and shyly. The fourth 

danger: At the end of his life, he dies confused. The fifth danger: After 

death, at the breaking up of the body, he arises in an evil state, a bad 

fate, in suffering and hell. 

 

IV. Vimalakirti Taught About Things That Offend Against the 

Law: 

At the time of the Buddha, there were two bhiksus who broke the 

prohibitions, and being shameful of their sins they dared not call on the 
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Buddha.  They came to ask Upali and said to him: “Upali, we have 

broken the commandments and are ashamed of our sins, so we dare not 

ask the Buddha about this and come to you.  Please teach us the rules 

of repentance so as to wipe out our sins.” Upali then taught them the 

rules of repentance. At that time, Vimalakirti came to Upali and said: 

“Upali, do not aggravate their sins which you should wipe out at once 

without further disturbing their minds. Why?  Because the nature of sin 

is neither within nor without, nor in between.  As the Buddha has said, 

‘living beings are impure because their mind are impure; if their minds 

are pure they are all pure.’  And mind also is neither within nor 

without, nor in between. Their minds being such, so are their sins.  

Likewise all things do not go beyond (their ) suchness. Upali, when 

your mind is liberated, is there any remaining impurity?’ Upali replied: 

“There will be no more.” Vimalakirti said: “Likewise, the minds of all 

living beings are free from impurities.  Upali, false thoughts are impure 

and the absence of false thought is purity. Inverted (ideas) are impure 

and the absence of inverted (ideas) is purity. Clinging to ego is impure 

and non-clinging to ego is purity. Upali, all phenomena rise and fall 

without staying (for an instant) like an illusion and lightning. All 

phenomena do not wait for one another and do not stay for the time of 

a thought.  They all derive from false views and are like a dream and a 

flame, the moon in water, and an image in a mirror for they are born 

from wrong thinking. He who understands this is called a keeper of the 

rules of discipline and he who knows it is called a skillful interpreter 

(of the precepts).” At that “time, the two bhiksus declared: ‘What a 

supreme wisdom which is beyond the reach of Upali who cannot 

expound the highest principle of discipline and morality?” Upali said: 

‘Since I left the Buddha I have not met a sravaka or a Bodhisattva who 

can surpass his rhetoric for his great wisdom and perfect enlightenment 

have reached such a high degree.’ Thereupon, the two bhiksus got rid 

of their doubts and repentance, set their mind on the quest of supreme 

enlightenment and took the vow that make all living beings acquire the 

same power of speech.  
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Chöông Boán Möôi Taùm 

Chapter Forty-Eight 

 

 Ñaïo Sö Cuûa Phaùp Baûo Nhö Haûi 

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Phaùp Baûo Trong Phaät Giaùo:  

Phaùp laø moät danh töø raéc roái, khoù xöû duïng cho ñuùng nghóa; tuy vaäy, 

phaùp laø moät trong nhöõng thuaät ngöõ quan troïng vaø thieát yeáu nhaát trong 

Phaät Giaùo. Thöù nhaát, theo Phaïn ngöõ, chöõ “Phaùp” phaùt xuaát töø caên ngöõ 

“Dhri” coù nghóa laø caàm naém, mang, hieän höõu, hình nhö luoân luoân coù 

moät caùi gì ñoù thuoäc yù töô ûng “toàn taïi” ñi keøm vôùi noù. YÙ nghóa thoâng 

thöôøng vaø quan troïng nhaát cuûa “Phaùp” trong Phaät giaùo laø chaân lyù. Thöù 

hai, phaùp ñöôïc duøng vôùi nghóa “hieän höõu,” hay “höõu theå,” “ñoái töôïng,” 

hay “söï vaät.” Thöù ba, phaùp ñoàng nghóa vôùi “ñöùc haïnh,” “coâng chaùnh,” 

“chuaån taéc,” veà caû ñaïo ñöùc vaø tri thöùc. Thöù tö, coù khi phaùp ñöôïc duøng 

theo caùch bao haøm nhaát, goàm taát caû nhöõng nghóa lyù vöøa keå, neân chuùng 

ta khoâng theå dòch ra ñöôïc. Trong tröôøng hôïp naày caùch toát nhaát laø cöù ñeå 

nguyeân goác chöù khoâng dòch ra ngoaïi ngöõ. Ngoaøi ra, Phaùp coøn laø luaät vuõ 

truï hay traät töï maø theá giôùi chuùng ta phaûi phuïc toøng. Theo ñaïo Phaät, ñaây 

laø luaät “Luaân Hoài Nhaân Quaû”. Phaùp coøn laø moïi hieän töôïng, söï vaät vaø 

bieåu hieän cuûa hieän thöïc. Moïi hieän töôïng ñeàu chòu chung luaät nhaân quaû, 

bao goàm caû coát tuûy giaùo phaùp Phaät giaùo. Trong Phaät giaùo, Phaùp laø giaùo 

phaùp cuûa Phaät hay nhöõng lôøi Phaät daïy. Con ñöôøng hieåu vaø thöông maø 

Ñöùc Phaät ñaõ daïy. Phaät daïy: “Nhöõng ai thaáy ñöôïc phaùp laø thaáy ñöôïc 

Phaät.” Vaïn vaät ñöôïc chia laøm hai loaïi: vaät chaát vaø tinh thaàn; chaát lieäu 

laø vaät chaát, khoâng phaûi vaät chaát laø tinh thaàn, laø taâm. Toaøn boä giaùo 

thuyeát Phaät giaùo, caùc quy taéc ñaïo ñöùc bao goàm kinh, luaät, giôùi.  

Theo Giaùo Sö Junjiro Takakusu trong Cöông Yeáu Trieát Hoïc Phaät 

Giaùo, chöõ Dharma coù naêm nghóa. Thöù nhaát, Dharma laø caùi ñöôïc naém 

giöõ hay lyù töôûng neáu chuùng ta giôùi haïn yù nghóa cuûa noù trong nhöõng taùc 

vuï taâm lyù maø thoâi. Trình ñoä cuûa lyù töôûng naày seõ sai bieät tuøy theo söï 

tieáp nhaän cuûa moãi caù theå khaùc nhau. ÔÛ Ñöùc Phaät, noù laø söï toaøn giaùc 

hay vieân maõn trí (Bodhi). Thöù nhì, Dharma laø lyù töôûng dieãn taû trong 

ngoân töø seõ laø giaùo thuyeát, giaùo lyù, hay giaùo phaùp cuûa Ngaøi. Thöù ba, lyù 
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töôûng ñeà ra cho caùc ñeä töû cuûa Ngaøi laø luaät nghi, giôùi caám, giôùi ñieàu, 

ñöùc lyù. Thöù tö, lyù töôûng laø ñeå chöùng ngoä seõ laø nguyeân lyù, thuyeát lyù, 

chaân lyù, lyù tính, baûn tính, luaät taéc, ñieàu kieän. Thöù naêm, lyù töôûng theå 

hieän trong moät yù nghóa toång quaùt seõ laø thöïc taïi, söï kieän, söï theå, yeáu toá 

(bò taïo hay khoâng bò taïo), taâm vaø vaät, yù theå vaø hieän töôïng. Theo phaùi 

Trung Quaùn, chöõ Phaùp trong Phaät Giaùo coù nhieàu yù nghóa. Nghóa roäng 

nhaát thì noù laø naêng löïc tinh thaàn, phi nhaân caùch beân trong vaø ñaèng sau 

taát caû moïi söï vaät. Trong ñaïo Phaät vaø trieát hoïc Phaät giaùo, chöõ Phaùp goàm 

coù boán nghóa. Thöù nhaát, Phaùp coù nghóa laø thöïc taïi toái haäu. Noù vöøa sieâu 

vieät vöøa ôû beân trong theá giôùi, vaø cuõng laø luaät chi phoái theá giôùi. Thöù nhì, 

Phaùp theo yù nghóa kinh ñieån, giaùo nghóa, toân giaùo phaùp, nhö Phaät Phaùp. 

Thöù ba, Phaùp coù nghóa laø söï ngay thaúng, ñöùc haïnh, loøng thaønh khaån. 

Thöù tö, Phaùp coù nghóa laø thaønh toá cuûa söï sinh toàn. Khi duøng theo nghóa 

naày thì thöôøng ñöôïc duøng cho soá nhieàu. Theo nghóa cuûa Phaïn ngöõ, 

Phaùp laø moät danh töø raéc roái, khoù xöû duïng cho ñuùng nghóa; tuy vaäy, 

phaùp laø moät trong nhöõng thuaät ngöõ quan troïng vaø thieát yeáu nhaát trong 

Phaät Giaùo. Phaùp coù nhieàu nghóa. Do goác chöõ Phaïn “dhr” coù nghóa laø 

“naém giöõ” hay “mang vaùc”, hình nhö luoân luoân coù moät caùi gì ñoù thuoäc 

yù töôûng “toàn taïi” ñi keøm vôùi noù. Nguyeân thuûy noù coù nghóa laø luaät vuõ 

truï, traät töï lôùn maø chuùng ta phaûi theo, chuû yeáu laø nghieäp löïc vaø taùi sinh. 

Hoïc thuyeát cuûa Phaät, ngöôøi ñaàu tieân hieåu ñöôïc vaø neâu nhöõng luaät naày 

leân. Kyø thaät, nhöõng giaùo phaùp chaân thaät ñaõ coù tröôùc thôøi Phaät lòch söû, 

baûn thaân Phaät chæ laø moät bieåu hieän. Hieän nay töø “dharma” thöôøng ñöôïc 

duøng ñeå chæ giaùo phaùp vaø söï thöïc haønh cuûa ñaïo Phaät. Phaùp coøn laø moät 

trong “tam baûo” theo ñoù ngöôøi Phaät töû ñaït thaønh söï giaûi thoaùt, hai 

“baûo” khaùc laø Phaät baûo vaø Taêng baûo. 

Ngoaøi ra, chöõ Phaùp coøn coù nghóa laø nhöõng lôøi daïy cuûa Ñöùc Phaät 

chuyeân chôû chaân lyù. Phöông caùch hieåu vaø yeâu thöông ñöôïc Ñöùc Phaät 

daïy trong giaùo phaùp cuûa Ngaøi. Ñöùc Phaät daïy giaùo phaùp cuûa Ngaøi nhaèm 

giuùp chuùng ta thoaùt khoûi khoå ñau phieàn naõo do nguyeân nhaân cuoäc soáng 

haèng ngaøy vaø ñeå cho chuùng ta khoûi bò maát nhaân phaåm, cuõng nhö khoâng 

bò sa vaøo aùc ñaïo nhö ñòa nguïc, ngaï quyû, suùc sanh, vaân vaân. Phaùp nhö 

chieác beø cho chuùng ta caùi gì ñoù ñeå baùm víu khi chuùng ta trieät tieâu 

nhöõng vöôùng maéc gaây cho chuùng ta khoå ñau phieàn naõo vaø laên troâi beân 

bôø sanh töû. Phaät phaùp chæ nhöõng phöông caùch roïi saùng noäi taâm, nhaèm 

giuùp cho chuùng ta vöôït thoaùt bieån ñôøi ñau khoå ñeå ñaùo ñöôïc bæ ngaïn 

Nieát Baøn. Moät khi ñaõ ñaùo ñöôïc bæ ngaïn, thì ngay caû Phaät phaùp cuõng 
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phaûi xaû boû. Phaùp khoâng phaûi laø moät luaät leä phi thöôøng taïo ra hay ban 

boá bôûi ngöôøi naøo ñoù. Theo Ñöùc Phaät, thaân theå cuûa chuùng ta laø Phaùp, 

taâm ta laø Phaùp, toaøn boä vuõ truï laø Phaùp. Hieåu ñöôïc thaân, taâm vaø nhöõng 

ñieàu kieän traàn theá laø hieåu ñöôïc Phaùp. Phaùp töø voâ thæ voâ chung maø taát 

caû moïi hieän töôïng theo nhaân duyeân tuøy thuoäc vaøo ñoù. Phaùp bao goàm 

nhöõng lôøi daïy vaø nhöõng baøi thuyeát phaùp cuûa Phaät Thích Ca Maâu Ni 

trong aáy ñaõ giaûi roõ yù nghóa cuûa Nhaát Theå Tam Baûo vaø con ñöôøng ñi 

ñeán theå hieän ñöôïc noù. Phaùp baûo, bao goàm nhöõng baøi giaûng, baøi thuyeát 

phaùp cuûa chö Phaät (töùc laø nhöõng ñaáng giaùc ngoä vieân maõn) nhö ñaõ thaáy 

trong caùc kinh ñieån vaø baûn vaên Phaät giaùo khaùc vaãn ñöôïc phaùt trieån. 

Theo Kinh Baùt Nhaõ Ba La Maät Ña Taâm Kinh, baûn chaát cuûa chö phaùp 

ñeàu khoâng sanh, khoâng dieät, khoâng nhô, khoâng saïch, khoâng taêng, 

khoâng giaûm. Ñöùc Phaät daïy: “Nhöõng ai thaáy ñöôïc Phaùp laø thaáy Ta.” 

 

II. Ñaïo Sö Cuûa Phaùp Baûo Nhö Haûi Theo Tinh Thaàn Kinh Duy 

Ma: 

Theo Kinh Duy Ma Caät, chöông moät, caùc vò Boà Taùt luoân töï chöùa 

nhoùm raát nhieàu Phaùp Baûo Nhö Haûi Ñaïo Sö. Caùc ngaøi hieåu roõ nghóa 

thaäm thaâm cuûa caùc phaùp, bieát roõ hieän traïng qua laïi trong caùc caûnh thuù 

vaø haønh vi toát xaáu trong taâm nieäm cuûa chuùng sanh. Caùc ngaøi ñaõ ñaït 

ñeán traïng thaùi gaàn nhö trí tueä töï taïi voâ thöôïng cuûa chö Phaät, ñaõ thaønh 

ñaït thaäp löïc voâ uùy, vaø thaäp baùt baát coäng. Duø caùc ngaøi ñaõ ngaên ñoùng 

caùc cöûa neûo aùc thuù, caùc ngaøi vaãn hieän thaân trong naêm ñöôøng hoùa ñoä 

chuùng sanh, laøm vò ñaïi y vöông kheùo trò laønh caùc beänh, tuøy theo tröôøng 

hôïp caù nhaân maø cho thuoác moät caùch coâng hieäu. Vì theá maø caùc ngaøi ñaõ 

thaønh töïu voâ löôïng coâng ñöùc, trang nghieâm thanh tònh voâ löôïng coõi 

Phaät. Chuùng sanh naøo ñöôïc nghe danh thaáy hình ñeàu ñöôïc lôïi ích vì 

caùc haønh ñoäng cuûa caùc ngaøi ñeàu khoâng uoång phí. Vì theá caùc ngaøi ñeàu 

ñaõ thaønh töïu moïi coâng ñöùc tuyeät haûo. 

 

Treasures of the Dharma and Acted Like Skillful 

Seafaring Pilots In the Spirit of the Vimalakirti Sutra 

 

I. A Summary of the Treasure of the Dharma:  

Dharma is a very troublesome word to handle properly and yet at 

the same timeit is one of the most important and essential technical 
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terms in Buddhism. First, 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 language. Besides, Dharma also 

means the cosmic law which is underlying our world. According to 

Buddhism, this is the law of karmically determined rebirth. Dharmas 

are 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. In Buddhism, Dharma 

means the teaching of the Buddha (Understanding and Loving). The 

way of understanding and love taught by the Buddha. 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). 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. First, the 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, or 

Doctrine. Thirdly, the ideal as set forth for his pupils is the Rule, 

Discipline, Precept, or Morality. Fourthly, the ideal to be realized will 

be the Principle, Theory, Truth, Reason, Nature, Law, or Condition. 

Fifthly, the ideal as realized in a general sense will be Reality, Fact, 

Thing, Element (created and not created), Mind-and-Matter, or Idea-

and-Phenomenon. According to the Madhyamakas, Dharma is a 

protean word in Buddhism. In the broadest sense it means an 
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impersonal spiritual energy behind and in everything. There are four 

important senses in which this word has been used in Buddhist 

philosophy and religion. First, Dharma in the sense of one ultimate 

Reality. It is both transcendent and immanent to the world, and also the 

governing law within it. Secondly, Dharma in the sense of scripture, 

doctrine, religion, as the Buddhist Dharma. Thirdly, Dharma in the 

sense of righteousness, virtue, and piety. Fourthly, Dharma in the sense 

of ‘elements of existence.’ In this sense, it is generally used in plural. 

According to the meaning of Dharma in Sanskrit, 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. A term derived from the Sanskrit root 

“dhr,” which” means “to hold,” or “to bear”; there seems always to be 

something of the idea of enduring also going along with it. Originally, it 

means the cosmic law which underlying our world; above all, the law 

of karmically determined rebirth. The teaching of the Buddha, who 

recognized and regulated this law. In fact, dharma (universal truth) 

existed before the birth of the historical Buddha, who is no more than a 

manifestation of it. Today, “dharma” is most commonly used to refer to 

Buddhist doctrine and practice. Dharma is also one of the three jewels 

on which Buddhists rely for the attainment of liberation, the other 

jewels are the Buddha and the Samgha. 

Besides, the term “Dharma” also means the teaching of the 

Buddhas which carry or hold the truth. The way of understanding and 

love taught by the Buddha doctrine. The Buddha taught the Dharma to 

help us escape the sufferings and afflictions caused by daily life and to 

prevent us from degrading human dignity, and descending into evil 

paths such as hells, hungry ghosts, and animals, etc. The Dharma is like 

a raft that gives us something to hang onto as we eliminate our 

attachments, which cause us to suffer and be stuck on this shore of birth 

and death. The Buddha’s dharma refers to the methods of inward 

illumination; it takes us across the sea of our afflictions to the other 

shore, nirvana. Once we get there, even the Buddha’s dharma should 

be relinquished. The Dharma is not an extraordinary law created by or 

given by anyone. According to the Buddha, our body itself is Dharma; 

our mind itself is Dharma; the whole universe is Dharma. By 

understanding the nature of our physical body, the nature of our mind, 
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and worldly conditions, we realize the Dharma. The Dharma that is the 

law of beginningless and endless becoming, to which all phenomena 

are subject according to causes and conditions. The Dharma, which 

comprises the spoken words and sermons of Sakyamuni Buddha 

wherein he elucidated the significance of the Unified Three Treasures 

and the way to its realization. The Dharma, the teaching imparted by 

the Buddha. All written sermons and discourses of Buddhas (that is, 

fully enlightened beings) as found in the sutras and other Buddhist texts 

still extant. According to the Prajnaparamita Heart Sutra, the basic 

characteristic of all dharmas is not arising, not ceasing, not defiled, not 

immaculate, not increasing, not decreasing. The Buddha says: “He who 

sees the Dharma sees me.” 

 

II. Treasures of the Dharma and Acted Like Skillful Seafaring 

Pilots In the Spirit of the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter One, Bodhisattvas 

always amass all treasures of the Dharma and acted like (skillful) 

seafaring pilots.  They were well versed in the profound meanings of 

all Dharmas. They knew very well the mental states of all living beings 

and their comings and goings (within the realms of existence). They 

had reached the state near the unsurpassed sovereign wisdom of all 

Buddhas, having acquired the ten fearless powers (dasabala) giving 

complete knowledge and the eighteen different characteristics (of a 

Buddha as compared with Bodhisattvas (avenikadharma). Although 

they were free from (rebirth in ) evil existences, they appeared in five 

mortal realms as royal physicians to cure all ailments, prescribing the 

right medicine in each individual case, thereby, winning countless 

merits to embellish countless Buddha lands. Each living being derived 

great benefit from seeing and hearing them, for their deeds were not in 

vain. Thus, they had achieved all excellent merits. 
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Chöông Boán Möôi Chín 

Chapter Forty-Nine 

 

Phaùp Cuùng Döôøng  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Cuùng Döôøng:  

Cuùng döôøng laø cung caáp nuoâi döôõng hay cuùng döôøng nhöõng thöù leã 

vaät nhö thöùc aên, höông, hoa, nhang, ñeøn, kinh saùch, giaùo thuyeát, vaân 

vaân. Phaät töû neân luoân nhôù raèng cuùng döôøng ñeán chö Phaät vaø chö Boà 

Taùt ñeå toû loøng bieát ôn. Ñieàu naày cuõng gioáng nhö con caùi toû loøng cung 

kính cha meï, hay nhö hoïc troø toân kính thaày vaäy. Taïi nhieàu chuøa, Phaät 

töû cuùng döôøng höông hoa laø beân ngoaøi toû loøng kính troïng Phaät. Khi 

cuùng döôøng hoa, chuùng ta neân nghó raèng hoa naày roài seõ taøn phai heùo uùa 

vaø hoaïi dieät ñi, chuùng ta cuõng seõ hoaïi dieät nhö vaäy, khoâng coù moät thöù 

gì treân ñôøi naày ñaùng cho ta baùm víu. Phaät töû cuùng döôøng höông hoa laø 

beân ngoaøi toû loøng kính troïng Phaät. Khi cuùng döôøng hoa, chuùng ta neân 

nghó raèng hoa naày roài seõ taøn phai heùo uùa vaø hoaïi dieät ñi, chuùng ta cuõng 

seõ hoaïi dieät nhö vaäy, khoâng coù moät thöù gì treân ñôøi naày ñaùng cho ta 

baùm víu. Hieåu nhö vaäy, chuùng ta seõ quyeát taâm heát loøng duïng coâng tu 

haønh. Tuy nhieân, trong caùc phaùp cuùng döôøng leân chö Phaät, Phaùp thí laø 

cao toät. Phaùp thí coù nghóa laø daïy Phaät phaùp giuùp ngöôøi khaùc dieät khoå, 

giaûi quyeát nhöõng vaán ñeà taâm linh ñeå ñöa hoï ñeán giaùc ngoä vaø giaûi thoaùt. 

Thuyeát phaùp hay ban boá chaân lyù Phaät phaùp, laø moät trong nhöõng phaùp 

cuùng döôøng. Cuùng döôøng phaùp laø phaùp cuùng döôøng cao toät vì noù giuùp 

ngöôøi nghe coù cô duyeân vöôït thoaùt luaân hoài sanh töû ñeå ñaït tôùi Phaät 

quaû. Phaät töû chaân thuaàn neân luoân nhôù raèng caùch cuùng döôøng cao quyù 

nhaát ñeán vôùi Ñöùc Phaät laø thaønh töïu chaùnh phaùp vaø soáng tuøy phaùp, soáng 

chaân chaùnh trong chaùnh phaùp.  

Coù moät vaøi ngöôøi khoâng hieåu ñöôïc yù nghóa cuûa vieäc cuùng döôøng 

trong ñaïo Phaät, neân voäi vaøng keát luaän raèng ñaïo Phaät laø moät toân giaùo 

thôø ngaãu töôïng. Hoï ñaõ hoaøn toaøn sai laàm. Trong giôø phuùt cuoái cuøng 

cuûa cuoäc ñôøi, giöõa röøng Ta La Song Thoï taïi thaønh Caâu Thi Na, Ñöùc 

Phaät ñaõ 80 tuoåi, ngaém nhìn nhöõng boâng hoa rôi raéc cuùng döôøng Ngaøi 

laàn cuoái, Ngaøi ñaõ noùi vôùi A Nan: “Nhö theá khoâng phaûi laø kính troïng, 
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toân suøng, ñaûnh leã, cuùng döôøng Nhö Lai. Naøy A Nan, neáu coù Tyø Kheo, 

Tyø Kheo Ni, hay nam nöõ cö só naøo thaønh töïu chaùnh phaùp vaø soáng tuøy 

phaùp, soáng chaân chaùnh trong chaùnh phaùp thì ngöôøi aáy ñaõ kính troïng, 

toân suøng, ñaûnh leã, cuùng döôøng Nhö Lai, vôùi söï cuùng döôøng toái thöôïng. 

Do vaäy, naày A Nan, haõy thaønh töïu chaùnh phaùp, haõy soáng chaân chaùnh 

trong chaùnh phaùp vaø haønh trì ñuùng chaùnh phaùp. Naày A Nan, caùc ngöôøi 

phaûi hoïc taäp nhö vaäy.” Lôøi khuyeán hoùa soáng tuøy thuaän chaùnh phaùp naày 

cuûa Ñöùc Phaät ñaõ chæ roõ cho thaáy raèng vaán ñeà toái troïng yeáu vaãn laø tu taäp 

taâm vaø chaùnh haïnh trong lôøi noùi vaø vieäc laøm, chöù khoâng phaûi ñôn 

thuaàn cuùng döôøng höông hoa ñeán baäc Giaùc Ngoä. Soáng chaân chaùnh theo 

Giaùo Phaùp laø ñieàu maø Ñöùc Nhö Lai thöôøng xuyeân nhaán maïnh. Nhö vaäy 

khi ngöôøi Phaät töû cuùng döôøng höông hoa, nhang ñeøn tröôùc kim thaân 

Ñöùc Phaät hay moät ñoái töôïng thieâng lieâng naøo ñoù, vaø suy gaãm ñeán 

nhöõng aân ñöùc cao quyù cuûa Phaät, maø khoâng heà caàu nguyeän moät ai caû. 

Nhöõng vieäc laøm nhö vaäy khoâng mang tính chaát  suøng baùi hay leã nghi 

meâ tín. Nhöõng boâng hoa ñoù chaúng bao laâu sau seõ taøn uùa, nhöõng ngoïn 

neán kia roài seõ taét lòm nhö ñeå noùi vôùi hoï, nhaéc nhôû hoï veà tính chaát voâ 

thöôøng cuûa vaïn phaùp. Hình töôïng ñoái vôùi ngöôøi Phaät töû laø moät ñeà muïc 

taäp trung, laø moät ñeà muïc ñeå haønh thieàn; töø nôi kim thaân cuûa Ñöùc Phaät 

ngöôøi Phaät töû tìm ñöôïc söï truyeàn caûm vaø khích leä ñeå noi theo nhöõng 

phaåm haïnh cao quyù cuûa Ngaøi. 

 

II. Phaùp Cuùng Döôøng Theo Tinh Thaàn Kinh Duy Ma: 

Phaùp cuùng döôøng baèng caùch tin phaùp, giaûng phaùp, baûo veä phaùp, tu 

taäp tinh thaàn vaø hoä trì Phaät giaùo. Theo kinh Duy Ma Caät, chöông möôøi 

ba, phaåm Phaùp Cuùng Döôøng, do oai thaàn cuûa Phaät, moät vò trôøi töø treân 

hö khoâng noùi vôùi chuùng Boà Taùt: “Naày thieän nam töû! Phaùp cuùng döôøng 

laø hôn heát trong caùc vieäc cuùng döôøng.” Nguyeät Caùi lieàn hoûi: “Sao goïi 

laø Phaùp cuùng döôøng?” Vò trôøi ñaùp: “OÂng ñeán hoûi Ñöùc Döôïc Vöông Nhö 

Lai, Ngaøi seõ noùi roõ theá naøo laø Phaùp cuùng döôøng.” Töùc thì Nguyeät Caùi 

vöông töû ñeán choã Döôïc Vöông Nhö Lai cuùi ñaàu leã döôùi chaân Phaät, roài 

ñöùng qua moät beân baïch Phaät: “Baïch Theá Toân! Trong vieäc cuùng döôøng, 

phaùp cuùng döôøng laø hôn heát. Theá naøo goïi laø Phaùp cuùng döôøng?” Phaät 

daïy raèng: “Thieän nam töû! Phaùp cuùng döôøng laø kinh thaâm dieäu cuûa chö 

Phaät noùi ra, taát caû trong ñôøi  khoù tin khoù nhaän, nhieäm maàu khoù thaáy, 

thanh tònh khoâng nhieãm, khoâng phaûi laáy suy nghó phaân bieät maø bieát 

ñöôïc. Kinh naày nhieáp veà phaùp taïng cuûa Boà Taùt, aán ñaø la ni, aán ñoù cho 
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ñeán baát thoái chuyeån, thaønh töïu luïc ñoä, kheùo phaân bieät caùc nghóa, thuaän 

phaùp Boà Ñeà, treân heát caùc kinh, vaøo caùc ñaïi töø bi, lìa caùc vieäc ma vaø 

caùc taø kieán, thuaän phaùp nhaân duyeân, khoâng ngaõ, khoâng nhôn, khoâng 

chuùng sanh, khoâng thoï maïng, khoâng voâ töôùng, voâ taùc, voâ khôûi, laøm cho 

chuùng sanh ngoài nôi ñaïo traøng maø chuyeån phaùp luaân, chö Thieân, Long 

thaàn, Caøn thaùt baø thaûy ñeàu ngôïi khen, ñöa chuùng sanh vaøo phaùp taïng 

cuûa Phaät, nhieáp taát caû trí tueä cuûa Hieàn Thaùnh, dieãn noùi caùch tu haønh 

cuûa Boà Taùt, nöông theo nghóa thöïc töôùng cuûa caùc phaùp, tuyeân baøy caùc 

phaùp voâ thöôøng, khoå, khoâng, voâ ngaõ, tòch dieät, cöùu ñoä chuùng sanh huûy 

phaù giôùi caám, laøm cho taø ma ngoaïi ñaïo vaø ngöôøi tham lam chaáp tröôùc 

ñeàu sôï seät, chö Phaät, Hieàn, Thaùnh ñeàu ngôïi khen, traùi caùi khoå sanh töû, 

chæ caùi vui Nieát Baøn, chö Phaät ba ñôøi ôû trong möôøi phöông ñeàu noùi ra, 

neáu ngöôøi nghe nhöõng kinh nhö theá maø tin hieåu, thoï trì, ñoïc tuïng, duøng 

söùc phöông tieän phaân bieät giaûi noùi, chæ baøy raønh reõ cho chuùng sanh, giöõ 

gìn chaùnh phaùp, ñoù goïi laø Phaùp cuùng döôøng.” Laïi theo caùc phaùp ñuùng 

nhö lôøi noùi tu haønh, tuøy thuaän 12 nhôn duyeân, lìa taø kieán, ñöôïc voâ sanh 

nhaãn, quyeát ñònh khoâng coù ngaõ, khoâng coù chuùng sanh, maø ñoái vôùi quaû 

baùo nhôn duyeân khoâng traùi khoâng caõi, lìa caùc ngaõ sôû, y theo nghóa 

khoâng y theo lôøi, y theo trí khoâng y theo thöùc, y theo kinh lieãu nghóa 

khoâng y theo kinh khoâng lieãu nghóa, y theo phaùp khoâng y theo ngöôøi, 

thuaän theo phaùp töôùng, khoâng choã vaøo, khoâng choã veà, voâ minh dieät heát 

thôøi haønh cuõng dieät heát, cho ñeán sanh dieät heát thôøi laõo töû cuõng dieät heát, 

quaùn nhö theá thì 12 nhôn duyeân khoâng coù töôùng dieät, khoâng coù töôùng 

khôûi, ñoù goïi laø Phaùp cuùng döôøng hôn heát.” 

Phaät baûo: “Thieân Ñeá! Vöông töû Nguyeät Caùi theo Phaät Döôïc Vöông 

nghe phaùp nhö theá roài ñöôïc phaùp ‘nhu thuaän nhaãn,’ lieàn côûi y baùu vaø 

ñoà trang söùc nôi thaân cuùng döôøng Phaät vaø baïch raèng: “Baïch Theá To ân! 

Sau khi Nhö Lai dieät ñoä con seõ thöïc haønh Phaùp cuùng döôøng ñeå giöõ gìn 

Chaùnh phaùp, nguyeän nhôø oai thaàn cuûa Nhö Lai thöông xoùt gia hoä cho 

con ñöôïc haøng phuïc ma oaùn tu haïnh Boà Taùt.” Phaät bieát taâm nieäm cuûa 

oâng neân thoï kyù raèng: “Veà ñôøi sau naày oâng giöõ gìn thaønh trì Chaùnh 

Phaùp.” Naày Thieân Ñeá! Vöông töû Nguyeät Caùi luùc ñoù thaáy ñöôïc phaùp 

thanh tònh, nghe Phaät thoï kyù ñem loøng chaùnh tín xuaát gia tu taäp caùc 

phaùp laønh, tinh taán khoâng bao laâu chöùng nguõ thoâng, ñuû ñaïo haïnh Boà 

Taùt, ñöôïc moân ñaø la ni, bieän taøi voâ ngaïi. Sau khi Phaät dieät ñoä, oâng 

duøng söùc thaàn thoâng, toång trì bieän taøi ñaõ chöùng ñöôïc, y theo phaùp cuûa 

Döôïc Vöông Nhö Lai ñaõ noùi maø ban boá ra maõn möôøi tieåu kieáp. Tyø 
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Kheo Nguyeät Caùi giöõ gìn Phaät phaùp, sieâng tu tinh taán ngay ñôøi ñoù hoùa 

ñoä ñöôïc traêm muoân öùc ngöôøi ôû nôi ñaïo Voâ thöôïng Chaùnh ñaúng Chaùnh 

giaùc khoâng coøn thoái lui, 14 na do tha ngöôøi phaùt haún taâm Thanh Vaên, 

Duyeân Giaùc, vaø voâ löôïng chuùng sanh ñöôïc sanh veà coõi Trôøi. Thieân Ñeá! 

Vua Baûo Caùi luùc aáy ñaâu phaûi ngöôøi naøo khaùc, hieän nay thaønh Phaät 

hieäu laø Baûo Dieäm Nhö Lai, coøn moät ngaøn ngöôøi con cuûa vua chính laø 

moät ngaøn vò Phaät trong ñôøi Hieàn Kieáp, maø ñöùc Ca La Cöu Toân Ñaø 

thaønh Phaät tröôùc heát, ñeán vò Phaät thaønh sau roát sau hieäu laø Laàu Chi, 

coøn Nguyeät Caùi Tyø Kheo chính laø thaân ta ñaây (töùc Phaät Thích Ca, vò 

Phaät thöù tö trong ñôøi Hieàn Kieáp). Nhö theá, Thieân Ñeá phaûi bieát caùi yeáu 

ñieåm Phaùp cuùng döôøng laø hôn heát trong vieäc cuùng döôøng, böïc nhaát 

khoâng chi saùnh kòp. Naøy Thieân Ñeá! Phaûi laáy Phaùp cuùng döôøng maø cuùng 

döôøng caùc ñöùc Phaät. 

 

Serving the Dharma  

In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of Offerings: 

Making offerings means to provide whatever nourishes, e.g. food, 

goods, incense, lamps, scriptures, the doctrine, etc, any offerings for 

body or mind. Buddhists should always remember that offerings to the 

Buddha and Bodhisattvas mean to express respect and gratitude to 

them. It is similar to children paying respect to their parents, as well as 

students showing gratitude toward their teachers. In many temples, 

Buddhists offer flowers and incense to the Buddha as an outward form 

of respect to the Buddha. When we offer flowers, we think that as 

those flowers fade we also fade and die; therefore, there is nothing in 

this world for us to cling on. Buddhists offer flowers and incense to the 

Buddha as an outward form of respect to the Buddha. When we offer 

flowers, we think that as those flowers fade we also fade and die; 

therefore, there is nothing in this world for us to cling on. Understand 

this, we will try our best to practice Buddha-dharma. However, among 

the various offerings to the Buddhas, the offering of the Dharma is the 

highest. Offering of the Buddha-truth means teaching the dharma to 

others to remove their suffering, resolve their spiritual problems and 

lead them to enlightenment and liberation. Dharma-dana is among the 
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various offerings to the Buddhas, the offering of the Dharma is the 

highest because it enables the audience to transcend Birth and Death 

and ultimately attain Buddhahood. Devout Buddhists should always 

remember that the worthiest offering to the Buddha when you are 

correct in life, living according to the Dhamma, and living an honest 

life in the Correct Dharma.  

Some who do not understand the significance of offering in 

Buddhism, hastily conclude that Buddhism is a religion of idol worship. 

They are totally wrong. While lying on his death-bed between the two 

Sala trees at Kusinara, the eighty-year-old Buddha seeing the flowers 

offered to him, addressed the Venerable Ananda thus: “They who, 

Ananda, are correct in life, living according to the Dhamma -- it is they 

who right honor, reverence and venerate the Tathagata with the 

worthiest homage. Therefore, Ananda, be you correct in life, living 

according to the Dhamma. Thus, should you train yourselves.” This 

encouragement of the Buddha on living according to the Dhamma 

shows clearly that what is of highest importance is training in mental, 

verbal and bodily conduct, and not the mere offering of flowers to the 

Enlightened Ones. The emphasis is on living the right life. Now when a 

Buddhist offers flowers, or lights a lamp before the Buddha image or 

some sacred object, and the ponders over the supreme qualities of the 

Buddha, he is not praying to anyone; these are not ritual, rites, or acts 

of worship. The flowers that soon fade, and the flames that die down 

speak to him, and tell him of the impermanency of all conditioned 

things. The image serves him as an object from concentration, for 

meditation; he gains inspiration and endeavors to emulate the qualities 

of the Master. 

 

II. Offering of Dharma In the Spirit of the Vimalakirti Sutra: 

Serving the dharma by believing it, explaining it, obeying it, 

keeping it, protecting it, cultivating the spiritual nature and assisting the 

Buddhism. According to the Vimalakirti Sutra, chapter thirteen, the 

Offering of Dharma, under the influence of the Buddha’s 

transcendental power a deva in the sky said to the Bodhisattvas: 

“Virtuous man, the offering of Dharma surpasses all other forms of 

offering.” Lunar Canopy asked: ‘What is this offering of Dharma?’ The 

deva replied: ‘Go to the Tathagata Bhaisajya who will explain it fully.’ 
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Thereupon, Lunar Canopy came to the Tathagata Bhaisajya, bowed his 

head at his feet and stood at his side, asking: ‘World Honoured One, (I 

have heard that) the offering of Dharma surpasses all other forms of 

offering; what is the offering of Dharma?’ “The Tathagata replied: 

‘Virtuous one, the offering of Dharma is preached by all Buddhas in 

profound sutras but it is hard for worldly men to believe and accept it 

as its meaning is subtle and not easily detected, for it is spotless in its 

purity and cleanness.  It is beyond the reach of thinking and 

discriminating; it contains the treasury of the Bodhi-sattva’s Dharma 

store and is sealed by the Dharani-symbol; it never backslides for it 

achieves the six perfections (paramitas), discerns the difference 

between various meanings, is in line with the bodhi Dharma, is at the 

top of all sutras, helps people to enter upon great kindness and great 

compassion, to keep from demons and perverse views, and to conform 

with the law of causality and the teaching on the unreality of an ego, a 

man, a living being and life and on voidness, formlessness, non-

creating and non-uprising.  It enables living beings to sit in a 

bodhimandala to turn the wheel of the law.  It is praised and honoured 

by heavenly dragons, gandharvas, etc.  It can help living beings to 

reach the Buddha’s Dharma store and gather all knowledge (sarvajna 

realized by) saints and sages, preach the path followed by all 

Bodhisattvas, rely on the reality underlying all things, proclaim the 

(doctrine of) impermanence, suffering, voidness and absence of ego 

and nirvana.  It can save all living beings who have broken the precepts 

and keep in awe all demons, heretics and greedy people.  It is praised 

by the Buddhas, saints and sages for it wipes out suffering from birth 

and death, proclaims the joy in nirvana as preached by past, future and 

present Buddhas in the ten directions. “If a listener after hearing about 

this sutra, believes, understands, receives, upholds, reads and recites it 

and uses appropriate methods (upaya) to preach it clearly to others, this 

upholding of the Dharma is called the offering of Dharma. “Further, the 

practice of all Dharmas as preached,  to keep in line with the doctrine 

of the twelve links in the chain of existence, to wipe out all heterodox  

views, to achieve the patient endurance of the uncreate (anutpatti-

dharma-ksanti) (as beyond creation), to settle once for all the unreality 

of the ego and the non-existence of living beings, and to forsake all 

dualities of ego and its objects without deviation from and contradiction 
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to the law of causality and retribution for good and evil; by trusting to 

the meaning rather than the letter, to wisdom rather than 

consciousness, to sutras revealing the whole truth rather than those of 

partial revelation; and to the Dharma instead of the man (i.e. the 

preacher); to conform with the twelve links in the chain of existence 

(nidanas) that have neither whence to come nor wither to go, beginning 

from ignorance (avidya) which is fundamentally non-existent, and 

conception (samskara) which is also basically unreal, down to birth 

(jati) which is fundamentally non-existent and old age and death 

(jaramarana) which are equally unreal.  Thus contemplated, the twelve 

links in the chain of existence are inexhaustible, thereby putting an end 

to the (wrong) view of annihilation.  This is the unsurpassed offering of 

Dharma.” 

The Buddha then said to Sakra: “Lunar Canopy, after hearing the 

Dharma from the Buddha Bhaisajya (the Buddha of Medicine), 

realized (only) the patience of Meekness and took off his precious robe 

to offer it to that Buddha, saying:  “World Honoured One, after your 

nirvana, I shall make offerings of Dharma to uphold the right doctrine; 

will your awe-inspiring majestic help me to overcome the demons and 

to practise the Bodhisattva line of conduct?’” The Buddha Bhaisajya 

knew of his deep thought and prophesied: “Until the last moment you 

will guard the Dharma protecting citadel.” Sakra, at that time Lunar 

Canopy perceived the pure and clean Dharma, and after receiving the 

Buddha’s prophecy, believed it and left his home to join the order. He 

practiced the Dharma so diligently that he soon realized the five 

transcendental powers. In his Bodhisattvas development, he won the 

endless power of speech through his perfect control (dharani- of all 

external influences).  After the nirvana of the Buddha Bhaisajya, he 

used this power of speech to turn the wheel of the law, spreading the 

Dharma widely for ten small aeons. Lunar Canopy was indefatigable 

(untiring) in his preaching of the Dharma and converted a million lacs 

of people who stood firm in their quest of supreme enlightenment, 

fourteen nayutas of people who set their minds on achieving the 

sravaka and pratyeka-buddha stages, and countless living beings who 

were reborn in the heavens. Sakra, who was that Royal Precious 

Canopy? He is now a Buddha called the Tathagata Precious Flame and 

his one thousand sons are the thousand Buddhas of the (present) 



734 

 

Bhadrakalpa (the virtuous aeon) whose first Buddha was Krakucchanda 

and last Buddha was Rucika.  Bhiksu Lunar Canopy was myself.  

Sakra, you should know that the offering of Dharma is the highest form 

of offering.  Therefore, Sakra, you should make the offering of Dharma 

as an offering to all Buddhas.” 
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Chöông Naêm Möôi  

Chapter Fifty 

 

Phaùp Thaân Nhö Lai Voâ Laäu 

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Phaùp Thaân trong Giaùo Thuyeát Nhaø Phaät: 

Phaùp thaân laø moät quan nieäm heä troïng trong giaùo lyù Phaät giaùo, chæ 

vaøo thöïc taïi cuûa muoân vaät hoaëc phaùp. Phaùp thaân laø caùi thaân cuûa Phaùp, 

theo ñoù Dharma coù nghóa laø pheùp taéc, toå chöùc, cô caáu, hoaëc nguyeân lyù 

ñieàu haønh. Phaùp thaân hay chaân thaân cuûa Phaät, thaân thöù nhaát trong tam 

thaân Phaät. Nhöng chöõ Dharma coøn coù nhieàu nghóa saâu xa hôn, nhaát laø 

khi gheùp vôùi chöõ Kaya thaønh Dharmakaya. Noù gôïi leân moät caù theå, moät 

taùnh caùch ngöôøi. Chaân lyù toái cao cuûa ñaïo Phaät khoâng phaûi chæ laø moät 

khaùi nieäm tröøu töôïng nhö vaäy, traùi laïi noù soáng ñoäng vôùi taát caû yù nghóa, 

thoâng suoát, vaø minh maãn, vaø nhaát laø vôùi tình thöông thuaàn tuùy, goät saïch 

taát caû beänh taät vaø bôïn nhô cuûa con ngöôøi. Phaùp thaân töï hieån hieän nôi 

vaïn höõu. Phaùp giôùi laø Phaùp thaân cuûa Phaät. Phaùp thaân cuûa Phaät laø Phaät 

thaân caûm öùng vôùi heát thaûy chuùng sanh ôû khaép phaùp giôùi. Ngöôïc laïi vôùi 

saéc thaân, hay thaân vaät chaát. Theo Thieàn Sö D.T. Suzuki trong Coát Tuûy 

Ñaïo Phaät, Phaùp Thaân khoâng coù trí vaø bi. Phaùp thaân töï noù laø trí hoaëc laø 

bi, tuøy luùc ta caàn nhaán maïnh ôû maët naày hay maët khaùc. Neáu ta hình 

dung Phaùp thaân nhö hình aûnh hoaëc phaûn aûnh cuûa chính ta saún coù veà con 

ngöôøi laø chuùng ta laàm. Phaùp thaân khoâng heà coù thöù thaân naøo möôøng 

töôïng nhö vaäy. Phaùp Thaân laø Taâm, laø mieáng ñaát cuûa haønh ñoäng, taïi ñoù 

bi vaø trí hoøa ñoàng trong nhau, chuyeån hoùa caùi naày thaønh caùi kia, vaø gaây 

thaønh nguoàn naêng löïc kích ñoäng theá giôùi giaùc quan vaø tri thöùc. 

Theo trieát hoïc Trung Quaùn, Phaùp laø baûn chaát cuûa vaät toàn höõu, laø 

thöïc taïi chung cöïc, laø Tuyeät ñoái. Phaùp thaân laø taùnh chaát caên baûn cuûa 

Ñöùc Phaät. Ñöùc Phaät duøng Phaùp thaân ñeå theå nghieäm söï ñoàng nhaát cuûa 

Ngaøi vôùi Phaùp hoaëc Tuyeät Ñoái, vaø theå nghieäm söï thoáng nhaát cuûa Ngaøi 

vôùi taát caû chuùng sanh. Phaùp thaân laø moät loaïi toàn höõu hieåu bieát, töø bi, laø 

ñaàu nguoàn voâ taän cuûa tình yeâu thöông vaø loøng töø bi. Khi moät ñeä töû cuûa 

Phaät laø Baùt Ca La saép tòch dieät, ñaõ baøy toû moät caùch nhieät thaønh söï 

mong muoán ñöôïc troâng thaáy Ñöùc Phaät taän maét. Ñöùc Phaät baûo Baùt Ca 
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Leâ raèng: “Neáu ngöôi thaáy Phaùp thì ñoù chính laø thaáy ta, ngöôi thaáy Ta 

cuõng chính laø thaáy Phaùp.” Theo trieát hoïc Ñaïi Thöøa, Phaùp thaân laø baûn 

taùnh thaät cuûa Phaät, ñoàng nhaát vôùi hieän thöïc sieâu vieät, vôùi thöïc chaát cuûa 

vuõ truï. Söï ñoàng nhaát cuûa Phaät vôùi taát caû caùc hình thöùc toàn taïi. Ñaây 

cuõng laø bieåu hieän cuûa luaät maø Phaät ñaõ giaûng daïy, hoaëc laø hoïc thuyeát 

do chính Phaät Thích Ca thuyeát giaûng, vì sau khi hoaøn taát con ñöôøng 

giaùc ngoä, thaân Phaät chính laø chaân lyù. Theo truyeàn thoáng Maät giaùo, 

Phaùp thaân laø thaân ñaàu tieân vaø töông öùng vôùi möùc ñoä voâ taâm cuûa caûnh 

giôùi Ta Baø. Trong soá caùc ñònh nghóa khaùc, Phaùp coù nghóa laø nguyeân 

taéc, khuoân khoå hay chôn lyù. Giaùo lyù cuûa Ñöùc Phaät cuõng ñöôïc goïi laø 

phaùp hay chaân lyù. Thaân ñaàu tieân ñöôïc goïi laø Phaùp thaân, hay chaân thaân, 

vì Phaùp hoaøn toaøn phuù hôïp vôùi ngoân ngöõ cuûa phaøm phu. Ñieåm khôûi 

ñaàu ñeå nghe phaùp laø söï boái roái. Neáu chuùng ta khoâng voâ minh hay boái 

roái, thì seõ khoâng coù phaùp. Ñoàng thôøi, Phaùp cuõng duøng ngoân ngöõ cuûa trí 

tueä, maët ñoái nghòch cuûa voâ minh. Phaùp cuõng coù khaû naêng truyeàn ñaït söï 

thaät khi coù söï voâ minh cuûa chuùng sanh. Phaùp thaân laø traïng thaùi nguyeân 

thuûy, traïng thaùi vöôït qua traïng thaùi voâ taâm hay höõng hôø. Noù laø traïng 

thaùi töï do hoaøn toaøn. Noù töï do ñeán ñoä caùi ñeà taøi töï do khoâng coøn aùp 

duïng ñöôïc nöõa. Noù töï ñaày ñuû vaø cuõng môû roäng, môû roäng moät caùch 

xuyeân suoát, môû roäng moät caùch tuyeät vôøi. Phaùp thaân hoaøn toaøn môû roäng 

ñeán ñoä söï môû roäng khoâng coøn laø vaán ñeà nöõa, vaø noù roäng raõi ñeán ñoä 

ñieåm ñeå laøm moác so saùnh hay tham khaûo trôû neân thöøa thaûi. 

 

II. Taùm Taùnh Cuûa Phaùp Thaân Nhö Lai: 

Nhö ñaõ ñeà caäp ôû phaàn treân, phaùp thaân laø caùi thaân cuûa Phaùp, theo 

ñoù Dharma coù nghóa laø pheùp taéc, toå chöùc, cô caáu, hoaëc nguyeân lyù ñieàu 

haønh. Nhöng chöõ Dharma coøn coù nhieàu nghóa saâu xa hôn, nhaát laø khi 

gheùp vôùi chöõ Kaya thaønh Dharmakaya. Noù gôïi leân moät caù theå, moät 

taùnh caùch ngöôøi. Chaân lyù toái cao cuûa ñaïo Phaät khoâng phaûi chæ laø moät 

khaùi nieäm tröøu töôïng nhö vaäy, traùi laïi noù soáng ñoäng vôùi taát caû yù nghóa, 

thoâng suoát, vaø minh maãn, vaø nhaát laø vôùi tình thöông thuaàn tuùy, goät saïch 

taát caû beänh taät vaø bôïn nhô cuûa con ngöôøi. Trong ñaïo Phaät, Thaân Phaùp 

laø thaân lìa haún thoï sanh caùc loaøi, vì ñaây laø thaân Phaät tuyeät ñoái (cuoái 

cuøng). Theo Thieàn Sö D.T. Suzuki trong Coát Tuûy Ñaïo Phaät, Phaùp Thaân 

khoâng coù trí vaø bi. Phaùp thaân töï noù laø trí hoaëc laø bi, tuøy luùc ta caàn nhaán 

maïnh ôû maët naày hay maët khaùc. Neáu ta hình dung Phaùp thaân nhö hình 

aûnh hoaëc phaûn aûnh cuûa chính ta saún coù veà con ngöôøi laø chuùng ta laàm. 
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Phaùp thaân khoâng heà coù thöù thaân naøo möôøng töôïng nhö vaäy. Phaùp Thaân 

laø Taâm, laø mieáng ñaát cuûa haønh ñoäng, taïi ñoù bi vaø trí hoøa ñoàng trong 

nhau, chuyeån hoùa caùi naày thaønh caùi kia, vaø gaây thaønh nguoàn naêng löïc 

kích ñoäng theá giôùi giaùc quan vaø tri thöùc. 

Cuõng theo Thieàn sö D.T. Suzuki trong Nghieân Cöùu Kinh Laêng Giaø, 

yù nieäm veà Phaùp thaân khoâng phaûi khoâng coù trong Kinh Laêng Giaø; tuy 

nhieân, yù nieäm aáy khoâng ñöôïc duøng theo yù nghóa phaùp thaân cuûa hoïc 

thuyeát Tam Thaân. Laêng Giaø noùi ñeán Phaùp Thaân Nhö Lai, ñeán Phaùp 

Thaân baát khaû tö nghì, vaø ñeán Phaùp thaân nhö laø YÙ sinh thaân. Phaùp thaân 

aáy coù taùm ñaëc tính nhö sau: Thöù nhaát laø ôû choã naøo maø söï ñaït Nhö Lai 

thaân trong caùc coõi trôøi ñöôïc noùi ñeán nhö laø keát quaû  cuûa söï hieåu bieát 

nhöõng chaân lyù taâm linh toái thöôïng thuoäc Phaät giaùo Ñaïi Thöøa, thì taïi 

ñaáy Phaùp thaân ñöôïc duøng keøm vôùi Nhö Lai nhö laø moät caùi gì vöôït khoûi 

baûn chaát cuûa naêm phaùp, coù ñöôïc nhöõng thöù phaùt xuaát töø Trí tueä toái 

thöôïng (prajna), vaø chính noù an truï trong caûnh giôùi cuûa nhöõng töôùng 

traïng huyeãn aûo (mayavishaya). ÔÛ ñaây, chuùng ta coù theå xem taát caû töø 

Phaùp thaân, Nhö Lai thaân, vaø Nhö Lai ñoàng nghóa vôùi nhau. Thöù nhì laø 

Nhö Lai thaân cuõng ñöôïc noùi ñeán khi vò Boà Taùt ñaït ñeán moät hình thöùc 

thieàn ñònh naøo ñoù maø nhôø ñaáy vò aáy thaáy mình phuø hôïp vôùi söï nhö nhö 

cuûa caùc söï vaät vaø nhöõng bieán hoùa cuûa nhö nhö. Nhö Lai thaân ñöôïc theå 

chöùng khi nhöõng hoaït ñoäng taâm linh cuûa vò aáy vaän haønh moät caùch coù 

ñieàu kieän ngöng döùt vaø baáy giôø xaõy ra moät söï chuyeån bieán töø goác trong 

taâm thöùc cuûa vò aáy, thaân khoâng khaùc gì Phaùp thaân. Thöù ba laø khi vò Boà 

Taùt ñöôïc moâ taû nhö laø ñöôïc ñaêng quang gioáng nhö vò ñaïi vöông bôûi taát 

caû chö Phaät, vò aáy ñaõ vöôït khoûi Boà Taùt ñòa sau cuøng  thì baûo raèng vò aáy 

cuoái cuøng ñaõ theå chöùng Phaùp thaân. Caùi thaân naày ñöôïc ñònh tính laø “Töï 

Taïi” (vasavartin) vaø ñöôïc ñoàng nghóa  vôùi Nhö Lai trong Phaät giaùo, töï 

taïi ñöôïc duøng trong nghóa quyeàn naêng toái thöôïng maø yù muoán laø haønh 

ñoäng vì khoâng coù gì ngaên chaën trong theå caùch ñieàu ngöï cuûa quyeàn 

naêng aáy. Phaùp thaân ôû ñaây coù theå ñoàng nhaát vôùi Baùo Thaân, chi phaàn thöù 

hai cuûa Tam thaân. ÔÛ ñaây vò Boà Taùt ñang ngoài treân ñieän Lieân Hoa ñöôïc 

trang hoaøng baèng  ñuû loaïi ngoïc, ñöôïc vaây quanh bôûi caùc Boà Taùt coù 

phaåm chaát töông töï vaø bôûi taát caû chö Phaät duoãi tay ñoùn nhaän. Haún 

khoâng caàn phaûi noùi raèng vò Boà Taùt ôû ñaây ñöôïc mieâu taû ñaõ hieåu caùi 

chaân lyù Ñaïi Thöøa raèng khoâng coù töï taùnh trong caùc söï vaät ôû beân ngoaøi 

hay beân trong, vaø raèng vò aáy ñang an truù trong söï theå chöùng vieân maõn 

ñöôïc hieån loä cho taâm thöùc cuûa ngaøi ôû choã thaâm saâu nhöùt. Thöù tö laø khi 
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ta coøn thaáy Phaùp thaân noái keát vôùi nhöõng saûn phaåm tinh thaàn ñaït ñöôïc 

trong moät caûnh giôùi cuûa caùi taâm hoaøn toaøn thanh tònh. Thuaät ngöõ naày 

giôø ñaây ñi keøm vôùi “acintya,” baát khaû tö nghì, cuõng nhö vôùi 

“vasavartin,” töï taïi tính. Thöù naêm laø ôû choã naøo maø taát caû chö Phaät ñöôïc 

noùi ñeán nhö laø cuøng moät tính chaát hay bình ñaúng tính (samata) theo boán 

caùch thì söï bình ñaúng cuûa Thaân (kayasamata) ñöôïc xem laø moät trong 

boán caùch aáy. Heát thaûy chö Phaät voán laø chö Nhö Lai, baäc Giaùc Ngoä, vaø 

A La Haùn, ñeàu chia xeû tính chaát bình ñaúng veà maët Phaùp thaân vaø veà saéc 

thaân (rupakaya) cuûa chö vò vôùi ba möôi hai töôùng haûo vaø taùm möôi veû 

ñeïp, tröø khi chö vò khoaùc laáy nhöõng hình töôùng khaùc nhau trong nhöõng 

theá giôùi khaùc nhau ñeå giöõ cho heát thaûy chuùng sanh kheùo tu taäp. Ngoaøi 

caùi Phaùp thaân ñöôïc baøn ñeán moät caùch roõ raøng, chuùng ta thaáy coù Baùo 

Thaân ñöôïc long troïng hoùa baèng taát caû nhöõng ñaëc tröng coù tính caùch vaät 

lyù cuûa moät con ngöôøi thöôïng ñaúng, vaø caû Hoùa Thaân, caùi thaân bieán hoùa, 

ñaùp öùng vôùi nhöõng yeâu caàu cuûa caùc chuùng sanh ñang ôû rieâng trong 

caûnh giôùi cuûa hoï. Thöù saùu laø baát sinh (anutpada) ñöôïc baûo laø moät teân 

khaùc nöõa cuûa Phaùp Thaân do yù sinh cuûa Nhö Lai (Nhö Lai YÙ Thaønh 

Phaùp Thaân). Manomaya coù nghóa laø ñöôïc taïo thaønh do yù muoán, vaø nhö 

ñaõ ñöôïc giaûi thích, moät vò Boà Taùt coù theå mang nhieàu hình töôùng khaùc 

nhau tuøy theo yù muoán cuûa ngaøi, thaät deã daøng nhö ngöôøi ta duøng yù nghó 

vöôït qua hay vöôït leân treân moïi thöù trôû ngaïi vaät lyù.  Theá thì coù phaûi caùi 

Phaùp Thaân do yù sanh khoâng nhaèm chæ caùi Phaùp Thaân trong chính noù maø 

chæ laø caùi Phaùp thaân trong lieân heä cuûa noù vôùi moät theá giôùi ña phöùc ôû 

ñaáy noù coù theå mang nhöõng hình töôùng maø noù muoán tuøy theo hoaøn caûnh 

hay khoâng? Trong tröôøng hôïp Phaùp thaân ñöôïc ñònh tính nhö theá thì noù 

khoâng khaùc gì Hoùa Thaân. Cho neân chuùng ta coøn ñoïc thaáy raèng nhöõng 

danh xöng khaùc cuûa Nhö Lai laø raát nhieàu trong theá giôùi naày, theá nhöng 

caùc chuùng sanh khoâng theå nhaän ra ñöôïc, ngay caû khi hoï nghe ñöôïc caùi 

danh xöng aáy. Thöù baûy laø Phaùp thaân cuûa Nhö Lai saùnh vôùi tính chaát baát 

dieät cuûa caùt soâng Haèng laø thöù bao giôø cuõng vaãn giöõ nguyeân nhö theá khi 

chuùng bò boû vaøo löûa. Xa hôn nöõa, Kinh Laêng Giaø baûn dòch thôøi nhaø 

Ñöôøng coøn cho raèng Phaùp thaân khoâng coù thaân theå naøo caû, vì lyù do aáy 

neân noù khoâng bao giôø bò huûy dieät. Trong Laêng Giaø baûn Phaïn, Phaùp 

thaân laø xaù lôïi (sirira hay sariravat), chöù khoâng phaûi laø Dharmakaya, 

nhöng theo vaên baûn thì “Sarira” ñoàng nghóa vôùi “Dharmakaya.” Trong 

Phaät giaùo, xaù lôïi laø moät caùi gì raén chaéc vaø khoâng theå bò huûy hoaïi ñöôïc 

sau khi moät thi theå bò ñoát chaùy, vaø ngöôøi ta nghó raèng chæ coù caùc Thaùnh 
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nhaân môùi ñeå laïi xaù lôïi maø thoâi. Quan nieäm naày coù leõ phaùt sinh töø söï 

suy dieãn raèng Phaùp thaân vaãn soáng maõi vaø taïo thaønh baûn chaát tinh linh 

cuûa Phaät tính. Thöù taùm laø caùt soâng Haèng, Phaät tính cuûa Ñöùc Phaät 

(Buddhasyabuddhatah) thay vì Phaùp thaân ñöôïc laøm chuû theå so saùnh vôùi 

caùt laø nhöõng thöù thoaùt khoûi moïi sai laàm voán coù trong caùc söï vaät töông 

ñoái. Chaéc chaén raèng Phaùp tính cuõng coù nghóa laø Phaùp thaân cuûa Nhö 

Lai, chæ khaùc nhau veà caùch ñöôïc gaùn cho maø thoâi.  

 

III. Phaùp Thaân Nhö Lai Voâ Laäu Theo Tinh Thaàn Kinh Duy Ma: 

Theo kinh Duy Ma Caät, chöông ba, Ñöùc Phaät baûo A Nan: “OÂng ñi 

ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” A Nan baïch Phaät: “Baïch Theá 

Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng ta. Vì sao? Nhôù laïi luùc 

tröôùc, Theá Toân thaân hôi coù beänh phaûi duøng söõa boø, con caàm baùt ñeán 

ñöùng tröôùc cöûa nhaø ngöôøi Ñaïi Baø La Moân. Luùc aáy oâng Duy Ma Caät 

ñeán baûo con: ‘Naøy A Nan! Laøm gì caàm baùt ñöùng ñaây sôùm theá?’ Con 

ñaùp: ‘Cö só, Theá Toân thaân hôi coù beänh phaûi duøng söõa boø, neân toâi ñeán 

ñaây xin söõa.’ OÂng Duy Ma Caät noùi: ‘Thoâi thoâi! Ngaøi A Nan chôù noùi lôøi 

aáy! Thaân Nhö Lai laø theå kim cang, caùc aùc ñaõ döùt, caùc laønh khaép nhoùm, 

coøn coù beänh gì, coøn coù naõo gì? Im laëng böôùc ñi, ngaøi A Nan! Chôù coù 

phæ baùng Nhö Lai, chôù cho ngöôøi khaùc nghe lôøi noùi thoâ aáy, chôù laøm cho 

caùc trôøi oai ñöùc lôùn vaø caùc Boà Taùt töø Tònh Ñoä phöông khaùc ñeán ñaây 

nghe ñöôïc lôøi aáy! Ngaøi A Nan! Chuyeån Luaân Thaùnh Vöông coù ít phöôùc 

baùu coøn khoâng taät beänh, huoáng chi Nhö Lai phöôùc baùu nhieàu hôn taát caû 

ñaáy ö? Haõy ñi ngaøi A Nan! Chôù laøm cho chuùng toâi chòu söï nhuïc ñoù, 

haøng ngoaïi ñaïo Phaïm chí neáu nghe lôøi aáy, chaéc seõ nghó raèng ‘Sao goïi 

laø Thaày, beänh cuûa mình khoâng cöùu noåi maø cöùu ñöôïc beänh ngöôøi khaùc 

ö?’ Neân leùn ñi mau, chôù ñeå cho ngöôøi nghe! Ngaøi A Nan! Phaûi bieát 

thaân Nhö Lai, chính laø Phaùp thaân, khoâng phaûi thaân tö duïc, Phaät laø böïc 

Theá Toân hôn heát ba coõi, thaân Phaät laø voâ laäu, caùc laäu ñaõ heát, thaân Phaät 

laø voâ vi, khoâng maéc vaøo caùc soá löôïng, thaân nhö theá coøn coù beänh gì?’ 

Baïch Theá Toân! Luùc ñoù con thaät quaù hoå theïn khoâng leõ con gaàn Phaät maø 

nghe laàm ö? Con lieàn nghe treân hö khoâng coù tieáng noùi raèng: ‘A Nan! 

Ñuùng nhö lôøi cö só ñaõ noùi, chæ vì Phaät öùng ra ñôøi aùc ñuû naêm moùn tröôïc 

neân hieän ra vieäc aáy, ñeå ñoä thoaùt chuùng sanh  thoâi. A Nan! Haõy ñi laáy 

söõa chôù coù theïn.’ Baïch Theá Toân! OÂng Duy Ma Caät trí tueä bieän taøi 

döôøng aáy, cho neân con khoâng kham laõnh ñeán thaêm beänh oâng ta. Nhö 

vaäy, naêm traêm vò ñaïi ñeä töû moãi ngöôøi ñeàu ñoái tröôùc Phaät trình baøy choã 
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boån duyeân cuûa mình, vò naøo cuõng khen ngôïi, thuaät laïi nhöõng lôøi cuûa 

oâng Duy Ma Caät vaø ñeàu noùi: ‘Khoâng kham laõnh ñeán thaêm beänh oâng 

ta.’” 

 

Tathagata's Dharmakaya Is Non-Leaking 

In the Spirit of the Vimalakirti Sutra,  

 

I. A Summary of Dharmakaya In Buddhist Teachings: 

Dharmakaya or the law body is an important conception in 

Buddhist doctrine of reality, or things. Dharmakaya is usually rendered 

“Law-body” where Dharma is understood in the sense of “law,” 

“organization,” “systematization,” or “regulative principle.” The 

transformation Body of the Buddha, the Body-of-form of all Buddhas 

which is manifested for the sake of men who cannot yet approach the 

Dharmakaya, the formless true body of Buddhahood, the first of the 

Trikaya. But really in Buddhism, Dharma has a very much more 

comprehensive meaning. Especially when Dharma is coupled with 

Kaya. Dharmakaya implies the notion of personality. The highest 

reality is not a mere abstraction, it is very much alive with sense and 

awareness and intelligence, and, above all, with love purged of human 

infirmities and defilements. The Dharmakaya which manifests itself in 

all beings. The Dharmadhatu as the Buddhakaya, all things being 

Buddha. The Buddha nature is identical with transcendental reality. 

The unity of the Buddha with everything that exists (the other two are 

the Sambhogakaya and the Nirmanakaya). Immaterial body or 

Immortal body, or Spiritual body. As contrasted with the Rupakaya, the 

material, or physical body. According to Zen Master D.T. Suzuki in the 

Essence of Buddhism, the Dharmakaya is not the owner of wisdom and 

compassion, he is the Wisdom or the Compassion, as either phase of 

his being is emphasized for some special reason. We shall miss the 

point entirely if we take him as somewhat resembling or reflecting the 

human conception of man. He has no body in the sense we have a 

human body. He is spirit, he is the field of action, if we can use this 

form of expression, where wisdom and compassion are fused together, 

are transformed into each other, and become the principle of vitality in 

the world of sense-intellect.  
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According to the Madhyamaka philosophy, Dharma is the essence 

of being, the ultimate Reality, the Absolute. The Dharmakaya is the 

esential nature of the Buddha. As Dharmakaya, the Buddha 

experiences his identity with Dharma or the Absolute and his unity with 

all beings. The Dharmakaya is a knowing and loving, an inexhaustible 

fountain head of love and compassion. When the Buddha’s disciple, 

Vakkali, was on his death, he addressed his desire to see the Buddha in 

person. On that occasion, the Buddha remarked: “He who sees the 

Dharma sees Me. He who sees Me sees the Dharma.” According to 

Mahayana theory, a Buddha has three bodies, dharmakaya means “the 

true nature of the Buddha,” which is identical with transcendental 

reality, the essence of the universe. The dharmakaya is the unity of the 

Buddha with every thing existing. It represents the law or dharma, the 

teaching expounded by the Buddha (Sakyamuni), because after 

completing the path to awakening, Buddhas embody the truth. 

According to the Tantric tradition, dharmakaya is the first kaya, 

corresponding to the samsaric level of mindlessness. Dharma means 

“law,” “norm,” or “truth,” among other definitions. The teachings of the 

Buddha are called the dharma, the truth. The first kaya is called 

dharmakaya, the “body of truth,” because the dharma speaks 

completely and totally in accordance with the language of ignorant 

people. The starting point for hearing the dharma is confusion. If we 

are not ignorant and confused, then there is no dharma. At the same 

time, dharma speaks the language of intelligence, which is the opposite 

of ignorance. The dharma is able to communicate the truth by relating 

to the confusion of sentient being. Dharmakaya is the original state of 

being, which transcend our basic state of mindlessness. It is a state of 

complete freedom. It is so free that the question of freedom does not 

even apply. It is complete and it is open, utterly open, magnificiently 

open. Dharmakaya is so completely open that the question of openness 

does not apply anymore at all, and so completely spacious that 

reference points do not make any difference. 

 

II. Eight Natures of Tathagata's Dharmakaya: 

As mentioned in previous paragraphs, Dharmakaya is usually 

rendered “Law-body” or “Truth-body” where Dharma is understood in 

the sense of  of “law,” “organization,” “systematization,” or “regulative 
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principle.” But really in Buddhism, Dharma has a very much more 

comprehensive meaning. Especially when Dharma is coupled with 

Kaya. Dharmakaya implies the notion of personality. The highest 

reality is not a mere abstraction, it is very much alive with sense and 

awareness and intelligence, and, above all, with love purged of human 

infirmities and defilements. In Buddhism, the body of reality, being 

forever free from undergoing birth in conditioned states, for this is the 

absolute Buddha or essence of all life.  According to Zen Master D.T. 

Suzuki in the Essence of Buddhism, the Dharmakaya is not the owner 

of wisdom and compassion, he is the Wisdom or the Compassion, as 

either phase of his being is emphasized for some special reason. We 

shall miss the point entirely if we take him as somewhat resembling or 

reflecting the human conception of man. He has no body in the sense 

we have a human body. He is spirit, he is the field of action, if we can 

use this form of expression, where wisdom and compassion are fused 

together, are transformed into each other, and become the principle of 

vitality in the world of sense-intellect.  

Also according to Zen Master D.T. Suzuki in the “Studies in The 

Lankavatara Sutra,” the idea of Dharmakaya is not wanting in the 

Lankavatara Sutra, and that it is used not in the same of the 

Dharmakaya of the Triple Body dogma. The Lankavatara Sutra speaks 

of the Tathagata’s Dharmakaya of the Inconceivable Dharmakaya, and 

of Dharmakaya as will-body. That Tathagata’s Dharmakaya has eight 

special natures as follows: The first special nature is that where the 

attainment of the Tathagatakaya in the heavens is spoken of as the 

result of the understanding of the highest spiritual truths belonging to 

Mahayana Buddhism, Dharmakaya is used in apposition with 

Tathagata as something that transcends the nature of the five Dharmas, 

being furnished with things issuing from the highest knowledge, and 

itself abiding in the realm of magical appearances. Here we may 

consider all these terms synonymous, Dharmakaya, Tathagatakaya, 

and Tathagata. The second special nature is that Tathagatakaya is 

referred to also when the Bodhisattva attains to a certain form of 

meditation whereby he finds himself in accord with the suchness of 

things and its transformations. The Tathagatakaya is realized when all 

his mental activities conditionally working are extinguished and there 

takes place a radical revolution in his consciousness. The kaya is no 
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less than the Dharmakaya. The third special nature is that when the 

Bodhisattva is described as being anointed likfe a great sovereign by 

all the Buddhas as he goes beyond the final stage of Bodhisattvaship, 

mention is made of Dharmakaya which he will finally realize. This 

kaya is characterized as “vasavartin” and made synonymous with 

Tathagata. In Buddhism “vasavartin” is used in the sense of supreme 

sovereignty whose will is deed since there is nothing standing in the 

way of its ruleship. The Dharmakaya may here be identified with 

Sambhogakaya, the second member of the Trikaya. Here the 

Bodhisattva is sitting in the Lotus Palace decorated with gems of all 

sorts, surrounded by Bodhisattvas of similar qualifications and also by 

all the Buddhas whose hands are extended to receive the Bodhisattva 

here. It goes without saying that the Bodhisattva here described has 

comprehended the Mahayana truth that there is no self-substance in 

objects external or internal, and that he is abiding in the full realization 

of the truth most inwardly revealed to his consciousness. The fourth 

special nature is that Dharmakaya is found again in connection with the 

moral provisions obtainable in a realm of pure spirituality. The term is 

now coupled with “acintya,” inconceivable, as well as with 

“vasavartita.” The fifth special nature is that where all the Buddhas are 

spoken of as the same character in four ways, the sameness of the body 

is regarded as one of them. All the Buddhas who are Tathagatas, the 

Enlightened Ones, and the Arhats, shared the nature of sameness as 

regards the Dharmakaya and their material body with the thirty-two 

marks and the eighty minor ones, except when they assume diiferent 

forms in different worlds to keep all beings in good discipline. Besides 

the Dharmakaya expressly referred to, we have also Sambhogakaya 

solemnized with all the physical features of a superior man; and also 

the Nirmanakaya, the Body of Transformation, in response to the needs 

of sentient beings who are inhabiting  each in his own realm of 

existence. The sixth special nature is that no-birth is said to be another 

name for the Tathagata’s Manomaya-dharmakaya. Manomaya is “will-

made” and as is explained elsewhere a Bodhisattva is able to assume a 

variety of forms according to his wishes just as easily as one can in 

thought pass through or over all kinds of physical obstructions. Does 

then the "Dharmakaya will-made" mean, not the Dharmakaya in itself, 

but the Dharmakaya in its relation to a world of multitudinousness 
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where it may take any forms it likes according to condition? In this case 

the Dharmakaya thus qualified is no other than the Nirmanakaya. So 

we read further that the Tathagata’s other names are a legion in this 

world only that sentient beings fail to recognize them even when they 

hear them. The seventh special nature is that the Tathagata’s 

Dharmakaya is compared to the indestructibility of the sands of the 

Ganges which remain ever the same when they are put in fire. Further 

down, the T’ang translation speaks of the Dharmakaya having no body 

whatever, and for that reason it is never subject to destruction. In the 

Sanskrit text the corresponding term is “sarira” or “sariravat,” and not 

Dharmakaya, but from the context we can judge that “sarira” is here 

used synonymously with Dahrmakaya. In Buddhism “sarira” is 

something solid and indestructible that is left behind when the dead 

body is consumed in fire, and it was thought that only holy men leave 

such indestructible substance behind. This conception is probably after 

an analogy of Dharmakaya forever living and constituting the spiritual 

substance of Buddhahood. The eighth special nature is that the sands of 

the Ganges, the Buddha’s Buddhahood instead of Dharmakaya is made 

the subject of comparison to the sands which are free from all possible 

faults inherent in things relative. There is no doubt that the Buddhata 

too means the Dharmakaya of the Tathagata, only differently 

designated.  

 

III. Tathagata's Dharmakaya Is Non-Leaking In the Spirit of the 

Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter Three, the Buddha said 

to Ananda: “You call on Vimalakirti and inquire after his health on my 

behalf.” Ananda replied: “World Honoured One, I am not qualified to 

call on him to inquire after his health. This is because once when the 

World Honoured One had a slight indisposition and needed some cow 

milk, I took a bowl and went to a Brahmin family where I stood at the 

door.  Vimalakirti came and asked me: ‘Why are you out so early 

holding a bowl in your hand?’ I replied: ‘Venerable Upasaka, the 

World Honoured One is slightly indisposed and wants some cow milk; 

this is why I have come here.’ Vimalakirti said: ‘Stop, Ananda, stop 

speaking these words. The Tathahata’s body is as strong as a diamond 

for He has cut off all evils and has achieved all good. What kind of 
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indisposition and trouble does He still have? Ananda, do not slander 

the Tathagata and do not let other people hear such coarse language. 

Do not let the god (devas) as well as the Bodhisattvas of other pure 

lands hear about it. Ananda, world ruler (cakravarti) who has 

accumulated only a few small merits is already free from all ailments; 

how much more so is the Tathagata who has earned countless merits 

and has achieved all moral excellences? Go away, Ananda, do not 

cover us all with shame.  If the Brahmins heard you they would say: 

“How can this man be a saviour if he cannot cure his own illness; how 

can he pretend to heal the sick?” Get away unnoticed and quickly and 

do not let others hear what you have said.  Ananda, you should know 

that the body of the Tathagata is the Dharmakaya and does not come 

from (the illusion of) thought and desire. The Buddha is the World 

Honoured One (Bhagavat); His body is above and beyond the three 

realms (of desire, form and beyond form) and is outside the stream of 

transmigratory suffering. The Buddha body is transcendental (we wei) 

and is beyond destiny.  How then can such a body be ill?’ World 

Honoured One, his word covered me with shame and I asked myself if 

I had not wrongly understood the Buddha’s order. At that time, a voice 

was heard in the air above, saying: ‘Ananda, the Upasaka is right, but 

since the Buddha appears in the five kasaya (or periods of turbidity on 

earth), He uses this (expedient) method (upaya) to liberate living 

beings.  Ananda, go and beg for the cow milk without shame.’ World 

Honoured One, Vimalakirti’s wisdom and power of speech being such, 

I am really not qualified to call on him to inquire after his health. Thus 

each of the five hundred chief disciples related his encounter with 

Vimalakirti and declined to call on him to inquire after his health.”  
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Chöông Naêm Möôi Moát 

Chapter Fifty-One 

 

Phaùp Töôùng Nhö Huyeãn  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Phaùp Töôùng Trong Giaùo Thuyeát Nhaø Phaät: 

Theo Phaät giaùo, Phaùp Töôùng coù nghóa laø “nhöõng söï töôùng bieåu 

hieän cuûa caùc phaùp.” Phaùp ôû ñaây chæ cho caùc söï theå thuoäc vaät chaát vaø 

tinh thaàn (saéc vaø taâm), bôûi vì ñoái töôïng chính cuûa toâng phaùi  naày laø truy 

cöùu veà baûn chaát vaø phaåm tính cuûa moïi hieän höõu. Sô Toå cuûa toâng phaùi 

naày laø Ngaøi Voâ Tröôùc, anh ruoät cuûa ngaøi Theá Thaân, taùc giaû cuûa boä Du 

Giaø Sö Ñòa Luaän. Taïi AÁn Ñoä, ñaàu tieân toâng naày ñöôïc goïi laø Du Giaø 

Toâng, chæ cho söï thöïc haønh veà pheùp quaùn töôûng. Sau khi trôû veà vôùi Ñaïi 

Thöøa, Theá Thaân ñaõ taäp ñaïi thaønh caùc quan ñieåm trieát hoïc cuûa Du Giaø 

Toâng, ñaõ quy ñònh chuû ñieåm cuûa toâng naày laø “Duy Thöùc,” ñaët söï hieän 

höõu cuûa taát caû ngoaïi giôùi nôi thöùc. Noùi taét laø chæ coù thöùc hieän höõu. Treân 

phöông dieän theå taùnh luaän, toâng naày ñöùng giöõa caùc toâng phaùi chaáp 

“Höõu” vaø chaáp “Voâ.” Noù khoâng chaáp vaøo hoïc thuyeát taát caû moïi söï theå 

ñeàu hieän höõu, vì quan nieäm raèng khoâng coù gì ngoaøi taùc ñoäng cuûa taâm, 

cuõng khoâng chaáp vaøo hoïc thuyeát chaúng coù gì hieän höõu, vì quaû quyeát 

raèng coù söï hieän höõu cuûa caùc thöùc. Toâng naày hoaøn toaøn taùn ñoàng hoïc 

thuyeát “Trung Ñaïo,” khoâng bao giôø ñi ñeán cöïc ñoan cuûa chuû tröông 

“höõu luaän” cuõng nhö “voâ luaän.” Nhö vaäy toâng naày coù theå ñöôïc meänh 

danh laø “Duy Taâm Thöïc Taïi Luaän” hay “Thöùc Taâm Luaän.” Danh hieäu 

chính thöùc cuûa noù laø “Duy Thöùc,” hay Taùnh Töôùng Hoïc, khaûo cöùu veà 

baûn taùnh vaø söï töôùng cuûa caùc phaùp.  

Phaùp Töôùng toâng tuy laø duy thöùc, laïi duøng khuoân maãu cuûa phöông 

phaùp phaân tích duøng trong caùc toâng phaùi thuoäc Thöïc taïi vaø Hö voâ luaän, 

vaø phaân theá giôùi hieän höõu laøm naêm loaïi, goàm 100 phaùp (see baùch Phaùp 

Phaùp Töôùng Toâng). Moät ñaëc ñieåm laø toâng naày chia Taâm laøm taùm thöùc, 

moãi thöùc laø moät thöïc taïi bieät laäp. Khoâng coù toâng phaùi naøo khaùc trong 

Phaät Giaùo coù moät hoïc thuyeát nhö theá. Theâm vaøo naêm thöùc (nhaõn, nhó, 

tyû, thieät, thaân) coøn coù giaùc quan thöù saùu, yù thöùc; thöùc thöù baûy, töï yù 

thöùc; vaø thöùc thöù taùm laø taïng thöùc. Hai thöùc baûy vaø taùm ñöôïc goïi laø 
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maït na vaø a laïi da thöùc. Trong soá taùm thöùc naày, naêm phaàn ñaàu hoïp 

thaønh thöùc (vijnana). Thöù saùu laø trung taâm giaùc quan taïo caùc khaùi nieäm 

do nhöõng tri giaùc ñaït ñöôïc töø theá giôùi beân ngoaøi. Thöù baûy laø yù (manas): 

Maït na thöùc laø trung taâm tö töôûng, suy nghó, yeâu caàu vaø suy luaän döïa 

treân neàn taûng yù thöùc. Thöù taùm laø taâm (citta): Thöùc thöù taùm laø A Laïi Da 

thöùc, chöùa giöõ nhöõng chuûng töû, nghóa laø giöõ nhöõng hieäu quaû hay naêng 

löïc cuûa taát caû nhöõng hieän haønh. Thöùc thöù saùu, baûy, vaø taùm luoân luoân 

döïa vaøo nhau maø hoaït ñoäng, bôûi vì thöùc thöù saùu laø taâm ñieåm chung cho 

tri giaùc vaø tri nhaän höôùng noäi; noù hoaït ñoäng höôùng ngoaïi döïa treân maït 

na thöùc, maø thöùc naày laïi döïa treân a laïi da thöùc. Maït na ñaùp öùng cho töï 

thöùc, töï quan taâm hay nhöõng xu huôùng vò kyû. Nhieäm vuï chuû theå cuûa 

thöùc thöù taùm ñöôïc thöùc thöù baûy xem nhö laø “Ngaõ” maëc daàu trong thöïc 

teá khoâng coù gì laø “Ngaõ” caû. YÙ töôûng veà “Ngaõ giaû aûo” naày laøm nhieãm oâ 

taát caû nhöõng tö töôûng khieán khôi daäy yù töôûng veà caù theå hay töï ngaõ.  

 

II. Sô Löôïc Veà Baøi Kinh Voâ Ngaõ Töôùng Cuûa Chö Phaùp: 

Sau khi thuyeát giaûng xong kinh Chuyeån Phaùp Luaân, ñöùc Phaät tieáp 

tuïc giaûng cho naêm anh em Kieàu Traàn Nhö thôøi kinh Voâ Ngaõ Töôùng. 

Khi Ñöùc Phaät ñöa ra khaùi nieäm veà “Voâ ngaõ,” Ngaøi ñaõ laøm ñaûo loän 

khoâng bieát bao nhieâu quan nieäm veà vuõ truï vaø nhaân sinh. Ñöùc Phaät ñaõ 

giaùng moät ñoøn lôùn treân yù nieäm phoå bieán vaø kieân coá nhaát cuûa loaøi ngöôøi 

thôøi ñoù: yù nieäm veà söï toàn taïi cuûa caùi “ngaõ” thöôøng coøn. Nhöõng ai thaáu 

hieåu ñöôïc voâ ngaõ ñeàu bieát raèng noù ñöôïc ñöa ra ñeå ñaùnh ñoå yù nieäm veà 

“ngaõ” chöù khoâng phaûi laø moät ñoà aùn môùi cuûa thöïc taïi. Khaùi nieäm “Voâ 

ngaõ” laø phöông tieän, chöù khoâng phaûi laø cöùu caùnh. Neáu noù trôû thaønh moät 

yù nieäm thì noù cuõng caàn ñöôïc phaù vôõ nhö bao nhieâu yù nieäm khaùc. 

Thuyeát Voâ Ngaõ coù hai ñaëc taùnh chính laø phaùp voâ ngaõ vaø nhaân voâ ngaõ. 

Ñoâi khi giaùo lyù “voâ ngaõ” gaây ra boái roái vaø hieåu laàm. Baát cöù luùc naøo 

chuùng ta noùi “Toâi ñang noùi”, hay “Toâi ñang ñi”, vaân vaân. Nhö vaäy laøm 

sao chuùng ta coù theå choái boû thöïc teá cuûa caùi “Ta”? Phaät töû chôn thuaàn 

neân luoân nhôù raèng Ñöùc Phaät khoâng baûo chuùng ta choái boû vieäc xöng hoâ 

“Ta” hay “Toâi”. Chính Ñöùc Phaät coøn phaûi duøng moät töø naøo ñoù ñeå xöng 

hoâ, nhö töø “Nhö Lai” chaúng haïn, khoâng caàn bieát töø naøy coù nghóa gì, noù 

vaãn laø moät töø hay moät danh xöng. Khi Ñöùc Phaät daïy veà “Voâ ngaõ”, 

Ngaøi nhaán maïnh ñeán söï töø boû moät yù nieäm cho raèng “Toâi” laø moät thöïc 

theå thöôøng haèng vaø khoâng thay ñoåi. Ngaøi noùi naêm uaån (saéc, thoï, töôûng, 

haønh vaø thöùc) khoâng phaûi laø caùi “Ta”, vaø khoâng coù caùi “Ta” naøo ñöôïc 
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tìm thaáy trong naêm uaån naøy caû. Söï phuû nhaän cuûa Ñöùc Phaät coù nghóa laø 

söï phuû nhaän moät nieàm tin coù moät thöïc theå coù thaät, ñoäc laäp vaø thöôøng 

coøn ñöôïc ngöôøi ta goïi laø “Ta” vì moät thöïc theå nhö vaäy phaûi ñoäc laäp, 

phaûi thöôøng coøn, khoâng bieán ñoåi, khoâng hoaùn chuyeån, nhöng moät thöïc 

theå nhö vaäy hay moät caùi “Ta” nhö theá khoâng theå tìm thaáy ôû ñaâu ñöôïc. 

Töø ngöõ Baéc Phaïn “Anatman” coù nghóa laø “voâ ngaõ.” Moät trong ba 

ñaëc tính maø Ñöùc Phaät ñaõ daïy aùp duïng cho taát caû phaùp höõu vi, hai ñaëc 

tính khaùc laø voâ thöôøng vaø khoå ñau hay baát toaïi. Giaùo phaùp naøy traùi 

ngöôïc vôùi giaùo phaùp cuûa Baø La Moân vaøo thôøi Ñöùc Phaät coøn taïi theá. 

Truyeàn thoáng Baø La Moân daïy raèng coát loõi cuûa moïi ngöôøi laø caùi 

“thöôøng ngaõ” hay caùi ngaõ vónh haèng khoâng thay ñoåi. Ngöôïc laïi, Ñöùc 

Phaät laïi tuyeân boá raèng caùi ñöôïc goïi laø “ngaõ” aáy chæ laø moät khaùi nieäm 

ñöôïc döïng leân, kyø thaät moãi caù nhaân ñeàu laø söï keát hôïp cuûa caùc uaån luoân 

thay ñoåi. Voâ ngaõ coøn coù nghóa laø khoâng coù söï hieän höõu cuûa caùi töï ngaõ 

tröôøng toàn. Thaân naày chæ laø söï keát hôïp cuûa nguõ uaån. Nguõ uaån chæ hieän 

höõu khi coù ñaày ñuû nhôn duyeân maø thoâi. 

 Voâ ngaõ laø moät trong nhöõng hoïc thuyeát troïng taâm cuûa ñaïo Phaät. Noù 

phuû ñònh caùi ngaõ beân trong moät caù nhaân theo nghóa baát töû, baát dieät, duy 

nhaát vaø ñoäc laäp. Giaùo thuyeát “Anatta” hay “Antma” ñöôïc Ñöùc Phaät 

thuyeát giaûng maø haàu heát Phaät töû, keå caû thieàn gia ñeàu cho raèng ñaây laø yù 

töôûng “voâ ngaõ” cuûa chôn taùnh con ngöôøi. Phaät töû khoâng neân laàm “voâ 

ngaõ” cuûa Phaät giaùo vôùi thuyeát “voâ ngaõ” cuûa AÁn giaùo vôùi nghóa laø chôn 

taùnh maø taâm con ngöôøi khoâng theå nhaän bieát ñöôïc. Laøm theá naøo ngöôøi 

ta coù theå noùi laø voâ ngaõ neáu khoâng coù ngaõ? Chuùng ta phaûi hieåu Ñöùc 

Phaät muoán noùi gì vôùi töø “Voâ ngaõ” naày. Ñöùc Phaät khoâng heà coù moät yù gì 

ñoái laäp vôùi “Ngaõ” caû. Ngaøi khoâng ñaët hai töø naày ôû vò trí keá nhau vaø 

noùi: “Ñaây laø caùi voâ ngaõ cuûa toâi ñoái laäp vôùi caùi ngaõ naày.” Töø Anatta, vì 

tieáp ñaàu ngöõ “An” chæ moät söï khoâng hieän höõu, abhava, chöù khoâng phaûi 

ñoái laäp. Anatta coù nghóa laø khoâng coù “Atta,” ñoù chæ ñôn thuaàn laø söï phuû 

nhaän cuûa moät “Atta”, söï khoâng hieän höõu cuûa moät “Atta” maø thoâi. 

Nhöõng ngöôøi tin coù moät “Atta” coá gaéng ñeå giöõ caùi “Atta” cuûa hoï, coøn 

Ñöùc Phaät chæ phuû nhaän noù baèng caùch theâm tie áp ñaàu ngöõ “An” vaøo. Vì 

caùi quan nieäm coù moät “Atta”, töï ngaõ hay linh hoàn naày ñaõ aên saâu trong 

raát nhieàu ngöôøi maø Ñöùc Phaät töøng gaëp, neân Ngaøi ñaõ phaûi thuyeát nhöõng 

baøi phaùp daøi veà vaán ñeà Baûn ngaõ naày cho nhöõng nhaø trí thöùc, nhöõng nhaø 

bieän chöùng vaø nhöõng ngöôøi gioûi tranh luaän. 
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Thuyeát Voâ Ngaõ coù hai ñaëc taùnh chính laø phaùp voâ ngaõ vaø nhaân voâ 

ngaõ. Thöù nhaát laø Nhaân Voâ Ngaõ. Con ngöôøi khoâng coù söï thöôøng haèng 

cuûa caùi ngaõ. Thöù nhì laø Phaùp Voâ Ngaõ, coù nghóa laø vaïn höõu khoâng coù 

thöïc ngaõ, khoâng coù töï tính, khoâng ñoäc laäp. Caùi yù nieäm cho raèng khoâng 

coù töï tính hay ngaõ taïo neân tính ñaëc thuø cuûa moãi söï vaät ñöôïc nhöõng 

ngöôøi theo Phaät Giaùo Ñaïi Thöøa khaúng ñònh laø ñaëc bieät cuûa hoï chöù 

khoâng phaûi cuûa Tieåu Thöøa. YÙ nieäm naày thaät töï nhieân vì yù nieäm veà 

“khoâng tính” laø moät trong nhöõng ñaëc ñieåm noåi baäc nhaát cuûa Ñaïi Thöøa, 

neân thaät laø töï nhieân khi caùc hoïc giaû Ñaïi Thöøa ñaëc “Phaùp Voâ Ngaõ” ôû 

moät vò trí noåi baäc trong trieát hoïc cuûa hoï. Trong Kinh Laêng Giaø, Ñöùc 

Phaät daïy: “Khi moät vò Boà Taùt Ma ha taùt nhaän ra raèng taát caû caùc phaùp 

ñeàu thoaùt ngoaøi taâm, maït na, yù thöùc, nguõ phaùp, vaø ba töï tính, thì vò aáy 

ñöôïc goïi laø hieãu roõ thöïc nghóa cuûa “Phaùp Voâ Ngaõ.”  

Theo ñöùc Phaät, voâ ngaõ töôùng laø moät trong taùm ñaëc taùnh cuûa giaùc 

ngoä trong Thieàn. Coù leõ khía caïnh ñaùng chuù yù nhaát cuûa kinh nghieäm 

Thieàn laø ôû choã noù khoâng coù daáu veát nhaân ngaõ. Trong söï chöùng ngoä cuûa 

Phaät giaùo, khoâng heà coù chuùt dính daùng vôùi nhöõng quan heä vaø xuùc caûm 

caù nhaân baèng nhöõng töø ngöõ thoâng dieãn döïa treân moät heä thoáng höõu haïn 

cuûa tö töôûng; thöïc tình, chaúng lieân quan gì vôùi chính kinh nghieäm. Duø ôû 

ñaâu ñi nöõa, thì söï chöùng ngoä hoaøn toaøn mang tính caùch voâ ngaõ, hay 

ñuùng hôn, trí naêng toái thöôïng. Khoâng nhöõng söïï chöùng ngoä chæ laø moät 

bieán coá bình thöôøng, nhaït nheõo, maø caùi cô duyeân kích phaùt nhö cuõng 

voâ vò vaø thieáu haún caûm giaùc sieâu nhieân. Söï chöùng ngoä ñöôïc kinh 

nghieäm ngay trong moïi bieán coá bình sinh. Noù khoâng xuaát hieän nhö moät 

hieän töôïng phi thöôøng maø ngöôøi ta thaáy ghi cheùp trong caùc taùc phaåm 

thaàn bí cuûa Thieân Chuùa giaùo. Khi söï buøng vôõ cuûa taâm trí baïn ñaõ ñeán 

luùc chín muøi, ngöôøi ta naém tay baïn, voå vai baïn, mang cho moät cheùn traø, 

gaây moät chuù yù taàm thöôøng nhaát, hay ñoïc moät ñoaïn kinh, moät baøi thô, 

baïn chöùng ngoä töùc khaéc. ÔÛ ñaây chaúng coù tieáng goïi cuûa Thaùnh linh, 

chaúng coù söï sung maõn cuûa Thaùnh suûng, chaúng coù aùnh saùng vinh danh 

naøo heát. Vaø ôû ñaây chaúng chuùt saéc maøu loäng laãy; taát caû ñeàu xaùm xòt, 

khoâng moät chuùt aán töôïng, khoâng moät chuùt quyeán ruõ. Trong thieàn taäp, 

tröôùc tieân baïn haõy ruõ boû ngaõ töôùng. Neáu coù ngaõ töôùng thì seõ sinh ra ñuû 

thöù chöôùng ngaïi, vaø baïn khoâng theå ñaït ñöôïc moät loaïi trí hueä naøo caû. 

Moät khi coù ngaõ töôùng thì töï mình sanh ra taâm ích kyû, roài sau ñoù sanh ra 

taâm töï lôïi, taâm tìm caàu, taâm tham lam. Khi caàu khoâng ñöôïc, maø tham 

cuõng khoâng xong, thì laïi sanh ra taâm tranh ñaáu, quyeát tranh hôn tranh 
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thua cuøng ngöôøi khaùc ñeå quyeát ñònh maïnh yeáu. Tham thieàn töùc laø queùt 

saïch heát nhöõng buïi voïng töôûng. Khi mình khoâng coøn voïng töôûng, aáy 

chính laø nghóa cuûa caâu “thôøi thôøi thöôøng phaát thöùc,” vì haønh giaû tu 

thieàn khoâng muoán cho taâm mình baùm ñaày buïi. Ñaây chính laø Phaùp moân 

“Queùt saïch taát caû moïi phaùp, xa rôøi taát caû töôùng” hay Thieàn Voâ Ngaõ 

Töôùng. 

Noùi toùm laïi, theo nhö baøi thuyeát giaûng cuûa ñöùc Phaät, vaïn höõu 

khoâng thöïc, nhö loâng ruøa söøng thoû  (laáy bieán keá sôû chaáp maø baøn luaän 

lyù khoâng thì caùi töôùng do taâm tính toaùn cho laø coù thöïc ngaõ thöïc phaùp, 

goïi laø bieán keá sôû chaáp tính). Do nôi ngaõ chaáp maø coù söï phaân bieät sai 

laàm cuûa söï phaùn ñoaùn, vaø xuaát phaùt töø söï hieåu ñuùng baûn chaát cuûa caùc 

söï vaät, beân trong cuõng nhö beân ngoaøi vaø hieåu ñuùng moái lieân heä giöõa 

caùc söï vaät nhö laø nhöõng caù theå ñoäc laäp hay thuoäc cuøng moät loaïi. Lyù do 

ñaàu tieân nhö Ñöùc Phaät ñaõ daïy, laø caùc phaùp ñeàu voâ ngaõ, nghóa laø vaïn 

vaät, höõu tình hay voâ tình, taát caû ñeàu khoâng coù caùi maø chuùng ta coù theå 

goïi laø baûn ngaõ hay thöïc theå. Chuùng ta thöû khaûo saùt con ngöôøi. Moät 

ngöôøi khoâng theå xem tinh thaàn hay hoàn cuûa y laø moät thöïc ngaõ. Y hieän 

höõu nhöng khoâng theå naøo naém ñöôïc caùi thöïc theå cuûa y, khoâng theå tìm 

thaáy ñöôïc tinh thaàn cuûa y, bôûi vì söï hieän höõu cuûa con ngöôøi khoâng gì 

ngoaøi caùi ‘hieän höõu tuøy thuoäc vaøo moät chuoãi nhaân duyeân.’ Moïi vaät 

hieän höõu ñeàu laø vì nhaân duyeân, vaø noù seõ tan bieán khi nhöõng taùc duïng 

cuûa chuoãi nhaân duyeân aáy chaám döùt. Khi con ngöôøi coøn laø moät hieän höõu 

tuøy thuoäc moät chuoãi nhaân duyeân thì , neáu y coá gaéng trì giöõ laáy chính 

mình vaø nhìn moïi vaät quanh mình töø quan ñieåm ñoäc toân ngaõ laø moät 

ñieàu thaät voâ lyù. Moïi ngöôøi phaûi töø boû caùi ngaõ cuûa mình, coá gaéng giuùp 

ñôõ keû khaùc vaø phaûi nhaän höùc caùi hieän höõu coäng ñoàng, vì khoâng theå naøo 

con ngöôøi hoaøn toaøn hieän höõu ñoäc laäp ñöôïc. Neáu moïi vaät ñeàu hieän höõu 

tuøy thuoäc vaøo moät chuoãi nhöõng nhaân duyeân thì caùi hieän höõu ñoù cuõng 

chæ laø tuøy thuoäc ñieàu kieän maø thoâi; khoâng coù moät vaät chaát naøo trong vuõ 

truï naày coù theå tröôøng toàn hay töï taïi. Do ñoù Ñöùc Phaät daïy raèng voâ ngaõ 

laø yeáu tính cuûa vaïn vaät, vaø töø ñoù, ñöa ñeán moät lyù thuyeát nöõa laø vaïn vaät 

ñeàu voâ thöôøng, laø ñieàu khoâng theå traùnh. 

 

III. Theo Tinh Thaàn Kinh Duy Ma, Phaùp Töôùng Nhö Huyeãn: 

Theo Kinh Duy Ma Caät, chöông möôøi hai, Xaù Lôïi Phaát hoûi oâng 

Duy Ma Caät raèng: “OÂng ôû ñaâu cheát roài sinh nôi ñaây?” Duy Ma Caät hoûi 

laïi: “Phaùp cuûa ngaøi chöùng ñaëng coù cheát roài sinh khoâng?” Xaù Lôïi Phaát 
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ñaùp: “Khoâng cheát khoâng sinh.” Duy Ma Caät hoûi: “Neáu caùc phaùp khoâng 

coù töôùng cheát roài sinh, taïi sao ngaøi laïi hoûi ‘OÂng ôû ñaâu cheát roài laïi sinh 

nôi ñaây.’ YÙ ngaøi nghó sao? Ví nhö hình nam nöõ cuûa nhaø huyeãn thuaät 

hoùa ra coù cheát roài sinh khoâng?” Xaù Lôïi Phaát noùi: “Khoâng coù cheát roài 

sinh. Ngaøi khoâng nghe Phaät noùi caùc phaùp töôùng nhö huyeãn ñoù sao?” 

Duy Ma Caät ñaùp: “Coù nghe theá. Neáu caùc phaùp töôùng nhö huyeãn thôøi 

taïi sao ngaøi laïi hoûi raèng ‘OÂng ôû ñaâu cheát roài sinh laïi nôi ñaây?’ Ngaøi Xaù 

Lôïi Phaát! Cheát laø caùi töôùng baïi hoaïi cuûa phaùp hö doái, sinh laø töôùng 

töông tuïc cuûa phaùp hö doái, Boà Taùt duø cheát khoâng döùt maát goác laønh, daàu 

soáng khoâng theâm caùc ñieàu aùc.” Baáy giôø Phaät baûo Xaù Lôïi Phaát: “Coù coõi 

nöôùc teân laø Dieäu Hyû, Phaät hieäu laø Voâ Ñoäng, oâng Duy Ma Caät naøy ôû 

nöôùc ñoù cheát roài sanh nôi ñaây.” Xaù Lôïi Phaát thöa: “Chöa töøng coù vaäy, 

baïch Theá Toân! Ngöôøi naøy chòu boû coõi thanh tònh maø thích ñeán choã 

nhieàu oaùn haïi!” Duy Ma Caät hoûi Xaù Lôïi Phaát: “YÙ ngaøi nghó sao? Luùc 

aùnh saùng maët trôøi chieáu leân coù hieäp vôùi toái khoâng?” Xaù Lôïi Phaát ñaùp: 

“Khoâng, aùnh saùng maët trôøi khi moïc leân thì khoâng coøn toái nöõa.” Duy Ma 

Caät hoûi: “Maët trôøi sao laïi ñi qua coõi Dieâm Phuø Ñeà?” Xaù Lôïi Phaát ñaùp: 

“Vì muoán ñem aùnh saùng soi chieáu söï toái taêm cho coõi Dieâm Phuø Ñeà.” 

Duy Ma Caät noùi: “Boà Taùt cuõng theá, duø sanh coõi Phaät baát tònh coát ñeå 

hoùa ñoä chuùng sanh, chôù khoâng coù chung hieäp vôùi keû ngu toái, coát döùt tröø 

phieàn naõo ñen toái cuûa chuùng sanh maø thoâi.” Baáy giôø caû ñaïi chuùng khao 

khaùt ngöôõng mong muoán thaáy coõi nöôùc Dieäu Hyû, Ñöùc Voâ Ñoäng Nhö 

Lai vaø caùc haøng Boà Taùt, Thanh Vaên kia. Phaät bieát taâm nieäm cuûa chuùng 

hoäi lieàn baûo Duy Ma Caät raèng: “Xin hieän coõi nöôùc Dieäu Hyû, Ñöùc Voâ 

Ñoäng Toân Nhö Lai vaø caùc haøng Boà Taùt, Thanh Vaên cho chuùng hoäi 

xem, ñaïi chuùng ai cuõng ñang ngöôõng moä.” Luùc aáy Duy Ma Caät nghó 

raèng ‘Ta seõ khoâng rôøi choã ngoài maø tieáp laáy coõi nöôùc Dieäu Hyû, nuùi, 

soâng, khe, hang, ao hoà, bieån lôùn, nguoàn suoái, caùc nuùi Thieát Vi, Tu Di, 

vaø nhöït nguyeät, tinh tuù, caùc cung ñieän cuûa Thieân, Long, quyû thaàn, 

Phaïm Thieân cuøng caùc haøng Boà Taùt, Thanh Vaên, thaønh aáp, tuï laïc, trai 

gaùi lôùn nhoû, cho ñeán Voâ Ñoäng Nhö Lai vaø caây Boà Ñeà, hoa sen quyù coù 

theå laøm Phaät söï trong möôøi phöông, ba ñöôøng theàm baùu töø coõi Dieâm 

Phuø Ñeà ñeán coõi trôøi Ñao Lôïi, do theàm baùu naày chö Thieân ñi xuoáng ñeå 

laøm leã cung kính ñöùc Voâ Ñoäng Nhö Lai vaø nghe thoï kinh phaùp; ngöôøi ôû 

coõi Dieâm Phuø Ñeà cuõng leân theàm baùu ñoù maø ñi leân coõi trôøi Ñao Lôïi ñeå 

ra maét chö Thieân kia. Coõi nöôùc Dieäu Hyû thaønh töïu coâng ñöùc voâ löôïng 

nhö theá, treân ñeán trôøi Saéc Cöùu Caùnh, döôùi ñeán thuûy teà, duøng tay phaûi 
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chaán laáy raát nhanh nhö caùi baøn troøn cuûa ngöôøi thôï goám, roài ñem veà coõi 

Ta Baø naày cuõng nhö ñaëng caùi traøng hoa, ñeå ñöa cho ñaïi chuùng xem. 

OÂng suy nghó nhö theá roài lieàn nhaäp tam muoäi (chaùnh ñònh) hieän söùc 

thaàn thoâng laáy tay phaûi chaán laáy coõi nöôùc Dieäu Hyû ñeå vaøo coõi Ta Baø 

naày. Caùc Boà Taùt vaø chuùng Thanh Vaên cuøng caùc Thieân, nhôn coù thaàn 

thoâng ñeàu caát tieáng thöa raèng: “Daï! Baïch Theá Toân! Ai ñem chuùng con 

ñi, xin Theá Toân cöùu hoä cho.” Phaät Baát Ñoäng noùi: “Khoâng phaûi ta laøm, 

ñoù laø thaàn löïc cuûa oâng Duy Ma Caät laøm nhö theá. Ngoaøi ra, nhöõng 

ngöôøi chöa coù thaàn thoâng khoâng hay bieát mình ñi ñaâu. Coõi nöôùc Dieäu 

Hyû duø vaøo coõi Ta Baø naày maø khoâng theâm khoâng bôùt, coøn coõi Ta Baø 

naày cuõng khoâng chaät khoâng heïp, vaãn y nguyeân nhö tröôùc.” Baáy giôø 

Phaät Thích Ca Maâu Ni baûo ñaïi chuùng raèng: “Caùc oâng haõy xem coõi 

nöôùc Dieäu Hyû, Phaät Voâ Ñoäng Nhö Lai, nöôùc ñoù trang nghieâm toát ñeïp, 

chuùng Boà Taùt thanh tònh, haøng ñeä töû toaøn trong saïch.” Ñaïi chuùng thöa 

raèng: “Daï! Ñaõ thaáy.” Phaät baûo: “Caùc Boà Taùt neáu muoán ñöôïc coõi Phaät 

thanh tònh nhö theá, caàn phaûi hoïc caùi ñaïo cuûa Ñöùc Voâ Ñoäng Nhö Lai ñaõ 

laøm.” Khi hieän ra coõi nöôùc Dieäu Hyû naày, coõi Ta Baø coù 14 na do tha 

ngöôøi phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, ñeàu nguyeän sanh 

sang coõi nöôùc Dieäu Hyû, Phaät Thích Ca Maâu Ni lieàn thoï kyù cho raèng: 

“Seõ sanh ñaëng sang nöôùc ñoù.” Baáy giôø nöôùc Dieäu Hyû ôû nôi coõi Ta Baø 

naày laøm nhöõng vieäc lôïi ích xong, lieàn trôû veà boån xöù, caû ñaïi chuùng ñeàu 

thaáy roõ. Phaät baûo Xaù Lôïi Phaát: “OÂng coù thaáy coõi nöôùc Dieäu Hyû vaø Ñöùc 

Phaät Voâ Ñoäng chaêng?” Xaù Lôïi Phaát ñaùp: “Daï, baïch Theá Toân! Con coù 

thaáy. Nguyeän taát caû chuùng sanh ñöôïc coõi thanh tònh nhö Ñöùc Phaät Voâ 

Ñoäng vaø thaàn thoâng nhö oâng Duy Ma Caät.” Baïch Theá Toân! Chuùng con 

ñöôïc nhieàu lôïi laønh, ñöôïc thaáy ngöôøi naày gaàn guõi cuùng döôøng. Coøn 

nhöõng chuùng sanh   hoaëc hieän taïi ñaây, hoaëc sau khi Phaät dieät ñoä maø 

nghe kinh naày cuõng ñöôïc lôïi laønh, huoáng laïi nghe roài tin hieåu, thoï trì, 

ñoïc tuïng, giaûi noùi, ñuùng nhö phaùp tu haønh. Neáu coù ngöôøi tay caàm ñöôïc 

kinh ñieån naày thì ñaõ  ñöôïc kho taøng Phaùp Baûo. Neáu coù ngöôøi ñoïc tuïng 

giaûi thich nghóa lyù kinh naày, ñuùng nhö lôøi noùi tu haønh thôøi ñöôïc chö 

Phaät hoä nieäm. Neáu coù ai cuùng döôøng ngöôøi nhö theá, töùc laø cuùng döôøng 

chö Phaät. Neáu coù ngöôøi naøo bieân cheùp thoï trì kinh naày, chính laø trong 

nhaø ngöôøi ñoù coù Nhö Lai. Neáu ngöôøi nghe kinh naày maø tuøy hyû thôøi 

ngöôøi ñoù seõ ñöôïc ñeán baäc nhöùt thieát trí. Neáu ngöôøi tin hieåu kinh naày 

cho ñeán moät baøi keä boán caâu roài giaûi noùi cho ngöôøi khaùc nghe, phaûi bieát 

ngöôøi ñoù ñöôïc thoï kyù quaû Voâ Thöôïng Chaùnh Ñaúng Chaùnh Giaùc.” 
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All Things Are Illusions  

In the Spirit of the Vimalakirti Sutra 

 

I. A Summary of Dharma-Laksana In Buddhist Teachings: 

According to Buddhism, Dharma-laksana means “Characteristics of 

Dharma,” Dharma here denoting things substantial and mental, or 

matter and mind, for the chief object of this school is to investigate the 

nature and qualities of all existences. The first founder of the school 

was Asanga, an elder brother of Vasubandhu, who was the author of 

the text “Yogacara-bhumi.” In India the school was formerly called 

Yogacara, which means the practice of self-concentration. 

Vasubandhu, when he was converted to Mahayana by his brother and 

succeeded in the systematizing the philosophical views of the 

Yogacara School, designated the tenet of the school as Mere Ideation 

(Vijnaptimatra), attributing the existence of all the outer world to inner 

ideation. In short, holding that nothing but ideation exists. As to 

ontology this school stands  between the realistic and nihilistic schools, 

given  above. It adheres neither to the doctrine that all things exist, 

because it takes the view that nothing outside the mind (mental 

activity) exists, nor to the doctrine that nothing exists, because it asserts 

that ideations do exist. It firmly adheres to the doctrine of the mean, 

neither going to the extreme of the theory of existence nor to that of 

non-existence. This school can, therefore, be called the “ideal-realism” 

or “Ideation Theory.” The academic name of this school is “Mere 

Ideation,” or Vijnaptimatra (Ideation Only), a study of Nature and 

Characteristics of dharmas or elements.  

The Dharmalaksana, though idealistic, takes the model of the 

analytical method used in the Realistic and Nihilistic Schools, and 

classifies the world of becoming into five categories which are 

subdivided into one hundred dharmas (see Baùch Phaùp Phaùp Töôùng 

Toâng). A special of this school is that the mind is divided into eight 

consciousnesses, each being a separate reality. No other school of 

Buddhism has such a doctrine. In addition to the first five  mental 

faculties (eye, ear, tongue, skin-sense or consciousnesses) there are the 

sixth, the sense-center, a general perceiving organ or conscious mind; 
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the seventh, the thought-center or the self-conscious mind, and the 

eight, the store-center or store-consciousness. The last two are called 

Manas (thought) and Alaya (store-consciousness). Among these eight 

consciousnesses the former five constitute the sense-consciousness 

(Vijnana). The sixth, the sense-center, forms conceptions out of the 

perceptions obtained from the outside. The seventh is thought (Manas): 

The seventh, the thought-center, thinks, wills and reasons on a self-

centered basis. The eighth is mind (citta): The eighth, the store-center, 

store seeds, i.e., keeps efficiency or energy for all manifestations. The 

sixth, the seventh and the eighth always act on one another, for The 

sixth is the general center of perception and cognition inwardly which 

acts outwardly on the basis of the thought-center which inturn acts on 

the basis of the all-storing center. The Manas is responsible for self-

consciousness, self-interest, or selfish motives. The subjective function 

of the eighth is seen and regarded by the seventh as self (atman) 

thought in reality there is no such thing as self. This false idea pollutes 

all thoughts and gives rise to an idea of individual or personal ego or 

soul.   

 

II. A Summary of the Sutra On the Anattalakkhana Sutta of All 

Things: 

After finishing the preaching of the Dhammacakkappavattana Sutta 

(Sutra on Egolessness), the Buddha continued to preach the 

Anattalakkhana Sutta to the five brothers of Kaundinya. When 

Sakyamuni Buddha put forth the notion of “no-self,” he upsets many 

concepts about life in the universe. He blasted our most firm and 

widespread conviction, that of a permanent self. Those who understand 

“not self” know that its function is to overthrow “self,” not to replace it 

with a new concept of reality. The notion of “not self” is a method, not 

a goal. If it becomes a concept, it must be destroyed along with all 

other concepts. The doctrine of no-self has two main characteristics: 

selflessness of things (dharma-nairatmya) and selflessness of person 

(pudgalanairatmya). Sometimes, the teaching of “not-self” causes 

confusion and misunderstanding. Any time we speak, we do say “I am 

speaking” or “I am talking”, etc. How can we deny the reality of that 

“I”? Sincere Buddhists should always remember that the Buddha never 

asked us to reject the use of the name or term “I”. The Buddha himself 
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still use a word “Tatathata” to refer to himself, no matter what is the 

meaning of the word, it is still a word or a name. When the Buddha 

taught about “not-self”, he stressed on the rejection of the idea that this 

name or term “I” stands for a substantial, permanent and changeless 

reality. The Buddha said that the five aggregates (form, feeling, 

perception, volition and consciousness) were not the self and that the 

self was not to be found in them. The Buddha’s rejection of the self is a 

rejection of the belief in a real, independent, permanent entity that is 

represented by the name or term “I”, for such a permanent entity would 

have to be independent, permanent, immutable and impervious to 

change, but such a permanent entity and/or such a self is nowhere to be 

found.  

A Sanskrit term for “No-self.” One of the “three characteristics”  

(tri-laksana) that the Buddha said apply to all conditioned (samskrita) 

phenomena, the others being impermanence and unsatisfactoriness or 

suffering. The doctrine holds that, contrary to the assertions of the 

brahmanical orthodoxy of the Buddha’s time, there is no permanent, 

partless, substantial “self” or soul. The brahmanical tradition taught 

that the essence of every individual is an eternal, unchanging essence 

(called the atman). The Buddha declared that such a essence is merely 

a conceptual construct and that every individual is in fact composed of 

a constantly changing collection of “aggregates” (skandha). No-self 

also means non-existence of a permanent self. The body consists of the 

five elements and there is no self. Elements exist only by means of 

union of conditions. There is no eternal and unchangeable substance in 

them. 

The doctrine of “Egolessness” is one of the central teachings of 

Buddhism; it says that no self exists in the sense of a permanent, 

eternal, integral and independent substance within an individual 

existent. The anatta or anatma doctrine taught by the Buddha, to which 

most Buddhists, including Zen practitioners, subscirbe, is briefly the 

“not self” idea of man’s true nature. This is not to be confused with the 

“not self” expression used in Hindu philosophies. It means that the true 

nature of man is not conceivable by the human mind. How can one 

speak of “Anatta” if there is no “Atta”? We must understand what the 

Buddha meant by “Anatta”. He never meant anything in contra-

distinction to “Atta”. He did not place two terms in juxtaposition and 
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say: “This is my ‘Anatta’ in opposition to ‘Atta’.” The term “Anatta”, 

since the prefix “an” indicates non-existence, and not opposition. So 

“Anatta” literally means no atta, that is the mere denial of an “atta”, 

the non-existence of “atta”. The believers in an “atta” tried to keep 

their “atta”. The Buddha simply denied it, by adding the prefix “an”. As 

this concept of an Atta, Self, or Soul, was deep rooted in many whom 

the Buddha met, He had to discourse at length on this pivotal question 

of Self to learned men, dialecticians and hair-splitting disputants.  

The doctrine of no-self has two main characteristics: selflessness of 

things (dharma-nairatmya) and selflessness of person 

(pudgalanairatmya). First, selflessness of person (Pudgalanairatmya). 

Man as without ego or permanent soul, or no permanent human ego or 

soul. Second, selflessness of things (Dharmanairatmya). This means no 

permanent individuality in or independence of things. Things are 

without independent individuality, i.e. the tenet that things have no 

independent reality, no reality in themselves. 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.”  

According to the Buddha, Impersonal Tone or No Mark of the Self  

is one of the eight chief characteristics of ‘satori.’ In Zen. Perhaps the 

most remarkable aspect of the Zen experience is that it has no personal 

note in it as is observable in Christian mystic experiences. There is no 

reference whatever in Buddhist satori to such personal feelings. We 

may say that all the terms are interpretations based on a definite 

system of thought and really have nothing to do with the experience 

itself. In anywhere satori has remained thoroughly impersonal, or 

rather highly intellectual. Not only satori itself is such a prosaic and 

non-glorious event, but the occasion that inspires it also seems to be 
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unromantic and altogether lacking in super-sensuality. Satori is 

experienced in connection with any ordinary occurrence in one’s daily 

life. It does not appear to be an extraordinary phenomenon as is 

recorded in Christian books of mysticism. Sometimes takes hold of you, 

or slaps you, or brings you a cup of tea, or makes some most 

commonplace remark, or recites some passage from a sutra or from a 

book of poetry, and when your mind is ripe for its outburst, you come at 

once to satori.  There is no voice of the Holy Ghost, no plentitude of 

Divine Grace, no glorification of any sort. Here is nothing painted in 

high colors, all is grey and extremely unobstrusive and unattractive. In 

practices of meditation, first of all,  you cannot have the mark of self. If 

you have the mark of self, all kinds of obstacles will arise, and you will 

obtain no wisdom at all. Once there is a mark of self, selfish thoughts 

arise, followed by thoughts of seeking and greed. if you do not obtain 

what you seek and crave, contentious thoughts arise, and you will 

struggle with others to see who is stronger. The practice meditation 

means to diligently wipe the mirror of the mind or to clean it. Only 

when we are free of all random thoughts are we “diligently wiping it 

clean at all times.” We want to wipe it clean so it will not get dusty. 

This is the Dharma-door of “Sweeping away all dharmas, and 

separating from all marks.”  

In short, based on the Buddha's preaching, phenomena are unreal, 

i.e. turtle-hair or rabbit’s horn; the unreality of phenomena, one of the 

three kinds of unreality. From the attachment to an ego leads to wrong 

discrimination of judgment, and proceeds from rightly comprehending 

the nature of objects, internal as well as external, and also relationship 

existing between objects as independent individuals or as belonging to 

a genus. 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.” Everything that exists is there 

because of causations; it will disappear when the effects of the 

causation cease. As long as a man is an existent depending on a series 
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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).  

 

III. All Things Are Illusions In the Spirit of the Vimalakirti 

Sutra: 

According to the Vimalakirti Sutra, Chapter Twelve, Sariputra 

asked Vimalakirti: “Where did you die to be reborn here?” Vimalakirti 

asked back: “Is the (sravaka) Dharma which you have realized subject 

to death and rebirth?” Sariputra replied: “It is beyond death and birth.” 

Vimalakirti asked: “If there is neither birth nor death, why did you ask 

me: ‘Where did you die to be reborn here?’ What do you think of 

illusory men and women created by an illusionist; are they subject to 

death and birth?” Sariputra replied: “They are not subject to death and 

birth.  Have you not heard the Buddha say that all things are illusions?” 

Vimalakirti said: “Yes, if all things are illusions, why did you ask me 

where I died to be reborn here? Sariputra, death is unreal and 

deceptive, and means decay and destruction (to the worldly man), 

while life which is also unreal and deceptive means continuance to 

him. As to the Bodhisattva, although he disappears (in one place) he 

does not put an end to his good (deeds), and although he reappears (in 

another) he prevents evils from arising.” At that time, the Buddha said 

to Sariputra: “There is a (Buddha) land called the realm of Profound 

Joy whose Buddha is Aksobhya Buddha where Vimalakirti disappeared 

to come here.” Sariputra said: “It is a rare thing, World Honoured One, 

that this man could leave a pure land to come to this world full of 

hatred and harmfulness!” Vimalakirti asked Sariputra: Sariputra, what 

do you think of sunlight; when it appears does it unite with darkness?” 

Sariputra replied: “Where there is sunlight, there is no darkness.” 

Vimalakirti asked: “Why does the sun shine on Jambudvipa (this 

earth)?” Sariputra replied: “It shines to destroy darkness.” Vimalakirti 
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said: “Likewise, a Bodhisattva, although born in an unclean Buddha 

land, does not join and unite with the darkness of ignorance but 

(teaches and) converts living beings to destroy the obscurity of klesa.” 

As the assembly admired and wished to see the Immutable Tathagata, 

the Bodhisattvas and sravakas of the pure land of Profound Joy. The 

Buddha who read their thoughts said to Vimalakirti: “Virtuous man, 

please show the Immutable Tathagata and the Bodhisattvas and 

sravakas of the land of Profound Joy to this assembly who want to see 

them.” Vimalakirti thought that he should, while remaining seated, take 

with his hand the world of Profound Joy with its iron enclosing 

mountains, hills, rivers, streams, ravines, springs, seas, Sumerus, sun, 

moon, stars, planets, palaces of heavenly dragons, ghosts, spirits and 

devas, Bodhisattvas, sravakas, towns, hamlets, men and women of all 

ages, the Immutable Tathagata, his bo-tree (bodhi-tree) and beautiful 

lotus blossoms, which were used to perform the Buddha work of 

salvation in the ten directions, as well as the tree flights of gemmed 

steps linking Jambudvipa (our earth) with Trayastrimsas by which the 

devas descended to earth to pay reverence to the Immutable Tathagata 

and to listen to his Dharma, and by which men ascended to 

Trayastrimsas to see the devas. All this was the product of countless 

merits of the realm of Profound Joy, from the Akanistha heaven above 

to the seas below and was lifted by Vimalakirti with his right hand with 

the same ease with which a potter raises his wheel, taking everything 

to earth to show it to the assembly as if showing his own head-dress. 

Vimalakirti then entered the state of samadhi and used his 

supramundane power to take with his right hand the world of Profound 

Joy which he placed on earth. The Bodhisattvas, sravakas and some 

devas who had realized supramundane said to their Buddha: “World 

Honoured One, who is taking us away? Will you please protect us?” 

The Immutable Buddha said: “This is not done by me but by 

Vimalakirti who is using his supramundane power.” But those who had 

not won supramundane powers neither knew nor felt that they had 

changed place. The world of Profound Joy neither expanded nor shrank 

after landing on the earth which was neither compressed nor straitened, 

remaining unchanged as before. At that time, Sakyamuni Buddha said 

to the assembly: “Look at the Immutable Tathagata of the land of 

Profound Joy which is majestic, where the Bodhisattvas live purely and 
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the (Buddha’s) disciples are spotless.” The assembly replied: “Yes, we 

have seen.” The Buddha said: “If a Bodhisattva wishes to live in such a 

pure and clean Buddha land, he should practise the path trodden by the 

Immutable Tathagata.” When the pure land of Profound Joy appeared 

fourteen nayutas of people in this saha world developed the mind set 

on supreme enlightenment, and vowed to be reborn in the realm of 

Profound Joy.  Sakyamuni Buddha then prophesied their coming rebirth 

there. After the (visiting Bodhisattvas had done their) work of salvation 

for the benefit of living beings in this world, the pure land of Profound 

Joy returned to its original place. And this was seen by the whole 

assembly. The Buddha then said to Sariputra: “Have you seen the 

world of Profound Joy and its Immutable Tathagata?” Sariputra replied: 

“Yes, World Honoured One, I have. May all living beings win a pure 

land similar to that of the Immutable Buddha and achieve 

supramundane powers like those of Vimalakirti! World Honoured One, 

we shall soon realize a great benefit resulting from our meeting and 

paying obeisance to this man now. And living beings, hearing this sutra 

now or after the Buddha’s nirvana, will also realize a great benefit; 

how much more so, if after hearing it, they believe, understand, receive 

and uphold it or read, recite, explain and preach it, and practice its 

Dharma accordingly? He who receives this sutra with both hands, will 

in reality secure the treasure of the Dharma-gem; if, in addition, he 

reads, recites and understands its meaning and practices it accordingly, 

he will be blessed and protected by all Buddhas. Those making 

offerings to this man (Vimalakirti), will through him automatically 

make offerings to all Buddhas. He who copies this sutra to put it into 

practice, will be visited by the Tathagata who will come to his house. 

He who rejoices at hearing this sutra, is destined to win all knowledge 

(sarvajna). And he who can believe and understand this sutra, or even 

(any of) its four-line gathas and teaches it to others, will receive the 

(Buddha’s) prophecy of his future realization of supreme 

enlightenment.” 
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Chöông Naêm Möôi Hai 

Chapter Fifty-Two 

 

Phaät Söï Theo Tinh Thaàn Kinh Duy Ma 

 

I. Phaät Söï Theo Kinh Ñieån Phaät Giaùo: 

Theo Phaät giaùo, Phaät söï laø coâng vieäc hoaèng hoùa Phaät phaùp laø cöùu 

ñoä vaø chuyeån hoùa chuùng sanh. Laøm vieäc Phaät, nhö caàu nguyeän hay thôø 

phöôïng, vaân vaân. Theo Kinh Hoa Nghieâm, Phaåm 27 vaø 33, coù möôøi thöù 

Phaät söï cuûa chö Phaät tam theá. Ñaïi Boà Taùt laøm cho chuùng sanh ñöôïc 

möôøi thöù vieân maõn roài, laïi vì chuùng sanh maø laøm möôøi thöù Phaät söï. 

Phaät söï thöù nhaát: Neáu coù chuùng sanh chuyeân taâm nghó nhôù thôøi Phaät 

hieän ra tröôùc hoï. Phaät söï thöù nhì: Neáu coù chuùng sanh taâm chaúng ñieàu 

thuaän thôøi Phaät vì hoï maø thuyeát phaùp. Phaät söï thöù ba: Neáu coù chuùng 

sanh hay sanh tònh tín, thôøi Phaät laøm cho hoï ñöôïc voâ löôïng thieän caên.  

Phaät söï thöù tö: Neáu coù chuùng sanh hay nhaäp phaùp vò, thôøi Phaät ñeàu 

hieän chöùng, khoâng phaùp naøo chaúng bieát. Phaät söï thöù naêm: Giaùo hoùa 

chuùng sanh khoâng nhaøm moûi. Phaät söï thöù saùu: Du haønh caùc coõi Phaät, 

qua laïi voâ ngaïi. Phaät söï thöù baûy: Ñaïi bi chaúng boû taát caû chuùng sanh. 

Phaät söï thöù taùm: Hieän thaân bieán hoùa haèng khoâng ñoaïn tuyeät. Phaät söï 

thöù Chín: Thaàn thoâng töï taïi chöa töøng thoâi nghæ. Phaät söï thöù möôøi: An 

truï phaùp giôùi, hay khaép quaùn saùt. Cuõng theo Kinh Hoa Nghieâm, Phaåm 

27 vaø 33, chö Phaät coù möôøi thöù Phaät söï quaûng ñaïi, voâ löôïng voâ bieân, 

baát tö nghì, maø taát caû theá gian chö thieân vaø ngöôøi khoâng theå bieát ñöôïc. 

Thanh vaên Ñoäc giaùc cuõng chaúng bieát ñöôïc, chæ tröø thaàn löïc cuûa Nhö 

Lai: Phaät söï quaûng ñaïi thöù nhöùt: Chö Phaät nôi taän hö khoâng khaép phaùp 

giôùi taát caû theá giôùi cung trôøi Ñaâu Suaát ñeàu hieän thoï sanh, tu haïnh Boà 

Taùt vaø laøm Phaät söï lôùn trong voâ löôïng saéc töôùng, voâ löôïng oai ñöùc, voâ 

löôïng aùnh saùng, voâ löôïng aâm thanh, voâ löôïng ngoân töø, voâ löôïng tam 

muoäi, vaø voâ löôïng trí hueä. Caûnh giôùi sôû haønh nhieáp laáy taát caû trôøi, 

ngöôøi, ma, phaïm, sa moân, baø la moân, a-tu-la, vaân vaân, ñaïi töø voâ ngaïi, 

ñaïi bi roát raùo; bình ñaúng lôïi ích taát caû chuùng sanh. Chö Phaät luoân laøm 

cho chuùng sanh coù khaû naêng sanh vaøo coõi trôøi hay coõi ngöôøi; thanh tònh 

caùc caên cuûa hoï; vaø ñieàu taâm cuûa hoï. Coù luùc chö Phaät vì hoï maø noùi ba 

thöøa sai khaùc. Cuõng coù luùc chö Phaät vì hoï maø chæ noùi vieân maõn nhöùt 

thöøa; khaép ñeàu teá ñoä cho hoï ra khoûi sanh töû. Ñaïi Phaät söï quaûng ñaïi thöù 



764 

 

nhì: Chö Phaât töø cung trôøi Ñaâu Suaát giaùng traàn vaøo thai meï.  Chö Phaät 

duøng tam muoäi roát raùo quaùn phaùp thoï sanh nhö huyeãn, nhö hoùa, nhö 

boùng, nhö hö khoâng, nhö ma. Chö Phaät tuøy sôû thích maø thoï voâ löôïng voâ 

ngaïi. Chö Phaät nhaäp phaùp voâ traùnh. Chö Phaät ly duïc thanh tònh. Chö 

Phaät thaønh töïu taïng dieäu trang nghieâm quaûng ñaïi. Chö Phaät thoï thaân 

roát sau; truï nôi laàu caùc trang nghieâm maø laøm Phaät söï. Chö Phaät duøng 

thaàn löïc maø laøm Phaät söï; hoaëc duøng chaùnh nieäm maø laøm Phaät söï; hoaëc 

hieän thaàn thoâng maø laøm Phaät söï; hoaëc hieän trí nhöït maø laøm Phaät söï; 

hoaëc hieän caûnh giôùi quaûng ñaïi cuûa chö Phaät maø laøm Phaät söï; hoaëc hieän 

voâ löôïng quang minh cuûa chö Phaät maø laøm Phaät söï; hoaëc nhaäp voâ soá 

tam muoäi quaûng ñaïi maø laøm Phaät söï; hoaëc hieän töø tam muoäi maø laøm 

Phaät söï. Baáy giôø Ñöùc Nhö Lai ôû trong thai meï, vì muoán lôïi ích taát caû 

theá gian neân hieän nhieàu caùch ñeå laøm Phaät söï. Chö Phaät hoaëc hieän sô 

sanh; hoaëc hieän ñoàng töû; hoaëc laøm Thaùi töû; hoaëc hieän xuaát gia; hoaëc thò 

hieän thaønh chaùnh ñaúng chaùnh giaùc; hoaëc thò hieän chuyeån dieäu phaùp 

luaân; hoaëc thò hieän nhaäp ñaïi Nieát baøn. Nhö vaäy ñeàu duøng caùc thöù 

phöông tieän ôû nôi taát caû phöông, taát caû löôùi, taát caû voøng, taát caû heä 

thoáng, taát caû theá giôùi maø laøm Phaät söï. Ñaïi Phaät söï quaûng ñaïi thöù ba: 

Chö Phaät ñaõ thanh tònh taát caû thieän nghieäp, taát caû sanh trí ñeàu ñaõ saùng 

saïch. Chö Phaät duøng sanh phaùp maø daïy doã daãn daét quaàn meâ, laøm cho 

hoï khai ngoä thöïc haønh ñuû caùc nghieäp laønh. Chö Phaät vì chuùng sanh maø 

thò hieän ñaûn sanh nôi vöông cung. Chö Phaät nôi nhöõng saéc duïc cung 

ñieän hay kyõ nhaïc ñeàu ñaõ xa lìa khoâng tham nhieãm. Chö Phaät thöôøng 

quaùn caùc coõi roãng khoâng chaúng coù theå taùnh, taát caû ñoà vui thích ñeàu 

chaúng coù thaätthöôøng trì Phaät tònh giôùi roát raùo vieân maõn; höôøng quaùn 

nhöõng theâ thieáp vaø keû haàu ngöôøi haï nôi noäi cung maø sanh loøng ñaïi bi; 

quaùn chuùng sanh hö voïng chaúng thaät maø sanh loøng ñaïi töø; quaùn caùc theá 

gian khoâng moät gì laø ñaùng thích maø sanh loøng ñaïi hyû. Vôùi taát caû phaùp 

taâm ñöôïc töï taïi maø sanh loøng ñaïi xaû; ñuû Phaät coâng ñöùc hieän sanh phaùp 

giôùi, thaân töôùng vieân maõn, quyeán thuoäc thanh tònh, maø ñoái vôùi taát caû 

khoâng nhieãm tröôùc; duøng aâm thanh tuøy loaïi maø vì chuùng dieãn thuyeát, 

cho hoï sanh loøng nhaøm lìa phaùp theá, nhö choã sôû haønh thò hieän ñaéc quaû. 

Chö Phaät laïi duøng phöông tieän tuøy nghi giaùo hoùa; keû chöa thaønh thuïc 

thôøi laøm cho thaønh thuïc; keû ñaõ thaønh thuïc, thôøi laøm cho hoï ñöôïc giaûi 

thoaùt. Vì hoï maø laøm Phaät söï cho hoï chaúng thoái chuyeån. Laïi duøng taâm 

töø bi quaûng ñaïi haèng vì chuùng sanh maø thuyeát phaùp, laïi vì hoï maø thò 

hieän ba thöù töï taïi, khieán hoï khai ngoä ñöôïc taâm thanh tònh. Daàu ôû noäi 
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cung moïi ngöôøi ñeàu thaáy, maø vaãn ôû trong taát caû caùc theá giôùi laøm Phaät 

söï. Duøng ñaïi trí hueä, duøng ñaïi tinh taán thò hieän nhöõng Phaät thaàn thoâng 

voâ ngaïi voâ taän. Chö Phaät haèng truï nôi ba thöù nghieäp phöông tieän thieän 

xaûo laø thaân nghieäp roát raùo thanh tònh, ngöõ nghieäp theo trí hueä maø phaùt 

ra, yù nghieäp thaäm thaâm voâ ngaïi. Duøng phöông tieän naày ñeå lôïi ích 

chuùng sanh. Ñaïi Phaät söï quaûng ñaïi thöù tö: Chö Phaät thò hieän ôû nhöõng 

cung ñieän trang nghieâm, quaùn saùt nhaøm lìa boû maø xuaát gia, muoán cho 

chuùng sanh bieát roõ theá phaùp ñeàu laø voïng töôûng voâ thöôøng hö hoaïi, raát 

nhaøm lìa chaúng nhieãm tröôùc, döùt haún phieàn naõo tham aùi, tu haïnh thanh 

tònh lôïi ích chuùng sanh. Ñöông luùc xuaát gia boû oai nghi theá tuïc, truï 

trong phaùp voâ traùnh, ñaày ñuû boån nguyeän voâ löôïng coâng ñöùc. Thöôøng 

duøng aùnh saùng ñaïi trí deïp tan boùng toái si meâ cuûa theá gian. Laøm phöôùc 

ñieàn voâ thöôïng cho caùc theá gian. Thöôøng vì chuùng sanh maø taùn thaùn 

coâng ñöùc cuûa Phaät, cho hoï ôû nôi Phaät gieo troàng nhöõng coäi laønh. Duøng 

maét trí hueä thaáy nghóa chôn thaät. Laïi vì chuùng sanh maø khen noùi coâng 

ñöùc xuaát gia thanh tònh khoâng loãi. Vónh vieãn ñöôïc xuaát ly, maõi maõi laøm 

traøng cao trí hueä cho theá gian. Ñaïi Phaät söï quaûng ñaïi thöù naêm: Chö 

Phaät nhöùt thieát trí, nôi voâ löôïng phaùp ñeàu ñaõ thaáy bieát, döôùi coäi Boà Ñeà 

thaønh Chaùnh ñaúng Chaùnh giaùc, haøng phuïc ma quaân.  Thaân Phaät sung 

maõn taát caû theá giôùi; thaàn löïc choã laøm cuûa chö Phaät laø voâ bieân voâ taän. 

Chö Phaät nôi nhöùt thieát trí ñuùng nghóa sôû haønh ñeàu ñöôïc töï taïi. Caùc 

Ngaøi tu caùc coâng ñöùc ñeàu ñaõ vieân maõn. Toøa Boà Ñeà cuûa Phaät ñaày ñuû 

trang nghieâm cuøng khaép möôøi phöông taát caû theá giôùi. Phaät ngoài treân 

toøa naøy chuyeån dieäu phaùp luaân; giaûng noùi taát caû nhöõng haïnh nguyeän 

cuûa Boà Taùt; khai thò voâ löôïng Phaät caûnh giôùi cho chö Boà Taùt ñeàu ñöôïc 

ngoä nhaäp. Chö Phaät tu haønh nhöõng dieäu haïnh thanh tònh. Chö Phaät laïi 

hay giaùo hoùa taát caû chuùng sanh khieán hoï gieo caên laønh; khieán hoï ñöôïc 

sanh trong ñaát bình ñaúng cuûa Nhö Lai; khieán hoï truï nôi voâ bieân dieäu 

haïnh cuûa chö Boà Taùt; khieán hoï ñöôïc thaønh töïu coâng ñöùc toái thaéng. 

Laøm Phaät söï theo nhöõng söï bieát roõ sau: bieát roõ taát caû theá giôùi, bieát roõ 

taát caû chuùng sanh, bieát roõ taát caû coõi Phaät, bieát roõ taát caû caùc phaùp, bieát 

roõ taát caû Boà Taùt, bieát roõ taát caû giaùo phaùp, bieát roõ taát caû tam theá, bieát roõ 

taát caû ñieàu phuïc. Bieát roõ taát caû thaàn bieán, bieát roõ taát caû taâm sôû thích 

cuûa chuùng sanh neân kheùo laøm Phaät söï. Ñaïi Phaät söï quaûng ñaïi thöù saùu: 

Chö Phaät chuyeån baát thoái Phaùp luaân, vì laøm cho chö Boà Taùt chaúng thoái 

chuyeån. Chö Phaät chuyeån voâ löôïng phaùp luaân, vì laøm cho taát caû theá 

gian ñeàu bieát roõ. Chö Phaät chuyeån khai ngoä phaùp luaân, vì coù theå laøm 
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ñaïi voâ uùy sö töû hoáng. Chö Phaät chuyeån nhöùt thieát phaùp trí taïng phaùp 

luaân, vì khai cöûa phaùp taïng tröø aùm chöôùng. Chö Phaät chuyeån voâ ngaïi 

phaùp luaân, vì ñoàng vôùi hö khoâng. Chö Phaät chuyeån voâ tröôùc phaùp luaân, 

vì quaùn taát caû phaùp chaúng coù chaúng khoâng. Chö Phaät chuyeån chieáu theá 

phaùp luaân, vì laøm cho taát caû chuùng sanh ñöôïc tònh phaùp nhaõn. Chö Phaät 

chuyeån khai thò nhöùt thieát trí phaùp luaân, vì cuøng khaép taát caû tam theá. 

Chö Phaät chuyeån taát caû Phaät ñoàng nhöùt phaùp luaân, vì taát caû Phaät phaùp 

chaúng traùi nhau. Taát caû chö Phaät duøng voâ löôïng voâ soá traêm ngaøn öùc na 

do tha phaùp luaân nhö vaäy, tuøy theo taâm haønh sai bieät cuûa caùc chuùng 

sanh maø laøm Phaät söï chaúng theå nghó baøn. Ñaïi Phaät söï quaûng ñaïi thöù 

baûy: Taát caû chö Phaät vaøo nôi taát caû nhöõng vöông ñoâ thaønh aáp, vì nhöõng 

chuùng sanh maø laøm Phaät söï. Ñoù laø ñoâ aáp cuûa nhôn vöông, ñoâ aáp cuûa 

Thieân vöông, ñoâ aáp cuûa Long vöông, ñoâ aáp cuûa Ma vöông, ñoâ aáp cuûa 

Caøn Thaùt Baø vöông, ñoâ vöông, ñoâ aáp cuûa Tyø-xaù Xaø vöông, ñoâ aáp cuûa 

La-haàu-la-giaø vöông, ñoâ aáp cuûa La-saùt vöông, ñoâ aáp cuûa taát caû chö 

vöông nhö vaäy. Luùc Phaät vaøo cöûa thaønh thôøi ñaïi ñòa chaán ñoäng, quang 

minh chieáu khaép; ngöôøi ñui ñöôïc thaáy; keû ñieác ñöôïc nghe; keû ñieân 

cuoàng ñöôïc tænh; keû ngheøo khoå thieáu thoán ñöôïc aám no haïnh phuùc. Taát 

caû nhöõng ñoà trang söùc, hoaëc ñeo hoaëc chaúng ñeo, ñeàu töï phaùt dieäu aâm, 

ai nghe cuõng ñeàu vui möøng caû. Chö Phaät saéc thaân thanh tònh khieán 

ngöôøi thaáy khoâng sanh nhaøm chaùn. Chö Phaät hay vì chuùng sanh maø laøm 

Phaät söï: hoaëc ñoaùi ngoù, hoaëc quaùn saùt, hoaëc co duoãi, hoaëc ñi, ñöùng, 

ngoài, naèm; hoaëc nín hoaëc noùi; hoaëc hieän thaàn thoâng; hoaëc thuyeát phaùp; 

hoaëc daïy baûo. Taát caû nhö vaäy ñeàu vì chuùng sanh maø laøm Phaät söï. Chö 

Phaät khaép ôû voâ soá theá giôùi trong bieån taâm sôû thích cuûa caùc loaøi chuùng 

sanh  maø khuyeân hoï nieäm Phaät; thöôøng sieâng quaùn saùt vaø gieo troàng 

nhöõng caên laønh; tu haïnh Boà Taùt; khen Phaät saéc töôùng vi dieäu ñeä nhöùt, 

taát caû chuùng sanh ñeàu khoù gaëp gôõ. Neáu ai thaáy ñöôïc Phaät maø sanh loøng 

kính tin thôøi phaùt khôûi voâ löôïng phaùp laønh, chöùa Phaät coâng ñöùc ñeàu 

khaép thanh tònh; khen ngôïi Phaät coâng ñöùc nhö vaäy roài thôøi phaân thaân 

qua khaép möôøi phöông theá giôùi khieán caùc chuùng sanh ñeàu ñöôïc chieâm 

ngöôõng phuïng thôø; tö duy quaùn saùt veà chö Phaät; cung kính cuùng döôøng; 

troàng thieän caên ñeå ñöôïc chö Phaät hoan hyû; theâm lôùn Phaät chuûng ñeå taát 

caû chuùng sanh ñeàu ñöôïc thaønh Phaät. Duøng nhöõng haïnh naày maø laøm 

Phaät söï: hoaëc vì chuùng sanh maø thò hieän saéc thaân; hoaëc phaùt dieäu aâm; 

hoaëc chæ vi tieáu; khieán cho chuùng sanh kính tin, cuùi ñaàu ñaûnh leã, ca 

ngôïi khen taëng, thaêm vieáng hoûi thaêm, duøng taát caû nhöõng thöù naày maø 
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laøm Phaät söï. Chö Phaät duøng voâ löôïng voâ soá baát khaû thuyeát baát khaû tö 

nghì nhöõng Phaät söï nhö vaäy, ôû trong taát caû theá giôùi tuøy taâm chuùng sanh  

sôû thích , duøng söùc boån nguyeän, söùc ñaïi töø bi, söùc nhöùt thieát trí, phöông 

tieän giaùo hoùa ñeàu laøm cho hoï ñöôïc ñieàu phuïc. Ñaïi Phaät söï quaûng ñaïi 

thöù taùm: Taát caû chö Phaät coù theå laøm Phaät söï: Hoaëc nôi röøng raäm. Hoaëc 

ôû choã tòch tònh. Hoaëc ôû choã cuûa Phaät maø laøm Phaät söï. Hoaëc truï trong 

tam muoäi maø laøm Phaät söï. Hoaëc ôû moät mình nôi vöôøn röøng maø laøm 

Phaät söï. Hoaëc aån thaân chaúng hieän maø laøm Phaät söï. Hoaëc truï nôi trí 

thaäm thaâm maø laøm Phaät söï. Hoaëc truï nôi caûnh giôùi voâ tyû cuûa chö Phaät 

maø laøm Phaät söï. Hoaëc truï nhöõng thaân haønh baát khaû kieán, tuøy taâm sôû 

thích sôû nguyeän cuûa chuùng sanh phöông tieän giaùo hoùa khoâng thoâi nghæ 

maø laøm Phaät söï. Hoaëc duøng thaân Trôøi caàu nhöùt thieát trí maø laøm Phaät 

söï. Hoaëc duøng thaân roàng, daï-xoa, a-tu-la, ca-laâu-la, xaø vöông, nhaãn 

ñeán thaân ngöôøi maø laøm Phaät söï. Hoaëc duøng thaân Thanh Vaên, Duyeân 

Giaùc, thaân Boà Taùt caàu nhöùt thieát trí maø laøm Phaät söï. Hoaëc noùi moät Phaät 

hoaëc noùi nhieàu Phaät maø laøm Phaät söï. Hoaëc noùi chö Boà Taùt taát caû haïnh 

taát caû nguyeän laøm moät haïnh nguyeän maø laøm Phaät söï. Hoaëc noùi caûnh 

giôùi Phaät laø caûnh giôùi theá gian maø laøm Phaät söï. Hoaëc noùi caûnh giôùi theá 

gian laø caûnh giôùi Phaät maø laøm Phaät söï. Hoaëc noùi caûnh giôùi Phaät chaúng 

phaûi laø caûnh giôùi maø laøm Phaät söï. Hoaëc truï moät ngaøy, hoaëc truï moät 

ñeâm, hoaëc truï nöûa thaùng, hoaëc truï moät thaùng, hoaëc truï moät naêm, nhaãn 

ñeán truï baát khaû thuyeát kieáp vì caùc chuùng sanh maø laøm Phaät söï. Ñaïi 

Phaät söï quaûng ñaïi thöù chín: Chö Phaät laø taïng sanh ra thieän caên thanh 

tònh, laøm cho caùc chuùng sanh ôû trong Phaät phaùp sanh tín giaûi thanh tònh, 

caùc caên ñieàu phuïc lìa haún theá gian. Chö Phaät laøm cho chö Boà Taùt ôû nôi 

ñaïo Boà Ñeà ñuû saùng trí hueä chaúng do tha ngoä. Hoaëc coù luùc chö Phaät 

hieän Nieát baøn maø laøm Phaät söï. Hoaëc noùi Phaät thaân maø laøm Phaät söï. 

Hoaëc hieän theá gian thaûy ñeàu voâ thöôøng maø laøm Phaät söï. Hoaëc noùi 

nhöõng coâng ñöùc ñaõ laøm xong maø laøm Phaät söï. Hoaëc noùi döùt haún nhöõng 

caên boån maø laøm Phaät söï. Hoaëc khieán chuùng sanh nhaøm rôøi theá gian tuøy 

thuaän taâm Phaät maø laøm Phaät söï. Hoaëc noùi thoï maïng troïn veà nôi heát maø 

laøm Phaät söï. Hoaëc noùi theá gian khoâng moät vieäc ñaùng vui maø laøm Phaät 

söï. Hoaëc vì tuyeân noùi taän vò lai theá cuùng döôøng chö Phaät maø laøm Phaät 

söï. Hoaëc noùi chö Phaät chuyeån tònh Phaùp luaân khieán ngöôøi ñöôïc nghe 

raát vui möøng maø laøm Phaät söï. Hoaëc vì tuyeân noùi caûnh giôùi cuûa chö 

Phaät khieán hoï phaùt taâm tu haønh maø laøm Phaät söï. Hoaëc vì tuyeân noùi 

nieäm Phaät tam muoäi, khieán hoï phaùt taâm thöôøng thích thaáy Phaät maø laøm 
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Phaät söï. Hoaëc vì tuyeân noùi caùc caên thanh tònh, sieâng caàu Phaät ñaïo taâm 

khoâng löôøi treã maø laøm Phaät söï. Hoaëc chæ taát caû coõi Phaät, quaùn saùt 

nhöõng caûnh giôùi caùc loaïi nhôn duyeân maø laøm Phaät söï. Hoaëc nhieáp taát 

caû nhöõng thaân chuùng sanh ñeàu laøm thaân Phaät, laøm cho nhöõng chuùng 

sanh löôøi bieáng buoâng lung ñeàu an truï nôi caám giôùi thanh tònh cuûa Nhö 

Lai maø laøm Phaät söï. Ñaïi Phaät söï quaûng ñaïi thöù möôøi: Chö Phaät luùc 

nhaäp Nieát baøn, voâ löôïng chuùng sanh raát lo khoå keâu gaøo khoùc than, nhìn 

nhau maø noùi raèng: “Ñöùc Nhö Lai coù ñaïi töø ñaïi bi, thöông xoùt lôïi ích 

cuûa taát caû theá gian, laøm nôi cöùu, laøm choã veà nöông cho caùc chuùng sanh. 

Raát khoù gaëp Ñöùc Nhö Lai xuaát theá. Phöôùc ñieàn voâ thöôïng nay ñaõ maát 

haún. Chö Phaät duøng vieäc nhö vaäy laøm cho chuùng sanh meán tieác buoàn 

khoùc maø laøm Phaät söï.  Laïi vì hoùa ñoä taát caû trôøi ngöôøi vaø thieân long baùt 

boä, neân tuøy theo sôû thích yù muoán cuûa hoï, maø naùt thaân Phaät thaønh ngoïc 

xaù lôïi voâ löôïng voâ soá baát tö nghì, khieán caùc chuùng sanh phaùt loøng tin 

thanh tònh, cung kính toân troïng, hoan hyû cuùng döôøng, tu caùc coâng ñöùc 

ñaày ñuû vieân maõn, xaây laïi thaùp roài ñem caùc thöù trang nghieâm ñaët trong 

cung ñieän cuûa Trôøi ngöôøi, baùt boä thieân long ñeå cuùng döôøng. Raêng, 

moùng, vaø toùc cuûa Phaät cuõng ñeàu döïng thaùp cuùng döôøng, laøm cho ngöôøi 

thaáy ñeàu phaùt taâm nieäm Phaät, nieäm Phaùp nieäm Taêng, tin meán khoâng 

thoâi, thaønh kính toân troïng, cuùng döôøng khaép moïi nôi, tu caùc coâng ñöùc. 

Do nhöõng coâng ñöùc naày chuùng sanh coù theå sanh vaøo coõi Trôøi hay trong 

nhôn gian; doøng hoï toân quí, taøi saûn ñuû ñaày, quyeán thuoäc thanh tònh, 

chaúng ñoïa aùc ñaïo, thöôøng sanh thieän ñaïo; thöôøng ñöôïc thaáy Phaät ñuû 

nhöõng phaùp laønh; choùng ñöôïc xuaát ly ba coõi. Ñeàu tuøy sôû nguyeän ñöôïc 

chöùng quaû nôi thöøa maø hoï ñaõ tu; ñoái vôùi chö Phaät thôøi bieát aân vaø baùo 

aân; troïn laøm choã quy-y cho theá gian. Chö Phaät daàu nhaäp ñaïi Nieát baøn, 

vaãn laøm phöôùc ñieàn thanh tònh baát tö nghì cho chuùng sanh, laø phöôùc 

ñieàn toái thöôïng coâng ñöùc voâ taän, laøm cho chuùng sanh ñaày ñuû thieän caên 

phöôùc ñöùc vieân maõn. 

 

II. Phaät Söï Theo Tinh Thaàn Kinh Duy Ma: 

Theo kinh Duy Ma Caät, chöông möôøi moät, ñöùc Phaät baûo ngaøi A 

Nan: “Naøy A Nan! Coù coõi Phaät laáy aùnh saùng cuûa Phaät maø laøm Phaät söï; 

coù coõi laáy Boà Taùt maø laøm Phaät söï; coù coõi laáy ngöôøi cuûa Phaät hoùa ra maø 

laøm Phaät söï; coù coõi laáy caây Boà Ñeà maø laøm Phaät söï; coù coõi laáy y phuïc 

ngoïa cuï cuûa Phaät maø laøm Phaät söï; coù coõi laáy côm maø laøm Phaät söï; coù 

coõi laáy vöôøn caây ñeàn mieáu maø laøm Phaät söï; coù coõi laáy 32 töôùng toát, 80 
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veû ñeïp maø laøm Phaät söï; coù coõi laáy thaân Phaät maø laøm Phaät söï; coù coõi 

laáy hö khoâng maø laøm Phaät söï. Chuùng sanh theo duyeân ñoù maø vaøo luaät 

nghi. Coù coõi laáy moäng, huyeãn, boùng, vang, töôïng trong göông, traêng 

döôùi nöôùc, aùnh naéng dôïn, caùc thí duï nhö theá maø laøm Phaät söï. Coù coõi laïi 

laáy tieáng taêm, lôøi noùi, vaên töï maø laøm Phaät söï. Hoaëc coù coõi laáy Phaät 

thanh tònh vaéng laëng, khoâng noùi moät lôøi naøo, khoâng chæ khoâng bieát, 

khoâng taïo khoâng taùc maø laøm Phaät söï. Nhö theá A Nan! Nhöõng oai nghi 

taán chæ, caùc vieäc thi vi cuûa chö Phaät ñeàu laø Phaät söï caû. A Nan! Coù boán 

ma vaø taùm muoân boán ngaøn phieàn naõo maø chuùng sanh phaûi bò nhoïc nhaèn 

moûi meät. Chö Phaät laïi duøng caùc phaùp aáy maø laøm Phaät söï, ñoù goïi laø vaøo 

phaùp moân cuûa heát thaûy chö Phaät. Khi Boà Taùt vaøo moân naày hoaëc thaáy 

taát caû coõi Phaät nghieâm tònh khoâng laáy laøm vui möøng, khoâng ham muoán, 

khoâng kieâu haõnh; hoaëc thaáy taát caû coõi Phaät baát tònh cuõng khoâng lo, 

khoâng ngaïi, khoâng boû qua, chæ phaûi ôû nôi chö Phaät sanh taâm thanh tònh, 

vui möøng cung kính khen ngôïi chöa töøng coù. Chö Phaät Nhö Lai coâng 

ñöùc bình ñaúng, vì giaùo hoùa chuùng sanh maø hieän ra caùc coõi Phaät khoâng 

ñoàng. A Nan! OÂng thaáy coõi nöôùc cuûa chö Phaät, ñaát coù bao nhieâu maø hö 

khoâng khoâng bao nhieâu? Nhö theá, thaáy saéc thaân chö Phaät, thaân coù bao 

nhieâu maø trí hueä khoâng ngaïi thì khoâng coù bao nhieâu? A Nan! Saéc thaân 

chö Phaät, oai töôùng, chuûng taùnh, giôùi, ñònh, tueä, giaûi thoaùt, giaûi thoaùt tri 

kieán, löïc, voâ sôû uùy, caùc phaùp baát coäng, ñaïi töø ñaïi bi, giöõ oai nghi, thoï 

maïng, noùi phaùp giaùo hoùa thaønh töïu chuùng sanh, nghieâm tònh coõi Phaät, 

ñuû caùc phaùp Phaät, thaûy ñeàu ñoàng ñaúng, cho neân goïi laø Tam Mieäu Tam 

Phaät Ñaø, goïi laø Ña Ñaø A Di Ñoä, goïi laø Phaät Ñaø. A Nan! Neáu ta noùi ñuû 

nghóa ba caâu naày, daàu suoát kieáp cuûa oâng cuõng khoâng laõnh thoï heát ñöôïc. 

Giaû söû chuùng sanh ñaày daãy trong coõi tam thieân ñaïi thieân theá giôùi nhö A 

Nan ña vaên thöù nhaát, ñöôïc nieäm toång trì, nhöõng ngöôøi ñoù suoát caû ñôøi 

cuõng khoâng laõnh thoï ñöôïc. Nhö theá A Nan! Chö Phaät Voâ Thöôïng 

Chaùnh Ñaúng Chaùnh Giaùc khoâng coù haïn löôïng, trí hueä bieän taøi khoâng 

theå nghó baøn. A Nan baïch Phaät raèng: “Baïch Theá Toân! Töø nay veà sau 

con khoâng daùm töï cho mình laø ña vaên nöõa.” Phaät baûo A Nan: “Chôù neân 

khôûi taâm thoái lui. Vì sao? Ta noùi oâng ña vaên hôn heát trong haøng Thanh 

Vaên chôù khoâng phaûi noùi vôùi haøng Boà Taùt. Haõy thoâi A Nan! Ngöôøi coù 

trí khoâng neân so saùnh vôùi caùc haøng Boà Taùt. Bieån saâu coøn coù theå doø 

ñöôïc, chôù thieàn ñònh, trí tueä, toång trì, bieän taøi, taát caû coâng ñöùc cuûa Boà 

Taùt khoâng theå ño löôøng ñöôïc. A Nan! Caùc oâng haõy ñeå rieâng vieäc Boà 

Taùt ra, Duy Ma Caät ñaây hieän baøy söùc thaàn thoâng trong moät luùc maø taát 
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caû haøng Thanh Vaên, Bích Chi Phaät traûi qua traêm ngaøn kieáp taän löïc bieán 

hoùa ñeàu khoâng laøm ñöôïc.” Baáy giôø caùc Boà Taùt ôû nöôùc Chuùng Höông 

ñeán ñoù, chaép tay baïch Phaät raèng: “Baïch Theá Toân! Chuùng con khi môùi 

thaáy coõi naày, taâm töôûng cho laø haï lieät, nay chuùng con töï hoái traùch boû 

taâm aáy. Vì sao? Phöông tieän chö Phaät khoâng theå nghó baøn, vì ñoä thoaùt 

chuùng sanh neân theo choã nhu caàu maø hieän ra coõi Phaät nhö theá aáy.” 

 

Buddha’s Affairs  

In the Spirit of the Vimalakirti Sutra 

 

I. Buddha-Work In Buddhist Scriptures: 

According to Buddhist teachings, Buddha's work means the work of 

salvation and transforming all beings. Doing Buddha-work (Buddha-

kiccam (p), i.e. prayers and worship, etc. According to The Flower 

Adornment Sura, Chapters 27 and 33, there are ten kinds of Buddha-

work in all worlds in all times of the Buddhas. When Great 

Enlightening Beings have caused sentient beings to attain these ten 

kinds of fulfillment, they also perform ten kinds of Buddha-work for 

sentient beings. The first kind of Buddha-work: If there are sentient 

beings who think of them single-mindedly, the Buddhas appear before 

them. The second kind of Buddha-work: If there are sentient beings 

whose minds are unruly, they explain the Teaching to them. The third 

kind of Buddha-work: If there are sentient beings able to develop pure 

faith, they will surely cause them to acquire immeasurable roots of 

goodness. The fourth kind of Buddha-work: If there are sentient beings 

able to enter the ranks of truth, they will appear to testify to it, so that 

they know all. The fifth kind of Buddha-work: They teach and influence 

sentient beings tirelessly. The sixth kind of Buddha-work: They travel 

to all Buddha-lands, coming and going without impediment. The 

seventh kind of Buddha-work: With great compassion, they do not 

abandon sentient beings. The eighth kind of Buddha-work: They 

manifest transfigured emanation bodies, coming forever. The ninth kind 

of Buddha-work: Their exercise of spiritual powers is ceaseless. The 

tenth kind of Buddha-work: They abide in the cosmos of reality, able to 

observe everywhere. Also according to The Flower Adornment Sura, 

Chapters 27 and 33, there are other ten kinds of great Buddha-work, 
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immeasurable, boundless, inconceivable, which isunknowable to all 

celestial and human worldlings, unknowable even to the past, future 

and present Buddhist disciples and self-enlightened ones, except by the 

spiritual power of the Buddhas. The first great Buddha-work: All 

Buddhas appear to be born in the heavens of contentment in all worlds 

throughout the cosmos, carrying out enlightening practices and 

performing great Buddha-works in the sphere of operation of infinite 

forms, infinite powers, infinite lights, infinite sounds, infinite verbal 

expressions, infinite concentration, and infinite knowledge. Taking in 

all celestials, humans, demons, monks, priests, titans, and so on their 

great kindness uninhibited, their great compassion ultimate; impartially 

aiding and benefiting all living beings. Buddhas always enable beings 

to be born in heaven or in the human realm; purifying their senses; 

turning their mind. Sometimes Buddhas explain three different vehicles 

of salvation for them. Sometimes also explain the complete full unitary 

vehicle for them; save and liberate all, enable them to get out of birth 

and death. The second great Buddha-work: All Buddhas descend 

spiritually from the heaven of contentment into the mother’s womb. By 

means of ultimate concentration Buddhas observe the phenomenon of 

taking on life as like an illusion, like a phantom, like a reflection, like 

space, like mirage. Buddhas take on life however they wish, without 

bound, without hindrance. Buddhas enter the state of noncontention. 

Buddhas develop knowledge without attachment; free from desire, 

clear and pure. Buddhas develop a vast treasury of wondrous 

adornments. Buddhas take on their final embodiment; live in a great 

jewel-adorned mansion and perform Buddha-work. They may do 

Buddha-work by spiritual powers; or by right recollection; or by 

showing miracles; or by manifesting the sun of knowledge; or by 

revealing the enormous spheres of Buddhahood; or by showing the 

immeasurable lights of the Buddhas; or by entering countless great 

concentrations; or by manifesting emergence from concentration. The 

Buddhas, at that time, in the mother’s womb, wishing to benefit all 

worldlings, show all kinds of appearances to do Buddha-work. They 

may appear to be born; or appear as children; or appear as princes; or 

appear as leaving home; or they may show the appearance of attaining 

true enlightenment; or show the appearance of turning the wheel of the 

Teaching; or show the appearance of entering final extinction. In this 
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way, all of them, by various means, perform Buddha-work in all 

regions, all networks, all circles, all systems, in all worlds. The third 

great Buddha-work: All good works of all Buddhas are already pure, 

and their knowledge of all life is clear and immaculate. So by birth 

they lead and guide the deluded, causing them to open up in 

understanding and practice all that is good. For the sake of sentient 

beings they appear to be born in a royal palace. All Buddhas have 

already abandoned all materialistic desires for palaces and pleasures; 

they have no craving or obsession. Buddhas always reflect upon the 

emptiness and essencelessness of all existents, that all comforts and 

delights are not truly real; keeping the pure precepts of Buddhas, 

ultimately fulfilling them; observing the palace ladies and attendants, 

they develop great compassion; observing that all sentient beings are 

unreal, they develop great kindness; observing that there is nothing 

enjoyable in the world, they develop great joy. Their minds gaining 

freedom in the midst of all things, they develop great relinquishment; 

imbued with the qualities of Buddhahood, they manifest birth in the 

phenomenal realm, their physical features perfect, their associates 

pure, yet they have no attachment to anything; with voices adapting to 

types, they explain the truth to the masses, causing them to become 

disillusioned with worldly things; they point out to them the results of 

what they are doing. Also they use expedient means to teach in accord 

with needs, causing the immature to develop maturity, causing the 

mature to attain liberation. Doing Buddha-work for them to cause them 

not to regress. Also by virtue of heart of universal love and compassion 

they continually explain all kinds of principles to sentient beings and 

also manifest the powers of diagnosis, prescription and occult influence 

for them, to enable them to awaken to attain purity of mind. Though the 

Buddhas be in the inner palace, seen by all the people, yet they are 

performing Buddha-work in all worlds. By means of great knowledge 

and energy they manifest the various powers of Buddhas, unhindered, 

inexhaustible. Buddhas always continue three kinds of skillful 

expedient action: their physical activity is ultimately pure, their verbal 

activity is always carried out in accord with knowledge, and their 

mental activity is exceedingly profound and has no blockage or 

inhibition; by these means they benefit living beings. The fourth great 

Buddha-work: All Buddhas show analytix examination and 
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disenchantment while living in a palace of all kinds of adornments, 

thereupon giving it up and leaving home, wishing to let sentient beings 

realize that things of the world are all illusions, impermanent, and 

perishable, and become deeply disillusioned, avoid creating 

attachments, forever cut off the affliction of worldly craving, cultivate 

purifying practices, and benefit living beings. When the Buddhas leave 

home, they give up conventional manners, abide in noncontention, and 

fulfill the immeasurable virtues of their fundamental vow.  By the light 

of great knowledge they destroy the darkness of delusion of the world. 

Become unexcelled fields of blessings for all beings. They always 

extol the virtues of Buddhas for the benefit of sentient beings, causing 

them to plant roots of goodness with the Buddhas. They see truth with 

the eye of wisdom. They also extol renunciation for the benefit of 

sentient beings, its purity and blamelessness. They are eternally 

emancipated and are forever lofty paragons of wisdom for the world. 

The fifth great Buddha-work: All Buddhas have omniscience and 

already know and see infinite realities. Attaining perfect enlightenment 

under the Tree of Enlightenment, vanquishing all demons. Their 

majesty supreme, their bodies fill all worlds; their deeds of spiritual 

power are boundless and inexhaustible. They attain mastery of all 

meanings in the sphere of omniscience. They have cultivated virtues to 

consummation. Their seats of enlightenment are fully adorned and 

pervade all worlds in the ten directions. The Buddhas sit on them and 

turn the wheel of the sublime Teaching; explaining all the undertakings  

of enlightening beings; revealing the infinite realms of the Buddhas 

causing the Enlightening Beings to awaken to and enter to them. They 

carry out all kinds of pure practices. They are able to direct and guide 

all living beings cause them to plant roots of goodness; cause them to 

be born in the ground of equality of The Enlightened; cause them to 

continue in the boundless good practices of Enlightening Beings; cause 

them to develop all the most excellent qualities. To Perform Buddha-

work based on the following: The Buddhas know perfectly all worlds, 

all beings, all Buddha-lands, all phenomena, all Enlightening Beings, 

all teachings, all pasts-presents-futures, all disciplines, all mystic 

transformations. The inclinations of all sentient beings’ minds, and 

based on this knowledge perform Buddha-work. The sixth great 

Buddha-work: All Buddhas turn the irreversible wheel of the Teaching, 
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to cause the Enlightening Beings not to backslide. They turn the 

immeasurable wheel of the Teaching to cause all worldlings to know. 

They turn the wheel of the Teaching, awakening all, because they can 

fearlessly roar the lion’s roar. They turn the wheel of the Teaching, 

which is a treasury of knowledge of all truths, to open the door of the 

treasury of truth and remove the obstacle of obscurity. They turn the 

unobstructed wheel of the Teaching, being equal to space. They turn 

the wheel of Teaching of non-attachment, because they see that all 

things are neither existent nor nonexistent. They turn the world-

illuminating wheel of Teaching, to cause all sentient beings to purify 

their vision of reality. They turn the wheel of teaching revealing all 

knowledge, pervading all things in all times. They turn the wheel of 

Teaching, which is the same one of all Buddhas because all Buddha 

teachings are not mutually opposed or contradictory. All Buddhas, by 

means of measureless, countless hundreds of thousands of millions of 

billions of such wheels of Teaching, perform Buddha-work 

inconceivably according to the differences in mental patterns of 

sentient beings. The seventh great Buddha-work: All Buddhas enter 

into all capital cities and perform Buddha-work for the beings. These 

capitals are Human capitals, Celestial capitals, Capitals of water spirits, 

capital of the Monster, capital of the Cherubium, capital of the Titans, 

capital of the Birds, capital of the Hongoblins, capital of the Serpents, 

capital of the Goblins, capital of the Demons, and so on. When they 

enter the gates of the city, the Earth trembles, light shines everywhere; 

the blind gain vision; the deaf are able to hear; the insane regain their 

sanity; the naked are clothed, the troubled and suffering all gain peace 

and happiness. All musical instruments spontaneously play, all 

adornments, used or not, emit marvelous sounds that delight all 

hearers. The Buddhas’ physical forms are pure and clean, fully 

endowed with the marks and refinements of greatness, so that none 

ever tire of seeing them. They are able to do Buddha-work for the 

benefit of sentient beings: whether looking, examining, stretching; 

walking or standing still, sitting or reclining; silent or speaking; whether 

manifesting occult powers; or explaining principles; or giving 

instructions. In all these, they are performing Buddha-work for the 

benefit of sentient beings. All Buddhas, in all the countless worlds, in 

the midst of the oceans of mental inclinations of all kinds of sentient 
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beings urge them to remembrance the Buddhas; always diligently 

considering and planting roots of goodness; cultivating the practices of 

Enlightening Beings; praising the subtlety and supremacy of the 

Buddhas' appearance, which is hard for any living being to get to meet. 

If beings see Buddhas and are inspired with faith, when they produced 

all the immeasurable good qualities and amass the virtues of Buddhas, 

all pure. Thus, having extolled the virtues of Buddhas, they multiply 

their bodies to go to all worlds in the ten directions to let the sentient 

beings behold them; meditate on them and contemplate them; attend 

and serve them; plant roots of goodness, gain the good graces of the 

Buddhas; increase the family of Buddhas, all beings certain to attain 

Buddhahood. By these actions, they perform Buddha-work: sometimes 

manifesting physical bodies for sentient beings; sometimes making 

sublime utterances; sometimes just smiling; causing them to believe, 

honor, praise, and behave courteouslyï. All Buddhas, by means of 

innumerable, untold, inconceivable such Buddha-works of all kinds, in 

all worlds, according to the inclinations of sentient beings’ minds, teach 

them expediently, by the power of their original vows, the power of 

great love and compassion, and the power of omniscience, causing 

them all to be civilized. The eighth great Buddha-work: All Buddhas 

may do Buddha-work:  While dwelling in forest retreats. Or in quiet 

places, or in desolate places. Or in Buddhas’ dwelling place. Or they 

may do Buddha-work while in samadhi. Or while alone in a grove. Or 

while concealing themselves from views. Or while abiding in 

knowledge of the ultimate profundity. Or while dwelling in the 

incomparable realm of the Buddhas. Or they may do Buddha-work 

while carrying on various imperceptible physical actions, adapting to 

sentient beings’ mentalities, predilections, and understandings to teach 

them as is expedient, without cease. Or they may do Buddha-work 

seeking omniscience in the form of celestial beings. Or they may do 

Buddha-work seeking omniscience in the form of water spirits, goblins, 

cherubim, titans, birds, serpents, humans, subhumans, and so on. They 

may do Buddha-work by seeking omniscience in the form of Listeners, 

Solitary Illuminates, or Enlightening Beings. Sometimes, they do 

Buddha-work saying there is one Buddha, sometimes saying there are 

many Buddhas. Sometimes they do Buddha-work saying practices and 

all vows of Enlightening Beings are one practice and vow; sometimes 
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they do Buddha-work saying one practice and vow of Enlightening 

Beings are infinite practices and vows. Sometimes they do Buddha-

work saying the realm of Buddhahood is the world. Sometimes they do 

Buddha-work saying the world is the realm of Buddhahood. Sometimes 

they do Buddha-work saying the realm of Buddhahood is not the world. 

Sometimes they remain for a day, or a night, or a fortnight, or a month, 

or a year, or up to untold eons to do Buddha-work for the benefit of 

sentient beings. The ninth great Buddha-work: All Buddhas are mines 

that produce pure roots of goodness, causing sentient beings to 

engender pure faith and resolution in the Buddha-teachings, so their 

faculties are tamed and they forever detach from the world. They 

cause Enlightening Beings to be full of knowledge, wisdom and clarity 

in regard to the way of enlightenment and not depend on another for 

understanding. Sometimes they do Buddha-work manifesting nirvana. 

Sometimes they do Buddha-work showing the evanescence of all in the 

world. Sometimes they do Buddha-work explaining the Buddha-bodies. 

Sometimes they do the Buddha-work explaining the flawless 

fulfillment of virtuous qualities. Sometimes they do Buddha-work 

explaining the extirpation of the roots of all existences. Sometimes 

they do Buddha-work causing sentient beings to turn away from the 

world to follow the Buddha-mind. Sometimes they do the Buddha-work 

explaining the inevitable ending of life. Sometimes they do Buddha-

work explaining that there is nothing enjoyable in the world. 

Sometimes they do Buddha-work preaching the eternal service of 

Buddhas. Sometimes they do Buddha-work explaining the Buddhas’ 

turning of the wheel of pure Teaching, causing the hearers to become 

very joyful. Sometimes they do Buddha-work expounding the sphere of 

Buddhahood, inspiring people to cultivate spiritual practices. 

Sometimes they do Buddha-work expounding concentration and 

remembrance of Buddha, inspiring people to always delight in visions 

of Buddha.  Sometimes they do Buddha-work expounding the 

purification of the senses, diligent search for the Buddha Way with 

unflagging spirit. Sometimes they do Buddha-work visiting all Buddha-

lands and observing the various causes and conditions of their 

environments. Sometimes they do Buddha-work uniting all bodies of 

living beings into a Buddha-body, causing all lazy and self-indulgent 

sentient beings to abide by the pure precepts of The Enlightened. The 
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tenth great Buddha-work: When Buddhas enter extinction, countless 

sentient beings mourn and weep, looking at each other in great grief 

and distress, they say, “The Buddha had great sympathy and 

compassion, mercifully aiding all worldly beings, a savior and a refuge 

for all living creatures. The emergence of a Buddha is difficult to 

encounter, an unexcelled field of blessings, and now the Buddha has 

passed away forever.” Thus they use this to cause sentient beings to 

mourn and miss the Buddha, thereby doing Buddha-work. Also in order 

to transform and liberate all celestials, humans, spirits, goblins, titans, 

cherubim, and so on, according to  their desires, they pulverize their 

own bodies to make countless relics, to cause sentient beings to 

develop faith, honor, respect, and joyfully reverence them, and 

cultivate virtues to complete fulfillment. They also build monuments, 

variously adorned, in the abodes of all kinds of creatures, for religious 

services; their teeth, nails, and hair are all used to make monuments, to 

cause those who see them to remember the Buddha, the Teaching, and 

the Community, to believe with unswerving faith, sincerely respect and 

honor them, and make offerings to them wherever they are, and 

cultivate virtues so that  by this merit they may be born in heaven or 

among humans or of noble and properous families, with ample 

property, pure retinues, not enter into evil ways; always enter into 

wholesome ways; always get to see Buddhas, fulfill pure ways; quickly 

attain emancipation from the three realms of existence. Each attain the 

fruit of their own vehicle according to their aspiration; recognize and 

requite their debt to Buddhas; forever be a reliance for the world. 

Though the Buddhas be extinct, they are still inconceivable pure fields 

of blessings for living beings, with inexhaustible virtues, supreme fields 

of blessings, causing sentient beings roots of goodness to be complete 

and their virtue to be fully developed. 

 

II. Buddha’s Affairs In the Spirit of the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter Eleven, the Buddha 

told Ananda: “Ananda! There are Buddha lands where the Buddha 

light performs the work of salvation; where the Bodhisattvas perform 

it; where illusory men created by the Buddha do it; where the Bodhi-

trees do it; where the Buddha’s robe and bedding do it; where the rice 

taken by the Buddha does it; where parks and temples do it; where (the 



778 

 

Buddha’s) thirty-two physical marks and their eighty notable 

characteristics do it; where the Buddha’s body (rupa-kaya) does it; 

where empty space does it. Living beings practice discipline with 

success because of these causes.  Also used for the same purpose are 

dream, illusion, shadow echo, the image in a mirror, the moon reflected 

in water, the flame of a fire, sound, voice, word, speech and writing. 

The pure and clean Buddha land, silence with neither word nor speech, 

neither pointing, discerning, action nor activity. Thus, Ananda, 

whatever the Buddhas do by either revealing or concealing their awe-

inspiring majesty, is the work of salvation. Ananda, because of the four 

basic delusions (in reference to the ego) divided into 84,000 

defilements which cause living beings to endure troubles and 

tribulations, the Buddhas avail themselves of these trials to perform 

their works of salvation.  This is called entering the Buddha’s Dharma 

door to enlightenment (Dharmaparyaya). “When entering this Dharma 

door, if a Bodhisattva sees all the clean Buddha lands, he should not 

give rise to joy, desire and pride, and if he sees all the unclean Buddha 

lands he should not give rise to sadness, hindrance and disappointment; 

he should develop a pure and clean mind to revere all Tathagatas who 

rarely appear and whose merits are equal in spite of their appearance 

in different lands (clean and unclean) to teach and convert living 

beings. Ananda, you can see different Buddha lands (i.e. clean and 

unclean) but you see no difference in space which is the same 

everywhere. Likewise, the physical bodies of Buddhas differ from one 

another but their omniscience is the same. Ananda, the (underlying) 

nature of the physical bodies of the Buddhas, their discipline, serenity, 

liberation and full knowledge of liberation, their (ten) powers, their 

(four) fearlessnesses, their eighteen unsurpassed characteristics, their 

boundless kindness and compassion, their dignified deeds,  their 

infinite lives, their preaching of the Dharma to teach and convert living 

beings and to purify Buddha lands are all the same. Hence, their titles 

of Samyaksambuddha, Tathagata and Buddha. Ananda, if I am to give 

you the full meaning of these three titles, you will pass the whole aeon 

without being able to hear it completely. Even if the great chiliocosm is 

full of living beings who are all good listeners and like you can hold in 

memory everything they hear about the Dharma, they will also pass the 

whole aeon without being able to hear my full explanation (of these 
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three titles). For, Ananda, the Buddha’s supreme enlightenment is 

boundless and his wisdom and power of speech are inconceivable.” 

Ananda said: “From now on I dare no more claim to have heard much 

of the Dharma.” The Buddha said: “Ananda, do not give way to 

backsliding. Why?  Because I have said that you have heard much 

more about the Dharma than the sravakas but not than the 

Bodhisattvas. Ananda, a wise man should not make a limited estimate 

of the Bodhisattva stage (because) the depths of the oceans can be 

measured but the Bodhisattva’s serenity, wisdom, imperturbability, 

power of speech and all his merits cannot be measured. Ananda, let us 

put aside the Bodhisattva conduct. The transcendental powers which 

Vimalakirti has demonstrated today cannot be achieved by all sravakas 

and pratyeka-buddhas using their spiritual powers for hundreds and 

thousands of aeons.” At that time, the visiting Bodhisattvas put their 

palms together and said to the Buddha: “World Honoured One, when 

we first saw this world we thought of its inferiority but we now repent 

of our wrong opinion.  Why?  Because the expedients (upaya) 

employed by all Buddhas are inconceivable; their aim being to deliver 

living beings they appear in different Buddha lands suitable for the 

purpose.”  
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Chöông Naêm Möôi Ba 

Chapter Fifty-Three 

 

Boà Ñeà Quyeán Thuoäc Cuûa Haønh Giaû Tu Phaät  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Boà Ñeà Quyeán Thuoäc Cuûa Haønh Giaû Tu Phaät 

Trong Giaùo Thuyeát Nhaø Phaät: 

Theo Phaät giaùo, muïc tieâu hay höôùng ñi cuûa haønh giaû tu Phaät laø taän 

tuïy tu haønh cöùu ñoä chuùng sanh. Ñaây laø moät trong nhöõng yù nieäm ñaëc 

bieät nhaát trong Phaät Giaùo Ñaïi Thöøa. Chö Boà Taùt hoùa ñoä vaø cöùu hoä nhaát 

thieát chuùng sanh, nhöõng mong cho mình vaø cho ngöôøi ñeàu thaønh Phaät 

ñaïo (Ngaõ ñaúng döõ chuùng sanh. Giai coïng thaønh Phaät ñaïo). Chuùng ta coù 

theå thaáy roõ moïi thöù treân theá gian naày ñeàu laø Boà Ñeà quyeán thuoäc cuûa 

chö Boà Taùt, ñaëc bieät laø trong baøi keä Hoài höôùng coâng ñöùc trong Phaät 

giaùo.   

  Tuïng kinh coâng ñöùc thuø thaéng haïnh. 

  Voâ bieân thaéng phöôùc giai hoài höôùng. 

  Phoå nguyeän phaùp giôùi chö chuùng sanh 

  Toác vaõng voâ löôïng quang Phaät saùt. 

  Nguyeän tieâu tam chöôùng tröø phieàn naõo 

  Nguyeän ñaéc trí hueä chôn minh lieãu. 

  Phoå nguyeän toäi chöôùng taát tieâu tröø. 

  Theá theá thöôøng haønh Boà taùt Ñaïo. 

  Nguyeän sanh Taây phöông Tònh ñoä trung. 

  Cöûu phaåm Lieân Hoa vi phuï maãu. 

  Hoa khai kieán Phaät ngoä voâ sanh. 

  Baát thoái Boà taùt vi baïn löõ. 

  Nguyeän dó thöû coâng ñöùc. 

  Phoå caäp ö nhöùt thieát. 

  Ngaõ ñaúng döõ chuùng sanh. 

  Giai coïng thaønh Phaät ñaïo. 

Theo Thieàn Sö D.T. Suzuki trong Thieàn Luaän Taäp III, chö Boà Taùt 

coù hai möôi cha meï vaø quyeán thuoäc: Thöù nhaát, Baùt Nhaõ laø meï. Thöù 

nhì, phöông tieän laø cha. Thöù ba, boá thí laø ngöôøi nuoâi naáng. Thöù tö, trì 
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giôùi laø ngöôøi troâng nom hoä trì. Thöù naêm, nhaãn nhuïc laø ñoà trang söùc. 

Thöù saùu, tinh taán laø ngöôøi thuû hoä. Thöù baûy, thieàn ñònh laø ngöôøi taém röõa. 

Thöù taùm, thieän höõu tri thöùc laø ngöôøi daïy doã. Thöù chín, caùc Boà Ñeà phaàn 

laø baïn ñoàng haønh. Thöù möôøi, chö Boà Taùt laø anh em. Thöù möôøi moät, Boà 

Ñeà taâm laø nhaø cöûa. Thöù möôøi hai, ñi ñuùng theo chaùnh ñaïo laø caùch haønh 

xöû taïi nhaø. Thöù möôøi ba, caùc truï ñòa laø choã ôû. Thöù möôøi boán, caùc phaùp 

nhaãn laø gia toäc. Thöù möôøi laêm, caùc nguyeän laø gia giaùo. Thöù möôøi saùu, 

thöïc haønh coâng haïnh laø gia nghieäp. Thöù möôøi baûy, khieán keû khaùc chaáp 

nhaän Ñaïi Thöøa laø gia vuï. Thöù möôøi taùm, ñöôïc thoï kyù trong moät ñôøi nöõa 

laø soá phaän cuûa ngaøi nhö vò thaùi töû noái nghieäp trong vöông quoác chaùnh 

phaùp. Thöù möôøi chín, caùc Ba La Maät laø con thuyeàn Baùt Nhaõ ñöa ngaøi 

ñaùo bæ ngaïn Giaùc Ngoä. Thöù hai möôi, thaønh töïu trí tueä vieân maõn cuûa 

Nhö Lai laø neàn taûng cuûa gia quyeán thanh tònh cuûa ngaøi.  

 

II. Boà Ñeà Quyeán Thuoäc Cuûa Haønh Giaû Tu Phaät Theo Tinh 

Thaàn Kinh Duy Ma: 

Theo kinh Duy Ma Caät, chöông taùm, trong chuùng hoäi coù Boà Taùt teân 

Phoå Hieän Saéc Thaân hoûi oâng Duy Ma Caät raèng: “Cö só! Cha meï, vôï con, 

thaân baèng quyeán thuoäc, nhöõng ngöôøi trí thöùc laø ai? Toâi tôù, trai baïn, voi 

ngöïa, xe coä ôû ñaâu?” Duy Ma Caät duøng baøi keä ñaùp raèng: “Trí ñoä meï Boà 

Taùt, phöông tieän aáy laø cha, Ñaïo sö taát caû chuùng, ñeàu do ñaáy sinh ra. 

Phaùp hyû chính laø vôï, taâm töø bi laø gaùi, taâm thaønh thöïc laø trai, roát raùo 

vaéng laëng nhaø. Traàn lao laø ñeä töû, tuøy yù maø sai xöû, ñaïo phaåm voán baïn 

laønh, do ñaáy thaønh Chaùnh giaùc. Caùc ñoä laø phaùp löõ, töù nhieáp laø kyõ nöõ, 

ca ngaâm tuïng lôøi phaùp, laáy ñoù laøm aâm nhaïc, vöôøn töôïc aáy toång trì, caây 

röøng phaùp voâ laäu, hoa giaùc yù saïch maàu, traùi giaûi thoaùt trí tueä. Baùt giaûi 

thoaùt laø ao taém, nöôùc ñònh laëng trong ñaày, raûi baûy thöù tònh hoa, ñeå taém 

ngöôøi khoâng nhô. Nguõ thoâng voi ngöïa chaïy, Ñaïi thöøa laø xe coä, caàm 

cöông laø nhaát taâm, daïo chôi ñöôøng baùt chaùnh. Töôùng ñuû nghieâm maët 

maøy, caùc toát trau hình daùng, hoå theïn laøm thöôïng phuïc, thaâm taâm laøm 

traøng hoa. Giaøu coù baûy cuûa baùu, daïy baûo ñeå theâm lôïi, nhö lôøi noùi tu 

haønh, hoài höôùng laøm lôïi lôùn. Töù thieàn laøm giöôøng gheá, töø tònh maïng 

sanh ra, hoïc roäng theâm trí tueä, ñoù laø tieáng töï giaùc. Moùn aên phaùp cam 

loà, nöôùc uoáng vò giaûi thoaùt, taém röûa saïch tònh taâm, höông hoa laø giôùi 

phaåm. Tröø deïp giaëc phieàn naõo, maïnh meõ khoâng ai hôn, haøng phuïc boán 

thöù ma, phöôùn toát döïng ñaïo traøng. Tuy bieát khoâng sanh dieät, vì daïy 

chuùng coù sanh, khaép hieän vaøo caùc coõi, nhö maët nhöït ñeàu thaáy. Cuùng 
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döôøng khaép möôøi phöông, khoâng löôøng öùc Nhö Lai, chö Phaät vaø thaân 

mình, khoâng coù töôûng phaân bieät. Daàu bieát caùc coõi Phaät, vôùi chuùng sanh 

ñeàu khoâng, maø thöôøng tu Tònh Ñoä, daïy doã cho quaàn sanh. Bao nhieâu 

loaøi höõu tình, oai nghi cuøng hình tieáng, Boà Taùt löïc voâ uùy, ñoàng thôøi ñeàu 

khaép hieän. Roõ bieát caùc vieäc ma, maø hieän theo haïnh noù. Duøng trí 

phöông tieän kheùo, tuøy yù ñeàu hay hieän, hoaëc hieän giaø, beänh, cheát; thaønh 

töïu cho chuùng sanh. Roõ bieát nhö huyeãn hoùa, thoâng suoát khoâng ngaên 

ngaïi. Hoaëc hieän kieáp chaùy tan, ñaïi ñòa ñeàu troáng roãng, nhöõng ngöôøi coù 

‘töôûng’ thöôøng, soi thaáy roõ voâ thöôøng. Voâ soá öùc chuùng sanh, ñeàu ñeán 

thænh Boà Taùt, ñoàng thôøi ñeán nhaø kia, daïy cho veà Phaät ñaïo, kinh saùch 

caám chuù thuaät. Caùc ngheà nghieäp kheùo leùo, ñeàu hieän laøm vieäc aáy, lôïi 

ích cho quaàn sanh. Caùc ñaïo phaùp theá gian, nöông ñaáy maø xuaát gia, ñeå 

giaûi meâ cho ngöôøi, maø chaúng ñoïa taø kieán, laøm nhöït nguyeät thieân töû, 

laøm Phaïm vöông, chuû, chuùa; hoaëc khi laøm ñaát nöôùc, hoaëc laïi laøm gioù 

löûa. Vaøo kieáp coù taät dòch, hieän laøm caùc caây thuoác, neáu ngöôøi naøo uoáng 

ñeán, caùc beänh aùc tieâu tröø. Vaøo kieáp coù ñoùi khaùt, hieän laøm ñoà aên uoáng, 

tröôùc laø cöùu ñoùi khaùt, sau giaûng daïy chaùnh phaùp. Vaøo kieáp coù ñao binh, 

duyeân khôûi loøng töø bi, giaùo hoùa cho chuùng sanh, taâm ñöøng coøn tranh 

ñaáu. Neáu coù chieán traän lôùn, laøm cho söùc ngang nhau, Boà Taùt hieän oai 

theá, haøng phuïc ñeå yeân hoøa. Trong taát caû coõi nöôùc, choã naøo coù ñòa nguïc, 

ñi ngay ñeán nôi aáy, cöùu vôùt ngöôøi khoå naõo. Trong taát caû coõi nöôùc, suùc 

sanh aên laãn nhau, ñeàu hieän sanh ra noù, laøm cho ñöôïc lôïi ích. Thò hieän 

trong nguõ duïc, laïi cuõng hieän tu thieàn, ñeå taâm ma roái loaïn, khoâng thöøa 

dòp haïi ñöôïc. Hoa sen sanh trong löûa, thaät ñaùng goïi ít coù, coõi duïc maø tu 

thieàn, ít coù cuõng nhö theá. Hoaëc hieän laøm daâm nöõ, daãn daét keû haùo saéc, 

tröôùc laáy duïc duï ngöôøi, sau khieán vaøo Phaät trí. Hoaëc laøm chuû trong aáp, 

hoaëc laøm thaày khaùch buoân, quoác sö vaø ñaïi thaàn, ñeå lôïi ích chuùng sanh. 

Caùc choã coù keû ngheøo, hieän laøm kho voâ taän, nhaân ñoù khuyeán daïy ngöôøi, 

cho phaùt taâm voâ thöôïng. Keû kieâu caêng ngaõ maïn, hieän laøm nhöõng löïc só, 

tieâu phuïc loøng coáng cao, quay veà ñaïo Voâ thöôïng. Nhöõng ngöôøi hay sôï 

seät, ñeán nôi ñeå an uûi, tröôùc thí phaùp khoâng sôï, sau daïy phaùt ñaïo taâm. 

Hoaëc hieän lìa daâm duïc, laøm vò Tieân nguõ thoâng, chæ daïy cho chuùng sanh, 

ñeå ñöôïc giôùi nhaãn töø. Thaáy ngöôøi caàn haàu haï, hieän laøm keû toâi tôù, vöøa 

ñeïp yù ngöôøi kia, vöøa phaùt ñöôïc ñaïo taâm. Tuøy theo vieäc caàn duøng, maø 

vaøo trong Phaät ñaïo, duøng söùc phöông tieän kheùo, ñeàu giuùp cho ñaày ñuû. 

Ñaïo phaùp nhieàu khoâng löôøng, vieäc laøm khoâng bôø meù, trí tueä khoâng haïn 

löôïng, ñoä thoaùt voâ soá chuùng. Daàu cho taát caû Phaät, trong voâ soá öùc kieáp, 
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khen ngôïi coâng ñöùc kia, cuõng khoâng theå heát ñöôïc. Ai nghe phaùp nhö 

theá, chaúng phaùt taâm Boà Ñeà, tröø nhöõng ngöôøi baát tieáu, ngu si khoâng trí 

tueä.” 

 

Bodhi Families Of Buddhist Practitioners  

In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of Bodhi Families Of Buddhist Practitioners In 

Buddhist Teachings: 

The goal or direction of Buddhist practìoners is to diligently 

cultivate to save others. This is one of the most outstanding ideas of 

Mahayana Buddhism. Bodhisattvas teach, save, and support of sentient 

beings, hoping that they and all other sentient beings will all realize the 

Buddha-path (I and all other sentient beings. Will all realize the 

Buddha-path). We can see all sentient beings and everything else are  

Bodhisattvas' Bodhi Family, especially in the gatha of parinama (gatha 

of devotion of all merits to the salvation).  

I dedicate the merit and virtue of reciting sutras. 

With all its superior, limitless blessing. 

With all the universal vow that all beings in all realms.  

Will quickly go to the Land of the Buddha of Limitless Light.  

I vow to eradicate the three obstructions and all afflictions. 

I vow to obtain wisdom and to obtain true understanding. 

I make a universal vow that the obstacles of  

my offenses will be totally eliminated. 

And that in life after life we shall constantly practice  

the path of the Bodhisatvas. 

We vow that they will be born in the Western Pure Land. 

With the nine grades of Lotus flowers as parents. 

When the flowers open, they will see the Buddha  

and become enlightened to the unproduced. 

Anh the irreversible Bodhisattvas will be their companions 

I vow that merit and virtue from this. 

Will go everywhere and reach everyone. 

I and all other sentient beings. 

Will all realize the Buddha-path.  
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According to Zen Master D.T. Suzuki in Essays in Zen Buddhism, 

Book III, Bodhisattvas have twenty parents and relatives: First, prajna 

(wisdom) is his mother. Second, upaya (skilful means) is his father. 

Third, dana (charity) is his wet nurse. Fourth, sila (morality) is his 

supporter. Fifth, ksanti (patience) is his decoration. Sixth, virya 

(strenuousness or energy) is his nurse. Seventh, dhyana (meditation) is 

his cleaner. Eighth, good friends are his instructors. Ninth, all factors of 

enlightenment are his companions. Tenth, all Bodhisattvas are his 

brothers. Eleventh, the Bodhicitta is his home. Twelfth, to conduct 

himself in accordance with the truth is his family manners. Thirteenth, 

the Bhumis are his residence. Fourteenth, the Kshantis are his family 

members. Fifteenth, the vows are his family motto. Sixteenth, to 

promote deeds of devotion is his family legacy. Seventeenth, to make 

others accept Mahayana is his family business. Eighteenth, to be 

anointed after being bound for one more birth is his destiny as crown 

prince in the kingdom of Dharma. Nineteenth, paramitas are the Prajna 

Boat which conveys him to another shore of Enlightenment. Twentieth, 

to arrive at the full knowledge of Tathagatahood forms the foundation 

of his pure family relationship.  

 

II. Bodhi Families Of Buddhist Practitioners In the Spirit of the 

Vimalakirti Sutra: 

Parents, wife and children, relatives and kinsmen, official and 

private friends, and where are your pages and maids, elephants and 

horse carts. According to the Vimalakirti Sutra, Chapter Eight, a 

Bodhisattva called Universal Manifestation, who was present asked 

Vimalakirti: “Who are your parents, wife and children, relatives and 

kinsmen, official and private friends, and where are your pages and 

maids, elephants and horse carts?” In reply Vimalakirti chanted the 

following: “Wisdom-perfection is a Bodhisattva’s Mother, his father is 

expedient method, For the teachers of all living beings come, Only 

from these two (upaya and prajna). His wife is joy in Dharma’s law; 

Kindness and pity are his daughters; His sons morality and truthfulness; 

Absolute voidness his quiet abode. Passions are his disciples Whom he 

transforms at will. Bodhipaksita dharma are his friends. Helping him to 

win supreme enlightenment. All other perfections are his companions. 

The four winning methods are his courtesans, hymns, chants and 
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intonations of Dharma are his melodies. Complete control over 

passions is his domain, passionlessness is his grove. The (seven) grades 

of bodhi are the flowers bearing the fruit of wisdom’s liberation. The 

pool of eightfold liberation holds calm water, which is clear and full. 

The seven blossoms of purity are well arranged to bathe this undefiled 

(Bodhisattva) man. Whose five supernatural powers are walking 

elephants and horses while the Mahayana is his vehicle, which 

controlled by the one mind, rolls through the eight noble paths. Thirty-

two distinctive marks dignify his body; while (eighty) excellences add 

to it their grace. Shamefulness is his raiment, and deep mind his 

coiffure. The seven riches that he owns are his assets which, used to 

teach others, earn more dividends. Dedicating all merits (to 

Buddhahood), his practice of the Dharma has received wins far greater 

profit. The four dhyanas are his meditation bed, which from pure living 

originates. Much learning increases wisdom announcing self-

awakening. His broth is the flavour of release. The precepts are his 

perfumed. Salve and pure mind is his bath. By killing the culprit klesa 

is his boldness unsurpassed. By defeating the four demons, he plants 

his triumphant banner as a bodhimandala. Though he knows there is 

neither birth nor death, he is reborn to show himself to all, appearing in 

many countries. Like the sun seen by everyone. When making 

offerings to countless Buddhas in the ten directions, he does not 

discriminate between himself and them. Although He knows that 

Buddha lands are void like living beings. He goes on practicing the 

Pure Land (Dharma) to teach and convert men. In their kinds, features, 

voices and bearing, this fearless Bodhisattva can appear the same as 

they. He, knows the mischief demons, do but appears as one of them. 

Using wise expedient means to look like them at will. Or he appears 

old, ill and dying to make living beings realize that all things are but 

illusion, to free them from all handicaps. Or he shows the aeon’s end 

with fire destroying heaven and earth, so that those clinging to 

permanence realize the impermanence of things. Then countless living 

beings call on this Bodhisattva, inviting Him to their homes to convert 

them to the Buddha path. In heterodox books, spells, skills, magic, arts 

and talents, he appears to be an expert to help and benefit (all) living 

beings. Appearing in their midst, he joins the Sangha in order to 

release them from defilement, to prevent their slipping into heresy. 
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Then, is he seen as the sun, moon or heaven as Brahma or the lord of 

(all) the world. At times, as earth or water or as the wind and fire. 

When they fall ill or epidemics rage, he prepares medicinal herbs for 

them to take to cure their illness or infection. When famine prevails, he 

makes food and drink to save them from thirst and hunger, before 

teaching them the Dharma. In times of war, he teaches kindness mercy 

to convert living beings, so that they can live in peace. When armies 

line up for battle, he gives equal strength to both. With his authority 

and power, he forces them to be reconciled and live in harmony. To all 

countries where there are hells, he comes unexpectedly to relieve their 

sufferings. Wherever animals devour one another, he appears among 

them urging them to do good. Seeming to have the five desires, he is 

always meditating to upset the demons and prevent their mischief. Like 

that thing most rare, a lotus blossoming in a scorching fire, he meditates 

amidst desires, which also is a thing most rare. Or, he appears as a 

prostitute to entice those, who to lust is a given. First, using temptation 

to hook them, he then leads them to the Buddha wisdom. He appears as 

a district magistrate, or as a chief of the caste of traders, a state 

preceptor or high official to protect living beings. To the poor and 

destitute, he appears with boundless purse to advise and guide them 

until they develop the bodhi mind. To the proud and arrogant, he 

appears as powerful to overcome their vanity until they tread the path 

supreme. Then he comes to comfort people who are cowards, first he 

makes them fearless, then urges them to seek the truth. Or he appears 

without desires and acts, like a seer with five spiritual powers to 

convert living beings by teaching them morality, patience and mercy. 

To those needing support and help, he may appear as a servant to 

please and induce them to grow the Tao mind. Providing them with all 

they need to enter on the Buddha path; thus using expedient methods to 

supply them with all their needs. Then as with boundless truth, his 

deeds are also endless; with his wisdom that has no limit, he frees 

countless living beings. If all the Buddhas were to spend countless 

aeons in praising his merits, they could never count them fully. Who, 

after hearing this Dharma, develops not the bodhi mind, can only be a 

worthless man without wisdom.” 
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Chöông Naêm Möôi Boán 

Chapter Fifty-Four 

 

Buoâng Xaû & Giaûi Thoaùt 

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Buoâng Xaû Theo Giaùo Thuyeát Nhaø Phaät: 

Theo giaùo thuyeát nhaø Phaät, buoâng xaû laø khoâng luyeán chaáp khi laøm 

lôïi laïc cho tha nhaân. Thoùi thöôøng khi chuùng ta laøm ñieàu gì nhaát laø khi 

ñöôïc keát quaû toát, thì chuùng ta hay töï haøo, töï maõn, vaø ñaéc chí. Söï baát 

bình, caõi vaõ xung ñoät giöõa ngöôøi vaø ngöôøi, nhoùm naày vôùi nhoùm khaùc 

cuõng do taùnh chaáp tröôùc maø nguyeân nhaân laø do söï chaáp ngaõ, chaáp phaùp 

maø ra. Ñöùc Phaät daïy raèng neáu coù ngöôøi leân aùn mình sai, mình neân traû 

laïi hoï baèng loøng thöông, khoâng neân chaáp chaët. Khi hoï caøng cuoàng daïi 

thì chuùng ta caøng xaû boû, luoân tha thöù cho hoï baèng söï laønh. Laøm ñöôïc 

nhö vaäy laø vui. Caùc vò Boà Taùt ñaõ ly khai quan nieäm chaáp phaùp, neân 

khoâng thaáy mình laø aân nhaân cuûa chuùng sanh; ngöôïc laïi, luùc naøo hoï 

cuõng thaáy chính chuùng sanh môùi laø aân nhaân cuûa mình treân böôùc ñöôøng 

lôïi tha maãn chuùng, tieán ñeán coâng haïnh vieân maõn. Thaáy chuùng sanh vui 

laø Boà Taùt vui vì loøng töø bi. Caùc ngaøi xaû boû ñeán ñoä ngöôøi gaàn xa ñeàu 

xem bình ñaúng, keû trí ngu ñeàu coi nhö nhau, mình vaø ngöôøi khoâng 

khaùc, laøm taát caû maø thaáy nhö khoâng laøm gì caû, noùi maø khoâng thaáy mình 

coù noùi gì caû, chöùng maø khoâng thaáy mình chöùng gì caû.  

Xaû giaùc phaàn coøn laø moät trong nhöõng cöûa ngoõ quan troïng ñi vaøo 

ñaïi giaùc, vì nhôø ñoù maø chuùng ta coù theå töø boû nguõ duïc. Buoâng xaû laø giaùo 

phaùp caên baûn cuûa Ñöùc Phaät chæ daïy chuùng ta caùch traán an vaø khoáng 

cheá “YÙ maõ.” Khi chuùng ta buoàn nguõ, chæ caàn buoâng xaû taát caû vaø naèm 

xuoáng, taét ñeøn laø buoâng thoûng thaân taâm. Coù hai thieàn sö Ekido and 

Tanzan cuøng haønh trình veà Kyoto. Khi ñeán gaàn moät bôø soâng, hoï nghe 

gioïng moät coâ gaùi keâu cöùu. Hoï beøn ñeán nôi thì thaáy moät coâ gaùi treû ñeïp 

ñang troâi giaït giöõa doøng soâng. Ekido laäp töùc chaïy ñeán vaø mang coâ an 

toaøn sang bôø beân kia. Nôi ñoù Ekido cuøng Tanzan tieáp tuïc cuoäc haønh 

trình. Khi maët trôøi baét ñaàu laën, hoï saép ñaët moïi vieäc ñeå oån ñònh choã ôû 

qua ñeâm. Tanzan khoâng theå keàm cheá mình ñöôïc nöõa, lieàn noùi toaïc ra. 

“Sao baïn coù theå ñem coâ gaùi aáy leân? Baïn khoâng nhôù laø chuùng ta khoâng 
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ñöôïc pheùp ñuïng ñeán ñaøn baø hay sao?” Ekido lieàn traû lôøi: “Toâi chæ ñöa 

coâ gaùi sang bôø beân kia, nhöng baïn vaãn coøn mang coâ gaùi aáy ñeán ñaây.” 

Buoâng boû hay laø côûi boû nhöõng ñieàu raøng buoäc trong taâm thöùc. Theo 

ñaïo Phaät, ñaây laø ñöùc tính thaûn nhieân, moät trong nhöõng ñöùc tính chuû yeáu 

trong Phaät giaùo. Trong Phaät giaùo, Buoâng boû coù nghóa laø traïng thaùi 

khoâng coù nieàm vui cuõng nhö söï ñau khoå, moät tinh thaàn soáng hoaøn toaøn 

caân baèng vöôït leân taát caû moïi phaân bieät ñoái xöû. Ngöôïc laïi, buoâng lung 

laø ñaàu haøng söï phoùng daät cuûa chính mình. Trong ñaïo Phaät, chuùng ta 

thöôøng nghe noùi veà buoâng xaû vaø khoâng baùm víu vaøo thöù gì. Nhö vaäy 

Ñöùc Phaät muoán daïy gì veà buoâng xaû? Ngaøi muoán noùi trong cuoäc soáng 

haèng ngaøy khoâng caùch chi maø chuùng ta buoâng moïi vaät moïi vieäc. Chuùng 

ta phaûi naém giöõ söï vieäc, tuy nhieân ñöøng coá baùm víu vaøo chuùng. Thí duï 

nhö chuùng ta phaûi laøm ra tieàn cho chi tieâu trong ñôøi soáng, nhöng khoâng 

baùm víu vaøo vieäc laøm ra thaät nhieàu tieàn maø baát chaáp ñeán vieäc laøm ra 

tieàn baèng caùch naøo. Haønh giaû laøm baát cöù vieäc gì cuõng neân laøm vôùi caùi 

taâm xaû boû. Ñöøng neân kyø voïng söï ñeàn ñaùp hay taùn döông. Neáu chuùng ta 

xaû boû moät ít, chuùng ta seõ coù moät ít bình an. Neáu chuùng ta xaû boû ñöôïc 

nhieàu, chuùng ta seõ coù nhieàu bình an. Neáu chuùng ta xaû boû hoaøn toaøn, 

chuùng ta seõ ñöôïc bình an hoaøn toaøn. Trong Kinh Phaùp Cuù, Ñöùc Phaät 

daïy “Neáu buoâng lung thì tham aùi taêng leân hoaøi nhö gioáng coû Tyø-la-na 

moïc traøn lan, töø ñôøi naày tieáp ñeán ñôøi noï nhö vöôïn chuyeàn caây tìm traùi 

(Dharmapada 334). Töï thaéng mình coøn veû vang hôn thaéng keû khaùc. 

Muoán thaéng mình phaûi luoân luoân cheá ngöï loøng tham duïc. Baèng söï coá 

gaéng, haêng haùi khoâng buoâng lung, töï khaéc cheá laáy mình, keû trí töï taïo 

cho mình moät hoøn ñaûo chaúng coù ngoïn thuûy trieàu naøo nhaän chìm ñöôïc.” 

Giaùo phaùp caên baûn cuûa nhaø Phaät laø phaûi traán tænh keàm coät taâm vieân 

yù maõ. Khi buoàn nguû thì tìm choã yeân tónh, taét ñeøn vaø naèm xuoáng nghæ 

ngôi caû thaân laãn taâm. Trì giöõ taâm bình ñaúng, baát thieân nhaát phöông 

(khoâng nghieâng veà beân naøo). Xaû töôùng (buoâng boû hay xaû boû nhöõng 

ñieàu raøng buoäc trong taâm thöùc). Tính thaûn nhieân, moät trong nhöõng ñöùc 

tính chuû yeáu trong Phaät giaùo. Trong Phaät giaùo, xaû töôùng coù nghóa laø 

traïng thaùi khoâng coù nieàm vui cuõng nhö söï ñau khoå, moät tinh thaàn soáng 

hoaøn toaøn caân baèng vöôït leân taát caû moïi phaân bieät ñoái xöû. Trong ñaïo 

Phaät, chuùng ta thöôøng nghe noùi veà buoâng xaû vaø khoâng baùm víu vaøo thöù 

gì. Nhö vaäy Ñöùc Phaät muoán daïy gì veà buoâng boû? Ngaøi muoán noùi trong 

cuoäc soáng haèng ngaøy khoâng caùch chi maø chuùng ta buoâng moïi vaät moïi 

vieäc. Chuùng ta phaûi naém giöõ söï vieäc, tuy nhieân ñöøng coá baùm víu vaøo 
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chuùng. Thí duï nhö chuùng ta phaûi laøm ra tieàn cho chi tieâu trong ñôøi 

soáng, nhöng khoâng baùm víu vaøo vieäc laøm ra thaät nhieàu tieàn maø baát 

chaáp ñeán vieäc laøm ra tieàn baèng caùch naøo. Haønh giaû laøm baát cöù vieäc gì 

cuõng neân laøm vôùi caùi taâm xaû boû. Ñöøng neân kyø voïng söï ñeàn ñaùp hay taùn 

döông. Neáu chuùng ta buoâng boû moät ít, chuùng ta seõ coù moät ít bình an. 

Neáu chuùng ta buoâng boû ñöôïc nhieàu, chuùng ta seõ coù nhieàu bình an. 

Neáu chuùng ta buoâng boû hoaøn toaøn, chuùng ta seõ ñöôïc bình an hoaøn 

toaøn.  

Theo truyeàn thoáng Phaät giaùo, coù baûy thöù caàn ñöôïc buoâng boû: Thöù 

nhaát laø taâm taùnh bình ñaúng, buoâng boû gheùt thöông. Thöù nhì laø buoâng boû 

keû thaân ngöôøi thuø. Thöù ba laø buoâng boû loãi laàm thöông gheùt gaây ra bôûi 

tham, saân, si. Thöù tö laø buoâng boû lo aâu veà lôïi tha. Thöù naêm laø buoâng boû 

chaáp töôùng. Thöù saùu laø buoâng boû moïi vui söôùng cuûa mình, ñem thí cho 

ngöôøi. Thöù baûy laø buoâng boû khi laøm lôïi cho keû khaùc, laøm lôïi maø khoâng 

mong ñeàn ñaùp. Theo Kinh Hoa Nghieâm, Phaåm 27, chö Ñaïi Boà Taùt coù 

möôøi thöù khoâng dính maéc. Chö Ñaïi Boà Taùt truï trong nhöùt thieát trí 

chuùng sanh sai bieät thaân ñaïi tam muoäi coù theå ñaït ñöôïc möôøi thöù voâ sôû 

tröôùc: Thöù nhaát laø nôi taát caû coõi voâ sôû tröôùc. Thöù nhì laø nôi taát caû 

phöông voâ sôû tröôùc. Thöù ba laø nôi taát caû kieáp voâ sôû tröôùc. Thöù tö laø nôi 

taát caû chuùng sanh voâ sôû tröôùc. Thöù naêm laø nôi taát caû phaùp voâ sôû tröôùc. 

Thöù saùu laø nôi taát caû Boà Taùt voâ sôû tröôùc. Thöù baûy laø nôi taát caû Boà Taùt 

nguyeän voâ sôû tröôùc. Thöù taùm laø nôi taát caû tam muoäi voâ sôû tröôùc. Thöù 

chín laø nôi taát caû Phaät voâ sôû tröôùc. Thöù möôøi laø nôi taát caû ñòa voâ sôû 

tröôùc. Chö Boà Taùt an truï trong phaùp naày thôøi coù theå mau chuyeån taát caû 

töôûng vaø ñöôïc trí hueä thanh tònh voâ thöôïng: Voâ tröôùc nôi taát caû theá 

giôùi; voâ tröôùc nôi taát caû chuùng sanh; voâ tröôùc nôi taát caû caùc phaùp; voâ 

tröôùc nôi taát caû sôû taùc; voâ tröôùc nôi taát caû caùc thieän caên; voâ tröôùc nôi 

taát caû choã thoï sanh; voâ tröôùc nôi taát caû nguyeän; voâ tröôùc nôi taát caû 

haïnh; voâ tröôùc nôi taát caû chö Boà Taùt; voâ tröôùc nôi taát caû chö Phaät. 

Cuõng theo Kinh Hoa Nghieâm, Phaåm 38, chö ñaïi Boà Taùt coù möôøi taâm 

buoâng xaû (bình ñaúng): Thöù nhaát laø Taâm buoâng xaû chöùa nhoùm taát caû 

coâng ñöùc. Thöù nhì laø Taâm bình ñaúng phaùt taát caû nguyeän sai bieät. Thöù 

ba laø Taâm buoâng xaû nôi taát caû thaân chuùng sanh. Thöù tö laø Taâm buoâng 

xaû nôi nghieäp baùo cuûa taát caû chuùng sanh. Thöù naêm laø Taâm buoâng xaû 

nôi taát caû caùc phaùp. Thöù saùu laø Taâm buoâng xaû nôi taát caû caùc quoác ñoä 

tònh ueá. Thöù baûy laø Taâm buoâng xaû nôi taát caû tri giaûi cuûa chuùng sanh. 

Thöù taùm laø Taâm buoâng xaû nôi taát caû caùc haïnh khoâng phaân bieät. Thöù 
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chín laø Taâm buoâng xaû nôi taát caû löïc khaùc nhau cuûa chö Phaät. Thöù möôøi 

laø Taâm buoâng xaû nôi trí hueä cuûa taát caû Nhö Lai. Chö Boà Taùt truï nhöõng 

trong phaùp naày thôøi ñöôïc taâm ñaïi bình ñaúng vaø voâ thöôïng cuûa Nhö Lai. 

 

II. Sô Löôïc Veà Giaûi Thoaùt Trong Giaùo Thuyeát Nhaø Phaät: 

 Trong ñaïo Phaät, giaûi thoaùt coù nghóa laø thoaùt khoûi voøng luaân hoài 

sanh töû. Muïc tieâu cuûa moïi Phaät töû vaø muïc ñích cuûa moïi toâng phaùi döïa 

vaøo thieàn ñònh. Trong thieàn, giaûi thoaùt ñoàng nghóa vôùi ñaïi giaùc. Giaûi 

thoaùt khoûi voøng luaân hoài sanh töû laïi coù nghóa laø giaûi thoaùt khoûi moïi trôû 

ngaïi cuûa cuoäc soáng, nhöõng heä luïy cuûa duïc voïng vaø taùi sanh. Giaûi thoaùt 

toái haäu, giaûi thoaùt vónh vieãn, giaûi thoaùt khoûi söï taùi sanh trong voøng luaân 

hoài sanh töû. Giaûi thoaùt laø lìa boû moïi troùi buoäc ñeå ñöôïc töï taïi, giaûi thoaùt 

khoûi voøng luaân hoài sanh töû, côûi boû troùi buoäc cuûa nghieäp hoaëc, thoaùt ra 

khoûi nhöõng khoå ñau phieàn naõo cuûa nhaø löûa tam giôùi. Trong Phaät giaùo, 

Phaät khoâng phaûi laø ngöôøi giaûi thoaùt cho chuùng sanh, maø Ngaøi chæ  daïy 

hoï caùch töï giaûi thoaùt. Treân heát, ñoái vôùi haønh giaû tu Phaät, giaûi thoaùt coù 

nghóa laø Nieát Baøn. Giaûi thoaùt khoûi nhöõng khoå ñau phieàn naõo do hieåu 

ñöôïc nguyeân nhaân cuûa chuùng, xuyeân qua thöïc haønh Töù dieäu ñeá maø xoùa 

boû hay laøm bieán maát nhöõng nhô baån aáy. "Giaûi thoaùt" ñaùnh daáu söï loaïi 

boû nhöõng aûo aûnh vaø ñam meâ, vöôït thoaùt sinh töû vaø ñaït tôùi cöùu caùnh 

Nieát baøn.   

Noùi chung, giaùo phaùp nhaø Phaät ñeàu nhaém vaøo vieäc giaûi thoaùt con 

ngöôøi khoûi nhöõng khoå ñau phieàn naõo ngay trong kieáp naøy. Caùc lôøi daïy 

naøy ñeàu coù cuøng moät chöùc naêng giuùp ñôõ caù nhaân hieåu roõ phöông caùch 

khôi daäy thieän taâm vaø töø boû aùc taâm. Thí duï nhö duøng bi taâm ñeå giaûi 

thoaùt saân haän, duøng voâ tham ñeå giaûi thoaùt loøng tham, duøng trí tueä ñeå 

giaûi thoaùt si meâ, duøng voâ thöôøng, töôûng vaø khoå ñeå giaûi thoaùt söï ngaõ 

maïn coáng cao. Ñoái vôùi ngöôøi taïi gia coøn coù boån phaän ñoái vôùi töï thaân, 

gia ñình, toân giaùo vaø xöù sôû, Ñöùc Phaät ñaõ khuyeân neân töøng böôùc tu taäp 

caùc nghieäp khoâng saùt sanh, khoâng troäm caép, khoâng taø daâm, khoâng voïng 

ngöõ, khoâng laøm nhöõng haønh ñoäng do chaáp tröôùc hay tham saân si vaø sôï 

haõi taùc ñoäng, khoâng tieâu phí taøi saûn baèng nhöõng caùch uoáng röôïu, la caø 

ñöôøng phoá, tham döï caùc toå chöùc ñình ñaùm khoâng coù yù nghóa, khoâng 

ñaùnh baïc, khoâng laøm baïn vôùi ngöôøi xaáu vaø khoâng nhaøn cö (vì coå ñöùc 

coù daïy ‘nhaøn cö vi baát thieän.’). Ngoaøi ra, ngöôøi taïi gia neân luoân giöõ gìn 

toát saùu moái quan heä gia ñình vaø xaõ hoäi: lieân heä giöõa cha meï vaø con caùi, 

giöõa vôï choàng, giöõa thaày troø, giöõa baø con thaân thuoäc, giöõa laùng gieàng, 
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giöõa ngöôøi taïi gia vaø ngöôøi xuaát gia, giöõa chuû vaø thôï, vaân vaân. Caùc moái 

quan heä naøy phaûi ñöôïc xaây döïng treân cô sôû tình ngöôøi, söï thuûy chung, 

söï bieát ôn, bieát chaáp nhaän vaø caûm thoâng vôùi nhau, bieát töông kính laãn 

nhau vì chuùng lieân heä maät thieát vôùi haïnh phuùc caù nhaân trong nhöõng 

giaây phuùt hieän taïi. Chính vì theá maø Phaät Phaùp ñöôïc goïi laø Phaùp Giaûi 

Thoaùt. 

 

III. Buoâng Xaû & Giaûi Thoaùt Theo Tinh Thaàn Kinh Duy Ma: 

Buoâng Xaû: Xaû hay Buoâng Xaû laø moät trong thaát giaùc phaàn hay thaát 

boà ñeà phaàn. Ñöùc Phaät daïy: “Muoán ñöôïc vaøo trong caûnh giôùi giaûi thoaùt 

thaäm thaâm cuûa caùc baäc Boà Taùt, Phaät töû tröôùc heát caàn phaûi xaû boû taát caû 

duïc laïc cuûa nguõ duïc cuûa phaøm phu. Theo Kinh Duy Ma Caät, khi ngaøi 

Vaên Thuø Sö Lôïi Boà Taùt ñeán thaêm beänh cö só Duy Ma Caät, oâng coù hoûi 

veà loøng “xaû”. Vaên Thuø Sö Lôïi hoûi Duy Ma Caät: “Sao goïi laø loøng xaû?” 

Duy Ma Caät ñaùp: “Nhöõng phöôùc baùo maø vò Boà Taùt ñaõ laøm, khoâng coù 

loøng hy voïng”. Trong Phaät giaùo, haïnh buoâng boû coøn laø moät trong nhöõng 

cöûa ngoõ quan troïng ñi vaøo ñaïi giaùc, vì nhôø ñoù maø chuùng ta coù theå töø boû 

nguõ duïc. Xaû coøn goïi laø “Moät Xa,” coù nghóa laø noäi taâm bình ñaúng vaø 

khoâng coù chaáp tröôùc, moät trong nhöõng ñöùc tính chính cuûa Phaät giaùo, xaû 

boû seõ ñöa ñeán traïng thaùi höûng hôø tröôùc nhöõng vui khoå hay ñoäc laäp vôùi 

caû hai thöù naày. Xaû ñöôïc ñònh nghóa laø taâm bình ñaúng, nhö khoâng phaân 

bieät tröôùc ngöôøi vaät, kyû bæ; xaû boû theá giôùi vaïn höõu, khoâng coøn bò phieàn 

naõo vaø duïc voïng troùi buoäc. Moät khi coù ñöôïc taâm Xaû, chuùng ta seû thaät 

söï caûm thaáy ñoäng loøng thöông xoùt ñoái vôùi moïi ngöôøi, vaø chuùng ta coù 

khaû naêng xoùa boû ñöôïc söï thieân vò trong thaùi ñoä haèng ngaøy cuûa chuùng ta 

ñoái vôùi ngöôøi khaùc. Thöôøng thöôøng, quan ñieåm cuûa chuùng ta veà ngöôøi 

khaùc bò cheá ngöï bôûi nhöõng caûm xuùc phaân bieät. Chuùng ta luoân coù caûm 

giaùc gaàn guõi vaø caûm thoâng cho nhöõng ngöôøi maø chuùng ta yeâu thöông, 

nhöng ngöôïc laïi ñoái vôùi ngöôøi laï thì chuùng ta caûm thaáy xa caùch vaø laïnh 

nhaït vaø ñoái vôùi nhöõng ai maø chuùng ta caêm gheùt thì chuùng ta laïi coù thaùi 

ñoä aùc caûm vaø khinh mieät. Nghóa laø chuùng ta luoân phaân bieät baïn thuø 

moät caùch roõ reät. Tuy nhieân, chuùng ta phaûi luoân nhôù raèng nhöõng caûm 

tình, söï gaàn guõi hay söï caêm gheùt cuûa chuùng ta khoâng laøm beùo boå hay 

laøm haïi ñöôïc ngöôøi khaùc. Chính chuùng ta phaûi chòu nhöõng haäu quaû xaáu 

vaø ñau khoå do chính nhöõng haønh ñoäng cuûa chuùng ta. Chính vì theá maø 

Ñöùc Phaät daïy: “Muoán ñöôïc vaøo trong caûnh giôùi giaûi thoaùt thaäm thaâm 

cuûa caùc baäc Boà Taùt, Phaät töû tröôùc heát caàn phaûi xaû boû taát caû duïc laïc cuûa 
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nguõ duïc cuûa phaøm phu. Xaû boû laø khoâng luyeán chaáp khi laøm lôïi laïc cho 

tha nhaân. Thoùi thöôøng khi chuùng ta laøm ñieàu gì nhaát laø khi ñöôïc keát 

quaû toát, thì chuùng ta hay töï haøo, töï maõn, vaø ñaéc chí. Söï baát bình, caõi vaõ 

xung ñoät giöõa ngöôøi vaø ngöôøi, nhoùm naày vôùi nhoùm khaùc cuõng do taùnh 

chaáp tröôùc maø nguyeân nhaân laø do söï chaáp ngaõ, chaáp phaùp maø ra. Ñöùc 

Phaät daïy raèng neáu coù ngöôøi leân aùn mình sai, mình neân traû laïi hoï baèng 

loøng thöông, khoâng neân chaáp chaët. Khi hoï caøng cuoàng daïi thì chuùng ta 

caøng xaû boû, luoân tha thöù cho hoï baèng söï laønh. Laøm ñöôïc nhö vaäy laø 

vui. Caùc vò Boà Taùt ñaõ ly khai quan nieäm chaáp phaùp, neân khoâng thaáy 

mình laø aân nhaân cuûa chuùng sanh; ngöôïc laïi, luùc naøo hoï cuõng thaáy chính 

chuùng sanh môùi laø aân nhaân cuûa mình treân böôùc ñöôøng lôïi tha maãn 

chuùng, tieán ñeán coâng haïnh vieân maõn. Thaáy chuùng sanh vui laø Boà Taùt 

vui vì loøng töø bi. Caùc ngaøi xaû boû ñeán ñoä ngöôøi gaàn xa ñeàu xem bình 

ñaúng, keû trí ngu ñeàu coi nhö nhau, mình vaø ngöôøi khoâng khaùc, laøm taát 

caû maø thaáy nhö khoâng laøm gì caû, noùi maø khoâng thaáy mình coù noùi gì caû, 

chöùng maø khoâng thaáy mình chöùng gì caû. Taâm xaû boû moïi thöù vaät chaát 

cuõng nhö vöôït leân moïi caûm xuùc. ÔÛ ñaây vò Tyø Kheo vôùi ñaày taâm xaû traûi 

roäng khaép nôi, treân, döôùi, ngang, heát thaûy phöông xöù, cuøng khaép voâ 

bieân giôùi, vò aáy luoân an truù bieán maõn vôùi taâm xaû, quaûng ñaïi, voâ bieân, 

khoâng haän, khoâng saân. Xaû voâ löôïng taâm coøn ñöôïc coi nhö laø nôi maø 

chö Thieân truù nguï. Ñaây laø traïng thaùi taâm nhìn ngöôøi khoâng thieân vò, 

khoâng luyeán aùi, khoâng thuø ñòch, ñoái laïi vôùi thieân vò vaø thuø haèn.  

Giaûi Thoaùt: Theo Kinh Duy Ma Caät, khi Vaên Thuø Sö Lôïi Boà Taùt 

vaâng meänh Phaät ñeán thaêm beänh cö só Duy Ma Caät, Duy Ma Caät ñaõ 

nhaén nhuû caùc vò Boà Taùt laø khoâng neân khôûi nhöõng söï raøng buoäc. Sao goïi 

laø raøng buoäc? Sao goïi laø giaûi thoaùt? Tham ñaém nôi thieàn vò laø Boà Taùt 

bò raøng buoäc. Duøng phöông tieän thoï sanh laø Boà Taùt ñöôïc giaûi thoaùt. Laïi 

khoâng coù phöông tieän hueä thì buoäc, coù phöông tieän hueä thì giaûi thoaùt, 

khoâng hueä phöông tieän thì buoäc, coù hueä phöông tieän thì giaûi. Sao goïi laø 

khoâng coù phöông tieän thì buoäc? Boà Taùt duøng aùi kieân trang nghieâm Phaät 

ñoä, thaønh töïu chuùng sanh ôû trong phaùp Khoâng, voâ töôùng, voâ taùc maø 

ñieàu phuïc laáy mình, ñoù laø khoâng coù phöông tieän hueä thì buoäc. Sao goïi 

laø coù phöông tieän hueä thì giaûi? Boà Taùt khoâng duøng aùi kieán trang 

nghieâm Phaät ñoä, thaønh töïu chuùng sanh, ôû trong phaùp ‘khoâng,’ ‘voâ 

töôùng,’ ‘voâ taùc’ ñieàu phuïc laáy mình, khoâng nhaøm chaùn moûi meät, ñoù laø 

coù phöông tieän hueä thì giaûi. Sao goïi laø khoâng coù phöông tieän hueä thì 

buoäc? Boà Taùt truï nôi caùc moùn phieàn naõo, tham duïc, saân haän, taø kieán, 
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vaân vaân maø troàng caùc coäi coâng ñöùc, ñoù laø khoâng coù hueä phöông tieän thì 

buoäc. Sao goïi laø coù hueä phöông tieän thì giaûi? Laø xa lìa caùc thöù phieàn 

naõo, tham duïc, saân haän, taø kieán, vaân vaân maø vun troàng caùc coäi coâng 

ñöùc, hoài höôùng Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, ñoù laø coù hueä 

phöông tieän thì giaûi. 

 

IV. Giaûi Thoaùt Baát Khaû Tö Nghì Theo Tinh Thaàn Kinh Duy Ma:  

Baát khaû tö nghì giaûi thoaùt laø söï giaûi thoaùt khoâng theå nghó baøn ñöôïc, 

khoâng theå naøo giaûi thích ñöôïc baèng lôøi. Theo kinh Duy Ma Caät, chöông 

saùu, Duy Ma Caät noùi vôùi ngaøi Xaù Lôïi Phaát: “Ngaøi Xaù Lôïi Phaát! Chö 

Phaät vaø chö Boà Taùt coù phaùp giaûi thoaùt teân laø baát khaû tö nghì. Neáu Boà 

Taùt truï nôi phaùp giaûi thoaùt ñoù, laáy nuùi Tu Di roäng lôùn nheùt vaøo trong 

haït caûi vaãn khoâng theâm bôùt, hình nuùi Tu Di vaãn y nguyeân, maø trôøi Töù 

thieân vöông vaø Ñao Lôïi thieân vöông khoâng hay khoâng bieát ñaõ vaøo ñaáy, 

chæ coù nhöõng ngöôøi ñaùng ñoä môùi thaáy nuùi Tu Di vaøo trong haït caûi, ñoù laø 

phaùp moân Baát Tö Nghì Giaûi Thoaùt. Laïi laáy nöôùc boán bieån lôùn cho vaøo 

trong loã chön loâng, khoâng coù khuaáy ñoäng caùc loaøi thuûy toäc nhö caù 

traïnh, ngoan ñaø, maø caùc bieån lôùn kia cuõng vaãn y nguyeân. Caùc loaøi 

roàng, quyû thaàn, A tu la, vaân vaân ñeàu khoâng hay khoâng bieát mình ñi vaøo 

ñaáy, vaø caùc loaøi aáy cuõng khoâng coù loaïn ñoäng. Laïi nöõa, ngaøi Xaù Lôïi 

Phaát! Boà Taùt ôû nôi phaùp Baát Khaû Tö Nghì Giaûi Thoaùt, ruùt laáy coõi tam 

thieân ñaïi thieân theá giôùi nhanh nhö baøn troøn cuûa thôï ñoà goám, roài ñeå 

trong baøn tay phaûi quaêng ra ngoaøi khoûi nhöõng theá giôùi nhö soá caùt soâng 

Haèng, maø chuùng sanh trong ñoù khoâng hay khoâng bieát mình coù ñi ñaâu, 

laïi ñem trôû veà choã cuõ, maø ngöôøi khoâng bieát coù qua laïi, vaø theá giôùi aáy 

cuõng vaãn y nguyeân. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Hoaëc coù chuùng sanh 

naøo öa ôû laâu trong ñôøi maø coù theå ñoä ñöôïc, Boà Taùt lieàn keùo baûy ngaøy ra 

laøm moät kieáp ñeå cho chuùng sanh kia goïi laø moät kieáp; hoaëc coù chuùng 

sanh naøo khoâng öa ôû laâu trong ñôøi maø coù theå ñoä ñöôïc, Boà Taùt lieàn thaâu 

ngaén moät kieáp laïi laøm baûy ngaøy, ñeå cho chuùng sanh kia goïi laø baûy 

ngaøy. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Boà Taùt truï nôi phaùp baát khaû tö nghì 

giaûi thoaùt, ñem nhöõng vieäc toát ñeïp cuûa taát caû coõi Phaät gom veà moät 

nöôùc chæ baøy cho chuùng sanh. Laïi nöõa, Boà Taùt ñem taát caû chuùng sanh ôû 

taát caû coõi Phaät ñeå treân baøn tay phaûi cuûa mình roài bay ñeán möôøi phöông 

baøy ra cho ai cuõng thaáy taát caû maø boån xöù khoâng lay ñoäng. Laïi nöõa, Xaù 

Lôïi Phaát! Nhöõng ñoà cuùng döôøng chö Phaät cuûa chuùng sanh trong möôøi 

phöông, Boà Taùt laøm cho taát caû ñeàu thaáy nôi moät loã chôn loâng. Laïi nöõa, 



796 

 

bao nhieâu nhöït nguyeät, tinh tuù trong caùc coõi nöôùc ôû möôøi phöông, Boà 

Taùt ñeàu laøm cho moïi ngöôøi thaáy roõ nôi moät loã chôn loâng. Laïi nöõa, ngaøi 

Xaù Lôïi Phaát! Bao nhieâu thöù gioù ôû caùc coõi nöôùc trong möôøi phöông, Boà 

Taùt coù theå huùt vaøo trong mieäng maø thaân khoâng bò toån haïi, nhöõng caây 

coái ôû beân ngoaøi cuõng khoâng xieâu ngaû, troác, gaõy. Laïi khi kieáp löûa chaùy 

tan coõi nöôùc ôû möôøi phöông, Boà Taùt ñem taát caû löûa ñeå vaøo trong buïng, 

löûa cuõng vaãn y nguyeân maø khoâng chuùt gì laøm haïi. Laïi quaù soá caùt soâng 

Haèng theá giôùi Phaät veà phöông döôùi, laáy moät coõi Phaät ñem ñeå caùch khoûi 

soá caùt soâng Haèng theá giôùi ôû phöông treân nhö caàm muõi kim nhoïn ghim 

laáy moät laù chaø laø maø khoâng coù toån haïi. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Boà 

Taùt truï caûnh Baát Khaû Tö Nghì Giaûi Thoaùt hay duøng thaàn thoâng hieän 

laøm thaân Phaät hoaëc hieän thaân Bích Chi Phaät, thaân Thanh Vaên, thaân Ñeá 

Thích, thaân Phaïm Vöông, thaân Chuùa Theá gian, hoaëc thaân Chuyeån Luaân 

Thaùnh Vöông. Caùc thöù tieáng to, tieáng vöøa, tieáng nhoû ôû caùc coõi nöôùc 

möôøi phöông ñeàu bieán thaønh tieáng Phaät dieãn noùi phaùp voâ thöôøng, khoå, 

khoâng, voâ ngaõ vaø nhöõng phaùp cuûa chö Phaät ôû möôøi phöông noùi ra laøm 

cho khaép taát caû ñeàu ñöôïc nghe. Ngaøi Xaù Lôïi Phaát! Nay toâi chæ noùi qua 

thaàn löïc giaûi thoaùt baát khaû tö nghì cuûa Boà Taùt nhö theá, neáu noùi cho ñuû 

ñeán cuøng kieáp cuõng khoâng heát ñöôïc. Khi ñoù ngaøi Ñaïi Ca Dieáp nghe 

noùi phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt cuûa Boà Taùt, ngôïi khen chöa 

töøng coù, môùi baûo ngaøi Xaù Lôïi Phaát raèng: “Ví nhö coù ngöôøi ôû tröôùc 

ngöôøi muø phoâ baøy caùc thöù hình saéc, ngöôøi muø kia ñaâu theå thaáy ñöôïc. 

Nay taát caû haøng Thanh Vaên nghe phaùp moân Baát Khaû Tö Nghì Giaûi 

Thoaùt naày cuõng ñaâu theå hieåu ñöôïc. Ngöôøi trí nghe phaùp moân naày ai maø 

chaúng phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Taïi sao chuùng ta 

maát haún gioáng aáy, ñoái vôùi phaùp Ñaïi Thöøa naày ñaõ nhö haït gioáng thuùi? 

Taát caû haøng Thanh Vaên nghe phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt 

naày ñeàu phaûi than khoùc tieáng vang ñoäng coõi tam thieân ñaïi thieân theá 

giôùi, coøn taát caû Boà Taùt neân heát söùc vui möøng maø vaâng laõnh phaùp aáy. 

Neáu coù Boà Taùt naøo tin hieåu phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt 

naày thôøi taát caû chuùng ma khoâng theå laøm gì ñöôïc. Khi Ngaøi Ñaïi Ca 

Dieáp noùi nhö theá roài coù ba vaïn hai ngaøn vò thieân töû ñeàu phaùt taâm Voâ 

thöôïng Chaùnh ñaúng Chaùnh giaùc. Vaøo luùc baáy giôø, oâng Duy Ma Caät noùi 

vôùi ngaøi Ñaïi Ca Dieáp raèng: “Ngaøi Ñaïi Ca Dieáp! Caùc vò laøm ma vöông 

trong voâ löôïng voâ soá coõi nöôùc möôøi phöông phaàn nhieàu laø böïc Boà Taùt 

truï nôi Phaùp Baát Khaû Tö Nghì Giaûi Thoaùt, vì duøng söùc phöông tieän 

giaùo hoùa chuùng sanh neân thò hieän laøm ma vöông. Laïi nöõa, ngaøi Ñaïi Ca 
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Dieáp! Voâ löôïng Boà Taùt ôû möôøi phöông, hoaëc coù ngöôøi ñeán xin tay, 

chaân, tai, muõi, ñaàu, maét, tuûy, naõo, huyeát, thòt, da, xöông, xoùm laøng, 

thaønh aáp, vôï con, toâi tôù, voi ngöïa, xe coä, vaøng baïc, löu ly, xa cöø, maõ 

naõo, san hoâ, hoå phaùch, traân chaâu, ñoài moài, y phuïc, vaø caùc moùn aên uoáng, 

maø ngöôøi xin ñoù phaàn nhieàu laø böïc Boà Taùt truï phaùp Baát Khaû Tö Nghì 

Giaûi Thoaùt duøng söùc phöông tieän ñeán thöû thaùch ñeå laøm cho caùc Boà Taùt 

kia theâm kieân coá. Vì sao? Boà Taùt truï phaùp Baát Khaû Tö Nghì Giaûi Thoaùt 

coù thaàn löïc oai ñöùc neân môùi daùm laøm vieäc böùc ngaët ñeå chæ baøy cho 

chuùng sanh nhöõng vieäc khoù laøm nhö theá. Coøn keû phaøm phu haï lieät 

khoâng coù theá löïc, khoâng theå laøm böùc ngaët ñöôïc Boà Taùt, ví nhö con long 

töôïng daøy ñaïp, khoâng phaûi söùc löøa kham chòu noåi. Ñoù laø moân trí hueä 

phöông tieän cuûa Boà Taùt ôû nôi phaùp Baát Khaû Tö Nghì Giaûi Thoaùt vaäy. 

 

Upeksa & Emancipation  

In the Spirit of the Vimalakirti Sutra 

 

I. A Summary of Upeksa In Buddhist Teachings: 

According to Buddhist teachings, detachment is the attitude of 

those who give up, forget, do not attach any importance for what they 

have done for the benefit of others. In general, we feel proud, self-

aggrandized when we do something to help other people. Quarrels, 

conflicts, or clashes between men or groups of men are due to passions 

such as greed or anger whose source can be appraised as self-

attachment or dharma-attachment. The Buddha taught that if there is 

someone who misjudges us, we must feel pity for him; we must forgive 

him in order to have peace in our mind. The Bodhisattvas have totally 

liberated themselves from both self-attachment and dharma-

attachment. When people enjoy material or spiritual pleasures, the 

Bodhisattvas also rejoice, from their sense of compassion, pity, and 

inner joy. They always consider human beings as their benefactors who 

have created the opportunities for them to practice the Four 

Immeasurable Minds on their way to Enlightenment. In terms of the 

Immeasurable Detachment, the Bodhisattvas consider all men equal, 

the clever as the stupid, themselves as others, they do everything as 

they have done nothing, say everything as they have said nothing, 

attain all spiritual levels as they have attained nothing.   
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Abandonment is one of the most important entrances to the great 

enlightenment; for with it, we can turn away from the five desires. 

Equanimity is a basic teaching of the Buddha on how to calm and rein 

in the “monkey” mind. When we feel asleep, just lie down in a quiet 

place, put the lights out and let go our minds and bodies. Zen masters 

Ekido and Tanzan were on a journey to Kyoto. When they approached 

the river side, they heard a girl’s voice calling for help. When they 

arrived they saw a young pretty girl, stranded in the river. Ekido 

immediately jumped down the river and carried the girl safely to the 

other side where, together with Tanzan, he continued his journey. As 

the sun began to set, and they made arrangements to settle down for 

the night, Tanzan could no longer contain himself and blurted out: 

“How could you pick up that girl? Do you remember that we are not 

allowed to touch women?” Ekido replied immediately: “I only carried 

the girl to the river bank, but you are still carrying her.” Equanimity, 

one of the most important Buddhist virues. Upeksa refers to a state that 

is neither joy nor suffering but rather independent of both, the mind 

that is in equilibrium and elevated above all distinctions. On the 

contrary, to give rein to one’s emotion means to surrender one’s 

heedlessnesses. In Buddhism, we have always been hearing about 

letting go and not clinging to anything. What does the Buddha mean on 

letting go? He means in daily activities, no way we can let go 

everything. We have to hold on things; however, try not to cling to 

them. For example, we try to make money for our living expenses, but 

not try to cling on making a lot of money to accumulate regardless of 

the means of making the money. Practioners do everything with a mind 

that lets go. Do not expect any praise or reward. If we let go a little, we 

will have a little peace. If we let go a lot, we will have a lot of peace. 

If we let go completely, we will know complete peace and freedom. In 

the Dharmapada Sutra, the Buddha taught: “Craving grows like a 

creeper which creeps from tree to tree just like the ignorant man 

wanders from life to life like a fruit-loving monkey in the forest 

(Dharmapada 334). Self-conquest is, indeed, better than the conquest 

of all other people. To conquer onself, one must be always self-

controlled and disciplined one’s action. By sustained effort, 

earnestness, temperance and self-control, the wise man may make for 

himself an island which no flood can overwhelm (Dharmapada 25).” 
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A basic teaching of the Buddha on how to calm and rein in the 

“monkey” mind. When we feel asleep, just lie down in a quiet place, 

put the lights out and let go our minds and bodies. The state of mental 

equilibrium in which the mind has no bent or attachment, and neither 

meditates nor acts, a state of indifference. Equanimity, one of the most 

important Buddhist virues. Upeksa refers to a state that is neither joy 

nor suffering but rather independent of both, the mind that is in 

equilibrium and elevated above all distinctions. In Buddhism, we have 

always been hearing about letting go and not clinging to anything. 

What does the Buddha mean on letting go? He means in daily 

activities, no way we can let go everything. We have to hold on things; 

however, try not to cling to them. For example, we try to make money 

for our living expenses, but not try to cling on making a lot of money to 

accumulate regardless of the means of making the money. Practioners 

do everything with a mind that lets go. Do not expect any praise or 

reward. If we let go a little, we will have a little peace. If we let go a lot, 

we will have a lot of peace. If we let go completely, we will know 

complete peace and freedom. 

According to Buddhist tradition, there are seven abandonments or 

riddences: First, cherishing none and nothing. Second, no relations with 

others. Third, riddance of love and hate. Fourth, riddance of anxiety 

about the salvation of others. Fifth, riddance of the clinging of form. 

Sixth, giving to others. Seventh, benefitting others without hope of 

return. According to the Flower Adornement Sutra, Chapter 27, there 

are ten kinds of nonattachment of Great Enlightening Being. Great 

enlightening beings abide in the concentration of the differentiated 

bodies of all sentient beings can attain ten kinds of non-attachment: 

First, non-attachment in all lands. Second, non-attachment in all places. 

Third, non-attachment in all times. Fourth, non-attachment in respect to 

all beings. Fifth, non-attachment in respect to all phenomena. Sixth, 

non-attachment in respect in respect to all Enlightening Beings. 

Seventh, non-attachment in respect to all Enlightening Beings’ vows. 

Eighth, non-attachment in respect to all concentrations. Ninth, non-

attachment in respect to all Buddhas. Tenth, non-attachment in respect 

to all the stages of enlightenment. Enlightening Beings who abide by 

these can quickly overturn all concepts and attain supreme pure 

wisdom: Non-attachment to all worlds; non-attachment to all sentient 
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beings; non-attachment to all phenomena; non-attachment to all 

actions; non-attachment to all roots of goodness; non-attachment to all 

place of birth; non-attachment to all vows; non-attachment to all 

practices; non-attachment to all Enlightening Beings; non-attachment to 

all Buddhas. Also according to the Flower Adornment Sutra, Chapter 

38, there are ten kinds of equanimity of Great Enlightening Beings: 

First, Equanimity in accumulating all virtues. Second, Equanimity in 

undertaking all different vows. Third, Equanimity in regard to all living 

beings. Fourth, Equanimity in regard to the consequences of actions of 

all living beings. Fifth, Equanimity in regard to all phenomena. Sixth, 

Equanimity in regard to all pure and defiled lands. Seventh, Equanimity 

in regard to understandings of all sentient beings. Eighth, Equanimity in 

regard to nonconceptualization of all practices. Ninth, Equanimity in 

regard to the nondifference of all Buddhas’ powers. Tenth, Equanimity 

in regard the wisdom of all Buddhas. Enlightening beings rest in these 

will attain the supreme great equanimity of Buddhas. 

 

I. A Summary of Emancipation In Buddhist Teachings: 

In Buddhism, "Emancipation" means to release from the round of 

birth and death. The liberation the experiencing of which is the goal of 

all Buddhists and all meditative training in Buddhism. Liberation is also 

used as a synonym for enlightenment.  To emancipate from the round 

of birth and death means to deliverance from all the trammels of life, 

the bondage of the passion and reincarnation. Final emancipation or 

liberation, eternal liberation, release from worldly existence or the 

cycle of birth and death. Emancipation means the escaping from bonds 

and the obtaining of freedom, freedom from transmigration, from 

karma, from illusion, from suffering of the burning house in the three 

realms (lokiya). In Buddhism, it is not the Buddha who delivers men, 

but he teaches them to deliver themselves, even as he delivered 

himself. Above all, for Buddhist pracitioners, emancipation denotes 

nirvana. Liberation or release from suffering through knowledge of the 

cause of sufering and the cessation of suffering, through realization of 

the four noble truths to eliminate defilements. Vimukti is the extinction 

of all illusions and pasions. It is liberation from the karmic cycle of life 

and death and the realization of nirvana. 
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Generally speaking, all teachings of the Buddha are aimed at 

releasing human beings’ sufferings and afflictions in this very life. 

They have a function of helping individual see the way to make arise 

the skilful thought, and to release the evil thought. For example, using 

compassion to release ill-will; using detachment or greedilessness to 

release greediness; using wisdom or non-illusion to release illusion; 

using perception to release selfishness; using impermanence and 

suffering to release “conceit.” For lay people who still have duties to 

do in daily life for themselves and their families, work, religion, and 

country, the Buddha specifically introduced different means and 

methods, especially the Buddha’s teachings in the Advices to Lay 

People (Sigalaka) Sutra. The Buddha also introduced other methods of 

cultivation: “To abandon four wrong deeds of not taking life, not taking 

what is not given, not committing sexual misconduct, not lying, not 

doing what is caused by attachment, ill-will, or fear, not to waste one’s 

substance by the six ways of not drinking alcohol, not haunting the 

streets at unfitting time, not attending nonesense affairs, not gambling, 

not keeping bad company, and not staying idle. In addition, lay people 

should always live in the six good relationships of their families and 

society: between parents and children, between husband and wife, 

between teacher and student, among relatives and neighbors, between 

monks and lay people, between employer and employee, etc. These 

relationships should be based on human love, loyalty, sincerity, 

gratitude, mutual acceptance, mutual understanding and mutual respect 

because they relate closely to individuals’ happiness in the present. 

Thus, the Buddha’s Dharma is called the Dharma of liberation. 

 

III. Upeksa & Emancipation In the Spirit of the Vimalakirti 

Sutra: 

Upeksa: Upeksa is one of the seven Bodhyangas. The Buddha 

taught: “If one wishes to penetrate into the profound realm of liberation 

of the Maha-Bodhisattvas, Buddhists must first be able to let go of all 

of the five desires of ordinary people.” According to the Vimalakirti 

Sutra, when Manjusri Bodhisattva called on to enquire after Upasaka 

Vimalakirti’s health, Manjusri asked Vimalakirti about “Upeksa”. 

Manjusri asked Vimalakirti: “What should be relinquish (upeksa) of a 

Bodhisattva?” Vimalakirti replied: “In his work of salvation, a 
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Bodhisattva should expect nothing (i.e. no gratitude or reward) in 

return.” In Buddhism, abandonment is one of the most important 

entrances to the great enlightenment; for with it, we can turn away 

from the five desires. Equanimity is one of the chief Buddhist virtues, 

that of renunciation, leading to a state of iddifference without pleasure 

or pain, or independence of both. It is defined as the mind in 

equilibrium, i.e. above the distinction of things or persons, of self or 

others; indifferent, having abandoned the world and all things, and 

having no affections or desirs. Once we have fully developed Upeksa, 

we will feel true compassion for all beings, and we will have the ability 

to eliminate any partiality from our daily attitudes toward other people. 

Usually, our view of others dominated by various kinds of 

discriminating emotions. We always feel closeness and sympathy 

toward loved ones. In contrast, toward strangers we always feel distant 

and indifferent, and for those we dislike we feel aversion or contempt. 

That is to say we always classify friends and enemies clearly.  

However, we should always remember that our sympathy, closeness 

and/or hatred have no effect on others, these feelings do not nurture or 

harm others. It is we who will suffer the ill-consequences of our 

actions. Upeksa is one of the seven Bodhyangas. The Buddha taught: 

“If one wishes to penetrate into the profound realm of liberation of the 

Maha-Bodhisattvas, Buddhists must first be able to let go of all of the 

five desires of ordinary people.” Detachment is the attitude of those 

who give up, forget, do not attach any importance for what they have 

done for the benefit of others. In general, we feel proud, self-

aggrandized when we do something to help other people. Quarrels, 

conflicts, or clashes between men or groups of men are due to passions 

such as greed or anger whose source can be appraised as self-

attachment or dharma-attachment. The Buddha taught that if there is 

someone who misjudges us, we must feel pity for him; we must forgive 

him in order to have peace in our mind. The Bodhisattvas have totally 

liberated themselves from both self-attachment and dharma-

attachment. When people enjoy material or spiritual pleasures, the 

Bodhisattvas also rejoice, from their sense of compassion, pity, and 

inner joy. They always consider human beings as their benefactors who 

have created the opportunities for them to practice the Four 

Immeasurable Minds on their way to Enlightenment. In terms of the 
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Immeasurable Detachment, the Bodhisattvas consider all men equal, 

the clever as the stupid, themselves as others, they do everything as 

they have done nothing, say everything as they have said nothing, 

attain all spiritual levels as they have attained nothing. Immeasurable 

Equanimity, a mind of great detachment, or infinite equanimity. 

Limitless indifference, such as rising above all emotions, or giving up 

all things. Here a monk, with a heart filled with equanimity. Thus he 

stays, spreading the thought of equanimity above, below, across, 

everywhere, always with a heart filled with equanimity, abundant, 

magnified, unbounded, without hatred or ill-will.  Equanimity is also 

considered as a divine abode. It is the state of mind that regards others 

with impartiality, free from attachment and aversion. An impartial 

attitude is its chief characteristic, and it is opposed to favouritism and 

resentment. 

Freedom From Bondage: According to the Vimalakirti Sutra, when 

Manjusri Bodhisattva obeyed the Buddha’s command to call on 

Vimalakirti to enquire after his health, Vimalakiriti reminded that a 

Bodhisattva should not tie himself up (with wrong views). What is tying 

and what is untying?  Clinging to serenity (dhyana) is a Bodhisattva’s 

bondage, but his expedient rebirth (for the salvation of others) is 

freedom from bondage.  Further, he is held in bondage by wisdom 

which lacks expedient methods (upaya), but is liberated by wisdom 

supported by expedient device; he is (also) held in bondage by 

expedient methods which are not upheld by wisdom but is liberated by 

expedient methods backed by wisdom. What is bondage by wisdom 

unsupported by expedient methods?  It is bondage caused by the 

Bodhisattva’s desire to embellish the Buddha land (with merits) in 

order to bring living beings to perfection while practicing for his self-

control (the three gates to nirvana, namely,) voidness, formlessness and 

inactivity. This is called bondage by wisdom unsupported by expedient 

methods (upaya). What is liberation by wisdom backed by expedient 

methods?  It is liberation achieved in the absence of desire to embellish 

the Buddha land (with merits) in order to bring living beings to 

perfection, while practicing unremittingly for his self-control (the three 

gates to nirvana, namely) voidness, formlessness and inactivity.  This is 

called liberation by wisdom supported by expedient methods (upaya). 

What is bondage by expedient methods unsupported by wisdom?  It is 
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bondage caused by a Bodhisattva’s lack of determination to keep from 

desire, anger, perverse views and other troubles (klesa) while planting 

all wisdom roots.  This is called bondage by expedient methods which 

lack wisdom. What is liberation by expedient methods sustained by 

wisdom? It is liberation won by a Bodhisattva who keeps from desire, 

anger, perverse views and other troubles (klesa) while planting all 

virtuous roots which he dedicates to his realization of supreme 

enlightenment.  This is called liberation by expedient methods 

sustained by wisdom.  

 

IV. Inconceivable Liberation In the Spirit of the Vimalakirti 

Sutra: 

Inconceivable liberation means an emancipation that cannot be 

explained by words. According to the Vimalakirti Sutra, Chapter Six, 

Vimalakirti said to Sariputra: “Sariputra, the liberation realized by all 

Buddhas and (great) Bodhisattvas is inconceivable. If a Bodhisattva 

wins this liberation, he can put the great and extensive (Mount) Sumeru 

in a mustard seed, which neither increases nor decreases (its size) 

while Sumeru remains the same, and the four deva kings (guardians of 

the world) and the devas of Trayastrimsas (the heavens of Indra) are 

not even aware of their being put into the seed, but only those who 

have won liberation see Sumeru in the mustard seed. This is the 

inconceivable Dharma door to liberation. He can also put the four great 

oceans that surround Sumeru in a pore without causing inconvenience 

to fishes, water tortoises, sea-turtles, water-lizards and all other aquatic 

animals while the oceans remain the same and the nagas (dragons), 

ghosts, spirits and asuras (titans) are not even aware of being displaced 

and interposed. Further, Sariputra, a great Bodhisattva who has won 

this inconceivable liberation can (take and) put on his right palm the 

great chiliocosm like the potter holding his wheel, throw it beyond a 

number of worlds as countless as the sand grains in the Ganges and 

then take it back (to its original place) while all living beings therein do 

not know of their being thrown away and returned and while our world 

remains unchanged. Further, Sariputra, if there are living beings who 

are qualified for liberation but who want to stay longer in the world, 

this Bodhisattva will (use his supernatural power to) extend a week to 

an aeon so that they will consider their remaining in time to be one 
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week. Further, Sariputra, a Bodhisattva who has won this inconceivable 

liberation can gather in one country all the majestic things of all 

Buddha lands so that they are all visible in that particular country. 

Further, he can place on his right palm all the living beings of a Buddha 

land and then fly in all the ten directions to show them all things 

everywhere without even shaking them. Further, Sariputra, this 

Bodhisattva can show through one of his pores all offerings to the 

Buddhas by living beings in the ten directions. He can show through 

one of his pores all suns, moons, planets and stars in all the worlds in 

the ten directions. Further, Sariputra, he can breathe in (and hold in his 

mouth) all the winds blowing in the worlds in the ten directions without 

injuring his own body or the trees of these worlds. Further, when the 

worlds in the ten directions come to an end through destruction by fires, 

this Bodhisattva can breathe in these fires into his own belly without 

being injured by them while they continue to burn without change. 

Further, this Bodhisattva can take from the nadir a Buddha land 

separated from him by worlds as countless as the sand grains in the 

Ganges and lift it up to the zenith, which is separated from him by 

worlds as countless as there are sand grains in the Ganges, with the 

same case as he picks up a leaf of the date tree with the point of a 

needle. Further, Sariputra, a Bodhisattva who has won this 

inconceivable liberation can use his transcendental powers to appear as 

a Buddha, or a Pratyeka-buddha, a Sravaka, a sovereign Sakra, 

Brahma, or a ruler of the world (cakravarti).  He can also cause all 

sound and voices of high, medium and low pitches in the worlds in the 

ten directions to change  into the Buddha’s voice proclaiming (the 

doctrine of) impermanence, suffering, unreality and absence of ego as 

well as all Dharmas expounded by all Buddhas in the ten directions, 

making them heard everywhere. Sariputra, I have mentioned only 

some of the powers derived from this inconceivable liberation but if I 

were to enumerate them all, a whole aeon would be too short for the 

purpose. Mahakasyapa who had heard of this Dharma of inconceivable 

liberation, praised it and said it had never been expounded before.   He 

then said to Sariputra:  “Like the blind who do not see images in 

various colours shown to them, all sravakas hearing this Dharma door 

to inconceivable liberation will not understand it.  Of the wise men 

hearing about it, who will not set his mind on the quest of supreme 
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enlightenment?  What should we do to uproot for ever the rotten 

sravaka root as compared with this Mahayana, so that all sravakas 

hearing this doctrine of inconceivable liberation, shed tears of 

repentance and scream so loudly as to shake the great chiliocosm?  As 

to the Bodhisattvas, they are all happy to receive this Dharma 

reverently by placing it on the tops of their heads.  If a Bodhisattva 

believes and practices this Dharma door to inconceivable liberation, all 

demons cannot oppose him.” When Mahakasyapa spoke these worlds, 

thirty-two thousand sons of the devas set their minds on the quest of 

supreme enlightenment. At that time, Vimalakirti declared to 

Mahakasyapa: “Virtuous One, those who appear as kings of demons in 

countless worlds in the ten directions are mostly Bodhisattvas who 

have realized this inconceivable liberation and who use expedient 

devices (upaya) to appear as their rulers in order to convert living 

beings. Further, Mahakasyapa, countless Bodhisattvas in the ten 

directions appear as beggars asking for hands, feet, ears, noses, heads, 

brains, blood, flesh, skin and bones, towns and hamlets, wives and 

(female) slaves, elephants, horses, carts, gold, silver, lapis lazuli, agate, 

cornelian, coral, amber, pearl, jade shell, clothing, food and drink; most 

of these beggars are Bodhisattvas who have realized this inconceivable 

liberation and use expedient devices to test believers in order to 

cement their faith (in the Dharma).  Because the Bodhisattvas who 

have realized inconceivable liberation possess the awe-inspiring power 

to bring pressure to bear upon (believers) and ask for inalienable things 

(to test them), but worldly men whose spirituality is low have no such 

(transcendental) powers and cannot do all this.  These Bodhisattvas are 

like dragons and elephants which can trample (with tremendous force), 

which donkeys cannot do.  This is called the wisdom and expedient 

methods (upaya) of the Bodhisattvas who have won inconceivable 

liberation.” 
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Chöông Naêm Möôi Laêm 

Chapter Fifty-Five 

 

Taùm Phaùp Thaønh Töïu  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Thaønh Töïu Trong Giaùo Thuyeát Nhaø Phaät:  

Trong Phaät giaùo, baäc thaønh töïu tu haønh laø baäc ñaõ chöùng ñaéc phaàn 

taâm linh vaø thaàn löïc. Thaønh töïu chuùng sanh laø chuyeån hoùa chuùng sanh 

baèng caùch phaùt trieån Phaät taùnh nôi hoï vaø khieán hoï ñaït ñöôïc giaùc ngoä. 

Con ngöôøi trong thôøi caän ñaïi hình nhö ñang tìm kieám haïnh phuùc vaø 

thaønh töïu töø beân ngoaøi thay vì töø beân trong mình. Tuy nhieân, haïnh phuùc 

khoâng tuøy thuoäc nôi theá giôùi beân ngoaøi. Khoa hoïc vaø kyõ thuaät hieän ñaïi 

hình nhö höùa heïn seõ bieán theá giôùi naøy thaønh moät thieân ñöôøng. Chính vì 

theá maø ngöôøi ta khoâng ngöøng laøm vieäc mong bieán cho theá gian naøy trôû 

thaønh moät nôi toát ñeïp hôn. Caùc nhaø khoa hoïc theo ñuoåi nhöõng phöông 

thöùc cuõng nhö thí nghieäm vôùi noã löïc vaø quyeát taâm khoâng ngöøng nghæ. 

Söï coá gaéng cuûa con ngöôøi nhaèm veùn leân böùc maøn bí maät bao truøm 

thieân nhieân vaãn coøn tieáp tuïc khoâng khoan nhöôïng vôùi thieân nhieân. 

Nhöõng khaùm phaù vaø nhöõng phöông tieän truyeàn thoâng hieän ñaïi ñaõ taïo 

neân nhöõng thaønh quaû ly kyø. Taát caû nhöõng caûi thieän treân duø coù mang laïi 

thaønh quaû lôïi ích, ñeàu hoaøn toaøn mang tính vaät chaát vaø thuoäc veà ngoaïi 

caûnh. Cho duø coù nhöõng thaønh quaû khoa hoïc nhö vaäy, con ngöôøi vaãn 

chöa kieåm soaùt ñöôïc taâm mình. Beân trong doøng chaûy cuûa thaân vaø taâm, 

coù nhöõng kyø dieäu maø coù leõ caùc nhaø khoa hoïc coøn phaûi caàn ñeán nhieàu 

naêm nöõa ñeå khaûo saùt. Theo Kinh Höõu Hoïc trong Trung Boä Kinh, trong 

chöông Ñöùc Phaät daïy veà söï thaønh töïu cuûa haøng Thaùnh ñeä töû, Ngaøi ñaõ 

xaùc quyeát raèng ñeå thaønh töïu giôùi haïnh, moät vò Thaùnh ñeä töû neân laøm 

nhöõng vieäc nhö sau: Thöù nhaát laø hoä trì caùc caên. Thöù nhì laø tieát ñoä trong 

aên uoáng. Thöù ba laø chuù taâm caûnh giaùc. Thöù tö laø Thaønh Töïu Baûy Dieäu 

Phaùp. Thöù naêm laø laïc truù boán thieàn. Thöù saùu laø soáng cheá ngöï vôùi söï 

cheá ngöï cuûa giôùi boån Patimokkha. Thöù baûy laø ñaày ñuû oai nghi chaùnh 

haïnh. Thöù taùm laø thaáy nguy hieåm trong nhöõng loãi nhoû nhaët. Thöù chín laø 

thoï laõnh vaø tu hoïc caùc hoïc phaùp. Cuõng theo Kinh Höõu Hoïc trong Trung 

Boä Kinh, Ñöùc Phaät ñaõ chæ daïy veà söï thaønh töïu baûy dieäu phaùp: Thöù 
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nhaát, vò Thaùnh ñeä töû coù loøng tin vaø ñaët loøng tin nôi söï giaùc ngoä cuûa 

Nhö Lai: “Ngaøi laø Theá Toân, baäc A La Haùn, Chaùnh Ñaúng Giaùc, Minh 

Haïnh Tuùc, Thieän Theä, Theá Gian Giaûi, Voâ Thöôïng Só, Ñieàu Ngöï 

Tröôïng Phu, Thieân Nhaân Sö, Phaät, Theá Toân.” Thöù nhì, vò naày coù loøng 

taøm, töï xaáu hoå vì thaân aùc haïnh, khaåu aùc haïnh, yù aùc haïnh; töï xaáu hoå vì 

thaønh töïu aùc, baát thieän phaùp. Thöù ba, vò naày coù loøng quyù, töï sôï haõi vì 

thaân aùc haïnh, khaåu aùc haïnh, yù aùc haïnh; töï sôï haõi vì thaønh töïu aùc, baát 

thieän phaùp. Thöù tö, vò naày laø vò ña vaên, nhôù nghó nhöõng ñieàu ñaõ nghe, 

tích tuï nhöõng ñieàu ñaõ nghe. Nghe nhöõng phaùp naøo, sô thieän, trung 

thieän, coù nghóa, coù vaên, noùi leân phaïm haïnh hoaøn toaøn ñaày ñuû thanh 

tònh, nhöõng phaùp nhö vaäy, vò aáy nghe nhieàu, thoï trì, ñoïc tuïng baèng lôøi, 

ñöôïc yù suy tö, ñöôïc chaùnh kieán theå nhaäp. Thöù naêm, vò aáy soáng tinh caàn 

tinh taán, tröø boû caùc phaùp baát thieän, thaønh töïu caùc thieän phaùp, noã löïc, 

kieân trì, khoâng töø boû gaùnh naëng ñoái vôùi caùc thieän phaùp. Thöù saùu, vò aáy 

coù nieäm, thaønh töïu nieäm tueä toái thaéng, nhôù laïi, nhôù laïi nhieàu laàn nhöõng 

gì ñaõ laøm töø laâu, ñaõ noùi töø laâu. Thöù baûy, vò aáy coù trí tueä, thaønh töïu trí 

tueä veà sanh dieät, thaønh töïu Thaùnh theå nhaäp ñöa ñeán chaân chaùnh ñoaïn 

taän khoå ñau.  

 

II. Taùm Phaùp Thaønh Töïu Theo Tinh Thaàn Kinh Duy Ma: 

Theo Kinh Duy Ma Caät, Phaåm Möôøi, coù taùm phaùp thaønh töïu. Moät 

laø lôïi ích chuùng sanh khoâng mong baùo ñaùp. Hai laø thay theá taát caû chuùng 

sanh chòu moïi ñieàu khoå naõo. Ba laø bao nhieâu coâng ñöùc ñeàu ban cho taát 

caû chuùng sanh. Boán laø loøng bình ñaúng ñoái vôùi chuùng sanh khieâm 

nhöôøng khoâng ngaïi, ñoái vôùi Boà Taùt xem nhö Phaät. Naêm laø nhöõng kinh 

chöa nghe, nghe khoâng nghi. Saùu laø khoâng choáng traùi vôùi haøng Thanh 

Vaên. Baûy laø thaáy ngöôøi ñöôïc cuùng döôøng cuõng khoâng taät ñoá, khoâng 

khoe nhöõng lôïi loäc cuûa mình, ôû nôi ñoù maø ñieàu phuïc taâm mình. Taùm laø 

thöôøng xeùt loãi mình, khoâng noùi ñeán loãi ngöôøi, haèng nhöùt taâm caàu caùc 

coâng ñöùc. 
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Eight Perfections In the Spirit of  

the Vimalakirti Sutra 

 

I. A Summary of Accomplishments In Buddhist Teachings: 

In Buddhism, an accomplished one is the one who accomplishes or 

brings to perfection his or her cultivation, a practitioner who has 

attained spiritual realization and supernatural powers. To transform all 

beings by developing their Buddha-nature and causing them to obtain 

enlightenment. Modern man seems to seek happiness and 

accomplishments outside instead of seeking it within. However, 

happiness does not depend on the external world. Science and 

technology seem to promise that they can turn this world into a 

paradise. Therefore, there is ceaseless work going on in all directions 

to improve the world. Scientists are pursuing their methods and 

experiments with undiminished vigour and determination. Man’s quest 

to unravel the hidden secrets of nature continued unbated. Modern 

discoveries and methods of communication have produced startling 

results. All these improvements, thought they have their advantages 

and rewards, are entirely material and external. In spite of all this, man 

cannot yet control his own mind, he is not better for all his scientific 

progress. Within this conflux of mind and body of man, however, there 

are unexplored marvels to keep men of science occupied for many 

years. According th the Sekha Sutta in the Middle Length Discourses of 

the Buddha, in the chapter on the Buddha's teachings of 

accomplishments of a noble disciple, the Buddha confirmed that in 

order to possess of virtue, a noble disciple should do the followings: 

First, to guard the doors of his sense-faculties. Second, to be moderate 

in eating. Third, to be devoted to wakefulness. Fourth, possess seven 

good qualities. Fifth, pleasant abiding in the four jhanas. Sixth, to dwell 

restrained with the restraint of the Patimokkha. Seventh, to be perfect 

in conduct and resort. Eighth, to see fear in the slightest faults. Ninth, to 

train by undertaking the training precepts. Also according to the Sekha 

Sutta in the Middle Length Discourses of the Buddha, the Buddha 

mentioned about seven good qualities: First, here a noble disciple has 

faith and he places his faith in the Tathagata’s enlightenment thus: 

“The Blessed One is accomplished, fully enlightened, perfect in true 
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knowledge and conduct, sublime, knower of words, incomparable 

leader of persons to be tamed, teacher of gods and humans, 

enlightened blessed.” Second, he has shame; he is ashamed of 

misconduct in body, speech, and mind, ashamed of engaging in evil 

unwholesome deeds. Third, he has fear of wrong doing; he is afraid of 

misconduct in body, speech, and mind, afraid of engaging in evil 

unwholesome deeds. Fourth, he has learned much, remembers what he 

learned, and consolidates what he has learned. Such teachings as are 

good in the beginning, good in the middle, and good in the end, with 

the right meaning and phrasing, and affirm a holy life that is utterly 

perfect and pure–such teachings as these he has learned much of, 

remembered, recited verbally, investigated with the mind and 

penetrated well by view. Fifth, he is energetic in abandoning 

unwholesome states and in undertaking wholesome states; he is 

steadfast, firm in striving, not remiss in developing wholesome states. 

Sixth, he has mindfulness; he possesses the highest mindfulness and 

skill; he recalls and recollects what was done long ago and spoken long 

ago. Seventh, he is wise; he possesses wisdom regarding rise and 

disappearance that is noble and penetrative and leads to the complete 

destruction of suffering.  

 

II. Eight Perfections In the Spirit of the Vimalakirti Sutra: 

According to the Vimalakirti, Chapter Tenth, there are eight 

perfections: First, benevolence towards all living beings with no 

expectation of reward. Second, endurance of sufferings for all living 

beings dedicating all merits to them. Third, impartiality towards them 

with all humility free from pride and arrogance. Fourth, reverence to 

all Bodhisattvas with the same devotion as to all Buddhas (i.e. without 

discrimination between Bodhisattvas and Buddhas. Fifth, absence of 

doubt and suspicion when hearing (the expounding of) sutras which he  

has not heard before. Sixth, abstention from opposition to the Sravaka 

Dharma. Seventh, abstention from discrimination in regard to donations 

and offerings received with no thought of self-profit in order to subdue 

his mind. Eighth, self-examination without contending with others. 

Thus, he should achieve singleness of mind bent on achieving all 

merits; these are the eight Dharmas. 
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Chöông Naêm Möôi Saùu 

Chapter Fifty-Six 

 

Taâm Thanh Tònh Phaät Ñoä Thanh Tònh  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Tam Giôùi Duy Nhaát Taâm, Ngoaøi Taâm Khoâng Coù Phaùp Naøo 

Caû: 

Theo Phaät giaùo, tam giôùi duy thò töï taâm hay tam giôùi duy chæ do 

taâm naày. Trong Kinh Laêng Giaø, Ñöùc Phaät daïy: “Vò Boà taùt Ma ha Taùt 

thaáy raèng theá giôùi chæ laø söï saùng taïo cuûa taâm, maït na vaø yù thöùc; raèng 

theá giôùi ñöôïc sinh taïo do phaân bieät sai laàm bôûi caùi taâm cuûa chính mình; 

raèng khoâng coù nhöõng töôùng traïng hay daáu hieäu naøo cuûa moät theá giôùi 

beân ngoaøi maø trong ñoù nguyeân lyù ña phöùc ñieàu ñoäng; vaø cuoái cuøng 

raèng  ba coõi chæ laø caùi taâm cuûa chính mình. Thaät vaäy, heã taø taâm khôûi 

töùc thì ma hieän vôùi voâ soá nhöõng ñieân ñaûo; coøn chaùnh taâm khôûi thì Phaät 

hieän vôùi quoác ñoä thanh tònh cuûa caùc Ngaøi. Theo Kinh Phaùp Baûo Ñaøn, 

chöông möôøi, Luïc Toå baûo: “Caùc oâng laéng nghe, nhöõng ngöôøi meâ ñôøi 

sau neáu bieát chuùng sanh töùc laø Phaät taùnh, neáu bieát chuùng sanh muoân 

kieáp tìm Phaät cuõng khoù gaëp. Nay toâi daïy caùc oâng bieát töï taâm chuùng 

sanh, thaáy töï taâm Phaät taùnh. Muoán caàu thaáy Phaät, chæ bieát chuùng sanh, 

chæ vì chuùng sanh meâ Phaät, chaúng phaûi Phaät meâ chuùng sanh. Töï taùnh 

neáu ngoä, chuùng sanh laø Phaät; töï taùnh neáu meâ, Phaät laø chuùng sanh; töï 

taùnh bình ñaúng, chuùng sanh laø Phaät; töï taùnh taø hieåm, Phaät laø chuùng 

sanh. Taâm caùc oâng neáu hieåm khuùc töùc Phaät ôû trong chuùng sanh, moät 

nieäm bình tröïc töùc laø chuùng sanh thaønh Phaät. Taâm toâi töï coù Phaät, töï 

Phaät ñoù laø chôn Phaät, neáu töï khoâng coù taâm Phaät thì choã naøo caàu ñöôïc 

chôn Phaät? Caùc oâng töï taâm laø Phaät laïi chôù hoà nghi, ngoaøi khoâng moät 

vaät maø hay döïng laäp ñeàu laø boån taâm sanh ra muoân phaùp, neân kinh noùi 

taâm sanh caùc thöù phaùp sanh, taâm dieät caùc thöù phaùp dieät, nay toâi ñeå baøi 

keä cuøng caùc oâng töø bieät goïi laø Töï Taùnh Chaân Phaät Keä, ngöôøi ñôøi sau 

bieát ñöôïc yù keä naày töï thaáy boån taâm, töï thaønh Phaät ñaïo. Keä raèng:  

       “Chôn nhö töï taùnh laø chôn Phaät, 

           Taø kieán tam ñoäc laø ma vöông, 

           Khi taø meâ ma ôû trong nhaø, 
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           Khôûi chaùnh kieán Phaät ôû trong nhaø. 

           Trong taùnh taø kieán tam ñoäc sanh, 

           Töùc laø ma vöông ñeán trong nhaø, 

           Chaùnh kieán töï tröø taâm tam ñoäc, 

           Ma bieán thaønh Phaät thaät khoâng giaû. 

           Phaùp thaân baùo thaân vaø hoùa thaân, 

           Ba thaân xöa nay laø moät thaân, 

           Neáu nhaèm trong taùnh hay töï thaáy, 

           Töùc laø nhôn Boà Ñeà thaønh Phaät. 

           Voán töø hoùa thaân sanh taùnh tònh, 

          Taùnh tònh thöôøng ôû trong hoùa thaân. 

           Taùnh khieán hoùa thaân haønh chaùnh ñaïo, 

           Veà sau vieân maõn thaät khoâng cuøng. 

           Taùnh daâm voán laø nhôn taùnh tònh, 

           Tröø daâm töùc laø thaân taùnh tònh, 

           Trong taùnh moãi töï lìa nguõ duïc, 

           Thaáy taùnh saùt na töùc laø chôn. 

           Ñôøi naày neáu gaëp phaùp ñoán giaùo, 

           Chôït ngoä töï taùnh thaáy ñöôïc Phaät. 

           Neáu muoán tu haønh mong laøm Phaät, 

           Khoâng bieát nôi naøo nghó tìm chôn. 

           Neáu hay trong taâm töï thaáy chôn, 

           Coù chôn töùc laø nhôn thaønh Phaät, 

           Chaúng thaáy töï taùnh ngoaøi tìm Phaät, 

           Khôûi taâm thaûy laø ngöôøi ñaïi si. 

           Phaùp moân ñoán giaùo nay löu truyeàn, 

           Cöùu ñoä ngöôøi ñôøi phaûi töï tu, 

           Baûo oâng ngöôøi hoïc ñaïo ñôøi sau, 

           Khoâng khôûi thaáy naày raát xa xoâi.” 

Suy nghó thaät kyõ nhöõng lôøi daïy cuûa Luïc Toå, haønh giaû tu Phaät seõ 

luoân thaáy raèng khi taø taâm khôûi, ma hieän; khi chaùnh taâm khôûi, Phaät 

hieän. Nhöõng lôøi daïy naøy seõ maõi maõi laø chaân lyù cho taát caû haønh giaû tu 

Phaät! 

Khoâng gioáng nhö xaùc thaân vaät chaát, caùi taâm laø phi vaät chaát. Chuùng 

ta nhaän thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa chuùng ta cuøng nhieàu 

ñieàu khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï hieän höõu cuûa chuùng 

baèng pheùp loaïi suy. Taâm laø goác cuûa muoân phaùp. Trong Taâm Ñòa Quaùn 
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Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm chuû. Taát caû caùc 

phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo thieân ñöôøng, taâm 

taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung söôùng hay ñau 

khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Taâm keát hôïp chaët cheõ vôùi 

thaân ñeán ñoä caùc traïng thaùi tinh thaàn aûnh höôûng tröïc tieáp ñeán söùc khoûe 

vaø söï an vui cuûa thaân. Moät soá baùc só khaúng quyeát raèng khoâng coù moät 

chöùng beänh naøo ñöôïc xem thuaàn tuùy laø thaân beänh caû. Do ñoù, tröø khi 

traïng thaùi tinh thaàn xaáu naày laø do aùc nghieäp do kieáp tröôùc gaây ra quaù 

naëng, khoù coù theå thay ñoåi ñöôïc trong moät sôùm moät chieàu, coøn thì ngöôøi 

ta coù theå chuyeån ñoåi nhöõng traïng thaùi xaáu ñeå taïo ra söï laønh maïnh veà 

tinh thaàn, vaø töø ñoù thaân seõ ñöôïc an laïc. Taâm con ngöôøi aûnh höôûng ñeán 

thaân moät caùch saâu xa, neáu cöù ñeå cho taâm hoaït ñoäng moät caùch böøa baõi 

vaø nuoâi döôõng nhöõng tö duy baát thieän, taâm coù theå gaây ra nhöõng tai haïi 

khoù löôøng ñöôïc, thaäm chí coù theå gaây ra saùt nhaân. Tuy nhieân, taâm cuõng 

coù theå chöõa laønh moät caùi thaân beänh hoaïn. Khi taâm ñöôïc taäp trung vaøo 

nhöõng tö duy chaân chaùnh vôùi tinh taán vaø söï hieåu bieát chaân chaùnh thì 

hieäu quaû maø noù taïo ra cuõng voâ cuøng toát ñeïp. Moät caùi taâm vôùi nhöõng tö 

duy trong saùng vaø thieän laønh thaät söï seõ daãn ñeán moät cuoäc soáng laønh 

maïnh vaø thö thaùi. Theo Thieàn sö Thaùi Tieân Ñeä Töû Hoaøn trong quyeån 

Tham Vaán Moät Vò Thieàn Sö: "Chæ caùi taâm cuûa baïn khoå thoâi. Neáu baïn 

ñang lo laéng töùc laø baïn ñau khoå, nhöng neáu baïn döùt boû nhöõng caên 

nguyeân cuûa lo laéng, noãi khoå ñau cuûa baïn seõ bieán maát... Caùi toâi ñau khoå 

vì chính noù, khoâng coù caùi toâi thì khoâng coøn ñau khoå nöõa." Theo Ñöùc 

Phaät, beân caïnh caùi khoå veà theå chaát, coøn coù nhöõng caùi khoå veà tinh thaàn 

nhö khoå vì thöông yeâu maø bò xa lìa, khoå vì bò khinh mieät, khoå vì caàu 

baát ñaéc (ham muoán maø khoâng ñöôïc toaïi nguyeän), oaùn taéng hoäi khoå 

(khoå vì khoâng öa maø cöù maõi gaëp), vaân vaân. Thaät vaäy, Ngoaïi tröø taâm ra, 

khoâng coøn thöù gì khaùc. Taâm, Phaät, chuùng sanh khoâng sai khaùc. Haønh 

giaû tu Thieàn neân luoân nhôù raèng treân ñôøi naøy khoâng coù caùi gì heát ngoaøi 

yù thöùc, vì caùc hieän töôïng chæ laø nhöõng phoùng chieáu cuûa yù thöùc maø thoâi.  

 

II. Taâm Thanh Tònh Phaät Ñoä Thanh Tònh Theo Tinh Thaàn 

Kinh Duy Ma: 

Heã taâm thanh tònh thì coõi Phaät thanh tònh. Theo kinh Duy Ma Caät, 

chöông moät, Ñöùc Phaät baûo Baûo Tích: “Boà Taùt tuøy choã tröïc taâm maø hay 

phaùt haïnh; tuøy choã phaùt haïnh maø ñöôïc thaâm taâm; tuøy choã thaâm taâm maø 

yù ñöôïc ñieàu phuïc; tuøy choã yù ñöôïc ñieàu phuïc maø laøm ñöôïc nhö lôøi noùi; 
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tuøy choã laøm ñöôïc nhö lôøi noùi maø hay hoài höôùng; tuøy choã hoài höôùng maø 

coù phöông tieän; tuøy choã coù phöông tieän maø thaønh töïu chuùng sanh, tuøy 

choã thaønh töïu chuùng sanh maø coõi Phaät ñöôïc thanh tònh; tuøy choã coõi 

Phaät thanh tònh maø noùi Phaùp thanh tònh; tuøy choã noùi Phaùp thanh tònh maø 

trí hueä ñöôïc thanh tònh; tuøy choã trí hueä thanh tònh maø taâm thanh tònh; 

tuøy choã taâm thanh tònh maø taát caû coâng ñöùc ñeàu thanh tònh. Cho neân, 

naày Baûo Tích! Boà Taùt muoán ñöôïc coõi Phaät thanh tònh, neân laøm cho taâm 

thanh tònh; tuøy choã Taâm thanh tònh maø coõi Phaät ñöôïc thanh tònh.” Luùc 

aáy ngaøi Xaù Lôïi Phaát nghó raèng: “Neáu taâm Boà Taùt thanh tònh chaéc chaén 

coõi Phaät phaûi ñöôïc thanh tònh, vaäy Theá Toân ta khi tröôùc laøm Boà Taùt, 

taâm yù leõ naøo khoâng thanh tònh, sao coõi Phaät naày khoâng thanh tònh nhö 

theá?” Ñöùc Phaät bieát oâng suy nghó vaäy lieàn baûo raèng: “YÙ oâng nghó sao? 

Maët trôøi, maët traêng haù khoâng thanh tònh saùng suoát ö, sao ngöôøi muø 

khoâng thaáy?” Xaù Lôïi Phaát baïch Phaät: “Baïch Theá Toân! Chaúng phaûi theá. 

Ñoù laø taïi ngöôøi muø, khoâng phaûi loãi ôû maët trôøi vaø maët traêng.” Phaät baûo: 

“Xaù Lôïi Phaát! Cuõng theá, bôûi chuùng sanh do toäi chöôùng neân khoâng thaáy 

ñöôïc coõi nöôùc cuûa Nhö Lai thanh tònh trang nghieâm, chôù khoâng phaûi loãi 

ôû Nhö Lai. Naøy Xaù Lôïi Phaát! Coõi nöôùc cuûa ta ñaây vaãn thanh tònh maø 

taïi oâng khoâng thaáy ñoù thoâi.” Luùc baáy giôø oâng Loa Keá Phaïm Vöông 

thöa vôùi oâng Xaù Lôïi Phaát raèng: “Ngaøi chôù nghó nhö theá, maø cho coõi 

Phaät ñaây khoâng thanh tònh. Vì sao? Vì toâi thaáy coõi nöôùc cuûa Phaät Thích 

Ca Maâu Ni thanh tònh, ví nhö cung trôøi Töï Taïi.” Xaù Lôïi Phaát noùi: “Sao 

toâi thaáy coõi naày toaøn goø noãng, haàm hoá, choâng gai, soûi saïn, ñaát ñaù, nuùi 

non, nhô nhôùp daãy ñaày nhö theá.” Loa Keá Phaïm Vöông thöa: “Ñaáy laø 

do taâm cuûa Ngaøi coù cao thaáp khoâng nöông theo trí tueä cuûa Phaät neân 

thaáy coõi naày khoâng thanh tònh ñoù thoâi. Thöa ngaøi Xaù Lôïi Phaát! Boà Taùt 

ñoái vôùi taát caû chuùng sanh thaûy ñeàu bình ñaúng, thaâm taâm thanh tònh y 

theo trí tueä cuûa Phaät thì môùi thaáy ñöôïc coõi Phaät naày thanh tònh.” Khi aáy 

Phaät laáy ngoùn chôn nhaán maïnh xuoáng ñaát, töùc thì coõi Tam thieân ñaïi 

thieân theá giôùi lieàn hieän ra bao nhieâu traêm ngaøn thöù traân baûo trang 

nghieâm röïc rôõ, nhö coõi Voâ Löôïng Coâng Ñöùc Baûo Trang Nghieâm cuûa 

Phaät Baûo Trang Nghieâm maø taát caû ñaïi chuùng ngôïi khen chöa töøng coù 

vaø ñeàu thaáy mình ngoài treân toøa sen baùu. Phaät baûo Xaù Lôïi Phaát: “OÂng 

haõy xem coõi Phaät ñaây trang nghieâm thanh tònh.” Xaù Lôïi Phaát thöa: 

“Daï, baïch Theá Toân! Töø tröôùc ñeán giôø con chöa töøng thaáy chöa töøng 

nghe noùi ñeán coõi nöôùc hieän roõ trang nghieâm thanh tònh cuûa Phaät.” Phaät 

baûo: “Naøy Xaù Lôïi Phaát! Coõi nöôùc cuûa ta thöôøng thanh tònh nhö theá! 
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Nhöng vì muoán ñoä nhöõng keû caên cô haï lieät neân thò hieän ra coõi ñaày nhô 

nhôùp xaáu xa baát tònh ñoù thoâi. Ví nhö chö Thieân ñoàng duøng moät thöù baùt 

baèng ngoïc baùu ñeå aên, nhöng tuøy phöôùc ñöùc cuûa moãi vò maø saéc côm coù 

khaùc. Nhö theá, Xaù Lôïi Phaát! Neáu taâm ngöôøi thanh tònh, seõ thaáy coõi naøy 

coâng ñöùc trang nghieâm.” 

 

Pure Mind, the Buddha Land is Pure  

In the Spirit of the Vimalakirti Sutra 

 

I. The Triple World Is But One Mind, Outside the Mind, There 

Is No Other Thing: 

According to Buddhism, the triple world is just Mind (Tribhavasva-

cittamatram (skt). In the Lankavatara Sutra, the Buddha taught: “The 

Bodhisattva-mahasattvas sees that the triple world is no more than the 

creation of the citta, manas, and mano-vijnana, that it is brought forth 

by falsely discriminating one’s own mind, that there are no signs of an 

external world where the principle of multiplicity rules, and finally that 

the triple world is just one’s own mind.” As a matter of fact, once 

deviant mind arises, demons immediately appear with numberless 

upside-downs; while correct mind arises, Buddhas appear with the 

Buddhas' pure land. According to the Flatform Sutra, Chapter Ten, the 

Sixth Patriarch said, “All of you please, listen carefully. If those of 

future generations recognize living beings, they will have perceived 

the Buddha-nature. If they do not recognize living beings, they may 

seek the Buddha throughout many aeons but he will be difficult to 

meet. I will now teach you how to recognize the living beings within 

your mind and how to see the Buddha-nature there. If you wish to see 

the Buddha, simply recognize living beings for it is living beings who 

are confused about the Buddha and not the Buddha who is confused 

about living beings. When enlightened to the self-nature, the living 

being is a Buddha. If confused about the self-nature, the Buddha is a 

living being. When the self-nature is impartial, the living being is the 

Buddha. When the self-nature is biased, the Buddha is a living being. If 

your thoughts are devious and malicious, the Buddha dwells within the 

living being but by means of one impartial thought, the living being 

becomes a Buddha. Our minds have their own Buddha and that Buddha 
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is the true Buddha. If the mind does not have its own Buddha, where 

can the true Buddha be sought? Your own minds are the Buddha; have 

no further doubts. Nothing can be established outside the mind, for the 

original mind produces the ten thousand dharmas. Therefore, the Sutras 

say, ‘The mind produced, all dharmas are produced; the mind 

extinguished, all dharmas are extinguished. Now, to say goodbye, I will 

leave you a verse called the ‘Self-Nature’s True Buddha Verse.’ 

People of the future who understand its meaning will see their original 

mind and realize the Buddha Way. The verse runs: 

  “The true-suchness self-nature is the true Buddha. 

    Deviant views, the three poisons are the demon king. 

    At times of deviant confusion, the demon king is in the house; 

    But when you have proper views, the Buddha is in the hall. 

    Deviant views, the three poisons produced within the nature, 

    Are just the demon king come to dwell in the house. 

    Proper views casting out three poisons of the mind. 

    Transform the demon into Buddha True, not False.  

    Dharma-body, Reward-body, and Transformation-body: 

    Fundamentally the three bodies are one body. 

    Seeing that for yourself within your own nature 

    Is the Bodhi-cause for realizing Buddhahood. 

   The pure nature is originally produced from the Transformation-body. 

    The pure nature is ever-present within the Transformation-body. 

    One’s nature leads the transformation-body down the right road. 

    And in the future the full perfection is truly without end. 

    The root cause of purity is the lust nature, for once rid of lust,  

    the substance of the nature is pure.            

    Each of you, within your natures; abandon the five desires. 

    In an instant, see your nature, it is true.  

    If in this life you encounter the door of Sudden Teaching 

    You will be suddenly enlightened to your   

    Self-nature and see the Honored of the world.  

    If you wish to cultivate and aspire to Buddhahood, 

    You won’t know where the truth is to be sought  

    Unless you can see the truth within your own mind, 

    This truth which is the cause of realizing Buddhahood. 

    Not to see your self-nature but to seek the Buddha outside: 
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    If you think that way, you are deluded indeed. 

    I now leave behind the Dharma-door of the Sudden Teaching 

    To liberate worldly people who must cultivate themselves. 

    I announce to you and to future students of the Way: 

    If you do not hold these views you will only waste your time.” 

Thinking very carefully the Sixth Patriarch's teachings, Buddhist 

practitioners will always see that when deviant mind airses, demons 

appear; when correct mind arises, Buddhas appear. These teachings 

will forever be the Truth for all Buddhist practitioners! 

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 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. The mind is so closely linked with the body 

that mental states affect the body’s health and well-being. Some 

doctors even confirm that there is no such thing as a purely physical 

disease. Unless these bad mental states are caused by previous evil 

acts, and they are unalterable, it is possible so to change them as to 

cause mental health and physical well-being to follow thereafter. 

Man’s mind influences his body profoundly. If allowed to function 

viciously and entertain unwholesome thoughts, mind can cause 

disaster, can even kill a being; but it can also cure a sick body. When 

mind is concentrated on right thoughts with right effort and 

understanding, the effect it can produce is immense. A mind with pure 

and wholesome thoughts really does lead to a healthy and relaxed life. 

According to Zen Master Taisen Deshimaru in 'Questions to a Zen 

Master: "It is only your mind that suffers. If you are anxious you suffer, 

but if you disconnect the roots of your anxiety your suffering 

disappears... The ego suffers for itself; without it there would be no 

more suffering." According to the Buddha, in addition to the physical 

sufferings, there are mental sufferings such as the suffering of 

separation from what is dear to us, the suffering of contact with what 

we despite, and the suffering of not getting what we desire, etc. As a 

matter of fact, Outside the mind, there is no other thing. Mind, Buddha, 
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and all the living, these three are not different (the Mind, the Buddha 

and sentient beings are not three different things). Zen practitioners 

should always remember that nothing exists outside the mind 

(consciousness), since all phenomena are projections of consciousness. 

 

II. Pure Mind, the Buddha Land Is Pure In the Spirit of the 

Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter One, the Buddha told 

Ratna-rasi, because of his straightforward mind, a Bodhisattva can act 

straightforwardly; because of his straightforward deeds, he realizes the 

profound mind; because of his profound mind his thoughts are kept 

under control; because of his controlled thoughts, his acts accord with 

the Dharma (he has heard); because of his deeds in accord with the 

Dharma, he can dedicate his merits to the benefit of others; because of 

this dedication, he can make use of expedient methods (upaya); 

because of his expedient methods, he can bring living beings to 

perfection; because he can bring them to perfection, his Buddha land is 

pure; because of his pure Buddha land, his preaching of the Dharma is 

pure; because of his pure preaching, his wisdom is pure; because of his 

pure wisdom, his mind is pure, and because of his pure mind, all his 

merits are pure.  Therefore, Ratna-rasi, if a Bodhisattva wants to win 

the pure land, he should purify his mind and because of his pure mind, 

the Buddha land is pure.” At that time, Sariputra thought:  “If the 

Buddha land is pure, because of the Bodhisattva’s pure mind, is it 

because the mind of the World Honoured One was not pure when He 

was still in the Bodhisattva stage, that this Buddha land (i.e. this world) 

is so unclean (as we see it now)?” The Buddha knew of his thought and 

said to Sariputra: “Are the sun and the moon not clean when a blind 

man does not see their cleanliness?” Sariputra said: “World Honoured 

One, this is the fault of the blind man and not that of the sun and the 

moon.” The Buddha said: “Sariputra, because of their (spiritual) 

blindness, living beings do not see the imposing majesty of the 

Tathagata’s pure land; this is not the fault of the Tathagata.  Sariputra, 

this land of mine is pure but you do not see its purity.” Thereupon, 

Brahma with a tuft of hair on his head (resembling a conch) said to 

Sariputra: “Don’t think this Buddha land is impure.  Why? Because I 

see that the land of Sakyamuni Buddha is pure and clean, like a 
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heavenly palace.” Sariputra said: “I see that this world is full of hills, 

mountains, pits, thorns, stones and earth, which are all unclean.” 

Brahma said: “Because your mind is up and down and disagrees with 

the Buddha-wisdom, you see that this land is unclean. Sariputra, 

because a Bodhisattva is impartial towards all living beings and his 

profound mind is pure and clean in accord with the Buddha Dharma, he 

can see that this Buddha land is (also) pure and clean.” At that time, the 

Buddha pressed the toes of His (right) foot on the ground and the world 

was suddenly adorned with hundreds and thousands of rare and 

precious gems of the great chiliocosm, like the precious Majestic 

Buddha’s pure land adorned with countless precious merits, which the 

assembly praised as never seen before; in addition each person present 

found himself seated on a precious lotus throne. The Buddha said to 

Sariputra: “Look at the majestic purity of this Buddha land of mine.” 

Sariputra said: “World Honoured One, I have never seen and heard of 

this Buddha land in its majestic purity.” The Buddha said: “This 

Buddha land of mine is always pure, but appears filthy so that I can 

lead people of inferior spirituality to their salvation. This is like the 

food of devas which takes various colours according to the merits of 

each individual eater. So, Sariputra, the man whose mind is pure sees 

this world in its majestic purity.” 
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Chöông Naêm Möôi Baûy 

Chapter Fifty-Seven 

 

Thaân Hieän Höõu  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Thaân Hieän Höõu Trong Giaùo Thuyeát Nhaø Phaät: 

Theo Phaät giaùo, muïc ñích ñaàu tieân cuûa tu taäp trong Phaät giaùo laø ñeå 

nhaän thöùc baûn chaát thaät cuûa thaân maø khoâng chaáp vaøo noù. Ña phaàn 

chuùng ta nhaän thaân laø mình hay mình laø thaân. Tuy nhieân sau moät giai 

ñoaïn thieàn taäp, chuùng ta seõ khoâng coøn chuù yù nghó raèng mình laø moät 

thaân, chuùng ta seõ khoâng coøn ñoàng hoùa mình vôùi thaân. Luùc ñoù chuùng ta 

chæ nhìn thaân nhö moät taäp hôïp cuûa nguõ uaån, tan hôïp voâ thöôøng, chöù 

khoâng phaûi laø nhöùt theå baát ñònh; luùc ñoù chuùng ta seõ khoâng coøn laàm laãn 

caùi giaû vôùi caùi thaät nöõa. Tænh thöùc veà thaân trong nhöõng sinh hoaït haèng 

ngaøy, nhö ñi, ñöùng, naèm, ngoài, nhìn ai, nhìn quang caûnh, cuùi xuoáng, 

duoãi thaân, maëc quaàn aùo, taêm röõa, aên uoáng, nhai, noùi chuyeän, vaân vaân. 

Muïc ñích laø chuù yù vaøo thaùi ñoä cuûa mình chöù khoâng chaïy theo nhöõng 

bieán chuyeån. Haønh giaû tu Thieàn neân luoân nhôù raèng thaân naøy laø moät 

khoái ung sang baát tònh, thaân naøy laø trung taâm baõo cuûa khoå ñau phieàn 

naõo.  

 

II. Thaân Hieän Höõu Theo Tinh Thaàn Kinh Duy Ma: 

Thaân Naøy Khoâng Thaät Maø Chæ Laø Huyeãn Giaû: Huyeãn thaân hay 

AÛo thaân coù nghóa laø thaân naøy khoâng thaät maø chæ laø huyeãn giaû. Theo 

kinh Duy Ma Caät, phaåm Phöông Tieän, Duy Ma Caät duøng phöông tieän 

hieän thaân coù beänh. Do oâng coù beänh neân caùc vò Quoác Vöông, Ñaïi thaàn, 

Cö só, Baø la moân caû thaûy cuøng caùc vò Vöông töû vôùi bao nhieâu quan 

thuoäc voâ soá ngaøn ngöôøi ñeàu ñeán thaêm beänh. OÂng nhôn dòp thaân beänh 

môùi roäng noùi Phaùp: “Naày caùc nhaân giaû! Caùi huyeãn thaân naày thaät laø voâ 

thöôøng, noù khoâng coù söùc, khoâng maïnh, khoâng beàn chaéc, laø vaät mau hö 

hoaïi, thaät khoâng theå tin caäy. Noù laø caùi oå chöùa nhoùm nhöõng thöù khoå naõo 

beänh hoaïn. Caùc nhaân giaû! Ngöôøi coù trí saùng suoát khoâng bao giôø nöông 

caäy noù. Neáu xeùt cho kyõ thì caùi thaân naày nhö ñoáng boït khoâng theå caàm 

naém; thaân naày nhö boùng noåi khoâng theå coøn laâu; thaân naày nhö aùnh naéng 
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dôïn giöõa ñoàng, do loøng khaùt aùi sanh; thaân naày nhö caây chuoái khoâng 

beàn chaéc; thaân naày nhö ñoà huyeãn thuaät, do nôi ñieân ñaûo maø ra; thaân 

naày nhö caûnh chieâm bao, do hö voïng maø thaáy coù; thaân naày nhö boùng 

cuûa hình, do nghieäp duyeân hieän; thaân naày nhö vang cuûa tieáng, do nhaân 

duyeân thaønh; thaân naày nhö maây noåi, trong giaây phuùt tieâu tan; thaân naày 

nhö ñieän chôùp sanh dieät raát mau leï, nieäm nieäm khoâng döøng; thaân naày 

khoâng chuû, nhö laø ñaát; thaân naày khoâng coù ta, nhö laø löûa; thaân naày 

khoâng tröôøng thoï, nhö laø gioù; thaân naày khoâng coù nhaân, nhö laø nöôùc; 

thaân naày khoâng thaät, bôûi töù ñaïi giaû hôïp maø thaønh; thaân naày voán khoâng, 

neáu lìa ngaõ vaø ngaõ sôû; thaân naày laø voâ tri, nhö caây coû, ngoùi, ñaù; thaân 

naày voâ taùc (khoâng coù laøm ra), do gioù nghieäp chuyeån lay; thaân naày laø 

baát tònh, chöùa ñaày nhöõng thöù dô baån; thaân naày laø giaû doái, daàu coù taém 

röûa aên maëc töû teá roát cuoäc noù cuõng tan raõ; thaân naày laø tai hoïa, vì ñuû caùc 

thöù beänh hoaïn khoå naõo; thaân naày nhö gieáng khoâ treân goø, vì noù bò söï giaø 

yeáu eùp ngaët; thaân naày khoâng chaéc chaén, vì theá naøo noù cuõng phaûi cheát; 

thaân naày nhö raén ñoäc, nhö keû cöôùp giaëc, nhö choán khoâng tuï, vì do aám, 

giôùi, nhaäp hôïp thaønh. Caùc nhaân giaû! Haõy neân nhaøm chaùn caùi thaân naày, 

chôù tham tieác noù, phaûi neân öa muoán thaân Phaät. Vì sao? Vì thaân Phaät laø 

Phaùp Thaân, do voâ löôïng coâng ñöùc trí tueä sanh; do giôùi, ñònh, tueä, giaûi 

thoaùt, giaûi thoaùt tri kieán sanh; do töø bi hyû xaû sanh; do boá thí, trì giôùi, 

nhaãn nhuïc, tinh taán, thieàn ñònh, trí tueä, vaø phöông tieän sanh; do luïc 

thoâng, tam minh sanh; do 37 phaåm trôï ñaïo sanh; do chæ quaùn sanh; do 

thaäp löïc, töù voâ uùy, thaäp baùt baát coäng sanh; do ñoaïn tröø taát caû caùc phaùp 

baát thieän, tu caùc phaùp thieän sanh; do chaân thaät sanh; do khoâng buoâng 

lung sanh; do voâ löôïng phaùp thanh tònh nhö theá sanh ra thaân Nhö Lai. 

Daàu Thaân Naày Coù Thaät Söï Nhö Theá Naøo Ñi Nöõa, Haønh Giaû 

Khoâng Neân Nhaøm Chaùn Maø Neân Xem Noù Nhö Phöông Tieän Trong 

Tu Taäp: Thaân mình baát tònh, thaân ngöôøi cuõng baát tònh, chæ coù thaân Phaät 

laø thanh tònh. Theo Kinh Duy Ma Caät, khi Vaên Thuø Sö Lôïi Boà Taùt 

vaâng meänh cuûa Ñöùc Phaät ñi thaêm beänh cö só Duy Ma Caät, neân môùi coù 

cuoäc ñoái ñaùp veà “thaân” nhö sau: "Vaên Thuø hoûi cö só Duy Ma Caät: 

'Phaøm Boà Taùt an uûi Boà Taùt coù beänh nhö theá naøo?' Duy Ma Caät ñaùp: 

'Noùi thaân voâ thöôøng, nhöng khoâng bao giôø nhaøm chaùn thaân naày. Noùi 

thaân coù khoå, nhöng khoâng bao giôø noùi veà söï vui ôû Nieát Baøn. Noùi thaân 

voâ ngaõ maø khuyeân daïy daét dìu chuùng sanh. Noùi thaân khoâng tòch, chöù 

khoâng noùi laø roát raùo tòch dieät. Noùi aên naên toäi tröôùc, chöù khoâng noùi vaøo 

nôi quaù khöù. Laáy beänh mình maø thöông beänh ngöôøi. Phaûi bieát caùi khoå 
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voâ soá kieáp tröôùc, phaûi nghó ñeán söï lôïi ích cho taát caû chuùng sanh, nhôù 

ñeán vieäc laøm phöôùc, töôûng ñeán söï soáng trong saïch, chôù neân sanh taâm 

buoàn raàu, phaûi thöôøng khôûi loøng tinh taán, nguyeän seõ laøm vò y vöông 

ñieàu trò taát caû beänh cuûa chuùng sanh. Boà Taùt phaûi an uûi Boà Taùt coù beänh 

nhö theá ñeå cho ñöôïc hoan hyû.' Ngaøi Vaên Thuø Sö Lôïi! Boà Taùt coù beänh 

ñaáy phaûi quaùn saùt ñöôïc caùc phaùp nhö theá. Laïi nöõa, quaùn thaân voâ 

thöôøng, khoå, khoâng, voâ ngaõ, ñoù laø hueä. Duø thaân coù beänh vaãn ôû trong 

sanh töû laøm lôïi ích cho chuùng sanh khoâng nhaøm moûi, ñoù laø phöông tieän. 

Laïi nöõa, ngaøi Vaên Thuø Sö Lôïi! Quaùn thaân, thaân khoâng rôøi beänh, beänh 

chaúng rôøi thaân, beänh naày, thaân naày, khoâng phaûi môùi, khoâng phaûi cuõ, ñoù 

laø hueä. Duø thaân coù beänh maø khoâng nhaøm chaùn troïn dieät ñoä, ñoù laø 

phöông tieän". 

 

Physical Existence In the  

Spirit of the Vimalakirti Sutra 

 

I. A Summary of Physical Existence In Buddhist Teachings:  

According to Buddhism, the first goal of cultivation in Buddhism 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 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. Zen practitioners should always remember that 

this body is an impure  mass of ulcers, this body is the storm center of 

sufferings and afflictions. Our own bodies being impure and disgust, 

the bodies of others are likewise, only the Buddha-body is forever 

pure.  

 

 



824 

 

II. Physical Existence In the Spirit of the Vimalakirti Sutra: 

This Body Is Not Real But Only An Illusion: According to the 

Vimalakirti Sutra, Chapter Expedient Method (Upaya) of Teaching, 

using upaya he appeared ill and because of his indisposition kings, 

ministers, elders, upasakas, Brahmins, etc., as well as princes and other 

officials reaching many thousands came to enquire after his health. So 

Vimalakirti appeared in his sick body to receive and expound the 

Dharma to them, saying: “Virtuous ones, the human body is 

impermanent; it is neither strong nor durable; it will decay and is, 

therefore, unreliable. It causes anxieties and sufferings, being subject 

to all kinds of ailments. Virtuous ones, all wise men do not rely on this 

body which is like a mass of foam, which is intangible. It is like a 

bubble and does not last for a long time. It is like a flame and is the 

product of the thirst of love. It is like a banana tree, the centre of which 

is hollow. It is like an illusion being produced by inverted thoughts. It is 

like a dream being formed by fasle views. It is like a shadow and is 

caused by karma. This body is like an echo for it results from causes 

and conditions. It is like a floating cloud, which disperses any moment.  

It is like lightning for it does not stay for the time of a thought. It is 

without owner for it is like the earth. It is egoless for it is like fire (that 

kills itself). It is transient like the wind. It is not human for it is like 

water. It is unreal and depends on the four elements for its existence. It 

is empty, being neither ego nor its object. It is without knowledge like 

grass, trees and potsherds. It is not the prime mover, but is moved by 

the wind (of passions). It is impure and full of filth. It is false, and 

though washed, bathed, clothed and fed, it will decay and die in the 

end. It is a calamity being subject to all kinds of illnesses and 

sufferings. It is like a dry well, for it is pursued by death.  It is unsettled 

and will pass away. It is like a poisonous snake, a deadly enemy, a 

temporary assemblage (without underlying reality), being made of the 

five aggregates, the twelve entrances (the six organs and their objects) 

and the eighteen realms of sense (the six organs, their objects and their 

perceptions). Virtuous ones, the (human) body being so repulsive, you 

should seek the Buddha body. Why?  Because the Buddha body is 

called Dharmakaya, the product of  boundless merits and wisdom; the 

outcome of discipline, meditation, wisdom, liberation and perfect 

knowledge of liberation; the result of kindness, compassion, joy and 
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indifference (to emotions); the consequence of (the six perfections or 

paramitas) charity, discipline, patience, zeal, meditation and wisdom 

and the sequel of expedient teaching (upaya); the six supernatural 

powers; the three insights; the thirty-seven stages contributory to 

enlightenment; serenity and insight; the ten transcendental powers 

(dasabala); the four kinds of fearlessness; the eighteen unsurpassed 

characteristics of the Buddha; the wiping out of all evils and the 

performance of all good deeds; truthfulness, and freedom from 

looseness and unrestraint. So countless kinds of purity and cleanness 

produce the body of the Tathagata.  

No Matter What the Real Kind of This Body Is, Practitioners 

Should Never Feel Relinquished of It, But Considering It As An 

Expedient Method For Cultivation: According to the Vimalakirti Sutra, 

Manjusri Bodhisattva obeyed the Buddha’s command to call on 

Upasaka Vimalakirti to enquire after his health, there was a 

converssation about the “body” as follows: "Manjusri asked 

Vimalakirti: '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.' Manjusri, a sick Bodhisattva should look into all things in this 

way. He should further meditate on his body which is impermanent, is 

subject to suffering and is non-existent and egoless; this is called 

wisdom.  Although his body is sick he remains in (the realm of) birth 
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and death for the benefit of all (living beings) without complaint; this is 

called expedient method (upaya). Manjusri! He should further meditate 

on the body which is inseparable from illness and on illness which is 

inherent in the body because sickness and the body are neither new nor 

old; this is called wisdom. The body, though ill, is not to be annihilated; 

this is the expedient method (for remaining in the world to work for 

salvation)." 
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Chöông Naêm Möôi Taùm 

Chapter Fifty-Eight 

 

Thaàn Löïc Baát Coäng Phaùp 

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Giaùo Phaùp Cuûa Chö Nhö Lai Trong Giaùo Thuyeát 

Nhaø Phaät: 

Coù ngöôøi cho raèng giaùo phaùp cuûa ñöùc Phaät chæ laø ñôøi soáng cuûa Ñöùc 

Phaät, taám göông cuûa Ñöùc Phaät vaø nhöõng ñeä töû gaàn guõi nhaát cuûa Ngaøi 

ñaët ra, ñoù laø kyø coâng quang vinh cuûa moät ngöôøi, moät ngöôøi ñöùng tröôùc 

coâng chuùng tuyeân boá con ñöôøng giaûi thoaùt. Vôùi soá ngöôøi khaùc, Phaät 

giaùo coù nghóa laø hoïc thuyeát quaàn chuùng nhö ñaõ ghi trong vaên hoïc Phaät 

giaùo goàm Tam Taïng kinh ñieån. Vaø trong ñoù mieâu taû moät trieát lyù cao 

quyù, saâu saéc, phöùc taïp vaø uyeân baùc veà cuoäc ñôøi. Danh töø Phaät giaùo 

ñöôïc laáy töø goác Phaïn ngöõ  “Bodhi” coù nghóa laø “Giaùc ngoä,” vaø do vaäy 

Phaät giaùo laø trieát lyù cuûa söï giaùc ngoä. Chính vì theá maø ñònh nghóa thaät söï 

cuûa Phaät giaùo laø “Dieäu Ñeá.” Ñöùc Phaät khoâng daïy töø lyù thuyeát, maø 

Ngaøi luoân daïy töø quan ñieåm thöïc tieãn qua söï hieåu bieát, giaùc ngoä vaø 

thöïc chöùng veà chaân lyù cuûa Ngaøi. Trieát lyù naøy xuaát phaùt töø kinh nghieäm 

cuûa moät ngöôøi teân laø Só Ñaït Ña Coà Ñaøm, ñöôïc bieát nhö laø Phaät, töï 

mình giaùc ngoä vaøo luùc 36 tuoåi. Tính ñeán nay thì Phaät giaùo ñaõ toàn taïi 

treân 2.500 naêm vaø coù treân 800 trieäu tín ñoà treân khaép theá giôùi (keå caû 

nhöõng tín ñoà beân Trung Hoa Luïc Ñòa). Ngöôøi Taây phöông cuõng ñaõ 

nghe ñöôïc lôøi Phaät daïy töø theá kyû thöù 13 khi Marco Polo (1254-1324), 

moät nhaø du haønh ngöôøi YÙ, thaùm hieåm chaâu AÙ, ñaõ vieát caùc truyeän veà 

Phaät giaùo trong quyeån “Cuoäc Du Haønh cuûa Marco Polo.” Töø theá kyû thöù 

18 trôû ñi, kinh ñieån Phaät giaùo ñaõ ñöôïc mang ñeán AÂu chaâu vaø ñöôïc 

phieân dòch ra Anh, Phaùp vaø Ñöùc ngöõ. Cho ñeán caùch nay 100 naêm thì 

Phaät giaùo chæ laø moät trieát lyù chaùnh yeáu cho ngöôøi AÙ Ñoâng, nhöng roài 

daàn daàn coù theâm nhieàu ngöôøi AÂu Myõ löu taâm gaén boù ñeán. Vaøo ñaàu theá 

kyû thöù 20, Alan Bennett, moät ngöôøi Anh, ñaõ ñeán Mieán Ñieän xuaát gia 

laøm Taêng só döôùi Phaùp danh laø Ananda Metteya. OÂng trôû veà Anh vaøo 

naêm 1908. OÂng laø ngöôøi Anh ñaàu tieân trôû thaønh Taêng só Phaät giaùo. OÂng 

daïy Phaät phaùp taïi Anh. Töø luùc ñoù, Taêng Ni töø caùc quoác gia nhö Tích 
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Lan, Thaùi, Nhaät, Trung Hoa vaø caùc quoác gia theo Phaät giaùo khaùc taïi AÙ 

chaâu ñaõ ñi ñeán phöông Taây, ñaëc bieät laø trong khoaûng thôøi gian 70 naêm 

trôû laïi ñaây. Nhieàu vò thaày vaãn giöõ truyeàn thoáng nguyeân thuûy, nhieàu vò 

tuøy kheá cô kheá lyù tôùi moät möùc ñoä naøo ñoù nhaèm thoûa maõn ñöôïc nhu caàu 

Phaät phaùp trong xaõ hoäi phöông Taây. Trong nhöõng naêm gaàn ñaây, nhu 

caàu Phaät giaùo lôùn maïnh ñaùng keå taïi AÂu chaâu. Hoäi vieân cuûa caùc hieäp 

hoäi Phaät giaùo taêng nhanh vaø nhieàu trung taâm môùi ñöôïc thaønh laäp. Hoäi 

vieân cuûa nhöõng trung taâm naøy bao goàm phaàn lôùn laø nhöõng nhaø trí thöùc 

vaø nhöõng nhaø chuyeân moân. Ngaøy nay chæ ôû Anh thoâi ñaõ coù treân 40 

trung taâm Phaät giaùo taïi caùc thaønh phoá lôùn.  

Vôùi caùc ñöùc Nhö Lai, con ngöôøi laø toái thöôïng, neân ñöùc Phaät ñaõ 

daïy: “Haõy laø ngoïn ñuoác vaø laø nôi nöông töïa cuûa chính baïn, chôù ñöøng 

tìm nôi nöông töïa vaøo baát cöù nôi naøo khaùc.” Ñoù laø lôøi noùi chaân thaät cuûa 

Ñöùc Phaät. Ngaøi ñaõ töøng noùi: “Taát caû nhöõng gì thöïc hieän ñöôïc ñeàu hoaøn 

toaøn do noã löïc vaø trí tueä ruùt ra töø kinh nghieäm baûn thaân cuûa con ngöôøi. 

Con ngöôøi laøm chuû vaän meänh cuûa mình. Con ngöôøi coù theå laøm cho 

cuoäc ñôøi mình toát hôn hoaëc xaáu hôn. Con ngöôøi neáu taän söùc tu taäp ñeàu 

coù theå thaønh Phaät.” Ñaïo Phaät laø con ñöôøng duy nhaát ñöa con ngöôøi töø 

hung aùc ñeán thieän laønh, töø phaøm ñeán Thaùnh, töø meâ sang giaùc. Ñaïo Phaät 

laø toân giaùo cuûa Ñaáng Giaùc Ngoä, moät trong ba toân giaùo lôùn treân theá giôùi 

do Phaät Thích Ca saùng laäp caùch nay treân 25 theá kyû. Ñöùc Phaät ñeà xöôùng 

töù dieäu ñeá nhö caên baûn hoïc thuyeát nhö chuùng ñaõ hieän ra khi Ngaøi ñaïi 

ngoä. Ngaøi ñaõ chæ cho moïi ngöôøi laøm caùch naøo ñeå soáng moät caùch khoân 

ngoan vaø haïnh phuùc vaø giaùo phaùp cuûa Ngaøi ñaõ lan roäng töø xöù AÁn Ñoä ra 

khaép caùc mieàn chaâu AÙ, vaø xa hôn theá nöõa. Noùi toùm laïi, coát loõi cuûa Phaät 

Phaùp hay giaùo phaùp coát tuûy cuûa Ñaïo Phaät coù theå ñöôïc dieãn taû baèng 

nhieàu caùch khaùc nhau. Neáu noùi laø giaùo phaùp cuûa Phaät coù theå giuùp 

ngöôøi ta tu haønh giaûi thoaùt cuõng ñöôïc; maø neáu noùi giaùo lyù aáy mang laïi 

haïnh phuùc cho ñôøi soáng con ngöôøi thì cuõng ñöôïc. Coát loõi cuûa giaùo lyù 

naøy bao goàm: Chö aùc maïc taùc (khoâng laøm caùc vieäc aùc), chuùng thieän 

phuïng haønh (sieâng laøm caùc haïnh laønh), töï tònh kyø yù (giöõ cho taâm yù 

thanh saïch). Ñaáy laø nhöõng lôøi chö Nhö Lai daïy. 

 

II. Thaàn Löïc Cuûa Chö Nhö Lai Trong Giaùo Thuyeát Nhaø Phaät: 

Möôøi Thaàn Löïc Cuûa Ñöùc Nhö Lai: Theo Kinh Phaùp Hoa, phaåm 

21, Ñöùc Nhö Lai coù 10 thaàn löïc. Thöù nhaát laø thaàn löïc ñöa töôùng löôõi 

roäng daøi: Trong taát caû caùc cuoäc thuyeát giaûng, Ñöùc Phaät ñöa “töôùng löôõi 
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roäng daøi cuûa Ngaøi chaïm ñeán coõi Phaïm Thieân.” Ñieàu naøy khieán chuùng 

ta laáy laøm laï hoâm nay, nhöng ñaây laø phaùt xuaát töø moät taäp tuïc coå cuûa 

AÁn Ñoä. Taïi AÁn Ñoä thôøi coå, ñöa löôõi roäng daøi laø moät ñoäng taùc toû raèng 

nhöõng gì ngöôøi noùi laø thaät. Qua thaàn löïc ñaàu tieân cuûa Ngaøi, Ñöùc Phaät 

muoán thoá loä raèng taát caû nhöõng giaùo lyù Ngaøi ñaõ giaûng laø thöïc vaø seõ maõi 

maõi laø thöïc. Söû duïng moät töø ngöõ thoâng duïng, Ngaøi muoán toû raèng Ngaøi 

khoâng bao giôø noùi hai löôõi trong taát caû nhöõng gì maø Ngaøi thuyeát. Thöù 

hai laø thaàn löïc chieáu toûa aùnh saùng ñeïp töø treân toaøn boä thaân theå cuûa 

Ngaøi: Ñöùc Phaät Thích Ca hieån loä thaàn thoâng cuûa Ngaøi baèng caùch 

phoùng moät aùnh saùng ñeïp töø treân toaøn boä thaân theå cuûa Ngaøi, chieáu saùng 

khaép moïi nôi, khaép suoát moïi phöông cuûa vuõ truï. Hieän töôïng thaàn bí 

naøy coù nghóa laø chaân lyù laø aùnh saùng xua tan boùng toái khoâng hieän höõu 

nhö moät thöïc theå thöïc söï. Boùng toái chæ laø moät traïng thaùi khoâng ñöôïc 

chieáu saùng vaø seõ bieán maát khi aùnh saùng chieáu roïi. Chuùng ta cuõng coù 

theå noùi nhö vaäy vôùi aûo töôûng. Chæ coù chaân lyù laø moät hieän höõu thöïc söï; 

aûo töôûng laø khoâng thöïc. AÛo töôûng sinh ra töø traïng thaùi taâm ta chöa hieåu 

ñöôïc chaân lyù. AÛo töôûng seõ bieán maát khoûi taâm ta khi chuùng ta hieåu ñöôïc 

chaân lyù. Chaân lyù thu huùt chaân lyù. Chuùng troän laãn vôùi nhau vaø trôû thaønh 

moät. Vaøo luùc Ñöùc Phaät Thích Ca phoùng linh quang treân thaân theå cuûa 

Ngaøi, chö Phaät khaùc cuõng theo caùch nhö theá, phoùng aùnh saùng voâ löôïng 

troän laãn thaønh moät aùnh saùng lôùn chieáu khaép moïi nôi trong vuõ truï. Nghóa 

laø chaân lyù seõ ñöôïc chieáu roïi khaép moïi nôi, hay noùi caùch khaùc, moïi 

ngöôøi ñeàu seõ thaønh Phaät. Thöù ba laø thaàn löïc thuyeát giaûng chaân lyù: Keá 

ñeán Ñöùc Phaät ruùt löôõi vaøo, ñaèng haéng cuøng luùc vaø buùng ngoùn tay ñoàng 

thôøi, coù nghóa laø taát caû giaùo lyù ñöôïc hôïp laïi thaønh moät. Thöù tö laø thaàn 

löïc hoaèng phaùp vaø haønh Boà Taùt Ñaïo: Khi Ñöùc Phaät laøm ñoäng taùc keá 

tieáp laø “buùng ngoùn tay ñoàng thôøi” vôùi moät yù nghóa heát söùc ñaëc bieät: 

“Xaùc nhaän.” Ñoäng taùc naøy cuõng phaùt xuaát töø moät taäp tuïc AÁn Ñoä. Chö 

Phaät buùng ngoùn tay cuøng moät luùc söï hieän dieän söï baûo ñaûm, “Ta phaùt 

bieåu” hay “Ta höùa seõ laøm ñieàu aáy.” Söï mieâu taû taát caû chö Phaät ñeàu 

buùng ngoùn tay ñoàng thôøi do ñoù seõ giaûng Phaùp, noùi moät caùch khaùc, caùi 

haïnh nguyeän Boà Taùt cuûa chö vò. Thöù naêm laø thaàn löïc laøm rung chuyeån 

ñaát: Khi caùc Ñöùc Nhö Lai xuaát hieän giaûng phaùp thì quoác ñoä cuûa hoï 

rung chuyeån theo saùu caùch. Saùu phöông chaán ñoäng theo Kinh Ñaïi Baùt 

Nhaõ. Khi Theá Toân nhaäp sö töû du hyù tam muoäi, thì saùu loaïi chaán ñoäng 

noåi leân. Khi Ñoâng voït leân thì Taây chìm xuoáng; khi Taây voït leân thì 

Ñoâng chìm xuoáng; khi Nam voït leân thì Baéc chìm xuoáng; khi Baéc voït 
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leân thì Nam chìm xuoáng; khi Boán beân voït leân thì chính giöõa chìm 

xuoáng; khi Chính giöõa voït leân thì boán beân chìm xuoáng. Thaàn löïc thöù 

saùu laø khieán chuùng sanh vui möøng khi ñaït ñöôïc ñieàu maø töø tröôùc ñeán 

nay hoï chöa töøng ñöôïc kinh qua: Khi chö Phaät thuyeát phaùp thì taát caû 

chuùng sanh trong caùc coõi töø trôøi, roàng, daï xoa, caøn thaùc baø, ca laâu na, 

khaån na la, ma haàu la giaø, nhaân, phi nhaân...do thaàn löïc cuûa Ñöùc Phaät, 

ñeàu thaáy trong theá giôùi ta baø naøy voâ löôïng, voâ bieân, traêm ngaøn vaïn öùc 

Ñöùc Phaät ngoài treân toøa sö töû döôùi taát caû caây baùu. Sau ñoù hoï ñeàu vui 

möøng khi ñaït ñöôïc ñieàu maø töø tröôùc ñeán nay hoï chöa töøng ñöôïc kinh 

qua. Thaàn löïc thöù baûy laø ñöa taát caû chuùng sanh cuøng ñeán caûnh giôùi Nieát 

Baøn trong töông lai: Khi Ñöùc Phaät xuaát hieän giaûng kinh Phaùp Hoa, taát 

caû chuùng sanh, nhaân vaø phi nhaân, ñöôïc thaáy ñaïi chuùng hoäi cuûa Ñöùc 

Phaät Thích Ca Mau Ni, cuøng vôùi Ñöùc Ña Baûo Nhö Lai vaø nhieàu vò Phaät 

khaùc. Ñaây goïi laø “Phoå Kieán Ñaïi Hoäi,” vì taát caû chuùng sanh ñeàu thaáy 

heát ñaïi chuùng cuûa Ñöùc Phaät ñöôïc vaây quanh bôûi nhieàu Ñöùc Phaät khaùc, 

aùm chæ raèng Ñöùc Phaät coù thaàn löïc ñöa taát caû chuùng sanh cuøng ñeán caûnh 

giôùi Nieát Baøn trong töông lai. Vaø qua ñieàu naøy Ñöùc Phaät muoán gôûi cho 

taát caû chuùng ta moät thoâng ñieäp: “taát caû chuùng sanh ñeàu coù theå nhaän 

bieát giaùo lyù cuûa Ñöùc Phaät nhö nhau.” Tuy nhieân, khaû naêng laõnh hoäi 

Phaät phaùp cuûa moãi ngöôøi khaùc nhau. Moät soá ngöôøi coù theå deã daøng 

trong khi raát khoù khaên ñoái vôùi nhöõng ngöôøi khaùc. Do ñoù maø phöông 

tieän thieän xaûo ñöôïc Phaät duøng theo nhieàu caùch khaùc nhau tuøy khaû naêng 

khaùc nhau cuûa hoï. Ñaây laø tình traïng hieän taïi cuûa con ngöôøi, nhöng 

trong töông lai vónh cöûu, ai naáy ñeàu coù theå giaùc ngoä thaønh Phaät. Thaàn 

löïc thöù taùm laø giaûng kinh ñoä chuùng nôi coõi Ta Baø: Khi Ñöùc Phaät xuaát 

hieän, ñoàng thôøi taát caû chö Thieân töø hö khoâng caát cao gioïng xöôùng raèng: 

“Vöôït ngoaøi voâ löôïng voâ bieân traêm ngaøn vaïn öùc a taêng kyø theá giôùi naøy, 

coù moät coõi teân laø Ta Baø. ÔÛ giöõa coõi aáy coù moät vò Phaät teân Thích Ca 

Maâu Ni. Giôø ñaây Ngaøi vì taát caû Boà Taùt Ma Ha Taùt maø giaûng kinh ñoä 

chuùng. Thaàn löïc thöù chín laø laøm cho taát caû moïi ngöôøi tu taäp haèng ngaøy 

phuø hôïp vôùi Phaät taâm: Khi Ñöùc Phaät xuaát hieän, chö Thieân töø xa raûi vaøo 

theá giôùi Ta Baø caùc thöù höông, hoa, höông thôm, traøng hoa, loïng, cuõng 

nhö caùc ñoà trang söùc, chaâu ngoïc vaø caùc thöù tuyeät dieäu khaùc. Hieän 

töôïng naøy coù nghóa laø trong töông lai, vieäc tu taäp cuûa taát caû moïi ngöôøi 

seõ ñeàu laø nhöõng thöù cuùng döôøng nhö nhau cho Ñöùc Phaät. Söï cuùng 

döôøng lôùn nhaát cho Ñöùc Phaät laø laøm cho taát caû moïi ngöôøi tu taäp haèng 

ngaøy phuø hôïp vôùi Phaät taâm. Thaàn löïc thöù möôøi laø khieán taát caû caùc theá 
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giôùi trong vuõ truï seõ hôïp nhaát khoâng ngaên ngaïi thaønh moät Phaät quoác: 

Khi Ñöùc Phaät xuaát hieän, taát caû caùc theá giôùi trong vuõ truï seõ hôïp nhaát 

khoâng ngaên ngaïi thaønh moät Phaät quoác. Theá giôùi Ta Baø ñöôïc goïi laø 

caûnh giôùi cuûa aûo töôûng, trong khi Tònh Ñoä ñöôïc goïi laø caûnh giôùi ñeïp ñeõ 

khoâng coù khoå ñau, vaø ñòa nguïc laø moät coõi ñaïi khoå. Nhöng neáu chuùng 

sanh soáng hoaøn toaøn vì chaân lyù nhôø vaøo Phaät phaùp thì vuõ truï naøy seõ 

hôïp nhaát thaønh moät coõi Phaät khoâng coù phaân bieät giöõa coõi trôøi, coõi Ta 

Baø hay coõi ñòa nguïc, vaøo moät luùc naøo ñoù trong töông lai, moïi söï tieán 

ñeán chaân lyù vaø seõ ñoùng goùp vaøo vieäc saùng taïo moät theá giôùi haøi hoøa 

toaøn haûo. 

Möôøi Thaàn Löïc Voâ Ngaïi Duïng Cuûa Chö Nhö Lai: Theo kinh Hoa 

Nghieâm, phaåm 38, coù möôøi thaàn löïc voâ ngaïi duïng. Thöù nhaát laø ñem baát 

khaû thuyeát theá giôùi ñeå vaøo moät vi traàn. Thöù nhì laø trong moät vi traàn 

hieän khaép theá giôùi taát caû coõi Phaät. Thöù ba laø ñem nöôùc taát caû ñaïi haûi 

ñeå vaøo moät loã loâng qua laïi cuøng khaép möôøi phöông theá giôùi maø khoâng 

laøm xuùc naõo chuùng sanh. Thöù tö laø ñem baát khaû thuyeát theá giôùi naïp 

trong thaân mình, thò hieän taát caû vieäc laøm do söùc thaàn thoâng. Thöù naêm laø 

duøng moät sôïi loâng buoäc baát khaû thuyeát theá giôùi vaø caàm ñi du haønh taát 

caû theá giôùi, maø chaúng laøm cho chuùng sanh coù loøng kinh sôï. Thöù saùu laø 

ñem baát khaû thuyeát kieáp laøm moät kieáp, moät kieáp laøm baát khaû thuyeát 

kieáp, trong ñoù thò hieän söï thaønh hoaïi sai bieät, maø chaúng laøm cho chuùng 

sanh coù loøng kinh sôï. Thöù baûy laø trong taát caû theá giôùi hieän thuûy, hoûa vaø 

phong tai, nhöõng söï bieán hoaïi maø chaúng naõo haïi chuùng sanh. Thöù taùm 

laø taát caû theá giôùi luùc tam tai hoaïi, ñeàu coù theå hoä trì ñoà duøng cuûa taát caû 

chuùng sanh, chaúng ñeå toån hö thieáu thoán. Thöù chín laø duøng moät tay caàm 

baát tö nghì theá giôùi neùm ra ngoaøi baát khaû thuyeát theá giôùi, chaúng laøm 

cho chuùng sanh coù yù töôûng kinh sôï. Thöù möôøi laø noùi taát caû coõi ñoàng vôùi 

hö khoâng, laøm cho caùc chuùng sanh ñeàu ñöôïc toû ngoä. 

Möôøi Thaàn Löïc Laõnh Hoäi Vieân Maõn Cuûa Kieán Thöùc Maø Chæ Ñöùc 

Nhö Lai Môùi Coù: Theo Kinh Phaùp Hoa, coù möôøi söï laõnh hoäi vieân maõn 

hay möôøi phaïm vi cuûa kieán thöùc maø chæ coù Ñöùc Phaät môùi coù. Thöù nhaát 

laø naêng löïc bieát caùi ñuùng vaø caùi sai. Thöù nhì laø naêng löïc bieát haäu quaû 

cuûa nghieäp. Thöù ba laø naêng löïc bieát taát caû caùc thieàn ñònh vaø quaùn 

chieáu. Thöù tö laø naêng löïc bieát khaû naêng cao thaáp cuûa chuùng sanh. Thöù 

naêm laø naêng löïc bieát chuùng sanh hieåu bieát caùi gì. Thöù saùu laø naêng löïc 

bieát baûn taùnh vaø haønh ñoäng cuûa chuùng sanh. Thöù baûy laø naêng löïc bieát 

nhaân quaû cuûa chuùng sanh trong moïi caûnh giôùi. Thöù taùm laø naêng löïc bieát 
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keát quaû cuûa nghieäp trong nhöõng ñôøi quaù khöù. Thöù chín laø naêng löïc bieát 

baèng trí sieâu phaøm. Thöù möôøi laø naêng löïc thoaùt khoûi moïi sai laàm, hay 

khoâng theå sai laàm trong caùi bieát. 

 

III. Thaàn Löïc Baát Coäng Phaùp Theo Tinh Thaàn Kinh Duy Ma: 

Theo kinh Duy Ma Caät, chöông moät, Phaåm Phaät Quoác, ñaïi chuùng 

trong chuùng hoäi thaáy thaàn löïc cuûa Phaät ñeàu khen ngôïi chöa töøng coù, 

chaép tay laøm leã, ngaém nhìn dung nhan Phaät, maét khoâng heà nhaùy. 

Tröôûng giaû töû Baûo Tích lieàn ôû tröôùc Phaät ñoïc baøi keä khen raèng: 

  “Maét trong daøi roäng nhö sen xanh 

      Taâm saïch ñaõ toät caùc thieàn ñònh, 

      Laâu chöùa tònh nghieäp noùi khoâng cuøng, 

      Duøng tòch ñoä chuùng neân cuùi laïy. 

 

  Ñaõ thaáy Ñaïi Thaùnh duøng thaàn bieán,  

  Khaép hieän möôøi phöông khoâng löôøng coõi. 

  Trong ñaáy caùc Phaät dieãn noùi phaùp, 

  Nôi ñaây taát caû ñeàu thaáy nghe. 

 

  Phaùp löïc cuûa Phaät vuôït quaàn sanh 

  Thöôøng duøng phaùp taøi thí taát caû, 

  Hay kheùo phaân bieät caùc Phaùp töôùng, 

  Ñoái ñeä nhöùt nghóa maø khoâng ñoäng.  

 

  Ñaõ ñöôïc töï taïi cuøng caùc Phaùp 

  Cho neân cuùi ñaàu leã Phaùp vöông. 

  Noùi Phaùp chaúng coù cuõng chaúng khoâng 

  Vì do nhaân duyeân caùc Phaùp sanh, 

  Khoâng ta, khoâng taïo, khoâng thoï giaû, 

  Nhöõng vieäc laønh döõ cuõng chaúng maát.   

 

  Tröôùc tieân haøng ma nôi Phaät thoï 

  Ñaëng Cam loà dieät thaønh ñaïo giaùc, 

  Ñaõ khoâng taâm yù, khoâng thoï haønh 

  Maø xoâ deïp heát caùc ngoaïi ñaïo. 

  Ba laàn chuyeån Phaùp coõi ñaïi thieân, 

  Phaùp aáy laâu nay thöôøng thanh tònh. 
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  Trôøi ngöôøi ñaéc ñaïo ñoù laø chöùng, 

  Tam Baûo vì theá hieän trong ñôøi. 

  Duøng Phaùp maàu naày ñoä chuùng sanh 

  Thoï roài khoâng lui, thöôøng vaéng laëng,  

  Khoûi giaø bònh cheát ñaáng Y Vöông, 

  Laïy ngoâi Phaùp haûi ñöùc khoâng löôøng. 

 

  Khen cheâ chaúng ñoäng nhö Tu Di 

  Ñoàng böïc thöông xoùt keû laønh döõ, 

  Taâm haïnh bình ñaúng nhö hö khoâng, 

  Nghe ñaáng Nhôn Baûo ai chaúng kính? 

 

  Nay daâng Theá Toân loïng moïn naày 

  Coõi tam thieân toâi hieän trong ñoù, 

  Thieân cung, Long thaàn kia nöông ôû, 

  Caøn thaùt caû thaûy vôùi Daï xoa. 

 

  Moïi vaät trong ñôøi ñeàu thaáy roõ, 

  Vì thöông Phaät hieän töôùng bieán naày, 

  Thaáy vieäc ít coù chuùng khen ngôïi, 

  Nay con laïy ñaáng Tam Giôùi Toân 

  Ñaïi Thaùnh choã nöông cuûa moïi loaøi, 

  Loøng saïch trong ñoù thaûy vui veû, 

  Ñeàu thaáy Theá Toân ôû tröôùc mình, 

  Ñoù laø thaàn löïc Phaùp baát coäng. 

 

  Phaät duøng moät tieáng dieãn noùi Phaùp, 

  Chuùng sanh tuøy loaïi thaûy ñaëng hieåu, 

  Ñeàu cho raèng Phaät ñoàng tieáng mình, 

  Ñoù laø thaàn löïc Phaùp baát coäng. 

 

  Phaät duøng moät tieáng dieãn noùi Phaùp, 

  Chuùng sanh choã hieåu tuøy moãi haïng, 

  Khaép ñöôïc thoï haønh ñeàu lôïi ích, 

  Ñoù laø thaàn löïc Phaùp baát coäng. 
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  Phaät duøng moät tieáng dieãn noùi Phaùp, 

  Coù ngöôøi kinh sôï hoaëc vui möøng, 

  Coù keû döùt nghi hoaëc nhaøm chaùn, 

  Ñoù laø thaàn löïc Phaùp baát coäng.  

 

  Laïy ñaáng Thaäp Löïc ñaïi tinh taán, 

  Laïy ñaáng ñaõ ñaëng khoâng choã sôï, 

  Laïy ñaáng truï nôi Phaùp baát coäng, 

  Laïy ñaáng Ñaïo sö cuûa muoân loaøi.  

 

  Laïy ñaáng hay döùt moïi kieát phöôïc, 

  Laïy ñaáng ñaõ ñeán nôi bôø kia, 

  Laïy ñaáng hay vöôït caùc theá gian, 

  Laïy ñaáng troïn lìa ñöôøng sanh töû. 

 

  Bieát heát chuùng sanh töôùng ñeán lui, 

  Kheùo noùi caùc Phaùp ñöôïc giaûi thoaùt, 

  Nhö hoa sen trong ñôøi chaúng nhieãm, 

  Thöôøng kheùo vaøo nôi haïnh khoâng tòch. 

 

  Roõ caùc Phaùp töôùng khoâng ngaên ngaïi, 

  Laïy ñaáng khoâng nöông tôï hö khoâng.  

Nhö vaäy, theo tinh thaàn kinh Duy Ma, baát coäng phaùp coù nghóa laø 

coâng ñöùc, söï thaønh töïu vaø giaùo phaùp cuûa Nhö Lai chaúng gioáng vôùi 

ngöôøi khaùc. Chö Phaät ñeàu thaáy roõ moïi vaät trong ñôøi, vì tình thöông maø 

chö Phaät hieän töôùng bieán naày. Chö Phaät duøng moät tieáng dieãn noùi Phaùp, 

ñeå cho chuùng sanh tuøy loaïi thaûy ñaëng hieåu, ñeàu cho raèng Phaät ñoàng 

tieáng mình, ñoù laø thaàn löïc Phaùp baát coäng. Chö Phaät duøng moät tieáng 

dieãn noùi Phaùp, chuùng sanh choã hieåu tuøy moãi haïng, khaép ñöôïc thoï haønh 

ñeàu lôïi ích, ñoù laø thaàn löïc Phaùp baát coäng. Chö Phaät duøng moät tieáng 

dieãn noùi Phaùp, coù ngöôøi kinh sôï hoaëc vui möøng, coù keû döùt nghi hoaëc 

nhaøm chaùn, ñoù laø thaàn löïc Phaùp baát coäng. Chö Phaät laø ñaáng Thaäp Löïc 

ñaïi tinh taán, ñaáng ñaõ ñaëng khoâng choã sôï, ñaáng truï nôi Phaùp baát coäng, 

ñaáng Ñaïo sö cuûa muoân loaøi. Chö Phaät laø ñaáng hay döùt moïi kieát phöôïc, 

ñaáng ñaõ ñeán nôi bôø kia, ñaáng hay vöôït caùc theá gian, vaø ñaáng troïn lìa 

ñöôøng sanh töû. Chö Phaät laø ñaáng bieát heát chuùng sanh töôùng ñeán lui, 

kheùo noùi caùc Phaùp ñöôïc giaûi thoaùt, nhö hoa sen trong ñôøi chaúng nhieãm, 



835 

 

thöôøng kheùo vaøo nôi haïnh khoâng tòch. Chö Phaät bieát roõ caùc phaùp töôùng 

khoâng ngaên ngaïi, vaø khoâng nöông tôï hö khoâng. 

 

Individual Supernatural Characteristics  

In the Spirit of the Vimalakirti Sutra 

 

I. A Summary of Tathagatas' Teachings: 

To someone it can be only life of the Buddha; the example that the 

Buddha and his immediate disciples set, that glorious feat of a man, 

who stood before men as a man and declared a path of deliverance. To 

others, Buddhism would mean the massive doctrine as recorded in the 

Buddhist Tripitaka (literature), and it is described a very lofty, abstruse, 

complex and learned philosophy of life. The name Buddhism comes 

from the word “Bodhi” which means “waking up,” and thus Buddhism 

is the philosophy of Awakening. Therefore, the real definition of 

Buddhism is Noble Truth. The Buddha did not teach from theories. He 

always taught from a practical standpoint based on His understanding, 

His enlightenment, and His realization of the Truth. This philosophy 

has its origins in the experience of the man named Siddhartha Gotama, 

known as the Buddha, who was himself awakened at the age of 36. 

Buddhism is now older than 2,500 years old and has more than 800 

million followers world wide (including Chinese followers in Mainland 

China). People in the West had heard of the Buddha and his teaching 

as early as the thirteenth century when Marco Polo (1254-1324), the 

Italian traveler who explored Asia, wrote accounts on Buddhism in his 

book, “Travels of Marco Polo”. From the eighteenth century onwards, 

Buddhist text were brought to Europe and translated into English, 

French and German. Until a hundred years ago, Buddhism was mainly 

an Asian philosophy but increasingly it is gaining adherents in Europe 

and America. At the beginning of the twentieth century, Alan Bennett, 

an Englishman, went to Burma to become a Buddhist monk. He was 

renamed Ananda Metteya. He returned to Britain in 1908. He was the 

first British person to become a Buddhist monk. He taught Dharma in 

Britain. Since then, Buddhist monks and nuns from Sri Lanka, Thailand, 

Japan, China and other Buddhist countries in Asia have come to the 

West, particularly over the last seventy years. Many of these teachers 
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have kept to their original customs while others have adapted to some 

extent to meet the demands of living in a western society. In recent 

years, there has been a marked growth of interest in Buddhism in 

Europe. The membership of existing societies has increased and many 

new Buddhist centers have been established. Their members include 

large numbers of professionals and scholars. Today, Britain alone has 

over 140 Buddhist centers found in most major cities.  

To the Tathagatas, man is a supreme being, thus, the Buddha 

taught: “Be your own torch and your own refuge. Do not seek refuge in 

any other person.” This was the Buddha’s truthful word. He also said: 

“All realizations come from effort and intelligence that derive from 

one’s own experience. Man is the master of his destiny, since he can 

make his life better or worse. If he tries his best to cultivate, he can 

become a Buddha.” Buddhism is the only way that leads people from 

the evil to the virtuous, from deluded to fully enlightened sagehood. 

Buddhism is a philosophy, a way of life or a religion. The religion of 

the awakened one. One of the three great world religions. If was 

founded by the historical Buddha Sakyamuni over 25 centuries ago. 

Sakyamuni expounded the four noble truths as the core of his teaching, 

which he had recognized in the moment of his enlightenment. He had 

shown people how to live wisely and happily and his teachings soon 

spread from India throughout Asia, and beyond. In short, the core of the 

Buddha’s Teachings can be expressed in many different ways. If we 

want to say that the Buddha's teachings can help people to cultivate to 

attain liberation, it's alright; but if we want to say these teachings can 

help bring people a happy life, it's alright too. The core of these 

teachings comprise of: Not to do any evil, to cultivate good, and to 

purify one’s mind. These are the Teachings of the Buddhas. 

 

II. Tathagatas' Supernatural Powers In Buddhist Teachings:  

Ten Divine Powers of a Tathagata: According to the Lotus Sutra, 

Chapter 21, there are ten divine powers of a Tathagata. First, divine 

power of putting forth His broad and far-stretched tongue: In all his 

preachings, the Buddha put forth “his broad and far-stretched tongue 

till it reached upward to the Brahma world.” This expression may strike 

us today as strange, but it comes from an old Indian custom. In ancient 

India, to put one’s tongue out was an action showing the truth of what 
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one said. Through his first divine power, the Buddha revealed that all 

teachings that he had preached were true and would be so eternally. To 

use a common expression, he showed that he was never two-tongued in 

what he preached. Second, divine power of shinning beautiful light from 

his whole body: Sakyamuni Buddha revealed his divine power by 

radiating a beautiful light from his whole body, shinning everywhere 

throughout all directions of the universe. This mysterious phenomenon 

signifies that the truth is the light that dispels the darkness of illusion, 

darkness does not exist as a real entity. Darkness is only a nonlighted 

state and will disappear when light shines. The same thing can be said 

of illusion. Only the truth has real existence; illusion is unreal. Illusion 

is born from the state in which our minds do not yet realize the truth. 

Illusion will disappear from our minds when we realize the truth. Truth 

attracts Truth. They blend together and become one. The moment 

Sakyamuni Buddha radiated the sacred light from his body, the other 

Buddhas also in like manner radiated infinite light, which melted into 

one great light that shone everywhere throughout the universe. This 

means “Truth” will be spread everywhere, or all people from the Saha 

world will eventually become Buddhas. Third, divine power of 

preaching of the truth: The Buddha drew back his tongue, coughed 

simultaneously, and snapped his fingers in unison. The phrase “cough 

simultaneously” means that all the teachings are united into one, and 

the voices raised in a cough signify the preaching of the teaching. 

Fourth, divine power of spreading the Law and performing the 

Bodhivattva practice: When the Buddha made the next move: 

“snapped their fingers in unison,” with a special meaning: 

“Confirmation.” This action also came from an Indian custom. The 

Buddhas’ snapping their fingers in unison represent their assurance, “I 

give my words,” or “I promise to do it.” The description of all the 

Buddhas snapping their finger unision therefore signifies their solumn 

promise to spread the Law, in other words, their vow to perform the 

Bodhivattva practice. Fifth, devine power of earth shaking: When the 

Buddhas appear to preach, all their lands being shaken in six ways. 

Earthquakes in six directions, according to the Maha-Prajna Sutra. The 

six different kinds of shaking of the chiliocosm, or universe, when the 

Buddha entered into the samadhi of joyful wandering: when the East 

rose and the West sank; when the West rose and the east sank; when 
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the South rose and the North sank; when the North rose and the South 

sank; when the surroundings (borders) rose the centre (middle) sank; 

when the Centre (middle) rose and the surroundings (borders) sank. 

Sixth, divine power of causing sentient beings happily obtaining that 

which they had never experienced before: When the Buddha preaches 

his teachings, all living beings, gods, dragons, yakshas, gandharvas, 

asuras, garudas, kimnaras, mahogaras, human and non-human beings, 

and other creatures, by the reason of the divine power of the Buddha, 

all saw this saha world the infinite, the boundless, hundred thousand 

myriad kotis of Buddhas, seated on the lion throne, under all the Jewel 

trees, and saw Sakyamuni together with the Tathagata Abundant 

Treasures, seated on lion thrones in the midst of the stupa, and also saw 

the infinite, the boundless, hundred thousand myriad kotis of 

Bodhisattva-mahasattvas, and the four groups of reverently surround 

Sakyamuni Buddha. After beholding this they were all greatly 

delighted, obtaining that which they had never experienced before. 

Seventh, Divine power of leading all sentient beings to be able to attain 

Nirvana in the future: When the Buddhas appear to preach the Lotus 

Sutra, all creatures, both human and non-human beings, were enabled 

to see the great assembly of Sakyamuni Buddha, together with the 

Tathagata Abundant Treasures and many other Buddhas. This state is 

called “All creatures universally see the great assembly of the Buddha 

surrounded by many other Buddhas.” And through this the Buddha 

wanted to send to all of us a message: “All creatures can equally 

realize the Buddha’s teachings.” However, their capacity to understand 

the teachings of Buddhism is different. Some can grasp them easily, 

while others find it very difficult to do so. That’s why tactful means to 

enlighten people are to be used in various ways according to their 

differing capacities. This is the present state of human beings, but in an 

eternal future, all of them will be able to attain enlightenment. Eighth, 

Divien power of preaching the sutras to save beings in the Saha World: 

When the Buddhas appear, all the gods in the sky sang with exalted 

voices: “Beyond these infinite, boundless, hundreds of thousands of 

myriads of kotis of asamkhyeya worlds, there is a realm named Saha. 

In its midst is a Buddha, whose name is Sakyamuni. Now, for the sake 

of all Bodhisattva-mahasattvas, he preaches the sutras to save beings.” 

Ninth, Divien power of making sentient beings to practice daily in 
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accord with the Buddha’s mind: When the Buddhas appear, another 

mysterious phenomenon happens: “All gods from afar strewed the 

Saha world with various flowers, incense, garlands, canopies, as well 

as personal ornaments, gems, and wonderful things. This phenomenon 

means that, in the future, the practice of all people will make equal 

offerings to the Buddha. The greatest offering to the Buddha is to make 

all one’s daily practice in accord with the Buddha’s mind. Tenth, Divine 

power of making all worlds in the universe to be united without barrier 

as one Buddha-land: When the Buddhas appear, all the worlds in the 

universe will be united without barrier as one Buddha-land. The Saha 

world is said to be the realm of illusion, while the Pure Land is said to 

be a beautiful land with no suffering and hell to be a world of suffering. 

But if all living beings live perfectly for the sake of the truth by means 

of the Buddha’s teachings, this universe will be united into one 

Buddha-land with no distinction  between the world of heaven, the 

Saha world, and the world of hell. Because the truth is one, all things 

will tend toward the truth sometime in the future and will contribute to 

creating a world of perfect harmony. 

Tathagatas' Ten Kinds of Supernatural Unimpeded Function 

Relating to Miraculous Abilities: Ten kinds of unimpeded function 

relating to miraculous abilities according to the Flower Adornment 

Sutra, Chapter 38. First, place untold worlds in one atom. Second, 

manifest all Buddha-lands, equal to the cosmos, in a single atom. Third, 

place the water of all oceans in one pore and travel throghout the 

universe, without the sentient beings therein being disturbed. Fourth, 

contain untold worlds within their own bodies and manifest all spiritual 

powers. Fifth, tie up innumerable mountain chainswith a single hair and 

carry them through all worlds, without frightening sentient beings. 

Sixth, make untold ages one age and make one age untold ages, 

showing therein the differences of formation and disintegration, 

without scaring sentient beings. Seventh, in all worlds they show 

various changes and devastations by floods, conflagrations, and gales, 

without troubling sentient beings. Eighth, when such disasters arise 

they can safeguard the necessities of life of all sentient beings in all 

worlds, not letting them be damaged or lost. Ninth, can hold 

inconceivably many worlds in one hand and toss them beyond untold 

worlds, without exciting fear in the sentient beings. Tenth, explain how 
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all lands are the same as space, causing sentient beings all to gain 

understanding. 

Ten Kinds of Supernatural Power of Perfect Comprehension of a 

Tathagata: According to the Lotus Sutra, there are ten kinds of perfect 

comprehension of a Buddha, or ten fields of knowledge that belong 

only to the Buddha. First, the power to know right and wrong states. 

Second, the power to know the consequences of karma. Third, the 

power to know all meditations and contemplations. Fourth, the power 

to know the various higher and lower capacities of living beings. Fifth, 

the power to know what living beings understand. Sixth, the power to 

know the basic nature and actions of living beings. Seventh, the power 

to know the causes and effects of living beings in all worlds. Eighth, the 

power to know the results of karma in past lives. Ninth, the power to 

know by supernatural insight. Tenth, the power of being free from all 

error, or infallibility in knowledge.  

 

III. Individual Supernatural Characteristics In the Spirit of the 

Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter One, Chapter on the 

Buddhaland, all those present in the assembly, who witnessed the 

Buddha’s supernatural powers, praised the rare occurrence which they 

had never seen before, brought their palms together and gazed at Him 

without pausing for an instant.  Thereupon, Ratna-rasi chanted the 

following gatha of praise: 

“I salute Him whose eyes are broad like the green Lotus. 

   Whose mind is unchanging and serene. 

   Who has accumulated countless pure deeds, 

  That lead all beings to the extinction of mortality. 

 

 I have seen the great saint use His transcendental powers  

 To create in the ten directions countless lands  

  In which Buddhas still proclaim the Dharma;  

  All this has the assembly seen and heard. 

 

 The power of your Dharma surpasses all beings  

 And bestows on them the wealth of the Law.  

 With great skill your discernment  
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 All while unmoved in Reality.   

 

 You are from all phenomena released;  

 Hence, to the King of Dharma,  

 I bow down.   

 You preached neither is nor is not   

 For all things by causes are created.   

 There is neither self nor doing nor thing done,  

 But good or evil karma is infallible. 

   

 Under the Bodhi tree You conquered Mara. 

 Obtained Ambrosia, realized Nirvana and won Bodhi.  

 From mind, thought and feeling are You free,  

 Thereby, overcoming heresies,  

 Turning thrice in the chiliocosm the wheel of the Law  

 That is pure and clean at heart. 

 

 To this gods and men who were saved attested,  

 Thus, the Three Treasures appeared in the saha world  

 To save living beings with this profound Dharma which,  

 When applied, fails never to Nirvana lead.   

 You are the king physician who destroys old age,  

 illness and death.   

 So your unfathomable Dharma of boundless merits, I salute. 

 

 While like Mount Sumeru you are unmoved  

 by both praise and censure.   

 Your compassion is extended to both good and evil men,  

 Like space thy mind remains impartial.   

 Does not anyone revere this human Buddha  

 after hearing about Him? 

 

   

 I have offered Him a small canopy,  

 Which encloses the great chiliocosm  

 With palaces of gods, dragons and spirits,  

 Gandharas, yaksas and others such as well. 
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 As all kings in this world.   

 With mercy He used His ‘ten powers’ to make this change.   

 The witnesses praise the Buddha.   

 I bow to the most Honoured One in the three realms.   

 The whole assembly (now) take refuge  

 in the King of The Law.   

 Those gazing at Him are filled with joy,  

 Each seeing the Bhagavat before him;  

 ‘Tis one of  His eighteen characteristics. 

   

 When he proclaims the Dharma with unchanging voice,  

 All beings understand according to their natures  

 Aaying the Bhagavat speaks their own languages;  

 This one of His eighteen characteristics. 

   

 When He expounds the Dharma in one voice,  

 They understand according to their versions  

 Deriving great benefit from what they have gathered;  

 This is one more of  His eighteen characteristics. 

 

 When He expounds the Dharma in one voice,  

 Some are filled with fear, others are joyful,  

 Some hate it while others are from doubts relieved;  

 ‘This is one of His eighteen characteristics. 

 

 I bow to the Possessor of ‘ten powers’,  

 I bow to Him who has achieved fearlessness  

 Acquiring all eighteen characteristics;  

 I bow to Him who guides others like a pilot. 

 

 I bow to Him who has untied all bonds;  

 I bow to Him who has reached the other shore;  

 I bow to Him who can all worlds deliver;  

 I bow to Him who from birth and death is free. 

 

 Who knows how living beings come and go  
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 And penetrates all things to win His freedom,  

 Who is skillful in nirvanic deeds,  

 Cannot be soiled like the lotus. 

 

 Who plumbs the depths of everything without hindrance.   

 I bow to Him, who like space, relies on nothing. 

Therefore, according to the spirit of the Vimalakirti Sutra, avenika-

buddhadharma means the characteristics, achievements, and doctrine 

of Buddha which distinguish him from all others. All Buddhas as all 

kings in this world, with mercy they use their ‘ten powers’ to make this 

change. They proclaim the Dharma with unchanging voice, all beings 

understand according to their natures saying the Buddhas speak their 

own languages. They expound the Dharma in one voice, sentient 

beings understand according to their versions deriving great benefit 

from what they have gathered. They expound the Dharma in one voice,  

some beings are filled with fear, others are joyful, some hate it while 

others are from doubts relieved. They are the Possessors of ‘ten 

powers’, who have achieved fearlessness acquiring all eighteen 

characteristics; and who guide others like a pilot. They have untied all 

bonds; who have reached the other shore; who can all worlds deliver; 

and who from birth and death are free. They know how living beings 

come and go and penetrates all things to win their freedom, who are 

skillful in nirvanic deeds, cannot be soiled like the lotus. They plumb 

the depths of everything without hindrance, who are like space and rely 

on nothing. 
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Chöông Naêm Möôi Chín  

Chapter Fifty-Nine 

 

Thöïc Haønh Chaùnh Nieäm  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Chaùnh Nieäm Trong Tu Taäp Phaät Giaùo:  

Chaùnh nieäm laø nhôù ñuùng, nghó ñuùng laø giai ñoaïn thöù baûy trong Baùt 

Thaùnh ñaïo. Nhìn vaøo hay quaùn vaøo thaân taâm ñeå luoân tænh thöùc. Chaùnh 

nieäm coù nghóa laø lìa moïi phaân bieät maø nieäm thöïc tính cuûa chö phaùp. 

Theo Baùt Chaùnh Ñaïo, chaùnh nieäm laø “Nhaát Taâm.” Chaùnh nieäm laø nhôù 

ñeán nhöõng ñieàu hay leõ phaûi, nhöõng ñieàu lôïi laïc cho mình vaø cho ngöôøi. 

Chaùnh nieäm coù nghóa laø luoân tænh thöùc. Chuùng ta neân luoân tænh thöùc veà 

nhöõng ñieàu chuùng ta suy nghó, noùi naêng vaø haønh ñoäng. Chuùng ta phaûi 

taäp trung tö töôûng vaøo moïi vieäc tröôùc khi chuùng ta coù theå laøm toát ñöôïc. 

Tyû nhö, neáu chuùng ta taäp trung tö töôûng trong lôùp hoïc, chuùng ta seõ 

khoâng boû soùt nhöõng lôøi daïy cuûa thaày coâ. Chaùnh nieäm coøn coù nghóa laø 

öùc nieäm hay nghó nhôù tôùi caûnh quaù khöù, nhôù ñeán loãi laàm cuõ ñeå söûa ñoåi, 

nhôù aân cha meï thaày baïn ñeå baùo ñaùp, nhôù aân toå quoác ñeå phuïng söï baûo 

veä; nhôù aân chuùng sanh ñeå giuùp ñôû traû ñeàn; nhôù aân Phaät Phaùp Taêng ñeå 

tinh taán tu haønh. Chaùnh nieäm coøn coù nghóa laø quaùn nieäm hay quaùn saùt 

caûnh hieän taïi vaø töôûng töôïng caûnh töông lai. Chuùng ta neân quaùn töôûng 

ñeán caûnh ñôøi ñau khoå, beänh taät, meâ môø cuûa chuùng sanh maø khuyeán tu; 

töôûng nieäm laøm nhöõng ñieàu lôïi ích chung, khoâng thoái lui, khoâng e ngaïi 

khoù khaên nhoïc nhaèn. Chaùnh nieäm coøn coù nghóa laø chuù taâm ñuùng laø 

töôûng ñeán söï thaät vaø choái boû taø vaïy. Luùc naøo cuõng tænh taùo deïp boû 

tham lam vaø buoàn khoå cuûa theá tuïc. Chaùnh nieäm coøn coù nghóa laø luùc 

naøo cuõng tænh giaùc veà thaân theå, caûm xuùc, tö töôûng cuõng nhö nhöõng ñoái 

taùc beân ngoaøi. Chaùnh nieäm laø tu taäp sao cho taâm mình luoân trong saùng 

vaø tænh thöùc, trong ñoù mình phaûi tænh thöùc nhöõng bieán chuyeån trong taâm 

cuõng nhö taâm thaùi cuûa chính mình, vaø quan troïng hôn heát laø mình phaûi 

kieåm soaùt ñöôïc taâm mình. Xuyeân qua söï töï quaùn saùt vaø taâm thaùi tænh 

thöùc, ngöôøi ta coù theå phaùt trieån chaùnh nieäm nhaèm laøm cho mình coù theå 

töï kieåm vaø taäp trung nhöõng tình caûm, tö töôûng vaø caûm giaùc cuûa mình 

veà höôùng tu taäp giaùc ngoä Boà Ñeà. Noùi toùm laïi, chaùnh nieäm coù nghóa laø 
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nhôù ñuùng nghó ñuùng vaø kieåm soaùt taâm cuûa chuùng ta ñeå noù khoâng gaây 

khoå ñau vaø phieàn naõo cho mình vaø cho ngöôøi; maø ngöôïc laïi, noù seõ ñem 

laïi an laïc, tænh thöùc vaø haïnh phuùc cho caû mình vaø ngöôøi khaùc. 

Theo Phaät giaùo Nguyeân Thuûy, nieäm ñöôïc xem nhö laø moät sôïi daây 

maïnh meõ vì noù giöõ moät vai troø quan troïng trong caû hai loaïi thieàn ñònh 

laø tònh truù vaø bieät quaùn. Nieäm laø moät cô naêng naøo ñoù cuûa taâm vaø vì 

vaäy, noù laø moät yeáu toá cuûa taâm hay moät taâm sôû. Khoâng coù nieäm, moät 

taâm sôû toái quan troïng, chuùng ta khoâng coù khaû naêng nhaän ra baát cöù thöù 

gì, khoâng theå hay bieát ñaày ñuû caùc taùc phong cuûa chính mình. Ñöôïc goïi 

laø chaùnh nieäm, vì noù vöøa traùnh chuù taâm sai laïc, maø cuõng vöøa traùnh cho 

taâm ñeå yù vaøo nhöõng ñieàu baát thieän, vaø ñaøng khaùc noù höôùng daãn taâm 

cuûa haønh giaû treân con ñöôøng chaân chaùnh, trong saïch vaø giaûi thoaùt moïi 

phieàn tröôïc. Chaùnh nieäm laøm beùn nhaïy khaû naêng quan saùt cuûa haønh 

giaû, vaø hoã trôï chaùnh tö duy vaø chaùnh kieán. Hieåu bieát vaø suy tö ñöôïc coù 

traät töï cuõng nhôø chaùnh nieäm. Trong hai kinh Nieäm Xöù vaø Nhaäp Töùc 

Xuaát Töùc Nieäm, Ñöùc Phaät daïy roõ raøng laøm caùch naøo moät haønh giaû coù 

theå hay bieát luoàng tö töôûng cuûa mình, tænh giaùc theo doõi, ghi nhaän vaø 

quan saùt töøng yù nghó cuûa chính mình, töø toát cuõng nhö xaáu. Caû hai baøi 

kinh ñeàu caûnh giaùc chuùng ta khoâng neân xao laõng vaø mô moäng, cuõng 

nhö thuùc hoái chuùng ta neân luoân canh chöøng vaø luoân giöõ taâm chaùnh 

nieäm. Kyø thaät, moät haønh giaû chuyeân caàn tu nieäm seõ ghi nhaän raèng 

chính nhôø söï kieän ñoïc laïi kinh ñieån seõ laøm cho chuùng ta tænh giaùc hôn, 

quyeát taâm hôn, vaø thaän troïng chuù nieäm nhieàu hôn. Khoûi noùi ai trong 

chuùng ta cuõng bieát raèng chaùnh nieäm laø moät ñöùc ñoä maø khoâng ai coù theå 

xem thöôøng ñöôïc. Nhö vaäy vieäc tu taäp chaùnh nieäm thaät laø thieát yeáu 

trong thôøi buoåi hoãn taïp maø chuùng ta ñang soáng ñaây trong khi raát nhieàu 

ngöôøi phaûi gaùnh chòu khoå ñau vì taâm trí maát thaêng baèng. Chaùnh nieäm 

laø moät phöông tieän mang laïi tònh truï, laøm thaêng tieán chaùnh kieán vaø 

chaùnh maïng. Chaùnh nieäm laø moät yeáu toá toái caàn thieát cho nhöõng haønh 

ñoäng cuûa chuùng ta trong ñôøi soáng haèng ngaøy cuõng nhö cho taâm linh. 

Trong tu taäp Phaät giaùo, chaùnh nieäm laø nhôù ñuùng, nghó ñuùng laø giai 

ñoaïn thöù baûy trong Baùt Thaùnh ñaïo. Nhìn vaøo hay quaùn vaøo thaân taâm 

ñeå luoân tænh thöùc. Chaùnh nieäm coù nghóa laø lìa moïi phaân bieät maø nieäm 

thöïc tính cuûa chö phaùp. Chaùnh nieäm laø nhôù ñeán nhöõng ñieàu hay leõ 

phaûi, nhöõng ñieàu lôïi laïc cho mình vaø cho ngöôøi. Theo Baùt Chaùnh Ñaïo, 

chaùnh nieäm laø “Nhaát Taâm” vaø Thieàn seõ giuùp haønh giaû coù ñöôïc Chaùnh 

Nieäm. Nhôø Thieàn maø chuùng ta luoân tænh thöùc. Thaät vaäy, trong cuoäc 
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soáng haèng ngaøy, chuùng ta neân luoân tænh thöùc veà nhöõng ñieàu chuùng ta 

suy nghó, noùi naêng vaø haønh ñoäng. Chuùng ta phaûi taäp trung tö töôûng vaøo 

moïi vieäc tröôùc khi chuùng ta coù theå laøm toát ñöôïc. Tyû nhö, neáu chuùng ta 

taäp trung tö töôûng trong lôùp hoïc, chuùng ta seõ khoâng boû soùt nhöõng lôøi 

daïy cuûa thaày coâ. Chaùnh nieäm coøn coù nghóa laø öùc nieäm hay nghó nhôù tôùi 

caûnh quaù khöù, nhôù ñeán loãi laàm cuõ ñeå söûa ñoåi, nhôù aân cha meï thaày baïn 

ñeå baùo ñaùp, nhôù aân toå quoác ñeå phuïng söï baûo veä; nhôù aân chuùng sanh ñeå 

giuùp ñôû traû ñeàn; nhôù aân Phaät Phaùp Taêng ñeå tinh taán tu haønh. Chaùnh 

nieäm coøn coù nghóa laø quaùn nieäm hay quaùn saùt caûnh hieän taïi vaø töôûng 

töôïng caûnh töông lai. Chuùng ta neân quaùn töôûng ñeán caûnh ñôøi ñau khoå, 

beänh taät, meâ môø cuûa chuùng sanh maø khuyeán tu; töôûng nieäm laøm nhöõng 

ñieàu lôïi ích chung, khoâng thoái lui, khoâng e ngaïi khoù khaên nhoïc nhaèn. 

Chaùnh nieäm coøn coù nghóa laø chuù taâm ñuùng laø töôûng ñeán söï thaät vaø choái 

boû taø vaïy. Luùc naøo cuõng tænh taùo deïp boû tham lam vaø buoàn khoå cuûa theá 

tuïc. Chaùnh nieäm coøn coù nghóa laø luùc naøo cuõng tænh giaùc veà thaân theå, 

caûm xuùc, tö töôûng cuõng nhö nhöõng ñoái taùc beân ngoaøi. 

Chaùnh Nieäm laø moät trong ba phaàn hoïc cuûa Thieàn Ñònh (hai phaàn 

hoïc khaùc laø Chaùnh Tinh Taán vaø Chaùnh Ñònh). Chaùnh Nieäm laø yù thöùc, 

hay söï chuù yù, nhö vaäy chaùnh nieäm laø traùnh söï xao laõng hay tình traïng 

taâm trí vaån ñuïc. Trong vieäc tu taäp Phaät phaùp, chaùnh nieäm giöõ vai troø 

moät sôïi daây cöông kieåm soaùt taâm cuûa chuùng ta vì taâm chuùng ta khoâng 

bao giôø taäp trung hay ñöùng yeân moät choã. Ñöùc Phaät daïy: “Tu taäp chaùnh 

nieäm laø tu taäp chuù taâm vaøo thaân, chuù taâm vaøo caûm nghó, chuù taâm vaøo 

thöùc, vaø chuù taâm vaøo ñoái töôïng cuûa taâm.” Noùi toùm laïi, chaùnh nieäm laø 

kieåm soaùt thaân vaø taâm vaø bieát chuùng ta ñang laøm gì vaøo moïi luùc.  

Chaùnh Nieäm laø moät yeáu toá taâm thöùc quan troïng coù chöùc naêng laøm cho 

chuùng ta nhôù tôùi nhöõng gì coù lôïi laïc. Chaùnh nieäm giöõ moät vai troø quan 

troïng trong thieàn ñònh, thí duï Chaùnh Nieäm coù theå giuùp chuùng ta laøm tan 

ñi nhöõng tö töôûng roän ròp xoân xao trong taâm thöùc, vaø cuoái cuøng giuùp 

chuùng ta coù ñuû naêng löïc ñaït ñöôïc söï nhaát taâm treân hôi thôû. Chaùnh nieäm 

laø phaùt khôûi nieäm hay gaùn söï chuù taâm vaøo: Thöù nhaát laø thaân haønh 

nieäm. Nôi thaân tænh thöùc baèng caùch thöïc taäp taäp trung vaøo hôi thôû. Thöù 

nhì laø thoï nieäm. Nôi caûm thoï tænh thöùc baèng caùch quaùn saùt söï ñeán ñi 

trong ta cuûa taát caû moïi hình thöùc cuûa caûm thoï, vui, buoàn, trung tính. 

Thöù ba laø taâm haønh nieäm. Nôi nhöõng hoaït ñoäng cuûa taâm tænh thöùc baèng 

caùch xem coi taâm ta coù chöùa chaáp duïc voïng, saân haän, löøa doái, xao laõng, 

hay taäp trung. Thöù tö laø nieäm phaùp. Nôi vaïn phaùp tænh thöùc baèng caùch 
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quaùn saùt baûn chaát voâ thöôøng cuûa chuùng töø sanh truï dò dieät ñeå taän dieät 

chaáp tröôùc vaø luyeán aùi.  

 

II. Thöïc Haønh Chaùnh Nieäm Theo Tinh Thaàn Kinh Duy Ma: 

Theo kinh Duy Ma Caät, chöông baûy, ngaøi Vaên Thuø Sö Lôïi hoûi: “Söï 

sanh töû ñaùng sôï, Boà Taùt phaûi y nôi ñaâu?” OÂng Duy Ma Caät ñaùp: “Boà 

Taùt ôû trong sanh töû ñaùng sôï ñoù, phaûi y nôi söùc coâng ñöùc cuûa Nhö Lai.” 

Ngaøi Vaên Thuø Sö Lôïi hoûi: “Boà Taùt muoán y söùc coâng ñöùc cuûa Nhö Lai, 

phaûi truï nôi ñaâu?” Duy Ma Caät ñaùp: “Boà Taùt muoán y söùc coâng ñöùc cuûa 

Nhö Lai, phaûi truï nôi choã ñoä thoaùt taát caû chuùng sanh.” Vaên Thuø laïi hoûi: 

“Muoán ñoä chuùng sanh phaûi tröø nhöõng gì?” Duy Ma Caät ñaùp: “Muoán ñoä 

thoaùt chuùng sanh tröôùc heát phaûi tröø phieàn naõo cuûa hoï.” Vaên Thuø hoûi: 

“Muoán tröø phieàn naõo, phaûi thöïc haønh nhöõng gì?” Duy Ma Caät ñaùp: 

“Phaûi thöïc haønh chaùnh nieäm.” Vaên Thuø hoûi: “Theá naøo laø thöïc haønh 

chaùnh nieäm?” Duy Ma Caät ñaùp: “Phaûi thöïc haønh phaùp khoâng sanh 

khoâng dieät.” Vaên Thuø hoûi: “Phaùp gì khoâng sanh, phaùp gì khoâng dieät?  

Duy Ma Caät ñaùp: “Phaùp baát thieän khoâng sanh, phaùp thieän khoâng dieät” 

Vaên Thuø hoûi: “Phaùp thieän vaø phaùp baát thieän laáy gì laøm goác?” Duy Ma 

Caät ñaùp: “Laáy thaân laøm goác.” Vaên Thuø hoûi: “Thaân laáy gì laøm goác?” 

Duy Ma Caät ñaùp: “Laáy tham duïc laøm goác.” Vaên Thuø hoûi: “Tham duïc 

laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy hö voïng phaân bieät laøm goác.” 

Vaên Thuø hoûi: “Hö voïng phaân bieät laáy gì laøm goác?” Duy Ma Caät ñaùp: 

“Laáy töôûng ñieân ñaûo laøm goác.” Vaên Thuø hoûi: “Töôûng ñieân ñaûo laáy gì 

laøm goác?” Duy Ma Caät ñaùp: “Laáy khoâng truï laøm goác.” Vaên Thuø hoûi: 

“Khoâng truï laáy gì laøm goác?” Duy Ma Caät ñaùp: “Khoâng truï thì khoâng 

goác. Thöa ngaøi Vaên Thuø, ôû nôi goác khoâng truï maø laäp taát caû phaùp.” 

 

To Practice Right Mindfulness  

In the Spirit of the Vimalakirti Sutra 

 

I. A Summary of Right Mindfulness in Buddhist Cultivation:  

 Right remembrance, the seventh of the eightfold noble path, 

means remembering correctly and thinking correctly. The looking or 

contemplating on the body and the spirit in such a way as to remain 

ardent, self-possessed and mindful. Right remembrance means looking 

on the body and spirit in such a way as to remain ardent, self-possessed 
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and mindful, having overcome both hankering and dejection. According 

to the eightfold noble path, right mindfulness means the one-

pointedness of the mind. Right mindfulness means to give heed to good 

deed for our own benefit and that of others. Right mindfulness means 

to be always aware and attentive. We should always be aware of what 

we think, say and do. We must concentrate on everything we do before 

we can do it well. For instance, if we concentrate in class, we would 

not miss anything the teacher says. Right mindfulness also means 

remembrance including old mistakes to repent of and deep gratitude 

towards parents, country, humankind, and Buddhist Triple Gems. Right 

mindfulness also means the reflection on the present and future events 

or situations. We must meditate upon human sufferings that are caused 

by ignorance and decide to work for alleviating them, irrespective of 

possible difficulties and boredom. Correct (Right or Perfect) 

Remembrance or Mindfulness or correct memory which retains the true 

and excludes the false. Dwell in contemplation of corporeality. Be 

mindful and putting away worldly greed and grief.  Correct mindfulness 

also means ongoing mindfulness of body, feelings, thinking, and 

objects of thought. “Correct mindfulness” involves cultivating a state of 

mental clarity and alertness in which one is aware of one’s mental 

processes and attitudes and, more importantly, in which one is in 

control of them. Through continuous self-examination and mental 

alertness, one can develop the mindfulness that enables one to master 

one’s emotions, thoughts and feelings and focus them in the direction 

of awakening (bodhi). In short, right remembrance means remembering 

correctly, thinking correctly, and controlling the mind so that it does not 

cause sufferings and afflictions for people and for self; on the contrary, 

it would bring us and other people peace, mindfulness and happiness. 

According to Theravada Buddhism, mindfulness is considered as 

the strongest strand for it plays an important role in the acquisition of 

both calm and insight. Mindfulness is a certain function of the mind, 

and therefore, a mental factor. Without this all important factor of 

mindfulness one cannot cognize sense-objects, one cannot be fully 

aware of one’s behavior. It is call right mindfulness because it avoids 

misdirected attention, and prevents the mind from paying attention to 

things unwholesome, and guides its possessor on the right path to purity 

and freedom. Right mindfulness sharpens the power of observation, 
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and assists right thinking and right understanding. Orderly thinking and 

reflection is conditioned by man’s right mindfulness. In the 

Satipatthana and Anapanasati sutras, the Buddha states clearly how a 

meditator becomes aware of his thoughts, mindfully watching and 

observing each and every one of them, be they good or evil, salutary or 

otherwise. The sutras warn us against negligence and day-dreaming 

and urges us to be mentally alert and watchful. As a matter of fact, the 

earnest student will note that the very reading of the discourse, at 

times, makes him watchful, earnest and serious-minded. It goes without 

saying that right mindfulness is a quality that no sensible man would 

treat with contempt. Thus, it is truly essential to cultivate mindfulness 

in this confused age when so many people suffer from mental 

imbalance. Right mindfulness is an instrumental not only in bringing 

concentration calm, but in promoting right understanding and right 

living. It is an essential factor in all our actions both worldly and 

spiritual.  

In Buddhist cultivation, right remembrance, the seventh of the 

eightfold noble path, means remembering correctly and thinking 

correctly. The looking or contemplating on the body and the spirit in 

such a way as to remain ardent, self-possessed and mindful. Right 

remembrance means looking on the body and spirit in such a way as to 

remain ardent, self-possessed and mindful, having overcome both 

hankering and dejection. Right mindfulness means to give heed to good 

deed for our own benefit and that of others. According to the eightfold 

noble path, right mindfulness means the one-pointedness of the mind, 

and Zen will help practitioner to have Right Remmbrance. Through 

Zen we always have Right mindfulness. In fact, in our daily life 

activities, we should always be aware and attentive. We should always 

be aware of what we think, say and do. We must concentrate on 

everything we do before we can do it well. For instance, if we 

concentrate in class, we would not miss anything the teacher says. 

Right mindfulness also means remembrance including old mistakes to 

repent of and deep gratitude towards parents, country, humankind, and 

Buddhist Triple Gems. Right mindfulness also means the reflection on 

the present and future events or situations. We must meditate upon 

human sufferings that are caused by ignorance and decide to work for 

alleviating them, irrespective of possible difficulties and boredom. 
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Correct Memory which retains the true and excludes the false. Dwell in 

contemplation of corporeality. Be mindful and putting away worldly 

greed and grief. Correct mindfulness also means ongoing mindfulness 

of body, feelings, thinking, and objects of thought.  

Right Mindfulness is one of the three trainings in meditation (two 

others are Right Effort and Right Concentration). Mindfulness is 

awareness or attention, and as such it means avoiding a distracted or 

cloudly state of mind. In the practice of the Dharma, right mindfulness 

plays as a kind of rein upon our minds for our minds are never 

concentrated or still. The Buddha taught: “The practice of mindfulness 

means mindfulness of the body, mindfulness of feelings, mindfulness of 

consciousness, and mindfulness of objects of the mind.” In short, right 

mindfulness means to watch our body and mind and to know what we 

are doing at all times.  Right Mindfulness is an important mental factor 

that enables us to remember and keep our attention on what is 

beneficial. Right Mindfulness plays an important role in meditation, 

i.e., Right mindfulness can help us clear the flurry of thoughts from our 

minds, and eventually, we’ll be able to concentrate single-pointedly on 

our breath. Right mindfulness is the application or arousing of 

attention: First, activities of the body. Be attentive to the activities of 

the body with the practice of concentration on breathing. Second, 

feelings or sensations. Be aware of all forms of feelings and sensations, 

pleasant, unpleasant, and neutral, by contemplating their appearance 

and disappearance within oneself. Third, the activities of the mind 

(Cittanupassana (p). Be aware whether one’s mind is lustful, hatred, 

deluded, distracted or concentrated. Fourth, mental objects 

(Dhammanapassana (p). Contemplate the impermanence of all things 

from arise, stay, change and decay to eliminate attachment.  

 

II. To Practice Right Mindfulness In the Spirit of the 

Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter Seven, Manjusri 

asked: “On what should he rely in his fear of birth and death?” 

Vimalakirti replied: “He should rely on the power of the Tathagata’s 

moral merits.” Manjusri asked: “What should he do to win support from 

the power of the Tathagata’s moral merits?” Vimalakirti replied: “ He 

should liberate all living beings in order to win support from the power 



852 

 

of the Tathagata’s moral merit.” Manjusri asked: “What should he wipe 

out in order to liberate living beings?” Vimalakirti replied: “When 

liberating living beings, a Bodhisattva should first wipe out their klesa 

(troubles and causes of troubles)?” Manjusri asked: “What should he do 

to wipe out klesa?” Vimalakirti replied: “He should uphold right 

mindfulness.” Manjusri asked: “What should he do to uphold right 

mindfulness?” Vimalakirti replied: “He should advocate the unborn and 

the undying.” Manjusri asked: “What is the unborn and what is the 

undying?” Vimalakirti replied: “The unborn is evil that does not arise 

and the undying is good that does not end.” Manjusri asked: “What is 

the root of good and evil?” Vimalakirti replied: “The body is the root of 

good and evil.” Manjusri asked: “What is the root of the body?” 

Vimalakirti replied: “Craving is the root of the body.” Manjusri asked: 

“What is the root of craving?” Vimalakirti replied: “Baseless 

discrimination is the root of craving.” Manjusri asked: “What is the root 

of baseless discrimination?” Vimalakirti replied: “Inverted thinking is 

the root of discrimination.” Manjusri asked: “What is the root of 

inverted thinking?” Vimalakirti replied: “Non-abiding is the root of 

inverted thinking.” Manjusri asked: “What is the root of non-abiding?” 

Vimalakirti replied: “Non-abiding is rootless. Manjusri, from this non-

abiding root all things arise.” 
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Chöông Saùu Möôi  

Chapter Sixty 

 

Thaân Nhö Lai  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Toång Quan Veà Thaân Nhö Lai Trong Giaùo Thuyeát Nhaø Phaät: 

Nhö Lai thaân hay Phaät thaân (thaân cuûa Ñöùc Phaät). Hoïc thuyeát cuûa 

caùc nhaø Ñaïi Thöøa thôøi khôûi thuûy chuû yeáu ñöôïc tìm thaáy trong Kinh 

Thaäp Baùt Thieân Tuïng Baùt Nhaõ Ba La Maät Ña, cuøng vôùi tröôøng phaùi 

Trung Luaän cuûa ngaøi Long Thoï. Caû hai kinh vaø luaän naøy ñaõ ñöa ra 

quan ñieåm veà hai thaân nhö sau: 1) Saéc thaân hoaëc ÖÙng thaân, chæ cho 

thaân theå, töôùng thoâ vaø töôùng teá. Noùi chung laø thaân cuûa con ngöôøi, vaø 2) 

Phaùp thaân, coù hai nghóa, moät laø con ngöôøi giaùc ngoä thaønh Phaät,  vaø hai 

laø nguyeân lyù sieâu hình cuûa vuõ truï töùc chaân nhö. Theo Kinh Kim Cang 

Baùt Nhaõ Ba La Maät Ña: “Ai duøng saéc maø thaáy Nhö Lai, duøng aâm thanh 

maø tìm Nhö Lai laø ñi con ñöôøng khoâng theå thaáy Nhö Lai.” Theo Kinh 

Thaäp Baùt Thieân Tuïng Baùt Nhaõ Ba La Maät Ña, khoâng theå tìm thaáy Nhö 

Lai baèng saéc thaân, maø baèng phaùp thaân. Nhö vaäy theo Phaät giaùo Ñaïi 

Thöøa thì thaân thaät cuûa Nhö Lai laø taùnh khoâng voâ vi, nghóa laø thaân vuõ 

truï sieâu vieät hôn chính saéc thaân cuûa Nhö Lai. Töø thaân vuõ truï hoaëc voâ vi 

phôi baøy chính dieäu duïng cuûa noù laø saéc thaân vaät lyù taïm thôøi hieån hieän 

vì loøng töø bi ñem thoâng ñieäp thoaùt khoå ñeán cho moïi ngöôøi. Quan ñieåm 

nhö vaäy ñöôïc ruùt ra töø quan ñieåm lyù töôûng  cuûa Ñaïi Chuùng Boä ñaõ xem 

saéc thaân cuûa Ñöùc Phaät laø sieâu nhieân. Tuy nhieân, ñaëc ñieåm trong hoïc 

thuyeát Ñaïi Thöøa  laø Ñaïi Thöøa thaáy thaân thaät cuûa Nhö Lai trong taùnh 

khoâng hoaëc chaân lyù tuyeät ñoái, khoâng bò giôùi haïn bôûi yù töôûng phaùp thaân 

sieâu xuaát khoâng phieàn naõo nhö thaân thaät maø Ñaïi Chuùng Boä chuû tröông. 

Theo kinh Dieäu Phaùp Lieân Hoa, Nhö Lai laø Ñöùc Phaät baát dieät vónh 

vieãn, thoï maïng voâ taän vaø ñaõ hieån hieän voâ thöôøng ngaén nguûi. Ñaây chæ laø 

moät phöông tieän. Ñieàu naøy cho thaáy quan ñieåm veà thaân Phaät cuûa 

tröôøng phaùi Ñaïi Thöøa ñoàng vôùi chaân lyù tuyeät ñoái hay taùnh khoâng. Theo 

Phaät giaùo, coù möôøi thaân Nhö Lai: thaân Boà ñeà, thaân Nguyeän, thaân Hoùa, 

thaân Truï trì, thaân Töôùng haûo Trang nghieâm, thaân Theá löïc, thaân Nhö yù, 

thaân Phöôùc ñöùc, thaân Trí, thaân Phaùp. Coù möôøi ñaëc taùnh nôi thaân cuûa 
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moät vò Phaät: bình ñaúng (thaân chö Phaät ñeàu bình ñaúng nhö nhau), thanh 

tònh, voâ taän, ñaït ñöôïc thieän tu, hoä phaùp, baát khaû giaùc tri, baát khaû tö 

nghì, tòch tónh, hö khoâng ñaúng, vaø trí hueä. 

Nhieàu ngöôøi nghó thaân Phaät laø nhuïc thaân cuûa Ngaøi. Kyø thaät thaân 

Phaät chính laø söï Giaùc Ngoä Boà Ñeà. Thaân aáy khoâng coù hình töôùng cuõng 

khoâng coù vaät chaát, khoâng phaûi laø nhuïc thaân ñöôïc nuoâi döôõng baèng thöïc 

phaåm phaøm phu. Ñoù laø thaân vónh haèng maø chaát lieäu cuûa noù laø trí tueä.  

Vì vaäy thaân Phaät chaúng bao giôø bieán maát khi söï Giaùc ngoä Boà Ñeà vaãn 

coøn toàn taïi. Söï Giaùc Ngoä Boà Ñeà xuaát hieän nhö aùnh ñuoác trí tueä khieán 

cho chuùng sanh giaùc ngoä vaø tu chöùng ñeå ñöôïc sanh vaøo theá giôùi cuûa 

chö Phaät. Moät vò Phaät coù ba loaïi thaân hay ba bình dieän chôn nhö: phaùp 

thaân, baùo thaân, vaø öùng thaân. Trong söï bieán töôùng cuûa ba thaân Phaät: 

phaùp thaân nhö hö khoâng bieán, trí thaân (baùo thaân) nhö nhaät quang bieán, 

vaø saéc thaân (öùng thaân) nhö nhaät aûnh bieán.  

Phaùp thaân laø caùi thaân cuûa Phaùp, theo ñoù Dharma coù nghóa laø pheùp 

taéc, toå chöùc, cô caáu, hoaëc nguyeân lyù ñieàu haønh. Nhöng chöõ Dharma 

coøn coù nhieàu nghóa saâu xa hôn, nhaát laø khi gheùp vôùi chöõ Kaya thaønh 

Dharmakaya. Noù gôïi leân moät caù theå, moät taùnh caùch ngöôøi. Chaân lyù toái 

cao cuûa ñaïo Phaät khoâng phaûi chæ laø moät khaùi nieäm tröøu töôïng nhö vaäy, 

traùi laïi noù soáng ñoäng vôùi taát caû yù nghóa, thoâng suoát, vaø minh maãn, vaø 

nhaát laø vôùi tình thöông thuaàn tuùy, goät saïch taát caû beänh taät vaø bôïn nhô 

cuûa con ngöôøi. Trong ñaïo Phaät, Thaân Phaùp laø thaân lìa haún thoï sanh caùc 

loaøi, vì ñaây laø thaân Phaät tuyeät ñoái (cuoái cuøng). Trong giaùo thuyeát nhaø 

Phaät, Chaân Nhö laø theå cuûa phaùp thaân. Chaân Nhö coù hai nghóa baát bieán 

vaø tuøy duyeân. Theo nghóa tuøy duyeân maø bò raøng buoäc vôùi caùc duyeân 

nhieãm vaø tònh ñeå bieán sanh ra y baùo vaø chaùnh baùo trong thaäp giôùi 

(phaùp thaân troâi chaûy trong doøng chuùng sanh). Theo Thieàn Sö D.T. 

Suzuki trong Coát Tuûy Ñaïo Phaät, Phaùp Thaân khoâng coù trí vaø bi. Phaùp 

thaân töï noù laø trí hoaëc laø bi, tuøy luùc ta caàn nhaán maïnh ôû maët naày hay 

maët khaùc. Neáu ta hình dung Phaùp thaân nhö hình aûnh hoaëc phaûn aûnh cuûa 

chính ta saún coù veà con ngöôøi laø chuùng ta laàm. Phaùp thaân khoâng heà coù 

thöù thaân naøo möôøng töôïng nhö vaäy. Phaùp Thaân laø Taâm, laø mieáng ñaát 

cuûa haønh ñoäng, taïi ñoù bi vaø trí hoøa ñoàng trong nhau, chuyeån hoùa caùi 

naày thaønh caùi kia, vaø gaây thaønh nguoàn naêng löïc kích ñoäng theá giôùi giaùc 

quan vaø tri thöùc.  

Baùo thaân coù nghóa laø nhö thöïc saéc thaân hay thoï duïng thaân. 

"Sambhogakaya" laø töø Baéc Phaïn  coù nghóa laø baùo thaân. Baùo Thaân laø 
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moät trong ba thaân cuûa ñöùc Phaät, theo Phaät giaùo Ñaïi Thöøa. Baùo Thaân laø 

söï höôûng thuï chaân lyù nôi “Thieân ñöôøng Phaät.” Ñaây cuõng chính laø keát 

quaû cuûa nhöõng haønh ñoäng thieän laønh tröôùc kia. Baùo Thaân thöôøng truï 

nôi “Tònh Ñoä” vaø chæ coù nhöõng haønh giaû thaâm aùo môùi nhaän bieát ñöôïc 

Baùo Thaân naøy maø thoâi. Theo Phaät giaùo Maät Toâng, Baùo Thaân coù nghóa 

laø thaân hieän thöïc cuûa caûm xuùc, nghóa ñen laø “Thaân An Laïc.” Trong khi 

Phaùp Thaân laø thaân hoaøn toaøn côûi môû vaø töï do, thì treân bình dieän cuûa 

Baùo Thaân chuùng ta nhìn veà phöông dieän tình caûm, nhöõng caûm xuùc ñöôïc 

töø Baùo Thaân taïo ra. Nhöõng caûm xuùc ñöôïc taïo ra töø traïng thaùi roäng môû 

naøy vöôït leân treân caûm xuùc cuûa theá gian, hôn caû söï giaän hôøn, tham duïc 

hay u meâ. Baùo thaân coøn goïi laø trí thaân nhö nhaät quang bieán. Ñaây laø ñaïi 

vieân trí hay trí tueä vieân minh voán coù nôi chö Nhö Lai. Trong Baùo Thaân, 

caûm xuùc hieån hieän giaùc ngoä hoaøn toaøn vaø sieâu vieät. Khi caûm xuùc hieån 

hieän, noù coù khaû naêng to lôùn vaø linh ñoäng maïnh meõ ñeå tieáp caän vôùi vuõ 

truï, vì töø quan ñieåm naøy nhò nguyeân khoâng coøn laø moái ñe doïa nöõa. Caùi 

khoâng gian naøy cho chuùng ta söï töï do khoâng keå xieát. Moät caûm nhaän 

nhö ngaøy môû hoäi ñöôïc hình thaønh khoâng coøn raéc roái nöõa.  

ÖÙng thaân hay Hoùa thaân Nhö Lai. Hoùa thaân laø moät trong ba thaân 

cuûa moät ñöùc Nhö Lai, theo Phaät giaùo hoïc Ñaïi Thöøa, hai thaân kia laø Baùo 

thaân vaø Phaùp thaân. Hoùa Thaân ñöôïc chö Nhö Lai duøng ñeå hieän leân vôùi 

con ngöôøi, nhaèm thöïc hieân yù muoán ñöa taát caû chuùng sanh leân Phaät. 

Ñaây cuõng chính laø hieän thaân cuûa chö Nhö Lai vaø chö Boà Taùt traàn theá. 

Cuõng theo Phaät giaùo Ñaïi Thöøa, chö Nhö Lai coù nhieàu khaû naêng sieâu 

nhieân bao goàm caû vieäc “hieän thaân,” hay söï hieån hieän baèng thaân vaät 

chaát ñeå laøm lôïi laïc chuùng sanh. Söï hieän thaân naøy coù theå laø qua thaân 

ngöôøi hay suùc vaät, hay ngay caû caàu ñöôøng, hay moät vaät theå naøo ñoù ñeå 

cung caáp söï lôïi laïc. Caùch hieän thaân quan troïng nhaát laø hieän ra döôùi 

hình thöùc moät vò Phaät nhö tröôøng hôïp cuûa Ñöùc Phaät Thích Ca Maâu Ni 

Nhö Lai. Theo Phaät giaùo Taây Taïng, nhöõng haønh giaû thaâm aùo coù ñöôïc 

khaû naêng löïa choïn hoaøn caûnh taùi sanh cuûa hoï moät caùch yù thöùc, vaø 

nhöõng vò thaày thaâm aùo khaùc coù khaû naêng nhaän ra ñöôïc nhöõng ngöôøi 

naøy. Ngaøy nay taïi Taây Taïng coù vaøi traêm doøng taùi sanh nhö vaäy, maø noåi 

baät nhaát laø caùc ñöùc Ñaït Lai Laït Ma. Theo Phaät giaùo Maät toâng, hoùa 

thaân coù nghóa laø “thaân cuûa söï toûa raïng,” thaân cuûa söï hieän höõu hay bieán 

hieän. Noù laø söï bieán hieän cuûa thaân vaø cuûa taâm chuùng ta. Noù cuõng laø söï 

bieán hieän thaân cuûa nhöõng ai ñaõ thaønh töïu hai thaân tröôùc vaø bieán hieän 

trong thaân thöù ba naøy. Trong yù nghóa naøy hoùa thaân ñaëc bieät duøng ñeå chæ 
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vò ñaïo sö Kim Cang hay vò thaày ñang soáng trong hieän taïi treân traùi ñaát 

naøy. Moät vò thaày nhö theá ñaõ thaønh töïu phaùp thaân vaø baùo thaân, nhöng ñeå 

coù theå ñoái dieän vôùi nhöõng hình töôùng, löông thöïc, y phuïc vaø theá giôùi, 

hay noùi khaùc hôn laø vôùi nhöõng nhaän thöùc cuûa chuùng ta, ngöôøi caàn phaûi 

coù moät hoùa thaân. Moät vò thaày caàn phaûi xuaát hieän trong moät hoùa thaân ñeå 

coù theå truyeàn ñaït cho chuùng ta Kim Cang thöøa vaø giaùo lyù Phaät ñaø. 

Theo Laâm Teá Ngöõ Luïc, moät hoâm, thieàn sö Laâm Teá thöôïng ñöôøng 

daïy chuùng: "Moät vò Phaät coù ba loaïi thaân hay ba bình dieän chôn nhö: 

phaùp thaân, baùo thaân, vaø öùng thaân. Cöù nhö kinh luaän gia, tam thaân laø 

chaân thöïc toái thöôïng cuûa moïi vaät. Nhöng theo choã thaáy cuûa sôn Taêng 

thì khoâng phaûi vaäy. Ba thaân aáy chaúng qua chæ laø ngoân töø maø thoâi. Vaø 

moãi thaân ñeàu coù caùi khaùc noù ñeå maø nöông töïa. Coå nhaân y ñöùc coù noùi, 

'Thaân töïa nghóa maø laäp, quoác ñoä töïa theå maø luaän.' Vaäy thì Phaùp taùnh 

thaân vaø Phaùp taùnh ñoä roõ raøng laø nhöõng phaûn aûnh cuûa aùnh saùng baûn 

höõu. Chö Ñaïi ñöùc, mong sao caùc ngaøi haõy laø keû bieát ñuøa vôùi nhöõng 

phaûn aûnh aáy. Vì keû aáy coäi nguoàn cuûa heát thaûy chö Phaät vaø laø queâ nhaø 

cuûa caùc ñaïo löu khaép nôi. Caùi saéc thaân töù ñaïi cuûa caùc ngaøi khoâng bieát 

noùi phaùp vaø nghe phaùp. Tì, vò, gan, maät cuõng khoâng bieát noùi phaùp vaø 

nghe phaùp, chính caùi sôø sôø tröôùc maét caùc ngaøi ñoù; caùi ñoù khoâng coù hình 

daïng, troïn khoâng nhaát ñònh. Neáu thaáy ñöôïc nhö theá, thì caùc ngaøi cuøng 

vôùi Toå vaø Phaät khoâng khaùc, trong moïi thôøi ñöøng ñeå giaùn ñoaïn; chaïm 

maét ñeán ñaâu laø thaáy noù ôû ñoù. Khi söï töôûng töôïng ñöôïc khuaáy ñoäng leân, 

trí bò ngaên, töôûng bò bieán, theå bò lay, neân laên loùc trong ba coõi maø chòu 

ñuû thöù khoå naõo. Neáu theo choã thaáy cuûa sôn Taêng, ñaâu chaû laø ñaïo lyù 

saâu xa, ñaâu chaû laø giaûi thoaùt. Xin chaøo!" 

 

II. Theo Tinh Thaàn Kinh Duy Ma, Thaân Nhö Lai Laø Theå Kim 

Cang: 

Theo Kinh Duy Ma Caät, Chöông 3, Phaåm Ñeä Töû, ñöùc Phaät baûo A 

Nan: “OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” A Nan baïch 

Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng ta. Vì 

sao? Nhôù laïi luùc tröôùc, Theá Toân thaân hôi coù beänh phaûi duøng söõa boø, 

con caàm baùt ñeán ñöùng tröôùc cöûa nhaø ngöôøi Ñaïi Baø La Moân. Luùc aáy 

oâng Duy Ma Caät ñeán baûo con: ‘Naøy A Nan! Laøm gì caàm baùt ñöùng ñaây 

sôùm theá?’” Con ñaùp: “Cö só, Theá Toân thaân hôi coù beänh phaûi duøng söõa 

boø, neân toâi ñeán ñaây xin söõa.” OÂng Duy Ma Caät noùi: “Thoâi thoâi! Ngaøi A 

Nan chôù noùi lôøi aáy! Thaân Nhö Lai laø theå kim cang, caùc aùc ñaõ döùt, caùc 
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laønh khaép nhoùm, coøn coù beänh gì, coøn coù naõo gì? Im laëng böôùc ñi, ngaøi 

A Nan! Chôù coù phæ baùng Nhö Lai, chôù cho ngöôøi khaùc nghe lôøi noùi thoâ 

aáy, chôù laøm cho caùc trôøi oai ñöùc lôùn vaø caùc Boà Taùt töø Tònh Ñoä phöông 

khaùc ñeán ñaây nghe ñöôïc lôøi aáy! Ngaøi A Nan! Chuyeån Luaân Thaùnh 

Vöông coù ít phöôùc baùu coøn khoâng taät beänh, huoáng chi Nhö Lai phöôùc 

baùu nhieàu hôn taát caû ñaáy ö? Haõy ñi ngaøi A Nan! Chôù laøm cho chuùng toâi 

chòu söï nhuïc ñoù, haøng ngoaïi ñaïo Phaïm chí neáu nghe lôøi aáy, chaéc seõ 

nghó raèng ‘Sao goïi laø Thaày, beänh cuûa mình khoâng cöùu noåi maø cöùu ñöôïc 

beänh ngöôøi khaùc ö?’ Neân leùn ñi mau, chôù ñeå cho ngöôøi nghe! Ngaøi A 

Nan! Phaûi bieát thaân Nhö Lai, chính laø Phaùp thaân, khoâng phaûi thaân tö 

duïc, Phaät laø böïc Theá Toân hôn heát ba coõi, thaân Phaät laø voâ laäu, caùc laäu 

ñaõ heát, thaân Phaät laø voâ vi, khoâng maéc vaøo caùc soá löôïng, thaân nhö theá 

coøn coù beänh gì?” Baïch Theá Toân! Luùc ñoù con thaät quaù hoå theïn khoâng leõ 

con gaàn Phaät maø nghe laàm ö? Con lieàn nghe treân hö khoâng coù tieáng noùi 

raèng: “A Nan! Ñuùng nhö lôøi cö só ñaõ noùi, chæ vì Phaät öùng ra ñôøi aùc ñuû 

naêm moùn tröôïc neân hieän ra vieäc aáy, ñeå ñoä thoaùt chuùng sanh  thoâi. A 

Nan! Haõy ñi laáy söõa chôù coù theïn.” Baïch Theá Toân! OÂng Duy Ma Caät trí 

tueä bieän taøi döôøng aáy, cho neân con khoâng kham laõnh ñeán thaêm beänh 

oâng ta. Nhö vaäy, naêm traêm vò ñaïi ñeä töû moãi ngöôøi ñeàu ñoái tröôùc Phaät 

trình baøy choã boån duyeân cuûa mình, vò naøo cuõng khen ngôïi, thuaät laïi 

nhöõng lôøi cuûa oâng Duy Ma Caät vaø ñeàu noùi: “Khoâng kham laõnh ñeán 

thaêm beänh oâng ta.” 

 

III. Thöïc Töôùng Thaân Nhö Lai Theo Tinh Thaàn Kinh Duy Ma: 

Thöïc töôùng thaân Nhö Lai hay töôùng  thöïc cuûa Nhö Lai. Theo kinh 

Duy Ma Caät, chöông möôøi hai, Ñöùc Theá Toân hoûi Duy Ma Caät raèng: 

“OÂng noùi oâng muoán ñeán ñaây ñeå thaáy Nhö Lai thì laáy chi quaùn saùt?” 

Duy Ma Caät thöa: “Nhö con quaùn thöïc töôùng cuûa thaân, thaân Phaät cuõng 

theá. Con quaùn Nhö Lai ñôøi tröôùc khoâng ñeán, ñôøi sau khoâng ñi, hieän taïi 

khoâng ôû; khoâng quaùn saéc, khoâng quaùn saéc nhö, khoâng quaùn saéc taùnh; 

khoâng quaùn thoï, töôûng, haønh, thöùc, khoâng quaùn thöùc nhö, khoâng quaùn 

thöùc taùnh; khoâng phaûi töù ñaïi sinh, cuõng khoâng nhö hö khoâng; saùu nhaäp 

khoâng tích taäp, maét, tai, muõi, löôõi, thaân, taâm ñaõ vöôït qua; khoâng ôû ba 

coõi, ñaõ lìa ba caáu; thuaän ba moân giaûi thoaùt; coù ñuû ba minh, cuøng ngang 

voâ minh, khoâng moät töôùng, khoâng khaùc töôùng, khoâng coù töï töôùng, 

khoâng coù tha töôùng, khoâng phaûi khoâng töôùng, khoâng phaûi chaáp töôùng; 

khoâng bôø beân naày, khoâng bôø beân kia, khoâng giöõa doøng maø hoùa ñoä 
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chuùng sanh; quaùn tòch dieät cuõng khoâng dieät haún; khoâng ñaây, khoâng kia, 

khoâng nöông nôi ñaây, khoâng nöông nôi kia; khoâng theå duøng trí maø hieåu 

ñöôïc, khoâng theå duøng thöùc maø bieát ñöôïc; khoâng toái khoâng saùng; khoâng 

danh khoâng töôùng; khoâng maïnh khoâng yeáu; khoâng phaûi saïch khoâng 

phaûi nhô; khoâng ôû phöông sôû, khoâng lìa phöông sôû; khoâng phaûi höõu vi, 

khoâng phaûi voâ vi; khoâng baøy khoâng noùi; khoâng boá thí, khoâng boûn xeûn; 

khoâng giöõ giôùi, khoâng phaïm giôùi; khoâng nhaãn khoâng giaän; khoâng tinh 

taán khoâng giaûi ñaõi; khoâng ñònh khoâng loaïn; khoâng trí khoâng ngu; khoâng 

thöïc khoâng doái; khoâng ñeán khoâng ñi; khoâng ra khoâng vaøo; baët ñöôøng 

noùi naêng; khoâng phaûi phöôùc ñieàn, khoâng phaûi khoâng phöôùc ñieàn; khoâng 

phaûi xöùng cuùng döôøng, khoâng phaûi khoâng xöùng cuùng döôøng; khoâng 

phaûi thuû, khoâng phaûi xaû; khoâng phaûi coù töôùng, khoâng phaûi khoâng 

töôùng; ñoàng vôùi chaân teá bình ñaúng nhö phaùp taùnh; khoâng theå caân, 

khoâng theå löôøng, qua caùc söï caân löôøng, khoâng lôùn khoâng nhoû; khoâng 

phaûi thaáy, khoâng phaûi nghe, khoâng phaûi giaùc, khoâng phaûi tri; lìa caùc 

kieát phöôïc, bình ñaúng caùc trí, ñoàng vôùi chuùng sanh; ñoái caùc phaùp khoâng 

phaân bieät; taát caû khoâng toån thaát, khoâng tröôïc khoâng naõo, khoâng taùc 

khoâng khôûi, khoâng sanh khoâng dieät, khoâng sôï khoâng lo, khoâng möøng 

khoâng chaùn, khoâng ñaõ coù, khoâng seõ coù, khoâng hieän coù, khoâng theå laáy 

taát caû lôøi noùi phaân bieät  chæ baøy ñöôïc. Baïch Theá Toân! Thaân Nhö Lai 

nhö theá, con quaùn cuõng theá, neáu ngöôøi naøo quaùn theo ñaây goïi laø chaùnh 

quaùn, quaùn khaùc goïi laø taø quaùn.” 

 

The Tathagata's Body  

In the Spirit of the Vimalakirti Sutra 

 

I. An Overview of the Tathagata-Kaya In Buddhist Teachings:  

The early Mahaynists, whose doctrines are mostly to be found in 

the Astadasahasrika Prajnaparamita, along with the school of 

Madhyamika (Nagarjuna) conceived of two kayas: 1) Rupa-kaya or 

Nirmanakaya, denoting bodies, gross and subtle, meant for beings in 

general, and  2) Dharma-kaya, which was used in two senses, one 

being the body of Dharma, i.e, collection of practices, which makes a 

being a Buddha, and the other the metaphysical principle underlying 

the universe, the Reality Tathata. The Vajrachedika-prajna-paramita 

Sutra says: “He who sees Tathagata by outward appearance, and seeks 
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Tathagata in sound, treads the heterodox path, and cannot perceive the 

Tathagata.” According to the Astadasasahasrika Prajna-paramita Sutra, 

the Tathagata cannot be seen as a physical body, the cosmic body in 

the Tathagata. Thus, the Mahayana finds the true body of the Buddha 

in the “unconditioned voidness,” i.e. the Cosmic Body which transcends 

even the Buddha’s physical body. It also believes that the Cosmic Body 

or the unconditioned voidness reveals itself as a temporary physical 

body with the merciful intention of view conveying the truth to beings. 

Such a view may have been derived from the idealistic view of the 

Mahasanghikas who consider the physical body of the Buddha as 

superhuman. However, the characteristic of the doctrine of Mahayana 

consists in the fact that the Mahayana finds the true body of the Buddha 

in voidness or absolute truth without being limited to the Idea of 

transcendental undefiled Cosmic Body as the true body of the Buddha 

advocated by the Mahasanghikas. According to the Saddharma-

pundarika Sutra, Tathagat is the eternal imperishable Buddha who has 

immeasurable life, and displays extinction only as an expedience. This 

is shown the Mahayanistic view of the Buddha-body that the Buddha is 

identified with the absolute truth or Sunyata. According to Buddhism, 

there are ten bodies of a Thus Come One: the body of Bodhi, the body 

of Vows, the Transformation body, the body of Maintaining with 

powers, the body Adorned with Marks and Characteristics, the body of 

Awesome strength, the body produced by mind, the body of Blessing 

and Virtue, the Wisdom body, and the Dharma body. There are ten 

special characteristics of the body of a Buddha; equal, pure, limitless, 

obtained by good deedsm dharma-protective, imperceptible, 

inconceivable, quiet, as immense as space, and wise.   

A lot of people think of the Buddha’s body as his physical body. 

Truly, the Buddha’s body means Enlightenment. It is formless and 

without substance. It always has been and always will be. It is not a 

physical body that must be nourished by ordinary food. It is an eternal 

body whose substance is Wisdom. Therefore, Buddha will never 

disappear as long as Enlightenment exists. Enlightenment appears as 

the light of Wisdom that awakens people into a newness of life and 

causes them to be born into the world of Buddhas. A Buddha has three 

bodies or planes of reality: the dharma-body or the body of reality 

which is formless, unchanging, transcendental, and inconceivable 
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(dharmakaya), the body of enjoyment or the celestial body of the 

Buddha or personification of eternal perfection in its ultimate sense 

(sambhogakaya), and the incarnated body of the Buddha 

(nirmanakaya). In the transformation of the trikaya: the dharma-body 

or the body of reality as the transformation of space kasina; body of 

enjoyment (sambhogakaya) as the transformation of universally radiant 

sunlight; and the incarnated body of the Buddha (nirmanakaya) as the 

transformation of sun shadow or sun reflection. 

Dharmakaya (Body of dharma or Dharma-Body) is usually 

rendered “Law-body” or “Truth-body” where Dharma is understood in 

the sense of  of “law,” “organization,” “systematization,” or “regulative 

principle.” But really in Buddhism, Dharma has a very much more 

comprehensive meaning. Especially when Dharma is coupled with 

Kaya. Dharmakaya implies the notion of personality. The highest 

reality is not a mere abstraction, it is very much alive with sense and 

awareness and intelligence, and, above all, with love purged of human 

infirmities and defilements.  In Buddhism, the body of reality, being 

forever free from undergoing birth in conditioned states, for this is the 

absolute Buddha or essence of all life. In Buddhist teachings, 

Dharmakaya in its phenomenal character, conceived as becoming, as 

expressing itself  in the stream of being. According to Zen Master D.T. 

Suzuki in the Essence of Buddhism, the Dharmakaya is not the owner 

of wisdom and compassion, he is the Wisdom or the Compassion, as 

either phase of his being is emphasized for some special reason. We 

shall miss the point entirely if we take him as somewhat resembling or 

reflecting the human conception of man. He has no body in the sense 

we have a human body. He is spirit, he is the field of action, if we can 

use this form of expression, where wisdom and compassion are fused 

together, are transformed into each other, and become the principle of 

vitality in the world of sense-intellect.  

Sambhoga-kaya means the rupakaya or the Bliss Body of the 

Tathagatas (Enjoyment Body). "Sambhogakaya" is a Sanskrit term for 

“Enjoyment Body.” Sambhogakaya (Recompensed Body 

Sambhogakaya) is one of the three bodies of a Buddha, according to 

Mahayana Buddhology (Buddhist Literature). Body of Delight, the 

body of buddhas who in a “Buddha-Paradise” enjoy the truth that they 

embody. This is also the result of previous good actions. The 
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Sambhoga-kaya is said to reside in a “pure land” and is only 

perceivable by advanced practitioners. According to Tantric Buddhism, 

sambhogakaya is the level of emotional manifestation, which literally 

means “Body of Joy.” While the dharmakaya is completely open and 

completely free, at the level of sambhogakaya, we are looking at the 

emotions that are manufactured or manifested out of that. The 

emotions that manifest out of this state of openness transcend the 

samsaric emotions, including aggression, passion, and ignorance. Body 

of enjoyment (sambhogakaya) ia also called body of wisdom 

(Prajnakaya or Jnanakaya), considered as the transformation of 

universally radiant sunlight. The wisdom whose nature embraces all 

wisdom which is the wisdom-body of the Tathagatas. In the 

sambhogakaya, emotions manifest as transcendent or completely 

enlightened. When they manifest, the emotions provide tremendous 

capability and enormous scope for relating with the universe. There is 

an accommodation for dualism, for relating with this and that if 

necessary, because from this point of view duality is not particularly 

regarded as a threat. This accommodation provides tremendous 

freedom. There is a sense of celebration in which emotions are no 

longer a hassle (struggle). 

Nirmanakaya or Tathagata's metamorphosic body. Tathagata's 

metamorphosic body is one of the three bodies of a Tathagata, 

according to Mahayana buddhology, the other two are enjoyment body 

and truth body. Body of transformation, the earthly body in which 

Tathagatas appear to men in order to fulfill the Tathagatas’ resolve to 

guide all beings to advance to Buddhahood (liberation). The 

nirmanakaya is embodied in the earthly Tathagatas and Bodhisattvas 

projected into the world through the meditation of the sambhogakayaas 

a result of their compassion. Also according to Mahayana Buddhism, 

Tathagatas are credited with a variety of suparnatural powers, 

including the ability to create “emanation body,” or physical 

manifestations that are produced in order to benefit sentient beings. 

These may be human or animal forms, or may even be bridges or other 

physical objects that provide benefit. However, the most important type 

of emanation body is the physical form of a Tathagata as in teh case of 

Sakyamuni Tathagata. According to Tibetan Buddhism, advanced 

practitioners acquire the ability to choose their rebirth situations 
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consciously, and other advanced master are able to identify them. 

Today there are hundreds of reincarnational lineages in Tibetan 

Buddhism, the most prominent of which are the Dalai Lamas. 

According to the Tantric Buddhism, the meaning of Nirmanakaya is the 

“body of emanation,” the body of existence or manifestation of our 

mind and our body. It is also the manifestation of the bodies of those 

who have already experienced or gone through the other two kayas, 

and who then manifest on the third level, the nirmanakaya. In that 

sense the nirmmanakaya refers specifically to the vajra master or 

teacher who is here on earth. Such a teacher has achieved the 

dharmakaya and the sambhogakaya, but in order to communicate with 

our body, our food, our clothes, and our earth, that is, with our sense 

perceptions, he needs a manifested body. It is necessary that the 

teacher manifest in the nirmanakaya in order to communicate with us 

and to teach the vajrayana and the entire Buddhadharma.  

According to Lin-chi's Sayings, one day, Zen master Lin-chi 

entered the hall and addressed the monks, saying, "A Buddha has three 

bodies or planes of reality: the dharma-body or the body of reality 

which is formless, unchanging, transcendental, and inconceivable 

(dharmakaya), the body of enjoyment or the celestial body of the 

Buddha or personification of eternal perfection in its ultimate sense 

(sambhogakaya), and the incarnated body of the Buddha 

(nirmanakaya). According to scholars, this triple body is the ultimate 

reality of things. But as I see into the matter, this triple body is no more 

than mere words, and then each body has something else on which it 

depends. An ancient doctor says that the body is dependent on its 

meaning, and the ground is describable by its substance. Being so, we 

know that Dharma-body and the Dharma-ground are reflections of the 

original light. Reverend gentlemen, let us take hold of this person who 

handles these reflections. For he is the source of all the Buddhas and 

the house of truth-seekers everywhere. The body made up of the four 

elements does not understand how to discourse or how to listen to a 

discourse. Nor do the liver, the stomach, the kidneys, the bowels. Nor 

does vacuity of space. That which is most unmistakably perceived right 

before your eyes, though without form, yet absolutely identifiable, this 

is what understands the discourse and listens to it. When this is 

thoroughly seen into, there is no difference between yourselves and 
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the old masters. Only let not your insight be interrupted through all the 

periods of time, and you will be at peace with whatever situation you 

come into. When wrong imaginations are stirred, the insight is not more 

immediate; when thoughts are changeable, the essence is no more the 

same. For this reason, we transmigrate in the triple world and suffer 

varieties of pain. As I view the matter in my way, deep indeed is 

Reality, and there is none who is not destined for emancipation. Good 

night!" 

 

II. In the Spirit of the Vimalakirti Sutra, the Tathagata’s Body 

Is As Strong As a Diamond: 

According to the Vimalakirti Sutra, Chapter 3, Chapter on 

Disciples, the Buddha then said to Ananda: “You call on Vimalakirti 

and inquire after his health on my behalf.” Ananda replied: “World 

Honoured One, I am not qualified to call on him to inquire after his 

health. This is because once when the World Honoured One had a 

slight indisposition and needed some cow milk, I took a bowl and went 

to a Brahmin family where I stood at the door. Vimalakirti came and 

asked me: ‘Why are you out so early holding a bowl in your hand?” I 

replied: ‘Venerable Upasaka, the World Honoured One is slightly 

indisposed and wants some cow milk; this is why I have come here.’ 

Vimalakirti said: ‘Stop, Ananda, stop speaking these words. The 

Tathagata’s body is as strong as a diamond for He has cut off all evils 

and has achieved all good.  What kind of indisposition and trouble does 

He still have?  Ananda, do not slander the Tathagata and do not let 

other people hear such coarse language.  Do not let the god (devas) as 

well as the Bodhisattvas of other pure lands hear about it.  Ananda, 

world ruler (cakravarti) who has accumulated only a few small merits 

is already free from all ailments; how much more so is the Tathagata 

who has earned countless merits and has achieved all moral 

excellences?  Go away, Ananda, do not cover us all with shame.  If the 

Brahmins heard you they would say: “How can this man be a saviour if 

he cannot cure his own illness; how can he pretend to heal the sick?” 

Get away unnoticed and quickly and do not let others hear what you 

have said.  Ananda, you should know that the body of the Tathagata is 

the Dharmakaya and does not come from (the illusion of) thought and 

desire.  The Buddha is the World Honoured One (Bhagavat); His body 
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is above and beyond the three realms (of desire, form and beyond 

form) and is outside the stream of transmigratory suffering.  The 

Buddha body is transcendental (we wei) and is beyond destiny.  How 

then can such a body be ill?’ World Honoured One, his word covered 

me with shame and I asked myself if I had not wrongly understood the 

Buddha’s order.  At that time, a voice was heard in the air above, 

saying: ‘Ananda, the Upasaka is right, but since the Buddha appears in 

the five kasaya (or periods of turbidity on earth), He uses this 

(expedient) method (upaya) to liberate living beings.  Ananda, go and 

beg for the cow milk without shame.’ World Honoured One, 

Vimalakirti’s wisdom and power of speech being such, I am really not 

qualified to call on him to inquire after his health.” Thus each of the 

five hundred chief disciples related his encounter with Vimalakirti and 

declined to call on him to inquire after his health.  

 

III. The Absolute Truth or Light of the Buddha In the Spirit of 

the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter Twelve, the Buddha 

then asked Vimalakirti: “You spoke of coming here to see the 

Tathagata, but how do you see Him impartially?” Vimalakirti replied: 

“Seeing reality in one’s body is how to see the Buddha. I see the 

Tathagata did not come in the past, will not go in the future, and does 

not stay in the present. The Tathagata is seen neither in form (rupa, the 

first aggregate) nor in the extinction of form nor in the underlying 

nature of form. Neither is He seen in responsiveness (vedana), 

conception (sanjna), discrimination (samskara) and consciousness 

(vijnana) (i.e. the four other aggregates), their extinction and their 

underlying natures. The Tathagata is not created by the four elements 

(earth, water, fire and air), for He is (immaterial) like space. He does 

not come from the union of the six entrances (i.e. the six sense organs) 

for He is beyond eye, ear, nose, tongue, body and intellect. He is 

beyond the three worlds (of desire, form and formlessness) for He is 

free from the three defilements (desire, hate and stupidity). He is in 

line with the three gates to nirvana and has achieved the three states of 

enlightenment (or three insights) which do not differ from (the 

underlying nature of) unenlightenment. He is neither unity nor 

diversity, neither selfness nor otherness, neither form nor formlessness, 
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neither on this shore (of enlightenment) nor in mid-stream when 

converting living beings. He looks into the nirvanic condition (of 

stillness and extinction of worldly existence) but does not dwell in its 

permanent extinction. He is neither this nor that and cannot be 

revealed by these two extremes. He cannot be known by intellect or 

perceived by consciousness. He is neither bright nor obscure. He is 

nameless and formless, being neither strong nor weak, neither clean 

nor unclean, neither in a given place nor outside of it, and neither 

mundane nor supramundane. He can neither be pointed out nor spoken 

of. He is neither charitable nor selfish; he neither keeps nor breaks the 

precepts; is beyond patience and anger, diligence and remissness, 

stillness and disturbance. He is neither intelligent nor stupid, and 

neither honest nor deceitful. He neither comes nor goes and neither 

enters nor leaves. He is beyond the paths of word and speech. He is 

neither the field of blessedness nor its opposite, neither worthy nor 

unworthy of worship and offerings. He can be neither seized nor 

released and is beyond ‘is’ and ‘is not’. He is equal to reality and to the 

nature of Dharma (Dharmata) and cannot be designated and estimated, 

for he is beyond figuring and measuring. He is neither large nor small, 

is neither visible nor audible, can neither be felt nor known, is free 

from all ties and bondage, is equal to the All-knowledge and to the 

(underlying) nature of all living beings, and cannot be differentiated 

from all things. He is beyond gain and loss, free from defilement and 

troubles (klesa), beyond creating and giving rise (to anything), beyond 

birth and death, beyond fear and worry, beyond like and dislike, and 

beyond existence in the past, future and present. He cannot be 

revealed by word, speech, discerning and pointing. World Honoured 

One, the body of the Tathagata being such, seeing Him as above-

mentioned is correct whereas seeing Him otherwise is wrong.” 
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Chöông Saùu Möôi Moát 

Chapter Sixty-One 

 

Tinh Hoa Giaùc Ngoä  

Trong Kinh Duy Ma Caät 

 

I. Sô Löôïc Veà YÙ Nghóa Cuûa Giaùc Ngoä Trong Giaùo Thuyeát Nhaø 

Phaät: 

Giaùc ngoä, tieáng Phaïn laø Boà Ñeà coù nghóa laø giaùc saùt hay giaùc ngoä. 

Giaùc coù nghóa laø söï bieát vaø caùi coù theå bieát ñöôïc. Giaùc ngoä laø nhaän bieát 

caùc chöôùng ngaïi che laáp trí tueä hay caùc hoân aùm cuûa voâ minh nhö giaác 

nguû (nhö ñang nguû say chôït tænh). Giaùc ngoä cuõng laø nhaän ra caùc chöôùng 

ngaïi phieàn naõo gaây haïi cho thieän nghieäp, hay tröïc ngoä veà baûn taùnh thaät 

cuûa vaïn phaùp. Theo Phaät giaùo, giaùc ngoä chính laø ñaïi loä ñöa haønh giaû ñi 

ñeán Nieát Baøn. Khaùi nieäm veà töø Bodhi trong Phaïn ngöõ khoâng coù töông 

ñöông trong Vieät vaø Anh ngöõ, chæ coù danh töø “Loùe saùng,” “Böøng saùng,” 

hay “Enlightenment” laø thích hôïp. Moät ngöôøi baûn taùnh thaät söï cuûa vaïn 

höõu laø giaùc ngoä caùi hö khoâng hieän taïi. Caùi hö khoâng maø ngöôøi ta thaáy 

ñöôïc trong khoaûnh khaéc aáy khoâng phaûi laø hö voâ, maø laø caùi khoâng theå 

naém baét ñöôïc, khoâng theå hieåu ñöôïc baèng caûm giaùc hay tö duy vì noù voâ 

haïn vaø vöôït ra ngoaøi söï toàn taïi vaø khoâng toàn taïi. Caùi hö khoâng ñöôïc 

giaùc ngoä khoâng phaûi laø moät ñoái töôïng cho chuû theå suy gaãm, maø chuû theå 

phaûi hoøa tan trong ñoù môùi hieåu ñöôïc noù. Trong Phaät giaùo thaät, ngoaøi 

theå nghieäm ñaïi giaùc ra, khoâng coù Phaät giaùo. Giaùc Ngoä laø kinh nghieäm 

rieâng tö thaân thieát nhaát cuûa caù nhaân, neân khoâng theå noùi baèng lôøi hay taû 

baèng buùt ñöôïc. Taát caû nhöõng gì caùc Thieàn sö coù theå laøm ñöôïc ñeå 

truyeàn ñaït kinh nghieäm aáy cho ngöôøi khaùc chæ laø thöû khôi gôïi leân, hoaëc 

chæ troû cho thaáy. Ngöôøi naøo thaáy ñöôïc laø vöøa chæ thaáy ngay, ngöôøi naøo 

khoâng thaáy thì caøng nöông theo ñoù ñeå suy nghó, laäp luaän caøng sai ñeà. 

Trong nhaø Thieàn, giaùc ngoä ñeå chæ söï nhaän bieát tröïc tieáp baèng tröïc giaùc 

veà chaân lyù. Nghóa ñen cuûa töø naøy laø “thaáy taùnh,” vaø ngöôøi ta noùi raèng 

ñaây laø söï nhaän bieát chaân taùnh baèng tueä giaùc vöôït ra ngoaøi ngoân ngöõ 

hay khaùi nieäm tö töôûng. Noù töông ñoàng vôùi töø “satori” (ngoä) trong moät 

vaøi baøi vieát veà Thieàn, nhöng trong vaøi baøi khaùc thì “Kensho” ñöôïc dieãn 

taû nhö laø thuûy giaùc (hay söï giaùc ngoä luùc ban sô) caàn phaûi ñöôïc phaùt 



868 

 

trieån qua tu taäp nhieàu hôn nöõa, trong khi ñoù thì töø “satori” lieân heä tôùi söï 

giaùc ngoä cuûa chö Phaät vaø chö Toå trong Thieàn. Giaùc ngoä coøn coù nghóa laø 

“Kieán taùnh ngoä ñaïo” hay nhìn thaáy töï taùnh chaân thaät cuûa mình vaø ñoàng 

thôøi nhìn thaáy baûn taùnh toái thöôïng cuûa vuõ truï vaø vaïn vaät (Ñaây laø moät 

caùch khaùc ñeå dieãn taû veà kinh nghieäm giaùc ngoä hay söï töï nhaän ra töï 

taùnh, töø ñoù thaáy bieát taát caû töï taùnh cuûa vaïn höõu). AÁy laø söï hoát nhieân 

nhaän ra raèng: “Xöa nay ta voán ñaày ñuû vaø toaøn haûo. Kyø dieäu thay, 

huyeàn dieäu thay!” Neáu laø thaáy Phaät taùnh thì thöïc chaát seõ luoân luoân 

gioáng nhau ñoái vôùi baát cöù ai kinh nghieäm noù, daãu ngöôøi aáy laø Phaät 

Thích Ca hay Phaät A Di Ñaø hay baát cöù ngöôøi naøo trong caùc baïn. Nhöng 

noùi theá khoâng coù nghóa laø taát caû chuùng ta ñeàu coù kinh nghieäm kieán taùnh 

ôû cuøng moät möùc ñoä, vì trong caùi roõ, caùi saâu, caùi ñaày ñuû cuûa kinh 

nghieäm coù nhöõng khaùc bieät lôùn lao.  

Giaùc ngoä theo Phaät giaùo laø chuùng ta phaûi noã löïc tu taäp cho ñeán khi 

chuùng ta nhaän thaáy ñöôïc raèng vaán ñeà trong cuoäc soáng khoâng phaûi ôû 

ngoaøi chuùng ta, chöøng ñoù chuùng ta môùi thöïc söï caát böôùc treân con ñöôøng 

ñaïo. Chæ khi naøo söï tænh thöùc phaùt sinh chuùng ta môùi thaáy ñöôïc söï haøi 

hoøa cuûa cuoäc soáng maø chuùng ta chöa bao giôø nhaän thaáy töø tröôùc. Trong 

nhaø Thieàn, giaùc ngoä khoâng phaûi laø ñieàu maø chuùng ta coù theå ñaït ñöôïc, 

nhöng noù laø traïng thaùi thieáu vaéng moät thöù gì khaùc. Neân nhôù, trong suoát 

cuoäc ñôøi cuûa chuùng ta, chuùng ta luoân chaïy ñoâng chaïy taây ñeå tìm caàu, 

luoân ñeo ñuoåi muïc ñích gì ñoù. Giaùc ngoä thaät söï chính laø söï buoâng boû 

taát caû nhöõng thöù ñoù. Tuy nhieân, noùi deã khoù laøm. Vieäc tu taäp laø vieäc 

laøm cuûa töøng caù nhaân chöù khoâng ai laøm duøm cho ai ñöôïc, khoâng coù 

ngoaïi leä! Daàu cho chuùng ta coù ñoïc thieân kinh vaïn quyeån trong caû ngaøn 

naêm thì vieäc laøm naày cuõng khoâng ñöa chuùng ta ñeán ñaâu caû. Chuùng ta 

phaûi tu taäp vaø phaûi noã löïc tu taäp cho ñeán cuoái cuoäc ñôøi cuûa mình. Töø 

giaùc ngoä raát quan troïng trong nhaø Thieàn vì muïc ñích cuûa vieäc tu thieàn 

laø ñaït tôùi caùi ñöôïc bieát nhö laø ‘giaùc ngoä.’ Giaùc ngoä laø caûnh giôùi cuûa 

Thaùnh Trí Töï Chöùng, nghóa laø caùi taâm traïng trong ñoù Thaùnh Trí töï theå 

hieän laáy baûn taùnh noäi taïi cuûa noù. Söï töï chöùng naày laäp neân chaân lyù cuûa 

Thieàn, chaân lyù aáy laø giaûi thoaùt vaø an nhieân töï taïi. Theo Thieàn Sö D.T. 

Suzuki trong Thieàn Luaän, Taäp II, Ngoä laø toaøn theå cuûa Thieàn. Thieàn baét 

ñaàu töø ñoù maø chaám döùt cuõng ôû ñoù. Bao giôø khoâng coù ngoä, baáy giôø 

khoâng coù Thieàn. Ngoä laø thöôùc ño cuûa Thieàn nhö moät toân tuùc ñaõ noùi. 

Ngoä khoâng phaûi laø moät traïng thaùi an tónh khoâng thoâi; noù khoâng phaûi laø 

söï thanh thaûn maø laø moät kinh nghieäm noäi taâm khoâng coù daáu veát cuûa tri 
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thöùc phaân bieät; phaûi laø söï thöùc tænh naøo ñoù phaùt khôûi töø laõnh vöïc ñoái 

ñaõi cuûa taâm lyù, moät söï trôû chieàu vôùi hình thaùi bình thöôøng cuûa kinh 

nghieäm voán laø ñaëc tính cuûa ñôøi soáng thöôøng nhaät cuûa chuùng ta. Noùi 

caùch khaùc, chaân giaùc ngoä chính laø söï thaáu trieät hoaøn toaøn baûn theå cuûa 

töï ngaõ. Thuaät ngöõ Ñaïi Thöøa goïi laø ‘Chuyeån Y’ hay quay trôû laïi, hay laät 

ngöôïc caùi cô sôû cuûa taâm yù, ôû ñaây toaøn boä kieán truùc taâm thöùc traûi qua 

moät cuoäc thay ñoåi toaøn dieän. Ngoä laø kinh nghieäm rieâng tö thaân thieát 

nhaát cuûa caù nhaân, neân khoâng theå noùi baèng lôøi hay taû baèng buùt ñöôïc. 

Taát caû nhöõng gì caùc Thieàn sö coù theå laøm ñöôïc ñeå truyeàn ñaït kinh 

nghieäm aáy cho ngöôøi khaùc chæ laø thöû khôi gôïi leân, hoaëc chæ troû cho 

thaáy. Ngöôøi naøo thaáy ñöôïc laø vöøa chæ thaáy ngay, ngöôøi naøo khoâng thaáy 

thì caøng nöông theo ñoù ñeå suy nghó, laäp luaän caøng sai ñeà.  

Ngöôïc doøng thôøi gian trôû veà thôøi Ñöùc Phaät, döôùi coäi caây Boà Ñeà, 

Thaùi Töû Taát Ñaït Ña ñaõ thaønh Chaùnh Ñaúng Chaùnh Giaùc. Ngaøi ñaõ giaùc 

ngoä nhöõng gì? Raát ñôn giaûn, Ngaøi ñaõ giaùc ngoä Chaân Lyù, Chaân Lyù Vónh 

Cöûu. Töù Dieäu Ñeá vaø Baùt Thaùnh Ñaïo laø nhöõng ñieàu maø Ñöùc Phaät ñaõ 

tìm thaáy. Phaät töû chaân thuaàn muoán ñaït ñeán caûnh giôùi an vui haïnh phuùc 

nhö Ñöùc Phaät, khoâng coù con ñöôøng naøo khaùc hôn con ñöôøng tu taäp theo 

ñuùng nhöõng söï thaät naày. Nghóa laø, chuùng ta phaûi hoïc caùc söï thaâät naâày vaø 

phaûi ñi theo con ñöôøng maø Ñöùc Phaät ñaõ chæ baøy. Nhö Ñöùc Phaät ñaõ noùi: 

“Taát caû nhöõng gì Ta laøm, caùc ngöôi ñeàu coù theå laøm ñöôïc; caùc ngöôi coù 

theå chöùng ñaéc Nieát Baøn, ñi vaøo caûnh an vui haïnh phuùc khi naøo caùc 

ngöôi boû ñöôïc caùi ‘ngaõ’ sai laàm vaø dieät heát voâ minh trong taâm mình.” 

Theo Kinh Sa Moân Quaû, Ñöùc Phaät daïy veà kinh nghieäm giaùc ngoä 

nhö sau: “Vôùi caùi taâm an ñònh, trong saïch, linh maãn, ñieàu che á, xaû heát 

aùc nghieäp, nhu thuaän, tuøy öùng, kieân coá, khoâng nao nuùng, thaày Tyø Kheo 

phaùt taâm dieät tröø phieàn naõo. Thaáy bieát ñuùng nhö thöïc: ‘ñaây laø khoå’, 

‘ñaây laø nguyeân nhaân cuûa khoå’, ‘ñaây laø söï dieät khoå’, vaø ‘ñaây laø con 

ñöôøng dieät khoå.’ Thaáy bieát ñuùng nhö thöïc: ‘ñaây laø phieàn naõo’, ‘ñaây laø 

nguyeân nhaân cuûa phieàn naõo’, ‘ñaây laø söï dieät tröø phieàn naõo’, vaø ‘ñaây laø 

con ñöôøng ñöa tôùi söï dieät tröø phieàn naõo’. Bieát nhö vaäy, thaáy nhö vaäy, 

taâm thaáy ñöôïc giaûi thoaùt caùc phieàn naõo laäu hoaëc cuûa duïc aùi, höõu aùi, voâ 

minh, vaø ñöôïc trí tueä giaûi thoaùt. Thaày Tyø Kheo bieát: ‘nghieäp taùi sanh 

ñaõ xaû tröø, phaïm haïnh ñaõ troøn, vieäc gì phaûi laøm nay ñaõ laøm xong, sau 

kieáp naøy khoâng coøn thoï thaân naøo khaùc.’  

Giaùc ngoä laø moät traïng thaùi taâm hoaøn toaøn bình thöôøng maëc daàu 

muïc tieâu toái haäu cuûa thieàn laø theå nghieäm “ngoä.” Ngoä khoâng phaûi laø 
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moät traïng thaùi taâm baát thöôøng; noù khoâng phaûi laø moät côn ngaây ngaát 

trong ñoù thöïc taïi bieán maát. Noù khoâng phaûi laø moät taâm traïng ngaõ aùi nhö 

chuùng ta thaáy trong vaøi bieåu hieän toân giaùo. Neáu noù laø moät caùi gì, thì noù 

laø moät taâm traïng hoaøn toaøn bình thöôøng. Nhö Trieäu Chaâu tuyeân boá: 

“Bình thöôøng taâm laø Thieàn,” chæ tuøy nôi mình ñieàu chænh baûn leà sao cho 

caùnh cöûa coù theå môû ra ñoùng vaøo ñöôïc. Ngoä coù moät aûnh höôûng ñaëc bieät 

ñoái vôùi ngöôøi theå nghieäm noù. “Taát caû nhöõng hoaït ñoäng tinh thaàn cuûa 

chuùng ta töø baây giôø seõ hoaït ñoäng treân moät caên baûn khaùc, maø haún seõ 

thoûa ñaùng hôn, thanh bình hôn, ñaày nieàm vui hôn baát cöù thöù gì mình 

töøng theå nghieäm tröôùc ñaây. Xu höôùng cuûa ñôøi soáng seõ thay ñoåi. Sôû höõu 

döôïc thieàn mình thaáy coù moät caùi gì töôi treû laïi. Hoa xuaân troâng seõ ñeïp 

hôn, trong suoái nöôùc chaûy seõ maùt hôn vaø trong hôn. Giaùc ngoä laø söï tænh 

thöùc troïn veïn tröôùc thöïc taïi. Thaät laø quan troïng phaûi hieåu raèng traïng 

thaùi ngoä khoâng phaûi laø moät traïng thaùi phaân ly hay moät côn ngaây ngaát 

trong ñoù mình tin laø mình tænh thöùc, trong khi thöïc ra mình ñang say 

nguû. Dó nhieân, nhaø taâm lyù hoïc Taây Phöông haún coù khuynh höôùng tin 

raèng ngoä chæ laø moät traïng thaùi chuû quan, moät thöù meâ man töï gaây. Söï 

tænh thöùc troïn veïn tröôùc thöïc taïi coù nghóa laø ñaït ñöôïc moät ñònh höôùng 

coù ích lôïi vieân maõn. Coù nghóa laø khoâng lieân keát mình vôùi theá giôùi ñeå 

thuï nhaän, boùc loät, vô veùt, hay theo kieåu mua baùn, nhöng moät caùch saùng 

taïo, hoaït ñoäng. Trong tình traïng phong phuù vieân maõn khoâng coù nhöõng 

taám maøn ngaên caùch “caùi toâi.” Ñoái töôïng khoâng coøn laø ñoái töôïng nöõa; 

noù khoâng choáng laïi caùi toâi, maø theo toâi. Ñoùa hoàng toâi thaáy khoâng phaûi 

laø ñoái töôïng cho tö töôûng toâi, theo caùi loái khi toâi noùi “toâi thaáy ñoaù 

hoàng” toâi chæ phaùt bieåu raèng caùi ñoái töôïng  ñoùa hoàng, naèm döôùi phaïm 

truø “hoàng”, nhöng theo caùi loái raèng “moät ñoùa hoàng laø moät ñoùa hoàng.” 

Tình traïng phong phuù vieân maõn ñoàng thôøi cuõng laø tình traïng khaùch theå 

tính cao nhaát; toâi thaáy ñoái töôïng maø khoâng heà bò moái tham lam hay sôï 

haõi cuûa mình boùp meùo. Toâi thaáy noù nhö chính noù, chöù khoâng phaûi nhö 

toâi muoán noù laø hay khoâng laø nhö vaäy. Trong loái tri giaùc naøy khoâng coù 

nhöõng boùp meùo thieáu maïch laïc. Coù söï soáng ñoäng hoaøn toaøn, vaø söï toång 

hôïp laø cuûa chuû theå tính khaùch theå tính. Toâi theå nghieäm maõnh lieät, theá 

nhöng ñoái töôïng ñöôïc ñeå yeân laø caùi noù laø. Toâi laøm noù soáng ñoäng, vaø noù 

laøm toâi soáng ñoäng. Ngoä chæ coù veû thaàn bí ñoái vôùi nhöõng ai khoâng yù thöùc 

ñöôïc raèng tri giaùc cuûa ngöôøi aáy veà theá giôùi thuaàn tuùy coù tính caùch tinh 

thaàn, hay thieáu maïch laïc tôùi möùc ñoä naøo. Neáu ngöôøi ta nhaän thöùc ñöôïc 

ñieàu naøy, ngöôøi ta cuõng nhaän thöùc ñöôïc moät nhaän thöùc khaùc, moät nhaän 
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thöùc maø chuùng ta coù theå goïi laø moät nhaän thöùc hoaøn toaøn thieát thöïc. Coù 

theå ngöôøi ta chæ môùi thoaùng thaáy noù, nhöng ngöôøi ta coù theå töôûng töôïng 

noù laø caùi gì.  

 

II.Tinh Hoa Giaùc Ngoä Trong Kinh Duy Ma Caät: 

Phaûi thaät tình maø noùi, giaùo phaùp maø Nhö Lai chöùng ngoä hay giaùc 

ngoä gaàn hai möôi saùu theá kyû veà tröôùc, quaû thöïc thaâm dieäu, khoù hieåu, 

khoù nhaän, vaéng laëng tuyeät ñoái, khoâng naèm trong phaïm vi lyù luaän, teá 

nhò, chæ coù baäc Thaùnh nhaân môùi hieåu noåi. Chuùng sanh coøn luyeán aùi 

trong nhuïc duïc nguõ traàn. Giaùo lyù töông quan Duyeân Khôûi laø moät ñeà 

muïc raát khoù laõnh hoäi, vaø Nieát Baøn, laø söï chaám döùt moïi hieän töôïng phaùt 

sinh coù ñieàu kieän, söï töø boû khaùt voïng, söï ñoaïn tröø tham aùi, söï khoâng 

tham aùi vaø söï chaám döùt cuõng laø moät vaán ñeà khoâng deã laõnh hoäi.” Thaät 

roõ reät raèng ngoä laø söï thaønh töïu chaân thöïc, traïng thaùi vieân maõn cuûa caùi 

taâm bình thöôøng trong ñoù mình seõ caûm thaáy thoûa maõn hôn, bình thaûn 

hôn, ñaày nieàm vui hôn baát cöù thöù gì mình töøng theå nghieäm tröôùc ñaây.  

Vì vaäy ngoä laø moät traïng thaùi trong aáy con ngöôøi hoaøn toaøn hoøa hôïp vôùi 

thöïc taïi beân ngoaøi vaø beân trong, moät traïng thaùi trong aáy haønh giaû hoaøn 

toaøn yù thöùc ñöôïc noù vaø naém ñöôïc noù moät caùch troïn veïn. Haønh giaû nhaän 

thöùc ñöôïc noù, nghóa laø khoâng phaûi baèng oùc naõo hay baát cöù thaønh phaàn 

naøo cuûa cô theå cuûa haønh giaû, maø laø con ngöôøi toaøn dieän. Haønh giaû 

nhaän thöùc ñöôïc noù; khoâng nhö moät ñoái töôïng  ñaèng kia maø haønh giaû 

naém giöõ noù baèng tö töôûng, maø noù, boâng hoa, con choù, hay con ngöôøi 

trong thöïc taïi troïn veïn cuûa noù hay cuûa haønh giaû. Keû thöùc tænh thì côûi 

môû vaø maãn caûm ñoái vôùi theá giôùi, vaø haønh giaû coù theå côûi môû vaø maãn 

caûm vì anh ta khoâng coøn chaáp tröôùc vaøo mình nhö moät vaät, do ñoù ñaõ 

trôû thaønh troáng khoâng vaø saün saøng tieáp nhaän. Ngoä coù nghóa laø “söï thöùc 

tænh troïn veïn cuûa toaøn theå caù tính ñoái vôùi thöïc taïi.” 

Tinh hoa giaùc ngoä trong kinh Duy Ma Caät chính laø tinh thaàn töï do 

cuûa söï Giaùc Ngoä trong Thieàn chính laø nguyeân ñoäng löïc thuùc ñaåy Phaät 

giaùo ñaäp beå caùi voû tu vieän böôùc ra, doõng maõnh leân ñöôøng ñeå phoå hieän 

lyù giaùc ngoä tuyeät vôøi naøy trong ñaïi chuùng; vaø chính tinh thaàn aáy laø 

nguoàn ñoäng löïc cuûa vuõ truï, maø cuõng laø hoaït duïng cuûa taâm linh, baát cöù 

thöù gì caûn ñöôøng noù ñeàu gaùnh laáy thaát baïi. Vì vaäy, lòch söû Phaät giaùo 

cuõng laø lòch söû cuûa töï do caù nhaân vaäy, hieän thöïc trong sinh hoaït cuûa 

taâm, trí, vaø ñöùc cuûa con ngöôøi. Luaân lyù thöôïng löu vaø kyû luaät hình thöùc 

cuûa Phaät giaùo nguyeân thuûy khoâng theå raøng buoäc tinh thaàn cuûa chuùng ta 
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laâu hôn nöõa. Khi maø giaùo lyù Giaùc Ngoä ngaøy caøng ñöôïc thaâm chöùng 

beân trong hôn, thì taâm caøng vöôït leân hình thöùc cuûa giôùi luaät. Khoâng 

nhaát thieát phaûi lìa boû gia ñình ñeå theo chaân giaùo ñoaøn môùi ñaït ñöôïc 

quaû giaùc ngoä toái thöôïng. Söï thanh tònh beân trong, chôù khoâng phaûi söï tín 

moä beân ngoaøi, ñoù laø ñieàu caàn cho cuoäc soáng tu theo Phaät. Veà maët naøy 

thì cö só chaúng keùm gì tu só. Söï kieän huøng bieän nhaát naøy ñöôïc dieãn ñaït 

trong kinh Duy Ma Caät. Nhaân vaät chính trong kinh laø Duy Ma Caät, moät 

trieát gia cö só soáng ngoaøi khuoân neáp cuûa giaùo ñoaøn. Khoâng moät ñeä töû 

naøo cuûa ñöùc Phaät saùnh ñöôïc vôùi tö töôûng thaâm dieäu, quaûng ñaïi vaø tinh 

teá cuûa oâng; khi ñöùc Phaät caùc ñeä töû ñeán thaêm beänh oâng, ai ai cuõng caùo 

lui, vieän leõ naøy noï, tröø moät vò laø Vaên Thuø Sö Lôïi, hieän thaân cuûa trí Baùt 

Nhaõ trong Phaät giaùo Ñaïi Thöøa. Khoâng rieâng gì haønh giaû tu Thieàn, maø 

taát caû moïi ngöôøi ñeàu phaûi coâng nhaän raèng haønh giaû cö só Duy Ma Caät 

ñaõ thaønh töïu ôû möùc ñoä coøn vöôït leân treân caû moät baäc La Haùn. 

 

The Quintessence of Enlightenment  

In the Vimalakirti Sutra 

 

I. A Summary of Meanings of Enlightenment In Buddhist 

Teachings: 

The term Enlightenment is from the Sanskrit word of “Bodhi” from 

the root “Bodha” which means knowing, understanding, and  

illumination. Buddhiboddhavya also means knowing and knowable. To 

enlighten means to awaken in regard to the real in contrast to the 

seeming, as to awake from a deep sleep. To enlighten also means to 

realize, to perceive, or to apprehend illusions which are harmful to 

good deeds, or the intuitive awareness or cognition of the Dharma-

Nature, the realization of ultimate reality. According to Buddhism, 

enlightenment is the great avenue that leads practitioners to Nirvana. 

The concept of “Bodhi” in Sanskrit has no equivalent in Vietnamese 

nor in English, only the word “Loùe saùng,” “Böøng saùng,” 

“Enlightenment is the most appropriate term for the term Bodhi in 

Sanskrit. A person awakens the true nature of the all things means he 

awakens to a nowness of emptiness. The emptiness experienced here 

here is no nihilistic emptiness; rather it is something unperceivable, 

unthinkable, unfeelable for it is endless and beyond existence and 
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nonexistence. Emptiness is no object that could be experienced by a 

subject, a subject itself must dissolve in it (the emptiness) to attain a 

true enlightenment. In real Buddhism, without this experience, there 

would be no Buddhism. Enlightenment is the most intimate individual 

experience and therefore cannot be expressed in words or described in 

any manner. All that one can do in the way of communicating the 

experience to others is to suggest or indicate, and this only tentatively. 

The one who has had it understands readily enough when such 

indication are given, but when we try to have a glimpse of it through 

the indices given we utterly fail. In Zen, the term “enlightenment” is 

used for direct apprehension of truth. It literally means “seeing nature,” 

and is said to be awareness of one’s true nature in an insight that 

transcends words and conceptual thought. It is equated with “Satori” in 

some Zen contexts, but in others “kensho” is described as an initial 

awakening that must be developed through further training, while 

“satori” is associated with the awakening of Buddhas and the patriarchs 

of Zen. Enlightenment also means to see the nature, or awakening, or 

seeing into your True-nature and at the same time seeing into the 

ultimate nature of the universe and all things (This is another way of 

speaking of the experience of enlightenment or self-realization. 

Awakening to one’s true nature and hence of the nature of all 

existence). It is the sudden realization that “I have been complete and 

perfect from the very beginning. How wonderful, hoe miraculous!” If it 

is true awakening, its substance will always be the same for whoever 

experiences it, whether he be the Sakyamuni Buddha, the Amitabha 

Buddha, or any one of you. But this does not mean that we can all 

experience awakening to the same degree, for in the clarity, the depth, 

and the completeness of the experience there are great difference.  

Enlightenment in Buddhism means we must strive to cultivate until 

we begin to get a glimmer that the problem in life is not outside 

ourselves, then we have really stepped on the path of cultivation. Only 

when that awakening starts, we can really see that life can be more 

open and joyful than we had ever thought possible. In Zen, 

enlightenment is not something we can achieve, but it is the absence of 

something. All our life, we have been running east and west to look for 

something, pursuing some goal. True enlightenment is dropping all 

that. However, it is easy to say and difficult to do. The practice has to 
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be done by each individual, and no-one can do it for us, no exception! 

Even though we read thousands of sutras in thousands of years, it will 

not do anything for us. We all have to practice, and we have to practice 

with all our efforts for the rest of our life. The term ‘Enlightenment’ is 

very important in the Zen sects because theultimate goal of Zen 

discipline is to attain what is known as ‘enlightenment.’ Enlightenment 

is the state of consciousness in which Noble Wisdom realizes its own 

inner nature. And this self-realization constitutes the truth of Zen, 

which is emancipation (moksha) and freedom (vasavartin). 

Enlightenment is the whole of Zen. Zen starts with it and ends with it. 

When there is no enlightenment, there is no Zen. Enlightenment is the 

measure of Zen, as is announced by a master. Enlightenment is not a 

state of mere quietude, it is not tranquilization, it is an inner experience 

which has no trace of knowledge of discrimination; there must be a 

certain awakening from the relative field of consciousness, a certain 

turning-away from the ordinary form of experience which characterizes 

our everyday life. In other words, true enlightenment means the nature 

of one’s own self-being is fully realized. The technical Mahayana term 

for it is ‘Paravritti,’ turning back, or turning over at the basis of 

consciousness. By this entirety of one’s mental construction goes 

through a complete change. Enlightenment is the most intimate 

individual experience and therefore cannot be expressed in words or 

described in any manner. All that one can do in the way of 

communicating the experience to others is to suggest or indicate, and 

this only tentatively. The one who has had it understands readily 

enough when such indication are given, but when we try to have a 

glimpse of it through the indices given we utterly fail. 

Going back to the time of the Buddha, Prince Siddhartha, beneath 

the Bodhi Tree, attained Anuttara-Samyak-Sambodhi. What did he 

attain? Very simple, He attained the Truth, the Eternal Truth. The Four 

Noble Truths and the Eightfold Noble Path are what the Buddha found. 

Devout Buddhists who want to attain the same peace and happiness, 

have no other route but cultivating in accordance with these Truths. 

That is to say, we must learn about these Truths and walk the Path the 

Buddha showed. As the Buddha told his disciples: “All I did can be 

done by every one of you; you can find Nirvana and attain joy and 
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happiness any time you give up the false self and destroy the ignorance 

in your minds.”  

According to the Samanaphalasuttanta, the Buddha taught the 

followings on the experience of enlightenment: “With his heart thus 

serene, made pure, translucent, cultured, devoid of evil, supple, ready 

to act, firm, and imperturbable, he directs and bends down to the 

knowledge of the destruction of the defilements. He knows as it really 

is: ‘this is pain’, ‘this is the origin of pain’, this is the cessation of pain’, 

and ‘this is the Way that leads to the cessation of pain’. He also knows 

as it realy is: ‘this is affliction’, ‘this is the origin of affliction’, this is 

the cessation of affliction’, and ‘this is the Way that leads to the 

cessation of affliction’. To him, thus knowing, thus seeing, the heart is 

set free from the defilement of lusts, of existence, of ignorance... In 

him, thus set free, there arises the knowledge of his emancipation, and 

he knows: ‘Rebirth has been destroyed. The higher life has been 

fulfilled. What had to be done has been accomplished. After this 

present life there will be no more life beyond!’  

Enlightenment is the perfect normal state of mind even the final 

aim of Zen is the experience of enlightenment, called “Satori.” Satori 

is not an abnormal state of mind; it is not a trance in which reality 

disappears. It is not a narcissistic state of mind, as it can be seen in 

some religious manifestations. If anything, it is a perfect normal state 

of mind. As Joshu declared, “Zen is your everyday thought,” it all 

depends on the adjustment of the hinge, whether the door opens in or 

opens out. Satori has a peculiar effect on the person who experiences 

it. All your mental activities will now be working in a different key, 

which will be more satisfying, more peaceful, fuller of joy than 

anything you ever experienced before. The tone of life will be altered. 

There is something rejuvenating in the possession of Zen. The spring 

flowers will look prettier, and the mountain stream runs cooler and 

more transparent. Enlightenment is the full awakening to reality. It is 

very important to understand that the state of enlightenment is not a 

state of dissociation or of a trance in which one believes oneself to be 

awakened, when one is actually deeply asleep. The Western 

psychologist, of course, will be prone to believe that “satori” is just a 

subjective state, an auto-induced sort of trance. A satori is the 

acquisition of a new viewpoint. The full awakening to reality means to 
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have attained fully “productive orientation.” That means not to relate 

oneself to the world receptively, exploitatively, hoardingly, or in a 

marketing fashion, but creatively and actively. In the state of full 

productiveness, there are no veils which separate me from “not me.” 

The object is not an object anymore; it does not stand against me, but is 

with me. The rose I see is not an object for my thought, in the manner 

that when I say “I see a rose” I only state that the object, a rose, falls 

under the category “rose,” but in the manner that “a rose is a rose.” 

The state of productiveness is at the same time the state of highest 

activity; I see the object without distortions by my greed and fear. I see 

it as it or he is, not as I wish it or him to be or not to be. In this mode of 

perception there are no parataxic distortions. There is complete 

aliveness, and the synthesis is of subjectivity-objectivity. I experience 

intensely yet the object is left to be what it is. I bring it to life, and it 

brings me to life. Satori appears mysterious only to the person who is 

not aware to what degree his perception of the world is purely mental, 

or parataxical. If one is aware of this, one is also aware of a different 

awareness, that which one can also call a fully realistic one. One may 

have only experienced glimpses of it, yet one can imagine what it is.   

 

II. The Quintessence of Enlightenment In the Vimalakirti 

Sutra: 

Truly speaking, the dharma that the Buddha realized or 

enlightened almost twenty-six centuries ago is indeed profound, 

difficult to perceive, difficult to comprehend, tranquil, exalted, not 

within the sphere of logic, subtle, and is to be understood by the wise. 

Sentient beings are attached to material pleasures. This causally 

connected ‘Dependent Arising’ is a subject which is difficult to 

comprehend. And Nirvana, the cessation of the conditioned, the 

abandoning of all passions, the destruction of craving, the non-

attachment, and the cessation is also a matter not easily 

comprehensible.” It is quite clear that “Satori” is the true fulfillment of 

the state of a perfect normal state of mind in which you will be more 

satisfied, more peaceful, fuller of joy than anything you ever 

experienced before. So, “Satori” is a state in which the person is 

completely tuned to the reality outside and inside of him, a state in 

which he is fully aware of it and fully grasped it. He is aware of it that 
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is, not in his brain nor any part of his organism, but as the whole man. 

He is aware of it; not as of an object over there which he grasps with 

his thought, but it, the flower, the dog, or the man in its or his full 

reality. He who awakes is open and responsive to the world, and he can 

be open and responsive because he has given up holding on to himself 

as a thing, and thus has become empty and ready to receive. To be 

enlightened means “the full awakening of the total personality to 

reality.” 

The quintessence of enlightenment in the Vimalakirti Sutra is the 

spirit of freedom of Enlightenment in Zen, which is the power 

impelling Buddhism to break through its monastic shell and bringing 

forward the idea of Enlightenment ever vigorously before the masses, 

is the life-impulse of the universe; this hampered activity of spirit, and 

everything that interferes with it, is destined to be defated. The history 

of Buddhism is thus also a history of freedom in one's spiritual, 

intellectual, and moral life. The moral aristocracy and disciplinary  

formalism of primitive Buddhism could not bind our spirit for a very 

long period of time. As the doctrine of Enlightenment grew to be more 

and more inwardly interpreted, the spirit rose above the formalism of 

Buddhist discipline. It was of no absolute necessity for one to leave his 

home life and follow the footsteps of the wandering monks in order to 

reach the supreme fruit of Enlightenment. Inward purity, and not 

external piety, was the thing needed for the Buddhist life. The 

Upasakas were in this respect as good as the Bhiksus. The fact is most 

eloquently illustrated in the Vimalakirti Sutra. The chief character here 

is Vimalakirti, a lay philosopher, outside the pale of the Brotherhood. 

None of the Buddha's disciples were his matches in the depth, breadth, 

and subtleties of thought, and when the Buddha told them to visit his 

sick-room they all excused themselves for some reason or other, 

except Manjusri, who is Prajna incarnate in Mahayana Buddhism. Not 

only Zen practitioners, but also everyone must agree that the lay-

devotee, Vimalakirti, accomplished even at a greater level than that of 

an Arhat. 
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Chöông Saùu Möôi Hai 

Chapter Sixty-Two 

 

Taâm Nhö Theá Naøo,  

Toäi Caáu Cuõng Nhö Theá AÁy 

 

I. Sô Löôïc Veà Taâm Trong Giaùo Thuyeát Nhaø Phaät:  

Vôùi Ñöùc Phaät, con ngöôøi laø toái thöôïng, neân Ngaøi ñaõ daïy: “Haõy laø 

ngoïn ñuoác vaø laø nôi nöông töïa cuûa chính baïn, chôù ñöøng tìm nôi nöông 

töïa vaøo baát cöù nôi naøo khaùc.” Ñoù laø lôøi noùi chaân thaät cuûa Ñöùc Phaät. 

Ngaøi ñaõ töøng daïy raèng taát caû nhöõng gì thöïc hieän ñöôïc ñeàu hoaøn toaøn 

do noã löïc töø taâm vaø trí tueä ruùt ra töø kinh nghieäm baûn thaân cuûa con 

ngöôøi. Con ngöôøi laøm chuû vaän meänh cuûa mình. Chính taâm ngay trong 

cuoäc soáng naøy giuùp con ngöôøi laøm cho cuoäc ñôøi mình toát hôn hoaëc xaáu 

hôn. Cuoái cuøng, neáu con ngöôøi taän söùc tu taäp nôi taâm ñeàu coù theå thaønh 

Phaät. Theo Phaät giaùo, taâm ñoùng vai troø voâ cuøng quan troïng trong cuoäc 

soáng cuoäc tu cuûa ngöôøi Phaät töû. Taâm taïo ra chö Phaät, taâm taïo thieân 

ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung söôùng 

hay ñau khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Vì nhöõng lyù do 

vöøa keå treân maø chuùng ta coù theå thaáy lôøi daïy veà taâm cuûa ñöùc Phaät raûi 

raùc khaép trong taát caû giaùo ñieån nhaø Phaät, ñaëc bieät laø trong caùc kinh Baùt 

Nhaõ Ba La Maät Ña Taâm Kinh, kinh Boán Möôi Hai Chöông, kinh Kim 

Cang, kinh Laêng Giaø, kinh Phaùp Cuù, kinh Taâm Ñòa Quaùn, kinh Thuû 

Laêng Nghieâm, kinh Töù Nieäm Xöù, vaân vaân. 

Thaät vaäy, taát caû duïc voïng ham muoán khôûi leân do taâm (taâm sôû 

haønh). Khi chuùng ta thaáy caùi gì haáp daãn thì chuùng ta khôûi sinh loøng ham 

muoán vaø muoán ñaït cho baèng ñöôïc. Ngöôïc laïi, khi chuùng ta thaáy caùi gì 

khoâng haáp daãn thì chuùng ta sanh taâm nhaøm chaùn khoâng muoán, coù khi 

coøn sanh taâm oaùn gheùt noù nöõa laø khaùc. Theo leä thöôøng maø noùi, haàu heát 

moïi chöôùng ngaïi ñeàu gaây neân bôûi taâm thaàn meâ muoäi hay phieàn naõo 

gaây neân bôûi nhöõng ham muoán trong taâm. Chính caùi taâm phaân bieät hay 

taâm meâ môø naøy naèm treân noùc cuûa coõi sanh töû naày (taâm cuûa coõi nhò 

nguyeân), nhöng chuùng sanh laïi tin raèng ñaây laø taâm thaät cuûa mình, neân 

coù meâ hoaëc vaø töø ñoù coù khoå ñau phieàn naõo. Theo quan ñieåm Phaät giaùo, 

taâm cuûa con ngöôøi coù theå aûnh höôûng ñeán cô theå moät caùch saâu ñaäm. 
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Neáu cho pheùp taâm buoâng lung vôùi nhöõng tö töôûng xaáu xa, taâm coù theå 

gaây neân nhöõng tai hoïa, laém khi toån haïi ñeán taùnh maïng. Nhöng ngöôïc 

laïi, moät caùi taâm thaám nhuaàn tö töôûng thieän laønh coù theå chöõa laønh moät 

thaân xaùc beänh hoaïn.  

Theo quan ñieåm Phaät giaùo, taâm hay thöùc laø phaàn coát loõi cuûa kieáp 

nhaân sinh. Taát caû nhöõng kinh nghieäm taâm lyù nhö ñau ñôùn hay sung 

söôùng, buoàn hay vui, thieän hay aùc, soáng hay cheát, ñeàu khoâng do moät 

nguyeân lyù beân ngoaøi naøo, maø chæ laø keát quaû cuûa nhöõng tö töôûng cuûa 

chuùng ta vaø nhöõng haønh ñoäng do nhöõng tö töôûng aáy ñöa ñeán maø thoâi. 

Taâm thaät söï aûnh höôûng ñeán thaân theå con ngöôøi trong töøng giaây töøng 

phuùt trong ñôøi soáng. Neáu chuùng ta ñeå maëc cho nhöõng tö töôûng haèn hoäc 

daøy xeùo, nhöõng troø tieâu khieån khoâng laønh maïnh thao tuùng, thì taâm naøy 

coù theå gaây neân thaûm hoïa, thaäm chí coù theå gieát cheát sinh maïng khaùc. 

Tuy nhieân, chính taâm naøy laïi coù theå cöùu ñöôïc moät thaân xaùc beänh hoaïn. 

Khi taâm ñöôïc taäp trung vaøo nhöõng tö töôûng chính ñaùng, vôùi nhöõng noã 

löïc chaân thaønh, vaø nhöõng hieåu bieát xaùc ñaùng thì noù coù theå mang laïi 

moät keát quaû thuø thaéng. Chính vì vaäy maø Ñöùc Phaät daî: “Khoâng moät keû 

thuø naøo coù theå haïi ñöôïc mình hôn taâm nieäm khaùt aùi, saân haän vaø ñoá kî 

cuûa chính mình.” Taâm vôùi nhöõng nieäm töôûng thanh tònh vaø thieän laønh 

thöïc söï seõ mang laïi cuoäc soáng an laønh vaø thanh thaûn.  

Taâm khoâng phaûi laø moät thöïc taïi bieät laäp vôùi theá giôùi caûm giaùc vaø 

suy töôûng ñeå ñi ra khoûi theá giôùi aáy roài ruùt veà töï thaân. Khi chuùng ta nhìn 

caùi caây tröôùc maët chuùng ta, taâm chuùng ta khoâng ñi ra ngoaøi chuùng ta ñeå 

ñi vaøo röøng, noù cuõng khoâng môû cöûa ñeå ñoùn caûnh röøng ñi vaøo. Taâm 

chuùng ta chæ nhaém vaøo caùi caây, nhöng nhöõng caùi caây aáy khoâng phaûi laø 

moät ñoái töôïng bieät laäp. Maø luùc ñoù taâm vaø caûnh laø moät. Caûnh chæ laø 

nhöõng bieåu hieän kyø dieäu cuûa taâm maø thoâi. Theo Kinh Töù Thaäp Nhò 

Chöông, Chöông 31, Ñöùc Phaät daïy: “Coù ngöôøi lo laéng vì loøng daâm duïc 

khoâng döùt neân muoán ñoaïn aâm. Ñoaïn aâm khoâng baèng ñoaïn taâm. Taâm 

nhö ngöôøi höôùng daãn, moät khi ngöôøi höôùng daãn ngöøng thì nhöõng keû 

tuøng söï ñeàu phaûi ngöøng. Taâm taø khoâng ngöng thì ñoaïn aâm coù ích gì? 

Ñöùc Phaät Ca Dieáp coù daïy raèng: ‘Duïc sinh töø nôi yù. YÙ do tö töôûng sinh, 

hai taâm ñeàu tòch laëng, khoâng meâ saéc cuõng khoâng haønh daâm’.” 

Chuùng ta töø voâ thæ kieáp ñeán nay, do nôi chaáp ngaõ quaù naëng neân bò 

voâ minh haønh xöû, thaân, khaåu, yù vì theá maø taïo ra voâ löôïng nghieäp nhaân, 

thaäm chí ñeán caùc vieäc nghòch aân boäi nghóa ñoái vôùi cha meï, Tam Baûo, 

vaân vaân chuùng ta cuõng khoâng töø. Ngaøy nay giaùc ngoä, aét phaûi sanh loøng 



881 

 

hoã theïn aên naên baèng caùch ñem ba nghieäp thaân khaåu yù aáy maø chí thaønh 

saùm hoái. Haønh giaû tu Thieàn neân luoân nhôù raèng trong kieáp luaân hoài, moïi 

loaøi haèng ñoåi thay laøm quyeán thuoäc laãn nhau. Theá maø ta vì meâ môø laàm 

laïc, töø kieáp voâ thæ ñeán nay, do taâm chaáp ngaõ muoán lôïi mình neân laøm 

toån haïi chuùng sanh, taïo ra voâ löôïng voâ bieân aùc nghieäp. Thaäm chí ñeán 

chö Phaät, Thaùnh nhôn, vì taâm ñaïi bi ñaõ ra ñôøi thuyeát phaùp cöùu ñoä loaøi 

höõu tình, trong aáy coù ta, maø ñoái vôùi ngoâi Tam Baûo ta laïi sanh loøng 

vong aân huûy phaù.  

 

II. Toäi Taùnh Baát Taïi Noäi Baát Taïi Ngoaïi Baát Taïi Trung, Taâm 

Nhö Theá Naøo Thì Toäi Caáu Nhö Theá AÁy: 

Toäi taùnh kia khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. 

Theo kinh Duy Ma Caät, chöông ba, Phaåm Ñeä Töû, Ñöùc Phaät baûo Öu Ba 

Li: “OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” Öu Ba Li baïch 

Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng ta. Vì 

sao? Con nhôù laïi ngaøy tröôùc coù hai vò Tyø Kheo phaïm luaät haïnh, laáy 

laøm hoå theïn, khoâng daùm hoûi Phaät, ñeán hoûi con raèng, ‘Daï thöa ngaøi Öu 

Ba Li! Chuùng toâi phaïm luaät thaät laáy laøm hoå theïn, khoâng daùm hoûi Phaät, 

mong nhôø ngaøi giaûi roõ choã nghi hoái cho chuùng toâi ñöôïc khoûi toäi aáy.’ 

Con lieàn y theo phaùp, giaûi noùi cho hai vò. Baáy giôø oâng Duy Ma Caät ñeán 

noùi vôùi con: ‘Thöa ngaøi Öu Ba Li, ngaøi chôù keát theâm toäi cho hai vò Tyø 

Kheo naày, phaûi tröø döùt ngay, chôù laøm roái loaïn loøng hoï. Vì sao? Vì toäi 

taùnh kia khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. Nhö lôøi 

Phaät ñaõ daïy: ‘Taâm nhô neân chuùng sanh nhô, taâm saïch neân chuùng sanh 

saïch.’ Taâm cuõng khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. 

Taâm kia nhö theá naøo, toäi caáu cuõng nhö theá aáy. Caùc phaùp cuõng theá, 

khoâng ra ngoaøi chôn nhö. Nhö ngaøi Öu Ba Li, khi taâm töôùng ñöôïc giaûi 

thoaùt thì coù toäi caáu chaêng?’ Con ñaùp: ‘Khoâng.” OÂng Duy Ma Caät noùi: 

‘Taát caû chuùng sanh taâm töôùng khoâng nhô cuõng nhö theá! Thöa ngaøi Öu 

Ba Li! Voïng töôûng laø nhô, khoâng voïng töôûng laø saïch; ñieân ñaûo laø nhô, 

khoâng ñieân ñaûo laø saïch; chaáp ngaõ laø nhô, khoâng chaáp ngaõ laø saïch. Ngaøi 

Öu Ba Li! Taát caû phaùp sanh dieät khoâng döøng, nhö huyeãn, nhö chôùp; caùc 

Phaùp khoâng chôø nhau cho ñeán moät nieäm khoâng döøng; caùc Phaùp ñeàu laø 

voïng kieán, nhö chieâm bao, nhö naéng dôïn, nhö traêng döôùi nöôùc, nhö 

boùng trong göông, do voïng töôûng sanh ra. Ngöôøi naøo bieát nghóa naày goïi 

laø giöõ luaät, ngöôøi naøo roõ nghóa naày goïi laø kheùo hieåu.’ Luùc ñoù hai vò Tyø 

Kheo khen raèng: ‘Thaät laø böïc thöôïng trí! Ngaøi Öu Ba Li naày khoâng theå 
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saùnh kòp. Ngaøi laø böïc giöõ luaät hôn heát maø khoâng noùi ñöôïc.’ Con ñaùp 

raèng: ‘Tröø Ñöùc Nhö Lai ra, chöa coù böïc Thanh Vaên vaø Boà Taùt naøo coù 

theå cheá phuïc ñöôïc choã nhaïo thuyeát bieän taøi cuûa oâng Duy Ma Caät. Trí 

tueä oâng thoâng suoát khoâng löôøng.’ Khi aáy, hai vò Tyø Kheo döùt heát nghi 

hoái, phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc vaø phaùt nguyeän raèng: 

“Nguyeän laøm cho taát caû chuùng sanh ñeàu ñöôïc bieän taøi nhö vaäy.” Vì theá 

neân con khoâng kham laõnh ñeán thaêm beänh oâng.” 

 

Minds Are Being Such,  

So Are Their Sins 

 

I. A Summary of Mind In Buddhist Teachings:  

To the Buddha, man is a supreme being, thus, he taught: “Be your 

own torch and your own refuge. Do not seek refuge in any other 

person.” This was the Buddha’s truthful word. He also taught that all 

realizations come from effort and intelligence that derive from one’s 

own experience. Man is the master of his destiny. The human's mind 

itself right in this very life can make the person's life better or worse. 

Finally, if the person tries his or her best to cultivate, he or she can 

become a Buddha. According to Buddhism, the mind plays an 

extremely important role in Buddhist life and cultivation. 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. For these above mentioned reasons, we can see 

the Buddha's teachings on mind scattered all over Buddhist scriptures, 

especially in the Heart of the Prajna-Paramita-Sutra, Sutra in Forty-

Two Sections, Sutra of the Diamond-Cutter of Supreme Wisdom, 

Lankavatara Sutra, Dharmapada Sutra, Surangama Sutra, Sutra on the 

Foundations of Mindfulness, and so on. 

As matter of fact, all of our desires develop because of the thoughts 

of our mental factor intention. When we see an attractive object, we 

develop a wish to obtain that object. In contrary, when we see an 

unattractive object, we develop a wish not to obtain that object; 

sometimes we hate the object. Generally speaking, almost all delusions 

created by mental ignorance or passion of the heart. The discriminating 

mind or the deluded mind itself lies at the roof of this birth and death, 
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but people think that this mind is their real mind, so the delusion enters 

into the causes and conditions that produce suffering. In Buddhist point 

of view, man’s mind influences his body profoundly. If allowed to 

function viciously and indulge in unwholesome thoughts, mind can 

cause disaster, can even cause one’s death. But on the contrary, a mind 

imbued with wholesome thoughts can cure a sick body.  

From infinite eons, because we have been drowning deeply in the 

concept of “Self,” ignorance has ruled and governed us. Thus, our 

body, speech, and mind have created infinite karmas and even great 

transgressions, such as being ungrateful and disloyal to our fathers, 

mothers, the Triple Jewels, etc, were not spared. Now that we are 

awakened, it is necessary to feel ashamed and be remorseful by using 

the same three karmas of body, speech, and mind to repent sincerely. 

Zen practitioners should always remember that in the endless cycle of 

Birth and Death, all sentient beings are at one time or another related 

to one another. However, because of delusion and attachment to self, 

we have, for countless eons, harmed other sentient beings and created 

an immense amount of evil karma. The Buddhas and the sages appear 

in this world out of compassion, to teach and liberate sentient beings, of 

whom we are a part. Even so, we engender a mind of ingratitude and 

destructiveness toward the Triple Jewel (Buddha, Dharma, Sangha).  

 

II. The Nature of Sin Is Neither Within nor Without, Nor in 

Between; Minds Are Being Such, So Are Their Sins: 

According to the Vimalakirti Sutra, Chapter Three, Chapter on 

Disciples, the Buddha said to Upali: “You call on Vimalakirti to inquire 

after his health on my behalf.” Upali said: “World Honoured One, I am 

not qualified to call on Vimalakirti to inquire after his health.  For once, 

two bhiksus broke the prohibitions, and being shameful of their sins, 

they dared not call on the Buddha. They came to ask me: ‘Upali, we 

have broken the commandments and are ashamed of our sins, so we 

dare not ask the Buddha about this and come to you.  Please teach us 

the rules of repentance so as to wipe out our sins.’  I then taught them 

the rules of repentance. At that time, Vimalakirti came and said: ‘Hey, 

Upali, do not aggravate their sins which you should wipe out at once 

without further disturbing their minds.  Why? Because the nature of sin 

is neither within nor without, nor in between. As the Buddha has said, 
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living beings are impure because their mind are impure; if their minds 

are pure, they are all pure.  And, mind also is neither within nor without 

nor in between.  Their minds being such, so, are their sins.  Likewise 

all things do not go beyond (their) suchness. Upali, when your mind is 

liberated, is there any remaining impurity?’ I replied: ‘There will be no 

more.’ He said: ‘Likewise, the minds of all living beings are free from 

impurities.  Upali, false thoughts are impure and the absence of false 

thoughts is purity. Inverted (ideas) are impure and the absence of 

inverted (ideas) is purity.  Clinging to ego is impure and non-clinging to 

ego is purity.  Upali, all phenomena rise and fall without staying (for an 

instant) like an illusion and lightning.  All phenomena do not wait for 

one another and do not stay for the time of a thought.  They all derive 

from false views and are like a dream and a flame, the moon in water, 

and an image in a mirror for they are born from wrong thinking.  He 

who understands this is called a keeper of the rules of discipline and he 

who knows it is called a skillful interpreter (of the precepts).’ At that 

time, the two bhiksus declared: ‘What a supreme wisdom which is 

beyond the reach of Upali who cannot expound the highest principle of 

discipline and morality?’ I said: ‘Since I left the Buddha I have not met 

a sravaka or a Bodhisattva who can surpass his rhetoric, for his great 

wisdom and perfect enlightenment have reached such a high degree.’ 

Thereupon, the two bhiksus got rid of their doubts and repentance, set 

their mind on the quest of supreme enlightenment and took the vow to 

make all living beings acquire the same power of speech.  Hence, I am 

not qualified to call on Vimalakirti and inquire after his health.” 

 

 

 

 

 

 

 

 

 



885 

 

Chöông Saùu Möôi Ba 

Chapter Sixty-Three 

 

Tònh Ñoä Cuûa Chö Boà Taùt 

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Tònh Ñoä Trong Giaùo Thuyeát Phaät Giaùo:  

Trong Phaät giaùo, Tònh Ñoä ñöôïc moâ taû laø moät nôi khoâng coù khoå ñau, 

khoâng coù giôùi tính, vaø ñieàu kieän raát thuaän tieän cho vieäc tieán tu ñeán khi 

thaønh Phaät quaû. Giaùo lyù chính cuûa phaùi Tònh Ñoä laø taát caû nhöõng ai 

nieäm danh hieäu Phaät A Di Ñaø vôùi loøng thaønh tín nôi ôn cöùu ñoä lôøi 

nguyeàn cuûa Ngaøi seõ ñöôïc taùi sanh nôi coõi Tònh Ñoä an laïc cuûa Ngaøi. Do 

ñoù pheùp tu quaùn töôûng quan troïng nhaát trong caùc toâng phaùi Tònh Ñoä laø 

luoân luoân trì tuïng caâu “Nam Moâ A Di Ñaø Phaät” hay “Toâi xin göûi mình 

cho Ñöùc Phaät A Di Ñaø.” Nhöõng ñoøi hoûi tu taäp ñeå ñöôïc vaõng sanh Tònh 

Ñoä maø ngaøi Theá Thaân ñaõ trình baøy veà naêm caùch tu taäp tænh thöùc vaø 

ngaøi Thieän Ñaïo ñaõ heä thoáng hoùa vôùi nguõ chaùnh haønh. Hai caùch giaûi 

thoaùt trong Tònh Ñoä Toâng: 1) Hoaønh Xuaát, baèng trì trai giöõ giôùi vaø tu 

haønh thieàn ñònh maø haønh giaû ñöôïc sanh vaøo coõi hoùa ñoä phöông tieän; 2) 

Hoaønh Sieâu, nghe baûn nguyeän cuûa Ñöùc Phaät A Di Ñaø maø phaùt tín taâm 

nieäm hoàng danh cuûa ngaøi seõ ñöôïc vaõng sanh vaøo coõi baùo ñoä chaân thöïc. 

Tònh Ñoä Toâng laø moät truyeàn thoáng Phaät giaùo phoå caäp taïi vuøng Ñoâng AÙ, 

maø nhöõng tín ñoà coá gaéng tu taäp ñeå ñöôïc vaõng sanh veà coõi Cöïc Laïc, coõi 

Phaät cuûa Ñöùc Phaät A Di Ñaø. Nhöõng tín ñoà cuûa truyeàn thoáng naøy xem 

truyeàn thoáng nhö laø “söï tu taäp deã daøng,” bôûi vì noù khoâng ñoøi hoûi söï tu 

taäp thieàn ñònh khoù khaên ñeå ñaït tôùi Phaät quaû nhö trong Phaät Giaùo Ñaïi 

Thöøa ôû AÁn Ñoä. Thay vaøo ñoù, haønh giaû nhôø vaøo tha löïc cuûa Ñöùc Phaät A 

Di Ñaø. Toâng phaùi naøy döïa vaøo lôøi nguyeän thöù 18 trong Kinh A Di Ñaø, 

trong ñoù Ngaøi höùa raèng nhöõng ai tín taâm tin töôûng nôi Ngaøi seõ ñöôïc 

vaõng sanh veà coõi Tònh Ñoä cuûa Ngaøi vaø seõ ñaït thaønh Phaät quaû taïi ñaây 

moät caùch deã daøng. Tín ñoà cuûa toâng phaùi naøy thöôøng bieåu loä nieàm tin 

baèng caùch trì nieäm danh hieäu cuûa Ñöùc Phaät “Nam Moâ A Di Ñaø Phaät.” 

Tröôøng phaùi naøy töï truy nguyeân nguoàn goác cuûa mình töø thôøi Ngaøi Hueä 

Vieãn, vò sô toå cuûa truyeàn thoáng Tònh Ñoä Trung Hoa, truyeàn thoáng cho 

raèng chính Ngaøi Long Thoï laø vò toå ñaàu tieân taïi AÁn Ñoä. Ngaøy nay, raát 
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nhieàu Phaät töû ôû Trung Hoa, Ñaïi Haøn, Nhaät vaø Vieät Nam thöïc haønh 

theo Tònh Ñoä toâng vì khoâng caàn phaûi ñöôïc truyeàn giôùi maø vaãn ñöôïc 

vaõng sanh Cöïc Laïc. Hoï tin raèng ngay caû nhöõng ngöôøi taïi gia cuõng ñöôïc 

vaõng sanh veà ñaây. 

 

II. Tònh Ñoä Cuûa Chö Boà Taùt Theo Tinh Thaàn Kinh Duy Ma:  

Theo kinh Duy Ma Caät, chöông moät, sau khi tröôûng giaû töû Baûo 

Tích ñoïc baøi keä taùn thaùn Phaät xong beøn baïch Phaät raèng: “Baïch Theá 

Toân! Naêm traêm vò tröôûng giaû töû naày ñeàu ñaõ phaùt taâm voâ thöôïng chaùnh 

ñaúng chaùnh giaùc, nguyeän nghe coõi Phaät thanh tònh. Cuùi mong Theá Toân 

daïy cho nhöõng haïnh cuûa Boà Taùt ñöôïc Tònh Ñoä. Phaät baûo: “Hay thay 

Baûo Tích! OÂng laïi vì caùc vò Boà Taùt maø hoûi Nhö Lai nhöõng haïnh ñöôïc 

Tònh Ñoä, vaäy haõy laéng nghe chín chaén, suy nghó kyõ nhôù laáy, ta seõ noùi 

cho oâng roõ.” Luùc aáy Baûo Tích cuøng 500 vò tröôûng giaû töû vaâng lôøi Phaät 

daïy, cung kính laéng nghe. Phaät daïy raèng: “Naøy Baûo Tích! Taát caû chuùng 

sanh laø coõi Phaät cuûa Boà Taùt. Vì sao? Boà Taùt tuøy choã giaùo hoùa chuùng 

sanh maø laõnh laáy coõi Phaät; tuøy theo choã ñieàu phuïc chuùng sanh maø laõnh 

laáy coõi Phaät; tuøy chuùng sanh öng theo quoác ñoä naøo vaøo trí tueä cuûa Phaät 

maø laõnh laáy coõi Phaät; tuøy chuùng sanh öng theo quoác ñoä naøo phaùt khôûi 

caên taùnh Boà Taùt maø laõnh laáy coõi Phaät. Vì sao theá? Vì Boà Taùt laõnh laáy 

coõi Phaät thanh tònh ñeàu vì muoán lôïi ích chuùng sanh. Ví nhö coù ngöôøi 

muoán xaây döïng cung nhaø nôi khoaûng ñaát troáng, tuøy yù ñöôïc thaønh coâng, 

neáu xaây döïng giöõa hö khoâng quyeát khoâng thaønh töïu ñöôïc; Boà Taùt cuõng 

theá, vì thaønh töïu chuùng sanh neân nguyeän laõnh laáy coõi Phaät. Nguyeän 

laõnh laáy coõi Phaät chaúng phaûi ôû nôi roãng khoâng vaäy. Baûo Tích, oâng neân 

bieát! a) Tröïc taâm laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, chuùng 

sanh khoâng dua vaïy, sanh sang nöôùc ñoù. b) Thaâm taâm laø Tònh Ñoä cuûa 

Boà Taùt khi Boà Taùt thaønh Phaät, chuùng sanh ñaày ñuû coâng ñöùc sanh sang 

nöôùc ñoù. c) Boà Ñeà taâm laø Tònh Ñoä cuûa Boà Taùt khi Boà Taùt thaønh Phaät, 

chuùng sanh coù taâm Ñaïi Thöøa sanh sang nöôùc ñoù. d) Boá Thí laø Tònh Ñoä 

cuûa Boà Taùt khi Boà Taùt thaønh Phaät, chuùng sanh hay thí xaû taát caû moïi vaät 

sanh sang nöôùc ñoù. e) Trì Giôùi laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt 

thaønh Phaät, chuùng sanh tu möôøi ñieàu laønh, haïnh nguyeän ñaày ñuû sanh 

sang nöôùc ñoù. f) Nhaãn Nhuïc laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh 

Phaät, chuùng sanh ñuû 32 töôùng toát trang nghieâm sanh sang nöôùc ñoù. g) 

Tinh Taán laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, chuùng sanh 

sieâng naêng tu moïi coâng ñöùc sanh sang nöôùc ñoù. h) Thieàn Ñònh laø Tònh 
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Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, chuùng sanh bieát thu nhieáp taâm 

chaúng loaïn sanh sang nöôùc ñoù. i) Trí Tueä laø Tònh Ñoä cuûa Boà Taùt; khi 

Boà Taùt thaønh Phaät, chuùng sanh ñöôïc chaùnh ñònh sanh sang nöôùc ñoù. j) 

Töù Voâ Löôïng Taâm laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, 

chuùng sanh thaønh töïu töø bi hyû xaû sanh sang nöôùc ñoù. k) Töù Nhieáp Phaùp 

laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, chuùng sanh ñöôïc giaûi 

thoaùt sanh sang nöôùc ñoù. l) Phöông Tieän laø Tònh Ñoä cuûa Boà Taùt; khi Boà 

Taùt thaønh Phaät, chuùng sanh kheùo duøng ñöôïc phöông tieän khoâng bò ngaên 

ngaïi ôû caùc phaùp, sanh sang nöôùc ñoù. m) Ba Möôi Baûy Phaåm Trôï Ñaïo laø 

Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, chuùng sanh ñaày ñuû nieäm 

xöù, chaùnh caàn, thaàn tuùc, nguõ caên, nguõ löïc, thaát giaùc chi, baùt chaùnh ñaïo, 

sanh sang nöôùc ñoù. n) Hoài Höôùng Taâm laø Tònh Ñoä cuûa Boà Taùt; khi Boà 

Taùt thaønh Phaät, ñöôïc coõi nöôùc ñaày ñuû taát caû coâng ñöùc. o) Noùi Phaùp Tröø 

Baùt Naïn laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, coõi nöôùc 

khoâng coù ba ñöôøng aùc vaø baùt naïn. p) Töï Mình Giöõ Giôùi Haïnh-Khoâng 

Cheâ Choã Keùm Khuyeát Cuûa Ngöôøi Khaùc laø Tònh Ñoä cuûa Boà Taùt; khi Boà 

Taùt thaønh Phaät, coõi nöôùc khoâng coù teân phaïm giôùi caám. q) Thaäp Thieän 

laø Tònh Ñoä cuûa Boà Taùt; khi Boà Taùt thaønh Phaät, chuùng sanh soáng laâu, 

giaøu to, phaïm haïnh, noùi lôøi chaéc thaät, thöôøng duøng lôøi dòu daøng, quyeán 

thuoäc khoâng chia reõ, kheùo hoøa giaûi vieäc ñua tranh kieän caùo, lôøi noùi coù 

lôïi ích, khoâng gheùt khoâng giaän, thaáy bieát chaân chaùnh sanh sang nöôùc 

ñoù. Nhö theá, Baûo Tích! Boà Taùt tuøy choã tröïc taâm maø hay phaùt haïnh; tuøy 

choã phaùt haïnh maø ñöôïc thaâm taâm; tuøy choã thaâm taâm maø yù ñöôïc ñieàu 

phuïc; tuøy choã yù ñöôïc ñieàu phuïc maø laøm ñöôïc nhö lôøi noùi; tuøy choã laøm 

ñöôïc nhö lôøi noùi maø hay hoài höôùng; tuøy choã hoài höôùng maø coù phöông 

tieän; tuøy choã coù phöông tieän maø thaønh töïu chuùng sanh, tuøy choã thaønh 

töïu chuùng sanh maø coõi Phaät ñöôïc thanh tònh; tuøy choã coõi Phaät thanh 

tònh maø noùi Phaùp thanh tònh; tuøy choã noùi Phaùp thanh tònh maø trí hueä 

ñöôïc thanh tònh; tuøy choã trí hueä thanh tònh maø taâm thanh tònh; tuøy choã 

taâm thanh tònh maø taát caû coâng ñöùc ñeàu thanh tònh. Cho neân, naày Baûo 

Tích! Boà Taùt muoán ñöôïc coõi Phaät thanh tònh, neân laøm cho taâm thanh 

tònh; tuøy choã Taâm thanh tònh maø coõi Phaät ñöôïc thanh tònh.”  

Luùc aáy oâng Xaù Lôïi Phaát nöông oai thaàn cuûa Phaät maø nghó raèng: 

“Neáu taâm Boà Taùt thanh tònh chaéc chaén coõi Phaät phaûi ñöôïc thanh tònh, 

vaäy Theá Toân ta khi tröôùc laøm Boà Taùt, taâm yù leõ naøo khoâng thanh tònh, 

sao coõi Phaät naày khoâng thanh tònh nhö theá?” Phaät bieát oâng suy nghó vaäy 

lieàn baûo raèng: “YÙ oâng nghó sao? Maët trôøi, maët traêng haù khoâng thanh 
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tònh saùng suoát ö, sao ngöôøi muø khoâng thaáy?” Xaù Lôïi Phaát baïch Phaät: 

“Baïch Theá Toân! Chaúng phaûi theá. Ñoù laø taïi ngöôøi muø, khoâng phaûi loãi ôû 

maët trôøi vaø maët traêng.” Phaät baûo: “Xaù Lôïi Phaát! Cuõng theá, bôûi chuùng 

sanh do toäi chöôùng neân khoâng thaáy ñöôïc coõi nöôùc cuûa Nhö Lai thanh 

tònh trang nghieâm, chôù khoâng phaûi loãi ôû Nhö Lai. Naøy Xaù Lôïi Phaát! 

Coõi nöôùc cuûa ta ñaây vaãn thanh tònh maø taïi oâng khoâng thaáy ñoù thoâi.” 

Luùc baáy giôø oâng Loa Keá Phaïm Vöông thöa vôùi oâng Xaù Lôïi Phaát raèng: 

“Ngaøi chôù nghó nhö theá, maø cho coõi Phaät ñaây khoâng thanh tònh. Vì sao? 

Vì toâi thaáy coõi nöôùc cuûa Phaät Thích Ca Maâu Ni thanh tònh, ví nhö cung 

trôøi Töï Taïi.” Xaù Lôïi Phaát noùi: “Sao toâi thaáy coõi naày toaøn goø noãng, haàm 

hoá, choâng gai, soûi saïn, ñaát ñaù, nuùi non, nhô nhôùp daãy ñaày nhö theá.” Loa 

Keá Phaïm Vöông thöa: “Ñaáy laø do taâm cuûa Ngaøi coù cao thaáp khoâng 

nöông theo trí tueä cuûa Phaät neân thaáy coõi naày khoâng thanh tònh ñoù thoâi. 

Thöa ngaøi Xaù Lôïi Phaát! Boà Taùt ñoái vôùi taát caû chuùng sanh thaûy ñeàu bình 

ñaúng, thaâm taâm thanh tònh y theo trí tueä cuûa Phaät thì môùi thaáy ñöôïc coõi 

Phaät naày thanh tònh.” Khi aáy Phaät laáy ngoùn chôn nhaán maïnh xuoáng ñaát, 

töùc thì coõi Tam thieân ñaïi thieân theá giôùi lieàn hieän ra bao nhieâu traêm 

ngaøn thöù traân baûo trang nghieâm röïc rôõ, nhö coõi Voâ Löôïng Coâng Ñöùc 

Baûo Trang Nghieâm cuûa Phaät Baûo Trang Nghieâm maø taát caû ñaïi chuùng 

ngôïi khen chöa töøng coù vaø ñeàu thaáy mình ngoài treân toøa sen baùu. Phaät 

baûo Xaù Lôïi Phaát: “OÂng haõy xem coõi Phaät ñaây trang nghieâm thanh 

tònh.” Xaù Lôïi Phaát thöa: “Daï, baïch Theá Toân! Töø tröôùc ñeán giôø con 

chöa töøng thaáy chöa töøng nghe noùi ñeán coõi nöôùc hieän roõ trang nghieâm 

thanh tònh cuûa Phaät.” Phaät baûo: “Naøy Xaù Lôïi Phaát! Coõi nöôùc cuûa ta 

thöôøng thanh tònh nhö theá! Nhöng vì muoán ñoä nhöõng keû caên cô haï lieät 

neân thò hieän ra coõi ñaày nhô nhôùp xaáu xa baát tònh ñoù thoâi. Ví nhö chö 

Thieân ñoàng duøng moät thöù baùt baèng ngoïc baùu ñeå aên, nhöng tuøy phöôùc 

ñöùc cuûa moãi vò maø saéc côm coù khaùc. Nhö theá, Xaù Lôïi Phaát! Neáu taâm 

ngöôøi thanh tònh, seõ thaáy coõi naøy coâng ñöùc trang nghieâm.” Trong khi 

Phaät hieän ra coõi nöôùc trang nghieâm thanh tònh, 500 vò tröôûng giaû töû do 

oâng Baûo Tích daét ñeán ñeàu chöùng ñöôïc Voâ sanh Phaùp nhaãn, taùm vaïn 

boán ngaøn ngöôøi phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Baáy giôø 

Phaät thaâu nhieáp thaàn tuùc laïi, coõi nöôùc trôû thaønh nhö xöa. Ba vaïn hai 

ngaøn ngöôøi vaø trôøi caàu Thanh Vaên thöøa ñeàu nhaän roõ caùc Phaùp höõu vi laø 

voâ thöôøng, xa lìa traàn caáu ñaëng phaùp nhaõn thanh tònh, taùm ngaøn vò Tyø 

Kheo khoâng coøn chaáp thoï caùc phaùp, kieát laäu ñaõ heát, taâm yù ñöôïc giaûi 

thoaùt. 
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Lands of Purity of Bodhisattvas  

In the Spirit of the Vimalakirti Sutra 

 

I. A Summary of the Pure Land In Buddhist Teachings: 

In Buddhism, the Pure Land is described as a place in which there 

is no suffering, no gender, and in which conditions are optimal for 

attainment of Buddhahood. The central doctrine of the Pure Land sects 

is that all who evoke the name of Amitabha with sincerity and faith in 

the saving grace of his vow will be reborn in his Pure Land of peace 

and bliss. Thus, the most important practice of contemplation in the 

Pure Land sects is the constant voicing of the words “Namo Amitabha 

Buddha” or “I surrender myself to Amitabha Buddha.” Practices which 

are required for the attainment of birth in the Pure Land. Vasubandhu 

presented the five mindful practices and Shan Tao systematized the 

Five Right Acts. Two ways of attaining liberation in the Pure Land 

Sect: 1) By discipline to attain to temporary nirvana; 2) Happy 

salvation to Amitabha’s paradise through trust in him. Pure Land 

School is a Buddhist tradition popular in East Asia, whose adherents 

strive for rebirth in Sukhavati, the “buddha-realm” (buddha-ksetra) of 

Amitabha Buddha. This is regarded by its adherents as an “easy 

practice,” because it does not require the difficult meditations that are 

considered necessary for the attainment of buddhahood in Indian 

Mahayana Buddhism. Instead, practitioners rely on the “other-power” 

of Amitabha. This is based on Amitabha’s eighteenth vow as reported 

in the Sukhavati-Vyuha-Sutra, in which he promised who have faith in 

him will be reborn in his pure pure land and attain Buddhahood easily. 

Adherents of this school commonly demonstrate this faith by chanting 

the nien-fo (Nembutsu (jap) or “Praise to Amitabha Buddha.” The 

school traces itself back to Hui-Yuan (344- 416), the first Chinese 

patriarch of the tradition, which claims Nagarjuna as its first Indian 

patriarch. Nowadays, many Buddhist followers in China, Korea, Japan 

and Vietnam are practitioners of the Pure Land sect because they don’t 

have to be ordained in order to be reborn in the Pure Land. They 

believe that even lay people can also be reborn there. 
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II. Lands of Purity of Bodhisattvas In the Spirit of the 

Vimalakirti Sutra:  

According to the Vimalakirti Sutra, Chapter One, after chanting the 

gatha, Ratna-rasi said to the Buddha: “World Honoured One, these five 

hundred sons of elders have set their minds on seeking supreme 

enlightenments (anuttara-samyak-sambodhi); they all wish to know 

how to win the pure and clean land of the Buddha.  Will the World 

Honoured One teach us the Bodhisattva deeds that leads to the 

realization of the Pure Land?” The Buddha said: “Excellent, Ratna-

rasi, it is good that you can ask on behalf of these Bodhisattvas about 

deeds that lead to the realization of the Buddha’s Pure Land.  Listen 

carefully and ponder over all what I now tell you.” At that time, Ratna-

rasi and the five hundred sons of elders listened attentively to His 

instruction. The Buddha said: “Ratna-rasi, all species of living beings 

are the Buddha land sought by all Bodhisattvas. Why is it so?  Because 

a Bodhisattva wins the Buddha land, according to the living beings 

converted by him (to the Dharma); according to the living beings tamed 

by him; according to the country (where they will be reborn to) realize 

the Buddha-wisdom and in which they will grow the Bodhisattva  root.  

Why is it so?  Because a Bodhisattva wins the pure land solely for the 

benefit of all living beings.  For instance, a man can build palaces and 

houses on vacant ground without difficulty, but he will fail if he 

attempts to build them in (empty) space.  So, a Bodhisattva, in order to 

bring living beings to perfection seeks the Buddha land which cannot 

be sought in (empty) space. “Ratna-rasi, you should know that: a) The 

straightforward mind is the Bodhisattva’s pure land, for when he 

realizes Buddhahood, beings who do not flatter will be reborn in his 

land. b) The profound mind is the Bodhisattva’s pure land, for when he 

realizes Buddhahood, living beings who have accumulated all merits 

will be reborn there. c) The Mahayana (Bodhi) mind is the 

Bodhisattva’s pure land, for when he attains Buddhahood all living 

beings seeking Mahayana will be reborn there. d) Charity (dana) is the 

Bodhisattva’s pure land, for when he attains Buddhahood, living beings 

who can give away (to charity) will be reborn there. e) Discipline (sila) 

is the Bodhisattva’s pure land, for when he realizes Buddhahood, living 

beings who have kept the ten prohibitions will be reborn there. f) 

Patience (ksanti) is the Bodhisattva’s pure land, for when he attains 
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Buddhahood, living beings endowed with the thirty-two excellent 

physical marks will be reborn there. g) Devotion (virya) is the 

Bodhisattva’s pure land, for when he attains Buddhahood, living beings 

who are diligent in their performance of meritorious deeds will be 

reborn there. h) Serenity (dhyana) is the Bodhisattva’s pure land, for 

when he attains Buddhahood, living beings whose minds are 

disciplined and unstirred will be reborn there. i) Wisdom (prajna) is the 

Bodhisattva’s pure land, for when he attains Buddhahood, living beings 

who have realized samadhi will be reborn there. j) The four boundless 

minds (catvari apramanani) are the Bodhisattva’s pure land, for when 

he attains Buddhahood, living beings who have practiced and perfected 

the four infinites: kindness, compassion, joy and indifference, will be 

reborn there. k) The four persuasive actions (catuh-samgraha-vastu) 

are the Bodhisattva’s pure land, for when he attains Buddhahood, 

living beings who have benefited from his helpful  persuasion will be 

reborn there. l) The expedient methods (upaya) of  teaching the 

absolute truth are the Bodhisattva’s pure land, for when he attains 

Buddhahood, living beings conversant with upaya will be reborn there. 

m) The thirty-seven contributory states to enlightenment 

(bodhipaksika-dharma) are the Bodhisattva’s pure land, for when he 

attains Buddhahood, living beings who have successfully practised the 

four states of mindfulness (smrtyu-pasthana), the four proper lines of 

exertion (samyakpra-hana), the four steps towards supramundane 

powers (rddhipada), the five spiritual faculties (panca indriyani), the 

five transcendental powers (panca balani), the seven degrees of 

enlightenment (sapta bodhyanga) and the eightfold noble path (asta-

marga) will be reborn in his land. n) Dedication (of one’s merits to the 

salvation of others) is the Bodhisattva’s pure land, for when he attains 

Buddhahood, his land will be adorned with all kinds of meritorious 

virtues. o) Preaching the ending of the eight sad conditions is the 

Buddhahood his land will be free from these evil states. p) To keep the 

precepts while refraining from criticizing those who do not is the 

Bodhisattva’s pure land, for when he attains Buddhahood, his country 

will be free from people who break the commandments. q) The ten 

good deeds are the Bodhisattva’s pure land, for when he attains 

Buddhahood, he will not die young, he will be wealthy, he will live 

purely, his words are true, his speech is gentle, his encourage will not 
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desert him because of his gift of conciliation, his talk is profitable to 

others and living beings free from envy and anger and holding right 

views will be reborn in his land. So, Ratna-rasi, because of his 

straightforward mind, a Bodhisattva can act straightforwardly; because 

of his straightforward deeds, he realizes the profound mind; because of 

his profound mind his thoughts are kept under control; because of his 

controlled thoughts, his acts accord with the Dharma (he has heard); 

because of his deeds in accord with the Dharma, he can dedicate his 

merits to the benefit of others; because of this dedication, he can make 

use of expedient methods (upaya); because of his expedient methods, 

he can bring living beings to perfection; because he can bring them to 

perfection, his Buddha land is pure; because of his pure Buddha land, 

his preaching of the Dharma is pure; because of his pure preaching, his 

wisdom is pure; because of his pure wisdom, his mind is pure, and 

because of his pure mind, all his merits are pure.  Therefore, Ratna-

rasi, if a Bodhisattva wants to win the pure land, he should purify his 

mind and because of his pure mind, the Buddha land is pure.” 

As Sariputra was fascinated by the Buddha’s awe-inspiring 

majesty, he thought:  “If the Buddha land is pure, because of the 

Bodhisattva’s pure mind, is it because the mind of the World Honoured 

One was not pure when He was still in the Bodhisattva stage, that this 

Buddha land (i.e. this world) is so unclean (as we see it now)?” The 

Buddha knew of his thought and said to Sariputra: “Are the sun and the 

moon not clean when a blind man does not see their cleanliness?” 

Sariputra said: “World Honoured One, this is the fault of the blind man 

and not that of the sun and the moon.” The Buddha said: “Sariputra, 

because of their (spiritual) blindness, living beings do not see the 

imposing majesty of the Tathagata’s pure land; this is not the fault of 

the Tathagata.  Sariputra, this land of mine is pure but you do not see 

its purity.” Thereupon, Brahma with a tuft of hair on his head 

(resembling a conch) said to Sariputra: “Don’t think this Buddha land is 

impure.  Why?  Because I see that the land of  Sakyamuni Buddha is 

pure and  clean, like a heavenly palace.” Sariputra said: “I see that this 

world is full of hills, mountains, pits, thorns, stones and earth, which are 

all unclean.” Brahma said: “Because your mind is up and down and 

disagrees with the Buddha-wisdom, you see that this land is unclean.  

Sariputra, because a Bodhisattva is impartial towards all living beings 
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and his profound mind is pure and clean in accord with the Buddha 

Dharma, he can see that this Buddha land is (also) pure and clean.” At 

that time, the Buddha pressed the toes of His (right ) foot on the ground 

and the world was suddenly adorned with hundreds and thousands of 

rare and precious gems of the great chiliocosm, like the precious 

Majestic Buddha’s pure land adorned with countless precious merits, 

which the assembly praised as never seen before; in addition each 

person present found himself seated on a precious lotus throne. The 

Buddha said to Sariputra:  “Look at the majestic purity of this Buddha 

land of mine.” Sariputra said: “World Honoured One, I have never 

seen and heard of this Buddha land in its majestic purity.” The Buddha 

said: “This Buddha land of mine is always pure, but appears filthy so 

that I can lead people of inferior spirituality to their salvation.  This is 

like the food of devas which takes various colours according to the 

merits of each individual eater.  So, Sariputra, the man whose mind is 

pure sees this world in its majestic purity.” When this Buddha land (i.e. 

the world) appeared in its majestic purity, the five hundred sons of 

elders, who came with Ratna-rasi, realized the patient endurance of the 

uncreate (anutpattika-dharma-ksanti), and eighty-four thousand people 

developed their minds set on Supreme Enlightenment (anuttara-

samyak-sambodhi). The Buddha then stopped pressing His toes on the 

ground and the world returned  to its previous (filthy) condition.  Thirty-

two thousand devas and men aspiring to the sravaka stage understood 

the impermanence of all phenomena, kept from earthly impurities and 

achieved the Dharma-eye (which sees the truth of the four noble 

truths); eight thousand bhiksus kept from phenomena and succeeded in 

putting an end to the stream of transmigration (thus realizing arhatship). 
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Chöông Saùu Möôi Boán 

Chapter Sixty-Four 

 

Phaùp Ñaêng Laø Voâ Taän Ñaêng 

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Phaät Phaùp Laø Phaùp Ñaêng Hay Tueä Ñaêng Giuùp Soi Saùng 

Cho Haønh Giaû Treân Böôùc Ñöôøng Tu Phaät: 

Trong Phaät giaùo, Phaät Phaùp laø ngoïn ñeøn giuùp haønh giaû xua tan 

boùng toái voâ minh. Phaät phaùp cuõng laø ngoïn ñuoác trí tueä giuùp soi saùng 

con ñöôøng ñuùng cho haønh giaû trong tu taäp. Söï khai sanh Phaät Phaùp laø 

ñænh cao tuyeät veà thaønh quaû cuûa Ñöùc Phaät. Veà moät khía caïnh naøo ñoù, 

söï giaùc ngoä cuûa Ñöùc Phaät chính laø ñænh cao tuyeät veà thaønh quaû cuûa 

Ngaøi, nhöng thaät ra chính laø giaùo phaùp theo sau ñoù cuûa Ngaøi ñaõ ñaët 

neàn taûng vöõng chaõi cho di saûn muoân ñôøi cuûa Ngaøi. Taêng ñoaøn vaø Ni 

ñoaøn ñöôïc thaønh laäp ñeå baûo ñaûm söï truyeàn baù giaùo lyù naøy ñeán caùc theá 

heä mai sau, vaø vaøo theá kyû thöù 3 tröôùc Taây lòch, hoaøng ñeá A Duïc ñaõ 

ñoùng moät vai troø chính yeáu trong vieäc truyeàn baù Phaät giaùo moät caùch 

roäng raõi taïi AÁn Ñoä. Sau khi ñaït ñöôïc ñaïi giaùc, Ñöùc Phaät ñaõ löu laïi döôùi 

goác caây Boà Ñeà theâm 49 ngaøy vôùi nieàm hyû laïc voâ bieân. Trong khoaûng 

thôøi gian naøy, Ngaøi nhaän thöùc raèng nhöõng gì Ngaøi ñaõ hieåu bieát laø moät 

chaân lyù vi dieäu vaø khoù khaên maø nhöõng ngöôøi khaùc coøn nhöõng ham 

muoán traàn tuïc khoù loøng thaáu hieåu. Theo Ñöùc Phaät, Phaät Phaùp chính laø 

theá gian phaùp maø trong ñoù ngöôøi bieát tu haønh quay ngöôïc laïi. Noù laø 

phaùp maø ngöôøi theá gian khoâng muoán laøm. Ngöôøi theá gian ñang laën huïp 

trong theá gian phaùp, ai cuõng laêng xaêng baän roän khoâng ngoaøi loøng ích 

kyû rieâng tö, chæ lo baûo veä thaân maïng vaø cuûa caûi cuûa chính mình. Trong 

khi Phaät phaùp thì chæ coù coâng ích chöù khoâng coù tö lôïi. Ngöôøi chaân tu luùc 

naøo cuõng nghó ñeán lôïi ích cuûa ngöôøi khaùc. Ngöôøi chaân tu luùc naøo cuõng 

xem nheï caùi “Toâi”, luùc naøo cuõng queân mình vì ngöôøi vaø khoâng bao giôø 

laøm cho ngöôøi khaùc caûm thaáy khoù chòu hay phieàn naõo. Tuy nhieân, phaàn 

lôùn ngöôøi ta khoâng nhaän thöùc ñöôïc roõ raøng veà Phaät Phaùp nhö chính 

Ñöùc Phaät ñaõ moät laàn tuyeân thuyeát. Vì theá maø ngay chính trong noäi boä 

Phaät giaùo ñaõ xaõy ra ñuû thöù tranh chaáp, caõi vaõ, phieàn naõo vaø thò phi. 

Nhöõng thöù naày xem ra chaúng khaùc gì hôn choán traàn tuïc, neáu chuùng ta 
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khoâng muoán noùi laø coù khi chuùng coù phaàn teä haïi  nöõa laø ñaèng khaùc. Ñöùc 

Phaät ñaõ tieân ñoaùn ñöôïc taát caû nhöõng ñieàu naày, vì theá maø Ngaøi ñaõ ñi 

ñeán keát luaän raèng chaân lyù naøy seõ trôû neân voâ nghóa khi Ngaøi coá tìm caùch 

giaûng daïy cho ngöôøi khaùc veà söï giaùc ngoä cuûa Ngaøi, nhöng vò ñaïi Phaïm 

Thieân Sahampati hieän ra thænh caàu Ngaøi chia xeû söï khaùm phaù cuûa Ngaøi 

cho nhaân loaïi.  

Vò ñaïi Phaïm Thieân Sahampati hieän ra thænh caàu Ngaøi chia xeû söï 

khaùm phaù cuûa Ngaøi cho nhaân loaïi. Bò thuùc ñaåy bôûi loøng bi maãn vó ñaïi 

cuûa chính mình, Ñöùc Phaät quyeát ñònh xem xeùt laïi theá gian. Ngaøi thaáy 

chuùng sanh coù nhieàu haïng baäc khaùc nhau, gioáng nhö hoa sen trong hoà, 

moät soá naèm ngaàm döôùi laøn nöôùc, moät soá moïc töïa leân maët nöôùc, laïi coù 

moät soá khaùc vöôn cao khoûi maët nöôùc vaø ñöùng thaät vöõng chaõi. Ngaøi 

hieåu raèng cuõng gioáng nhö vaäy, con ngöôøi thì coù ngöôøi toát, coù ngöôøi 

xaáu, moät soá deã daøng chæ daïy vaø moät soá khaùc thì khoù khaên. Do tính ña 

daïng naøy vaø vì loøng bi maãn lôùn lao cuûa Ngaøi daønh cho chuùng sanh, 

Ñöùc Phaät thay ñoåi yù ñònh cuûa Ngaøi vaø quyeát ñònh  daãn daét chuùng sanh. 

Baøi phaùp ñaàu tieân cuûa Ngaøi ñöôïc giaûng giaûi cho 5 ñaïo só khoå haïnh, 

nhöõng ngöôøi moät thôøi ñaõ töøng laø ñoàng ñaïo cuûa Ngaøi tröôùc khi Ngaøi 

giaùc ngoä. ÔÛ vöôøn Loäc Uyeån, gaàn thaønh Ba La Naïi, Ngaøi giaûi thích cho 

hoï veà noäi dung söï giaùc ngoä cuûa mình ôû hình thöùc “Töù Dieäu Ñeá,” 5 vò 

ñaïo só voâ cuøng kinh ngaïc bôûi tueä giaùc saâu saéc cuûa Ngaøi vaø tính môùi laï 

cuûa böùc thoâng ñieäp ñeán noãi moät ngöôøi trong nhoùm cuûa hoï ñaõ chöùng 

ngay quaû vò A La Haùn, moät quaû vò cao quyù, ngöôøi ñaõ ñaït ñöôïc an laïc 

toái thöôïng cuûa Nieát Baøn qua giaùo phaùp cuûa Ngaøi. Boán ngöôøi coøn laïi 

cuõng laàn löôït chöùng Thaùnh vaøo nhöõng ngaøy sau ñoù. Baøi phaùp kyø vó ñaàu 

tieân cuûa Ngaøi, ñaõ trôû thaønh moät trong nhöõng lôøi giaùo huaán maïch laïc 

nhaát cuûa Ñöùc Phaät vaø cuûa Phaät giaùo noùi chung, vaø ñöôïc goïi laø “Chuyeån 

Phaùp Luaân.” Noù vaãn ñöôïc moïi ngöôøi toân kính ôû haàu heát caùc quoác gia 

theo Phaät giaùo nguyeân thuûy ôû trong leã hoäi ñöôïc goïi laø “Asalha Puja,” 

dieãn ra vaøo ngaøy raèm thaùng 7. 

Ñöùc Phaät ñaõ truyeàn daïy giaùo phaùp cuûa Ngaøi trong 45 naêm lieàn sau 

ñoù, cho ñeán luùc Ngaøi nhaäp Nieát Baøn. Soá tín ñoà cuûa Ngaøi ngaøy caøng 

taêng vaø coäng ñoàng Taêng baét ñaàu thaønh hình. Chính Ñöùc Phaät vaãn tieáp 

tuïc chu du thuyeát giaûng vaø khaát thöïc. Ngaøi truyeàn daïy phaùp cuûa mình 

khoâng phaân bieät, Ngaøi noùi chuyeän vôùi haøng vua chuùa cuõng nhö thöù daân 

ñeàu gioáng nhau, vaø chæ döøng chaân trong ba thaùng muøa möa. Ñöùc Phaät 

khoâng chæ ñònh ngöôøi keá vò. Khi nhöõng vò ñeä töû cuûa Ngaøi hoûi Ngaøi ai seõ 
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laø ngöôøi daãn daét giaùo hoäi sau khi Ngaøi nhaäp dieät, Ngaøi ñaùp raèng hoï 

phaûi töï baûn thaân tieáp tuïc vaø tuaân theo Phaùp maø Ngaøi ñaõ truyeàn daïy cho 

hoï. Boån phaän cuûa Taêng ñoaøn laø duy trì giaùo phaùp khi Ngaøi khoâng coøn ôû 

theá gian naøy nöõa. Khi Ngaøi saép nhaäp dieät, Ñöùc Phaät yeâu caàu chö Taêng 

hoïp laïi neáu hoï coù vaán ñeà naøo caàn muoán hoûi. Taát caû moïi ngöôøi ñeàu im 

laëng. Nhöõng lôøi daïy cuoái cuøng cuûa Ñöùc Phaät ban boá cho chö Taêng: 

“Taát caû vaïn vaät ñeàu ñi ñeán hoaïi dieät. Baây giôø caùc con haõy noã löïc tinh 

taán.” Sau ñoù Ngaøi naèm nghieâng veà phía beân phaûi giöõa hai caây Song 

Thoï, Ngaøi baét ñaàu nhaäp saâu vaøo caùc taàng thieàn roài cuoái cuøng nhaäp vaøo 

Nieát Baøn, sau ñoù khoâng bao giôø coøn taùi sanh trôû laïi nöõa.   

 

II. Theo Tinh Thaàn Kinh Duy Ma, Phaùp Ñaêng Laø Voâ Taän 

Ñaêng: 

Moät caây ñeøn laøm moài cho nhöõng caây ñeøn khaùc maø khoâng bao giôø 

heát. Ñem phaùp cuûa moät ngöôøi daãn daét vaø truyeàn trao cho nhieàu ngöôøi 

maõi maø khoâng heát. Kính cöù phaûn chieáu maõi khoâng heát. Ñeøn treân baøn 

thôø cöù chaùy maõi khoâng taøn. Theo kinh Duy Ma Caät, chöông boán, luùc 

caùc Thieân nöõ hoûi oâng Duy Ma Caät: “Chuùng toâi laøm theá naøo ôû nôi cung 

ma?” OÂng Duy Ma Caät ñaùp: “Naøy caùc chò, coù Phaùp moân teân laø Voâ Taän 

Ñaêng, caùc chò neân hoïc. Voâ taän ñaêng laø ví nhö moät ngoïn ñeøn moài ñoát 

traêm ngaøn ngoïn ñeøn, choã toái ñeàu saùng, saùng maõi khoâng cuøng taän. Nhö 

theá ñoù caùc chò! Vaû laïi moät vò Boà Taùt môû mang daãn daét traêm ngaøn 

chuùng sanh phaùt taâm Boà Ñeà, ñaïo taâm cuûa mình cuõng chaúng bò tieâu maát, 

tuøy noùi Phaùp gì ñeàu theâm lôïi ích cho caùc Phaùp laønh, ñoù goïi laø Voâ Taän 

Ñaêng. Caùc chò daàu ôû cung ma maø duøng Phaùp moân Voâ Taän Ñaêng naày 

laøm cho voâ soá Thieân nöõ phaùt taâm Voâ thöôïng Chaùnh Ñaúng Chaùnh giaùc, 

ñoù laø baùo ôn Phaät, cuõng laø laøm lôïi ích cho taát caû chuùng sanh. Baáy giôø 

caùc Thieân nöõ cuùi ñaàu ñaûnh leã döôùi chaân oâng Duy Ma Caät roài theo Ma 

Ba Tuaàn trôû veà Thieân cung, boãng nhieân bieán maát khoâng coøn thaáy nöõa.” 
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The Lamp of Buddha's Dharma Is An Inexhaustible  

Lamp In the Spirit of the Vimalakirti Sutra 

 

I. Buddha's Dharma Is the Lamp or the Torch That Helps 

Light the Path for Practitioners in Buddhist Cultivation: 

In Buddhism, Buddha's dharma is the lamp that helps practitioners 

dispel the darkness of ignorance. Buddha's dharma is the torch that 

helps light the correct path for practitioners in cultivation. The birth of 

the Buddha’s teachings is the pinnacle of the Buddha’s achievement. 

The Buddha’s enlightenment was in some respects the pinnacle of his 

achievement, but it was his subsequent teaching of Dharma (Truth) that 

laid the foundation for his enduring legacy. The community of monks 

and nuns that he established ensured the transmission of this doctrine to 

future generations, and in the 3
rd

 century B.C. the reign of the emperor 

Asoka played an instrumental role in the dissemination of Buddhism in 

India. After he had attained enlightenment, the Buddha remained for 

seven weeks at the site of the Bodhi Tree and enjoyed great bliss. 

During this period he realized that what he had come to understand was 

a profound and difficult truth, which other people relished worldly 

attachment, would find hard to grasp. According to the Buddha, the 

Buddha-dharma is simply worldly dharma in which we turn ourselves 

around. It is the dharma that most ordinary people are unwilling to use. 

Worldly people are sinking and floating in the worldly dharma; they 

are always busy running here and there, constantly hurried and 

agitated. The source of all these activities is invarably selfishness, 

motivated by a concern to protect their own lives and properties. 

Buddha-dharma, on the other hand, is unselfish and public-spirited, and 

springs from a wish to benefit others. Sincere cultivators always think 

of others’ welfare. Sincere cultivators always forget their own “Ego”. 

They always give up their own interests in service to others, and never 

bring uncomfortable circumstances and afflictions to others. However, 

most people fail to clearly understand the basic ideas that the Buddha 

once preached. As a result as we can see now, within Buddhist circles 

we find struggle and contention, troubles and hassles, quarrels and 

strife. These problems seem to be no different from that of ordinary 

people, if we do not want to say worst than what we can find in worldly 
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life. The Buddha predicted all these problems, thus He concluded that 

it would be pointless to try to teach others about his enlightenment, but 

the great god Brahma Sahampati intervened and implored the Buddha 

to share his discoveries with humankind.   

The great god Brahma Sahampati intervened and implored the 

Buddha to share his discoveries with humankind. Impelled by his great 

compassion, the Buddha decided to survey the world. He saw that 

beings are of different kinds: like lotuses in a pond, some are immersed 

underwater, other grow and rest on the surface, and other again come 

right out of the water and stand clear, He understood that just as some 

people have good qualities and others bad, some would be easy to 

teach and others would be difficult. Because of this diversity and out of 

his great compassion for all beings, the Buddha changed his mind and 

resolved to teach. The Buddha’s first sermon was addressed to the five 

ascetics who had been his companions before the enlightenment. At 

the deer park at Sarnath, near present day Varanasi, he explained to 

them the content of his enlightenment in the form of the Four Noble 

Truths. These ascetics were so struck by the depth of his insight and the 

novelty of his message that one of them instantly became an arhat, a 

“worthy one” who attains nirvana  through a Buddha’s teaching. The 

other four followed suit in the days to come. This momentous first 

sermon, which has become one of the better-known articulations of the 

Buddha’s teaching and of Buddhism in general, is called the “Setting in 

Motion of the Wheel of Dharma.” It is still celebrated in most 

Theravada countries in the festival called “Asalha Puja,” which takes 

place on the full moon day of the month of July.  

For the next forty-five years, until his ultimate extinction, the 

Buddha taught Dharma. The number of his followers increased steadily 

and the community of monks, the Sangha, began to form. The Buddha 

himself continued wandering and begging for his food. He taught 

indiscriminately, talking to kings and paupers alike, and ceased 

traveling only in the three months of the rainy season. The Buddha did 

not appoint a successor. When his disciples asked who would lead them 

after his death, he retorted that they must turn to themselves and be 

guided by the Dharma as he had taught it to them. It would be the duty 

of the Sangha to maintain the Dharma when he was gone. At his death 

approached, the Buddha asked the assembled monks if they had any 
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questions. The gathering remained silent. The Buddha’s last words to 

the monks were: “All things composed are perishable. Now strive 

diligently.” Then, lying on his right side between two “sal” trees, he 

began meditating into the many stages of his complete and final 

extinction (parinirvana), after which he would never again be reborn. 

 

II. In the Spirit of the Vimalakirti Sutra, the Lamp of Buddha's 

Dharma Is An Inexhaustible Lamp: 

The one lamp that is yet limitless in the lighting of other lamps. 

The influence of one disciple may be limitless and inexhaustible. 

Limitless mirrored reflections. An altar light always burning. According 

to the Vimalakirti Sutra, Chapter Four, when the goddesses asked 

Vimalakirti: ‘What should we do while staying at the demon’s palace?’ 

Vimalakirti replied: ‘Sisters, there is a Dharma called the Inexhaustible 

Lamp, which you should study and practice. For instance, a lamp can 

(be used to) light up hundreds and thousands of other lamps; darkness 

will thus be bright and this brightness will be inexhaustible. So, sisters, 

a Bodhisattva should guide and convert hundreds and thousands of 

living beings so that they all develop the mind set on supreme 

enlightenment; thus his deep thought (of enlightening others) is, 

likewise, inexhaustible. This teaching of the Dharma will then increase 

in all excellent Dharmas; this is called the Inexhaustible Lamp. 

Although you will be staying at the demon’s palace you should use this 

Inexhaustible Lamp to guide countless sons and daughters of devas to 

develop their minds set on supreme enlightenment, in order to repay 

your debt of gratitude to the Buddha, and also for the benefit of all 

living beings.’ The devas’ daughters bowed their heads at Vimalakirti’s 

feet and followed the demon to return to his palace and all of a sudden 

they vanished.” 
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Chöông Saùu Möôi Laêm 

Chapter Sixty-Five 

 

Hai Töôùng Boà Taùt 

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Lyù Töôûng Boà Taùt: 

Khoaûng 200 hay 300 naêm sau khi Ñöùc Phaät nhaäp dieät, moät lyù töôûng 

Phaät giaùo môùi baét ñaàu vöôn leân. Khoâng haøi loøng vôùi muïc ñích giôùi haïn 

cuûa moät vò A La Haùn, caùch nhìn môùi naøy nhaán maïnh ñeán moät vò Boà Taùt 

nhö laø nguyeän voïng cao nhaát cho taát caû moïi ngöôøi. Boà Taùt laø ngöôøi coù 

öôùc voïng thaønh Phaät vaø cuõng laø ngöôøi heát loøng giuùp ñôõ ngöôøi khaùc ñaït 

ñöôïc söï cöùu ñoä. Nhöõng con ngöôøi ñaày loøng bi maãn naøy ñöôïc ñeà cao 

trong tröôøng phaùi Ñaïi Thöøa; thaät vaäy, neùt ñaëc tröng noåi baät nhaát cuûa 

Phaät giaùo Ñaïi Thöøa coù theå laø söï uûng hoä Boà Taùt Thöøa nhö con ñöôøng 

giaûi thoaùt. Vò Boà Taùt ñi theo con ñöôøng daøi vaø gian khoå thöôøng ñöôïc 

moâ taû coù 10 giai ñoaïn (thaäp ñòa) vaø traûi qua nhieàu kieáp soáng, cuoái cuøng 

vò naøy ñaït ñöôïc Phaät quaû. Nhö vaäy Ñaïi Thöøa coù theå coi nhö laø moät 

tröôøng phaùi cuûa caùc vò Boà Taùt, ôû nhöõng giai ñoaïn khaùc nhau treân con 

ñöôøng, nhö laø söï can thieäp vaøo cuoäc soáng cuûa con ngöôøi. Ví duï, moät vò 

Boà Taùt coù theå taïo neân “nhöõng vuøng ñaát Phaät” maø con ngöôøi coù theå öôùc 

nguyeän ñöôïc taùi sinh nhôø loøng thaønh moä ñaïo vaø ñöùc tin chính tröïc. 

Khaùi nieäm Boà Taùt coù khi ñöôïc keát hôïp vôùi giaùo lyù “Tam Thaân” cuûa 

Ñöùc Phaät. Thuyeát naøy cho raèng hình thöùc toái cao cuûa tính Phaät laø baûn 

chaát thaät cuûa vaïn vaät, laø Phaùp Thaân. Phaùp thaân ñöôïc theå hieän baèng 

caùch tieán ñeán hai thaân khaùc: Thaân Höôûng Thuï, moät hình thöùc vi teá maø 

nhöõng ngöôøi tieán boä treân con ñöôøng môùi coù theå nhaän thöùc , vaø “Bieán 

Thaân,” moät hình thöùc vaät lyù roõ raøng ñoái vôùi taát caû moïi ngöôøi. Theo söï 

saép xeáp naøy, Ñöùc Coà Ñaøm chæ laø moät söï Bieán Thaân cuûa Tính Phaät toái 

cao. Nhöõng vò Boà Taùt khaùc, nhöõng Höôûng Thuï Thaân coù theå truyeàn daïy 

giaùo phaùp vaø xen ôû giöõa söï bieán thaân vaø hieän thaân. Caùc vò Boà Taùt quan 

troïng cuûa cuûa Ñaïi Thöøa goàm coù Quaùn Theá AÂm, Vaên Thuø Sö Lôïi, ngöôøi 

hieän thaân cuûa trí tueä toái cao vaø thöôøng ñöôïc töôïng tröng caàm moät thanh 

göôm, ngaøi duøng noù ñeå phaù vôõ böùc maøn voâ minh; Boà Taùt Di Laëc hay 

Töø Thò, seõ laø vò Phaät trong töông lai, sau khi ñaït thaønh Phaät quaû, ngaøi 
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seõ chuyeån Bieán Thaân ñeå truyeàn baù giaùo phaùp ôû theá gian. Moät soá vò 

thaày cao caû khaùc ñoâi khi ñöôïc xem nhö caùc vò Boà Taùt, hay söï taùi sanh 

cuûa hoï. Moät trong nhöõng vò naøy laø ngaøi Long Thoï, ngaøi laø vieän tröôûng 

vieän Ñaïi Hoïc Na Lan Ñaø vaøo theá kyû thöù 2 sau Taây lòch. Long Thoï 

ñöôïc xem nhö laø ngöôøi saùng laäp ra toâng phaùi Trung Quaùn, moät tröôøng 

phaùi trieát hoïc Phaät giaùo hoaït ñoäng trong neàn Phaät giaùo AÁn Ñoä. Tröôøng 

phaùi Trung Quaùn coù aûnh höôûng lôùn lao ñeán moät vaøi truyeàn thoáng Phaät 

giaùo ôû Nhaät, chaúng haïn nhö Thieàn toâng, vaø ngaøy nay noù vaãn coøn höng 

thònh ôû Taây Taïng. 

Trong ngoân ngöõ Taây Taïng, danh töø Boà Taùt ñöôïc dòch laø “Ñaáng 

Tröôïng Phu.” Phaåm chaát tröôïng phu cuûa moät vò Boà Taùt ñöôïc neâu ra 

trong Kinh Baùt Nhaõ Ba La Maät Ña nhö sau: “Giaû söû coù moät ñaáng 

tröôïng phu vôùi nhöõng thaønh töïu vó ñaïi ra khoûi nhaø vôùi cha, meï, caùc con 

trai, vaø caùc con gaùi. Roài gaëp phaûi traïng huoáng ñi laïc vaøo moät caùnh röøng 

hoang bao la. Ngöôøi thieáu khoân ngoan trong nhoùm hoï seõ hoaûng sôï kinh 

khieáp. Nhöng ngöôøi anh huøng noùi vôùi hoï laø ñöøng sôï haõi ‘Ñöøng sôï! Toâi 

saép ñöa caùc ngöôøi ra khoûi caùnh röøng hoang kinh khuûng naøy moät caùch 

yeân oån.’ Vì khoâng sôï haõi, duõng maõnh, dòu daøng raát möïc, bi maãn, can 

tröôøng vaø ñaày söùc maïnh, yù nghó tìm caùch ra khoûi röøng moät mình vaø boû 

laïi nhöõng ngöôøi thaân khoâng bao giôø coù vôùi vò aáy. Traùi laïi vôùi A La 

Haùn, Phaät giaùo Ñaïi Thöøa chuû tröông raèng chuùng ta phaûi mang taát caû 

chuùng sanh ñeå cuøng ñi vôùi chuùng ta treân ñöôøng giaùc ngoä, chuùng ta 

khoâng ñöôïc boû rôi chuùng sanh, vì taát caû chuùng sanh cuõng gaàn chuùng ta 

nhö nhöõng ngöôøi thaân cuûa chuùng ta vaäy. Caùi maø moät ngöôøi neân laøm laø 

khoâng neân phaân bieät giöõa mình vaø nhöõng ngöôøi khaùc, vaø phaûi giuùp ñôõ 

cho ngöôøi khaùc vaøo Nieát Baøn tröôùc khi töï mình ñi vaøo trong ñoù. Nhö 

vaäy Phaät giaùo Ñaïi Thöøa cho raèng A La Haùn coù muïc ñích chöa ñuû cao. 

Theo Phaät giaùo Ñaïi Thöøa, moät con ngöôøi lyù töôûng, muïc ñích noã löïc cuûa 

Phaät töû khoâng phaûi laø trôû thaønh moät vò A La Haùn töï kyû, laïnh luøng vôùi 

ñaàu oùc heïp hoøi, maø phaûi laø moät vò Boà Taùt coù loøng bi maãn, vò töø boû traàn 

tuïc, nhöng khoâng boû rôi chuùng sanh ôû ñoù. Vôùi vò A La Haùn thì trí tueä 

ñöôïc daïy laø ñöùc tính cao caû nhaát, vaø töø bi chæ laø ñöùc tính phuï maø thoâi; 

nhöng vôùi moät vò Boà Taùt, töø bi ñaõ vöôn leân ngang haøng vôùi trí tueä. 

Trong khi trí tueä cuûa moät vò A La Haùn mang laïi thaønh quaû giaûi thoaùt 

cho chính vò aáy, nhöng laïi khoâ caèn treân phöông dieän vaø trong phöông 

tieän giuùp ñôõ ngöôøi khaùc. Boà Taùt laø ngöôøi khoâng nhöõng töï giaûi thoaùt, 

nhöng coøn kheùo leùo trong caùch mang laïi maàm moáng tieàm aån cuûa chuûng 
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töû Boà Ñeà nôi ngöôøi khaùc nöõa. Theo Kinh Baùt Nhaõ Ba La Maät Ña, Ñöùc 

Phaät daïy: “Ngöôøi laøm nhöõng vieäc khoù laøm laø chö Boà Taùt, nhöõng ñaáng 

tröôïng phu ñaõ ñaït giaùc ngoä toái thöôïng. Chö vò khoâng muoán ñaït Nieát 

Baøn. Ngöôïc laïi, chö vò laïi chòu kinh qua nhöõng khoå ñau voâ vaøn cuûa traàn 

theá maø khoâng kinh sôï tröôùc sanh töû. Chö vò leân ñöôøng vì lôïi laïc vaø an 

vui cuûa traàn theá, vì thöông xoùt traàn theá. Chö vò theä nguyeän: ‘Chuùng toâi 

quyeát laøm nôi an truù cho caû traàn theá, nôi cho chuùng sanh veà nöông, nôi 

an nghæ cho traàn gian, laø nieàm tin toái haäu cuûa moïi ngöôøi, laø haûi ñaûo, laø 

aùnh saùng, laø ngöôøi höôùng daãn, vaø laø phöông tieän cöùu khoå chuùng sanh.  

Theo Phaät giaùo Ñaïi Thöøa, lyù töôûng Boà Taùt moät phaàn do aùp löïc xaõ 

hoäi treân Giaùo hoäi, nhöng phaàn lôùn lyù töôûng naøy lieân keát vôùi söï tu taäp 

nhöõng ‘Voâ Löôïng’ ñaõ huaán luyeän chö Taêng khoâng ñöôïc bieän bieät mình 

vôùi ngöôøi khaùc. Nhö chuùng ta ñaõ thaáy, Phaät giaùo coù hai phöông phaùp 

nhaèm giaûm thieåu caûm thöùc chia ly nôi nhöõng caù nhaân. Moät laø söï vun 

xôùi nhöõng caûm xuùc xaõ hoäi, hay nhöõng tình caûm nhö töø vaø bi. Phöông 

phaùp kia bao goàm vieäc thuû ñaéc thoùi quen xem taát caû nhöõng ñieàu ngöôøi 

ta nghæ, caûm hay laøm nhö moät hoã töông taùc duïng cuûa nhöõng söùc maïnh 

voâ ngaõ, goïi laø phaùp, töø töø thaùo gôõ nhöõng yù töôûng nhö ‘toâi’ hay ‘cuûa toâi’ 

hay ‘ngaõ.’ Coù söï maâu thuaãn giöõa phöông pha ùp trí tueä, töùc laø phöông 

phaùp khoâng caàn thaáy ñeán ngöôøi naøo caû, nhöng chæ bieát coù vaïn phaùp, vaø 

phöông phaùp cuûa “Voâ Löôïng” (hay töù voâ löôïng taâm-töø-bi-hyû-xaû), muïc 

ñích vun xôùi nhöõng lieân ñôùi vôùi nhöõng ngöôøi ñöôïc xem nhö nhöõng caù 

nhaân. Söï tu taäp thieàn ñònh treân caùc phaùp laøm tieâu tan tha nhaân cuõng 

nhö töï ngaõ trong moät hôïp khoái cuûa nhöõng phaùp voâ ngaõ vaø nhaát thôøi. Noù 

laøm giaûm thieåu nhaân tính cuûa chuùng ta thaønh 5 nhoùm, theâm vaøo ñoù moät 

thöù nhaõn hieäu. Neáu treân traàn gian naøy chaúng coù gì ngoaøi nhöõng boù 

Phaùp, nguoäi laïnh, voâ ngaõ nhö nhöõng nguyeân töû thaønh hoaïi trong chôùp 

maét, khoâng coù caùi gì laø töø bi taùc duïng leân caû. Ngöôøi ta khoâng theå ao 

öôùc ñieàu toát laønh cho Phaùp, cuõng nhö ngöôøi ta khoâng theå thöông xoùt 

moät caùi goïi laø Phaùp, goïi laø ‘phaùp giôùi’ hay moät; nhaõn caên,’ hay moät 

‘nhó thöùc giôùi.’ Trong nhöõng ñoaøn theå Phaät giaùo nôi ngöôøi ta tu taäp 

phöông phaùp cuûa caùc Phaùp roäng raõi hôn nhöõng ‘Voâ löôïng taâm,’ seõ daãn 

tôùi söï khoâ khan taâm trí naøo ñoù, tôùi söï xa caùch, vaø thieáu hôi aám nhaân 

loaïi. Nhieäm vuï cuûa Phaät töû laø thi haønh caû hai phöông phaùp maâu thuaãn 

moät löôït. Cuõng nhö phöông phaùp cuûa caùc phaùp daãn tôùi söï maâu thuaãn voâ 

bieân cuûa töï ngaõ, bôûi vì taát caû ñeàu trôû neân troáng roãng vì noù, cuõng theá 

phöông phaùp cuûa caùc ‘voâ löôïng taâm’ ñöa tôùi söï traûi roäng voâ bieân cuûa töï 
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ngaõ, bôûi vì ngöôøi ta ngaøy caøng ñoàng hoùa vôùi chuùng sanh. Cuõng nhö 

phöông phaùp cuûa trí tueä chöùng minh yù töôûng raèng khoâng coù baát cöù moät 

caù nhaân naøo treân traàn gian caû, cuõng vaäy phöông phaùp cuûa ‘Voâ Löôïng’ 

laïi môû roäng yù thöùc veà nhöõng vaán ñeà caù nhaân ngaøy caøng lieân quan tôùi 

nhieàu ngöôøi hôn nöõa. Vaäy Phaät giaùo Ñaïi Thöøa laøm caùch naøo ñeå giaûi 

quyeát moái maâu thuaãn naøy? Nhöõng trieát gia Phaät giaùo khaùc vôùi nhöõng 

trieát gia ñöôïc nuoâi döôõng trong truyeàn thoáng Aristote ôû choã hoï khoâng 

sôï, traùi laïi hoï raát thích maâu thuaãn. Hoï ñeà caäp tôùi maâu thuaãn naøy, hay 

nhöõng maâu thuaãn khaùc, baèng caùch chæ phaùt bieåu noù trong moät hình thöùc 

öông ngaïnh vaø roài hoï ñeå noù ôû ñoù. Theo Kinh Kim Cang: “Naøy Tu Boà 

Ñeà! Moät vò Boà Taùt phaûi nghó raèng, ‘Coù bao nhieâu chuùng sanh trong vuõ 

truï naøy, daàu hoï thuoäc loaøi noaõn sanh, thai sanh, thaáp sanh hay hoùa 

sanh; daàu hoï thuoäc loaøi coù saéc, hay khoâng saéc; daàu hoï thuoäc loaøi coù tri 

giaùc, hay khoâng coù tri giaùc, cho ñeán baát cöù chuùng sanh naøo trong vuõ truï 

maø mình coù theå quan nieäm ñöôïc, taát caû ñeàu phaûi ñöôïc ta daãn vaøo Nieát 

Baøn, vaøo trong caûnh giôùi Nieát Baøn khoâng ñeå laïi chuùt daáu tích gì. Vaø 

maëc duø voâ löôïng chuùng sanh ñaõ ñöôïc daãn ñeán Nieát Baøn nhö vaäy, 

khoâng coù moät chuùng sanh naøo ñöôïc daãn tôùi Nieát Baøn caû. Taïi sao vaäy? 

Neáu moät vò Boà Taùt coøn thaáy coù ‘chuùng sanh,’ Boà taùt ñaõ khoâng ñöôïc goïi 

laø ngöôøi giaùc ngoä. 

Noùi toùm laïi, lyù töôûng Boà Taùt baét nguoàn töø Phaät giaùo Ñaïi Thöøa, 

nhöng töø Boà Taùt khoâng chæ haïn heïp trong Phaät giaùo Ñaïi Thöøa. Theo 

truyeàn thoáng Theravada, thì Ñöùc Phaät Thích Ca Maâu Ni ñöôïc coi nhö 

moät vò Boà Taùt (Ñaïi Só) trong nhöõng tieàn kieáp trong Kinh Boån Sanh, 

trong suoát nhöõng tieàn kieáp ñoù, ngöôøi ta noùi Ngaøi ñaõ töø töø kieän toaøn 

phaåm chaát cuûa moät vò Phaät. Tuy nhieân, trong Phaät giaùo Ñaïi Thöøa, khaùi 

nieäm Boà Taùt laø moät söï choái boû roõ raøng lyù töôûng A La Haùn cuûa Phaät 

giaùo Nguyeân Thuûy. Trong Ñaïi Thöøa A La Haùn ñöôïc xem nhö laø haïn 

heïp vaø ích kyû, chæ lo cho cho caù nhaân giaûi thoaùt, ngöôïc laïi vôùi moät vò 

Boà Taùt, ngöôøi laøm vieäc caät löïc vì chuùng sanh moïi loaøi. Baét ñaàu cuoäc 

haønh hoaït cuûa moät vò Boà Taùt ñöôïc ñaùnh daáu baèng “phaùt taâm giaùc ngoä” 

hay “Boà Ñeà Taâm,” trong ñoù Boà Taùt nguyeän thaønh Phaät ñeå laøm lôïi laïc 

chuùng sanh. Trong kinh vaên Ñaïi Thöøa, vieäc naøy thöôøng theo sau moät 

nghi leã coâng khai nguyeän ñaït thaønh Phaät quaû ñeå laøm lôïi laïc chuùng 

sanh. Coù nghóa laø: “Thöôïng caàu Phaät ñaïo, haï hoùa chuùng sanh.” Ñaây laø 

moät trong nhöõng ñaïi nguyeän cuûa moät vò Boà Taùt. Sau ñoù thì vò Boà Taùt 

theo ñuoåi muïc tieâu Phaät quaû baèng caùch tieán tu töø Luïc Ba La Maät hay 
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Thaäp Ba La Maät: boá thí, trì giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh, vaân 

vaân. Hai phaåm chaát chính trong ñoù vò Boà Taùt tu taäp laø töø bi vaø trí tueä, 

vaø khi maø caùc Ba La Maät ñaõ ñöôïc tu taäp kieän toaøn, vaø töø bi cuõng nhö 

trí tueä ñaõ ñöôïc phaùt trieån ñeán möùc ñoä cao nhaát, thì vò Boà Taùt trôû thaønh 

moät vò Phaät. 

 

II. Hai Loaïi Boà Taùt Theo Giaùo Thuyeát Nhaø Phaät: 

Chö Phaät vaø chö Boà Taùt laáy ñaïi bi laøm söï nghieäp. Vaäy ngöôøi ñaõ 

phaùt taâm Boà Ñeà, neáu muoán cöùu ñoä chuùng sanh, chæ neân nguyeän sanh 

trong ba coõi, ôû nôi ñôøi nguõ tröôïc, vaøo ba ñöôøng aùc maø cöùu khoå cho 

chuùng höõu tình. Neáu ñaõ phaùt taâm tu theo Phaät maø laïi xa rôøi chuùng sanh, 

töï soáng rieâng moät cuoäc ñôøi an oån, e raèng thieáu loøng töø bi, chuyeân lo töï 

lôïi vaø traùi vôùi ñaïo Boà Ñeà. Theo Ñaïi Sö Trí Giaû vaø Thieân Nhö trong 

Tònh Ñoä Thaäp Nghi Hoaëc Vaán Luaän, coù hai haïng Boà Taùt: Thöù nhaát laø 

baäc tu Boà Taùt ñaïo ñaõ laâu, ñaõ chöùng ñöôïc Voâ Sanh Phaùp Nhaãn: Baäc naày 

coù theå nguyeän sanh trong ñôøi aùc ñeå cöùu ñoä chuùng sanh maø khoâng sôï 

cuøng chuùng sanh ñaém chìm trong bieån sanh töû luaân hoài. Luaän Ñaïi Trí 

Ñoä daïy: “Baäc Boà Taùt ñaõ chöùng Voâ Sanh Nhaãn cuõng ví nhö ngöôøi coù 

thaân nhaân bò nöôùc loâi cuoán, maø coù ñuû ñaày khaû naêng vaø phöông tieän, 

ngöôøi aáy tænh saùng laáy thuyeàn bôi ra cöùu, neân caû hai ñeàu khoâng bò naïn 

traàm nòch.” Thöù nhì laø baäc chöa chöùng Voâ Sanh Phaùp Nhaãn vaø haøng 

phaøm phu môùi phaùt taâm Boà Taùt: Nhöõng vò naày caàn phaûi thöôøng khoâng 

rôøi Phaät môùi coù cô thaønh töïu ñöôïc nhaãn löïc vaø coù theå ôû trong ba coõi, 

vaøo nôi ñôøi aùc ñeå cöùu ñoä chuùng sanh. Cho neân Ñaïi trí Ñoä Luaän noùi: 

“Haïng phaøm phu coøn ñuû moïi söï raøng buoäc, duø coù loøng ñaïi bi, nhöng 

voäi muoán sanh trong ñôøi aùc ñeå cöùu ñoä chuùng höõu tình khoå naõo, ñoù laø 

ñieàu khoâng hôïp lyù. Taïi sao theá? Vì trong coõi ñôøi aùc tröôïc, nghieäp phieàn 

naõo maïnh meõ. Khi aáy mình ñaõ khoâng coù nhaãn löïc, töùc taâm seõ tuøy caûnh 

maø chuyeån, roài bò saéc, thanh, danh, lôïi troùi buoäc, sanh ra ñuû nghieäp 

tham, saân, si. Chöøng ñoù töï cöùu ñaõ khoâng xong, noùi chi laø cöùu ñoä chuùng 

sanh? Giaû söû ñöôïc sanh trong coõi ngöôøi thì caûnh xaáu aùc, keû taø ngoaïi 

daãy ñaày, nguôøi chaùnh chôn khoù gaëp, cho neân Phaät phaùp khoâng deã gì 

ñöôïc nghe, Thaùnh ñaïo khoâng deã gì chöùng ñöôïc. Neáu laø ngöôøi do nhaân 

boá thí, trì giôùi hay tu phöôùc maø ñöôïc laøm baäc quyeàn quyù, maáy ai khoâng 

meâ ñaém caûnh giaøu sang, buoâng lung trong tröôøng duïc laïc? Luùc ñoù duø 

coù baäc thieän tri thöùc khuyeân baûo, hoï cuõng khoâng chòu tin laøm theo, laïi 

vì muoán thoûa maõn loøng tham duïc cuûa mình, nöông quyeàn caäy theá saún 
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coù, gaây ra theâm nhieàu toäi nghieäp. Ñeán khi cheát roài, bò ñoïa vaøo tam ñoà 

traûi qua voâ löôïng kieáp, khi khoûi tam ñoà daàu coù sanh ñöôïc laøm ngöôøi 

cuõng phaûi thoï thaân baàn tieän; neáu khoâng gaëp thieän tri thöùc laïi meâ laàm 

gaây theâm toäi aùc thì laïi bò ñoïa nöõa. Töø tröôùc ñeán nay chuùng sanh luaân 

hoài ñeàu ôû trong tình traïng aáy. Vì theá maø Kinh Duy Ma noùi: “Chính bònh 

cuûa mình coøn khoâng töï cöùu ñöôïc, ñaâu coù theå cöùu ñöôïc bònh cho keû 

khaùc.” Luaän Ñaïi Trí Ñoä cuõng noùi: “Ví nhö hai ngöôøi, moãi keû ñeàu coù 

thaân nhaân bò nöôùc loâi cuoán, moät ngöôøi taùnh gaáp nhaûy ngay xuoáng nöôùc 

ñeå cöùu vôùt, nhöng vì thieáu khaû naêng vaø phöông tieän neân caû hai ñeàu bò 

ñaém chìm.” Baäc Boà Taùt môùi phaùt taâm vì chöa ñuû nhaãn löïc neân chaúng 

nhöõng khoâng cöùu ñöôïc chuùng sanh, maø coøn haïi ñeán chính baûn thaân 

mình. Theá neân Ñaïi Trí Ñoä Luaän daïy tieáp: “Boà Taùt sô taâm nhö treû thô 

khoâng neân rôøi meï, neáu rôøi meï thì hoaëc rôi vaøo haàm gieáng, teù xuoáng 

soâng ñaàm, hoaëc ñoùi khaùt maø cheát. Laïi nhö chim non chöa ñuû loâng caùnh, 

chæ coù theå nhaûy chuyeàn theo caønh caây; ñôïi chöøng naøo loâng caùnh ñaày 

ñuû, môùi coù theå bay xa, thong thaû voâ ngaïi. Phaøm phu khoâng nhaãn löïc; 

chæ neân chuyeân nieäm Phaät A Di Ñaø cho ñöôïc nhaát taâm, ñôïi khi tònh 

nghieäp thaønh töïu, luùc laâm chung seõ ñöôïc Phaät tieáp daãn vaõng sanh, 

quyeát ñònh khoâng nghi. Khi thaáy Ñöùc Phaät A Di Ñaø vaø chöùng quaû Voâ 

Sanh roài, chöøng aáy seõ côõi thuyeàn Phaùp Nhaãn vaøo bieån luaân hoài cöùu vôùt 

chuùng sanh, maëc yù laøm voâ bieân Phaät söï.” 

 

III. Hai Töôùng Boà Taùt Theo Tinh Thaàn Kinh Duy Ma: 

Theo Kinh Duy Ma Caät, Phaåm 14, Phaåm Chuùc Luïy, luùc baáy giôø 

Phaät baûo Boà Taùt Di Laëc raèng: “Naày Di Laëc! Ta nay ñem phaùp Voâ 

Thöôïng Chaùnh ñaúng Chaùnh giaùc ñaõ chöùa nhoùm voâ löôïng öùc a taêng kyø 

kieáp maø phuù chuùc cho oâng. Nhöõng thöù kinh nhö theá, sau khi Phaät dieät 

ñoä veà ñôøi maït kieáp caùc oâng phaûi duøng thaàn löïc dieãn noùi löu boá khaép 

coõi Dieâm Phuø Ñeà chôù ñeå döùt maát. Vì sao? Veà ñôøi vò lai seõ coù nhöõng 

thieän nam töû, thieän nöõ nhaân, Thieân, Long, quyû thaàn, Caøn thaùt baø, La 

saùt, vaân vaân phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, öa phaùp Ñaïi 

thöøa, neáu khoâng cho hoï nghe nhöõng kinh nhö theá thôøi maát lôïi haønh. 

Haïng ngöôøi nhö theá nghe nhöõng kinh ñoù taát öa thích tin chòu phaùt taâm 

hy höõu, seõ ñaûnh leã vaâng thoï, roài theo choã caàn lôïi laïc cho chuùng sanh 

maø dieãn noùi phaùp.” Di Laëc! OÂng phaûi bieát, Boà Taùt coù hai töôùng. Sao 

goïi laø hai? Moät laø nhöõng ngöôøi öa nhöõng caâu vaên hay ñeïp, hai laø 

nhöõng ngöôøi khoâng sôï nghóa saâu xa, hieåu ñöôïc ñuùng nhö thaät. Nhö 
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haïng öa nhöõng caâu vaên hay ñeïp, phaûi bieát ñoù laø Boà Taùt môùi hoïc. Neáu 

ôû  nôi kinh ñieån thaäm thaâm khoâng nhieãm, khoâng tröôùc, khoâng coù chuùt 

sôï seät vaø hieåu roõ ñöôïc ñoù, nghe roài taâm thanh tònh thoï trì, ñoïc tuïng 

ñuùng nhö lôøi noùi maø tu haønh, phaûi bieát ñoù laø haïng tu haønh ñaõ laâu. Naày 

Di Laëc! Laïi coù hai phaùp goïi laø Boà Taùt môùi hoïc, khoâng theå quyeát ñònh 

phaùp thaäm thaâm. Hai phaùp laø chi? Moät laø nhöõng kinh ñieån thaäm thaâm 

chöa töøng nghe neáu nghe thôøi sôï seät sanh loøng nghi, khoâng tuøy thuaän 

ñöôïc, cheâ bai khoâng tin roài noùi raèng: “Kinh naày töø tröôùc ñeán giôø ta 

chöa töøng nghe, töø ñaâu ñeán ñaây?” Hai laø neáu coù ngöôøi hoä trì giaûi noùi 

nhöõng kinh saâu xa nhö theá, khoâng chòu gaàn guõi, cuùng döôøng cung kính, 

hoaëc ôû nôi ñoù noùi loãi xaáu xa  cuûa ngöôøi kia. Coù hai phaùp ñaáy, phaûi bieát 

Boà Taùt môùi hoïc chæ laø töï toån haïi, chöù khoâng theå ôû nôi phaùp thaäm thaâm 

maø ñieàu phuïc ñöôïc taâm mình. Naày Di Laëc! Laïi coù hai phaùp, Boà Taùt 

daàu tin hieåu thaâm phaùp, vaãn coøn töï toån haïi chôù khoâng theå chöùng ñöôïc 

voâ sanh phaùp nhaãn. Hai phaùp laø chi? Moät laø khinh deã caùc Boà Taùt môùi 

hoïc maø khoâng daïy baûo. Hai laø tin hieåu thaâm phaùp maø laïi chaáp töôùng 

phaân bieät. Sau khi nghe Phaät thuyeát giaûng, Boà Taùt Di Laëc baïch Phaät 

raèng: “Baïch Theá Toân! Thaät chöa töøng coù! Nhö lôøi Theá Toân ñaõ noùi, con 

quyeát xa lìa caùc loãi nhö theá, xin vaâng giöõ phaùp Voâ thöôïng Chaùnh ñaúng 

Chaùnh giaùc ñaõ chöùa nhoùm töø voâ löôïng a taêng kyø kieáp cuûa Nhö Lai. 

Neáu vò lai coù ngöôøi thieän nam töû hay thieän nöõ nhaân naøo caàu phaùp Ñaïi 

thöøa, con seõ laøm cho tay ngöôøi ñoù ñöôïc nhöõng kinh nhö theá vaø cho hoï 

caùi söùc  ghi nhôù ñeå thoï trì ñoïc tuïng, dieãn noùi cho ngöôøi. Baïch Theá Toân! 

Neáu ñôøi sau coù ngöôøi thoï trì, ñoïc tuïng, dieãn noùi kinh naày cho ngöôøi 

khaùc, ñoù chính laø thaàn löïc cuûa Di Laëc laäp neân. Phaät noùi: “Hay thay! 

Hay thay! Naày Di Laëc! Nhö lôøi oâng noùi, ta seõ giuùp cho oâng vui theâm.” 

Baáy giôø caùc Boà Taùt chaép tay baïch Phaät raèng: “Sau khi Nhö Lai dieät ñoä, 

chuùng con cuõng ôû coõi nöôùc trong möôøi phöông, truyeàn baù cuøng khaép 

phaùp Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, vaø seõ daãn daét nhöõng ngöôøi 

noùi phaùp ñöôïc kinh naày.” Luùc ñoù boán vò Thieân vöông baïch Phaät raèng: 

“ÔÛ caùc choã hoaëc thaønh aáp, tuï laïc, nuùi röøng, ñoàng noäi coù quyeån kinh 

naày, coù ngöôøi ñoïc tuïng, giaûi noùi, con seõ ñem caùc quyeán thuoäc ñi ñeán 

choã ñoù ñeå nghe phaùp, uûng hoä cho ngöôøi ñoù moãi phía traêm do tuaàn, 

khoâng ñeå ngöôøi coá yù tìm laøm haïi.” Baáy giôø Phaät baûo A Nan: “Naày A 

Nan! OÂng haõy thoï trì laáy kinh naày, roäng noùi khaép truyeàn cho ñôøi sau.” 

A Nan thöa: “Daï! Con ñaõ thoï trì roài. Baïch Theá Toân! Kinh naày teân laø 

gì?” Phaät baûo A Nan: “Teân kinh naày laø Duy Ma Caät Sôû Thuyeát, cuõng 
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goïi laø Baát Khaû Tö Nghì Giaûi Thoaùt Phaùp Moân, oâng neân thoï trì.” Sau 

khi Phaät thuyeát giaûng xong, tröôûng giaû Duy Ma Caät, Vaên Thuø Sö Lôïi, 

Xaù Lôïi Phaát, A Nan, vaân vaân vaø caùc haøng Trôøi, ngöôøi, A tu la, taát caû 

ñaïi chuùng nghe lôøi Phaät noùi ñeàu raát vui möøng tin nhaän kính vaâng laøm 

theo. 

 

Two Categories of Bodhisattvas  

In the Spirit of the Vimalakirti Sutra 

 

I. A Summary of the Origination of the Bodhisattva Ideal: 

Some 200 or 300 years after the Buddha’s death, a new variation of 

the Buddhist ideal began to emerge. Dissatisfied with the seemingly 

limited goal of the arhat, this new vision emphasized the Bodhisattva 

as the highest aspiration for all. A Bodhisattva is a being who resolves 

to become a fully enlightened Buddha and who dedicates his efforts to 

helping other sentient beings to attain salvation. These compassionate 

beings figure predominantly in the Mahayana tradition; indeed, the 

most distinguishing feature of Mahayana Buddhism may be its 

advocacy of the Bodhisattva as the vehicle to liberation. The 

Bodhisattva follows a long and arduous path, often described as having 

ten stages and spanning many lives at the end of which he attains 

complete Buddhahood. The Mahayana is thus able to consider a host of 

Bodhisattvas, at different stages along the path, as intervening in the 

lives of sentient beings. An advanced Bodhisattva, for example, can 

create “Buddha-Fields,” to which humans can aspire to be reborn by 

devotion and righteousness. The notion of the Bodhisattva is at times 

combined with the doctrine of the “Three Bodies” of the Buddha. This 

theory maintains that the ultimate form of Buddhahood and the true 

nature of things is the “Body of Dharma” itself (Dharmakaya). The 

Body of Dharma is revealed progressively by two other bodies: the 

“Enjoyment Body” (Sambhogakaya), a subtle form perceptible only to 

those advanced in the path, and the “Transformation Body” 

(Nirmanakaya), a physical form apparent to all. According to this 

scheme, Gautama was merely a Transformation Body, an apparition of 

ultimate Buddhahood. Other Bodhisattvas, who are Enjoyment Bodies, 

can also teach and intervene through transformation and apparition. 
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Important Mahayana Bodhisattvas include Avalokitesvara; Manjusri, 

who personifies great wisdom and is often represented holding a 

sword, which he uses to cut through the veil of ignorance; and 

Maitreya, “The Kindly One,” who will be the next Buddha and who, 

after attaining Buddhahood, will send the next Transformation Body to 

teach on earth. Other great Buddhist teachers are sometimes associated 

with Bodhisattvas, and are even seen as their incarnations. One of 

these is Nagarjuna, who was an abbot at the Buddhist university of 

Nalanda in the second century A.D. Nagarjuna is considered the 

founder of the Madhyamaka, a school of Buddhist philosophy that was 

active in Buddhist India. Madhyamaka greatly influenced certain forms 

of Chinese and Japanese Buddhism, such as Zen, and still flourishes 

today in Tibet.  

In Tibetan, Bodhisattva is translated as “Heroic Being.” The heroic 

quality of the Bodhisattva is brought out by the Prajnaparamita: 

“Suppose a hero, endowed with great accomplishments, had gone out 

with his mother, father, sons, and daughters. By some set of 

circumstances, they would get into a huge wild forest. The foolish 

among them would be greatly frightened. The hero would, however, 

fearlessly say to them ‘Do not be afraid! I will speedily take you out of 

this great and terrible jungle, and bring you to safety.’ Since he is 

fearless, vigorous, exceedingly tender, compassionate, courageous and 

resourceful, it does not occur to him to take himself alone out of the 

jungle, leaving his relatives behind. Against the Arhat, Mahayana 

Buddhism claimed that we must take the whole of the creation with us 

to enlightenment, that we cannot just abandon any beings, as all beings 

are as near to us as our relatives are. What a man should do is to make 

no discrimination between himself and others, and to wait until he had 

helped everybody into Nirvana before loosing himself into it. The 

Mahayanists thus claimed that the Arhat had not aimed high enough. 

According to the Mahayana Buddhism, the ideal man, the aim of the 

Buddhist effort, was not the rather self-centered, cold and narrow-

minded Arhat, but the all compassionate Bodhisattva, who abandoned 

the world, but not the beings in it. Wisdom had been taught as the 

highest quality for an Arhat, and compassion as a subsidiary virtue; but 

to a Bodhisattva, compassion came to rank as equal with wisdom. 

While the wisdom of an Arhat had been fruitful in setting free in 
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himself. What there was to be set free, it was rather sterile in ways and 

means of helping ordinary people. The Bodhisattva would be a man 

who does not only set himself free, but who is also skilful in devising 

means for bringing out and maturing the latent seeds of enlightenment 

in others. According to the Prajna-paramita-sutra, the Buddha taught: 

“Doers of what is hard are the Bodhisattvas, the great beings who have 

set out to win supreme enlightenment. They do not wish to attain their 

own private Nirvana. On the contrary, they have survey the highly 

painful world of being, but they do not tremble at birth-and-death. They 

have set out for the benefit of the world, for the peace and happiness of 

the world. They have resolved, and yet desirous to win supreme 

enlightenment, they do not tremble at birth and death. They have set out for 

the benefit of the world, for the ease of the world, out of pity for the world. 

They have resolved: ‘We will become a shelter for the world, a refuge for all 

beings, the world’s place of rest, the final belief of all beings, islands of the 

world, lights of the world, leaders of the world, the world’s means of salvation. 

According to the Mahayana Buddhism, the ideal of the Bodhisattva 

was partly due to social pressure on the Order, but to a great extent it 

was inherent in the practice of the ‘Unlimited,’ which  had trained the 

monks not to discriminate between themselves and others. As we saw, 

Buddhism has at its disposal two methods by which it reduces the sense 

of separateness on the part of individuals. The one is the culture of the 

social emotions, or sentiments, such as loving-kindness (friendliness) 

and compassion. The other consists in acquiring the habit of regarding 

whatever one thinks, feels or does as an interplay of impersonal forces, 

called ‘Dharmas,’ weaning oneself slowly from such ideas as ‘I’ or 

‘mine’ or ‘self.’ There is a logical contradiction between the method of 

wisdom, which sees no persons at all, but only Dharmas, and the 

method of the ‘Unlimited’ which cultivates relations to people as 

persons. The meditation on Dharmas dissolves other people, as well as 

oneself, into a conglomeration of impersonal and instantaneous 

dharmas. It reduces our manhood into 5 heaps, or pieces, plus a label. 

If there is nothing in the world except bundles of Dharmas, as cold and 

as impersonal as atoms, instantaneously perishing all the time, there is 

nothing which friendliness and compassion could work on. One cannot 

wish well to a Dharma which is gone by the time one has come to wish 

it well, nor can one pity a Dharma, say a ‘mind-object,’ or a ‘sight-

organ,’ or a ‘sound-consciousness.’ In those Buddhist circles where the 
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method of Dharmas was practiced to a greater extent than the 

‘Unlimited,’ it led to a certain dryness of mind, to aloofness, and to 

lack of human warmth. The true task of the Buddhist is to carry on with 

both contradictory methods at the same time. As the method of 

Dharmas leads to boundless expansion of the self, because one 

identifies oneself with more and more living beings. As the method of 

wisdom explodes the idea that there are any persons at all in the world, 

so the method of the ‘Unlimited’ increases the awareness of the 

personal problems of more and more persons. How then does the 

Mahayana resolve this contradiction? The Buddhist philosophers 

differs from philosophers bred in the Aristotelean tradition in that they 

are not frightened but delighted by a contradiction. They deal with this, 

as with other contradictions, by merely stating it in an uncompromising 

form, and then they leave it at that. According to the Diamond Sutra: 

“Here, oh! Subhuti! A Bodhisattva should think thus ‘As many beings 

as there are in the universe of beings, be they being egg-born, or from 

a womb, or moisture-born, or miraculously born; be they with form, or 

without; be they with perception, without perception, or with neither 

perception nor no-perception, as far as any conceivable universe of 

beings is conceived; all these should be led by me into Nirvana, into 

that realm of Nirvana which leaves nothing behind. And yet, although 

innumerable beings have thus been led to Nirvana, no being at all has 

been led to Nirvana. And why? If in a Bodhisattva the perception of a 

‘being’ should take place, he would not be called an ‘enlightenment-

being’ or a Bodhisattva.” 

In short, the Bodhisattva ideal originated from Mahayana 

Buddhism, but the term Bodhisattva is not confined solely to Mahayana 

Buddhism. In Theravada, Sakyamuni Buddha is referred to as 

“Bodhisatta” (Bodhisattva) in the past lives described in the Jatakas, 

during which he is said to have gradually perfected the good qualities 

of a Buddha. In the Mahayana sense, however, the Bodhisattva concept 

is an explicit rejection of Nikaya Buddhism’s ideal religious paradigm, 

the Arhat. In Mahayana the Arhat is characterized as limited and 

selfish, concerned only with personal salvation, in contrast to the 

Bodhisattva, who works very hard for all sentient beings. The 

beginning of the bodhisattva’s career is marked by the dawning of the 

“mind of awakening” (Bodhi-citta), which is the resolve to become a 
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Buddha in order to benefit others. So, Bodhisattva is considered as a 

human being with his own karmas at his very birth as all other 

creatures, but he can be able to get rid of all his inner conflicts, 

including bad karmas and sufferings, and external crises, including 

environments, calamities and other dilema, can change this unfortunate 

situation and can make a peaceful, prosperous and happy world for all 

to live in together by using his effort and determination in cultivating a 

realisitc and practical way without depending on external powers. In 

Mahayana literature, this is commonly followed by a public ceremony 

of a vow to attain  Buddhahood (Pranidhana) in order to benefit other 

sentient beings. That is to say: “Above to seek bodhi, below to save 

(transform) beings.”  This is one of the great vows of a Bodhisattva. 

After that point the bodhisattva pursues the goal of Buddhahood by 

progressively cultivating the six, sometimes ten, “perfections” 

(Paramita): generosity, ethics, patience, effort, concentration, and 

wisdom. The two primary qualities in which the Bodhisattva trains are 

compassion and wisdom, and when the perfections are fully cultivated 

and compassion and wisdom developed to their highest level, the 

Bodhisattva becomes a Buddha. 

 

II. Two Kinds of Bodhisattvas In Buddhist Teachings: 

Great Compassion is the life calling of Buddhas and Bodhisattvas. 

Thus, those who have developed the Bodhi Mind, wishing to rescue 

and ferry other sentient beings across, should simply vow to be reborn 

in the Triple Realm, among the five turbidities and the three evil paths. 

If we abandon sentient beings to lead a selfish life of tranquility, we 

lack compassion. A preoccupation with egoistic needs contrary to the 

path of enlightenment. According to Masters Chih-I and T'ien-Ju in 

The Pure Land Buddhism, there are two types of Bodhisattvas: First, 

those who have realized the Dharma of non-appearance: Those who 

have followed the Bodhisattva path for a long time and attained the 

Tolerance of Non-Birth or insight into the non-origination of 

phenomena. These Bodhisattvas can vow to be reborn in this evil realm 

to rescue sentient beings without fear of being drown in the sea of Birth 

and Death with sentient beings. The Perfection of Wisdom Treatise 

states: “Take the case of the person who watches a relative drowning 

in the river, a person, more intelligent and resourceful, hurries off to 
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fetch a boat and sails to rescue his relative. Thus both persons escape 

drowning. This is similar to the case of a Bodhisattva who has attained 

Tolerance of Non-Birth, has adequate skills and means to save sentient 

beings.” Second, those who have not realized the Dharma of non-

appearance: Bodhisattvas who have not attained the Tolerance of Non-

Birth, as well as ordinary people who have just developed the Bodhi 

Mind. If these Bodhisattvas aspire to perfect that Tolerance and enter 

the evil life of the Triple Realm to save sentient beings, they should 

always remain close to the Buddhas and Good Advisors. The 

Perfection of Wisdom Treatise states: “It is unwise for human beings 

who are still bound by all kinds of afflictions, even if they possess a 

great compassionate Mind, to seek a premature rebirth in this evil 

realm to rescue sentient beings. Why is this so? It is because this evil, 

defiled world, afflictions are powerful and widespread. Those who lack 

the power of Tolerance of Non-Birth are bound to be swayed by 

external circumstances. They then become slaves to form and sound, 

fame and fortune, with the resulting karma of greed, anger and 

delusion. Once this occurs, they cannot even save themselves, how can 

they save others?” If, for example, they are born in the human realm, 

in this evil environment full of non-believers and externalists, it is 

difficult to encounter genuine sages. Therefore, it is not easy to hear 

the Buddha Dharma nor achieve the goals of the sages. Of those who 

planted the seeds of generosity, morality and blessings in previous 

lives and are thus now enjoying power and fame, how many are not 

infatuated with a life of wealth and honor, allowing in endless greed 

and lust? Therefore, even when they are counselled by enlightened 

teachers, they do not believe them nor act accordingly. Moreover, to 

satisfy their passions, they take advantage of their existing power and 

influence, creating a great deal of bad karma. Thus, when their present 

life comes to an end, they descend upon the three evil paths for 

countless eons. After that, they are reborn as humans of low social and 

economic status. If they do not then meet good spiritual advisors, they 

will continue to be deluded , creating more bad karma and descending 

once again into the lower more realms. From time immemorial, 

sentient beings caught in the cycles of Birth and Death have been in 

this predicament. The Vimalakirti Sutra also states: “If you cannot even 

cure your own illness, how can you cure the illnesses of others?” The 
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Perfection of Wisdom Treatise further states: “Take the case of two 

persons, each of whom watches a relative drowning in the river. The 

first person, acting on impulse, hastily jumps into the water. However, 

because he lacks capabilities and the necessary means, in the end, both 

of them drown.” Thus newly aspiring Bodhisattvas are like the first 

individual, who still lacks the power of Tolerance of Non-Birth and 

cannot save sentient beings. The Perfection of Wisdom Treatise further 

teaches: “This is not unlike a young child he should not leave his 

mother, lest he fall into a well, drown in the river or die of starvation; 

or a young bird whose wings are not fully developed. It must bide its 

time, hopping from branch to branch, until it can fly afar, leisurely and 

unimpeded. In the same manner, ordinary people who lack the 

Tolerance of Non-Birth should limit themselves to Buddha Recitation, 

to achieve one-pointedness of Mind. Once that goal is reached, at the 

time of death, they will certainly be reborn in the Pure Land. Having 

seen Amitabha Buddha and reached the Tolerance of Non-Birth, they 

can steer the boat of that Tolerance into the sea of Birth and Death, to 

ferry sentient beings across and accomplish countless Buddha deeds at 

will.”    

 

III. Two Categories of Bodhisattvas In the Spirit of the 

Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter 14, Chapter on 

Injunction to Spread This Sutra, the Buddha then said: to Maitreya: 

“Maitreya, I now entrust you with the Dharma of supreme 

enlightenment which I have collected during countless aeons. In the 

third (and last) period of the Buddha kalpa you should use 

transcendental power to proclaim widely in Jambuvipa (the earth) 

(profound) sutras such as this one, without allowing them to be 

discontinued.  For in future generations there will be virtuous men and 

women, as well as heavenly dragons, ghosts, spirits, gandharvas, and 

raksasas who will take pleasure in the great Dharma and will set their 

minds on the quest of supreme enlightenment; if they do not hear about 

such sutras they will miss a great advantage. For these people are fond 

of and believe in these sutras, which they will readily accept by placing 

them on their heads and which they will widely proclaim for the profit 

of living beings. Maitreya, you should know that there are two 
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categories of Bodhisattvas: those who prefer proud words and a racy 

style, and those who are not afraid (of digging out) the profound 

meanings which they can penetrate.  Fondness of proud words and a 

racy style denotes the superficiality of a newly initiated Bodhisattva; 

but he who, after hearing about the freedom from infection and 

bondage as taught in profound sutras, is not afraid of their deep 

meanings which he strives to master, thereby developing a pure mind 

to receive, keep, read, recite and practise (the Dharma) as preached is 

a Bodhisattva who has trained for a long time. Maitreya, there are two 

classes of newly initiated Bodhisattvas who cannot understand very 

deep Dharmas:  those who have not heard about profound sutras and 

who, giving way to fear and suspicion, cannot keep them but indulge in 

slandering them, saying: ‘I have never heard about them; where do 

they come from?’, and those who refuse to call on, respect and make 

offerings to the preachers of profound sutras or who find fault with the 

latter; these are two classes of newly initiated Bodhisattvas who cannot 

control their minds when hearing the deep Dharma, thereby harming 

themselves. Maitreya, further, there are two categories of 

Boshisattvas who harm themselves and fail to realize the patient 

endurance of the uncreate in spite of their belief and understanding of 

the deep Dharma: they are (firstly) those who belittle newly initiated 

Boshisattva and do not teach and guide them; and (secondly) those 

who, despite their faith in the deep Dharma, still give rise to 

discrimination between form and formlessness.” After hearing the 

Buddha expound the Dharma, Maitreya said: “World Honoured One, I 

have not heard all this before.  As you have said, I shall keep from 

these evils and uphold the Dharma of supreme enlightenment which 

the Tathagata has collected during countless aeons.  In future, if there 

are virtuous men and women who seek for Mahayana, I shall see to it 

that this sutra will be placed in their hands, and shall use transcendental 

power to make them remember it so that they can receive, keep, read, 

recite and proclaim it widely. “World Honoured One, in the coming 

Dharma ending age, if there are those who can receive, keep, read and 

recite this sutra and expound it widely, they will do so under the 

influence of my transcendental power.” The Buddha said: “Excellent, 

Maitreya, excellent; as you have said, I will help you achieve this great 

joy.” At that, all the Bodhisattvas in the assembly brought their palms 
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together and said to the Buddha: After your nirvana, we will also 

proclaim this Dharma of supreme enlightenment widely in the ten 

directions and will guide preachers of Dharma to obtain this sutra.” The 

four kings of devas said to the Buddha: “World Honoured One, in all 

towns and villages, in the groves and wilderness, and where there is 

this sutra and people reading, reciting, explaining and proclaiming it, I 

will lead local officials to go to their places to listen to the Dharma and 

to protect them so that no one dares to one within one hundred yojanas 

of their places to trouble them.” The Buddha then said to Ananda: 

“Ananda, you too should receive, keep and spread this sutra widely.” 

Ananda said: “Yes, World Honoured One, I have received this sutra 

and will keep it.  What is its title?” The Buddha said: “Ananda, its title 

is ‘The Sutra spoken by Vimalakirti’, or ‘The Inconceivable Door to 

Liberation’, under which you should receive and keep it.” After the 

Buddha had expounded this sutra, the old upasaka Vimalakirti, 

Manjusri, Sariputra, Ananda and others as well as devas, asuras and all 

those present were filled with joy; believed, received and kept it; paid 

reverence and went away. 
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Chöông Saùu Möôi Saùu 

Chapter Sixty-Six 

 

Boà Ñeà Khoâng Duøng Thaân, Khoâng Duøng Taâm...  

Tòch Dieät Ham Muoán Laø Boà Ñeà 

 

I. Sô Löôïc Veà Boà Ñeà Taâm & Phaùt Boà Ñeà Taâm Trong Giaùo 

Thuyeát Nhaø Phaät:  

Sô Löôïc Veà Boà Ñeà Taâm: Trong Phaät giaùo, Boà Ñeà Taâm laø moät khaùi 

nieäm quan troïng trong Phaät giaùo, caû Nguyeân Thuûy laãn Ñaïi Thöøa, maëc 

duø khoâng ñöôïc noùi tröïc tieáp roõ raøng trong Phaät giaùo Nguyeân Thuûy. Tuy 

nhieân, khaùi nieäm Boà Ñeà Taâm ôû Phaät giaùo Ñaïi Thöøa ñaõ phaùt trieån caû veà 

ñaïo ñöùc laãn taâm lyù hoïc, vaø söï phaùt trieån naày cuõng ñöôïc tìm thaáy trong 

Kim Cang Thöøa, trong ñoù Boà Ñeà Taâm ñöôïc xem nhö ‘Ñaïi Laïc’. Trong 

Ñaïi Thöøa phaùt trieån cuøng luùc vôùi thuyeát phieám thaàn xuaát hieän ñaõ chuû 

tröông raèng Boà Ñeà taâm tieàm aån trong taát caû chuùng sanh vaø ñöôïc hieån 

loä trong Phaùp thaân hoaëc chaân nhö nôi chuùng sanh taùnh. Maëc duø Boà Ñeà 

taâm khoâng thaáy trong kinh ñieån Pali, nhöng khaùi nieäm Boà Ñeà taâm cuõng 

coù aûnh höôûng chaúng haïn nhö sau khi Ñöùc Phaät rôøi boû cung ñieän ñaõ laäp 

nguyeän ‘duø cho xöông thòt coù tan raõ cuõng quyeát tìm ra con ñöôøng giaûi 

thoaùt sanh töû cho taát caû chuùng sanh.’ Chính sau khi Boà Ñeà taâm naày 

thaønh töïu, Ngaøi ñaõ ñöôïc toân xöng laø baäc giaùc ngoä. Taâm Boà ñeà hay taâm 

vò tha  laø taâm luoân mong ñaït ñöôïc giaùc ngoä cho mình, ñoàng thôøi cuõng 

ñaït ñöôïc giaùc ngoä cho ngöôøi. Boà Ñeà Taâm ñöôïc ñònh nghóa laø yù höôùng 

vò tha, muoán ñaït giaùc ngoä ñeå giuùp chuùng sanh. Söï ñaït ñeán giaùc ngoä caàn 

thieát chaúng nhöõng ñeå mang laïi lôïi laïc cho ngöôøi khaùc, maø coøn cho 

chính söï hoaøn thieän baûn chaát cuûa chính mình. Taâm Boà ñeà laø cöûa ngoû 

giaùc ngoä vaø ñaït thaønh quaû vò Phaät. Ñaây laø trí hueä baåm sinh, hay giaùc 

taâm boån höõu, hay laø söï khao khaùt giaùc ngoä. Ñöùc Phaät daïy: “Chuùng 

sanh ñeàu bình ñaúng vì ai cuõng coù Phaät taùnh nhö nhau. Nghóa laø moãi 

chuùng ta ñeàu coù haït gioáng Phaät, coù töø bi ñoái vôùi moïi chuùng sanh, nghóa 

laø khaû naêng giaùc ngoä vaø hoaøn thieän naèm ngay trong moãi chuùng ta.” 

“Bodhicitta” laø thuaät ngöõ  Baéc Phaïn coù nghóa laø “Taâm giaùc ngoä.” Trong 

Phaät giaùo Ñaïi Thöøa, töø naøy chæ öôùc nguyeän cuûa moät vò Boà Taùt laø ñaït 

thaønh Phaät quaû ñeå laøm lôïi laïc chuùng sanh. Nhö vaäy, taâm Boà Ñeà laø taâm 
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giaùc ngoä, taâm thaáy ñöôïc baûn maët thaät cuûa chö phaùp, taâm tin nôi nhaân 

quaû vaø Phaät taùnh nôi chuùng sanh cuõng nhö luoân duïng coâng tu haønh 

höôùng veà quaû vò Phaät. Boà Ñeà Taâm lieân heä tôùi hai chieàu höôùng. Thöù 

nhaát laø thöôïng caàu Phaät Ñaïo. Thöù nhì laø haï hoùa chuùng sanh. Taâm giaùc 

ngoä, taâm cuûa yeâu thöông, taâm cuûa söï ñoøi hoûi saâu saéc laø töï chöùng ngoä 

vaø laøm vieäc lôïi laïc cho taát caû chuùng sanh. Tinh thaàn thöùc tænh hay khaùt 

voïng ñaïi giaùc cuûa Boà taùt vì lôïi ích cuûa tha nhaân. Taâm Boà Ñeà thöôøng 

chia laøm hai phaàn: 1) yù ñònh giaùc ngoä Boà Ñeà; vaø 2) thöïc haønh yù ñònh 

treân baèng caùch theo ñuoåi con ñöôøng giaùc ngoä. Theo Thieàn Sö Suzuki 

trong Ñaïi Thöøa Phaät Giaùo Khaùi Luaän, Boà Ñeà taâm laø ñaëc taùnh quan 

troïng nhaát cuûa Boà Taùt, neân thuyeát giaûng veà sieâu vieät taùnh cuûa Boà Ñeà 

Taâm trong Trieát Hoïc Trung Quaùn cuûa Ngaøi Long Thoï coù nhaán maïnh veà 

caùc ñaëc taùnh cuûa Boà Ñeà Taâm. Thöù nhaát, Boà Ñeà Taâm sieâu vieät taát caû 

moïi haïn ñònh cuûa nguõ uaån, thaäp nhò xöù, thaäp baùt giôùi. Noù khoâng phaûi caù 

bieät maø laø phoå quaùt. Thöù nhì, töø bi chính laø baûn chaát cuûa Boà Ñeà Taâm, 

vì theá taát caû Boà Taùt coi Boà Ñeà taâm laø lyù do toàn taïi cuûa hoï. Thöù ba, Boà 

ñeà taâm cö nguï trong traùi tim cuûa bình ñaúng  taùnh, taïo neân nhöõng 

phöông tieän giaûi thoaùt cho caù nhaân. Thöù tö, Boà Taùt Di Laëc truùt heát bieän 

taøi cuûa ngaøi ñeå taùn döông söï quan troïng cuûa Boà Ñeà taâm trong söï 

nghieäp cuûa moät vò Boà Taùt. Bôûi vì neáu Thieän Taøi Ñoàng Töû khoâng in 

ñaäm söï kieän ñoù trong loøng, ñaõ khoâng deã gì böôùc vaøo cung ñieän Tyø Loâ 

Giaù Na. Cung ñieän ñoù taøng aån taát caû nhöõng bí maät trong ñôøi soáng taâm 

linh cuûa ngöôøi Phaät töû cao tuyeät. Neáu ñoàng töû ñoù chöa ñöôïc choïn kyõ ñeå 

baét ñaàu, nhöõng bí maät aáy khoâng coù nghóa gì heát. Chuùng coù theå bò hieåu 

laàm nghieâm troïng vaø haäu quaû coá nhieân laø khoác haïi. Vì lyù do ñoù, Ngaøi 

Di Laëc chæ cho Thieän Taøi thaáy ñuû moïi goùc caïnh ñaâu laø yù nghóa ñích 

thöïc cuûa Boà Ñeà taâm. Coù hai loaïi Boà Ñeà Taâm. Thöù nhaát laø Duyeân Söï 

Boà Ñeà Taâm. Taâm Boà Ñeà nguyeän laáy Töù Hoaèng Theä Nguyeän laøm chính 

boån nguyeän cuûa mình ñeå cöùu ñoä chuùng sanh. Thöù hai laø Duyeân Lyù Boà 

Ñeà Taâm: Taâm toaøn giaùc veà chaân lyù toái thöôïng (taát caû caùc phaùp voán laø 

tòch dieät) neân phaùt taâm  “thöôïng caàu Boà Ñeà, haï hoùa chuùng sanh.” Ñaây 

cuõng laø taâm Boà Ñeà toái thöôïng. Coù ba loaïi Boà Ñeà Taâm. Theo Hoøa 

Thöôïng Thích Thieàn Taâm trong Nieäm Phaät Thaäp Yeáu, ñem coâng ñöùc 

nieäm Phaät ñeå caàu phöôùc lôïi nhoû nhen ôû theá gian, taát khoâng hôïp vôùi baûn 

hoaøi cuûa Phaät, cho neân haønh giaû phaûi vì söï thoaùt ly khoûi voøng soáng 

cheát luaân hoài maø nieäm Phaät. Nhöng neáu vì giaûi thoaùt cho rieâng mình 

maø tu nieäm, cuõng chæ hôïp vôùi baûn hoaøi cuûa Phaät moät phaàn ít maø thoâi. 
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Vaäy baûn hoaøi cuûa Phaät nhö theá naøo? Baûn hoaøi ñích thöïc cuûa Ñöùc Theá 

Toân laø muoán cho taát caû chuùng sanh ñeàu thoaùt voøng sanh töû, ñeàu ñöôïc 

giaùc ngoä nhö Ngaøi. Cho neân ngöôøi nieäm Phaät caàn phaûi phaùt Boà Ñeà 

taâm. Boà Ñeà nghóa laø “Giaùc.” Trong aáy coù ba baäc. Thöù nhaát laø Thanh 

Vaên Boà Ñeà Taâm, Boà Ñeà taâm maø haøng Thanh Vaên ñaït ñöôïc. Thöù hai laø 

Duyeân Giaùc Boà Ñeà Taâm, Boà Ñeà taâm maø haøng Duyeân Giaùc ñaït ñöôïc. 

Thöù ba laø Phaät Boà Ñeà Taâm, Boà Ñeà taâm maø Phaät ñaït ñöôïc. Ngöôøi nieäm 

Phaät phaùt taâm Boà Ñeà, chính laø phaùt taâm caàu quaû giaùc ngoä cuûa Phaät; 

quaû vò aáy cuøng toät khoâng chi hôn, sieâu caû haøng Thanh Vaên Duyeân 

Giaùc, neân goïi laø Voâ Thöôïng Boà Ñeà. Taâm naày goàm hai chuûng töû chính, 

laø töø bi vaø trí hueä, hay phaùt xuaát coâng naêng ñoä thoaùt mình vaø taát caû 

chuùng sanh.  Laïi coù ba loaïi Boà Ñeà Taâm. Thöù nhaát laø Haønh nguyeän Boà 

Ñeà Taâm. Tu haønh nhöõng gì mình phaùt nguyeän (nguyeän laø taát caû chuùng 

sanh ñeàu haøm chöùa Nhö Lai taïng tính, ñeàu coù theå an truï ôû voâ thöôïng 

Boà Ñeà, neân nguyeän ñem phaùp Ñaïi Thöøa Vi Dieäu maø ñoä taän). Thöù nhì 

laø Thaéng Nghóa Boà Ñeà Taâm. Thöù ba laø Tam Ma Ñòa Boà Ñeà Taâm. 

Traïng thaùi giaùc ngoä trong ñoù taâm haønh giaû thoaùt khoûi moïi loaïn ñoäng, 

thoaùt moïi caáu chöôùng, taäp trung vaøo “khoâng ñònh,” vì theá maø noäi taâm 

ñi vaøo moät traïng thaùi yeân tónh hoaøn toaøn. “Boà Ñeà” laø traïng thaùi thieàn 

ñònh cao nhaát nôi ñoù taâm luoân giaùc ngoä vaø ngôøi saùng. Theo Nguyeân 

thuûy Boà ñeà coù nghóa laø söï hieåu bieát hoaøn toaøn vaø söï thöïc hieän Töù Dieäu 

ñeá ñeå chaám döùt khoå ñau. Töø Bodhi ñöôïc ruùt ra töø goác Phaïn ngöõ “Budh” 

coù nghóa laø “tri thöùc,” “hieåu bieát,” hay “toaøn trí.” Thuaät ngöõ thöôøng 

ñöôïc caùc nhaø phieân dòch Taây phöông dòch laø “Giaùc Ngoä,” coù nghóa ñen 

laø “Tænh Thöùc.” Gioáng nhö thuaät ngöõ “Buddha,” ñöôïc ruùt ra töø goác 

Phaïn ngöõ “buddh,” coù nghóa laø “tænh thöùc,” vaø trong Phaät giaùo töø naøy 

chæ moät ngöôøi ñaõ tænh thöùc khoûi giaác nguû si meâ, trong ñoù haàu heát chuùng 

sanh ñang traûi qua. Theo truyeàn thuyeát Phaät giaùo, Ñöùc Phaät thaønh ñaït 

ñaïo quaû Boà Ñeà taïi Boà Ñeà Ñaïo Traøng trong khi ngoài döôùi goác caây Boà 

Ñeà. Theo Kinh Hoa Nghieâm, Boà ñeà thuoäc veà chuùng sanh; neáu khoâng 

coù chuùng sanh thì chö Boà taùt seõ khoâng bao giôø ñaït ñöôïc chaùnh ñaúng 

chaùnh giaùc. Thuaät ngöõ “Bodhi” coøn coù nghóa laø giaùc ngoä (trí tueä hay söï 

thöùc tænh toaøn dieän veà töï thaân, tha nhaân vaø theá giôùi hieän töôïng). Bodhi 

coù nghóa laø trí tueä toaøn haûo hay trí tueä sieâu vieät. Bodhi laø söï giaùc ngoä 

hay ñieàu kieän tinh thaàn cuûa chö Phaät vaø chö Boà Taùt. Boà ñeà chính laø 

nhaân cuûa trí tueä baùt nhaõ vaø loøng töø bi. Theo Ñaïi thöøa, boà ñeà coù nghaõ laø 

yù thöùc döïa vaøo trí naêng. Theo Kinh Hoa nghieâm, Ñöùc Phaät ñaõ daïy: 



920 

 

“Naày thieän nam töû! Baäc Boà Taùt phaùt loøng Voâ Thöôïng Boà Ñeà laø ‘khôûi 

loøng ñaïi bi cöùu ñoä taát caû chuùng sanh. Khôûi loøng cuùng döôøng chö Phaät, 

cöùu caùnh thöøa söï. Khôûi loøng khaép caàu chaùnh phaùp, taát caû khoâng seûn 

tieác. Khôûi loøng thuï höôùng roäng lôùn, caàu nhöùt thieát trí. Khôûi loøng ñaïi bi 

voâ löôïng, khaép nhieáp taát caû chuùng sanh. Khôûi loøng khoâng boû rôi caùc 

loaøi höõu tình, maëc aùo giaùp kieân theä ñeå caàu Baùt Nhaõ Ba La Maät. Khôûi 

loøng khoâng sieåm doái, vì caàu ñöôïc trí nhö thaät. Khôûi loøng thöïc haønh y 

nhö lôøi noùi, ñeå tu ñaïo Boà Taùt. Khôûi loøng khoâng doái vôùi chö Phaät, vì gìn 

giöõ theä nguyeän lôùn cuûa taát caû Nhö Lai. Khôûi loøng nguyeän caàu nhöùt 

thieát trí, cuøng taän kieáp vò lai giaùo hoùa chuùng sanh khoâng döøng nghæ. Boà 

Taùt duøng nhöõng coâng ñöùc Boà Ñeà Taâm nhieàu nhö soá buïi nhoû cuûa coõi 

Phaät nhö theá, neân ñöôïc sanh vaøo nhaø Nhö Lai. Naày thieän nam töû! Nhö 

ngöôøi hoïc baén, tröôùc phaûi taäp theá ñöùng, sau môùi hoïc ñeán caùch baén. 

Cuõng theá, Boà Taùt muoán hoïc ñaïo nhöùt thieát trí cuûa Nhö Lai, tröôùc phaûi 

an truï nôi Boà Ñeà Taâm, roài sau môùi tu haønh taát caû Phaät phaùp. Thieän 

nam töû! Ví nhö vöông töû tuy haõy coøn thô aáu, song taát caû ñaïi thaàn ñeàu 

phaûi kính leã. Cuõng theá, Boà Taùt tuy môùi phaùt Boà Ñeà taâm tu Boà Taùt 

haïnh, song taát caû baäc kyø cöïu haøng nhò thöøa ñeàu phaûi kính troïng neå vì. 

Thieän nam töû! Nhö thaùi töû tuy ñoái vôùi quaàn thaàn chöa ñöôïc töï taïi, song 

ñaõ ñuû töôùng traïng cuûa vua, caùc baày toâi khoâng theå saùnh baèng, bôûi nhôø 

choã xuaát sanh toân quyù. Cuõng theá Boà Taùt tuy ñoái vôùi taát caû nghieäp phieàn 

naõo chöa ñöôïc töï taïi, song ñaõ ñaày ñuû töôùng traïng Boà Ñeà, haøng nhò thöøa 

khoâng theå saùnh baèng, bôûi nhôø chuûng taùnh ñöùng vaøo baäc nhöùt. Thieän 

Nam Töû ! Nhö ngöôøi maùy baèng goã, neáu khoâng coù maáu choát thì caùc thaân 

phaàn rôøi raïc chaúng theå hoaït ñoäng. Cuõng theá, Boà Taùt neáu thieáu Boà Ñeà 

taâm, thì caùc haïnh ñeàu phaân taùn, khoâng theå thaønh töïu taát caû Phaät phaùp. 

Thieän nam töû ! Nhö chaát kim cöông taát caû vaät khoâng theå phaù hoaïi, traùi 

laïi noù coù theå phaù hoaïi taát caû vaät, song theå taùnh cuûa noù vaãn khoâng toån 

giaûm. Boà Ñeà taâm cuûa Boà Taùt cuõng theá, khaép ba ñôøi trong voâ soá kieáp, 

giaùo hoùa chuùng sanh, tu caùc khoå haïnh, vieäc maø haøng nhò thöøa khoâng 

theå muoán laøm ñeàu laøm ñöôïc, song keát cuoäc vaãn chaúng chaùn moûi giaûm 

hö.” Kinh Hoa Nghieâm cuõng noùi: “Neáu queân maát Boà Ñeà Taâm maø tu 

caùc phaùp laønh, ñoù laø ma nghieäp.” Lôøi naày xeùt ra raát ñuùng. Ví nhö ngöôøi 

caát böôùc khôûi haønh maø chaúng bieát mình seõ ñeán ñaâu, vaø ñi vôùi muïc ñích 

gì, thì cuoäc haønh trình chæ laø quanh quaån, moûi meät vaø voâ ích maø thoâi. 

Ngöôøi tu cuõng theá, neáu duïng coâng khoå nhoïc maø queân soùt muïc tieâu caàu 

thaønh Phaät ñeå lôïi mình lôïi sanh, thì bao nhieâu haïnh laønh chæ ñem ñeán 
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keát quaû höôûng phöôùc nhôn thieân, chung cuoäc vaãn bò chìm meâ quanh 

quaån trong neûo luaân hoài, chòu voâ bieân noãi khoå, nghieäp ma vaãn coøn. Nhö 

vaäy phaùt taâm Boà Ñeà lôïi mình lôïi ngöôøi laø böôùc ñi caáp thieát cuûa ngöôøi 

tu. Taâm Boà Ñeà cuûa moät vò Boà Taùt laø chaúng nhöõng töï nguyeän daäp taét 

tham aùi nôi chính mình, maø giuùp coøn daäp taét löûa tham aùi nôi chuùng 

sanh. Luùc xaûy ra naïn ñoùi trong thôøi hoaïi kieáp, ngöôøi aáy nguyeän seõ laø 

thöùc aên thöùc uoáng cho heát thaûy chuùng sanh giuùp hoï thoaùt khoûi  naïn ñoùi 

khaùt. Con ngöôøi aáy luoân nguyeän laøm thaày thuoác, laøm thuoác hay hay 

laøm y taù trò laønh cho ñeán khi naøo moïi ngöôøi ñeàu ñöôïc chöõa laønh (khoâng 

coøn moät chuùng sanh naøo beänh nöõa). Con ngöôøi aáy luoân nguyeän laøm 

kho baùu voâ taän cho ngöôøi ngheøo vaø nhöõng keû cuøng khoå coâ ñoäc. Vì 

muoán laøm lôïi laïc cho heát thaûy chuùng sanh neân ngöôøi phaùt taâm Boà Ñeà 

luoân nguyeän xaû boû heát thaûy coâng ñöùc, taøi vaät, söï höôûng thuï vaø ngay caû 

thaân maïng khoâng meät moûi, khoâng luyeán tieác, khoâng thoái chuyeån. Con 

ngöôøi aáy luoân vöõng tin raèng Nieát Baøn khoâng laø caùi gì khaùc hôn laø söï xaû 

boû (xaû boû khoâng coù nghóa laø lieäng boû hay quaêng boû, maø laø cho ra vì lôïi 

ích cuûa chuùng sanh) hoaøn toaøn moïi söï moïi vieäc. Trong cuoäc soáng haèng 

ngaøy, duø coù bò gieát haïi, chöôûi maéng hay ñaùnh ñaäp, con ngöôøi aáy vaãn 

nhö nhö baát ñoäng. Con ngöôøi aáy luoân nguyeän laøm ngöôøi baûo veã nhöõng 

keû yeáu ñuoái, laøm ngöôøi daãn ñöôøng khaùch köõ haønh, laøm caàu hay laøm 

thuyeàn cho nhöõng ai muoán qua soâng, laøm ñeøn cho nhöõng ai ñang ñi 

trong ñeâm toái. Kinh Ñaïi Tyø Loâ Giaù Na noùi: “Boà Ñeà Taâm laøm nhaân, ñaïi 

bi laøm caên baûn, phöông tieän laøm cöùu caùnh.” Ví nhö ngöôøi ñi xa, tröôùc 

tieân phaûi nhaän ñònh muïc tieâu seõ ñeán, phaûi yù thöùc chuû ñích cuoäc haønh 

trình bôûi lyù do naøo, vaø sau duøng phöông tieän hoaëc xe, thuyeàn,  hay phi 

cô maø khôûi tieán. Ngöôøi tu cuõng theá, tröôùc tieân phaûi laáy quaû voâ thöôïng 

Boà Ñeà laøm muïc tieâu cöùu caùnh; laáy loøng ñaïi bi lôïi mình lôïi sanh laøm 

chuû ñích thöïc haønh; vaø keá ñoù tuøy sôû thích caên cô maø löïa choïn caùc phaùp 

moân  hoaëc Thieàn, hoaëc Tònh, hoaëc Maät laøm phöông tieän tu taäp. Phöông 

tieän vôùi nghóa roäng hôn, coøn laø trí hueä quyeàn bieán tuøy cô nghi, aùp duïng 

taát caû haïnh thuaän nghòch trong khi haønh Boà Taùt ñaïo. Cho neân Boà Ñeà 

Taâm laø muïc tieâu caàn phaûi nhaän ñònh cuûa haønh giaû, tröôùc khi khôûi coâng 

haïnh huaân tu.  

Phaùt Boà Ñeà Taâm: Phaùt Boà Ñeà taâm nghóa laø khôûi leân caùi tö töôûng 

veà söï chöùng ngoä coù nghóa laø phaùt khôûi yù chí chaân thaät veà giaùc ngoä 

trong taâm. Ñaây laø khôûi ñieåm cuûa con ñöôøng ñi ñeán giaùc ngoä. YÙ chí naøy 

chính laø chuûng töû coù theå lôùn maïnh vaø cuoái cuøng laø thaønh Phaät. Phaùt Boà 



922 

 

Ñeà Taâm coù nghóa laø phaùt khôûi moät ñoäng löïc cao nhaát khieán ta tu taäp ñeå 

ñaït ñeán toaøn giaùc hay Phaät quaû ñeå coù theå laøm lôïi ích toái ña cho tha 

nhaân. Chæ nhôø taâm Boà Ñeà chuùng ta môùi coù theå queân mình ñeå laøm lôïi 

ích cho ngöôøi khaùc ñöôïc. Thaùi ñoä vò tha cuûa taâm Boà Ñeà chính laø naêng 

löïc maïnh meõ chuyeån hoùa taâm ta moät caùch hoaøn toaøn vaø trieät ñeå. Theo 

Thieät Hieàn Ñaïi Sö, Toå thöù möôøi moät trong Lieân Toâng Thaäp Tam Toå, 

coù möôøi lyù do khieán chuùng sanh phaùt taâm Boà Ñeà. Chö Phaät töø luùc phaùt 

sô taâm nhaãn ñeán luùc thaønh Phaät troïn khoâng thoái thaát taâm Boà Ñeà. Boà 

Taùt duøng taâm Boà ñeà laøm y-chæ, vì haèng chaúng queân maát. Ñaây laø moät 

trong  möôøi y chæ cuûa chö Ñaïi Boà Taùt. Theo Kinh Hoa Nghieâm, phaåm 

Ly Theá Gian, Boà Taùt Phoå Hieàn baûo Phoå Hueä raèng chö Boà Taùt coù möôøi 

choã y-chæ giuùp chö Boà Taùt ñaït ñöôïc choã sôû-y ñaïi trí voâ thöôïng cuûa Nhö 

Lai. Phaät töû thuaàn thaønh phaûi phaùt taâm Boà Ñeà baèng caùch töï mình tu taäp 

vaø theä nguyeän “Thöôïng caàu Phaät Ñaïo, haï hoùa chuùng sanh.” Coù möôøi 

phaåm haïnh maø moät vò Boà Taùt neân tu taäp ñeå phaùt Boà Ñeà Taâm: thaân caän 

thieän tri thöùc, leã kính chö Phaät, vun troàng coâng ñöùc, tu hoïc phaät phaùp, 

tröôûng döôõng loøng bi maãn, chòu ñöïng nhöõng khoå ñau, töû teá, bi maãn vaø 

thaønh thaät, giöõ chaùnh nieäm, tín ngöôõng phaùp Ñaïi Thöøa, caàu trí hueä 

Phaät. Theo Kinh Luaän Boà Ñeà Taâm, coù boán phaåm haïnh maø moät vò Boà 

Taùt neân tu taäp ñeå phaùt Boà Ñeà Taâm: quaùn töôûng chö Phaät, quaùn thaân 

baát tònh, töø bi ñoái vôùi chuùng sanh, caàu quaû voâ thöôïng. Theo Kinh Töù 

Thaäp Nhò Chöông, Chöông 36, Ñöùc Phaät daïy: “Keû thoaùt ñöôïc aùc ñaïo 

sinh laøm ngöôøi laø khoù. Ñöôïc laøm ngöôøi maø thoaùt ñöôïc thaân nöõ laøm 

thaân nam laø khoù. Laøm ñöôïc thaân nam maø saùu giaùc quan ñaày ñuû laø khoù. 

Saùu giaùc quan ñaày ñuû maø sanh vaøo xöù trung taâm laø khoù. Sanh vaøo xöù 

trung taâm maø gaëp ñöôïc thôøi coù Phaät laø khoù. Ñaõ gaëp Phaät maø gaëp caû 

Ñaïo laø khoù. Khôûi ñöôïc nieàm tin maø phaùt taâm Boà Ñeà laø khoù. Phaùt taâm 

Boà ñeà maø ñaït ñeán choã voâ tu voâ chöùng laø khoù.” Trong Kinh Hoa 

Nghieâm Ñöùc Theá Toân vaø chö Boà Taùt ñaõ thuyeát giaûng roäng raõi veà coâng 

ñöùc cuûa Boà Ñeà taâm: “Cöûa yeáu vaøo ñaïo tröôùc phaûi phaùt taâm. Vieäc yeáu 

tu haønh, tröôùc neân laäp nguyeän.” Neáu khoâng phaùt taâm roäng lôùn, khoâng 

laäp nguyeän beàn chaéc, thì duø traûi qua voâ löôïng kieáp, vaãn y nhieân ôû trong 

neûo luaân hoài; duø coù tu haønh cuõng khoù tinh taán vaø chæ luoáng coâng khoå 

nhoïc. Do ñoù neân bieát muoán hoïc Phaät ñaïo, quyeát phaûi phaùt Boà Ñeà Taâm 

khoâng theå trì höôûn. Theo Hoøa Thöôïng Thích Thieàn Taâm trong Nieäm 

Phaät Thaäp Yeáu, khoâng phaûi chæ noùi suoâng “Toâi phaùt Boà Ñeà Taâm” laø ñaõ 

phaùt taâm, hay moãi ngaøy tuyeân ñoïc Töù Hoaèng Theä Nguyeän, goïi laø ñaõ 
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phaùt Boà Ñeà Taâm. Muoán phaùt Boà Ñeà Taâm haønh giaû caàn phaûi quaùn saùt 

ñeå phaùt taâm moät caùch thieát thaät, vaø haønh ñoäng ñuùng theo taâm nguyeän 

aáy trong ñôøi tu cuûa mình. Coù nhöõng ngöôøi xuaát gia, taïi gia moãi ngaøy 

sau khi tuïng kinh nieäm Phaät ñeàu quyø ñoïc baøi hoài höôùng: “Nguyeän tieâu 

tam chöôùng tröø phieàn naõo…” Nhöng roài trong haønh ñoäng thì traùi laïi, 

nay tham lam, mai hôøn giaän, moát si meâ bieáng treã, böõa kia noùi xaáu hay 

cheâ bai chæ trích ngöôøi, ñeán böõa khaùc laïi coù chuyeän tranh caõi gaây goå 

buoàn gheùt nhau. Nhö theá tam chöôùng laøm sao tieâu tröø ñöôïc? Chuùng ta 

phaàn nhieàu chæ tu theo hình thöùc, chöù ít chuù troïng ñeán choã khai taâm, 

thaønh thöû löûa tam ñoäc vaãn chaùy höøng höïc, khoâng höôûng ñöôïc höông vò 

thanh löông giaûi thoaùt cuûa Ñöùc Phaät ñaõ chæ daïy. Cho neân ôû ñaây laïi caàn 

ñaët vaán ñeà “Laøm theá naøo ñeå phaùt Boà Ñeà Taâm?” Phaät töû thuaàn thaønh 

phaûi phaùt taâm Boà Ñeà baèng caùch töï mình tu taäp vaø theä nguyeän “Thöôïng 

caàu Phaät Ñaïo, haï hoùa chuùng sanh.” Taâm Boà Ñeà cuûa moät vò Boà Taùt laø 

chaúng nhöõng töï nguyeän daäp taét tham aùi nôi chính mình, maø giuùp coøn 

daäp taét löûa tham aùi nôi chuùng sanh. Luùc xaõy ra naïn ñoùi trong thôøi hoaïi 

kieáp, ngöôøi aáy nguyeän seõ laø thöùc aên thöùc uoáng cho heát thaûy chuùng sanh 

giuùp hoï thoaùt khoûi  naïn ñoùi khaùt. Con ngöôøi aáy luoân nguyeän laøm thaày 

thuoác, laøm thuoác hay hay laøm y taù trò laønh cho ñeán khi naøo moïi ngöôøi 

ñeàu ñöôïc chöõa laønh (khoâng coøn moät chuùng sanh naøo beänh nöõa). Con 

ngöôøi aáy luoân nguyeän laøm kho baùu voâ taän cho ngöôøi ngheøo vaø nhöõng 

keû cuøng khoå coâ ñoäc. Vì muoán laøm lôïi laïc cho heát thaûy chuùng sanh neân 

ngöôøi phaùt taâm Boà Ñeà luoân nguyeän xaû boû heát thaûy coâng ñöùc, taøi vaät, söï 

höôûng thuï vaø ngay caû thaân maïng khoâng meät moûi, khoâng luyeán tieác, 

khoâng thoái chuyeån. Con ngöôøi aáy luoân vöõng tin raèng Nieát Baøn khoâng laø 

caùi gì khaùc hôn laø söï xaû boû (xaû boû khoâng coù nghóa laø lieäng boû hay 

quaêng boû, maø laø cho ra vì lôïi ích cuûa chuùng sanh) hoaøn toaøn moïi söï 

moïi vieäc. Trong cuoäc soáng haèng ngaøy, duø coù bò gieát haïi, chöôûi maéng 

hay ñaùnh ñaäp, con ngöôøi aáy vaãn nhö nhö baát ñoäng. Con ngöôøi aáy luoân 

nguyeän laøm ngöôøi baûo veã nhöõng keû yeáu ñuoái, laøm ngöôøi daãn ñöôøng 

khaùch köõ haønh, laøm caàu hay laøm thuyeàn cho nhöõng ai muoán qua soâng, 

laøm ñeøn cho nhöõng ai ñang ñi trong ñeâm toái.  

 

II. Boà Ñeà Khoâng Duøng Thaân, Khoâng Duøng Taâm... Tòch Dieät 

Ham Muoán Laø Boà Ñeà: 

Theo Kinh Duy Ma Caät, Phaåm 4, Phaåm Boà Taùt, luùc baáy giôø Phaät 

baûo Boà Taùt Di Laëc: “OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” 
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Di Laëc baïch Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm 

beänh oâng ta. Vì sao? Nhôù laïi luùc tröôùc con noùi haïnh ‘baát thoái chuyeån,’ 

cho vò Thieân Vöông ôû coõi trôøi Ñaâu Suaát vaø quyeán thuoäc cuûa ngöôøi, luùc 

aáy oâng Duy Ma Caät ñeán noùi vôùi con raèng: ‘Ngaøi Di Laëc! Theá Toân thoï 

kyù cho ngaøi moät ñôøi seõ ñöôïc quaû Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, 

ñoù laø ñôøi naøo maø ngaøi ñöôïc thoï kyù? Ñôøi quaù khöù chaêng? Ñôøi vò lai 

chaêng? Ñôøi hieän taïi chaêng? Neáu laø ñôøi quaù khöù thôøi quaù khöù ñaõ qua. 

Neáu laø ñôøi vò lai thôøi vò lai chöa ñeán. Neáu laø ñôøi hieän taïi thôøi hieän taïi 

khoâng döøng truï. Nhö Phaät noùi: “Naày Tyø Kheo! Nhö oâng ngay baây giôø 

cuõng sanh, cuõng giaø, cuõng cheát!” Neáu duøng voâ sanh maø ñöôïc thoï kyù, 

thì voâ sanh töùc laø chaùnh vò, ôû trong chaùnh vò cuõng khoâng thoï kyù, cuõng 

khoâng ñöôïc quaû Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Theá naøo Di Laëc 

ñöôïc thoï kyù moät ñôøi ö? Laø töø “Nhö” sanh ma ø ñöôïc thoï kyù, maø Nhö 

khoâng coù sanh. Neáu töø Nhö dieät ñöôïc thoï kyù, maø Nhö khoâng coù dieät. 

Taát caû chuùng sanh ñeàu Nhö, caùc Thaùnh Hieàn cuõng Nhö, cho ñeán Di 

Laëc cuõng Nhö. Neáu Di Laëc ñöôïc thoï kyù, taát caû chuùng sanh cuõng phaûi 

ñöôïc thoï kyù. Vì sao? Vì Nhö khoâng hai khoâng khaùc. Neáu Di Laëc ñöôïc 

quaû Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, taát caû chuùng sanh cuõng ñeàu 

ñöôïc. Vì sao? Taát caû chuùng sanh chính laø töôùng Boà Ñeà. Neáu Di Laëc 

ñöôïc dieät ñoä, taát caû chuùng sanh cuõng phaûi dieät ñoä. Vì sao? Chö Phaät  

bieát taát caû chuùng sanh roát raùo vaéng laëng, chính laø töôùng Nieát Baøn, 

chaúng coøn dieät nöõa. Cho neân Di Laëc, chôù duøng phaùp ñoù daïy baûo caùc 

Thieân töû, thaät  khoâng coù chi phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh 

giaùc, cuõng khoâng  coù chi thoái lui. Ngaøi Di Laëc! Phaûi laøm cho caùc vò 

Thieân töû naày boû choã kieán chaáp phaân bieät Boà Ñeà. Vì sao? Boà Ñeà khoâng 

theå duøng thaân ñöôïc, khoâng theå duøng taâm ñöôïc. Tòch dieät laø Boà Ñeà, vì 

dieät caùc töôùng; chaúng nhaän xeùt laø Boà Ñeà, vì ly caùc duyeân; chaúng hieän 

haïnh laø Boà Ñeà, vì khoâng ghi nhôù; ñoaïn laø Boà Ñeà, vì boû caùc kieán chaáp; 

ly laø Boà Ñeà, vì lìa caùc voïng töôûng; chöôùng laø Boà Ñeà, vì ngaên caùc 

nguyeän; baát nhaäp laø Boà Ñeà, vì khoâng tham ñaém; thuaän laø Boà Ñeà, vì 

thuaän chôn nhö; truï laø Boà Ñeà, vì truï phaùp taùnh; ñeán laø Boà Ñeà, vì ñeán 

thöïc teá; baát nhò laø Boà Ñeà, vì ly yù phaùp; bình ñaúng laø Boà Ñeà, vì ñoàng hö 

khoâng; voâ vi laø Boà Ñeà, vì khoâng sanh truï dò dieät; tri laø Boà Ñeà, vì roõ taâm 

haïnh chuùng sanh; khoâng hoäi laø Boà Ñeà, vì nhaäp khoâng nhoùm; khoâng 

hieäp laø Boà Ñeà, vì rôøi taäp khí phieàn naõo; khoâng xöù sôû laø Boà Ñeà, vì 

khoâng hình saéc; giaû danh laø Boà Ñeà, vì danh töï voán khoâng nhö; huyeãn 

hoùa laø Boà Ñeà, vì khoâng thuû xaû; khoâng loaïn laø Boà Ñeà, vì thöôøng töï vaéng 
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laëng; thieän tòch laø Boà Ñeà, vì taùnh thanh tònh; khoâng thuû laø Boà Ñeà, vì rôøi 

phan duyeân; khoâng khaùc laø Boà Ñeà, vì caùc Phaùp ñoàng ñaúng; khoâng saùnh 

laø Boà Ñeà, vì khoâng theå thí duï; vi dieäu laø Boà Ñeà, vì caùc Phaùp khoù bieát. 

Baïch Theá Toân! Khi oâng Duy Ma Caät noùi Phaùp aáy, hai traêm vò Thieân töû 

chöùng ñöôïc Voâ sanh phaùp nhaãn. Vì theá, neân con khoâng kham laõnh ñeán 

thaêm beänh oâng ta. 

 

Bodhi Can Be Won By Neither Body Nor Mind  

For Bodhi Is the State of Calmness and  

Extinction of Passion 

 

I. A Summary of Bodhicitta & Bodhi Resolve In Buddhist 

Teachings:  

A Summary of Bodhicitta: In Buddhism, Bodhicitta, or the 

‘Thought of Enlightenment’ is an important concept in both Theravada 

and Mahayana Buddhism. Though not directly mentioned, the idea is 

explicit in the Theravada Buddhism. It was in Mahayana, however, that 

the Bodhicitta concept developed along both ethical and metaphysical 

lines and this development is found in Vajrayana too, wherein it also 

came to be regarded as a state of ‘great bliss’. In Mahayana it 

developed along with pantheistic lines, for it was held that Bodhicitta is 

latent in all beings and that it is merely a manifestation of the 

Dharmakaya, or Bhutatathata in the human heart. Though the term 

Bodhicitta does not occur in Pali, this concept is found in Pali canonical 

literature where, for example, we are told how Gautama after 

renouncing household life resolved to strive to put an end to all the 

sufferings. It is this comprehension that came to be known as the 

Enlightenment, and Gautama came to be known as the Enlightened 

One, the Buddha. Bodhi Mind, or the altruistic mind of enlightenment 

is a mind which wishes to achieve attainment of enlightenment for self, 

spontaneously achieve enlightenment for all  other sentient beings. The 

spirit of Enlightenment, the aspiration to achieve it, the Mind set on 

Enlightenment. Bodhicitta is defined as the altruistic intention to 

become fully enlightened for the benefit of all sentient beings. The 

attainment of enlightenment is necessary for not only in order to be 
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capable of benefitting others, but also for the perfection of our own 

nature. Bodhi mind is the gateway to Enlightenment and attainment of 

Buddha. An intrinsic wisdom or the inherently enlightened heart-mind, 

or the aspiration toward perfect enlightenment. The Buddha taught: 

“All sentient beings are perfectly equal in that they all possess the 

Buddha nature. This means that we all have the Bodhi seed or the seed 

of kindness of a Buddha, and the compassion of a Buddha towards all 

living beings, and therefore the potential for enlightenment and for 

perfection lies in each one of us. “Bodhicitta” is a Sanskrit term means 

“Mind of Awakening.” In Mahayan Buddhism, this refers to 

Bodhisattva’s aspiration to attain Buddhahood in order to benefit other 

sentient beings (the aspiration of a bodhisattva for supreme 

enlightenment for the welfare of all). Therefore, the mind for or of 

Bodhi (the Mind of Enlightenment, the awakened or enlightened mind) 

is the mind that perceives the real behind the seeming, believes in 

moral consequences, and that all have the Buddha-nature, and aims at 

Buddhahood. The spirit of enlightenment, the aspiration to achieve it, 

the mind set on Enlightenment. It involves two parallel aspects. First, 

the determination to achieve Buddhahood (above is to seek Bodhi). 

Second, the aspiration to rescue all sentient beings (below is to save or 

transform all beings). Mind of enlightenment, mind of love, mind of 

deepest request to realize oneself and work for the well-being of all. 

The mind of enlightenment or the aspiration of a Bodhisattva for 

supreme enlightenment for the welfare of all sentient beings. It is often 

divided into two aspects: 1) the intention to become awakened; and 2) 

acting on the intention by pursuing the path to awakening (Bodhi). 

According to Zen Master Suzuki in the Outlines of Mahayana 

Buddhism, Bodhicitta is the most important characteristic of 

Bodhisattva, thus on the basis of Nagarjuna’s Discourse on the 

Transcendentality of the Bodhicitta, he gives a detailed description of 

Bodhicitta. First, the Bodhicitta is free from all determinations, the five 

skandhas, the twelve ayatanas, and the eighteen dhatus. It is not 

particular, but universal. Second, love is the esence of the Bodhicitta, 

therefore, all Bodhisattvas find their reason of being in this. Third, the 

Bodhicitta abides in the heart of sameness (samata) creates individual 

means of salvation (upaya). Fourth, evidently Maitreya exhausted his 

power of speech in order to extol the importance of the Bodhicitta in 
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the career of a Bodhisattva, for without this being dully impressed on 

the mind of the young Buddhist pilgrim Sudhana, he could not have 

been led into the interior of the Tower of Vairocana. The Tower 

harbors all the secrets that belong to the spiritual life of the highest 

Buddhist. If the novice were not quite fully prepared for the initiation, 

the secrets would have no signification whatever. They may even be 

grossly misunderstood, and the result will be calamitous indeed. For 

this reason, Maitreya left not a stone unturned to show Sudhana what 

the Bodhicitta really meant. There are two kinds of Bodhi-mind. The 

first kind of Bodhi-mind is the mind that vows to take the four universal 

vows of a Buddha or a Bodhisattva to be one’s own original vows to 

save all sentient beings. The second kind of Bodhi-mind is the mind 

that has a perfect understanding of the ultimate reality; therefore, start 

out a vow “Above to seek bodhi, below to save beings.” This is also the 

supreme bodhi-mind. There are three kinds of Bodhi-mind. According 

to Most Venerable Thích Thieàn Taâm in The Pure Land Buddhism in 

Theory and Practice, exchanging the virtues of Buddha Recitation for 

the petty merits and blessings of this world is certainly not consonant 

with the intentions of the Buddhas. Therefore, practitioners should 

recite the name of Amitabha Buddha for the purpose of escaping the 

cycle of Birth and Death. However, if we were to practice Buddha 

Recitation for the sake of oue own salvation alone, we would only 

fulfill a small part of the Buddhas’ intentions. What, then, is the 

ultimate intention of the Buddhas? The ultimate intention of the 

Buddhas is for all sentient beings to escape the cycle of Birth and 

Death and to become enlightened, as they are. Thus, those who recite 

Amitabha Buddha’s name should develop the Bodhi-Mind or the 

Aspiration for Supreme Enlightenment. The word “Bodhi” means 

“enlightened.” There are three main stages of Enlightenment. First, the 

enlightenment of sravakas or Hearers. Second, the enlightenment of 

Pratyeka-buddhas or the Self-Awakened. Third, the enlightenment of 

Buddhas. What Pure Land practitioners who develop the Bodhi Mind 

are seeking is precisely the Enlightenment of the Buddhas. This stage 

of Buddhahood is the highest, transcending those of the Sravakas and 

Pratyeka Buddhas, and is therefore called Supreme Enlightenment or 

Supreme Bodhi. This Supreme Bodhi Mind contains two principal 

seeds, compassion and wisdom, from which emanates the great 
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undertaking of rescuing oneself and all other sentient beings. There are 

also three other kinds of Bodhi-mind. The first kind of Bodhi-mind is 

the mind to act out one’s vows to save all living beings. To start out for 

bodhi-mind to act out one’s vows to save all living beings (all beings 

possess Tathagata-garbha nature and can become a Buddha; therefore, 

vow to save them all). The second kind of Bodhi-mind is the Bodhi-

mind which is beyond description, and which surpasses mere earthly 

ideas. The third kind of Bodhi-mind is the Samadhi-bodhi mind. A state 

of enlightenment in which the mind is free from distraction, free from 

unclean hindrances, absorbed in intense, purposeless concentration, 

thereby entering a state of inner serenity. Bodhi is the highest state of 

Samadhi in which the mind is awakened and illuminated. The term 

“Bodhi” is derived from the Sanskrit root “Budh,” meaning 

“knowledge,” “Understanding,” or “Perfect wisdom.” A term that is 

often translated as “enlightenment” by Western translators, but which 

literally means “Awakening.” Like the term BUDDHA, it is derived 

from the Sanskrit root buddh, “to wake up,” and in Buddhism it 

indicates that a person has “awakened” from the sleep of ignorance in 

which most beings spend their lives. According to Buddhist legend, the 

Buddha attained bodhi in the town of BODHGAYA while sitting in 

meditation under the Bodhi Tree or Bodhi-Vrksa. According to the 

Avatamsaka Sutra, Bodhi (enlightenment) belongs to living beings. 

Without living beings, no Bodhisattva could achieve Supreme, Perfect 

Enlightenment. The word ‘Bodhi’ also means ‘Perfect Wisdom’ or 

‘Transcendental Wisdom,’ or ‘Supreme Enlightenment.’ Bodhi is the 

state of truth or the spiritual condition of a Buddha or Bodhisattva. The 

cause of Bodhi is Prajna (wisdom) and Karuna (compassion). 

According to the Hinayana, bodhi is equated with the perfection of 

insight into and realization of the four noble truths, which means the 

cessation of suffering. According to the Mahayana, bodhi is mainly 

understood as enlightened wisdom. According to the Avatamsaka 

Sutra, the Buddha taught: “Good Buddhists! In Bodhisattvas arise the 

Bodhi-mind, the mind of great compassion, for the salvation of all 

beings; the mind of great kindness, for the unity with all beings; the 

mind of happiness, to stop the mass misery of all beings; the altruistic 

mind, to repulse all that is not good; the mind of mercy, to protect from 

all fears; the unobstructed mind, to get rid of  all obstacles; the broad 
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mind, to pervade all universes; the infinite mind, to pervade all spaces; 

the undefiled mind, to manifest the vision of all Buddhas; the purified 

mind, to penetrate all knowledge of past, present and future; the mind 

of knowledge, to remove all obstructive knowledge and enter the 

ocean of all-knowing knowledge.  Just as someone in water is in no 

danger from fire, the Bodhisattva who is soaked in the virtue of the 

aspiration for enlightenment or Bodhi mind, is in no danger from the 

fire of knowledge of individual liberation. Just as a diamond, even if 

cracked, relieves poverty, in the same way the diamond of the Bodhi 

mind, even if split, relieves the poverty of the mundane whirl. Just as a 

person who takes the elexir of life lives for a long time and does not 

grow weak, the Bodhisattva who uses the elexir of the Bodhi mind 

goes around the mundane whirl for countless eons without becoming 

exhausted and without being stained by the ills of the mundane whirl. 

The Avatamsaka Sutra also says: “To neglect the Bodhi Mind when 

practicing good deeds is the action of demons.” This teaching is very 

true indeed. For example, if  someone begins walking without knowing 

the destination or goal of his journey, isn’t his trip bound to be 

circuitous, tiring and useless? It is the same for the cultivator. If he 

expends a great deal of effort but forgets the goal of attaining 

Buddhahood to benefit himself and others, all his efforts will merely 

bring merits in the human and celestial realms. In the end he will still 

be deluded and revolved in the cycle of Birth and Death, undergoing 

immense suffering. If this is not the action of demons, what, then, is it? 

For this reason, developing the Supreme Bodhi Mind to benefit oneself 

and others should be recognized as a crucial step. A Bodhisattva’s 

Bodhi mind vows not only to destroy the lust of himself, but  also to  

destroy the lust for all other sentient beings. A Bodhisattva who makes 

the Bodhi mind always vows to be the rain of food and drink to clear 

away the pain of thurst and hunger during the aeon of famine  (to 

change himself into food and drink to clear away human beings’ 

famine). That person always vows to be a good doctor, good medicine, 

or a good nurse for all sick people until everyone in the world is 

healed. That person always vows to become an inexhaustible treasure 

for those who are poor and destitute. For the benefiting of all sentient 

beings, the person with Bodhi mind is willing to give up his virtue, 

materials, enjoyments, and even his body without any sense of fatigue, 
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regret, or withdrawal.  That person always believes that Nirvana is 

nothing else but a total giving up of everything (giving up does not 

means throwing away or discarding, but it means to give out for the 

benefit of all sentient beings).  In daily life, that person always stays 

calm even though he may get killed, abused or beaten by others. That 

person always vows to be a protector for those who need protection, a 

guide for all travellers on the way, a bridge or a boat for those who 

wish to cross a river, a lamp for those who need light in a dark night. 

The Mahavairocana Sutra says: “The Bodhi Mind is the cause - Great 

Compassion is the root - Skillful means are the ultimate.” For example, 

if a person is to travel far, he should first determine the goal of the trip, 

then understand its purpose, and lastly, choose such expedient means 

of locomotion as automobiles, ships, or planes to set out on his journey. 

It is the same for the cultivator. He should first take Supreme 

Enlightenment as his ultimate goal, and the compassionate mind which 

benefits himself and others as the purpose of his cultivation, and then, 

depending on his references and capacities, choose a method, Zen, 

Pure Land or Esoterism, as an expendient for practice. Expedients, or 

skillful means, refer, in a broader sense, to flexible wisdom adapted to 

circumstances, the application of all actions and practices, whether 

favorable or unfavorable, to the practice of the Bodhisattva Way. For 

this reason, the Bodhi Mind is the goal that the cultivator should clearly 

understand before he sets out to practice. 

Bodhi Resolve: To vow to devote the mind to bodhi, or to awake 

the thought of enlightenment, or to bring forth the Bodhi resolve means 

to generate a true intention in our mind to become enlightened. This is 

the starting point of the Path to enlightenment. This intention is a seed 

that can grow into a Buddha. Develop Bodhicitta means develop a 

supreme motivation to cultivation to achieve full enlightenment or 

Buddhahood in order to be of the most benefit to others. Only owing to 

the Bodhicitta we are able to dedicate ourselves to working for the 

happiness of all beings. The dedicated attitude of Bodhicitta is the 

powerful energy capable of transforming our mind fully and 

completely. Ten reasons to cause sentient beings to develop Bodhi 

Mind. According to Great Master Sua-Sen, the eleventh Patriarch of 

the Thirteen Patriarchs of Pureland Buddhism, there are ten reasons 

that cause sentient beings to develop Bodhi Mind. Buddhas from their 
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initial aspiration to their attainment of Buddhahood, never lose the 

determination for perfect enlightenment. Great Enlightened Beings 

take the determination for enlightenment as a reliance, as they never 

forget it. This is one of the ten kinds of reliance of Great Enlightening 

Beings. According to The Flower Adornment Sutra, chapter 38 

(Detachment from the World), the Great Enlightening Being 

Universally Good told Unversal Wisdom that Offsprings of Buddha, 

Great Enlightening Beings have ten kinds of reliance which help them 

be able to obtain abodes of the unexcelled great knowledge of 

Buddhas. Sincere and devoted Buddhists should make up their minds to 

cultivate themselves and to vow “above to seek Bodhi, below to save 

sentient beings.” There are ten qualities that should be cultivated by an 

aspirant to awaken the Bodhicitta: gather friends, worship the Buddha, 

acquire roots of merit, search the good laws, remain ever 

compassionate, bear all suffering that befall him, remain kind, 

compassionate and honest, remain even-minded, rejoice in Mahayana 

with faith, search the Buddha-wisdom. According to the 

Bodhicittotapadasutra-Sastra, there are four qualities that should be 

cultivated by an aspirant to awaken the Bodhicitta: reflecting on the 

Buddha, reflecting on the impurity of the body, being compassionate 

towards beings, searching after the highest fruit. According to the Sutra 

In Forty-Two Sections, Chapter 36, the Buddha said: “It is difficult for 

one to leave the evil paths and become a human being. It is difficult to 

become a male human being. It is difficult to have the six organs 

complete and perfect. It is difficult for one to be born in the central 

country. It is difficult to be born at the time of a Buddha. It is still 

difficult to encounter the Way. It is difficult to bring forth faith. It is 

difficult to resolve one’s mind on Bodhi. It is difficult to be without 

cultivation and without attainment.” The Buddha and Bodhisattvas 

broadly explained the virtue of Bodhi Mind in The Avatamsaka Sutra: 

“The principal door to the Way is development of the Bodhi Mind. The 

principal criterion of practice is the making of vows.” If we do not 

develop the broad and lofty Bodhi Mind and do not make firm and 

strong vows, we will remain as we are now, in the wasteland of Birth 

and Death for countless eons to come. Even if we were to cultivate 

during that period, we would find it difficult to persevere and would 

only waste our efforts. Therefore, we should realize that in following 
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Buddhism, we should definitely develop the Bodhi Mind without delay. 

According to Most Venerable Thích Thieàn Taâm in the Pure Land 

Buddhism in Theory and Practice, it is not enough simply to say “ I 

have developed the Bodhis Mind,” or to recite the above verses every 

day. To really develop the Bodhi Mind, the practitioner should, in his 

cultivation, meditate on and act in accordance with the essence of the 

vows. There are cultivators, clergy and lay people alike, who, each 

day, after reciting the sutras and the Buddha’s name, kneel down to 

read the transference verses: “I wish to rid myself of the three 

obstructions and sever afflictions…” However, their actual behavior is 

different, today they are greedy, tomorrow they become angry and 

bear grudges, the day after tomorrow it is delusion and laziness, the 

day after that it is belittling, criticzing and slandering others. The next 

day they are involved in arguments and disputes, leading to sadness 

and resentment on both sides. Under these circumstances, how can they 

rid themselves of the three obstructions and sever afflictions? In 

general, most of us merely engage in external forms of cultivation, 

while paying lip service to “opening the mind.” Thus, the fires of 

greed, anger and delusion continue to flare up, preventing us from 

tasting the pure and cool flavor of emancipation as taught by the 

Buddhas. Therefore, we have to pose the question, “How can we 

awaken the Bodhi Mind?” Sincere and devoted Buddhists should make 

up their minds to cultivate themselves and to vow “above to seek 

Bodhi, below to save sentient beings.” A Bodhisattva’s Bodhi mind 

vows not only to destroy the lust of himself, but  also to  destroy the lust 

for all other sentient beings. A Bodhisattva who makes the Bodhi mind 

always vows to be the rain of food and drink to clear away the pain of 

thurst and hunger during the aeon of famine  (to change himself into 

food and drink to clear away human beings’ famine). That person 

always vows to be a good doctor, good medicine, or a good nurse for 

all sick people until everyone in the world is healed. That person always 

vows to become an inexhaustible treasure for those who are poor and 

destitute. For the benefiting of all sentient beings, the person with Bodhi mind 

is willing to give up his virtue, materials, enjoyments, and even his body 

without any sense of fatigue, regret, or withdrawal.  That person always 

believes that Nirvana is nothing else but a total giving up of everything (giving 

up does not means throwing away or discarding, but it means to give out for 

the benefit of all sentient beings).  In daily life, that person always stays calm 
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even though he may get killed, abused or beaten by others. That person 

always vows to be a protector for those who need protection, a guide for all 

travellers on the way, a bridge or a boat for those who wish to cross a river, a 

lamp for those who need light in a dark night.  

 

II. Bodhi Can Be Won By Neither Body Nor Mind, for Bodhi Is 

the State of Calmness and Extinction of Passion: 

According to the Vimalakirti Sutra, Chapter 4, Chapter on 

Bodhisattvas, the Buddha then said to Maitreya Bodhisattva: “You go 

to Vimalakirti to inquire after his health on my behalf.” Maitreya 

replied: “World Honoured One, I am not qualified to call on him and 

inquire after his health. The reason is that once when I was expounding 

to the deva-king and his retinue in the Tusita heaven the never-

receding stage (of Bodhisattva development into Buddhahood) 

Vimalakirti came and said to me: ‘Maitreya, when the World Honoured 

One predicted your future attainment of supreme enlightenment 

(anuttara-sayak-sambodhi) in one lifetime, tell me in which life, 

whether in the past, future or present, did or will you receive His 

prophecy?  If it was in your past life, that has gone; if it will be in your 

future life, that has not yet come; and if it is in your present life, that 

does not stay. As the Buddha once said: ‘O bhiksus, you are born, are 

aging and are dying simultaneously at this very moment’; if you 

received His prophecy in a lifeless (state), the latter is prediction (of 

your future Buddhahood) nor realization of supreme enlightenment. 

How then did you receive the prediction of your attainment of 

Buddhahood in one lifetime? Or did you receive it in the absolute state 

(thatness or tathata) of either birth or death? If you receive it in the 

absolute state of birth, this absolute state is uncreated. If you receive it 

in the absolute state of death, this absolute state does not die. For (the 

underlying nature of) all living beings and of all things is absolute; all 

saints and sages are in this absolute state, and so, also are you, 

Maitreya. So, if you, Maitreya, received the Buddhahood, all living 

beings (who are absolute by nature) should also receive it. Why? 

Because that which is absolute is non-dual and is beyond 

differentiation. If you, Maitreya, realize supreme enlightenment, so 

should all living beings. Why? Because they are the manifestation of 

bodhi (enlightenment). If you, Maitreya, win nirvana, they should also 
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realize it. Why? Because all Buddhas know that every living being is 

basically in the condition of extinction of existence and suffering which 

is nirvana, in which there can be no further extinction of existence. 

Therefore, Maitreya, do not mislead the devas because there is neither 

development of supreme bodhi-mind nor its backsliding. Maitreya, you 

should instead urge them to keep from discriminating views about 

bodhi (enlightenment). Why?  Because bodhi can be won by neither 

body nor mind. For bodhi is the state of calmness and extinction of 

passion (i.e. nirvana) because it wipes out all forms. Bodhi is unseeing, 

for it keeps from all causes.  Bodhi is non-discrimination, for it stops 

memorizing and thinking.  Bodhi cuts off ideation, for it is free from all 

views. Bodhi forsakes inversion, for it prevents perverse thoughts. 

Bodhi puts an end to desire, for it keeps from longing. Bodhi is 

unresponsive, for it wipes out all clinging.  Bodhi complies (with self-

nature), for it is in line with the state of suchness. Bodhi dwells (in this 

suchness), for it abides in (changeless) Dharma-nature (or Dharmata, 

the underlying nature of all things.)  Bodhi reaches this suchness, for it 

attains the region of reality.  Bodhi is non-dual, for it keeps from (both) 

intellect and its objects.  Bodhi is impartial, for it is equal to boundless 

space. Bodhi is the non-active (we wei) state, for it is above the 

conditions of birth, existence and death. Bodhi is true knowledge, for it 

discerns the mental activities of all living beings. Bodhi does not unite, 

for it is free from all confrontation.  Bodhi disentangles, for it breaks 

contact with habitual troubles (klesa). Bodhi is that of which the 

position cannot be determined, for it is beyond form and shape, and is 

that which cannot be called by name for all names (have no 

independent nature and so) are void. Bodhi is like the mindlessness of 

an illusory man, for it neither accepts nor rejects anything. Bodhi is 

beyond disturbance, for it is always serene by itself.  Bodhi is real 

stillness, because of its pure and clean nature. Bodhi is non-acceptance, 

for it keeps from causal attachments. Bodhi is non-differentiating, 

because of its impartiality towards all. Bodhi is without compare, for it 

is indescribable.  Bodhi is profound and subtle, for although 

unknowing, it knows all.’ World Honoured One, when Vimalakirti so 

expounded the Dharma, two hundred sons of devas realized the patient 

endurance of the uncreate (anutpattika-dharma-ksanti). This is why I 

am not qualified to call on him and inquire after his health.”  
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Chöông Saùu Möôi Baûy 

Chapter Sixty-Seven 

 

Boà Taùt Haïnh  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Boà Taùt Haïnh Theo Giaùo Thuyeát Nhaø Phaät:  

Toång Quan Veà Boà Taùt Haïnh: Boà Taùt Haïnh theo truyeàn thoáng Phaät 

Giaùo Ñaïi Thöøa (moät vò Boà Taùt muoán thöïc haønh Boà Taùt Haïnh phaûi 

tröôùc heát phaùt taâm Boà Ñeà, ñoái vôùi chuùng höõu tình phaûi coù ñaày ñuû taâm 

töø bi hyû xaû khoâng ngaèn meù. Ngoaøi ra, Boà Taùt phaûi luoân thöïc haønh haønh 

nguyeän ñoä tha vôùi luïc Ba La Maät. Cuoái cuøng vò aáy phaûi laáy Töù Nhieáp 

Phaùp trong coâng vieäc hoaèng hoùa cuûa mình). Theo Kinh Duy Ma Caät, 

Boà Taùt laø nhöõng vò coù tieáng taêm, ñeàu ñaõ thaønh töïu trí haïnh Ñaïi Thöøa. 

Do nhôø söï chæ giaùo cuûa chö Phaät maø caùc ngaøi ñaõ laøm thaønh böùc thaønh 

hoä phaùp, giöõ gìn Chaùnh Phaùp, dieãn noùi phaùp aâm töï taïi voâ uùy nhö sö töû 

hoáng giaùo hoùa chuùng sanh, danh ñoàn xa khaép möôøi phöông. Ngöôøi ñôøi 

khoâng caàu thænh maø caùc saün saøng ñeán chuùng hoäi ñeå tuyeân löu Tam 

Baûo, khoâng ñeå döùt maát. Caùc ngaøi haøng phuïc taát caû ma oaùn, ngaên deïp 

caùc ngoaïi ñaïo; saùu caên tam nghieäp thaân khaåu yù ñeàu thanh tònh; troïn lìa 

naêm moùn ngaên che vaø möôøi ñieàu raøng buoäc. Taâm thöôøng an truï nôi lyù 

voâ ngaïi giaûi thoaùt. Nhôø nieäm ñònh toång trì vaø vaø taâm bình ñaúng maø caùc 

ngaøi coù khaû naêng bieän taøi thoâng suoát khoâng heà trôû ngaïi. Caùc ngaøi ñaõ 

thaønh töïu Luïc Ba La Maät, caùc haïnh boá thí, trì giôùi, nhaãn nhuïc, tinh taán, 

thieàn ñònh, trí tueä, cuõng nhö giaùo phaùp phöông tieän thieän xaûo lôïi mình 

lôïi ngöôøi thaûy ñeàu ñaày ñuû. Tuy nhieân, vôùi caùc ngaøi, nhöõng thaønh töïu 

naày khoâng coù nghóa laø laøm lôïi cho chính hoï, maø caùc ngaøi ñaõ ñöôïc ñeán 

baäc voâ sôû ñaéc maø khoâng khôûi phaùp nhaãn (voâ sinh phaùp nhaãn). Caùc ngaøi 

coù khaû naêng tuøy thuaän dieãn noùi phaùp luaân baát thoái; kheùo hieåu roõ chaân 

töôùng vaïn phaùp, thaáu bieát caên cô chuùng sanh; oai ñöùc bao truøm ñaïi 

chuùng vaø thaønh töïu phaùp voâ uùy. Caùc ngaøi duøng coâng ñöùc trí tueä ñeå trau 

söûa taâm mình, baèng caùch laáy töôùng toát trang nghieâm thaân hình saéc 

töôùng dung nhan baäc nhaát, vì theá boû haún taát caû trang söùc toát ñeïp trong 

ñôøi. Danh tieáng caùc ngaøi cao xa vöôït haún nuùi Tu Di. Loøng tin thaäm 

thaâm cuûa caùc ngaøi beàn chaéc khoâng bò phaù vôû nhö kim cöông. Phaùp baûo 
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cuûa caùc ngaøi soi khaép, vaø möa cam loà tuoân ñoå nôi nôi. Tieáng thuyeát 

phaùp cuûa caùc ngaøi laø thaäm thaâm vi dieäu baäc nhaát. Caùc ngaøi ñaõ thaâm 

nhaäp lyù duyeân khôûi, döùt boû caùc taäp khí kieán chaáp sai laàm, thoaùt khoûi 

nhò bieân. Caùc ngaøi dieãn noùi caùc phaùp khoâng sôï seät nhö sö töû hoáng, 

nhöõng lôøi giaûng noùi nhö saám vang. Caùc ngaøi khoâng theå bò haïn löôïng 

haïn cheá, vì caùc ngaøi ñaõ vöôït ra ngoaøi söï haïn löôïng. Caùc ngaøi töï chöùa 

nhoùm raát nhieàu Phaùp Baûo nhö Haûi Ñaïo Sö. Caùc ngaøi hieåu roõ nghóa 

thaäm thaâm cuûa caùc phaùp, bieát roõ hieän traïng qua laïi trong caùc caûnh thuù 

vaø haønh vi toát xaáu trong taâm nieäm cuûa chuùng sanh. Caùc ngaøi ñaõ ñaït 

ñeán traïng thaùi gaàn nhö trí tueä töï taïi voâ thöôïng cuûa chö Phaät, ñaõ thaønh 

ñaït thaäp löïc voâ uùy, vaø thaäp baùt baát coäng. Duø caùc ngaøi ñaõ ngaên ñoùng 

caùc cöûa neûo aùc thuù, caùc ngaøi vaãn hieän thaân trong naêm ñöôøng hoùa ñoä 

chuùng sanh, laøm vò ñaïi y vöông kheùo trò laønh caùc beänh, tuøy theo tröôøng 

hôïp caù nhaân maø cho thuoác moät caùch coâng hieäu. Vì theá maø caùc ngaøi ñaõ 

thaønh töïu voâ löôïng coâng ñöùc, trang nghieâm thanh tònh voâ löôïng coõi 

Phaät. Chuùng sanh naøo ñöôïc nghe danh thaáy hình ñeàu ñöôïc lôïi ích vì 

caùc haønh ñoäng cuûa caùc ngaøi ñeàu khoâng uoång phí. Vì theá caùc ngaøi ñeàu 

ñaõ thaønh töïu moïi coâng ñöùc tuyeät haûo.   

     Theo Kinh Hoa Nghieâm, Phaåm 21 (Thaäp Haïnh), Coù Möôøi Haïnh 

Boà Taùt Maø Chö Phaät Ñaõ Tuyeân Thuyeát Trong Tam Theá: hoan hyû haïnh 

(laøm cho chuùng sanh hoan hyû), nhieâu ích haïnh (thöôøng laøm lôïi laïc cho 

chuùng sanh), voâ vi nghòch haïnh (haïnh khoâng saân haän vôùi chuùng sanh 

moïi loaøi), voâ khuaát nhieãu haïnh, voâ si loaïn haïnh (haïnh tu haønh xa lìa si 

loaïn), thieän hieän haïnh (haïnh thò hieän laø ngöôøi toát giaùo hoùa chuùng sanh), 

voâ tröôùc haïnh (haïnh khoâng bao giôø chaáp tröôùc), nan ñaéc haïnh (thöïc 

haønh nhöõng haïnh khoù ñaït ñöôïc), thieän phaùp haïnh (haïnh tu haønh thieän 

phaùp), vaø chôn thieät haïnh (haïnh tu haønh theo chaân lyù cuûa Ñöùc Phaät). 

Theo Kinh Hoa Nghieâm, Phaåm 38, Coù Möôøi Haïnh Cuûa Chö Ñaïi Boà 

Taùt: Chö Boà Taùt an truï trong phaùp naày thôøi ñöôïc haïnh voâ lai voâ khöù 

cuûa Ñöùc Nhö Lai. Thöù nhaát laø Haïnh nghe chaùnh phaùp, vì öa thích 

chaùnh phaùp. Thöù nhì laø Haïnh thuyeát phaùp vì lôïi ích chuùng sanh. Thöù ba 

laø Haïnh rôøi tham, saân, si vaø sôï haõi, vì bieát ñieàu phuïc töï taâm. Thöù tö laø 

Haïnh duïc giôùi vì muoán giaùo hoùa chuùng sanh coõi duïc. Thöù naêm laø Haïnh 

chaùnh ñònh saéc giôùi vaø voâ saéc giôùi, vì laøm cho hoï mau xoay trôû laïi. Thöù 

saùu laø Haïnh xu höôùng phaùp nghóa vì mau ñöôïc trí hueä. Thöù baûy laø 

Haïnh thoï sanh taát caû xöù, vì töï taïi giaùo hoùa chuùng sanh. Thöù taùm laø 

Haïnh taát caû coõi Phaät, vì leã baùi cuùng döôøng chö Phaät. Thöù chín laø Haïnh 
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Nieát baøn, vì chaúng döùt sanh töû noái tieáp. Thöù möôøi laø Haïnh thaønh töïu 

vieân maõn taát caû Phaät phaùp, vì chaúng boû phaùp haïnh cuûa Boà Taùt. Theo lôøi 

Phaät daïy trong Kinh Hoa Nghieâm, phaåm 38, chö Boà Taùt coù möôøi thöù 

haïnh giuùp hoï ñöôïc ñaïi trí hueä voâ thöôïng cuûa chö Nhö Lai: Thöù nhaát laø 

haïnh vì taát caû chuùng sanh, vì nhôø ñoù maø laøm cho khaép caû ñöôïc thaønh 

thuïc. Thöù nhì laø haïnh caàu taát caû caùc phaùp, vì nhôø ñoù maø tu hoïc taát caû. 

Thöù ba laø haïnh laøm taát caû caùc thieän caên vaø khieán cho chuùng taêng 

tröôûng. Thöù tö laø haïnh tam muoäi vì nhôø ñoù maø ñöôïc nhöùt taâm baát loaïn. 

Thöù naêm laø haïnh thöïc haønh trí hueä vì nhôø ñoù maø khoâng coù chi laø chaúng 

roõ chaúng bieát. Thöù saùu laø haïnh tu taäp taát caû, do ñoù maø khoâng chi laø 

khoâng tu ñöôïc. Thöù baûy laø haïnh nöông nôi taát caû Phaät saùt (Phaät ñoä hay 

Phaät quoác), vì thaûy ñeàu trang nghieâm. Thöù taùm laø haïnh toân troïng vaø hoã 

trôï taát caû thieän höõu tri thöùc. Thöù chín laø haïnh toân kính vaø cuùng döôøng 

chö Nhö Lai. Thöù möôøi laø haïnh tu taäp thaàn thoâng bieán hoùa, vì nhôø ñoù 

maø coù theå bieán hoùa töï taïi ñeå hoùa ñoä chuùng sanh. Cuõng theo Kinh Hoa 

nghieâm, chö Ñaïi Boà Taùt Coù Möôøi Phaåm Haïnh: Thöù nhaát laø nhöõng 

haønh vi coâng ñöùc cuûa hoï mang tính caùch phoå bieán vaø toûa saùng (Phoå 

moân thieän caên quang minh). Thöù nhì laø söï thaønh ñaït tam muoäi cuûa hoï 

ñaày ñuû aùnh saùng cuûa trí tueä xuaát phaùt töø böôùc ñi treân con ñöôøng chaân 

chaùnh (Chaân thaät ñaïo tam muoäi trí quang). Thöù ba laø hoï coù theå laøm 

phaùt sinh moät ñaïi döông coâng ñöùc ((Phöôùc haûi quaûng ñaïi thieän caên). 

Thöù tö laø hoï tích taäp taát caû caùc phaùp thanh tònh khoâng heà meät moûi.  Thöù 

naêm laø hoï luoân luoân gaàn guõi vaø thôø kính nhöõng ngöôøi baïn toát. Thöù saùu 

laø hoï khoâng phaûi laø nhöõng ngöôøi caát chöùa taøi saûn vaø khoâng heà ngaàn 

ngaïi thí xaû thaân maïng cuûa mình cho chaùnh phaùp. Thöù baûy laø hoï khoâng 

coøn coáng cao ngaõ maïn, vaø gioáng nhö ñaát, hoï ñoái xöû bình ñaúng vôùi taát 

caû. Thöù taùm laø tim cuûa hoï ñaày caû tình thöông yeâu vaø laân maãn, luùc naøo 

hoï cuõng nghó ñeán söï lôïi ích cho keû khaùc. Thöù chín laø hoï luoân luoân ñoái 

xöû thaân thieän vôùi taát caû chuùng sanh trong caùc neûo luaân hoài. Thöù möôøi laø 

hoï luoân luoân öôùc mong ñöôïc tham döï chuùng hoäi cuûa chö Phaät. Theo 

Kinh Phaùp Hoa, Coù Möôøi Ñaïi Haïnh Cuûa Boà Taùt Phoå Hieàn: Nhöùt giaû 

leã kænh chö Phaät. Nhò giaû xöng taùn Nhö Lai. Tam giaû quaûng tu cuùng 

döôøng. Töù giaû saùm hoái nghieäp chöôùng. Nguõ giaû tuøy hyû coâng ñöùc. Luïc 

giaû thænh chuyeån Phaùp Luaân. Thaát giaû thænh Phaät truï theá. Baùt giaû 

thöôøng tuøy hoïc Phaät. Cöûu giaû haèng thuaän chuùng sanh. Thaäp giaû phoå 

giai hoài höôùng. Möôøi Phoå Hieàn Haïnh Phaùp Maø Chö Boà Taùt Ñeàu Coù 

Theo Kinh Hoa Nghieâm, Phaåm 38: Thöù nhaát laø nguyeän truï taát caû kieáp 
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vò lai. Thöù nhì laø nguyeän cung kính cuùng döôøng taát caû Phaät vò lai. Thöù 

ba laø nguyeän an truï taát caû chuùng sanh nôi haïnh cuûa Phoå Hieàn Boà taùt. 

Thöù tö laø nguyeän chöùa nhoùm taát caû thieän caên. Thöù naêm laø nguyeän nhaäp 

taát caû Ba La Maät. Thöù saùu laø nguyeän ñaày ñuû taát caû Boà taùt haïnh. Thöù 

baûy laø nguyeän taát caû trang nghieâm taát caû theá giôùi. Thöù taùm laø nguyeän 

sanh taát caû coõi Phaät. Thöù chín laø nguyeän kheùo quaùn saùt taát caû caùc phaùp. 

Thöù möôøi laø nguyeän nôi taát caû Phaät quoác ñoä thaønh voâ thöôïng Boà Ñeà.  

Trong Kinh Thuû Laêng Nghieâm, Quyeån Taùm, Ñöùc Phaät Ñaõ Nhaéc 

Nhôû Ngaøi A Nan Veà Möôøi Haïnh Caàn Thieát Cuûa Boà Taùt: Thöù nhaát laø 

Hoan hyû haïnh: Haïnh hoan hyû tuøy thuaän möôøi phöông. Ñöùc Phaät noùi vôùi 

A Nan: “OÂng A Nan! Ngöôøi thieän nam ñoù thaønh Phaät töû roài, ñaày ñuû 

dieäu ñöùc cuûa voâ löôïng Nhö Lai. Tuøy thuaän möôøi phöông chuùng sanh ñeå 

ban boá ñöùc maàu. Ñoù goïi laø hoan hyû haïnh. Thöù nhì laø Nhieâu ích haïnh: 

Haïnh laøm lôïi ích cho tha nhaân, hay thöôøng laøm vieäc lôïi ích cho taát caû 

chuùng sanh. Ñöùc Phaät baûo ngaøi A Nan: “Khoân kheùo coù theå lôïi ích taát 

caû chuùng sanh goïi laø nhieâu ích haïnh.” Thöù ba laø Voâ saân haän haïnh: Neát 

haïnh khoâng giaän hôøn; töï giaùc ngoä cho mình, giaùc ngoä cho ngöôøi, chaúng 

traùi nghòch. Ñöùc Phaät baûo ngaøi A Nan: “Töï giaùc, giaùc tha ñöôïc khoûi 

choáng traùi, goïi laø voâ saân haän haønh.” Thöù tö laø Voâ taän haïnh: Laøm vieäc 

lôïi tha voâ taän (tuøy cô loaïi cuûa chuùng sanh maø hieän caùi thaân mình ñeå 

cöùu ñoä chuùng sanh maõi maõi). Ñöùc Phaät baûo ngaøi A Nan: “Xuaát sinh 

chuûng naày, loaïi khaùc, cho ñeán maõi maõi trong töông lai. Bình ñaúng vôùi 

ba ñôøi, thoâng ñaït möôøi phöông, goïi laø voâ taän haïnh.” Thöù naêm laø Ly si 

loaïn haïnh: Lìa khoûi taùnh ngu si, roái loaïn. Ñöùc Phaät baûo A Nan: “Taát caû 

hôïp ñoàng caùc phaùp moân, ñöôïc khoâng sai laàm goïi laø ly si loaïn haïnh.” 

Thöù saùu laø Thieän hieän haïnh: Neát haïnh kheùo hieän, nhôø rôøi khoûi taùnh 

ngu si meâ loaïn maø coù theå hieän ra caùc töôùng ôû trong ñoàng loaïi ñeå cöùu 

ñoä hoï. Ñöùc Phaät baûo ngaøi A Nan: “Trong choã ‘ñoàng’ ñoù, hieän ra caùc 

‘dò.’ Moãi moãi töôùng dò, ñeàu thaáy ñoàng. Ñoù goïi laø thieän hieän haønh.” Thöù 

baûy laø Voâ tröôùc haïnh: Neát haïnh khoâng chaáp tröôùc, nghóa laø ôû trong coõi 

traàn maø chaúng bò nhieãm tröôùc. Ñöùc Phaät baûo ngaøi A Nan: “Nhö vaäy 

cho ñeán möôøi phöông hö khoâng ñaày vi traàn, trong moãi vi traàn  hieän 

möôøi phöông theá giôùi. Hieän vi traàn, hieän theá giôùi, maø chaúng löu ngaïi 

nhau. Ñaây goïi laø voâ tröôùc haïnh.” Thöù taùm laø Toân troïng haïnh: Coøn goïi 

laø “Nan Ñaéc Haïnh.” Neát haïnh toân troïng Baùt Nhaõ. Ñöùc Phaät baûo ngaøi A 

Nan: “Caùc thöù bieán hieän ñeàu laø ñeä nhaát ba la maät ña, ñoù goïi laø toân 

troïng haønh.” Thöù chín laø Thieän phaùp haïnh: Neát haïnh pheùp laønh, ñöùc 
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vieân dung ñeå laøm thaønh quy taéc cuûa chö Phaät möôøi phöông. Ñöùc Phaät 

baûo ngaøi A Nan: “Nhö vaäy vieân dung, coù theå thaønh töïu quyõ taéc cuûa caùc 

Ñöùc Phaät möôøi phöông, ñoù goïi laø thieän phaùp haønh.” Thöù möôøi laø Chôn 

thaät haïnh: Neát haïnh chôn thaät cuûa vaïn höõu ñeàu hieän ra trong giai ñoaïn 

naày. Ñöùc Phaät baûo ngaøi A Nan: “Moãi moãi ñeàu thanh tònh, khoâng meâ 

laäu. Nhaát chaân voâ vi, tính baûn nhieân. Ñoù goïi laø chaân thaät haïnh.” 

 

II. Boà Taùt Haïnh Theo Tinh Thaàn Kinh Duy Ma: 

Theo Kinh Duy Ma Caät, Phaåm 11, Phaåm Boà Taùt Haïnh, khi ñoù Ñöùc 

Phaät noùi Phaùp nôi vöôøn caây Am La, vöôøn aáy boãng nhieân roäng raõi trang 

nghieâm, taát caû ñaïi chuùng trong phaùp hoäi ñeàu trôû thaønh saéc vaøng. A Nan 

baïch Phaät: “Baïch Theá Toân! Vì nhôn duyeân gì maø coù ñieàm laønh naày, 

vöôøn caây boãng nhieân roäng raõi trang nghieâm, taát caû chuùng hoäi ñeàu trôû 

thaønh saéc vaøng?” Ñöùc Phaät baûo: “Naày A Nan! Ñaây laø Duy Ma Caät, 

Vaên Thuø Sö Lôïi cuøng caû ñaïi chuùng cung kính vaây quanh phaùt taâm 

muoán ñeán, neân tröôùc hieän ñieàm laønh naày.” Luùc ñoù taïi thaønh Tyø Xaù Ly, 

oâng Duy Ma Caät noùi vôùi ngaøi Vaên Thuø Sö Lôïi raèng: “Chuùng ta neân 

cuøng nhau ñeán ra maét Phaät ñeå cho caùc Boà Taùt ñaûnh leã cuùng döôøng Theá 

Toân.” Ngaøi Vaên Thuø Sö Lôïi noùi: “Hay thay! Nay chính laø luùc chuùng ta 

neân ñi.” Duy Ma Caät duøng söùc thaàn tho âng ñem caû ñaïi chuùng vaø caùc toøa 

sö töû ñeå treân tay phaûi ñi ñeán choã Phaät. Khi ñeán roài oâng ñeå xuoáng ñaát, 

cuùi ñaàu ñaûnh leã döôùi chaân Phaät, ñi quanh phía höõu baûy voøng, moät loøng 

chaép tay ñöùng sang moät beân. Caùc Boà Taùt kia lieàn xuoáng toøa ñeán cuùi 

ñaàu leã döôùi chaân Phaät, cuõng ñi quanh baûy voøng roài ñöùng sang moät beân. 

Caùc ñaïi ñeä töû, Ñeá Thích, Phaïm Thieân, Töù Thieân Vöông caû thaûy cuõng 

ñeàu xuoáng toøa cuùi ñaàu leã döôùi chaân Phaät roài cuøng ñöùng qua moät beân. 

Baáy giôø Theá Toân nhö phaùp an uûi hoûi thaêm caùc Boà Taùt roài, baûo ngoài laïi 

choã cuõ. Caû chuùng ñeàu vaâng lôøi daïy. Khi chuùng ngoài xong, Phaät baûo 

ngaøi Xaù Lôïi Phaát raèng: “OÂng coù thaáy thaàn löïc töï taïi cuûa Boà Taùt ñaïi só 

laøm ñoù chaêng?” Xaù Lôïi Phaát ñaùp raèng daï thaáy. Phaät hoûi: “YÙ oâng nghó 

sao?” Xaù Lôïi Phaát ñaùp: “Baïch Theá Toân! Con thaáy caùc vieäc laøm cuûa 

chö Boà Taùt laø khoâng theå nghó baøn, khoâng phaûi laáy yù maø suy löôøng tính 

toaùn ñöôïc. Ñoaïn oâng A Nan baïch Phaät: “Baïch Theá Toân! Muøi höông 

con nghe ñaây töø xöa chöa töøng coù, ñoù laø muøi höông chi?” Ñöùc Phaät 

baûo: Naày A Nan! Ñoù laø muøi höông xuaát ra töø loã chaân loâng cuûa chö Boà 

Taùt.” Luùc ñoù Ngaøi Xaù Lôïi Phaát noùi vôùi A Nan raèng: “Loå chaân loâng cuûa 

chuùng toâi cuõng coù muøi höông aáy!” Ngaøi A Nan noùi: “Muøi höông aáy töø 
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ñaâu ñeán?” Xaù Lôïi Phaát ñaùp: “Ñaáy laø tröôûng giaû Duy Ma Caät xin côm 

thöøa cuûa Phaät ôû nöôùc Chuùng Höông ñem veà aên nôi nhaø oâng, neân taát caû 

loå chaân loâng ñeàu toaùt ra muøi höông nhö theá.” A Nan hoûi oâng Duy Ma 

Caät raèng:  “Muøi höông ñoù coøn ñöôïc bao laâu?” Duy Ma Caät noùi: “Ñeán 

khi côm ñoù tieâu heát.” A Nan hoûi: “Côm ñoù bao laâu môùi tieâu?” Duy Ma 

Caät ñaùp: “Theá löïc côm ñoù ñeán baûy ngaøy môùi tieâu. Laïi nöõa oâng A Nan! 

Nhöõng Thanh Vaên chöa vaøo chaùnh vò, aên côm ñoù ñeán khi vaøo chaùnh vò 

roài môùi tieâu. Ñaõ vaøo chaùnh vò, aên côm ñoù ñeán khi taâm giaûi thoaùt roài 

môùi tieâu. Chöa phaùt taâm Ñaïi Thöøa aên côm ñoù ñeán khi phaùt taâm Ñaïi 

thöøa roài môùi tieâu; ñaõ phaùt taâm Ñaïi thöøa aên côm ñoù khi ñöôïc voâ sanh 

nhaãn roài môùi tieâu. Ñaõ ñöôïc voâ sanh nhaãn aên côm ñoù ñeán khi ñöôïc nhöùt 

sanh boå xöù roài môùi tieâu. Ví nhö coù moùn thuoác teân laø thöôïng vò, ngöôøi 

uoáng vaøo tröø heát caùc ñoäc trong thaân roài môùi tieâu. Côm naày cuõng vaäy, 

khi tröø heát taát caû ñoäc phieàn naõo roài môùi tieâu.”  

A Nan baïch Phaät: “Baïch Theá Toân! Thaät chöa töøng coù! Nhö moùn 

côm thôm aáy coù theå laøm Phaät söï.” Phaät noùi: “Ñuùng theá! A Nan!” Ñöùc 

Phaät baûo ngaøi A Nan: “Naøy A Nan! Coù coõi Phaät laáy aùnh saùng cuûa Phaät 

maø laøm Phaät söï; coù coõi laáy Boà Taùt maø laøm Phaät söï; coù coõi laáy ngöôøi 

cuûa Phaät hoùa ra maø laøm Phaät söï; coù coõi laáy caây Boà Ñeà maø laøm Phaät söï; 

coù coõi laáy y phuïc ngoïa cuï cuûa Phaät maø laøm Phaät söï; coù coõi laáy côm maø 

laøm Phaät söï; coù coõi laáy vöôøn caây ñeàn mieáu maø laøm Phaät söï; coù coõi laáy 

32 töôùng toát, 80 veû ñeïp maø laøm Phaät söï; coù coõi laáy thaân Phaät maø laøm 

Phaät söï; coù coõi laáy hö khoâng maø laøm Phaät söï. Chuùng sanh theo duyeân 

ñoù maø vaøo luaät nghi. Coù coõi laáy moäng, huyeãn, boùng, vang, töôïng trong 

göông, traêng döôùi nöôùc, aùnh naéng dôïn, caùc thí duï nhö theá maø laøm Phaät 

söï. Coù coõi laïi laáy tieáng taêm, lôøi noùi, vaên töï maø laøm Phaät söï. Hoaëc coù 

coõi laáy Phaät thanh tònh vaéng laëng, khoâng noùi moät lôøi naøo, khoâng chæ 

khoâng bieát, khoâng taïo khoâng taùc maø laøm Phaät söï. Nhö theá A Nan! 

Nhöõng oai nghi taán chæ, caùc vieäc thi vi cuûa chö Phaät ñeàu laø Phaät söï caû. 

A Nan! Coù boán ma vaø taùm muoân boán ngaøn phieàn naõo maø chuùng sanh 

phaûi bò nhoïc nhaèn moûi meät. Chö Phaät laïi duøng caùc phaùp aáy maø laøm 

Phaät söï, ñoù goïi laø vaøo phaùp moân cuûa heát thaûy chö Phaät. Khi Boà Taùt 

vaøo moân naày hoaëc thaáy taát caû coõi Phaät nghieâm tònh khoâng laáy laøm vui 

möøng, khoâng ham muoán, khoâng kieâu haõnh; hoaëc thaáy taát caû coõi Phaät 

baát tònh cuõng khoâng lo, khoâng ngaïi, khoâng boû qua, chæ phaûi ôû nôi chö 

Phaät sanh taâm thanh tònh, vui möøng cung kính khen ngôïi chöa töøng coù. 

Chö Phaät Nhö Lai coâng ñöùc bình ñaúng, vì giaùo hoùa chuùng sanh maø hieän 
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ra caùc coõi Phaät khoâng ñoàng. A Nan! OÂng thaáy coõi nöôùc cuûa chö Phaät, 

ñaát coù bao nhieâu maø hö khoâng khoâng bao nhieâu? Nhö theá, thaáy saéc 

thaân chö Phaät, thaân coù bao nhieâu maø trí hueä khoâng ngaïi thì khoâng coù 

bao nhieâu? A Nan! Saéc thaân chö Phaät, oai töôùng, chuûng taùnh, giôùi, 

ñònh, tueä, giaûi thoaùt, giaûi thoaùt tri kieán, löïc, voâ sôû uùy, caùc phaùp baát 

coäng, ñaïi töø ñaïi bi, giöõ oai nghi, thoï maïng, noùi phaùp giaùo hoùa thaønh töïu 

chuùng sanh, nghieâm tònh coõi Phaät, ñuû caùc phaùp Phaät, thaûy ñeàu ñoàng 

ñaúng, cho neân goïi laø Tam Mieäu Tam Phaät Ñaø, goïi laø Ña Ñaø A Di Ñoä, 

goïi laø Phaät Ñaø. A Nan! Neáu ta noùi ñuû nghóa ba caâu naày, daàu suoát kieáp 

cuûa oâng cuõng khoâng laõnh thoï heát ñöôïc. Giaû söû chuùng sanh ñaày daãy 

trong coõi tam thieân ñaïi thieân theá giôùi nhö A Nan ña vaên thöù nhaát, ñöôïc 

nieäm toång trì, nhöõng ngöôøi ñoù suoát caû ñôøi cuõng khoâng laõnh thoï ñöôïc. 

Nhö theá A Nan! Chö Phaät Voâ Thöôïng Chaùnh Ñaúng Chaùnh Giaùc khoâng 

coù haïn löôïng, trí hueä bieän taøi khoâng theå nghó baøn. A Nan baïch Phaät 

raèng: “Baïch Theá Toân! Töø nay veà sau con khoâng daùm töï cho mình laø ña 

vaên nöõa.” Phaät baûo A Nan: “Chôù neân khôûi taâm thoái lui. Vì sao? Ta noùi 

oâng ña vaên hôn heát trong haøng Thanh Vaên chôù khoâng phaûi noùi vôùi haøng 

Boà Taùt. Haõy thoâi A Nan! Ngöôøi coù trí khoâng neân so saùnh vôùi caùc haøng 

Boà Taùt. Bieån saâu coøn coù theå doø ñöôïc, chôù thieàn ñònh, trí tueä, toång trì, 

bieän taøi, taát caû coâng ñöùc cuûa Boà Taùt khoâng theå ño löôøng ñöôïc. A Nan! 

Caùc oâng haõy ñeå rieâng vieäc Boà Taùt ra, Duy Ma Caät ñaây hieän baøy söùc 

thaàn thoâng trong moät luùc maø taát caû haøng Thanh Vaên, Bích Chi Phaät traûi 

qua traêm ngaøn kieáp taän löïc bieán hoùa ñeàu khoâng laøm ñöôïc.” Baáy giôø 

caùc Boà Taùt ôû nöôùc Chuùng Höông ñeán ñoù, chaép tay baïch Phaät raèng: 

“Baïch Theá Toân! Chuùng con khi môùi thaáy coõi naày, taâm töôûng cho laø haï 

lieät, nay chuùng con töï hoái traùch boû taâm aáy. Vì sao? Phöông tieän chö 

Phaät khoâng theå nghó baøn, vì ñoä thoaùt chuùng sanh neân theo choã nhu caàu 

maø hieän ra coõi Phaät nhö theá aáy.” Baïch Theá Toân! Xin Theá Toân ban chuùt 

ít phaùp cho chuùng con ñeå trôû veà coõi kia ñöôïc nhôù nghó ñeán Nhö Lai.” 
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Bodhisattva's Practices  

In the Spirit of the Vimalakirti Sutra 

 

I. A Summary of Bodhisattva's Practices In Buddhist 

Teachings:  

An Overview of Bodhisattva's Practices: Bodhisattva practice 

(Bodhisattva’s practising) according to the tradition of Northern 

Buddhism. A Bodhisattva must achieve the following Bodhisattva’s 

practices: to vow to devote the mind to bodhi (bodhicita), to practise 

the four immeasurables, to practise the six Paramitas, and to practise 

the four all-embracing virtues. According to the Vimalakirti Sutra, 

Bodhisattvas are those who were well known for having achieved all 

the perfections that lead to the great wisdom. They had received 

instructions from many Buddhas and formed a Dharma-protecting 

citadel. By upholding the right Dharma, they could fearlessly give the 

lion’s roar to teach sentient beings; so their names were heard in the 

ten directions. They were not invited but came to the assembly to 

spread the teaching on the Three Treasures to transmit it in perpetuity. 

They had overcome all demons and defeated heresies; and their six 

faculties, karmas of deeds, words and thoughts were pure and clean; 

being free from the (five) hindrances and the (ten) bonds. They had 

realized serenity of mind and had achieved unimpeded liberation. They 

had achieved right concentration and mental stability, thereby 

acquiring the uninterrupted power of speech. They had achieved all the 

(six) paramitas: charity (dana), discipline (sila), patience (ksanti), 

devotion (virya), serenity (dhyana) and wisdom (prajna), as well as the 

expedient method (upaya) of teaching which completely benefit self 

and others. However, to them these realizations did not mean any gain 

whatsoever for themselves, so that they were in line with the patient 

endurance of the uncreate (anutpattika-dharma-ksanti). They were able 

to turn the wheel of the Law that never turns back.  Being able to 

interpret the (underlying nature of) phenomena, they knew very well 

the roots (propensities) of all living beings; they surpassed them all and 

realized fearlessness. They had cultivated their minds by means of 

merits and wisdom with which they embellished their physical features 

which were unsurpassable, thus giving up all earthly adornments. Their 
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towering reputation exceeded the height of Mount Sumeru. Their 

profound faith in the uncreated was unbreakable like a diamond. Their 

treasures of the Dharma illuminated all lands and rained down nectar. 

Their speeches were profound and unsurpassable. They entered deep 

into all (worldly) causes, but cut off all heretical views for they were 

already free from all dualities and had rooted out all (previous) habits.  

They were fearless and gave the lion’s roar to proclaim the Dharma, 

their voices being like thunder. They could not be gauged for they 

were beyond all measures. They had amassed all treasures of the 

Dharma and acted like (skillful) seafaring pilots. They were well 

versed in the profound meanings of all Dharmas. They knew very well 

the mental states of all living beings and their comings and goings 

(within the realms of existence). They had reached the state near the 

unsurpassed sovereign wisdom of all Buddhas, having acquired the ten 

fearless powers (dasabala) giving complete knowledge and the 

eighteen different characteristics (of a Buddha as compared with 

Bodhisattvas (avenikadharma).  Although they were free from (rebirth 

in) evil existences, they appeared in five mortal realms as royal 

physicians to cure all ailments, prescribing the right medicine in each 

individual case, thereby winning countless merits to embellish 

countless Buddha lands. Each living being derived great benefit from 

seeing and hearing them, for their deeds were not in vain.  Thus they 

had achieved all excellent merits. 

According to the Flower Adornment Sutra, Chapter 21 (Ten 

Practices), There Are Ten Kinds of Practices, Which Are Expounded 

by the Buddhas of Past, Present and Future: the practice of giving joy, 

beneficial practice, practice of nonopposition, practice of 

indomitability, practice of nonconfusion, practice of good 

manifestation, practice of nonattachment, practice of that which is 

difficult to attain, practice of good teachings, and practice of truth. 

According to The Flower Adornment Sutra, Chapter 38, There Are Ten 

Kinds of Action of Great Enlightening Beings: Enlightening Beings 

who abide by these can achieve the action of Buddhas that has no 

coming or going. First, hearing the Teaching, out of fondness for truth. 

Second, expounding the Teaching to benefit sentient beings. Third, 

getting rid of covetousness, anger, delusion, and fear, by taming their 

own minds. Fourth, action in the realm of desire, to teach beings in that 
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realm. Fifth, concentration in the realm of form and formlessness, to 

foster quick return to noncontamination. Sixth, aiming for the meaning 

of the Teaching, to quickly attain wisdom. Seventh, action in the realm 

of life, to freely edify sentient beings. Eighth, action in all Buddha-

lands, honoring all Buddhas. Ninth, nirvanic action, not cutting off the 

continuity of birth and death. Tenth, fulfilling all qualities of 

Buddhahood without giving up application of the principles of 

Enlightening Beings. According to the Buddha in The Flower 

Adornment Sutra, Chapter 38, Great Enlightening Beings have ten kinds 

of practice which help them attain the practice of the unexcelled 

knowledge and wisdom of Buddhas: The first practice is the practice 

dealing with all sentient beings, to develop them all to maturity. The 

second practice is the practice seeking all truths, to learn them all. The 

third practice is the practice of all roots of goodness, to cause them all 

to grow. The fourth practice is the practice of all concentration, to be 

single-minded, without distraction. The fifth practice is the practice of 

all knowledge, to know everything. The sixth practice is the practice of 

all cultivations, to be able to cultivate them all. The seventh practice is 

the practice dealing with all Buddha-lands, to adorn them all. The 

eighth practice is the practice dealing with all good companions, 

respecting and supporting them. The ninth practice is the practice 

dealing with all Buddhas, honoring and serving them. The tenth 

practice is the practice of all supernatural powers, to be able to 

transform anywhere, anytime to help sentient beings. Also According 

to the Avatamsaka Sutra, Great Bodhisattvas Have Ten Qualities: 

First, their meritoriousdeeds are of universal character and 

illuminating. Second, their attainment of the Samadhi is full of the light 

of knowledge which is derived from walking the path of righteousness. 

Third, they are able to produce the great ocean of merit. Fourth, they 

are never tired of amassing all kinds of purities. Fifth, they ever ready 

to associate with good friends and attend upon them with reverence. 

Sixth, they are not accumulators of wealth and never hesitate to give up 

their lives for a good cause. Seventh, they are free from the spirit of 

arrogance and like the great earth treat others impartially. Eighth, their 

hearts being filled with love and compassion; they are always thinking 

of the welfare of others. Ninth, they are always friendly disposed 

towards all beings in various paths of existence. Tenth, they are ever 
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desirous of being admitted into the community of Buddhas. According 

to the Lotus Sutra, There Are Ten Practices of Respects of 

Samantabhadra Bodhisattva: First, worship and respect all Buddhas. 

Second, praise the Thus Come Ones. Third, make abundant offerings. 

Fourth, repent misdeeds and hindrances. Fifth, rejoyce at others’ merits 

and virtues. Sixth, request the Buddha to turn the Dharma Wheel. 

Seventh, request the Buddha to remain in the world. Eighth, follow the 

teachings of the Buddha at all times. Ninth, accommodate and benefit 

all sentient beings. Tenth, transfer merits and virtues universally. Ten 

principles of Universally Good which Enlightening Beings have 

according to the Flower Adornment Sutra, Chapter 38: First, vowing 

to live through all future ages. Second, vowing to serve and honor all 

Budhas of the future. Third, vowing to settle all sentient beings in the 

practice of Universally Good Enlightening Beings. Fourth, vowing to 

accumulate all roots of goodness. Fifth, vowing to enter all ways of 

transcendence. Sixth, vowing to fulfill all practices of Enlightening 

Beings. Seventh, vowing to adorn all worlds. Eighth, vowing to be born 

in all Buddha-lands. Ninth, vowing to carefully examine all things. 

Tenth, vowing to attain supreme enlightenment in all Buddha-lands.  

In the Surangama Sutra, the Buddha Reminded Ananda About the 

Ten Necessary Activities, or Practices of a Bodhisattva: The first 

practice is the conduct of happiness: The practice of joyful service, or 

giving joy. The Buddha told Ananda: “Ananda! After these good men 

have become sons of the Buddha, they are replete with the limitlessly 

many wonderful virtues of the Thus Come Ones, and they comply and 

accord with beings throughout the ten directions. This is called the 

conduct of happiness.” The second practice is the conduct of 

benefitting: The practice of beneficial service, or beneficial practice. 

The Buddha told Ananda: “Being well able to accommodate all living 

beings is called the conduct of benefitting.” The third practice is the 

conduct of non-opposition: The practice of never resenting, or non-

opposition. The Buddha told Ananda: “Enlightening oneself and 

enlightening others without putting forth any resistence is called the 

conduct of non-opposition.” The fourth practice is the conduct of 

endlessness: The practice of indomitability, or without limit in helping 

others. The Buddha told Ananda: “To undergo birth in various forms 

continuously to the bounds of the future, equally throughout the three 
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periods of time and pervading the ten directions is called the conduct of 

endlessness.” The fifth practice is the conduct of freedom from deluded 

confusion: The practice of nonconfusion. The Buddha told Ananda: 

“When everything is equally in accord, one never makes mistakes 

among the various dharma doors. This is called the conduct of freedom 

from deluded confusion.” The sixth practice is the conduct of 

wholesome manifestation: The practice of good manifestation, or 

appearing in any form at will to save sentient beings. The Buddha told 

Ananda: “Then within what is identical, myriad differences appear; the 

characteristics of every difference are seen, one and all, in identity. 

This is called the conduct of wholesome manifestation.” The seventh 

practice is the conduct of non-attachment: The practice of 

nonattachment, or unimpeded practice. The Buddha told Ananda: “This 

continues until it includes all the dust motes that fill up empty space 

throughout the ten directions. In each and every mote of dust there 

appear the worlds of the ten directions. And yet the appearance of 

worlds do not interfere with one another. This is called the conduct of 

non-attachment.” The eighth practice is the conduct of veneration: The 

practice of exalting the paramitas amongst all beings, or the practice of 

that which is difficult to attain. The Buddha told Ananda: “Everything 

that appears before one is the foremost paramita. This is called the 

conduct of veneration.” The ninth practice is the conduct of wholesome 

Dharma: The practice of good teaching, or perfecting the Buddha-law 

by complete virtue. The Buddha told Ananda: “With such perfect 

fusion, one can model oneself after all the Buddhas of the ten 

directions. This is called the conduct of wholesome dharma.” The tenth 

practice is the conduct of true actuality: The practice of truth, or 

manifest in all things the pure, final and true reality. The Buddha told 

Ananda: “To then be pure and without outflows in each and every way 

is the primary truth, which is unconditioned, the essence of the nature. 

This is called the conduct of true actuality.” 

 

II. Bodhisattvas' Practices In the Spirit of the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter 11, Chapter on the 

Bodhisattvas' Practices, the Buddha was expounding the Dharma at 

Amravana park which suddenly became majestic and extensive while 

all those present turned golden hued. Ananda asked the Buddha: 
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“World Honoured One, what is the cause of these auspicious signs, 

why does this place become extensive and majestic and why does the 

assembly turn golden hued?” The Buddha replied: “This is because 

Vimalakirti and Manjusri, with their followers circumambulating them, 

want to come here; hence these auspicious signs.” At Vaisali, 

Vimalakirti said to Manjusri: “We can now go and see the Buddha, so 

that we and the Bodhisattvas can pay reverence and make offerings to 

Him.” Manjusri said: “Excellent, let us go; it is now time to start.” 

Vimalakirti then used his transcendental powers to carry the whole 

meeting with the lion thrones on the palm of his right hand and flew (in 

the air) to the Buddha’s place.  When they landed there, Vimalakirti 

bowed his head at His feet, walked round Him from the right seven 

times, and bringing his palms together, stood at one side. The 

Bodhisattvas left their lion thrones to bow their heads at His feet, and 

also walked round Him seven times and stood at one side.  The 

Buddha’s chief disciples with Indra, Brahma (both as protectors of the 

Dharma) and the four deva kings of the four heavens, also left their 

lion thrones, bowed their heads at His feet, walked round Him seven 

times and then stood at one side. The Buddha comforted the 

Bodhisattvas and ordered them to take their seats to listen to His 

teaching. After they had sat down the Buddha asked Sariputra: “Have 

you seen what the great Bodhisattvas have done with their 

transcendental powers?” Sariputra replied that he had. The Buddha 

asked: “What do you think of all this?” Sariputra answered: “I saw 

them do inconceivable (feats), which the mind can neither think of nor 

anticipate.” Ananda then asked the Buddha: “World Honoured One, 

the fragrance we are smelling was never perceived before; what is it?” 

The Buddha replied: “Ananda, it is the fragrance given out by the pores 

of these Bodhisattvas.” At that, Sariputra said to Ananda: “Our pores 

also give the same fragrance!” Ananda asked Sariputra: “Where does it 

come from?” Sariputra replied: “It is this Upasaka Vimalakirti who 

obtained what was left over from the Buddha’s meal in the Fragrant 

Land, and those who ate it at his abode give out this fragrance from 

their pores.” Ananda then asked Vimalakirti: “How long does this 

fragrance last?” Vimalakirti replied: “It lasts until the rice has been 

digested.” Ananda asked: “How long does this take?” Vimalakirti 

replied: “It will be digested after a week.  Ananda, sravakas who have 
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not reached the right position (nirvana) will attain it after taking this 

rice which will then be digestible, and those who have attained nirvana 

will realize liberation of their minds (from the subtle conception of 

nirvana) and then the rice will be digested.  Those who have not 

developed the Mahayana mind will develop it and then the rice will be 

digested.  Those who have developed it and take this rice will achieve 

the patient endurance of the uncreate, and the rice will then be 

digestible. Those who have achieved the patient endurance of the 

uncreate and take this rice will reincarnate once more for final 

development into Buddhahood and the rice will be digested.  Like an 

effective medicine which cures an ailment before wasting away, this 

rice will be digestible after it has killed all troubles and afflictions 

(klesa).” 

Ananda said to the Buddha: “World Honoured One, it is indeed a 

rare thing that this fragrant rice performs the Buddha work of 

salvation.” The Buddha said:  “It is so, Ananda, it is so.” The Buddha 

told Ananda: “Ananda! There are Buddha lands where the Buddha 

light performs the work of salvation; where the Bodhisattvas perform 

it; where illusory men created by the Buddha do it; where the Bodhi-

trees do it; where the Buddha’s robe and bedding do it; where the rice 

taken by the Buddha does it; where parks and temples do it; where (the 

Buddha’s) thirty-two physical marks and their eighty notable 

characteristics do it; where the Buddha’s body (rupa-kaya) does it; 

where empty space does it. Living beings practice discipline with 

success because of these causes.  Also used for the same purpose are 

dream, illusion, shadow echo, the image in a mirror, the moon reflected 

in water, the flame of a fire, sound, voice, word, speech and writing. 

The pure and clean Buddha land, silence with neither word nor speech, 

neither pointing, discerning, action nor activity. Thus, Ananda, 

whatever the Buddhas do by either revealing or concealing their awe-

inspiring majesty, is the work of salvation. Ananda, because of the four 

basic delusions (in reference to the ego) divided into 84,000 

defilements which cause living beings to endure troubles and 

tribulations, the Buddhas avail themselves of these trials to perform 

their works of salvation.  This is called entering the Buddha’s Dharma 

door to enlightenment (Dharmaparyaya). “When entering this Dharma 

door, if a Bodhisattva sees all the clean Buddha lands, he should not 
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give rise to joy, desire and pride, and if he sees all the unclean Buddha 

lands he should not give rise to sadness, hindrance and disappointment; 

he should develop a pure and clean mind to revere all Tathagatas who 

rarely appear and whose merits are equal in spite of their appearance 

in different lands (clean and unclean) to teach and convert living 

beings. Ananda, you can see different Buddha lands (i.e. clean and 

unclean) but you see no difference in space which is the same 

everywhere. Likewise, the physical bodies of Buddhas differ from one 

another but their omniscience is the same. Ananda, the (underlying) 

nature of the physical bodies of the Buddhas, their discipline, serenity, 

liberation and full knowledge of liberation, their (ten) powers, their 

(four) fearlessnesses, their eighteen unsurpassed characteristics, their 

boundless kindness and compassion, their dignified deeds,  their 

infinite lives, their preaching of the Dharma to teach and convert living 

beings and to purify Buddha lands are all the same. Hence, their titles 

of Samyaksambuddha, Tathagata and Buddha. Ananda, if I am to give 

you the full meaning of these three titles, you will pass the whole aeon 

without being able to hear it completely. Even if the great chiliocosm is 

full of living beings who are all good listeners and like you can hold in 

memory everything they hear about the Dharma, they will also pass the 

whole aeon without being able to hear my full explanation (of these 

three titles). For, Ananda, the Buddha’s supreme enlightenment is 

boundless and his wisdom and power of speech are inconceivable.” 

Ananda said: “From now on I dare no more claim to have heard much 

of the Dharma.” The Buddha said: “Ananda, do not give way to 

backsliding. Why?  Because I have said that you have heard much 

more about the Dharma than the sravakas but not than the 

Bodhisattvas. Ananda, a wise man should not make a limited estimate 

of the Bodhisattva stage (because) the depths of the oceans can be 

measured but the Bodhisattva’s serenity, wisdom, imperturbability, 

power of speech and all his merits cannot be measured. Ananda, let us 

put aside the Bodhisattva conduct. The transcendental powers which 

Vimalakirti has demonstrated today cannot be achieved by all sravakas 

and pratyeka-buddhas using their spiritual powers for hundreds and 

thousands of aeons.” At that time, the visiting Bodhisattvas put their 

palms together and said to the Buddha: “World Honoured One, when 

we first saw this world we thought of its inferiority but we now repent 
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of our wrong opinion.  Why?  Because the expedients (upaya) 

employed by all Buddhas are inconceivable; their aim being to deliver 

living beings they appear in different Buddha lands suitable for the 

purpose.” World Honoured One, will you please bestow upon us some 

little Dharma so that when we return to our own land we can always 

remember you.” 
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Chöông Saùu Möôi Taùm 

Chapter Sixty-Eight 

 

Chö Boà Taùt Laøm Lôïi Ích & Ñoä Thoaùt  

Cho Chuùng Sanh ÔÛ Coõi Ta Baø  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Boà Taùt Vaø Chuùng Sanh:  

“Boà Taùt” laø moät thuaät ngöõ Phaät giaùo Trung Hoa coù nghóa laø moät 

chuùng sanh giaùc ngoä, moät vò Phaät seõ thaønh, hoaëc moät ngöôøi mong ñaït 

ñöôïc giaùc ngoä, hay moät ngöôøi ñang tìm caàu giaùc ngoä, bao goàm chö 

Phaät, chö Bích Chi Phaät, hay chö ñeä töû cuûa Ñöùc Phaät. Moät baäc ñaïi giaùc 

khoâng chòu vaøo Nieát baøn maø löïa choïn ôû laïi traàn theá ñeå cöùu ñoä chuùng 

sanh. Baát cöù ai ñang tìm caàu quaû vò Phaät hay Thaùnh, khoâng vaøo Nieát 

baøn, nhöng ôû laïi traàn theá giuùp ngöôøi khaùc giaùc ngoä. Ngöôøi nguyeän soáng 

vì lôïi ích cuûa ngöôøi khaùc, nguyeän cöùu vôùt ngöôøi khaùc thoaùt khoûi khoå 

ñau phieàn naõo. Chuùng sanh höõu tình giaùc ngoä nguyeän chæ vaøo ñaïi giaùc 

khi ñaõ giuùp nhöõng chuùng sanh khaùc giaùc ngoä. Nhö vaäy Boà Taùt laø moät 

ngöôøi ñaõ giaùc ngoä, moät Ñöùc Phaät töông lai, moät baäc ao öôùc trôû thaønh 

moät vò Phaät. Thaät laø sai laàm khi cho raèng Boà Taùt laø saùng taïo cuûa Phaät 

giaùo Ñaïi Thöøa. Ñoái vôùi Phaät töû, moãi Ñöùc Phaät ñeàu ñaõ töøng laø moät Boà 

Taùt trong moät thôøi gian laâu daøi tröôùc khi giaùc ngoä. Nhöng taïi sao Boà 

Taùt laïi nguyeän nhö vaäy?  Taïi sao Ngaøi laïi muoán ñaûm nhaän moät coâng 

vieäc khoâng coù ngaàn meù nhö vaäy? Vì lôïi ích cho nhöõng keû khaùc, vì Ngaøi 

muoán cöùu vôùt chuùng sanh ra khoûi côn ñaïi hoàng thuûy cuûa khoå ñau phieàn 

naõo. Nhöng roài ñaâu laø lôïi ích caù nhaân maø Ngaøi tìm thaáy trong lôïi ích 

cuûa chuùng sanh? Ñoái vôùi moät vò Boà Taùt, lôïi ích cuûa chuùng sanh chính laø 

lôïi ích cuûa Ngaøi, bôûi vì Ngaøi muoán nhö vaäy. Ai coù theå tin ñöôïc ñieàu 

ñoù? Thöïc tình chæ coù nhöõng keû khoâ caïn heát loøng thöông, nhöõng keû chæ 

nghó ñeán mình, thì thaáy khoù tin ñöôïc loøng vò tha cuûa Boà Taùt. Nhöng 

nhöõng ngöôøi coù töø taâm thì tin noù moät caùch deã daøng.  

Töø “Chuùng sanh” noùi ñeán taát caû nhöõng vaät coù ñôøi soáng. Moãi sinh 

vaät ñeán vôùi coõi ñôøi naøy laø keát quaû cuûa nhieàu nguyeân nhaân vaø ñieàu kieän 

khaùc nhau. Nhöõng sinh vaät nhoû nhaát nhö con kieán hay con muoãi, hay 

ngay caû nhöõng kyù sinh truøng thaät nhoû, ñeàu laø nhöõng chuùng sanh. Moãi 
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chuùng sanh laø söï keát hôïp cuûa nhöõng thaønh toá, coù theå phaân bieät thaønh 

naêm phaàn: saéc, thoï, töôûng, haønh, thöùc. Do ñoù, chuùng sanh naày khoâng 

khaùc vôùi chuùng sanh khaùc, vaø con ngöôøi bình thöôøng khoâng khaùc vôùi 

caùc baäc Thaùnh nhaân. Nhöng do baûn chaát vaø hình theå cuûa naêm yeáu toá 

toàn taïi trong töøng caù theå ñöôïc thaønh laäp, neân chuùng sanh naày coù khaùc 

vôùi chuùng sanh khaùc, con ngöôøi bình thöôøng coù khaùc vôùi caùc baäc 

Thaùnh. Söï keát hôïp naêm uaån naày laø keát quaû cuûa nghieäp vaø thay ñoåi 

töøng saùt na, nghóa laø chuyeån hoùa, thaønh toá môùi thay cho thaønh toá cuõ ñaõ 

tan raõ hoaëc bieán maát. Naêm uaån ñöôïc keát hôïp seõ thaønh moät höõu tình töø 

voâ thuûy, höõu tình aáy ñaõ taïo nghieäp vôùi söï chaáp thuû ñònh kieán cuûa caùi 

ngaõ vaø ngaõ sôû. Söï hieåu bieát cuûa vò aáy bò boùp meùo hoaëc che môø bôûi voâ 

minh, neân khoâng thaáy ñöôïc chaân lyù cuûa töøng saùt na keát hôïp vaø tan raõ 

cuûa töøng thaønh phaàn trong naêm uaån. Maët khaùc, vò aáy bò chi phoái bôûi 

baûn chaát voâ thöôøng cuûa chuùng. Moät ngöôøi thöùc tænh vôùi söï hieåu bieát vôùi 

phöông phaùp tu taäp cuûa Ñöùc Phaät seõ giaùc ngoä ñöôïc baûn chaát cuûa chö 

phaùp, nghóa laø moät höõu tình chæ do naêm uaån keát hôïp laïi vaø khoâng coù 

moät thöïc theå thöôøng haèng hoaëc baát bieán naøo goïi laø linh hoàn caû. Trong 

"Baïch AÅn Toïa Thieàn Ca," Thieàn sö Baïch AÅn Hueä Haïc noùi: "Chuùng 

sanh boån lai thò Phaät." Moãi caù nhaân thaät ra töø khôûi thuûy ñeàu khoâng coù 

vaán ñeà. Vì theá, coù ngöôøi goïi baïn thì baïn traû lôøi. Neáu baïn khoâng traû lôøi, 

cuõng khoâng sao. Daàu baïn coù traû lôøi hay khoâng caên baûn vaø nguyeân lai 

baïn ñeàu ôû trong tình traïng khai ngoä. Chuùng ta ñang tu taäp trong tình 

traïng baûn lai khai ngoä vì ñoù voán laø cuoäc soáng cuûa mình. Chuùng ta 

khoâng caàn phaûi tìm caùi gì khaùc nöõa vì moïi thöù ñaõ coù saún ôû ñaây. Töï 

cuoäc ñôøi naøy, cuoäc ñôøi cuûa baïn chính laø thung luõng khoâng coù tieáng 

voïng. Khi baïn tìm caùi gì khaùc, töùc laø baïn ñang ñaët moät caùi ñaàu khaùc 

leân treân caùi ñaàu saún coù cuûa mình. Laøm caùch naøo ñeå bieát traân quí cuoäc 

soáng maø chuùng ta ñang coù? Baát haïnh thay, chuùng ta thöôøng kinh 

nghieäm cuoäc ñôøi naøy nhö theå noù laø moät coã xe chaïy treân maây, tôùi lui 

xoay vaàn trong luïc ñaïo. Coù khi baïn caûm thaáy cuoäc ñôøi laø tuyeät vôøi, coù 

khi baïn laïi rôi xuoáng vöïc thaúm. Moãi ngaøy, thaäm chí chæ noäi trong moät 

ngaøy thoâi, baïn ñaõ töø treân trôøi rôi xuoáng ñòa nguïc, vaø taát caû moïi caûnh 

giôùi khaùc. Baïn phaûi laøm gì ñaây vôùi cuoäc ñôøi naøy? Baïn töï hoûi: "Toâi thaät 

söï coù phaûi laø Phaät khoâng?" Raát nhieàu ngöôøi ñeàu traû lôøi "Hieám khi 

laém." Vaäy thì baïn phaûi laøm gì ñaây? Ñoù laø moät hoaøn caûnh khoù khaên 

thoâng thöôøng. Ñoù cuõng laø lyù do taïi sao neáu chuùng ta chæ döïa vaøo moät 

thöù quan ñieåm, cho raèng "Chuùng toâi ñeàu toát, chæ caàn anh laøm toát phaàn 
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anh", laø chuùng ta seõ rôi vaøo baãy ngay. Quan ñieåm naøy nghe qua cuõng 

toát, nhöng baát haïnh ôû choã khoâng phaûi moãi caù nhaân ñeå coù theå soáng 

gioáng nhö tình traïng aáy. Vaãn coøn thöù gì ñoù khoâng ñuùng. Chuùng ta, 

nhöõng haønh giaû tu Thieàn, phaûi phaûi xem xeùt coi mình laø ai vaø thaät söï 

mình muoán thaáy gì trong cuoäc soáng naøy, vaø ngay caùi baûn chaát cuûa söï 

sinh toàn laø caùi gì. Söï tìm kieám naøy raát ñoãi töï nhieân.  

Hai chöõ “Nhaân Quaû” chaúng nhöõng chuùng sanh khoâng theå thoaùt 

khoûi maø ngay caû chö Boà Taùt vaø nhöõng vò Phaät (tröôùc khi ñaéc quaû) cuõng 

khoâng theå chaïy ra ngoaøi ñöôïc. Chæ vì Boà Taùt nhìn xa thaáy roäng neân 

Ngaøi chaúng taïo nhaân aùc, do vaäy thuï höôûng ñöôïc quaû khoaùi laïc. Trong 

khi chuùng sanh nhaõn quang thieån caän, chæ bieát thaáy nhöõng vieäc tröôùc 

maét neân luoân laøm nhöõng ñieàu xaáu aùc; bôûi theá môùi thoï quaû baùo ñau 

khoå. Boà Taùt vì sôï quaû aùc veà sau, cho neân chaúng nhöõng traùnh gieo aùc 

nhaân trong hieän taïi, maø coøn tinh taán tu haønh cho nghieäp chöôùng choùng 

tieâu tröø, ñaày ñuû coâng ñöùc ñeå cuoái cuøng ñaït thaønh Phaät quaû. Coøn chuùng 

sanh vì voâ minh che môø taâm taùnh neân tranh nhau gaây taïo laáy aùc nhaân, 

vì theá maø phaûi bò nhaän laáy aùc quaû. Trong khi chòu quaû, laïi khoâng bieát 

aên naên saùm hoái, neân chaúng nhöõng sanh taâm oaùn traùch trôøi ngöôøi, maø laïi 

coøn gaây taïo theâm nhieàu ñieàu aùc ñoäc khaùc nöõa ñeå choáng ñoái. Vì theá cho 

neân oan oan töông baùo maõi khoâng thoâi. 

 

II. Chö Boà Taùt Phaù Taø Hieån Chaùnh: 

Chö Phaät vaø chö Boà Taùt cöùu ñoä chuùng sanh baèng caùch “Phaù taø 

Hieån Chaùnh”. Phaù Taø Hieån Chaùnh coù nghóa laø phaù boû taø chaáp taø kieán 

töùc vaø laøm roõ chaùnh ñaïo chaùnh kieán. Theo Tam Luaän Toâng, hoïc thuyeát 

Tam Luaän Toâng coù ba khía caïnh chính, khía caïnh ñaàu tieân la ø ‘phaù taø 

hieån chaùnh.’ Phaù taø laø caàn thieát ñeå cöùu ñoä chuùng sanh ñang ñaém chìm 

trong bieån chaáp tröôùc, coøn hieån chaùnh cuõng laø caàn thieát vì ñeå xieån 

döông Phaät phaùp. Thöù nhaát laø phaù taø: Phaù taø laø phuû nhaän taát caû nhöõng 

quan ñieåm y cöù treân söï chaáp tröôùc. Nhö theá nhöõng quan ñieåm nhö 

thuyeát veà ‘Ngaõ’ cuûa caùc trieát gia Baø La Moân, thuyeát ‘Ña Nguyeân 

Luaän’ cuûa caùc luaän sö A Tyø Ñaøm vaø Caâu Xaù, cuõng nhö nhöõng nguyeân 

taéc ñoäc ñoaùn cuûa caùc luaän sö Ñaïi Thöøa, khoâng bao giôø ñöôïc thoâng qua 

maø khoâng bò baøi baùc chi ly. ‘Höõu’ hay taát caû ñeàu coù, cuõng nhö ‘khoâng’ 

hay taát caû ñeàu khoâng ñeàu bò chæ trích. Thöù nhì laø hieån chaùnh: Theo 

Giaùo Sö Takakusu trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, Tam Luaän 

Toâng luaän raèng chaân lyù chæ coù theå ñaït ñöôïc baèng caùch phuû ñònh hay baøi 
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baùc caùc taø kieán beân trong vaø beân ngoaøi Phaät giaùo, cuõng nhö nhöõng sai 

laàm cuûa Ñaïi thöøa vaø Tieåu thöøa. Khi oâm giöõ taø kieán sai laàm, con ngöôøi 

seõ muø quaùng trong phaùn ñoaùn. Laøm sao maø moät ngöôøi muø coù theå coù 

ñöôïc caùi thaáy ñuùng, vaø neáu khoâng coù noù thì khoâng bao giôø traùnh ñöôïc 

hai cöïc ñoan. Cöùu caùnh voïng ngoân tuyeät löï laø buoåi bình minh cuûa trung 

ñaïo. Phaù taø vaø chæ coù phaù taø môùi daãn ñeán cöùu caùnh chaân lyù. Con ñöôøng 

giöõa hay con ñöôøng xa lìa danh vaø töôùng laø con ñöôøng hieån chaùnh. 

 

III. Chö Boà Taùt Cöùu Ñoä Chuùng Sanh Theo Giaùo Thuyeát Nhaø 

Phaät: 

Cöùu ñoä coù theå ñöôïc hieåu nhö giaûi thoaùt cho ai ñoù thoaùt khoûi söï huûy 

dieät, khoå ñau, phieàn naõo, vaân vaân, ñeå ñöa ngöôøi aáy ñeán traïng thaùi an 

toaøn khoûi nhöõng löïc löôïng huûy dieät, thieân nhieân hay sieâu nhieân. Ñoái 

vôùi caùc toân giaùo khaùc, cöùu ñoä coù nghóa laø cöùu khoûi toäi loãi, cheát choùc vaø 

nhaän vaøo caùi goïi laø thieân ñöôøng vónh cöûu. Ñaây laø nhöõng toân giaùo cöùu 

ñoä, vì hoï höùa cöùu ñoä chuùng sanh trong moät hình thöùc naøo ñoù. Hoï cho 

raèng yù chí cuûa moät ngöôøi laø quan troïng, nhöng aân suûng laø caàn thieát vaø 

quan troïng hôn ñeå ñöôïc cöùu ñoä. Ngöôøi naøo muoán ñöôïc cöùu ñoä thì phaûi 

tin raèng hoï thaáy ñöôïc söï cöùu ñoä sieâu nhieân cuûa moät ñaáng toaøn naêng 

trong cuoäc ñôøi maø mình ñang soáng. Trong ñaïo Phaät, quan nieäm cöùu ñoä 

raát xa laï ñoái vôùi nhöõng Phaät töû thuaàn thaønh. Moät laàn, Ñöùc Phaät baûo vôùi 

töù chuùng: “Muïc ñích duy nhaát Ta ra ñôøi laø nhaèm giaùo hoùa chuùng sanh. 

Tuy nhieân, moät ñieàu raát quan troïng laø caùc con ñöøng tin lôøi Ta giaûng laø 

ñuùng, chæ ñôn giaûn vì Ta ñaõ noùi nhöõng lôøi aáy. Toát hôn, caùc con neân thöïc 

haønh nhöõng lôøi daïy cuûa Ta ñeå bieát raèng chuùng ñuùng hay sai. Neáu caùc 

con thaáy giaùo phaùp cuûa Ta laø phuø hôïp vôùi chaân lyù vaø höõu ích, thì coá 

gaéng laøm theo. Nhöng ñöøng thöïc haønh chæ vì caùc con kính troïng Ta. 

Chính caùc con môùi coù theå cöùu ñoä caùc con maø thoâi.” Moät laàn khaùc, Ñöùc 

Phaät voã veà con voi ñieân vaø quay sang noùi vôùi A Nan: “Duy nhaát chæ coù 

tình thöông môùi dieät ñöôïc haän thuø. Söï thuø haän khoâng theå chaám döùt 

baèng loøng thuø haän. Ñaây laø baøi hoïc quan troïng maø con neân nhôù.” Chính 

Ñöùc Phaät ñaõ khuyeân chuùng ñeä töû laàn cuoái cuøng tröôùc khi Ngaøi nhaäp 

dieät: “Khi Ta khoâng coøn nöõa caùc con haõy laáy giaùo phaùp cuûa Ta laøm 

thaày höôùng daãn cho caùc con. Neáu taâm caùc con thaâm nhaäp ñöôïc nhöõng 

lôøi daïy cuûa Ta thì caùc con khoâng caàn thieát coù Ta nöõa. Haõy ghi nhôù 

nhöõng lôøi Ta ñaõ daïy caùc con. Loøng tham vaø duïc voïng laø nguyeân nhaân 

cuûa moïi khoå ñau phieàn naõo. Cuoäc ñôøi luoân bieán ñoåi voâ thöôøng, vaäy caùc 
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con chôù neân tham ñaém vaøo baát cöù thöù gì ôû theá gian. Maø caàn töï noã löïc 

tu haønh, söûa ñoåi thaân taâm ñeå tìm thaáy cho chính mình haïnh phuùc chaân 

thaät vaø tröôøng cöûu.” Ñoù laø moät vaøi khaùi nieäm veà cöùu ñoä trong ñaïo Phaät 

ñöôïc noùi leân töø kim khaåu cuûa Ñöùc Phaät. 

Trong Cöùu Ñoä, theo Phaät giaùo Ñaïi Thöøa, coù Quyeàn Hieän vaø Hoùa 

Ñoä. Ngöôøi phaøm maét thòt chuùng ta thöôøng khoâng theå hieåu ñöôïc loøng 

giaùo hoùa ñaïi bi voâ löôïng cuûa chö Phaät vaø chö Boà Taùt. Coù khi caùc Ngaøi 

duøng lôøi thuyeát giaùo ñeå hoùa ñoä, nhöng laém khi caùc Ngaøi duøng göông 

soáng haèng ngaøy nhö lui veà töï tònh hay nghieâm trì giôùi luaät ñeå khuyeán 

khích ngöôøi khaùc tu haønh. “Quyeàn Hieän” coù nghóa laø taïm thôøi phöông 

tieän hieän ra ñeå cöùu ñoä chuùng sanh. Phaät löïc hay Boà Taùt löïc coù theå töï 

hoùa thaønh baát cöù thaân traàn tuïc naøo ñeå cöùu ñoä chuùng sanh.  Hoùa Ñoä coù 

nghóa laø Giaùo hoùa vaø cöùu ñoä. Moâi tröôøng, ñieàu kieän hay hoaøn caûnh nôi 

Phaät hoùa ñoä chuùng sanh. Hoùa ñoä coøn nghóa laø coõi nöôùc an truï cuûa bieán 

hoùa thaân Phaät, goàm hai loaïi: thanh tònh nhö coõi trôøi Ñaâu Suaát vaø oâ 

tröôïc nhö coõi Sa Baø. Toâng Thieân Thai thì cho raèng Hoùa Ñoä laø coõi Taây 

Phöông Tònh Ñoä cuûa Ñöùc Phaät A Di Ñaø. Caùc toâng phaùi khaùc thì cho 

raèng ñoù vöøa laø hoùa ñoä maø cuõng laø baùo ñoä. Theo Ñaïo Xöôùc (562-645), 

moät trong nhöõng tín ñoà loãi laïc cuûa Tònh Ñoä Toâng, trong An Laïc Taäp, 

moät trong nhöõng nguoàn taøi lieäu chính cuûa giaùo phaùp Tònh Ñoä, chö Phaät 

cöùu ñoä chuùng sanh baèng boán phöông phaùp. Thöù nhaát laø baèng khaåu 

thuyeát nhö ñöôïc kyù taûi trong Nhò Thaäp Boä Kinh. Thöù nhì laø baèng töôùng 

haûo quang minh. Thöù ba laø baèng voâ löôïng ñöùc duïng thaàn thoâng ñaïo 

löïc, ñuû caùc thöù bieán hoùa. Thöù tö laø baèng caùc danh hieäu cuûa caùc Ngaøi, 

maø, moät khi chuùng sanh thoát leân, seõ tröø khöû nhöõng chöôùng ngaïi vaø chaéc 

chaén seõ vaõng sanh Phaät tieàn. 

 

IV. Chö Boà Taùt Laøm Lôïi Ích & Ñoä Thoaùt Cho Chuùng Sanh ÔÛ 

Coõi Ta Baø Theo Tinh Thaàn Kinh Duy Ma:  

Theo Kinh Duy Ma Caät, khi ñeán thaêm beänh cö só Duy Ma Caät, Duy 

Ma Caät coù noùi vôùi ngaøi Vaên Thuø Sö Lôïi Boà Taùt veà “Ñoä Thoaùt Chuùng 

Sanh”. Vaên Thuø laïi hoûi Duy Ma Caät: “Muoán ñoä chuùng sanh, Boà Taùt 

phaûi tröø nhöõng gì?” Duy Ma Caät ñaùp: “Muoán ñoä thoaùt chuùng sanh tröôùc 

nhaát phaûi tröø phieàn naõo cuûa hoï.” Vaên Thuø hoûi: “Muoán tröø phieàn naõo, 

phaûi thöïc haønh nhöõng gì?” Duy Ma Caät ñaùp: “Phaûi thöïc haønh chaùnh 

nieäm.” Vaên Thuø hoûi: “Theá naøo laø thöïc haønh chaùnh nieäm?” Duy Ma Caät 

ñaùp: Phaûi thöïc haønh phaùp khoâng sanh khoâng dieät.” Vaên Thuø hoûi: “Phaùp 
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gì khoâng sanh, phaùp gì khoâng dieät?” Duy Ma Caät ñaùp: “Phaùp baát thieän 

khoâng sanh, phaùp thieän khoâng dieät.” Vaên Thuø hoûi: “Phaùp thieän vaø phaùp 

baát thieän laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy thaân laøm goác.” Vaên 

Thuø hoûi: “Thaân laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy tham duïc laøm 

goác.” Vaên Thuø hoûi: “Tham duïc laáy gì laøm goác?” Duy Ma Caät ñaùp: 

“Laáy hö voïng phaân bieät laøm goác.” Vaên Thuø hoûi: “Hö voïng phaân bieät 

laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy töôûng ñieân ñaûo laøm goác.” Vaên 

Thuø hoûi: “Töôûng ñieân ñaûo laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy 

khoâng truï laøm goác.” Vaên Thuø hoûi: “Khoâng truï laáy gì laøm goác?” Duy 

Ma Caät ñaùp: “Khoâng truï thì khoâng goác. Thöa ngaøi Vaên Thuø, ôû nôi goác 

khoâng truï maø laäp taát caû phaùp.” Cuõng theo Kinh Duy Ma Caät, Phaåm thöù 

Möôøi, Duy Ma Caät noùi: “Boà Taùt ôû coõi Ta Baø naøy ñoái vôùi chuùng sanh, 

loøng ñaïi bi beàn chaéc thaät ñuùng nhö lôøi caùc ngaøi ñaõ ngôïi khen. Maø Boà 

Taùt ôû coõi naày lôïi ích cho chuùng sanh trong moät ñôøi coøn hôn traêm ngaøn 

kieáp tu haønh ôû coõi nöôùc khaùc. Vì sao? Vì coõi Ta Baø naày coù möôøi ñieàu 

laønh maø caùc Tònh Ñoä khaùc khoâng coù: Moät laø duøng boá thí ñeå nhieáp ñoä 

keû ngheøo naøn. Hai laø duøng tònh giôùi ñeå nhieáp ñoä ngöôøi phaù giôùi. Ba laø 

duøng nhaãn nhuïc ñeå nhieáp ñoä keû giaän döõ. Boán laø duøng tinh taán ñeå nhieáp 

ñoä keû giaûi ñaõi. Naêm laø duøng thieàn ñònh ñeå nhieáp ñoä keû loaïn yù. Saùu laø 

duøng trí tueä ñeå nhieáp ñoä keû ngu si. Baûy laø noùi phaùp tröø naïn ñeå ñoä keû bò 

taùm naïn. Taùm laø duøng phaùp ñaïi thöøa ñeå ñoä keû öa phaùp tieåu thöøa. Chín 

laø duøng caùc phaùp laønh ñeå cöùu teá ngöôøi khoâng ñöùc. Möôøi laø thöôøng 

duøng töù nhieáp ñeå thaønh töïu chuùng sanh.” 

 

Bodhisattvas’ Excellent Deeds & Liberation  

of Living Beings in the Saha World  

In the Spirit of the Vimalakirti Sutra 

 

I. A Summary of Bodhisattvas and Living Beings:  

“Enlightened Being” (Bodhisattva) is a Chinese Buddhist term that 

means an enlightened being (bodhi-being), or a Buddha-to-be, or a 

being who desires to attain enlightenment, or a being who seeks 

enlightenment, including Buddhas, Pratyeka-buddhas, or any disciples 

of the Buddhas. An enlightened being who does not enter Nirvana but 

chosen to remain in the world to save other sentient beings. Any person 

who is seeking Buddhahood, or a saint who stands right on the edge of 



957 

 

nirvana, but remains in this world to help others achieve 

enlightenment. One who vows to live his or her life for the benefit of 

all sentient beings, vowing to save all sentient beings from affliction 

and aspiring to attainment of the Buddha-hood. One whose beings or 

essence is bodhi whose wisdom is resulting from direct perception of 

Truth with the compassion awakened thereby. Enlightened being who 

is on the path to awakening, who vows to forego complete 

enlightenment until he or she helps other beings attain enlightenment. 

A Bodhisattva is one who adheres to or bent on the ideal of 

enlightenment, or knowledge of the Four Noble Truths (Bodhi), 

especially one who is aspirant for full enlightenment (samma 

sambodhi). A Bodhisattva fully cultivates ten perfections (thaäp thieän: 

Parami) which are essential qualities of extremely high standard 

initiated by compassion, understanding and free from craving, pride 

and false views. There are five Bodhisattvas who have cultivated over 

countless lifetimes and expand in his life for the benefit of others. 

Therefore, a Bodhisattva is one who is enlightened, literally he is an 

Enlightenment-being, a Buddha-to-be, or one who wishes to become a 

Buddha. It would be a mistake to assume that the conception of a 

Bodhisattva was a creation of the Mahayana. For all Buddhists each 

Buddha had been, for a long period before his enlightenment, a 

Bodhisattva. But why does a Bodhisattva have such a vow? Why does 

he want to undertake such infinite labor? For the good of others, 

because they want to become capable of pulling others out of this great 

flood of sufferings and afflictions. But what personal benefit does he 

find in the benefit of others? To a Bodhisattva, the benefit of others is 

his own benefit, because he desires it that way. Who could believe 

that? It is true that people devoid of pity and who think only of 

themselves, find it hard to believe in the altruism of the Bodhisattva. 

But compassionate people do so easily.  

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 
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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 

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. 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. 

The two words of “Cause and Effect”, not only living beings who 

cannot escape them (cause and effect); even the Buddhas (before 
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becoming enlightened) and Bodhisattvas cannot avoid them either. 

However, because Bodhisattvas have far-ranging vision, they avoid 

creating bad causes and only receive joyful rewards. Living beings, on 

the other hand, are very short-sighted. Seeing only what is in front of 

them, they often plant evil causes, and so they must often suffer the 

bitter retribution. Because the Bodhisattvas are afraid of bad 

consequences in the future, not only they avoid planting evil-causes or 

evil karma in the present, but they also diligently cultivate to gradually 

diminish their karmic obstructions; at the same time to accumulate their 

virtues and merits, and ultimately to attain Buddhahood. However, 

sentient beings complete constantly to gather evil-causes; therefore, 

they must suffer evil effect. When ending the effect of their actions, 

they are not remorseful or willing to repent. Not only do they blame 

Heaven and other people, but they continue to create more evil karma 

in opposition and retaliation. Therefore, enemies and vengeance will 

continue to exist forever in this vicious cycle.  

 

II. Bodhisattvas Break the False and Make Manifest the Right: 

Buddhas and Bodhisattvas save all sentient beings by “Breaking 

(disproving) the false and making manifest the right.” According to the 

Madhyamika School, the doctrine of the school has three main aspects, 

the first aspect is the “refutation itself of a wrong view, at the same 

time, the elucidation of a right view.” Refutation is necessary to save 

all sentient beings who are drowned in the sea of attachment while 

elucidation is also important in order to propagate the teaching of the 

Buddha. First, refutation of all wrong views: Refutation means to 

refute all views based on attachment. Also views such as the ‘self’ or 

atman, the theory of Brahmanic philosophers. The pluralistic doctrines 

of the Buddhist Abhidharma schools (Vaibhasika, Kosa, etc) and the 

dogmatic principles of Mahayana teachers are never passed without a 

detailed refutation. The Realistic or all exists, and the Nihilistic or 

nothing exists are equally condemned. Second, elucidation of a right 

view: According to Prof. Takakusu in The Essentials of Buddhist 

Philosophy, the Madhyamika School strongly believed that the truth 

can be attained only by negation or refutation of wrong views within 

and without Buddhism, and of errors of both the Great and Small 

Vehicles. When retaining wrong views or error, one will be blind to 
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reason. How can a blind man get a right view without which the two 

extremes can never be avoided? The end of verbal refutation is the 

dawn of the Middle Path. Refutation and refutation only, can lead to 

the ultimate truth.  The Middle Path, which is devoid of name and 

character is really the way of elucidation of a right view. 

 

III. Bodhisattvas' Teaching & Saving of Sentient Beings: 

Salvation may be understood as the deliverance of someone from 

destruction, sufferings, afflictions, and so on, and to bring that person to 

the state of being safe from destructive forces, natural or supernatural. 

To other religions, salvation means deliverance from sin and death, and 

admission to a so-called “Eternal Paradise”. These are religions of 

deliverance because they give promise of some form of deliverance. 

They believe that a person’s will is important, but grace is more 

necessary and important to salvation. Those who wish to be saved must 

believe that they see a supernatural salvation of an almighty creator in 

their lives. In Buddhism, the concept of salvation is strange to all 

sincere Buddhists. One time, the Buddha told His disciples: “The only 

reason I have come into the world is to teach others. However, one 

very important thing is that you should never accept what I say as true 

simply because I have said it. Rather, you should test the teachings 

yourselves to see if they are true or not. If you find that they are true 

and helpful, then practice them. But do not do so merely out of respect 

for me. You are your own savior and no one else can do that for you.” 

One other time, the Buddha gently patted the crazy elephant and 

turned to tell Ananda: “The only way to destroy hatred is with love. 

Hatred cannot be defeated with more hatred. This is a very important 

lesson to learn.” Before Nirvana, the Buddha himself advised his 

disciples: “When I am gone, let my teachings be your guide. If you 

have understood them in your heart, you have no more need of me. 

Remember what I have taught you. Craving and desire are the cause of 

all sufferings and afflictions. Everything sooner or later must change, 

so do not become attached to anything. Instead devote yourselves to 

clearing your minds and finding true and lasting happiness.” These are 

the Buddha’s golden speeches on some of the concepts of salvation.  

In salvation, Mahayana Buddhism has temporary manifestation for 

saving, coverting and transporting beings. It is difficult for ordinary 
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people like us to understand the teaching with infinite compassion of 

Buddhas and Bodhisattvas. Sometimes, they uses their speech to 

preach the dharma, but a lot of times they use their way of life such as 

retreating in peace, strictly following the precepts to show and inspire 

others to cultivate the way. “Temporary manifestation for saving 

beings” means temporarily appear to save sentient beings. The power 

of Buddhas and Bodhisattvas to transform themselves into any kind of 

temporal body in order to aid beings. Salvation includes converting and 

Transporting (to teach and save, to rescue and teach). To transform 

other beings. The region, condition, or environment of Buddha 

instruction or conversion. Salvation also means any land which a 

Buddha is converting, or one in which the transformed body of a 

Buddha. These lands are of two kinds: pure like Tusita heaven and vile 

or unclean like this world. T’ien-T’ai defines the transformation realm 

of Amitabha as the Pure Land of the West. Other schools speak of the 

transformation realm as the realm on which depends the nirmanakaya. 

According to Tao-Ch’o (562-645), one of the foremost devotees of the 

Pure Land school, in his Book of Peace and Happiness, one of the 

principal sources of the Pure Land doctrine. All the Buddhas save 

sentient beings in four ways. First, by oral teachings such recorded in 

the twelve divisions of Buddhist literature. Second, by their physical 

features of supernatural beauty. Third, by their wonderful powers and 

virtues and transformations. Fourth, by recitating of their names, which 

when uttered by beings, will remove obstacles and result their rebirth 

in the presence of the Buddha. 

 

IV. Bodhisattvas’ Excellent Deeds & Liberation of Living Beings 

in the Saha World In the Spirit of the Vimalakirti Sutra:  

According to the Vimalakirti Sutra, when Manjusri Bodhisattva 

called to enquire after Vimalakirti’s health, Vimalakirti told Manjusri 

about “saving sentient beings”. Manjusri asked: “What should a 

Bodhisattva wipe out in order to liberate living beings?” Vimalakirti 

replied: “When liberating living beings, a Bodhisattva should first wipe 

out their klesa (troubles and causes of troubles)?” Manjusri asked: 

“What should he do to wipe out klesa?” Vimalakirti replied: “He 

should uphold right mindfulness.” Manjusri asked: “What should he do 

to uphold right mindfulness?” Vimalakirti replied: “He should advocate 
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the unborn and the undying.” “Manjusri asked: “What is the unborn and 

what is the undying?” Vimalakirti replied: “The unborn is evil that does 

not arise and the undying is good that does not end.” Manjusri asked: 

“What is the root of good and evil?” Vimalakirti replied: “The body is 

the root of good and evil.” Manjusri asked: “What is the root of the 

body?” Vimalakirti replied: “Craving is the root of the body.” Manjusri 

asked: “What is the root of craving?” Vimalakirti replied: “Baseless 

discrimination is the root of craving.” Manjusri asked: “What is the root 

of baseless discrimination?” Vimalakirti replied: “Inverted thinking is 

the root of discrimination.” Manjusri asked: “What is the root of 

inverted thinking?” Vimalakirti replied: “Non-abiding is the root of 

inverted thinking.” Manjusri asked: “What is the root of non-abiding?” 

Vimalakirti replied: “Non-abiding is rootless. Manjusri, from this non-

abiding root all things arise.” Also according to the Vimalakirti, 

Chapter Tenth, Vimalakirti said: “As you have said, the Bodhisattvas of 

this world have strong compassion and their lifelong works of salvation 

for all living beings surpass those done in other pure lands during 

hundreds and thousands of aeons. Why? Because they achieved ten 

excellent deeds which are not required in other pure lands: First, 

charity (dana) to succour the poor. Second, precept-keeping (sila) to 

help those who have broken the commandments. Third, patient 

endurance (ksanti) to subdue their anger. Fourth, zeal and devotion 

(virya) to cure their remissness. Fifth, serenity (dhyana) to stop their 

confused thoughts. Sixth, wisdom (prajna) to wipe out ignorance. 

Seventh, putting an end to the eight distressful conditions for those 

suffering from them. Eighth, teaching Mahayana to those who cling to 

Hinayana. Ninth, cultivation of good roots for those in want of merits. 

Tenth, the four Bodhisattva winning devices for the purpose of leading 

all living beings to their goals (in Bodhisattva development).”  
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Chöông Saùu Möôi Chín 

Chapter Sixty-Nine 

 

Boà Taùt Thoâng Ñaït Phaät Ñaïo 

Theo Tinh Thaàn Kinh Duy Ma 

 

Thoâng ñaït Phaät ñaïo coù nghóa laø hieåu vaø ñaït ñöôïc coát loõi ñaïo Phaät. 

Trong ñaïo Phaät, nhöõng vó Ñaïi Boà Taùt thoâng ñaït Phaät ñaïo coù khaû naêng 

chuyeån hoùa chuùng sanh baèng caùch phaùt trieån Phaät taùnh nôi hoï vaø khieán 

hoï ñaït ñöôïc giaùc ngoä. Theo kinh Duy Ma Caät, Phaåm taùm, baáy giôø ngaøi 

Vaên Thuø Sö Lôïi hoûi oâng Duy Ma Caät raèng: “Boà Taùt theá naøo laø thoâng 

ñaït Phaät ñaïo?” Duy Ma Caät ñaùp: “Boà Taùt thöïc haønh phi ñaïo (traùi ñaïo) 

laø thoâng ñaït Phaät ñaïo.” Vaên Thuø Sö Lôïi hoûi: “Theá naøo laø Boà Taùt thöïc 

haønh phi ñaïo?” Duy Ma Caät ñaùp: “Neáu Boà Taùt gaây naêm toäi voâ giaùn maø 

khoâng buoàn giaän, ñeán ôû trong ñòa nguïc maø khoâng coù toäi caáu; ñeán trong 

loaøi suùc sanh maø khoâng coù nhöõng loãi voâ minh  kieâu maïn; ñeán trong ngaï 

quyû  maø vaãn ñaày ñuû coâng ñöùc; ñeán  caûnh saéc vaø voâ saéc giôùi maø khoâng 

cho laø thuø thaéng; hieän laøm tham duïc maø khoâng nhieãm ñaém; hieän laøm 

giaän döõ maø ñoái vôùi chuùng sanh khoâng coù ngaïi gì; hieän caùch ngu si maø 

duøng trí tueä ñieàu phuïc taâm mình; hieän laøm haïnh tham lam boûn xeûn maø 

boû taát caû cuûa caûi, khoâng tieác thaân maïng; hieän phaùp giôùi caám maø ôû 

trong tònh giôùi, ñeán nhö toäi beù nhoû cuõng heát loøng sôï seät; hieän laøm thuø 

haän maø thöôøng töø bi nhaãn nhuïc; hieän laøm löôøi bieáng maø sieâng tu caùc 

coâng ñöùc; hieän laøm loaïn yù maø thöôøng nieäm ñònh; hieän laøm ngu si maø 

thoâng ñaït trí tueä theá gian vaø xuaát theá gian; hieän laøm dua doái maø 

phöông tieän thuaän theo nghóa caùc kinh; hieän laøm kieâu maïn maø ñoái vôùi 

chuùng sanh mình cuõng nhö caàu ñoù; hieän laøm taát caû phieàn naõo maø loøng 

thöôøng thanh tònh; hieän vaøo trong chuùng ma maø thuaän theo trí tueä cuûa 

Phaät, khoâng theo ñaïo giaùo khaùc; hieän laøm haøng Thanh Vaên maø noùi caùc 

phaùp chöa töøng nghe cho chuùng sanh; hieän vaøo haøng Bích Chi Phaät maø 

thaønh töïu loøng ñaïi bi, giaùo hoùa chuùng sanh; hieän vaøo haïng ngheøo naøn 

maø coù tay ñaày ñuû coâng ñöùc; hieän vaøo haïng taøn taät maø ñuû töôùng toát ñeå 

trang nghieâm thaân mình; hieän vaøo haïng heøn haï maø sanh trong doøng 

gioáng Phaät, ñaày ñuû caùc coâng ñöùc; hieän vaøo haïng ngöôøi oám yeáu xaáu xa 

maø ñöôïc thaân Na la dieân (kim cang), taát caû chuùng sanh ñeàu muoán xem; 
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hieän vaøo haïng giaø beänh maø ñoaïn haún goác beänh, khoâng coøn sôï cheát; 

hieän laøm haïng giaøu coù maø xem laø voâ thöôøng, khoâng coù tham ñaém; hieän 

coù theâ thieáp, theá nöõ maø traùnh xa buøn laày nguõ duïc; hieän nôi haïng ñaàn 

ñoän maø thaønh töïu bieän taøi, vaãn giöõ toång trì; hieän vaøo taø teá maø duøng 

chaùnh teá ñoä chuùng sanh; hieän vaøo khaép caùc ñaïo, ñeå ñoaïn ñöùt nhôn 

duyeân; hieän vaøo Nieát Baøn maø khoâng boû sanh töû. Thöa ngaøi Vaên Thuø 

Sö Lôïi! Neáu Boà Taùt laøm ñöôïc nhöõng vieäc traùi ñaïo nhö theá, ñaáy laø 

thoâng suoát Phaät ñaïo.” 

Baáy giôø oâng Duy Ma Caät hoûi ngaøi Vaên Thuø Sö Lôïi raèng: “Theá naøo 

laø haït gioáng Nhö Lai?” Ngaøi Vaên Thuø ñaùp: “Coù thaân laø haït gioáng; voâ 

minh coù aùi laø haït gioáng; tham saân si laø ba haït gioáng; töù ñieân ñaûo laø boán 

haït gioáng; naêm moùn ngaên che laø naêm haït gioáng; luïc nhaäp laø saùu haït 

gioáng; thaát thöùc laø baûy haït gioáng; taùm taø phaùp laø taùm haït gioáng; chín 

moùn naõo laø chín haït gioáng; thaäp aùc laø möôøi haït gioáng. OÂng Duy Ma 

Caät hoûi: “Taïi sao theá?” Vaên Thuø ñaùp: “Neáu ngöôøi thaáy voâ vi maø vaøo 

chaùnh vò (Nieát Baøn) thôøi khoâng theå coøn phaùt taâm Voâ thöôïng Chaùnh 

ñaúng Chaùnh giaùc nöõa. Ví nhö choã goø cao khoâng theå sinh hoa sen, maø 

nôi buøn laày thaáp öôùt môùi coù hoa sen. Nhö theá, ngöôøi thaáy voâ vi, vaøo 

chaùnh vò khoâng coøn sanh trong Phaät phaùp ñöôïc, maø ôû trong buøn laày 

phieàn naõo môùi coù chuùng sanh nghó ñeán Phaät phaùp maø thoâi. Laïi nhö 

gieo haït gioáng treân hö khoâng thì khoâng sinh ñöôïc, ôû ñaát phaân buøn môùi 

toát töôi ñöôïc. Nhö theá, ngöôøi ñaõ vaøo voâ vi chaùnh vò khoâng sanh ñöôïc 

trong Phaät phaùp, keû khôûi ngaõ kieán nhö nuùi Tu Di coøn coù theå phaùt taâm 

Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc maø sinh trong Phaät phaùp. Cho neân 

phaûi bieát taát caû phieàn naõo laø haït gioáng Nhö Lai. Ví nhö khoâng xuoáng 

beå caû, khoâng theå ñaëng baûo chaâu voâ giaù, cuõng nhö khoâng vaøo bieån caû 

phieàn naõo thôøi laøm sao maø coù ngoïc baùu’nhöùt thieát trí.’” 

Luùc baáy giôø ngaøi Ñaïi Ca Dieáp khen raèng: “Hay thay! Hay thay! 

Ngaøi Vaên Thuø Sö Lôïi, lôøi noùi thích quaù. Thaät ñuùng nhö lôøi Ngaøi noùi 

nhöõng boïn traàn lao laø gioáng Nhö Lai. Hoâm nay, chuùng toâi khoâng coøn 

kham phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Ñeán nhö ngöôøi ñuû 

naêm toäi voâ giaùn coøn coù theå phaùt yù mong sanh trong Phaät phaùp, maø nay 

chuùng toâi hoaøn toaøn khoâng phaùt ñöôïc. Ví nhö nhöõng ngöôøi naêm caên ñaõ 

hö, ñoái vôùi naêm moùn duïc laïc chaúng coøn caûm xuùc. Cuõng nhö haøng 

Thanh Vaên ñaõ ñoaïn heát kieát söû, ôû trong Phaät phaùp khoâng coøn coù lôïi ích 

gì maáy, bôûi khoâng coøn coù chí nguyeän.” Vì theá, thöa ngaøi Vaên Thuø Sö 

Lôïi! Phaøm phu ôû trong Phaät phaùp coøn coù aûnh höôûng, maø haøng Thanh 
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Vaên thôøi khoâng. Vì sao? Vì phaøm phu nghe Phaät noùi phaùp khôûi ñöôïc 

ñaïo taâm voâ thöôïng, chaúng ñoaïn Tam Baûo, coøn chính nhö Thanh Vaên 

troïn ñôøi nghe Phaät phaùp: thaäp löïc, töù voâ uùy, vaân vaân maø hoaøn toaøn 

cuõng khoâng phaùt ñöôïc ñaïo taâm voâ thöôïng.”  

Trong chuùng hoäi coù Boà Taùt teân Phoå Hieän Saéc Thaân hoûi oâng Duy 

Ma Caät raèng: “Cö só! Cha meï, vôï con, thaân baèng quyeán thuoäc, nhöõng 

ngöôøi trí thöùc laø ai? Toâi tôù, trai baïn, voi ngöïa, xe coä ôû ñaâu?” Duy Ma 

Caät duøng baøi keä ñaùp raèng: “Trí ñoä meï Bo à Taùt, phöông tieän aáy laø cha, 

Ñaïo sö taát caû chuùng, ñeàu do ñaáy sinh ra. Phaùp hyû chính laø vôï, taâm töø bi 

laø gaùi, taâm thaønh thöïc laø trai, roát raùo vaéng laëng nhaø. Traàn lao laø ñeä töû, 

tuøy yù maø sai xöû, ñaïo phaåm voán baïn laønh,  do ñaáy thaønh Chaùnh giaùc. 

Caùc ñoä laø phaùp löõ, töù nhieáp laø kyõ nöõ, ca ngaâm tuïng lôøi phaùp, laáy ñoù 

laøm aâm nhaïc, vöôøn töôïc aáy toång trì, caây röøng phaùp voâ laäu, hoa giaùc yù 

saïch maàu, traùi giaûi thoaùt trí tueä. Baùt giaûi thoaùt laø ao taém, nöôùc ñònh 

laëng trong ñaày, raûi baûy thöù tònh hoa, ñeå taém ngöôøi khoâng nhô. Nguõ 

thoâng voi ngöïa chaïy, Ñaïi thöøa laø xe coä, caàm cöông laø nhaát taâm, daïo 

chôi ñöôøng baùt chaùnh. Töôùng ñuû nghieâm maët maøy, caùc toát trau hình 

daùng, hoå theïn laøm thöôïng phuïc, thaâm taâm laøm traøng hoa. Giaøu coù baûy 

cuûa baùu, daïy baûo ñeå theâm lôïi, nhö lôøi noùi tu haønh, hoài höôùng laøm lôïi 

lôùn. Töù thieàn laøm giöôøng gheá, töø tònh maïng sanh ra, hoïc roäng theâm trí 

tueä, ñoù laø tieáng töï giaùc. Moùn aên phaùp cam loà, nöôùc uoáng vò giaûi thoaùt, 

taém röûa saïch tònh taâm, höông hoa laø giôùi phaåm. Tröø deïp giaëc phieàn 

naõo, maïnh meõ khoâng ai hôn, haøng phuïc boán thöù ma, phöôùn toát döïng 

ñaïo traøng.”  

Tuy bieát khoâng sanh dieät, vì daïy chuùng coù sanh, khaép hieän vaøo caùc 

coõi, nhö maët nhöït ñeàu thaáy. Cuùng döôøng khaép möôøi phöông, khoâng 

löôøng öùc Nhö Lai, chö Phaät vaø thaân mình, khoâng coù töôûng phaân bieät. 

Daàu bieát caùc coõi Phaät, vôùi chuùng sanh ñeàu khoâng, maø thöôøng tu Tònh 

Ñoä, daïy doã cho quaàn sanh. Bao nhieâu loaøi höõu tình, oai nghi cuøng hình 

tieáng, Boà Taùt löïc voâ uùy, ñoàng thôøi ñeàu khaép hieän. Roõ bieát caùc vieäc ma, 

maø hieän theo haïnh noù. Duøng trí phöông tieän kheùo, tuøy yù ñeàu hay hieän, 

hoaëc hieän giaø, beänh, cheát; thaønh töïu cho chuùng sanh. Roõ bieát nhö 

huyeãn hoùa, thoâng suoát khoâng ngaên ngaïi. Hoaëc hieän kieáp chaùy tan, ñaïi 

ñòa ñeàu troáng roãng, nhöõng ngöôøi coù ‘töôûng’ thöôøng, soi thaáy roõ voâ 

thöôøng. Voâ soá öùc chuùng sanh, ñeàu ñeán thænh Boà Taùt, ñoàng thôøi ñeán nhaø 

kia, daïy cho veà Phaät ñaïo, kinh saùch caám chuù thuaät. Caùc ngheà nghieäp 

kheùo leùo, ñeàu hieän laøm vieäc aáy, lôïi ích cho quaàn sanh. Caùc ñaïo phaùp 
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theá gian, nöông ñaáy maø xuaát gia, ñeå giaûi meâ cho ngöôøi, maø chaúng ñoïa 

taø kieán, laøm nhöït nguyeät thieân töû, laøm Phaïm vöông, chuû, chuùa; hoaëc 

khi laøm ñaát nöôùc, hoaëc laïi laøm gioù löûa. Vaøo kieáp coù taät dòch, hieän laøm 

caùc caây thuoác, neáu ngöôøi naøo uoáng ñeán, caùc beänh aùc tieâu tröø. Vaøo kieáp 

coù ñoùi khaùt, hieän laøm ñoà aên uoáng, tröôùc laø cöùu ñoùi khaùt, sau giaûng daïy 

chaùnh phaùp. Vaøo kieáp coù ñao binh, duyeân khôûi loøng töø bi, giaùo hoùa cho 

chuùng sanh, taâm ñöøng coøn tranh ñaáu. Neáu coù chieán traän lôùn, laøm cho 

söùc ngang nhau, Boà Taùt hieän oai theá, haøng phuïc ñeå yeân hoøa. Trong taát 

caû coõi nöôùc, choã naøo coù ñòa nguïc, ñi ngay ñeán nôi aáy, cöùu vôùt ngöôøi 

khoå naõo. Trong taát caû coõi nöôùc, suùc sanh aên laãn nhau, ñeàu hieän sanh ra 

noù, laøm cho ñöôïc lôïi ích. Thò hieän trong nguõ duïc, laïi cuõng hieän tu thieàn, 

ñeå taâm ma roái loaïn, khoâng thöøa dòp haïi ñöôïc. Hoa sen sanh trong löûa, 

thaät ñaùng goïi ít coù, coõi duïc maø tu thieàn, ít coù cuõng nhö theá. Hoaëc hieän 

laøm daâm nöõ, daãn daét keû haùo saéc, tröôùc laáy duïc duï ngöôøi, sau khieán vaøo 

Phaät trí. Hoaëc laøm chuû trong aáp, hoaëc laøm thaày khaùch buoân, quoác sö vaø 

ñaïi thaàn, ñeå lôïi ích chuùng sanh. Caùc choã coù keû ngheøo, hieän laøm kho voâ 

taän, nhaân ñoù khuyeán daïy ngöôøi, cho phaùt taâm voâ thöôïng. Keû kieâu caêng 

ngaõ maïn, hieän laøm nhöõng löïc só, tieâu phuïc loøng coáng cao, quay veà ñaïo 

Voâ thöôïng. Nhöõng ngöôøi hay sôï seät, ñeán nôi ñeå an uûi, tröôùc thí phaùp 

khoâng sôï, sau daïy phaùt ñaïo taâm. Hoaëc hieän lìa daâm duïc, laøm vò Tieân 

nguõ thoâng, chæ daïy cho chuùng sanh, ñeå ñöôïc giôùi nhaãn töø. Thaáy ngöôøi 

caàn haàu haï, hieän laøm keû toâi tôù, vöøa ñeïp yù ngöôøi kia, vöøa phaùt ñöôïc ñaïo 

taâm. Tuøy theo vieäc caàn duøng, maø vaøo trong Phaät ñaïo, duøng söùc phöông 

tieän kheùo, ñeàu giuùp cho ñaày ñuû. Ñaïo phaùp nhieàu khoâng löôøng, vieäc 

laøm khoâng bôø meù, trí tueä khoâng haïn löôïng, ñoä thoaùt voâ soá chuùng. Daàu 

cho taát caû Phaät, trong voâ soá öùc kieáp, khen ngôïi coâng ñöùc kia, cuõng 

khoâng theå heát ñöôïc. Ai nghe phaùp nhö theá, chaúng phaùt taâm Boà Ñeà, tröø 

nhöõng ngöôøi baát tieáu, ngu si khoâng trí tueä.  

 

Bodhisattvas Enter the Buddha Path 

In the Spirit of the Vimalakirti Sutra 

 

To understand and attain the cores of Buddhist teachings 

thoroughly. In Buddhism, Bodhisattvas who understand and attain the 

cores of Buddhist teachings thoroughly have the ability to transform all 

beings by developing their Buddha-nature and causing them to obtain 
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enlightenment. According to the Vimalakirti Sutra, Chapter Eight, 

Manjusri asked Vimalakirti: “How does a Bodhisattva enter the 

Buddha path?” Vimalakirti replied: “If a Bodhisattva treads the wrong 

ways (without discrimination), he enters the Buddha path.” Manjusri 

asked: “What do you mean by a Bodhisattva treading the wrong 

ways?” Vimalakirti replied: “(In his work of salvation) if a Bodhisattva 

is free from irritation and anger while appearing in the fivefold 

uninterrupted hell; is free from the stain of sins while appearing in 

(other) hells; is free from ignorance, arrogance and pride while 

appearing in the world of animals; is adorned with full merits while 

appearing in the world of hungry ghosts; does not show his superiority 

while appearing in the (heavenly) worlds of form and beyond form; is 

immune from defilements while appearing in the world of desire; is 

free from anger while appearing as if he were resentful; uses wisdom 

to control his mind while appearing to be stupid; appears as if he were 

greedy but gives away all his outer (i.e. money and worldly) and inner 

(i.e. bodily) possessions without the least regret for his own life; 

appears as if he broke the prohibitions while delighting in pure living 

and being apprehensive of committing even a minor fault; appears as if 

he were filled with hatred while always abiding in compassionate 

patience; appears as if he were remiss while diligently practicing all 

meritorious virtues; appears as if he were disturbed while always 

remaining in the state of serenity; appears as if he were ignorant while 

possessing both mundane and supramundane wisdoms; appears as if he 

delighted in flattering and falsehood while he excels in expedient 

methods in conformity with straightforwardness as taught in the sutras; 

shows arrogance and pride while he is as humble as a bridge; appears 

as if he were tormented by troubles while his mind remains pure and 

clean; appears in the realm of demons while defeating heterodox 

doctrines to conform with the Buddha wisdom; appears in the realm of 

sravakas where he expounds the unheard of supreme Dharma; appears 

in the realm of pratyeka-buddhas where he converts living beings in 

fulfillment of great compassion; appears amongst the poor but extends 

to them his precious hand whose merits are inexhaustible; appears 

amongst the crippled and disabled with his own body adorned with the 

excellent physical marks (of the Buddha); appears amongst the lower 

classes but grows the seed of the Buddha nature with all relevant 
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merits; appears amongst the emaciated and ugly showing his strong 

body to the admiration of them all; appears as an old and ill man but is 

actually free from all ailments with no fear of death; appears as having 

all the necessities of life but always sees into impermanence and is 

free from greed; appears to have wives, concubines and maids but 

always keeps away from the morass of the five desires; appears 

amongst the dull-witted and stammerers to help them win the power of 

speech derived from the perfect control of mind; appears amongst 

heretics to teach orthodoxy and deliver all living beings; enters all 

worlds of existence to help them uproot the causes leading thereto; and 

appears as if entering nirvana but without cutting off birth and death; 

Manjusri, this Bodhisattva can tread heterodox ways because he has 

access to the Buddha path.”  

Vimalakirti then asked Manjusri: “What are the seeds of the 

Tathagata?” Manjusri replied: “Body is seed of the Tathagata, 

ignorance and craving are its (two) seeds; desire, hate and stupidity its 

(three) seeds; the four inverted views its (four) seeds; the five covers 

(or screens) its (five) seeds; the six organs of sense its (six) seeds; the 

seven abodes of consciousness its (seven) seeds; the eight heterodox 

views its (eight) seeds; the nine causes of klesa (troubles and their 

causes) its (nine) seeds; the ten evils its (ten) seeds. To sum up, all the 

sixty-two heterodox views and all sorts of klesa are the seeds of 

Buddhahood. Vimalakirti asked Mnjusri: “Why is it so?” Manjusri 

replied: “Because he who perceives the inactive (wu wei) state and 

enters its right (nirvanic) position, is incapable of advancing further to 

achieve supreme enlightenment (anuttara-samyak-sambodhi). For 

instance, high ground does not produce the lotus, which grows only in 

marshy land. Likewise, those perceiving nirvana and entering its right 

position, will not develop into Buddhahood, whereas living beings in 

the mire of klesa can eventually develop the Buddha Dharma. This is 

also like seeds scattered in the void, which do not grow, but if they are 

planted in manured fields they will yield good harvests. Thus, those 

entering the right position (of nirvana) do not develop the Buddha 

Dharma, whereas those whose view of the ego is as great as (Mount) 

Sumeru may (because of the misery of life) eventually set their minds 

on the quest of supreme enlightenment, thereby developing the 

Buddha Dharma. “Therefore, we should know that all sorts of klesa are 
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the seeds of the Tathagata. This is like one who does not plunge into 

the ocean will never find the priceless pearl. Likewise, a man who 

does not enter the ocean of klesa will never win the gem of all-

knowledge (sarvajna).” 

At that time, Mahakasyapa exclaimed: “Excellent, Manjusri, 

excellent, your sayings are most gratifying. As you have said, those 

suffering from klesa are the seeds of the Tathagata. So we are no 

longer capable of developing a mind set on enlightenment. Even those 

committing the five deadly sins can eventually set their minds on the 

quest of the Buddha Dharma but we are unable to do so, like persons 

whose defective organs prevent them from enjoying the five objects of 

the senses. Likewise, the sravakas who have cut off all bonds (of 

transmigration) are no longer interested in the Buddha Dharma and will 

never want to realize it. Therefore, Manjusri, the worldly man still 

reacts (favourably) to the Buddha Dharma whereas the sravaka does 

not. Why? Because when the worldly man hears about the Buddha 

Dharma, he can set his mind on the quest of the supreme path, thereby 

preserving for ever the Three Treasures (of Buddha, Dharma and 

Sangha), whereas the sravaka, even if he passes his lifetime listening 

to the Dharma and witnessing the fearlessness of the Buddha, etc., will 

never dream of the supreme way.”  

A Bodhisattva called Universal Manifestation, who was present 

asked Vimalakirti: “Who are your parents, wife and children, relatives 

and kinsmen, official and private friends, and where are your pages 

and maids, elephants and horse carts?” In reply Vimalakirti chanted the 

following: “Wisdom-perfection is a Bodhisattva’s Mother, his father is 

expedient method, For the teachers of all living beings come, Only 

from these two (upaya and prajna). His wife is joy in Dharma’s law; 

Kindness and pity are his daughters; His sons morality and truthfulness; 

Absolute voidness his quiet abode. Passions are his disciples Whom he 

transforms at will. Bodhipaksita dharma are his friends.  Helping him to 

win supreme enlightenment. All other perfections are his companions. 

The four winning methods are his courtesans, hymns, chants and 

intonations of Dharma are his melodies. Complete control over 

passions is his domain, passionlessness is his grove. The (seven) grades 

of bodhi are the flowers bearing the fruit of wisdom’s liberation. The 

pool of eightfold liberation holds calm water, which is clear and full. 
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The seven blossoms of purity are well arranged to bathe this undefiled 

(Bohdisattva) man. Whose five supernatural powers are walking 

elephants and horses while the Mahayana is his vehicle, which 

controlled by the one mind, rolls through the eight noble paths. (Thirty-

two) distinctive marks dignify his body; while (eighty) excellences add 

to it their grace. Shamefulness is his raiment, and deep mind his 

coiffure. The seven riches that he owns are his assets which, used to 

teach others, earn more dividends. Dedicating all merits (to 

Buddhahood), his practice of the Dharma has received wins far greater 

profit. The four dhyanas are his meditation bed, which from pure living 

originates. Much learning increases wisdom announcing self-

awakening. His broth is the flavour of release. The precepts are his 

perfumed. Salve and pure mind is his bath. By killing the culprit klesa 

is his boldness unsurpassed. By defeating the four demons, he plants 

his triumphant banner as a bodhimandala. Though he knows there is 

neither birth nor death, he is reborn to show himself to all, appearing in 

many countries. Like the sun seen by everyone. When making 

offerings to countless Buddhas in the ten directions, he does not 

discriminate between himself and them.  

Although He knows that Buddha lands are void like living beings. 

He goes on practicing the Pure Land (Dharma) to teach and convert 

men. In their kinds, features, voices and bearing, this fearless 

Bodhisattva can appear the same as they. He, knows the mischief 

demons, do but appears as one of them. Using wise expedient means to 

look like them at will. Or he appears old, ill and dying to make living 

beings realize that all things are but illusion, to free them from all 

handicaps. Or he shows the aeon’s end with fire destroying heaven and 

earth, so that those clinging to permanence realize the impermanence 

of things. Then countless living beings call on this Bodhisattva, inviting 

Him to their homes to convert them to the Buddha path. In heterodox 

books, spells, skills, magic, arts and talents, he appears to be an expert 

to help and benefit (all) living beings. Appearing in their midst, he joins 

the Sangha in order to release them from defilement, to prevent their 

slipping into heresy. Then, is he seen as the sun, moon or heaven as 

Brahma or the lord of (all) the world. At times, as earth or water or as 

the wind and fire. When they fall ill or epidemics rage, he prepares 

medicinal herbs for them to take to cure their illness or infection. When 
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famine prevails, he makes food and drink to save them from thirst and 

hunger, before teaching them the Dharma. In times of war, he teaches 

kindness mercy to convert living beings, so that they can live in peace. 

When armies line up for battle, he gives equal strength to both. With 

his authority and power, he forces them to be reconciled and live in 

harmony. To all countries where there are hells, he comes 

unexpectedly to relieve their sufferings. Wherever animals devour one 

another, he appears among them urging them to do good. Seeming to 

have the five desires, he is always meditating to upset the demons and 

prevent their mischief. Like that thing most rare, a lotus blossoming in 

a scorching fire, he meditates amidst desires, which also is a thing most 

rare. Or, he appears as a prostitute to entice those, who to lust is a 

given. First, using temptation to hook them, he then leads them to the 

Buddha wisdom. He appears as a district magistrate, or as a chief of the 

caste of traders, a state preceptor or high official to protect living 

beings. To the poor and destitute, he appears with boundless purse to 

advise and guide them until they develop the bodhi mind. To the proud 

and arrogant, he appears as powerful to overcome their vanity until 

they tread the path supreme. Then he comes to comfort people who are 

cowards, first he makes them fearless, then urges them to seek the 

truth. Or he appears without desires and acts, like a seer with five 

spiritual powers to convert living beings by teaching them morality, 

patience and mercy. To those needing support and help, he may appear 

as a servant to please and induce them to grow the Tao mind. Providing 

them with all they need to enter on the Buddha path; thus using 

expedient methods to supply them with all their needs. Then as with 

boundless truth, his deeds are also endless; with his wisdom that has no 

limit, he frees countless living beings. If all the Buddhas were to spend 

countless aeons in praising his merits, they could never count them 

fully. Who, after hearing this Dharma, develops not the bodhi mind, 

can only be a worthless man without wisdom.”  
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Chöông Baûy Möôi  

Chapter Seventy 

 

Xuaát Gia Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Xuaát Gia Trong Phaät Giaùo: 

“Xuaát gia” coù nghóa laø töø boû gia ñình ñeå gia nhaäp giaùo ñoaøn vaø trôû 

thaønh Taêng só, ñoái laïi vôùi “taïi gia” coù nghóa laø cö só coøn ôû taïi gia ñình. 

Thuôû xa xöa nhöõng ngöôøi tu haønh chaân chaùnh thöôøng ôû nhaø tranh, töï 

mình chaáp taùc, chöù khoâng nhôø vaøo ngoaïi duyeân. Vì muïc ñích cuûa tu 

haønh laø ñoaïn dieät loøng tham maø hoï aån cö nôi nhaø tranh vaùch laù. Thaäm 

chí hoï luoân beá quan maø tu taäp vì hoï luoân muoán coù ñöôïc cuoäc tu vôùi ñaïo 

haïnh toaøn haûo. Thôøi Ñöùc Phaät coøn taïi theá, caùc tröôûng giaû töû ôû thaønh Tyø 

Xaù Ly ñeán choã ngaøi La Haàu La cuùi ñaàu laøm leã hoûi raèng: “Thöa ngaøi La 

Haàu La, ngaøi laø con cuûa Phaät vì ñaïo boû ngoâi Chuyeån Luaân Thaùnh 

Vöông maø xuaát gia, vieäc xuaát gia ñoù coù nhöõng lôïi ích gì?” La Haàu La 

lieàn ñuùng theo Phaùp maø noùi söï lôïi ích cuûa coâng ñöùc xuaát gia. Luùc ñoù, 

oâng Duy Ma Caät ñeán noùi vôùi La haàu La raèng: “Thöa La Haàu La! Ngaøi 

khoâng neân noùi caùi lôïi cuûa coâng ñöùc xuaát gia. Vì sao? Khoâng lôïi, khoâng 

coâng ñöùc, môùi thaät laø xuaát gia. Veà Phaùp höõu vi coù theå noùi laø coù lôïi, coù 

coâng ñöùc, coøn xuaát gia laø phaùp voâ vi, trong Phaùp voâ vi khoâng lôïi, 

khoâng coâng ñöùc. La Haàu La! Vaû chaêng xuaát gia laø khoâng kia, khoâng 

ñaây, cuõng khoâng ôû chính giöõa; ly saùu möôi hai moùn kieán chaáp, ôû nôi 

Nieát Baøn, laø choã nhaän cuûa ngöôøi trí, choã laøm cuûa böïc Thaùnh, haøng 

phuïc caùc ma, khoûi nguõ ñaïo, saïch nguõ nhaõn, ñaëng nguõ löïc, laäp nguõ caên, 

khoâng laøm naõo ngöôøi khaùc, rôøi caùc taïp aùc, deïp caùc ngoaïi ñaïo, vöôït 

khoûi giaû danh, ra khoûi buøn laày; khoâng bò raøng buoäc, khoâng ngaõ sôû, 

khoâng choã thoï, khoâng roái loaïn trong loøng, öa hoä trôï yù  ngöôøi khaùc, tuøy 

thieàn ñònh, rôøi caùc loãi. Neáu ñöôïc nhö theá môùi thaät laø xuaát gia.” Khi aáy 

oâng Duy Ma Caät baûo caùc tröôûng giaû töû: “Caùc ngöôi nay ôû trong Chaùnh 

Phaùp neân cuøng nhau xuaát gia. Vì sao? Phaät ra ñôøi khoù gaëp.” Caùc tröôûng 

giaû töû noùi: “Thöa cö só, chuùng toâi nghe Phaät daïy  raèng cha meï khoâng 

cho, khoâng ñöôïc xuaát gia.” OÂng Duy Ma Caät noùi: “Phaûi, caùc ngöôi neáu 

phaùt taâm Voâ thöôïng Boà Ñeà, ñoù chính laø xuaát gia, ñoù chính laø ñuû Giôùi 

Phaùp.” Baáy giôø ba möôi hai vò tröôûng giaû töû ñeàu phaùt taâm Voâ thöôïng 

Boà ñeà. 
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Theá phaùt hay caïo toùc laø böôùc ñaàu tieân cho vieäc xuaát gia. Trong khi 

haàu heát moïi ngöôøi ñeàu muoán coù maùi toùc ñeïp vaø duøng thaät nhieàu thì giôø 

cuõng nhö tieàn baïc lo trau tria cho maùi toùc, thì chö Taêng Ni caïo boû ñi 

maùi toùc aáy. Hoï khoâng coøn baän bòu gì ñeán veû ñeïp beà ngoaøi, nhöng chæ lo 

cho veû ñeïp beân trong maø thoâi. Thaät laø deã nhaän ra chö Taêng Ni vôùi caùi 

ñaàu caïo nhaün cuûa hoï. Thì giôø ñeå trau tria cho maùi toùc thì hoï duøng vaøo 

nhöõng sinh hoaït quan troïng khaùc nhö ngoài thieàn hay tuïng kinh. Caïo raâu 

toùc, theo chaân Ñöùc Phaät Thích Ca Maâu Ni khi Ngaøi duøng löôõi göôm 

beùn caét boû buùi toùc vôùi yù nghóa caét ñöùt nhöõng heä luïy cuûa traàn theá. Vì theá 

lyù do taïi sao chö Taêng Ni phaûi caïo toùc laø ñeå töø boû nhöõng duïc voïng traàn 

tuïc vaø nhöõng ham muoán khaùc nhaèm ñaït ñöôïc söï thanh tònh, thoaùt khoûi 

aûo voïng, loaò tröø chöôùng ngaïi vaø böôùc vaøo con ñöôøng tu taäp. Moät khi 

ñaõ caïo toùc, hoï ñöôïc deã daøng phaân bieät vôùi nhöõng ngöôøi chöa gia nhaäp 

giaùo ñoaøn. Cuoäc soáng vaø cuoäc tu haèng ngaøy cuûa chö Taêng Ni phaûi kheá 

hôïp (thích hôïp) vôùi giôùi luaät cuûa nhaø Phaät. Moãi ngaøy baét ñaàu thaät sôùm 

vôùi chö Taêng Ni. Tröôùc khi maët trôøi moïc raát laâu, hoï ñaõ tu taäp vaø trì 

tuïng nhöõng lôøi Phaät daïy vaøo thôøi coâng phu saùng. Sau ñoù laø thôøi tu taäp 

thieàn ñònh vaø nghieân cöùu kinh ñieån. Duø cuoäc soáng raát ñôn giaûn, caùc 

thaønh vieân trong Taêng ñoaøn ñeàu coù nhieäm vuï phaûi hoaøn thaønh. Hoï laøm 

vieäc caät löïc vaø caûm thaáy haïnh phuùc vôùi nhöõng vieäc laøm cuûa hoï. Ngoaøi 

ra, trong ngaøy hoï coøn phaûi ñi vaøo caùc laøng giaûng daïy Phaät phaùp. Khi 

trôû veà chuøa hoï coøn vieát saùch veà Phaät giaùo, hoaëc taïc töôïng cuûa Ñöùc Boån 

Sö. Hoï chaêm soùc töï vieän vaø khu vöôøn cuûa töï vieän. Hoï chuaån bò leã laïc 

trong töï vieän. Beân caïnh doù, hoï khuyeán taán caùc Phaät töû taïi gia tu taäp vaø 

giuùp ñôû nhöõng keá hoaïch cho ngöôøi cao nieân vaø ngöôøi beänh trong coäng 

ñoàng. Ban toái, chö Taêng Ni coøn coù nhöõng thôøi tuïng kinh, ngoài thieàn vaø 

giaûng daïy Phaät phaùp. Hoï khoâng duøng böõa côm toái, maø duøng thôøi gian 

naøy ñeå hoïc taäp kinh ñieån hay toïa thieàn. Ñoái vôùi moïi ngöôøi, nhaát laø caùc 

vò sa di môùi vaøo tu, thoaït tieân thaät khoù ñeå thöùc sôùm vaø ngoài thieàn, 

nhöng töø töø roài hoï cuõng quen daàn vôùi cuoäc soáng haèng ngaøy trong töï 

vieän. Beân caïnh ñoù, caùc vò xuaát gia coøn phaûi coù thôøi khoùa tu taäp haèng 

ngaøy nhö thieàn taäp, tham vaán haèng ngaøy, coâng phu khuya, vaân vaân. 

Tham vaán haèng ngaøy töùc laø hoäi kieán moãi ngaøy vôùi vò thieàn sö ñöôïc tieán 

haønh trong nhöõng thôøi thieàn quyeát lieät. Nhöõng caâu trao ñoåi ngaén goïn vaø 

vaøo troïng taâm vôùi vò thieàn sö khoâng nhöõng chæ laøm baät daäy tueä  quaùn 

cuûa thieàn sinh maø coøn taïo ñieàu kieän ñeå vò thieàn sö  gaàn guõi vaø ñaùnh giaù 
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nhöõng kinh nghieäm haønh thieàn cuûa ñeä töû mình. Moái lieân heä tröïc tieáp vaø 

saâu saéc nhö vaäy cuõng nhaèm giuùp vieäc truyeàn taâm aán giöõa thaày vaø troø. 

Ñöùc Phaät thöôøng khuyeân töù chuùng: “Caùc ngöôøi töø boû laø töø boû 

nhöõng gì khoâng phaûi cuûa caùc ngöôøi. Danh khoâng phaûi cuûa caùc ngöôøi, 

vaäy caùc ngöôøi neân töø boû. Vaät chaát khoâng phaûi cuûa caùc ngöôøi, caùc ngöôøi 

neân töø boû. Thaân khoâng phaûi laø cuûa caùc ngöôøi, thaân ñöôïc taïo taùc bôûi 

naêm uaån, vaäy caùc ngöôøi neân töø boû noù. Ngay caû taâm cuõng khoâng phaûi laø 

cuûa caùc ngöôøi (noù laø moät trong nguõ uaån), vaäy caùc ngöôøi neân töø boû noù.” 

Trong kinh Phaùp Cuù, Ñöùc Phaät daïy: “Maëc aùo caø sa maø khoâng rôøi boû 

nhöõng ñieàu ueá tröôïc, khoâng thaønh thaät khaéc kyû, thaø chaúng maëc coøn hôn 

( 9). Rôøi boû nhöõng ñieàu ueá tröôïc, giöõ gìn giôùi luaät tinh nghieâm, khaéc kyû 

vaø chaân thaønh, ngöôøi nhö theá ñaùng maëc aùo caø sa (10). Tyø kheo naøo 

thöôøng öa khoâng buoâng lung hoaëc sôï thaáy söï buoâng lung, ta ví hoï nhö 

ngoïn löûa hoàng, ñoát tieâu taát caû kieát söû töø lôùn chí nhoû (32). Tyø kheo naøo 

thöôøng öa khoâng buoâng lung hoaëc sôï thaáy söï buoâng lung, ta bieát hoï laø 

ngöôøi gaàn tôùi Nieát baøn, nhaát ñònh khoâng bò sa ñoïa deã daøng nhö tröôùc 

(33). Haøng Tyø Kheo ñi vaøo xoùm laøng ñeå khaát thöïc ví nhö con ong ñi 

kieám hoa, chæ laáy maät roài ñi chöù khoâng laøm toån thöông veà höông saéc 

(49). Ngöôøi naøo nghieâm giöõ thaân taâm, cheá ngöï khaéc phuïc raùo rieát, 

thöôøng tu phaïm haïnh, khoâng duøng ñao gaäy gia haïi sanh linh, thì chính 

ngöôøi aáy laø moät Thaùnh Baø la moân, laø Sa moân, laø Tyø khöu vaäy (142). 

Trong heát thaûy nhô caáu ñoù, voâ minh caáu laø hôn caû. Caùc ngöôi coù tröø heát 

voâ minh môùi trôû thaønh haøng Tyø Kheo thanh tònh (243). Chæ mang bình 

khaát thöïc, ñaâu phaûi laø Tyø kheo! Chæ laøm nghi thöùc toân giaùo, cuõng chaúng 

Tyø Kheo vaäy! (266). Boû thieän vaø boû aùc, chuyeân tu haïnh thanh tònh, laáy 

“bieát” maø ôû ñôøi, môùi thaät laø Tyø Kheo (267). Chaúng phaûi do giôùi luaät 

ñaàu ñaø, chaúng phaûi do nghe nhieàu hoïc roäng, chaúng phaûi do chöùng ñöôïc 

tam muoäi, chaúng phaûi do ôû rieâng moät mình, ñaõ voäi cho laø “höôûng ñöôïc 

caùi vui xuaát gia, phaøm phu khoâng bì kòp.” ( 271).  Caùc ngöôi chôù voäi tin 

nhöõng ñieàu aáy khi meâ laàm phieàn naõo cuûa caùc ngöôi chöa tröø (272). Cheá 

phuïc ñöôïc maét, laønh thay; cheá phuïc ñöôïc tai, laønh thay; cheá phuïc ñöôïc 

muõi, laønh thay; cheá phuïc ñöôïc löôõi, laønh thay (360). Cheá phuïc ñöôïc 

thaân, laønh thay; cheá phuïc ñöôïc lôøi noùi, laønh thay; cheá phuïc ñöôïc taâm yù, 

laønh thay; cheá phuïc ñöôïc heát thaûy, laønh thay. Tyø kheo naøo cheá phuïc 

ñöôïc heát thaûy thì giaûi thoaùt heát thaûy khoå (361). Gìn giöõ tay chaân vaø 

ngoân ngöõ, gìn giöõ caùi ñaàu cao, taâm meán thích thieàn ñònh, rieâng ôû moät 

mình, thanh tònh vaø töï bieát ñaày ñuû, aáy laø baäc Tyø kheo (362). Tyø kheo 
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naøo ñieàu nhieáp ñöôïc ngoân ngöõ, khoân kheùo vaø tòch tònh, thì khi dieãn baøy 

phaùp nghóa, lôøi leõ raát hoøa aùi roõ raøng (363). Tyø kheo naøo an truù trong laïc 

vieân Chaùnh-phaùp, meán phaùp vaø theo phaùp, tö duy nhôø töôûng phaùp, thì 

seõ khoâng bò thoái chuyeån khoûi tònh ñaïo (364). Chôù neân khinh ñieàu mình 

ñaõ chöùng, chôù theøm muoán ñieàu ngöôøi khaùc ñaõ chöùng. Tyø kheo naøo chæ 

lo theøm muoán ñieàu ngöôøi khaùc tu chöùng, cuoái cuøng mình khoâng chöùng 

ñöôïc tam-ma-ñòa (chaùnh ñònh) (365). Haøng Tyø kheo duø ñöôïc chuùt ít 

cuõng khoâng sinh taâm khinh hieàm, cöù sinh hoaït thanh tònh vaø sieâng 

naêng, neân ñaùng ñöôïc chö thieân khen ngôïi (366). Neáu vôùi thaân taâm 

khoâng laàm chaáp laø “ta” hay “cuûa ta.” Vì khoâng ta vaø cuûa ta neân khoâng 

lo sôï. Ngöôøi nhö vaäy môùi goïi laø Tyø kheo (367). Haøng Tyø kheo an truù 

trong taâm töø bi, vui thích giaùo phaùp Phaät Ñaø, seõ ñaït ñeán caûnh giôùi tòch 

tònh an laïc, giaûi thoaùt caùc haønh (voâ thöôøng) (368). Tyø kheo muùc nöôùc 

trong chieác thuyeàn naày, heã nöôùc heát thì thuyeàn nheï vaø mau ñi; Cuõng 

nhö theá, ñoaïn tröø tham duïc vaø saân nhueá trong thaân naày, heã tham duïc 

heát thì mau chöùng ñeán Nieát baøn (369). Tyø kheo naøo ñoaïn ñöôïc naêm 

ñieàu phieàn naõo: tham, saân, si, maïn, nghi;  boû ñöôïc naêm ñieàu: tham aùi 

saéc, tham aùi voâ saéc, löøa ñaûo, phoùng daät, vaø si meâ; sieâng tu naêm ñieàu: 

tín, taán, nieäm, ñònh, hueä;  vöôït khoûi naêm ñieàu say ñaém: tham aùi, saân 

haän, si meâ, taø kieán. Ta goïi laø ngöôøi ñaõ vöôït qua doøng nöôùc luõ (370). 

Naøy caùc Tyø Kheo, haõy mau tu thieàn ñònh! Chôù buoâng lung, chôù meâ 

hoaëc theo duïc aùi. Ñöøng ñôïi ñeán khi nuoát höôøn saét noùng, môùi aên naên 

than thôû (371). Khoâng coù trí hueä thì khoâng coù thieàn ñònh, khoâng coù 

thieàn ñònh thì khoâng coù trí tueä. Ngöôøi naøo goàm ñuû thieàn ñònh vaø trí tueä 

thì gaàn ñeán Nieát baøn (372). Tyø kheo ñi vaøo choã yeân tónh thì taâm thöôøng 

vaéng laëng, quaùn xeùt theo Chaùnh phaùp thì ñöôïc thoï höôûng caùi vui sieâu 

nhaân (373). Ngöôøi naøo thöôøng nghó ñeán söï sanh dieät cuûa caùc uaån, thì seõ 

ñöôïc vui möøng haïnh phuùc. Neân bieát: ngöôøi ñoù khoâng bò cheát (374). 

Neáu laø baäc Tyø kheo saùng suoát, duø ôû trong ñôøi, tröôùc tieân vaãn lo nhieáp 

hoä caùc caên vaø bieát ñuû, hoä trì giôùi luaät (375). Thaùi ñoä thì phaûi thaønh 

khaån, haønh vi thì phaûi ñoan chaùnh; ñöôïc vaäy, hoï laø ngöôøi nhieàu vui vaø 

saïch heát khoå naõo (376). Caønh hoa Baït-taát-ca bò uùa taøn nhö theá naøo, thì 

Tyø kheo caùc oâng, cuõng laøm cho tham saân uùa taøn theá aáy (377). Vò Tyø 

kheo naøo thaân ngöõ thanh tònh, taâm an truù tam muoäi, xa lìa nôi duïc laïc, 

Ta goïi hoï laø ngöôøi tòch tònh (378). Caùc ngöôi haõy töï kænh saùch, caùc 

ngöôi haõy töï phaûn tænh! Töï hoä veä vaø chaùnh nieäm theo Chaùnh phaùp môùi 

laø Tyø kheo an truï trong an laïc (379). Chính caùc nöôi laø keû baûo hoä cho 
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caùc ngöôi, chính caùc ngöôi laø nôi nöông naùu cho caùc ngöôi. Caùc ngöôi 

haõy gaéng ñieàu phuïc laáy mình nhö thöông khaùch lo ñieàu phuïc con ngöïa 

mình (380).  Tyø kheo naøo ñaày taâm hoan hyû, thaønh tín theo giaùo phaùp 

Phaät Ñaø, seõ ñaït ñeán caûnh giôùi tòch tònh an laïc, giaûi thoaùt caùc haønh (voâ 

thöôøng) (381). Nhöõng Tyø kheo tuy tuoåi nhoû maø sieâng tu ñuùng giaùo 

phaùp Phaät Ñaø, laø aùnh saùng chieáu soi theá gian, nhö maët traêng ra khoûi 

maây muø (382). 

Trong Kinh Töù Thaäp Nhò Chöông, Ñöùc Phaät daïy: “Ngöôøi xuaát gia 

laøm sa Moân thì phaûi töø boû aùi duïc, bieát ñöôïc nguoàn taâm, thaáu trieät giaùo 

phaùp cuûa Phaät, hieåu phaùp voâ vi. Beân trong khoâng coù caùi ñeå ñöôïc, beân 

ngoaøi khoâng coù choã ñeå caàu. Taâm khoâng chaáp thuû nôi ñaïo, cuõng khoâng 

heä luïy bôûi nghieäp, khoâng coù suy töôûng, khoâng coù taïo taùc, khoâng coù tu, 

khoâng coù chöùng, chaúng caàn traûi qua caùc Thaùnh vò maø töï thaønh cao toät, 

ñoù goïi laø Ñaïo.” (Chöông 2). Caïo boû raâu toùc ñeå trôû thaønh moät vò Sa 

Moân, laõnh thoï giaùo phaùp cuûa Phaät thì phaûi xaû boû cuûa caûi theá gian, laøm 

khaát só, mong caàu vöøa ñuû, giöõa ngaøy aên moät böõa vaø chæ aên cho khoûi 

ñoùi, döôùi goác caây ôû moät ñeâm, caån thaän khoâng ñeå trôû laïi laàn thöù hai. 

Ñieàu laøm cho ngöôøi ta ngu muoäi laø AÙi vaø Duïc (chöông 3). Sa Moân 

haønh ñaïo, ñöøng nhö con traâu keùo vaát vaû; thaân tuy coù tu taäp maø taâm 

khoâng tu taäp. Neáu taâm thaät söï tu taäp thì khoâng caàn hình thöùc beân ngoaøi 

cuûa thaân (chöông 40). Ngöôøi haønh ñaïo gioáng nhö con traâu chôû naëng ñi 

trong buøn saâu, meät laém maø khoâng daùm nhìn hai beân, ñeán khi ra khoûi 

buøn laày roài môùi coù theå nghæ ngôi. Ngöôøi Sa Moân phaûi luoân quaùn chieáu 

tình duïc coøn hôn buøn laày, moät loøng nhôù Ñaïo môùi coù theå khoûi bò khoå 

vaäy (chöông 41). Ta xem ñòa vò vöông haàu nhö buïi qua keõ hôû, xem 

vaøng ngoïc quyù giaù nhö ngoùi gaïch, xem y phuïc tô luïa nhö gieû raùch, xem 

ñaïi thieân theá giôùi nhö moät haït caûi, xem cöûa phöông tieän nhö caùc vaät 

quyù giaù hoùa hieän, xem phaùp voâ thöôïng thöøa nhö moäng thaáy vaøng baïc 

luïa laø, xem Phaät ñaïo nhö hoa ñoám tröôùc maét, xem thieàn ñònh nhö nuùi 

Tu Di, xem Nieát Baøn nhö ngaøy ñeâm ñeàu thöùc, xem phaûi traùi nhö saùu 

con roàng muùa, xem phaùp bình ñaúng nhö nhaát chaân ñòa, xem söï thònh 

suy nhö caây coû boán muøa (chöông 42).” 

 

II. Xuaát Gia Boà Taùt Trong Giaùo Thuyeát Nhaø Phaät: 

Chö Phaät vaø chö Boà Taùt laáy ñaïi bi laøm söï nghieäp. Vaäy ngöôøi ñaõ 

phaùt taâm Boà Ñeà, neáu muoán cöùu ñoä chuùng sanh, chæ neân nguyeän sanh 

trong ba coõi, ôû nôi ñôøi nguõ tröôïc, vaøo ba ñöôøng aùc maø cöùu khoå cho 



978 

 

chuùng höõu tình. Neáu ñaõ phaùt taâm tu theo Phaät maø laïi xa rôøi chuùng sanh, 

töï soáng rieâng moät cuoäc ñôøi an oån, e raèng thieáu loøng töø bi, chuyeân lo töï 

lôïi vaø traùi vôùi ñaïo Boà Ñeà. Theo Ñaïi Sö Trí Giaû vaø Thieân Nhö trong 

Tònh Ñoä Thaäp Nghi Hoaëc Vaán Luaän, coù hai haïng Boà Taùt. Thöù nhaát laø 

baäc tu Boà Taùt ñaïo ñaõ laâu, ñaõ chöùng ñöôïc Voâ Sanh Phaùp Nhaãn.  Baäc 

naày coù theå nguyeän sanh trong ñôøi aùc ñeå cöùu ñoä chuùng sanh maø khoâng 

sôï cuøng chuùng sanh ñaém chìm trong bieån sanh töû luaân hoài. Luaän Ñaïi 

Trí Ñoä daïy: “Baäc Boà Taùt ñaõ chöùng Voâ Sanh Nhaãn cuõng ví nhö ngöôøi 

coù thaân nhaân bò nöôùc loâi cuoán, maø coù ñuû ñaày khaû naêng vaø phöông tieän, 

ngöôøi aáy tænh saùng laáy thuyeàn bôi ra cöùu, neân caû hai ñeàu khoâng bò naïn 

traàm nòch.” 

Thöù nhì laø baäc chöa chöùng Voâ Sanh Phaùp Nhaãn vaø haøng phaøm phu 

môùi phaùt taâm Boà Taùt. Nhöõng vò naày caàn phaûi thöôøng khoâng rôøi Phaät 

môùi coù cô thaønh töïu ñöôïc nhaãn löïc vaø coù theå ôû trong ba coõi, vaøo nôi 

ñôøi aùc ñeå cöùu ñoä chuùng sanh. Cho neân Ñaïi trí Ñoä Luaän noùi: “Haïng 

phaøm phu coøn ñuû moïi söï raøng buoäc, duø coù loøng ñaïi bi, nhöng voäi muoán 

sanh trong ñôøi aùc ñeå cöùu ñoä chuùng höõu tình khoå naõo, ñoù laø ñieàu khoâng 

hôïp lyù. Taïi sao theá? Vì trong coõi ñôøi aùc tröôïc, nghieäp phieàn naõo maïnh 

meõ. Khi aáy mình ñaõ khoâng coù nhaãn löïc, töùc taâm seõ tuøy caûnh maø 

chuyeån, roài bò saéc, thanh, danh, lôïi troùi buoäc, sanh ra ñuû nghieäp tham, 

saân, si. Chöøng ñoù töï cöùu ñaõ khoâng xong, noùi chi laø cöùu ñoä chuùng sanh? 

Giaû söû ñöôïc sanh trong coõi ngöôøi thì caûnh xaáu aùc, keû taø ngoaïi daãy ñaày, 

nguôøi chaùnh chôn khoù gaëp, cho neân Phaät phaùp khoâng deã gì ñöôïc nghe, 

Thaùnh ñaïo khoâng deã gì chöùng ñöôïc. Neáu laø ngöôøi do nhaân boá thí, trì 

giôùi hay tu phöôùc maø ñöôïc laøm baäc quyeàn quyù, maáy ai khoâng meâ ñaém 

caûnh giaøu sang, buoâng lung trong tröôøng duïc laïc? Luùc ñoù duø coù baäc 

thieän tri thöùc khuyeân baûo, hoï cuõng khoâng chòu tin laøm theo, laïi vì muoán 

thoûa maõn loøng tham duïc cuûa mình, nöông quyeàn caäy theá saún coù, gaây ra 

theâm nhieàu toäi nghieäp. Ñeán khi cheát roài, bò ñoïa vaøo tam ñoà traûi qua voâ 

löôïng kieáp, khi khoûi tam ñoà daàu coù sanh ñöôïc laøm ngöôøi cuõng phaûi thoï 

thaân baàn tieän; neáu khoâng gaëp thieän tri thöùc laïi meâ laàm gaây theâm toäi aùc 

thì laïi bò ñoïa nöõa. Töø tröôùc ñeán nay chuùng sanh luaân hoài ñeàu ôû trong 

tình traïng aáy. Vì theá maø Kinh Duy Ma noùi: “Chính bònh cuûa mình coøn 

khoâng töï cöùu ñöôïc, ñaâu coù theå cöùu ñöôïc bònh cho keû khaùc.” Luaän Ñaïi 

Trí Ñoä cuõng noùi: “Ví nhö hai ngöôøi, moãi keû ñeàu coù thaân nhaân bò nöôùc 

loâi cuoán, moät ngöôøi taùnh gaáp nhaûy ngay xuoáng nöôùc ñeå cöùu vôùt, nhöng 

vì thieáu khaû naêng vaø phöông tieän neân caû hai ñeàu bò ñaém chìm.” Baäc Boà 
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Taùt môùi phaùt taâm vì chöa ñuû nhaãn löïc neân chaúng nhöõng khoâng cöùu 

ñöôïc chuùng sanh, maø coøn haïi ñeán chính baûn thaân mình. Theá neân Ñaïi 

Trí Ñoä Luaän daïy tieáp: “Boà Taùt sô taâm nhö treû thô khoâng neân rôøi meï, 

neáu rôøi meï thì hoaëc rôi vaøo haàm gieáng, teù xuoáng soâng ñaàm, hoaëc ñoùi 

khaùt maø cheát. Laïi nhö chim non chöa ñuû loâng caùnh, chæ coù theå nhaûy 

chuyeàn theo caønh caây; ñôïi chöøng naøo loâng caùnh ñaày ñuû, môùi coù theå 

bay xa, thong thaû voâ ngaïi. Phaøm phu khoâng nhaãn löïc; chæ neân chuyeân 

nieäm Phaät A Di Ñaø cho ñöôïc nhaát taâm, ñôïi khi tònh nghieäp thaønh töïu, 

luùc laâm chung seõ ñöôïc Phaät tieáp daãn vaõng sanh, quyeát ñònh khoâng nghi. 

Khi thaáy Ñöùc Phaät A Di Ñaø vaø chöùng quaû Voâ Sanh roài, chöøng aáy seõ côõi 

thuyeàn Phaùp Nhaãn vaøo bieån luaân hoài cöùu vôùt chuùng sanh, maëc yù laøm 

voâ bieân Phaät söï” 

Chö Boà Taùt xuaát gia coù boán ñöùc voâ uùy. Thöù nhaát laø toång trì baát 

vong, thuyeát phaùp voâ uùy. Boà Taùt coù khaû naêng nghe hieåu giaùo phaùp vaø 

ghi nhôù caùc nghóa maø chaúng queân, neân thuyeát phaùp khoâng heà e sôï 

tröôùc ñaïi chuùng. Thöù nhì laø taän tri phaùp döôïc caäp chuùng sanh caên duïc 

taâm tính thuyeát phaùp voâ uùy. Bieát caû theá gian vaø xuaát theá gian phaùp, 

cuõng nhö caên duïc cuûa chuùng sanh neân Boà taùt chaúng sôï khi thuyeát phaùp 

ôû giöõa ñaïi chuùng. Thöù ba laø thieän naêng vaán ñaùp thuyeát phaùp voâ uùy. 

Kheùo bieát hoûi ñaùp thuyeát phaùp chaúng sôï. Thöù tö laø naêng ñoaïn vaät nghi 

thuyeát phaùp voâ uùy. Coù khaû naêng döùt moái nghi ngôø cho chuùng sanh neân 

thuyeát phaùp chaúng e sôï. Ngoaøi ra, coù naêm ñieàu thuaän lôïi cho nhöõng ai 

ñaõ ñaït ñöôïc Boà Taùt quaû. “Boà Taùt” laø moät chuùng sanh giaùc ngoä, moät vò 

Phaät seõ thaønh, hoaëc moät ngöôøi mong ñaït ñöôïc giaùc ngoä, hay moät ngöôøi 

ñang tìm caàu giaùc ngoä, bao goàm chö Phaät, chö Bích Chi Phaät, hay chö 

ñeä töû cuûa Ñöùc Phaät. Theo caùc nhaø Nhaát Thieát Höõu Boä, coù naêm ñieàu 

thuaän lôïi cho nhöõng ai ñaõ ñaït ñöôïc Boà Taùt quaû. Thöù nhaát, khoâng sanh 

nôi coõi aùc, maø chæ ôû coõi ngöôøi hoaëc coõi trôøi. Thöù nhì, khoâng sanh trong 

nhaø ngheøo hoaëc giai caáp thaáp. Thöù ba, sanh laøm ngöôøi nam ñaïo ñöùc, 

chöù khoâng phaûi laø phuï nöõ. Thöù tö, saùu caên hoaøn haûo khoâng thieáu keùm. 

Thöù naêm, nhôù nhöõng ñôøi soáng tröôùc cuûa chính mình maø khoâng queân. 

 

III. Xuaát Gia Theo Tinh Thaàn Kinh Duy Ma: 

Theo kinh Duy Ma Caät, Chöông 3, Phaåm Ñeä Töû, ñöùc Phaät baûo La 

Haàu La: “OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” La Haàu La 

baïch Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng 

ta. Vì sao? Nhôù luùc tröôùc kia, caùc tröôûng giaû töû ôû thaønh Tyø Xaù Ly ñeán 
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choã con cuùi ñaàu laøm leã hoûi raèng: ‘Thöa ngaøi La Haàu La, ngaøi laø con 

cuûa Phaät vì ñaïo boû ngoâi Chuyeån Luaân Thaùnh Vöông maø xuaát gia, vieäc 

xuaát gia ñoù coù nhöõng lôïi ích gì?’ Con lieàn ñuùng theo Phaùp maø noùi söï 

lôïi ích cuûa coâng ñöùc xuaát gia. Luùc ñoù, oâng Duy Ma Caät ñeán noùi vôùi con 

raèng: ‘Thöa La Haàu La! Ngaøi khoâng neân noùi ca ùi lôïi cuûa coâng ñöùc xuaát 

gia. Vì sao? Khoâng lôïi, khoâng coâng ñöùc, môùi thaät laø xuaát gia. Veà Phaùp 

höõu vi coù theå noùi laø coù lôïi, coù coâng ñöùc, coøn xuaát gia laø phaùp voâ vi, 

trong Phaùp voâ vi khoâng lôïi, khoâng coâng ñöùc. La Haàu La! Vaû chaêng 

xuaát gia laø khoâng kia, khoâng ñaây, cuõng khoâng ôû chính giöõa; ly saùu 

möôi hai moùn kieán chaáp, ôû nôi Nieát Baøn, laø choã nhaän cuûa ngöôøi trí, choã 

laøm cuûa böïc Thaùnh, haøng phuïc caùc ma, khoûi nguõ ñaïo, saïch nguõ nhaõn, 

ñaëng nguõ löïc, laäp nguõ caên, khoâng laøm naõo ngöôøi khaùc, rôøi caùc taïp aùc, 

deïp caùc ngoaïi ñaïo, vöôït khoûi giaû danh, ra khoûi buøn laày; khoâng bò raøng 

buoäc, khoâng ngaõ sôû, khoâng choã thoï, khoâng roái loaïn trong loøng, öa hoä 

trôï yù  ngöôøi khaùc, tuøy thieàn ñònh, rôøi caùc loãi. Neáu ñöôïc nhö theá môùi 

thaät laø xuaát gia.’” Khi aáy oâng Duy Ma Caät baûo caùc tröôûng giaû töû: “Caùc 

ngöôi nay ôû trong Chaùnh Phaùp neân cuøng nhau xuaát gia. Vì sao? Phaät ra 

ñôøi khoù gaëp.” Caùc tröôûng giaû töû noùi: “Thöa cö só, chuùng toâi nghe Phaät 

daïy ‘Cha meï khoâng cho, khoâng ñöôïc xuaát gia.’” OÂng Duy Ma Caät noùi: 

“Phaûi, caùc ngöôi neáu phaùt taâm Voâ thöôïng Boà Ñeà, ñoù chính laø xuaát gia, 

ñoù chính laø ñuû Giôùi Phaùp.” Baáy giôø ba möôi hai vò tröôûng giaû töû ñeàu 

phaùt taâm Voâ thöôïng Boà ñeà. Vì theá, neân con khoâng kham laõnh ñeán thaêm 

beänh oâng. 

 

Renunciation In the Spirit of  

the Vimalakirti Sutra 

 

I. A Summary of Renunciation in Buddhism: 

Renunciation means to leave home and family or to get out of a 

family and to become a monk or a nun. To leave one’s home and 

family in order to join the Buddhist community to become a monk or 

nun, in contrast with “staying home” which means the life of a layman. 

To enter monkhood (monastic life or the order). Ordination in 

Buddhism is initiation into the Buddhist Order (Sangha) in the presence 

of witnesses and self-dedication to monastic life. In ancient time 

people who trully cultivated the Way did live in cottages and till the 
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land to support themselves. They certainly did not rely on external 

conditions. They lived in thatched cottages to cultivate because they 

wanted to eliminate greed. They even lived in seclusion to perfect their 

virtuous conduct. At the time of the Buddha, the sons of the elders at 

Vaisali came to Rahula’s place and bowed to salute him, saying: 

“Rahula, you are the Buddha’s son and left the throne to search for he 

truth; what advantage derives from leaving home?”  Rahula then spoke 

of the advantage of earning merits that so derive. Vimalakirti came and 

said: “Rahula, you should not speak of the advantage of earning merits 

that derive from leaving home. Why?  Because home-leaving bestows 

neither advantage nor good merits. Only when speaking of the worldly 

(way of life) can you talk about advantage and merits. For home-

leaving is above the worldly, and the transcendental is beyond 

advantage and merits. Rahula, home-leaving is beyond thisness, 

thatness and in between; is above the sixty-two wrong views, and 

abides in (the state of) nirvana.  It is praised by all wise men and 

practiced by all saints. It overcomes all demons, liberates from the five 

realms of existence, purifies the five kinds of eyes, helps realize the 

five spiritual powers and sets up the five spiritual faculties, releases 

from earthly grievances, keeps from varied evils (derived from a mixed 

mind), frees from the unreality of names and terms, gets out of the mud 

(of defilement), relieves from all bondages, wipes our the duality of 

subject and object and all responsiveness and disturbances; it gives 

inner joy, protects all living beings, dwells in serenity and guards 

against all wrongs.  If all this can be achieved, this is true home-

leaving.” Vimalakirti then said to the sons of the elders: “During this 

period of correct Dharma you should leave home to join the Sangha. 

Why? Because it is very difficult to have the good fortune of living in 

the Buddha-age.” The sons of the elders replied: “Venerable Upasaka, 

we have heard the Buddha said that once cannot leave home without 

the consent of one’s parents.” Vimalakirti said: ‘Yes, it is so, but you 

will really leave home the moment you develop a mind set on the 

quest of supreme enlightenment (anuttara-samyak-sambodhi) which 

completes your home-leaving.’ At that time, all the thirty-two sons of 

the elders developed the anuttara-samyak-sambodhi mind.  

To shave one’s hair is the first step in renunciation. While most 

people want to have beautiful hair and spend lots of time and money on 
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hairstyles, Buddhist monks and nuns shave their heads. They are no 

longer concerned with outward beauty, but with developing their inner 

beauty. Monks and Nuns are easy to recognize with their shaven heads. 

The time they would have spent on caring for their hair is spent on 

more important activities like meditating or chanting sutras. To shave 

the hair, following Sakyamuni, who cut off his locks with a sharp sword 

or knife to signify his cutting himself off from the world. So the reason 

why Monks and Nuns shave their heads because monastics need to 

renounce all the mundane desires and other longings in order to 

achieve purity, to be free from delusions, to remove hindrances, and to 

enter the way of practice. Once they shave their heads, they can easily 

be distinguished from those who have not joined the sangha. In the 

daily life of work and religious practice, the monks and nuns conduct 

themselves properly and with Buddhist discipline. Each day begins 

early for monks and nuns. Long before the sun rises, they attend 

morning ceremonies and recite parts of the Buddha’s teachings. Later 

on, there may be a period of meditation and study. Members of the 

Sangha have many responsibilities to fulfill, despite leading simple 

lives. They work very hard and are happy with the work they do. In 

addition, during the day, they go about the villages to teach the 

Dharma. When they go back to the monastery to write Buddhist books 

and to make Buddha images. They take care of the temple and garden. 

They prepare for ceremonies in the monastery. Besides, they give 

advice to the laity and help with community projects for the elderly and 

the sick. There are more chanting and meditation sessions, and talks  

on the teachings of the Buddha in the evenings. Monks and nuns may 

give talks. They choose not to take evening meals, but use the time 

instead for study or meditation. For every body, especially the novices, 

at first it was hard to get up early and sit in meditation, but they will 

gradually adapt themselves to the daily activities in a monastery. In 

addition, monks and nuns still have daily schedule of cultivation such 

as practice of meditation, daily consultation, and late evening 

ceremonies, and so on. Daily consultation with the teacher is conducted 

during periods of intense medtiation. Brief but to-the-point discussion 

with the spiritual master can not only trigger insight in the student, but 

also gives the teacher the opportunity to access and validate the 

student’s experiences in meditation. Having a direct and profound 
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personal relationship also provides for the mind-to-mind transmission 

of Dharma experience from teacher to student. 

The Buddha always advised his disciples: “You renounce what is 

not yours. Name is not yours, so you should renounce it. Material is not 

yours, so you should renounce it. Body is not yours, it is composed by 

the five aggregates, so you should renounce it. Even the mind is not 

your, it is one of the five aggregates, so you should renounce it.”  In the 

Dharmapada Sutra, the Buddha taught: “Wearing a yellow saffron robe 

with an impure mind. What will the robe do if truthfulness is lacking 

and discipline or self-control is denied? (Dharmapada 9). He who drops 

all stain, stands on virtue, learns discipline and speaks the truth. Then 

the yellow robe will fit him (Dharmapada 10). A mendicant who 

delights in earnestness, who looks with fear on thoughtlessness, cannot 

fall away, advances like a fire, burning all his fetters both great and 

small (Dharmapada 32). A mendicant who delights in earnestness, who 

looks with fear on thoughtlessness, cannot fall away, he is in the 

presence of Nirvana (Dharmapada 33). As a bee, without harming the 

flower, its color or scent, flies away, collecting only  the nectar, even 

so should the sage wander in the village (Dharmapada 49). He who 

strictly adorned, lived in peace, subdued all passions, controlled all 

senses, ceased to injure other beings, is indeed a holy Brahmin, an 

ascetic, a bhikshu (Dharmapada 142). The worst taint is ignorance, the 

greatest taint. Oh! Bhikshu! Cast aside this taint and become taintless 

(Dharmapada 243). A man who only asks others for alms is not a 

mendicant! Not even if he has professed the whole Law (Dharmapada 

266). A man who has transcended both good and evil; who follows the 

whole code of morality; who lives with understanding in this world, is 

indeed called a bhikshu (Dharmapada 267). Not only by mere morality 

and austerities, nor by much learning, nor even by serene meditation, 

nor by secluded lodging, thinking “I enjoy the bliss of renunciation, 

which no common people can know.” (Dharmapada 271). Do not be 

confident as such until all afflictions die out (Dharmapada 272). It is 

good to have control of the eye; it is good to have control of the ear; it 

is good to have control of the nose; it is good to have control of the 

tongue (Dharmapada 360). It is good to have control of the body; it is 

good to have control of speech; it is good to have control of everything. 

A monk who is able to control everything, is free from all suffering 
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(Dharmapada 361). He who controls his hands and legs; he who 

controls his speech; and in the highest, he who delights in meditation; 

he who is alone, serene and contented with himself. He is truly called a 

Bhikhshu (Dharmapada 362). The Bhikhshu who controls his tongue, 

who speaks wisely of the Dharma, who is pure and humble, his speech 

is indeed sweet (Dharmapada 363). That Bhikhshu who dwells in the 

Dharma (makes the Dharma his own garden); who delights in the 

Dharma; who meditates on the Dharma, will never fall away from the 

pure path (Dharmapada 364). Let’s not despite what one has received; 

nor should one envy the gain of others. A monk who envies the gain of 

others, does not attain the tranquility of meditation (Dharmapada 365). 

Though receiving little, if a Bhikhshu does not disdain his own gains, 

even the gods praise such a monk who just keeps his life pure and 

industrious (Dharmapada 366). He who has no thought of “I” and 

“mine,” for whatever towards his mind and body he does not grieve for 

that which he has not. He is indeed called a Bhikhshu (Dharmapada 

367). A Bhikhshu who abides in loving-kindness, who is pleased with 

with the Buddha’s Teaching, will attain to a state of peace and 

happiness, and emancipate from all conditioned things (Dharmapada 

368). When you empty the water in this boat, it will move faster. In the 

same manner, if you cut off passion and hatred in yourself, you will 

reach Nirvana faster (Dharmapada 369). He who cuts off five: lust, 

hatred, ignorance, egoism, doubt; renounces five: attachment to form, 

to formless, to conceit, to restlessness, and ignorance;  cultivates five 

more: faith, effort, watchfulness, concentration, wisdom. A monk who 

escapes from the five fetters: lust, hate, delusion, pride, false views; is 

called one who has crossed the flood (Dharmapada 370). Meditate 

monk! Meditate! Be not heedless. Do not let your mind whirl on 

sensual pleasures. Don’t wait until you swallow a red-hot iron ball, 

then cry, “This is sorrow!” (Dharmapada 371). There is no 

concentration in one who lacks wisdom, nor is there wisdom in him 

who lacks concentration. He who has both concentration and wisdom is 

near Nirvana (Dharmapada 372). A monk who has retired to a lonely 

place, who has calmed his mind, who perceives the doctrine clearly, 

experiences a joy transcending that of men (Dharmapada 373). He who 

always reflects on the rise and fall of the aggregates, he experiences 

joy and happiness. He is deathless (Dharmapada 374). A wise monk 
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must first control the senses, practise equanimity, follow discipline as 

laid down in the sutra (Dharmapada 375). Let him be cordial in his 

ways and refined in behavior; he is filled with joy and make an end of 

suffering (Dharmapada 376). You should cast off lust and hatred just as 

the jasmine creeper sheds it withered flowers (Dharmapada 377). The 

monk whose body is calm, whose mind and speech are calm, who has 

single- mindedly, and who refuses the world’s seductions (baits of the 

world), is truly called a peaceful one (Dharmapada 378). Censure or 

control yourself. Examine yourself.  Be self-guarded and mindful. You 

will live happily (Dharmapada 379). You are your own protector. You 

are your own refuge. Try to control yourself as a merchant controls a 

noble steed (Dharmapada 380). He who is full of joy, full of faith in the 

Buddha’s Teaching, will attain the peaceful state, the cessation of 

conditioned things, and supreme bliss (Dharmapada 381). The 

Bhihkshu, though still young, ceaselessly devotes himself to the 

Buddha’s Teaching, illumines this world like the moon escaped from a 

cloud (Dharmapada 382). 

In the Forty-Two Sections Sutra, the Buddha said: “Sramanas who 

have left the home-life renounce love, cut (uproot) desire and 

recognize the source of their minds. They penetrate the Buddha’s 

Wonderful Dharmas and awaken to unconditioned dharmas. They do 

not seek to obtain anything internal; nor do they seek anything 

external. Their minds are not bound by the Way nor are they tied up in 

Karma. They are without thoughts and without actions; they neither 

cultivate nor achieve (certify); they do not need to pass through the 

various stages and yet are respected and revered. This is what is meant 

by the Way.” (Chapter 2). By shaving their heads and beards, they 

become Saramanas who accept the Dharmas of the Way. They 

renounce worldly wealth and riches; beg for food with moderation 

(moderate needs or not to acquire too many things); take only one meal 

at noon and eat only enough to satisfy their hunger and are careful not 

to return. Craving and desire are at the roots of what cause people to 

be stupid and confused (obscured).”  (Chapter 3). A Sramana who 

practices the Way should not be like an ox turning a millstone because 

an ox is like one who practices the way with his body but his mind is 

not on the Way.  If the mind is concentrated on the Way, one does not 

need the outer practices of the body.” (Chapter 40). One who practices 
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the way is like an ox that carries a heavy load through deep mud, the 

work is so difficult that he dares not glance to the left or right. Only 

when he gets out of the mud he is able to rest. Likewise, the Sramana 

should look upon emotion and desire as deep mud and with an 

undeviating mind, he should recollect the Way, then he can avoid 

suffering.” (Chapter 41). I look upon royal and official positions as 

upon the dust that floats through a crack. I look upon the treasures of 

gold and jade as upon broken tiles. I look upon clothing of fine silk as 

upon coarse cotton. I look upon a great thousand world-system as upon 

a small nut. I look upon the door of expedient means as upon the 

transformations of a cluster of jewels. I look upon the unsurpassed 

vehicle as upon a dream of gold and riches. I look upon the Buddha-

Way as upon flowers before my eyes. I look upon Zen Samadhi as 

upon the pillar of Mount Sumeru. I look upon Nirvana as upon being 

awake day and night. I look upon deviancy and orthodoxy as upon the 

one true ground. I look upon the prosperity of the teaching as upon a 

tree during four seasons.  (Chapter 42).” 

 

II. Monastic Bodhisattvas In Buddhist Teachings: 

Great Compassion is the life calling of Buddhas and Bodhisattvas. 

Thus, those who have developed the Bodhi Mind, wishing to rescue 

and ferry other sentient beings across, should simply vow to be reborn 

in the Triple Realm, among the five turbidities and the three evil paths. 

If we abandon sentient beings to lead a selfish life of tranquility, we 

lack compassion. A preoccupation with egoistic needs contrary to the 

path of enlightenment. According to Masters Chih-I and T'ien-Ju in The 

Pure Land Buddhism, there are two types of Bodhisattvas. First, those 

who have followed the Bodhisattva path for a long time and attained 

the Tolerance of Non-Birth or insight into the non-origination of 

phenomena. These Bodhisattvas can vow to be reborn in this evil realm 

to rescue sentient beings without fear of being drown in the sea of Birth 

and Death with sentient beings. The Perfection of Wisdom Treatise 

states: “Take the case of the person who watches a relative drowning 

in the river, a person, more intelligent and resourceful, hurries off to 

fetch a boat and sails to rescue his relative. Thus both persons escape 

drowning. This is similar to the case of a Bodhisattva who has attained 
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Tolerance of Non-Birth, has adequate skills and means to save sentient 

beings.”   

Second, Bodhisattvas who have not attained the Tolerance of Non-

Birth, as well as ordinary people who have just developed the Bodhi 

Mind. If these Bodhisattvas aspire to perfect that Tolerance and enter 

the evil life of the Triple Realm to save sentient beings, they should 

always remain close to the Buddhas and Good Advisors. The 

Perfection of Wisdom Treatise states: “It is unwise for human beings 

who are still bound by all kinds of afflictions, even if they possess a 

great compassionate Mind, to seek a premature rebirth in this evil 

realm to rescue sentient beings. Why is this so? It is because this evil, 

defiled world, afflictions are powerful and widespread. Those who lack 

the power of Tolerance of Non-Birth are bound to be swayed by 

external circumstances. They then become slaves to form and sound, 

fame and fortune, with the resulting karma of greed, anger and 

delusion. Once this occurs, they cannot even save themselves, how can 

they save others?” If, for example, they are born in the human realm, 

in this evil environment full of non-believers and externalists, it is 

difficult to encounter genuine sages. Therefore, it is not easy to hear 

the Buddha Dharma nor achieve the goals of the sages. Of those who 

planted the seeds of generosity, morality and blessings in previous 

lives and are thus now enjoying power and fame, how many are not 

infatuated with a life of wealth and honor, allowing in endless greed 

and lust? Therefore, even when they are counselled by enlightened 

teachers, they do not believe them nor act accordingly. Moreover, to 

satisfy their passions, they take advantage of their existing power and 

influence, creating a great deal of bad karma. Thus, when their present 

life comes to an end, they descend upon the three evil paths for 

countless eons. After that, they are reborn as humans of low social and 

economic status. If they do not then meet good spiritual advisors, they 

will continue to be deluded , creating more bad karma and descending 

once again into the lower more realms. From time immemorial, 

sentient beings caught in the cycles of Birth and Death have been in 

this predicament. The Vimalakirti Sutra also states: “If you cannot even 

cure your own illness, how can you cure the illnesses of others?” The 

Perfection of Wisdom Treatise further states: “Take the case of two 

persons, each of whom watches a relative drowning in the river. The 
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first person, acting on impulse, hastily jumps into the water. However, 

because he lacks capabilities and the necessary means, in the end, both 

of them drown.” Thus newly aspiring Bodhisattvas are like the first 

individual, who still lacks the power of Tolerance of Non-Birth and 

cannot save sentient beings. The Perfection of Wisdom Treatise further 

teaches: “This is not unlike a young child he should not leave his 

mother, lest he fall into a well, drown in the river or die of starvation; 

or a young bird whose wings are not fully developed. It must bide its 

time, hopping from branch to branch, until it can fly afar, leisurely and 

unimpeded. In the same manner, ordinary people who lack the 

Tolerance of Non-Birth should limit themselves to Buddha Recitation, 

to achieve one-pointedness of Mind. Once that goal is reached, at the 

time of death, they will certainly be reborn in the Pure Land. Having 

seen Amitabha Buddha and reached the Tolerance of Non-Birth, they 

can steer the boat of that Tolerance into the sea of Birth and Death, to 

ferry sentient beings across and accomplish countless Buddha deeds at 

will.”   

All monastic Bodhisattva have four fearlessnesses. First, 

Bodhisattva-fearlessness arises from powers of memory and ability to 

preach without fear. Second, Bodhisattva-fearlessness arises from 

powers of moral diagnosis and application of the remedy. Third, 

Bodhisattva-fearlessness arises from powers of ratiocination. Fourth, 

Bodhisattva-fearlessness arises from powers of solving doubts. 

Besides, there are five advantages for those who attain the 

Bodhisattvahood. “Bodhisattva” means an enlightened being (bodhi-

being), or a Buddha-to-be, or a being who desires to attain 

enlightenment, or a being who seeks enlightenment, including 

Buddhas, Pratyeka-buddhas, or any disciples of the Buddhas. 

According to Sarvastivadis, there are five advantages for those who 

attain the Bodhisattvahood. First, they are not born in woeful states, but 

only among gods and men. Second, they are no more reborn in a poor 

or a low class family. Third, they are, by virtue, a man and not a 

woman. Fourth, they are born in perfection free from physical defects. 

Fifth, they can remember the previous lives of their own and never 

forget them.  
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III. Renunciation In the Spirit of the Vimalakirti Sutra: 

According to the Vimalakirti Sutra, Chapter Three, Chapter on 

Disciples, the Buddha said to Rahula: “You go to Vimalakirti to inquire 

after his health on my behalf.” Rahula said: “World Honoured One, I 

am not qualified to call on him and inquire after his health.  For once 

the sons of the elders at Vaisali came to my place and bowed to salute 

me, saying: ‘Rahula, you are the Buddha’s son and left the throne to 

search for the truth; what advantage derives from leaving home? I then 

spoke of the advantage of earning merits that so derive. Vimalakirti 

came and said: “Hey, Rahula, you should not speak of the advantage of 

earning merits that derive from leaving home.  Why?  Because home-

leaving bestows neither advantage nor good merits.  Only when 

speaking of the worldly (way of life) can you talk about advantage and 

merits. For home-leaving is above the worldly, and the transcendental 

is beyond advantage and merits.  Rahula, home-leaving is beyond 

thisness, thatness and in between; is above the sixty-two wrong views, 

and abides in (the state of) nirvana.  It is praised by all wise men and 

practiced by all saints. It overcomes all demons; liberates from the five 

realms of existence; purifies the five kinds of eyes; helps realize the 

five spiritual powers and sets up the five spiritual faculties; releases 

from earthly grievances; keeps from varied evils (derived from a 

mixed mind); frees from the unreality of names and terms; gets out of 

the mud (of defilement); relieves from all bondages, wipes out the 

duality of subject and object and all responsiveness and disturbances; it 

gives inner joy; protects all living beings; dwells in serenity and guards 

against all wrongs.  If all this can be achieved, this is true home-

leaving.’ Vimalakirti then said to the sons of the elders: ‘During this 

period of correct Dharma, you should leave home to join the Sangha.  

Why?  Because it is very difficult to have the good fortune of living in 

the Buddha-age.’ The sons of the elders replied: ‘Venerable Upasaka, 

we have heard the Buddha said that one cannot leave home without the 

consent of one’s parents.’ Vimalakirti said: ‘Yes, it is so, but you will 

really leave home the moment you develop a mind set on the quest of 

supreme enlightenment (anuttara-samyak-sambodhi), which completes 

your home-leaving.’ At that time, all the thirty-two sons of the elders 

developed the anuttara-samyak-sambodhi mind.  This is why I am not 

qualified to call on Vimalakirti and inquire after his health.”  
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Chöông Baûy Möôi Moát 

Chapter Seventy-One 

 

Vaõng Sanh Tònh Ñoä  

Theo Tinh Thaàn Kinh Duy Ma 

 

I. Sô Löôïc Veà Vaõng Sanh Tònh Ñoä Trong Giaùo Thuyeát Nhaø 

Phaät:  

Tònh nghóa laø thanh tònh, tònh ñoä laø coõi nöôùc khoâng coù oâ nhieãm, 

trieàn phöôïc. Caùc Ñöùc Phaät vì chuùng sanh ñaõ phaùt taâm tu haønh, troàng 

nhieàu caên laønh, kieán laäp moät choã nôi, tieáp ñoä chuùng sanh moïi loaøi lìa 

khoûi theá giôùi oâ tröôïc sanh ñeán coõi aáy. Caûnh trí raát laø trang nghieâm 

thanh tònh, chuùng sanh ñeán coõi naày chuyeân taâm nghe phaùp tu taäp, 

choùng thaønh ñaïo quaû Boà Ñeà/Bodhiphala. Chö Phaät voâ löôïng, coõi tònh 

cuõng voâ löôïng. Tònh Ñoä ñöôïc moâ taû laø moät nôi khoâng coù khoå ñau, 

khoâng coù giôùi tính, vaø ñieàu kieän raát thuaän tieän cho vieäc tieán tu ñeán khi 

thaønh Phaät quaû. Giaùo lyù chính cuûa phaùi Tònh Ñoä laø taát caû nhöõng ai 

nieäm danh hieäu Phaät A Di Ñaø vôùi loøng thaønh tín nôi ôn cöùu ñoä lôøi 

nguyeàn cuûa Ngaøi seõ ñöôïc taùi sanh nôi coõi Tònh Ñoä an laïc cuûa Ngaøi. Do 

ñoù pheùp tu quaùn töôûng quan troïng nhaát trong caùc toâng phaùi Tònh Ñoä laø 

luoân luoân trì tuïng caâu “Nam Moâ A Di Ñaø Phaät” hay “Toâi xin göûi mình 

cho Ñöùc Phaät A Di Ñaø.”  

Ñaïi sö Hueä Vieãn (523-592) laäp ra toâng Tònh Ñoä ôû Trung Hoa nhaèm 

daïy moät phaùp moân deã tu deã chöùng, caên cöù treân boä kinh A Di Ñaø. Trong 

moät thôøi gian daøi, Tònh Ñoä Trung Hoa döïa vaøo  Phaät Thích Ca Maâu Ni 

vaø nhöõng vò Boà Taùt quan troïng nhö Di Laëc, Quaùn Theá AÂm vaø Ñòa 

Taïng. Theo Tieán Só Edward Conze trong quyeån “Phaät Giaùo: Tinh Hoa 

vaø Söï Phaùt Trieån,” maëc daàu Boà Taùt Di Laëc luoân ñöôïc phoå bieán, phaùi 

thôø phuïng ngaøi Vaên Thuø vaø ñöùc Phaät Tyø Loâ Giaù Na baønh tröôùng moät 

caùch roäng raõi vaøo theá kyû thöù VIII, kinh ñieån vaø aûnh töôïng cho thaáy ñöùc 

Phaät Voâ Löôïng Quang ñöôïc bieát tôùi vaøo khoaûng naêm 650 sau taây lòch, 

vaø sau ñoù Boà Taùt Quaùn Theá AÂm ñöôïc lieân keát chaët cheõ vôùi Phaät A Di 

Ñaø. Trong khi ôû AÁn Ñoä cho maõi ñeán ngaøy nay ngöôøi ta khoâng thaáy 

nhöõng hình aûnh bieåu thò Phaät A Di Ñaø vaø coõi cöïc laïc cuûa ngaøi, thì taïi 

Trung Hoa laïi ñöa ra raát nhieàu aûnh töôïng thuoäc loaïi naøy. Chuùng ta 
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khoâng bieát vì lyù do gì maø coõi cöïc laïc cuûa ñöùc Phaät A Di Ñaø ñaõ kích 

thích oùc töôûng töôïng cuûa ngöôøi Trung Hoa ñeán möùc ñoù. Noùi gì thì noùi, 

ngaøy nay ñöùc Phaät A Di Ñaø vaø coõi cöïc laïc cuûa ngaøi ñaõ phoå bieán trong 

haàu heát caùc tröôøng phaùi Tònh Ñoä treân theá giôùi. Tònh Ñoä Toâng cho raèng 

theá giôùi Taây Phöông laø nôi ôû cuûa Ñöùc Phaät A Di Ñaø vaø ñaët nieàm tin 

vaøo “cöùu ñoä nhôø ñaët söï tin töôûng tuyeät ñoái vaøo quyeàn naêng töø beân 

ngoaøi.” Hoï ñaët naëng vieäc khaán nguyeän hoàng danh Ñöùc Phaät A Di Ñaø, 

xem ñaây laø vieäc quan troïng cuûa moät tín ñoà, nhaèm toû loøng bieát ôn ñoái 

vôùi Ñöùc Phaät cöùu ñoä. Caùc baûn luaän veà Thaäp Ñòa Kinh cuûa caùc ngaøi 

Long Thoï vaø Theá Thaân laø nhöõng taùc phaåm AÁn Ñoä ñöôïc Tònh Ñoä Toâng 

nhìn nhaän vì con ñöôøng “deã daøng” vaø “tha löïc” ñaõ ñöôïc minh giaûi trong 

caùc boä luaän naày. Ngaøi Long Thoï ñaõ caû quyeát raèng coù hai phöông tieän 

ñaït ñeán Phaät quaû, moät “khoù” (yù noùi caùc toâng khaùc) vaø moät “deã” (yù noùi 

Tònh Ñoä toâng). Moät nhö laø ñi boä coøn moät nöõa laø ñaùp thuyeàn. Tín 

ngöôõng Di Ñaø seõ laø toái thöôïng thöøa trong caùc thöøa ñeå cho taát caû nhöõng 

ai caàn ñeán. YÙ töôûng ñöôïc cöùu ñoä ñöôïc coi nhö laø môùi meû trong Phaät 

giaùo. Khi vua Milinda (moät vò vua Hy Laïp trò vì taïi Sagara vaøo khoaûng 

naêm 115 tröôùc Taây Lòch)  ñaõ hoûi luaän sö Na Tieân (Nagasena) raèng thaät 

laø voâ lyù khi moät ngöôøi aùc laïi ñöôïc cöùu ñoä neáu y tin töôûng nôi moät vò 

Phaät vaøo ñeâm hoâm tröôùc ngaøy y cheát. Tyø Kheo Na Tieân ñaùp raèng: 

“Moät hoøn ñaù, daàu nhoû caùch maáy, vaãn chìm trong nöôùc; nhöng ngay caû 

moät taûng ñaù naëng traêm caân, neáu ñaët treân taøu, cuõng seõ noåi boàng beành 

treân maët nöôùc.” Trong luùc caùc toâng phaùi khaùc cuûa Ñaïi thöøa chuyeân chuù 

veà töï giaùc, thì Tònh Ñoä Toâng laïi daïy y chæ nôi Phaät löïc. Ñöùc Phaät cuûa 

nhöõng toâng phaùi khaùc laø Thích Ca Maâu Ni, trong luùc Ñöùc Phaät cuûa 

Tònh Ñoä toâng laø A Di Ñaø hay Voâ Löôïng Quang, Voâ Löôïng Thoï. Quoác 

ñoä cuûa Ngaøi ôû Taây phöông thöôøng ñöôïc goïi laø Taây Phöông Tònh Ñoä. 

Voâ Löôïng Quang hay Voâ Löôïng Thoï laø moät vò Phaät ñaõ ñöôïc lyù töôûng 

hoùa töø Ñöùc Phaät lòch söû Thích Ca Maâu Ni. Theo Giaùo Sö Takakusu 

trong Cöông Yeáu Trieát Hoïc Phaät Giaùo, neáu Phaät A Di Ñaø chæ thuaàn laø 

lyù töôûng treân nguyeân taéc, ñôn giaûn ñoù laø “Voâ Löôïng.” Voâ Löôïng nhö 

theá seõ laø moät vôùi Chaân Nhö. Voâ Löôïng neáu mieâu taû xeùt theo khoâng 

gian, seõ laø Voâ Löôïng Quang; neáu xeùt theo thôøi gian laø Voâ Löôïng Thoï. 

Ñaáy laø Phaùp Thaân. Phaùp thaân naày laø Baùo thaân neáu Phaät ñöôïc coi nhö 

laø Ñöùc Phaät ‘giaùng haï theá gian.’ Neáu ngaøi ñöôïc coi nhö moät vò Boà Taùt 

ñang tieán leân Phaät quaû, thì Ngaøi laø moät vò Phaät seõ thaønh nhö tieàn thaân 

Ñöùc Phaät laø Boà Taùt Caàn Khoå. Chính Ñöùc Thích Ca Maâu Ni ñích thaân 
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moâ taû hoaït ñoäng cuûa Boà taùt Phaùp Taïng nhö moät tieàn thaân cuûa Ngaøi. 

Theä nguyeän cuûa vò Boà Taùt ñoù  hay ngay caû cuûa Ñöùc Thích Ca Maâu Ni, 

ñöôïc bieåu loä ñaày ñuû baèng 48 lôøi nguyeän trong kinh. Trieát lyù cuûa Tònh 

Ñoä toâng caên cöù vaøo nhöõng lôøi nguyeän quan troïng cuûa Phaät A Di Ñaø. 

Theä nguyeän cuûa vò Boà Taùt ñoù hay ngay caû cuûa Ñöùc Phaät Thích Ca Maâu 

Ni, ñöôïc bieåu loä ñaày ñuû baèng 48 lôøi nguyeän trong kinh. Nguyeän thöù 12 

vaø 13  noùi veà Voâ Löôïng Quang vaø Voâ Löôïng Thoï raèng: “Ne áu ta khoâng 

chöùng ñöôïc Voâ Löôïng Quang vaø Voâ Löôïng Thoï, ta seõ khoâng thaønh 

Phaät.” Khi Ngaøi thaønh Phaät, Ngaøi coù theå taïo neân coõi Phaät tuøy yù. Moät 

Ñöùc Phaät, leõ dó nhieân laø Ngaøi truï taïi “Nieát Baøn Voâ Truï,” vaø do ñoù Ngaøi 

coù theå ôû baát cöù nôi naøo vaø khaép ôû moïi nôi. Nguyeän cuûa Ngaøi laø laäp 

neân moät coõi Cöïc Laïc cho taát caû chuùng sanh. Moät quoác ñoä lyù töôûng 

trang nghieâm baèng baûo vaät, coù caây quyù, coù ao quyù ñeå tieáp nhaän nhöõng 

thieän tín thuaàn thaønh. Nguyeän thöù 18 ñöôïc xem laø quan troïng nhaát, höùa 

cho nhöõng ai y chæ hoaøn toaøn nôi Phaät löïc vôùi troïn taám loøng thanh tònh 

vaø chuyeân nieäm trì Phaät hieäu, seõ ñöôïc thaùc sinh vaøo coõi Cöïc Laïc naày. 

Nguyeän thöù 19, nguyeän tieáp daãn tröôùc giôø laâm chung nhöõng ai coù nhieàu 

coâng ñöùc. Nguyeän thöù 20 noùi raèng ai chuyeân nieäm danh hieäu Ngaøi vôùi 

yù nguyeän thaùc sanh vaøo nôi quoác ñoä cuûa Ngaøi thì seõ ñöôïc nhö yù.  

Theo Phaät giaùo, nghóa chính cuûa Vaõng Sanh Tònh Ñoä ôû ñaây laø ñöôïc 

sanh veà coõi Tònh Ñoä cuûa Ñöùc Phaät A Di Ñaø hay Taây Phöông Cöïc Laïc. 

Theo tröôøng phaùi Tònh Ñoä thì moät ngöôøi chæ caàn nieäm Phaät, thì duø trong 

quaù khöù ngöôøi aáy coù phaïm phaûi loãi laàm, vaãn ñöôïc phöôùc ñöùc cuûa Phaät 

A Di Ñaø vaø ñöôïc nhaän veà Taây phöông Cöïc Laïc. Theo Tònh Ñoä Toâng, 

coù hai tröôøng hôïp vaõng sanh veà Tònh Ñoä. Thöù nhaát laø Vaõng sanh Chaùnh 

Quoác: Ngöôøi naøo bình thöôøng tinh taán nieäm Phaät, moät loøng thaønh tín 

khoâng lui suït, khi laâm chung bieát tröôùc ngaøy giôø, chaùnh nieäm roõ raøng, 

töï mình taém goäi, thay y phuïc, hoaëc ñöôïc quang minh cuûa Phaät chieáu 

ñeán thaân, hoaëc thaáy töôùng haûo cuûa chö Phaät cuøng chö Thaùnh chuùng 

hieän thaân ra giöõa khoâng trung hay ñi kinh haønh tröôùc maët, coù ñieàm laønh 

hieån hieän roõ raøng, keû aáy trong moät saùt na lieàn ñöôïc sanh thaúng veà Tònh 

Ñoä, gaàn guõi chö thöôïng thieän nhôn, döï vaøo moät trong chín phaåm sen 

nôi choán lieân trì, haèng nghe ñöôïc phaùp aâm cuûa chö Phaät, roát raùo thaønh 

töïu ñöôïc chaùnh quaû. Thöù Nhì Laø Sanh Veà Nghi Thaønh: Ngöôøi bình 

thöôøng giöõ giôùi, cuõng coù nieäm Phaät nhöng khoâng ñöôïc tinh taán vaø tin 

töôûng cho laém, khi laâm chung khoâng coù töôùng laønh döõ chi caû, nhaém 

maét ñi xuoâi töïa nhö ngöôøi nguû, vì keû aáy nghi tình chöa döùt, töùc laø tuy 
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coù nieäm Phaät maø loøng khoâng tin töôûng tuyeät ñoái, neân khoâng ñöôïc sanh 

thaúng vaøo nôi chaùnh quoác, maø chæ truï vaøo moät nôi ôû ngoaøi bieân phöông 

tònh ñoä maø thoâi. Choã ñoù teân laø Nghi Thaønh. Ngöôøi sanh veà coõi naày coù 

tuoåi thoï laø 500 naêm (moät ngaøy nôi coõi ñoù baèng 100 naêm ôû coõi ngöôøi). 

Maõn kieáp xong seõ bò ñaùo sanh trôû laïi trong saùu neûo luaân hoài. Tuy 

nhieân, moãi ngaøy ñeàu coù  chö Boà Taùt veà ñaây thuyeát phaùp vaø khuyeán taán 

nieäm Phaät. Neáu chuùng sanh naøo bieát tinh taán tu haønh, khi maïng chung 

seõ ñöôïc vaõng sanh vaøo chaùnh quoác. 

Trong Kinh Phaùp Baûo Ñaøn, Phaåm Thöù Ba (Nghi Vaán). Moät hoâm Vi 

Thöù söû hoûi Luïc Toå Hueä Naêng raèng: “Ñeä töû thöôøng thaáy Taêng tuïc nieäm 

Phaät A Di Ñaø, nguyeän sanh Taây Phöông, thænh Hoøa Thöôïng noùi, ñöôïc 

sanh nôi coõi kia chaêng? Nguyeän vì phaù caùi nghi naày.” Toå baûo: “Söû 

quaân kheùo laéng nghe, Hueä Naêng seõ vì oâng maø noùi. Theá Toân ôû trong 

thaønh Xaù Veä noùi kinh vaên Taây Phöông daãn hoùa, roõ raøng caùch ñaây 

khoâng xa. Neáu luaän veà töôùng maø noùi, lyù soá coù möôøi muoân taùm ngaøn, 

töùc laø trong thaân coù möôøi aùc taùm taø, lieàn laø noùi xa, noùi xa laø vì keû haï 

caên, noùi gaàn laø vì nhöõng ngöôøi thöôïng trí. Ngöôøi coù hai haïng, nhöng 

phaùp khoâng coù hai thöù. Meâ ngoä coù khaùc, thaáy coù mau chaäm. Ngöôøi meâ 

nieäm Phaät caàu sanh veà coõi kia, ngöôøi ngoä töï tònh taâm mình. Sôû dó Phaät 

noùi ‘tuøy taâm tònh lieàn ñöôïc coõi Phaät tònh. Söû quaân ngöôøi phöông Ñoâng, 

chæ taâm mình tònh lieàn khoâng coù toäi, tuy ngöôøi phöông Taây taâm khoâng 

tònh cuõng coù loãi. Ngöôøi phöông Ñoâng taïo toäi nieäm Phaät caàu sanh veà 

phöông Taây, coøn ngöôøi phöông Taây taïo toäi, nieäm Phaät thì caàu sanh veà 

coõi naøo? Phaøm ngu khoâng roõ töï taùnh, khoâng bieát trong thaân Tònh ñoä, 

nguyeän Ñoâng nguyeän Taây, ngöôøi ngoä thì ôû choã naøo cuõng vaäy. Sôû dó 

Phaät noùi ‘tuøy choã mình ôû haèng ñöôïc an laïc. Söû quaân, taâm ñòa chæ khoâng 

coù caùi baát thieän thì Taây phöông caùch ñaây khoâng xa. Neáu oâm loøng 

chaúng thieän, nieäm Phaät vaõng sanh khoù ñeán. Nay khuyeân thieän tri thöùc 

tröôùc neân deïp tröø thaäp aùc töùc laø ñöôïc möôøi muoân, sau tröø taùm caùi taø 

beøn qua ñöôïc taùm ngaøn, moãi nieäm thaáy taùnh thöôøng haønh bình ñaúng, 

ñeán nhö trong khaûy moùng tay, lieàn thaáy Ñöùc Phaät A Di Ñaø. Söû quaân chæ 

haønh möôøi ñieàu thieän, ñaâu caàn laïi nguyeän vaõng sanh, khoâng ñoaïn caùi 

taâm thaäp aùc thì coù Phaät naøo ñoùn tieáp. Neáu ngoä ñöôïc ñoán phaùp voâ sanh, 

thaáy Taây phöông chæ trong khoaûng saùt na. Coøn chaúng ngoä, nieäm Phaät 

caàu vaõng sanh, thì  con ñöôøng xa laøm sao ñeán ñöôïc? Hueä Naêng vì moïi 

ngöôøi maø khieán cho quyù vò thaáy trong saùt na coõi Taây phöông ôû ngay 

tröôùc maét, quyù vò coù muoán thaáy hay chaêng?” Luùc aáy moïi ngöôøi ñeàu 
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ñaûnh leã thöa raèng: “Neáu ôû coõi naày maø thaáy ñöôïc thì ñaâu caàn phaûi 

nguyeän vaõng sanh, nguyeän Hoøa Thöôïng töø bi lieàn hieän Taây phöông 

khieán cho taát caû ñöôïc thaáy.” Toå baûo raèng: “Naày ñaïi chuùng! Ngöôøi ñôøi 

töï saéc thaân laø thaønh, maét tai muõi löôõi laø cöûa, ngoaøi coù naêm cöûa, trong 

coù cöûa yù. Taâm laø ñaát, taùnh laø vua, vua ôû treân ñaát taâm, taùnh coøn thì vua 

coøn, taùnh maát ñi thì vua cuõng maát. Taùnh ôû thì thaân taâm coøn, taùnh ñi thì 

thaân taâm hoaïi. Phaät nhaèm ôû trong taùnh maø taïo, chôù höôùng ra ngoaøi maø 

caàu. Töï taùnh meâ, töùc laø chuùng sanh, töï taùnh giaùc töùc laø Phaät. Töø bi töùc 

laø Quaùn Theá AÂm, hyû xaû goïi laø Ñaïi Theá Chí, hay tònh töùc laø Ñöùc Thích 

Ca, bình tröïc töùc laø Phaät A Di Ñaø. Nhôn ngaõ aáy laø Tu Di, taø taâm laø 

bieån ñoäc, phieàn naõo laø soùng moùi, ñoäc haïi laø roàng döõ, hö voïng laø quyû 

thaàn, traàn lao laø ruøa traïnh, tham saân laø ñòa nguïc, ngu si laø suùc sanh. 

Naày thieän tri thöùc! Thöôøng laøm möôøi ñieàu laønh thì thieân ñöôøng lieàn 

ñeán, tröø nhôn ngaõ thì nuùi Tu Di ngaõ, deïp ñöôïc tham duïc thì bieån nöôùc 

ñoäc khoâ, phieàn naõo khoâng thì soùng moùi maát, ñoäc haïi tröø thì roàng caù ñeàu 

döùt. ÔÛ treân taâm ñòa mình laø giaùc taùnh Nhö Lai phoùng ñaïi quang minh, 

ngoaøi chieáu saùu cöûa thanh tònh hay phaù saùu coõi trôøi duïc, töï taùnh trong 

chieáu ba ñoäc töùc lieàn tröø ñòa nguïc, vaân vaân., caùc toäi moät luùc ñeàu tieâu 

dieät, trong ngoaøi saùng toät, chaúng khaùc vôùi coõi Taây phöông, khoâng chòu 

tu nhö theá naày laøm sao ñeán ñöôïc coõi kia?” Ñaïi chuùng nghe noùi ñeàu roõ 

raøng thaáy ñöôïc töï taùnh, thaûy ñeàu leã baùi, ñeàu taùn thaùn: “Laønh thay!” 

Thöa raèng: “Khaép nguyeän phaùp giôùi chuùng sanh nghe ñoù moät thôøi lieàn 

ngoä hieåu.” 

 

II. Taâm Cuûa Haønh Giaû Tu Taäp Tònh Ñoä: 

Taâm laø moät teân khaùc cuûa A Laïi Da Thöùc (vì noù tích taäp haït gioáng 

cuûa chö phaùp hoaëc huaân taäp caùc haït gioáng töø chuûng töû chuûng phaùp maø 

noù huaân taäp). Khoâng gioáng nhö xaùc thaân vaät chaát, caùi taâm laø phi vaät 

chaát. Chuùng ta nhaän thöùc ñöôïc nhöõng tö töôûng vaø caûm nghó cuûa chuùng 

ta cuøng nhieàu ñieàu khaùc baèng tröïc giaùc, vaø chuùng ta keát luaän söï hieän 

höõu cuûa chuùng baèng pheùp loaïi suy. Taâm laø goác cuûa muoân phaùp. Trong 

Taâm Ñòa Quaùn Kinh, Ñöùc Phaät daïy: “Trong Phaät phaùp, laáy taâm laøm 

chuû. Taát caû caùc phaùp ñeàu do taâm sanh.” Taâm taïo ra chö Phaät, taâm taïo 

thieân ñöôøng, taâm taïo ñòa nguïc. Taâm laø ñoäng löïc chính laøm cho ta sung 

söôùng hay ñau khoå, vui hay buoàn, traàm luaân hay giaûi thoaùt. Theo Ñaïi 

Sö AÁn Quang, Toå thöù XIII cuûa Tònh Ñoä Toâng Trung Hoa: “Taâm bao 

haøm heát khaép caû thaäp phaùp giôùi, ñoù laø Phaät phaùp giôùi, Boà Taùt phaùp 
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giôùi, Duyeân Giaùc phaùp giôùi, Thanh Vaên phaùp giôùi, Thieân phaùp giôùi, 

Nhaân phaùp giôùi, A Tu La phaùp giôùi, Suùc Sanh phaùp giôùi, Ngaï Quyû 

phaùp giôùi, vaø Ñòa Nguïc phaùp giôùi. Moät taâm maø hay sanh taát caû. Phaät 

cuõng do taâm sanh, maø ñòa nguïc cuõng do taâm taïo.” Taâm keát hôïp chaët 

cheõ vôùi thaân ñeán ñoä caùc traïng thaùi tinh thaàn aûnh höôûng tröïc tieáp ñeán 

söùc khoûe vaø söï an vui cuûa thaân. Moät soá baùc só khaúng quyeát raèng khoâng 

coù moät chöùng beänh naøo ñöôïc xem thuaàn tuùy laø thaân beänh caû. Do ñoù, 

tröø khi traïng thaùi tinh thaàn xaáu naày laø do aùc nghieäp do kieáp tröôùc gaây 

ra quaù naëng, khoù coù theå thay ñoåi ñöôïc trong moät sôùm moät chieàu, coøn 

thì ngöôøi ta coù theå chuyeån ñoåi nhöõng traïng thaùi xaáu ñeå taïo ra söï laønh 

maïnh veà tinh thaàn, vaø töø ñoù thaân seõ ñöôïc an laïc. Taâm con ngöôøi aûnh 

höôûng ñeán thaân moät caùch saâu xa, neáu cöù ñeå cho taâm hoaït ñoäng moät 

caùch böøa baõi vaø nuoâi döôõng nhöõng tö duy baát thieän, taâm coù theå gaây ra 

nhöõng tai haïi khoù löôøng ñöôïc, thaäm chí coù theå gaây ra saùt nhaân. Tuy 

nhieân, taâm cuõng coù theå chöõa laønh moät caùi thaân beänh hoaïn. Khi taâm 

ñöôïc taäp trung vaøo nhöõng tö duy chaân chaùnh vôùi tinh taán vaø söï hieåu 

bieát chaân chaùnh thì hieäu quaû maø noù taïo ra cuõng voâ cuøng toát ñeïp. Moät 

caùi taâm vôùi nhöõng tö duy trong saùng vaø thieän laønh thaät söï seõ daãn ñeán 

moät cuoäc soáng laønh maïnh vaø thö thaùi. Trong Kinh Phaùp Cuù, ñöùc Phaät 

daïy: Trong caùc phaùp, taâm daãn ñaàu, taâm laø chuû, taâm taïo taùc taát caû. Neáu 

ñem taâm oâ nhieãm noùi naêng  hoaëc haønh ñoäng, söï khoå seõ theo nghieäp 

keùo ñeán nhö baùnh xe laên theo chaân con vaät keùo xe (1). Trong caùc phaùp, 

taâm daãn ñaàu, taâm laøm chuû, taâm taïo taùc taát caû. Neáu ñem taâm thanh tònh 

taïo nghieäp noùi naêng hoaëc haønh ñoäng, söï vui seõ theo nghieäp keùo ñeán 

nhö boùng vôùi hình (2). Nhaø lôïp khoâng kín aét bò möa doät theá naøo, keû taâm 

khoâng tu taát bò tham duïc loït vaøo cuõng theá (13). Nhaø kheùo lôïp kín aét 

khoâng bò möa doät, keû taâm kheùo tu taát khoâng bò tham duïc loït vaøo (14). 

Taâm keû phaøm phu thöôøng xao ñoäng bieán hoùa raát khoù cheá phuïc gìn giöõ, 

nhöng keû trí laïi cheá phuïc taâm mình laøm cho chaùnh tröïc moät caùch deã 

daøng, nhö thôï kheùo uoán naén muõi teân (33). Nhö con caù bò quaêng leân bôø 

sôï seät vaø vuøng vaãy theá naøo, thì cuõng nhö theá, caùc ngöôøi haõy ñem taâm 

lo sôï, phaán ñaáu ñeå mau thoaùt khoûi caûnh giôùi aùc ma (34). Taâm phaøm 

phu cöù xoay vaàn theo nguõ duïc, xao ñoäng khoâng deã naém baét; chæ nhöõng 

ngöôøi naøo ñaõ ñieàu phuïc ñöôïc taâm mình môùi ñöôïc yeân vui (35). Taâm 

phaøm phu cöù xoay vaàn theo nguõ duïc, bieán hoùa u-aån khoù thaáy, nhöng 

ngöôøi trí laïi thöôøng phoøng hoä taâm mình, vaø ñöôïc yeân vui nhôø taâm 

phoøng hoä aáy (36). Taâm phaøm phu cöù leùn luùt ñi moät mình, ñi raát xa, voâ 
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hình voâ daïng nhö aån naùu hang saâu, neáu ngöôøi naøo ñieàu phuïc ñöôïc taâm, 

thì giaûi thoaùt khoûi voøng ma troùi buoäc (37). Ngöôøi taâm khoâng an ñònh, 

khoâng hieåu bieát chaùnh phaùp, khoâng tín taâm kieân coá, thì khoâng theå 

thaønh töïu ñöôïc trí tueä cao (38). Ngöôøi taâm ñaõ thanh tònh, khoâng coøn 

caùc ñieàu hoaëc loaïn, vöôït treân nhöõng nghieäp thieän aùc thoâng thöôøng, laø 

ngöôøi giaùc ngoä, chaúng sôï haõi (39). Haõy bieát raèng thaân naày mong manh 

nhö ñoà goám vaø giam giöõ taâm ngöôi nhö thaønh quaùch, ngöôi haõy ñaùnh 

deïp ma quaân vôùi thanh hueä kieám saún coù cuûa mình vaø naém giöõ phaàn 

thaéng lôïi, chöù ñöøng sanh taâm ñaém tröôùc (40). Thaân naày thaät laø ngaén 

nguûi! Noù seõ nguû moät giaác daøi döôùi ba thöôùc ñaát, voâ yù thöùc bò vaát boû 

nhö khuùc caây khoâ voâ duïng (41). Caùi haïi cuûa keû thuø gaây ra cho keû thuø 

hay oan gia ñoái vôùi oan gia, khoâng baèng caùi haïi cuûa taâm nieäm höôùng 

veà haønh vi taø aùc gaây ra cho mình (42). Chaúng phaûi cha meï hay baø con 

naøo khaùc laøm, nhöng chính taâm nieäm höôùng veà haønh vi chaùnh thieän 

laøm cho mình cao thöôïng hôn (43). Nhöõng vò A-la-haùn ñaõ boû heát loøng 

saân haän, taâm nhö coõi ñaát baèng, laïi chí thaønh kieân coá nhö nhaân ñaø yeát 

la, nhö ao baùu khoâng buøn, neân chaúng coøn bò luaân hoài xoay chuyeån (95). 

Nhöõng vò A-la-haùn yù nghieäp thöôøng vaéng laëng, ngöõ nghieäp haønh 

nghieäp thöôøng vaéng laëng, laïi coù chaùnh trí giaûi thoaùt, neân ñöôïc an oån 

luoân (96). Trong nhöõng thôøi quaù khöù, ta cuõng töøng thaû taâm theo duïc 

laïc, tham aùi vaø nhaøn du, nhöng nay ñaõ ñieàu phuïc ñöôïc taâm ta nhö con 

voi ñaõ bò ñieàu phuïc döôùi tay ngöôøi quaûn töôïng taøi gioûi (326). Haõy vui 

veû sieâng naêng, gìn giöõ töï taâm ñeå töï cöùu mình ra khoûi nguy nan, nhö voi 

gaéng söùc ñeå vöôït khoûi choán sa laày (327). Trong kinh Töù Thaäp Nhò 

Chöông, coù vò sa Moân hoûi Phaät: ‘Bôûi lyù do gì maø bieát ñöôïc ñôøi tröôùc, 

maø hoäi nhaäp ñöôïc ñaïo chí thöôïng?’ Ñöùc Phaät daïy: ‘Taâm thanh tònh, chí 

vöõng beàn thì hoäi nhaäp ñaïo chí thöôïng, cuõng nhö khi lau kính heát dô thì 

trong saùng hieån loä; ñoaïn taän aùi duïc vaø taâm khoâng mong caàu thì seõ bieát 

ñôøi tröôùc’ (chöông 28).” Ñöùc Phaät cuõng daïy: “Phaûi thaän troïng, ñöøng 

chuû quan vôùi taâm yù; taâm yù khoâng theå tin ñöôïc. Haõy thaän troïng ñöøng 

gaàn nöõ saéc, gaàn nöõ saéc thì tai hoïa phaùt sanh. Khi naøo chöùng quaû A-La-

Haùn roài, chöøng ñoù môùi tin ñöôïc nôi taâm yù (chöông 13).” 

Noùi toùm laïi, chæ moät taâm naày maø coù ñuû ñaày boán coõi. Töø Luïc Phaøm 

Töù Thaùnh ñeàu do taâm naày taïo ra. Caùi taâm coù theå taïo ra thieân ñöôøng, 

taïo ra ñòa nguïc. Taâm laøm mình thaønh Phaät, thì cuõng chính taâm naày laøm 

mình thaønh ngaï quyû, suùc sanh, hay ñòa nguïc, Boà Taùt, Duyeân Giaùc hay 

Thanh Vaên. Vì moïi thöù ñeàu do taâm taïo, neân moïi thöù ñeàu chæ ôû nôi taâm 
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naày. Neáu taâm muoán thaønh Phaät thì Phaät Phaùp Giôùi laø quyeán thuoäc cuûa 

mình. Caùc phaùp giôùi khaùc laïi cuõng nhö vaäy. Ngöôøi con Phaät chaân thuaàn 

phaûi thaáy nhö vaäy ñeå nhaát cöû nhaát ñoäng töø ñi, ñöùng, naèm, ngoài luùc naøo 

cuõng phaûi cheá phuïc mình theo ñuùng leã nghóa cuûa moät ngöôøi con Phaät. 

Phaät töû chaân thuaàn neân luoân nhôù raèng chæ vì taâm nieäm khoâng chuyeân 

nhaát, yù chí khoâng kieân coá, cöù tuøy theo duyeân caûnh maø xoay chuyeån ñeå 

roài bò caûnh giôùi daãn daét gaây toäi taïo nghieäp. Chuùng ta queân maát muïc 

ñích tu haønh cuûa chuùng ta laø tu ñeå thaønh Phaät, thaønh Boà Taùt, hay thaønh 

baát cöù quaû vò Thaùnh naøo trong Töù Thaùnh. Thay vaøo ñoù, chuùng ta chæ 

bieát taïo ra ñòa nguïc, ngaï quyû hay suùc sanh maø thoâi. Phaät hay ma ñeàu 

do moät nieäm sai bieät maø ra. Phaät thì coù taâm töø, ma thì coù taâm tranh 

thaéng baát thieän. Trong Kinh Laêng Giaø, Ñöùc Phaät daïy: “Vò Boà taùt Ma ha 

Taùt thaáy raèng theá giôùi chæ laø söï saùng taïo cuûa taâm, maït na vaø yù thöùc; 

raèng theá giôùi ñöôïc sinh taïo do phaân bieät sai laàm bôûi caùi taâm cuûa chính 

mình; raèng khoâng coù nhöõng töôùng traïng hay daáu hieäu naøo cuûa moät theá 

giôùi beân ngoaøi maø trong ñoù nguyeân lyù ña phöùc ñieàu ñoäng; vaø cuoái cuøng 

raèng ba coõi chæ laø caùi taâm cuûa chính mình. 

Coù ngöôøi hoûi Dieân Thoï Ñaïi Sö raèng caûnh “Duy Taâm Tònh Ñoä” ñaày 

khaép caû möôøi phöông sao khoâng höôùng nhaäp maø laïi khôûi loøng thuû xaû 

caàu veà Cöïc Laïc, ñeå toïa treân lieân ñaøi, nhö vaäy ñaâu coù kheá hôïp vôùi lyù voâ 

sanh. Ñaõ coù taâm chaùn ueá öa tònh nhö vaäy thì ñaâu thaønh bình ñaúng? Ñaïi 

Sö ñaùp: “Duy Taâm Tònh Ñoä laø phaàn cuûa caùc baäc ñaõ lieãu ngoä töï taâm, ñaõ 

chöùng ñöôïc phaùp thaân voâ töôùng. Tuy nhieân, theo kinh Nhö Lai Baát Tö 

Nghì Caûnh Giôùi, thì nhöõng baäc Boà Taùt chöùng ñöôïc Sô Ñòa hay Hoan 

Hyû Ñòa vaøo Duy Taâm Ñoä cuõng nguyeän xaû thaân ñeå mau sanh veà Cöïc 

Laïc. Vì theá phaûi bieát raèng “Ngoaøi Taâm Khoâng Phaùp.” Vaäy thì caûnh 

Cöïc Laïc ñaâu theå ôû ngoaøi taâm. Veà phaàn lyù Voâ Sanh vaø Taâm Bình Ñaúng, 

dó nhieân lyù thuyeát laø nhö vaäy. Tuy nhieân, nhöõng keû ñaïo löïc chöa ñuû, trí 

caïn, taâm thoâ, taïp nhieãm naëng, laïi gaëp caùc caûnh nguõ duïc cuøng traàn 

duyeân loâi cuoán maïnh meõ, deã gì chöùng nhaäp vaøo ñöôïc. Cho neân nhöõng 

keû aáy caàn phaûi caàu sanh Cöïc Laïc, ñeå nhôø vaøo nôi caûnh duyeân thaéng 

dieäu ôû ñoù, môùi mau chöùng vaøo caûnh “Tònh Ñoä Duy Taâm” vaø thöïc haønh 

Boà Taùt ñaïo ñöôïc. Hôn nöõa, Thaäp Nghi Luaän coù daïy: “Baäc trí tuy ñaõ 

lieãu ñaït ñöôïc Duy Taâm song vaãn haêng haùi caàu veà Tònh Ñoä, vì thaáu suoát 

sanh theå nhö huyeãn khoâng theå caàu tìm ñöôïc. Ñoù môùi goïi laø chaân thaät 

voâ sanh. Coøn caùc keû ngu si, ngöôøi voâ trí, khoâng hieåu ñöôïc lyù ñoù, cho 

neân bò caùi nghóa “Sanh” raøng buoäc, vì vaäy khi nghe noùi “Sanh” thì nghó 
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raèng thaät coù caùi töôùng “Sanh.” Khi nghe noùi “Voâ Sanh” thì laïi laàm hieåu 

laø khoâng sanh veà ñaâu caû. Bôûi vaäy cho neân môùi khôûi sanh ra caùc nieäm 

thò phi, cheâ bai, phæ baùng laãn nhau, gaây ra nhöõng nghieäp taø kieán, baùng 

phaùp. Nhöõng ngöôøi nhö vaäy, thaät ñaùng neân thöông xoùt!” 

 

III. Vaõng Sanh Tònh Ñoä Theo Tinh Thaàn Kinh Duy Ma: 

Theo Kinh Duy Ma Caät, chöông möôøi, phaåm Phaät Höông Tích, cö 

só Duy Ma Caät ñaõ noùi vôùi chö Boà Taùt nöôùc Chuùng Höông veà “Vaõng 

Sanh Tònh Ñoä” nhö sau: Caùc Boà Taùt nöôùc Chuùng Höông hoûi: “Boà Taùt 

phaûi thaønh töïu maáy phaùp ôû nôi coõi naày laøm khoâng laàm loãi, ñöôïc sanh 

veà coõi Tònh Ñoä?” OÂng Duy Ma Caät ñaùp: “Boà Taùt thaønh töïu taùm phaùp 

thôøi ôû coõi naày laøm khoâng laàm loãi, ñöôïc sanh veà coõi Tònh Ñoä. Taùm phaùp 

laø gì.” Thöù nhaát laø lôïi ích chuùng sanh khoâng mong baùo ñaùp. Thöù nhì laø 

thay theá taát caû chuùng sanh chòu moïi ñieàu khoå naõo. Thöù ba laø bao nhieâu 

coâng ñöùc ñeàu ban cho taát caû chuùng sanh. Thöù tö laø loøng bình ñaúng ñoái 

vôùi chuùng sanh khieâm nhöôøng khoâng ngaïi, ñoái vôùi Boà Taùt xem nhö 

Phaät. Thöù naêm laø nhöõng kinh chöa nghe, nghe khoâng nghi. Thöù saùu laø 

khoâng choáng traùi vôùi haønh Thanh Vaên. Thöù baûy laø thaáy ngöôøi ñöôïc 

cuùng döôøng cuõng khoâng taät ñoá, khoâng khoe nhöõng lôïi loäc cuûa mình, ôû 

nôi ñoù maø ñieàu phuïc taâm mình. Thöù taùm laø thöôøng xeùt loãi mình, khoâng 

noùi ñeán loãi ngöôøi, haèng nhöùt taâm caàu caùc coâng ñöùc. Sau khi oâng Duy 

Ma Caät vaø ngaøi Vaên Thuø Sö Lôïi noùi phaùp naày roài, ôû trong ñaïi chuùng coù 

caû traêm ngaøn vò trôøi, ngöôøi ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng 

Chaùnh giaùc, möôøi ngaøn Boà Taùt chöùng ñaëng Voâ sanh Phaùp nhaãn. 

 

Being Reborn in the Buddha’s Pure Land  

In the Spirit of the Vimalakirti Sutra 

 

I. A Summary of Gaining Rebirth to the Pureland In Buddhist 

Teachings: 

Pure Land is a paradise without any defilements. For the sake of 

saving sentients beings, through innumerable asankhya, all Buddhas 

cultivated immeasurable good deeds, and established a Pure Land to 

welcome all beings. Beings in this paradise strive to cultivate to attain 

Buddhahood. The Pure Land is described as a place in which there is 

no suffering, no gender, and in which conditions are optimal for 
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attainment of Buddhahood. The central doctrine of the Pure Land sects 

is that all who evoke the name of Amitabha with sincerity and faith in 

the saving grace of his vow will be reborn in his Pure Land of peace 

and bliss. Thus, the most important practice of contemplation in the 

Pure Land sects is the constant voicing of the words “Namo Amitabha 

Buddha” or “I surrender myself to Amitabha Buddha.”  

Great Master Hui-Yuan founded Chinese Pure Land School to 

teach an easy way to practitce and salvation, based on the Sukhavati 

Sutra. For a long time the Chinese Pure Land based on Sakyamuni 

Buddha and some important Bodhisattvas like Maitreya, 

Avalokitesvara, and Ksitigarbha. According to Dr. Edward Conze in 

“Buddhism: Its Essence and Development (p.205),” although Maitreya 

Bodhisattva always remained popular, and the cult of Manjusri and 

Vairocana spread widely in the eighth century, the inscription and 

images suggest that Amitabha came to the fore about 650 A.D., and 

Avalokitesvara became then firmly associated with his cult. While in 

India so far scarcely any portrayals of Amitabha and none of his 

Paradise have been found, China offers an abundance of such images. 

We do not know the reasons why just Amitabha's Paradise should have 

stirred the imagination of the Chinese to such an extent. Whatever we 

say, nowadays Amitabha Buddha and His Paradise have been popular 

in most of the world Pure Land Schools. According to the doctrine of 

the Pure Land, the Western Heaven is the residence of the Amitabha 

Buddha. This sect bases its belief on the formula that salvation is to be 

attained “through absolute faith in another’s power,” and lays emphasis 

on the recitation of the name of Amitabha Buddha, or Namo Amitabha 

Buddha, which is regarded as a meritorious act on the part of the 

believer. The recitation of the Buddha’s name is looked upon as the 

expression of a grateful heart. Nagarjuna’s Dasabhumi Sutra and 

Vasubandhu’s commentary on it are the Indian authorities recognized 

by the Pure Land School because the “easy way” and “power of 

another” are indicated and elucidated by them. Nagarjuna asserted that 

there were two ways for entering Buddhahood, one difficult (other 

sects) and one easy (the Pure Land sect). One was traveling on foot 

and the other was passage by boat. Amitabha-pietism will be the 

greatest of all vehicles to convey those who are in need of such means. 

The idea of being saved is generally considered new in Buddhism. But 
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King Milinda (a Greek ruler in Sagara, about 115 B.C.)  questioned a 

learned priest Nagasena, saying that it was unreasonable that a man of 

bad conduct  could be saved if he believed in a Buddha on the eve of 

his death. Nagasena replied: “A stone, however small, will sink into the 

water, but even a stone weighing hundreds of tons if put on a ship will 

float.” While all other schools of Mahayana insist on self-

enlightenment, Pure Land Sects teach sole reliance on the Buddha’s 

power. The Buddha of all other exoteric schools is Sakyamuni while 

the Buddha of the Pure Land Sects is Amita, or Infinite Light 

(Amitabha), or Infinite Life (Amitayus) whose Land is laid in the 

Western Quarter, often designated as the Western Pure Land. The 

Amitabha or Amitayus is a Buddha idealized from the historical 

Buddha Sakyamuni. According to Prof. Takakusu in The Essentials of 

Buddhist Philosophy, if the Buddha is purely idealized, he will be 

simply the Infinite in principle. The infinite will then be identical with 

Thusness. The Infinite, if depicted in reference to space, will be the 

Infinite Light; and if depicted in reference to time, will be the Infinite 

Life. This is Dharma-kaya or ideal. This dharma-kaya is the sambhoga-

kaya or the Reward-body or body of enjoyment if the Buddha is 

viewed as a Buddha ‘coming down to the world.’  If he is viewed as a 

Bodhisattva going up to the Buddhahood, he is a would-be Buddha like 

the toiling Bodhisattva (Sakyamuni). It is Sakyamuni himself who 

describes in the Shukavati-vyuha the activities of the would-be 

Buddha, Dharmakara, as if it had been his former existence. The vow, 

original to the would-be Buddha or even to Sakyamuni Buddha 

himself, is fully expressed in forty-eight vows in the text. The 

philosophy of the Pure Land is based on Amitabha’s most  important 

vows: Vows 12 and 13 refer to the Infinite Light and Infinite Life. “If 

he cannot get such aspects of Infinite Light and Life, he will not be a 

Buddha.”If he becomes a Buddha he can constitute a Buddha Land as 

he likes. A Buddha, of course, lives in the “Nirvana of No Abode,” and 

hence he can live anywhere and everywhere. His vow is to establish 

the Land of Bliss for the sake of all beings. An ideal land with 

adornments, ideal plants, ideal lakes or what not is all for receiving 

pious aspirants. The eighteenth vow which is regarded as most 

important, promises a birth in his Land of Bliss to those who have a 

perfect reliance on the Buddha, believing with serene heart and 
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repeating the Buddha’s name. The nineteenth vow promises a 

welcome by the Buddha himself on the eve of death to those who 

perform meritorious deeds. The twentieth vow further indicates that 

anyone who repeats his name with the object of winning a birth in his 

Land will also be received.         

According to Buddhism, the main meaning here of “Rebirth in the 

Pure Land” is to go or to be reborn in the Pure Land of Amitabha, or to 

have a rebirth in the Western Paradise. According to the Pure Land 

tradition, if a person merely repeat the name of Amitabha, no matter 

how evil his life may have been in the past, will acquire the merits of 

Amitabha and be received into Western Paradise. According to the 

Pure Land Sect, there are two conditions of rebirth to the Pureland. 

First, to Gain Rebirth to the Main Land: This condition is reserved for 

those who regularly and diligently practice Buddha Recitation, those 

who have a sincere and faithful mind without regression. They will 

know beforehand the time and place of their death, having clear and 

proper thoughts, they will bathe themselves, changing clothes, or 

receive the great lights of the Buddha shine to their bodies. Or they 

may see the enlightened characteristics of the Buddhas and an 

assembly of enlightened beings appearing in the sky often walking in 

meditation before their eyes. All the various good and wholesome 

images will appear clearly, within a split moment, these people will 

gain rebirth to the Pure land, be near the most supremely virtuous 

beings, and earn a place among the nine levels of the lotus throne. 

They will often be able to hear the dharma sounds of the Buddhas and 

ultimately they will attain the enlightenment fruit of Buddhahood. 

Second, to Be rRborn to the Outer Border of the Pureland: This 

condition is reserved for those who normally maintain precepts, who 

practice Buddha Recitation but are not diligent and lack faith. Thus, 

when death arrives, they do not have any good or evil thoughts, but 

close their eyes similar to a sleeping person. Because those people’s 

doubts are not eliminated. They may practice Buddha Recitation, but 

do not have absolute faith. They do not gain rebirth directly to the main 

land. Instead, they are born to a domain on the outskirts of the 

Pureland. That domain is called “Doubtful Land.” People who are born 

to that domain have a life expectancy of 500 years (a day in that land 

equals a 100 years in the human realm). After living out their 
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existence, they must return to the six paths of the cycle of rebirths. 

However, Bodhisattvas come there everyday to expound sutras and to 

encourage them to diligently recite the Buddha’s name. For those who  

diligently cultivate, when their lives come to an end, they will gain 

rebirth in the main land. 

 In the Dharma Jewel Platform Sutra, Chapter Three (Doubts and 

Questions). One day, Magistrate Vi asked the Sixth Patriarch, Hui-

Neng: “Your disciple has often seen the Sangha and laity reciting 

‘Amitabha Buddha,’ vowing to be reborn in the West. Will the High 

Master please tell me if they will obtain rebirth there and, so, dispel 

my doubts?” The Master said, “Magistrate, listen well. Hui Neng will 

explain it for you. When the World Honored One was in Shravasti City, 

he spoke of being led to rebirth in the West. The Sutra text clearly 

states, '‘it is not far from here.’ If we discuss its appearance, it is 

108,000 miles away but in immediate terms, it is explained as far 

distant for those of inferior roots and as nearby for those of superior 

wisdom. There are two kinds of people, not two kinds of Dharma. 

Enlightenment and confusion differ, and seeing can be quick or slow. 

The deluded person recites the Buddha’s name, seeking rebirth there, 

while the enlightened person purifies his own mind. Therefore, the 

Buddha said, ‘As the mind is purified, the Budhaland is purified.’ 

Magistrate, if the person of the East merely purifies his mind, he is 

without offense. Even though one may be of the West, if his mind is 

impure, he is at fault. The person of the East commits offenses and 

recites the Buddha's name, seeking rebirth in the West. When the 

person of the West commits offenses and recites the Buddha’s name, in 

what country does he seek rebirth? Common, deluded people do not 

understand their self-nature and do not know that the Pure Land is 

within themselves. Therefore, they make vows for the East and vows 

for the West. To enlightened people, all places are the same. As the 

Buddha said, ‘In whatever place one dwells, there is constant peace 

and happiness.’ Magistrate, if the mind-ground is only without 

unwholesomeness, the West is not far from here. If one harbors 

unwholesome thoughts, one may recite the Buddha’s name but it will 

be difficult to attain that rebirth. Good Knowing Advisors, I now exhort 

you all to get rid of  the ten evils first and you will have walked one 

hundred thousand miles. Next get rid of the eight deviations and you 
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will have gone eight thousand miles. If in every thought you see your 

own nature, always practice impartiality and straightforwardness, you 

will arrive in a finger-snap and see Amitabha. Magistrate, merely 

practice the ten wholesome acts; then what need will there be for you 

to vow to be reborn there? But if you do not rid the mind of the ten 

evils, what Buddha will come to welcome you? If you become 

enlightened to the sudden dharma of the unproduced, you will see the 

West in an instant. Unenlightened, you may recite the Buddha’s name 

seeking rebirth but since the road is so long, how can you traverse it? 

Hui-Neng will move to the West here in the space of an instant so that 

you may see it right before your eyes. Do you wish to see it? ” At that 

time, the entire assembly bowed and said, “If we could see it here, 

what need would there be to vow to be reborn there? Please, High 

Master, be compassionate and make the West appear so that we might 

see it.” The Master said, “Great assembly, the worldly person’s own 

physical body is the city, and the eye, ear, nose, tongue, and body are 

the gates. Outside there are five gates and inside there is a gate of the 

mind. The mind is the ‘ground’ and one’s nature is the ‘king.’ The 

‘king’ dwells on the mind ‘ground.’ When the nature is present, the 

king is present but when the nature is absent, there is no king. When 

the nature is present, the body and mind remain, but when the nature is 

absent, the body and mind are destroyed. The Buddha is made within 

the self-nature. Do not seek outside the body. Confused, the self-nature 

is a living being: enlightened, it is a Buddha. ‘Kindness and 

compassion’ are Avalokitesvara and ‘sympathetic joy and giving’ are 

Mahasthamaprapta. ‘Purification’ is Sakyamuni, and ‘equanimity and 

directness’ are Amitabha. ‘Others and self’ are Mount Sumeru and 

‘deviant thoughts’ are the ocean water. ‘Afflictions’ are the waves. 

‘Cruelty’ is an evil dragon. ‘Empty falseness’ is ghosts and spirits. 

‘Defilement’ is fish and turtles, ‘greed and hatred’ are hell, and 

‘delusion’ is animals.Good Knowing Advisors, always practice the ten 

good practices and the heavens can easily be reached. Get rid of others 

and self, and Mount Sumeru topples. Do away with deviant thought, 

and the ocean waters dry up. Without defilements, the waves cease. 

End cruelty and there are no fish or dragons. The Tathagata of the 

enlightened nature is on your own mind-ground, emitting a great bright 

light which outwardly illuminates and purifies the six gates and breaks 
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through the six desire-heavens Inwardly, it illuminates the self-nature 

and casts out the three poisons. The hells and all such offenses are 

destroyed at once. Inwardly and outwardly, there is a bright 

penetration. This is no different from the West. But if you do not 

cultivate, how can you go there?" On hearing this speech, the members 

of the great assembly clearly saw their own natures. They bowed 

together and exclaimed, “This is indeed good! May all living beings of 

the Dharma Realm who have heard this awaken at once and 

understand.” 

 

II. Pure Land Practitioners' Mind: 

“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 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. According to Great Master Ying-Kuang, the 

Thirteenth Patriarch of Chinese Pure Land Sect: “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.” The mind is so closely linked with the 

body that mental states affect the body’s health and well-being. Some 

doctors even confirm that there is no such thing as a purely physical 

disease. Unless these bad mental states are caused by previous evil 

acts, and they are unalterable, it is possible so to change them as to 

cause mental health and physical well-being to follow thereafter. 

Man’s mind influences his body profoundly. If allowed to function 

viciously and entertain unwholesome thoughts, mind can cause 

disaster, can even kill a being; but it can also cure a sick body. When 

mind is concentrated on right thoughts with right effort and 
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understanding, the effect it can produce is immense. A mind with pure 

and wholesome thoughts really does lead to a healthy and relaxed life. 

In the Dharmapada Sutra, the Buddha taught: Of all dharmas, mind is 

the forerunner, mind is chief. We are what we think, we have become 

what we thought (what we are today came from our thoughts of 

yesterday). If we speak or act with a deluded mind or evil thoughts, 

suffering or pain follows us, as the wheel follows the hoof of the 

draught-ox (Dharmapada 1). Of all dharmas, mind is the forerunner, 

mind is chief. We are what we think, we have become what we 

thought. If we speak or act with a pure mind or thought, happiness and 

joy follows us, as our  own shadow that never leaves (Dharmapada 2). 

As rain penetrates and leaks into an ill-thatched hut, so  does passion 

enter an untrained mind or uncultivated mind (Dharmapada 13). As rain 

does not penetrate a well-thatched hut, so does passion not enter a 

cultivated mind (Dharmapada 14). The wavering and restless, or 

unsteady mind, difficult to guard, difficult to hold back;  a wise man 

steadies his trembling mind and thought, as a fletcher makes straight 

his arrow (Dharmapada 33). As a fish drawn from its watery abode and 

thrown upon the dry land, our thought quivers all over in its effort to 

escape the realm of Mara (Dharmapada 34). It is good to control the 

mind, which is difficult to hold in and flighty, rushing wherever it 

wishes; a controlled mind brings happiness (Dharmapada 35). The mind 

is hard to perceive, extremely subtle, flits whenever it wishes. Let the 

wise person guard it; a guarded mind is conducive to happiness 

(Dharmapada 36). Traveling far, wandering alone, bodiless, lying in a 

cave, is the mind. Those who subdue it are freed from the bonds of 

Mara (Dharmapada 37). He whose mind is not steady, he who does not 

know the True Law, he whose confidence wavers, the wisdom of such 

a person will never be perfect (Dharmapada 38). He whose mind is 

free from lust of desires, he who is not affected by hatred, he who has 

renounced both good and evil, for such a vigilant one there is no fear 

(Dharmapada 39). Knowing that this body is as fragile as a jar, 

establishing this mind as firm as a fortress, he should be able to fight 

Mara with the weapon of wisdom. He should be able to guard his 

conquest and be without attachment (Dharmapada 40). In a short period 

of time, this body will lie on the ground, cast aside, without 

consciousness, even as a useless piece of dry log (Dharmapada 41). 
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Whatever harm an enemy may do to an enemy, or a hater to a hater, an 

ill-directed mind can do one far greater harm (Dharmapada 42). What 

neither mother, nor father, nor any other relative can do, a well-

directed mind can do one far greater good (Dharmapada 43). Like the 

earth, Arhats who are balanced and well-disciplined, resent not. He is 

like a pool without mud; no new births are in store for him 

(Dharmapada 95). Those Arhats whose mind is calm, whose speech 

and deed are calm. They have also obtained right knowing, they have 

thus become quiet men (Dharmapada 96). In the past times, this mind 

went wandering wherever it liked, as it wished and as it pleased. But 

now I shall completely hold it under control as a rider with his hook a 

rutting elephant (Dharmapada 326). Take delight in heedfulness, check 

your mind and be on your guard. Pull yourself out of the evil path, just 

like the elelphant draws itself out of the mud (Dharmapada 327). In the 

Forty-Two Sections Sutra,  a Sramana asked the Buddha: ‘What are the 

causes and conditions by which one come to know past lives and also 

by which one’s understanding enables one to attain the Way?’ The 

Buddha said: ‘By purifying the mind and guarding the will, your 

understanding can achieve (attain) the Way. Just as when you polish a 

mirror, the dust vanishes and brightness remains; so, too, if you cut off 

and do not seek desires, you can then know past lives.” (Chapter 13). 

The Buddha said: “Be careful not to believe your own mind; your mind 

cannot be believed. Be careful not to get involved with sex; 

involvement with sex leads to disasters. Once you have attained 

Arahantship, then you can believe your own mind.” (Chapter 28). 

In short, this single mind encompasses the four kinds of lands in 

their totality. From the Six Common Dharma Realms to the Four 

Dharma Realms of the Sages are not beyond the present thought in the 

Mind. The mind can create the heavens as well as the hells. The mind 

can achieve Buddhahood, but it can also turn into a hungry ghost or an 

animal, or fall into the hells. It can be a Bodhisattva, a Pratyekabuddha, 

or a Sravaka. Since everything is made from the mind, nothing goes 

beyond the mind. If we want to create Buddhas in our minds, we 

become part of the retinue of the Dharma Realm of the Buddhas. The 

other Dharma Realms are the same way. Sincere Buddhists should 

always see this and pay attention to all daily activities from walking, 

standing, lying down, or sitting... We must regulate ourselves in accord 
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with propriety of a true Buddhist. Sincere Buddhists should always 

remember that we create more and more karmas and commit more and 

more sins because we are not concentrated and determined. We get 

dragged into situations until we forget what we want to do. We forget 

our goal is to cultivate to become a Buddha, a Bodhisattva, or any of 

the four kinds of the sages. Instead, we only know how to create hells, 

hungry ghosts, and animals, etc. Thus, Buddhas and demons are only a 

single thought apart. Buddhas are kind and compassionate, while 

demons are always competitive with unwholesome thoughts. In the 

Lankavatara Sutra, the Buddha taught: “The Bodhisattva-mahasattvas 

sees that the triple world is no more than the creation of the citta, 

manas, and mano-vijnana, that it is brought forth by falsely 

discriminating one’s own mind, that there  are no signs of an external 

world where the principle of multiplicity rules, and finally that the 

triple world is just one’s own mind.”     

Someone asked Great Master Yen-Shou that if the realm of 

“Pureland within the Mind” is ubiquitous throughout the ten directions, 

why not try to penetrate it instead of wanting the Pureland and 

abandoning the Impure Land praying to gain rebirth to the Ultimate 

Bliss World and sit on the lotus throne. Doing so not seem to be 

consistent with the theory of “No Birth.” If one has the mind of being 

tired of impurity but is fond of purity then that is not the mind of 

equality and non-discrimination? The Great Master replied: “Pureland 

within the Mind is a state achieved only by those who have seen and 

penetrated the true nature and have attained the Non-Form Dharma 

Body. Despite this, according to the Buddha’s Inconceivable 

(Unimaginable) World Sutra, those Bodhisattvas who have attained the 

First Ground Maha-Bodhisattva or Rejoicing Ground to enter the world 

of “Everything within the Mind,” still vow to abandon their bodies to be 

born quickly to the Ultimate Bliss World. Thus, it is necessary to 

understand”No Dharma exists outside the Mind.” If this is the case, 

then the Ultimate Bliss World is not outside the realm of the Mind. As 

for the theory of no-birth and the mind of equality and non-

discrimination, of course, in theory this is true. However, for those who 

still do not have enough spiritual power, have shallow wisdom, impure 

minds, are bound by heavy karma and afflictions; moreover when 

tempted with the five desires and the forces of life, how many actually 
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will be able to attain and penetrate this theory. Therefore, these 

people, most sentient beings of this Dharma Ending Age, need to pray 

to gain rebirth to the Ultimate Bliss World so they can rely on the 

extraordinary and favorable conditions of that world in order to be able 

to enter quickly the realm of Pureland within the Mind and to practice 

the Bodhisattva’s Conducts. Moreover, the book of commentary “Ten 

Doubts of Pureland Buddhism” taught: “Those who have wisdom and 

have already attained the theory of “Everything is within the Mind,” 

yet are still motivated to pray for rebirth to the Pureland because they 

have penetrated completely the true nature of non-birth is illusory. 

Only then can it be called the “true nature of non-birth. As for the 

ignorant, those who lack wisdom and are incapable of comprehending 

such a theory; therefore, they are trapped by the meaning of the world 

“Birth.” Thus, when they hear of birth, they automatically think and 

conceptualize the form characteristics of birth actually exist, when in 

fact nothing exists because everything is an illusion. When they hear 

“Non-Birth,” they then mistakenly think of “Nothing being born 

anywhere!” Given this misconception, they begin to generate a mixture 

of gossip, criticism, and mockery; thus create various false views and 

then degrade the Dharma. Such people truly deserve much pity!” 

 

III. Being Reborn in the Buddha’s Pure Land In the Spirit of the 

Vimalakirti Sutra: 

According to the Vimalakirti Sutra, chapter ten, the Buddha of the 

Fragrant Land, Upasaka Vimalakirti told Bodhisattvas from the 

Fragrant Land about “Being reborn in the Buddha’s Pure Land” as 

follows: The Bodhisattvas from the Fragrant Land asked: “How many 

Dharmas should a Bodhisattva achieve in this world to stop its morbid 

growth (defilements) in order to be reborn in the Buddha’s pure land?” 

Vimalakirti replied: “A Bodhisattva should bring to perfection eight 

Dharmas to stop morbid growth in this world in order to be reborn in 

the pure land.  They are: First, benevolence towards all living beings 

with no expectation of reward. Second, endurance of sufferings for all 

living beings dedicating all merits to them. Third, impartiality towards 

them with all humility free from pride and arrogance. Fourth, 

reverence to all Bodhisattvas with the same devotion as to all Buddhas 

(i.e. without discrimination between Bodhisattvas and Buddhas). Fifth, 
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absence of doubt and suspicion when hearing (the expounding of) 

sutras which he has not heard before. Sixth, abstention from opposition 

to the sravaka Dharma. Seventh, abstention from discrimination in 

regard to donations and offerings received with no thought of self-profit 

in order to subdue his mind. Eighth, self-examination without 

contending with others.  Thus he should achieve singleness of mind 

bent on achieving all merits; these are the eight Dharmas. After 

Vimalakirti and Manjusri had thus expounded the Dharma, hundreds 

and thousands of devas developed the mind set on supreme 

enlightenment, and ten thousand Bodhisattvas realized the patient 

endurance of the uncreate. 
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Chöông Baûy Möôi Hai 

Chapter Seventy-Two 

 

Ñöôøng Veà Phaät Quoác  

Theo Tinh Thaàn Kinh Duy Ma Caät 

 

I. Sô Löôïc Veà Ñaïo Phaät & Ñöôøng Veà Phaät Quoác Theo Giaùo 

Thuyeát Nhaø Phaät: 

Coù ngöôøi cho raèng danh töø toân giaùo laø moät danh töø khoâng thích hôïp 

ñeå goïi ñaïo Phaät, vì Phaät giaùo khoâng phaûi laø moät toân giaùo, maø laø moät 

trieát hoïc luaân lyù. Theo toâi, ñaïo Phaät laø toân giaùo cuûa Chaân Lyù vaø Trieát 

Lyù Soáng Ñoäng. Ñaïo Phaät vöøa laø moät toân giaùo maø cuõng vöøa laø moät trieát 

lyù soáng döïa theo nhöõng lôøi chæ daïy cuûa Ñöùc Phaät Thích Ca Maâu Ni ôû 

xöù AÁn Ñoä treân 2.500 naêm qua. Tröôùc khi ñi saâu vaøo vaán ñeà chuùng ta 

neân phaân tích sô qua veà hai danh töø Phaät vaø trieát hoïc. Tröôùc heát, danh 

töø Phaät giaùo phaùt xuaát töø chöõ Phaïn “Budhi”, coù nghóa laø “giaùc ngoä”, 

“tænh thöùc”, vaø nhö vaäy Phaät giaùo laø toân giaùo cuûa giaùc ngoä vaø tænh thöùc. 

Trieát lyù naøy xuaát phaùt töø kinh nghieäm cuûa moät ngöôøi teân laø Só Ñaït Ña 

Coà Ñaøm, ñöôïc bieát nhö laø Phaät, töï mình giaùc ngoä vaøo luùc 36 tuoåi. Tính 

ñeán nay thì Phaät giaùo ñaõ toàn taïi treân 2.500 naêm vaø coù gaàn moät phaàn ba 

daân soá treân khaép theá giôùi laø tín ñoà Phaät giaùo. Cho ñeán caùch nay 100 

naêm thì Phaät giaùo chæ laø moät trieát lyù chaùnh yeáu cho ngöôøi AÙ Ñoâng, 

nhöng roài daàn daàn coù theâm nhieàu ngöôøi AÂu Myõ löu taâm gaén boù ñeán. 

Thöù hai, danh töø “philosophy”, nghóa laø trieát hoïc, coù hai phaàn: “philo” 

coù nghóa laø öa thích yeâu chuoäng, vaø “sophia” coù nghóa laø trí tueä. Nhö 

vaäy, philosophy laø söï yeâu chuoäng trí tueä, hoaëc tình yeâu thöông vaø trí 

tueä. Caû hai yù nghóa naøy moâ taû Phaät giaùo moät caùch hoaøn haûo. Phaät giaùo 

daïy ta neân coá gaéng phaùt trieån troïn veïn khaû naêng trí thöùc ñeå coù theå 

thoâng suoát roõ raøng. Phaät giaùo cuõng daïy chuùng ta phaùt trieån loøng töø bi 

ñeå coù theå trôû thaønh moät ngöôøi baïn thaät söï cuûa taát caû moïi chuùng sanh. 

Nhö vaäy Phaät giaùo laø moät trieát hoïc nhöng khoâng chæ ñôn thuaàn laø moät 

trieát hoïc suoâng. Noù laø moät trieát hoïc toái thöôïng. Vaøo naêm 563 tröôùc Taây 

lòch, moät caäu beù ñöôïc sanh ra trong moät hoaøng toäc taïi mieàn Baéc AÁn 

Ñoä. Hoaøng töû naøy tröôûng thaønh trong giaøu sang xa xæ, nhöng sôùm nhaän 

ra tieän nghi vaät chaát vaø söï an toaøn treân theá gian khoâng ñem laïi haïnh 
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phuùc thaät söï. Ngaøi ñoäng loøng traéc aån saâu xa tröôùc hoaøn caûnh khoå ñau 

quanh Ngaøi, chính vì vaäy maø Ngaøi nhaát ñònh tìm cho ra chìa khoùa ñöa 

ñeán haïnh phuùc cho nhaân loaïi. Lìa boû gia ñình khoâng phaûi laø chuyeän deã 

daøng cho Ñöùc Phaät. Sau moät thôøi gian daøi ñaén ño suy nghó Ngaøi ñaõ 

quyeát ñònh lìa boû gia ñình. Coù hai söï löïa choïn, moät laø hieán thaân Ngaøi 

cho gia ñình, hai laø cho toaøn theå theá gian. Sau cuøng, loøng töø bi voâ löôïng 

cuûa Ngaøi ñaõ khieán Ngaøi töï coáng hieán ñôøi mình cho theá gian. Vaø maõi 

cho ñeán nay caû theá giôùi vaãn coøn thoï höôûng nhöõng lôïi ích töø söï hy sinh 

cuûa Ngaøi. Ñaây coù leõ laø söï hy sinh coù nhieàu yù nghóa hôn bao giôø heát. 

Sau nhöõng ñaén ño suy nghó, vaøo naêm 29 tuoåi Ngaøi rôøi boû vôï ñeïp con 

ngoan vaø cung vaøng ñieän ngoïc ñeå caát böôùc leân ñöôøng hoïïc ñaïo vôùi 

nhöõng baäc thaày noåi tieáng ñöông thôøi. Nhöõng vò thaày naøy daïy Ngaøi raát 

nhieàu nhöng khoâng vò naøo thaät söï hieåu bieát nguoàn coäi cuûa khoå ñau 

phieàn naõo cuûa nhaân loaïi vaø laøm caùch naøo ñeå vöôït thoaùt khoûi nhöõng thöù 

ñoù. Cuoái cuøng sau saùu naêm tu hoïc vaø haønh thieàn, Ngaøi lieãu ngoä vaø kinh 

qua kinh nghieäm taän dieät voâ minh vaø thaønh ñaït giaùc ngoä. Töø ngaøy ñoù 

ngöôøi ta goïi Ngaøi laø Phaät, baäc Chaùnh Ñaúng Chaùnh Giaùc. Trong 45 naêm 

sau ñoù Ngaøi chu du khaép mieàn Baéc AÁn ñeå daïy ngöôøi nhöõng gì maø Ngaøi 

ñaõ chöùng ngoä. Loøng töø bi vaø haïnh nhaãn nhuïc cuûa Ngaøi quaû thaät kyø dieäu 

vaø haøng vaïn ngöôøi ñaõ theo Ngaøi, trôû thaønh tín ñoà Phaät giaùo. Ñeán naêm 

Ngaøi 80 tuoåi, duø xaùc thaân giaø yeáu beänh hoaïn, nhöng luùc naøo Ngaøi cuõng 

haïnh phuùc vaø an vui, cuoái cuøng Ngaøi nhaäp Nieát Baøn vaøo naêm 80 tuoåi. 

Sau khi Ñöùc Phaät nhaäp dieät, caùc ñeä töû cuûa Ngaøi ñaõ keát taäp vaø ghi laïi 

taát caû nhöõng lôøi giaùo huaán cuûa Ngaøi maø baây giôø chuùng ta goïi laø Kinh 

Ñieån. Khoâng phaûi moät quyeån maø coù theå ghi laïi taát caû nhöõng lôøi daïy aáy, 

maø toång coäng coù treân 800 quyeån ghi laïi vöøa Kinh, Luaät vaø Luaän. 

Trong Phaät giaùo, khoâng coù söï phaân bieät giöõa thaàn linh hay chuùng 

sanh sieâu vieät vaø ngöôøi bình thöôøng. Hình thöùc cao nhöùt cuûa moät chuùng 

sanh laø Phaät. Taát caû moïi ngöôøi ñeàu coù khaû naêng thaønh Phaät neáu hoï 

chòu theo tu taäp theo nhöõng lôøi chæ daïy cuûa Ñöùc Phaät Thích Ca Maâu Ni. 

Baèng caùch tuaân theo nhöõng giaùo thuyeát cuûa Ñöùc Phaät vaø nhöõng phaùp 

thöïc haønh veà Phaät giaùo, ai cuõng coù theå trôû thaønh moät vò Phaät. Moät vò 

Phaät cuõng laø moät chuùng sanh con ngöôøi, nhöng chuùng sanh aáy ñaõ chöùng 

ngoä vaø thoâng hieåu taát caû nhöõng taùc duïng vaø yù nghóa cuûa ñôøi soáng vaø vuõ 

truï. Khi moät con ngöôøi chöùng ngoä vaø thaät söï thoâng hieåu veà mình vaø 

vaïn höõu, ngöôøi ta goïi ngöôøi ñoù laø Phaät, hay laø baäc giaùc ngoä.  
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Duø Ñöùc Phaät ñaõ nhaäp dieät, nhöng treân 2.500 naêm sau nhöõng giaùo 

thuyeát cuûa Ngaøi vaãn coøn teá ñoä  raát nhieàu ngöôøi, göông haïnh cuûa Ngaøi 

vaãn coøn laø nguoàn gôïi caûm cho nhieàu ngöôøi, vaø nhöõng lôøi daïy doã cuûa 

Ngaøi vaãn coøn tieáp tuïc bieán ñoåi nhieàu cuoäc soáng. Chæ coù Ñöùc Phaät môùi 

coù ñöôïc oai löïc huøng maïnh toàn taïi sau nhieàu theá kyû nhö theá aáy. Ñöùc 

Phaät khoâng bao giôø töï xöng raèng Ngaøi laø moät thaàn linh, laø con cuûa thaàn 

linh, hay laø söù giaû cuûa thaàn linh. Ngaøi chæ laø moät con ngöôøi ñaõ töï caûi 

thieän ñeå trôû neân toaøn haûo, vaø Ngaøi daïy raèng neáu chuùng ta noi theo 

göông laønh aáy chính ta cuõng coù theå trôû neân toaøn haûo nhö Ngaøi. Ngaøi 

khoâng bao giôø baûo ñeä töû cuûa Ngaøi thôø phöôïng Ngaøi nhö moät thaàn linh. 

Kyø thaät Ngaøi caám chæ ñeä töû Ngaøi laøm nhö vaäy. Ngaøi baûo ñeä töû laø Ngaøi 

khoâng ban phöôùc cho nhöõng ai thôø phöôïng Ngaøi hay giaùng hoïa cho ai 

khoâng thôø phöôïng Ngaøi. Ngaøi baûo Phaät töû neân kính troïng Ngaøi nhö moät 

vò Thaày. Ngaøi coøn nhaéc nhôû ñeä töû veà sau naøy khi thôø phöôïng leã baùi 

töôïng Phaät laø töï nhaéc nhôû chính mình phaûi coá gaéng tu taäp ñeå phaùt trieån 

loøng yeâu thöông vaø söï an laïc vôùi chính mình. Höông cuûa nhang nhaéc 

nhôû chuùng ta vöôït thaéng nhöõng thoùi hö taät xaáu ñeå ñaït ñeán trí hueä, ñeøn 

ñoát leân khi leã baùi nhaèm nhaéc nhôû chuùng ta ñuoác tueä ñeå thaáy roõ raèng 

thaân naøy roài seõ hoaïi dieät theo luaät voâ thöôøng. Khi chuùng ta leã laïy Ñöùc 

Phaät laø chuùng ta leã laïy nhöõng giaùo phaùp cao thöôïng maø Ngaøi ñaõ ban boá 

cho chuùng ta. Ñoù laø coát tuûy cuûa söï thôø phöôïng leã baùi trong Phaät giaùo. 

Nhieàu ngöôøi ñaõ laàm hieåu veà söï thôø phöôïng leã baùi trong Phaät giaùo, ngay 

caû nhöõng Phaät töû thuaàn thaønh. Ngöôøi Phaät töû khoâng bao giôø tin raèng 

Ñöùc Phaät laø moät vò thaàn linh, thì khoâng coù caùch chi maø hoï coù theå tin 

raèng khoái goã hay khoái kim loaïi kia laø thaàn linh. Trong Phaät giaùo, töôïng 

Phaät ñöôïc duøng ñeå töôïng tröng cho söï toaøn thieän toaøn myõ cuûa nhaân 

loaïi. Töôïng Phaät cuõng nhaéc nhôû chuùng ta veà taàm möùc cao caû cuûa con 

ngöôøi trong giaùo lyù nhaø Phaät, raèng Phaät giaùo laáy con ngöôøi laøm noøng 

coát, chöù khoâng phaûi laø thaàn linh, raèng chuùng ta phaûi töï phaûn quang töï 

kyû, phaûi quay caùi nhìn vaøo beân trong ñeå tìm traïng thaùi toaøn haûo trí tueä, 

chöù khoâng phaûi chaïy ñoâng chaïy taây beân ngoaøi. Nhö vaäy, khoâng caùch 

chi maø ngöôøi ta coù theå noùi raèng Phaät töû thôø phöôïng ngaãu töôïng cho 

ñöôïc. Kyø thaät, töø xa xöa laém, con ngöôøi nguyeân thuûy töï thaáy mình soáng 

trong moät theá giôùi ñaày thuø nghòch vaø hieåm hoïa. Hoï lo sôï thuù döõ, lo sôï 

khoâng ñuû thöùc aên, lo sôï beänh hoaïn vaø nhöõng tai öông hay hieän töôïng 

thieân nhieân nhö gioâng gioù, baõo toá, nuùi löûa, saám seùt, vaân vaân. Hoï khoâng 

caûm thaáy an toaøn vôùi hoaøn caûnh xung quanh vaø hoï khoâng coù khaû naêng 
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giaûi thích ñöôïc nhöõng hieän töôïng aáy, neân hoï taïo ra yù töôûng thaàn linh, 

nhaèm giuùp hoï caûm thaáy thoaûi maùi tieän nghi hôn khi söï vieäc troâi chaûy 

thuaän lôïi, cuõng nhö coù ñuû can ñaûm vöôït qua nhöõng luùc laâm nguy, hoaëc 

an uûi khi laâm vaøo caûnh baát haïnh, raèng thì laø thöôïng ñeá ñaõ saép ñaët an 

baøi nhö vaäy. Töø theá heä naøy qua theá heä khaùc, ngöôøi ta tieáp tuïc nieàm tin 

nôi “thöôïng ñeá” töø cha anh mình maø khoâng caàn phaûi ñaén ño suy nghó. 

Coù ngöôøi cho raèng hoï tin nôi thöôïng ñeá vì thöôïng ñeá ñaùp öùng nhöõng 

thænh nguyeän cuûa hoï moãi khi hoï lo aâu sôï haõi. Coù ngöôøi cho raèng hoï tin 

nôi thöôïng ñeá vì cha meï oâng baø hoï tin nôi thöôïng ñeá. Laïi coù ngöôøi cho 

raèng hoï thích ñi nhaø thôø hôn ñi chuøa vì nhöõng ngöôøi ñi nhaø thôø coù veû 

sang troïng hôn nhöõng ngöôøi ñi chuøa, vaân vaân vaø vaân vaân.  

Boán chaân lyù nhieäm maàu trong giaùo lyù nhaø Phaät, noùi roõ vì ñaâu coù 

khoå vaø con ñöôøng giaûi thoaùt. Ngöôøi ta noùi Ñöùc Phaät Thích Ca Maâu Ni 

ñaõ giaûng baøi phaùp ñaàu tieân veà “Töù Dieäu Ñeá” trong vöôøn Loäc Uyeån, 

sau khi Ngaøi giaùc ngoä thaønh Phaät. Trong ñoù Ñöùc Phaät ñaõ trình baøy: 

“Cuoäc soáng chöùa ñaày ñau khoå, nhöõng khoå ñau ñoù ñeàu coù nguyeân nhaân, 

nguyeân nhaân cuûa nhöõng khoå ñau naày coù theå bò huûy dieät baèng con 

ñöôøng dieät khoå.” Baùt Thaùnh Ñaïo hay taùm con ñöôøng ñuùng, taùm con 

ñöôøng daãn tôùi söï chaám döùt ñau khoå, muïc ñích cuûa dieäu ñeá thöù ba trong 

töù dieäu ñeá (Ñaïo ñeá). Baùt Chaùnh Ñaïo laø taùm neûo trong 37 neûo boà ñeà. 

Tu taäp Baùt Chaùnh Ñaïo seõ ñöa ñeán nhöõng lôïi ích thöïc söï nhö töï caûi taïo 

töï thaân, vì tu baùt chaùnh ñaïo laø söûa ñoåi moïi baát chính, söûa ñoåi moïi toäi 

loãi trong ñôøi soáng hieän taïi, ñoàng thôøi coøn taïo cho thaân mình coù moät ñôøi 

soáng chaân chaùnh, lôïi ích vaø thieän myõ; caûi taïo hoaøn caûnh vì neáu ai cuõng 

tu baùt chaùnh ñaïo thì caûnh theá gian seõ an laønh tònh laïc, khoâng coøn caûnh 

khoå ñau baát haïnh gaây neân bôûi haän thuø, tranh chaáp hay chieán tranh giöõa 

ngöôøi vôùi ngöôøi, giöõa nöôùc naày vôùi nöôùc kia, hay chuûng toäc naày vôùi 

chuûng toäc khaùc, ngöôïc laïi luùc ñoù thanh bình seõ vónh vieãn ngöï trò treân 

quaû ñaát naày; tu baùt chaùnh ñaïo coøn laø caên baûn ñaàu tieân cho söï giaùc ngoä, 

laø neàn taûng chaùnh giaùc, laø caên baûn giaûi thoaùt, ngaøy nay tu baùt chaùnh 

ñaïo laø gieo troàng cho mình nhöõng haït gioáng Boà Ñeà ñeå ngaøy sau gaët haùi 

quaû Nieát Baøn Voâ Thöôïng. Taâm voâ löôïng laø taâm roäng lôùn khoâng theå 

tính löôøng ñöôïc. Trong ñaïo Phaät, taâm voâ löôïng khoâng nhöõng laøm lôïi 

ích cho voâ löôïng chuùng sanh, daãn sinh voâ löôïng phuùc ñöùc vaø taïo thaønh 

voâ löôïng quaû vò toát ñeïp trong theá giôùi ñôøi soáng trong moät ñôøi, maø coøn 

lan roäng ñeán voâ löôïng theá giôùi trong voâ löôïng kieáp sau naày, vaø taïo 

thaønh voâ löôïng chö Phaät. Boán taâm voâ löôïng, coøn goïi laø Töù Ñaúng hay 
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Töù Phaïm Haïnh, hay boán traïng thaùi taâm cao thöôïng. Ñöôïc goïi laø voâ 

löôïng vì chuùng chieáu khaép phaùp giôùi chuùng sanh khoâng giôùi haïn khoâng 

ngaên ngaïi. Cuõng coøn ñöôïc goïi laø “Phaïm Truù” vì ñaây laø nôi truù nguï cuûa 

Phaïm Chuùng Thieân treân coõi Trôøi Phaïm Thieân.  

Trong caû hai tröôøng phaùi Nguyeân Thuûy vaø Ñaïi Thöøa, Ñöùc Phaät daïy 

caùc ñeä töû cuûa Ngaøi, nhaát laø Phaät töû taïi gia giöõ gìn nguõ giôùi. Duø Kinh 

Phaät khoâng ñi vaøo chi tieát, nhöng caùc ñaïo sö caû hai tröôøng phaùi ñaõ giaûi 

thích raát roõ raøng veà naêm giôùi naày. Naêm giôùi caám cuûa Phaät töû taïi gia vaø 

xuaát gia, tuy nhieân Phaät cheá nguõ giôùi ñaëc bieät cho nhöõng Phaät töû taïi 

gia. Ngöôøi trì giöõ naêm giôùi seõ ñöôïc taùi sanh trôû laïi vaøo kieáp ngöôøi (giôùi 

coù nghóa laø ngaên ngöøa, noù coù theå chaän ñöùng caùc haønh ñoäng, yù nghó, lôøi 

noùi aùc, hay ñình chæ caùc nghieäp baùo aùc trong khi phaùt khôûi. Naêm giôùi laø 

ñieàu kieän caên baûn laøm ngöôøi, ai giöõ troøn caùc ñieàu kieän cô baûn naày môùi 

xöùng ñaùng laøm ngöôøi. Traùi laïi thì ñôøi naày chæ soáng baèng thaân ngöôøi, maø 

phi nhaân caùch, thì sau cheát do nghieäp caûm thuaàn thuïc, khoù giöõ ñöôïc 

thaân ngöôøi, maø phaûi taùi sanh löu chuyeån trong caùc ñöôøng aùc thuù. Do ñoù 

ngöôøi hoïc Phaät, thoï tam quy, phaûi coá gaéng trì nguõ giôùi). Chaân lyù Nhaân 

Quaû laø moät trong nhöõng lôøi daïy quan troïng cuûa ñöùc Phaät. Nhaân laø 

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

cuûa naêng löïc phaùt ñoäng. Ñònh luaät nhaân quaû chi phoái vaïn söï vaïn vaät 

trong vuõ truï khoâng coù ngoaïi leä. Luaät nhaân quaû hay söï töông quan giöõa 

nguyeân nhaân vaø keát quaû trong luaät veà “Nghieäp” cuûa Phaät giaùo. Moïi 

haønh ñoäng laø nhaân seõ coù keát quaû hay haäu quaû cuûa noù. Gioáng nhö vaäy, 

moïi haäu quaû ñeàu coù nhaân cuûa noù. Luaät nhaân quaû laø luaät caên baûn trong 

Phaät giaùo chi phoái moïi hoaøn caûnh. Luaät aáy daïy raèng ngöôøi laøm vieäc 

laønh, döõ hoaëc voâ kyù seõ nhaän laáy haäu quaû töông ñöông. Ngöôøi laønh 

ñöôïc phöôùc, ngöôøi döõ bò khoå. Nhöng thöôøng thöôøng ngöôøi ta khoâng 

hieåu chöõ phöôùc theo nghóa taâm linh, maø hieåu theo nghóa giaøu coù, ñòa vò 

xaõ hoäi, hoaëc uy quyeàn chaùnh trò. Chaúng haïn nhö ngöôøi ta baûo raèng 

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

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

khoâng laøm gì ñaùng traùch. Nhaân quaû laø moät ñònh luaät taát nhieân neâu roõ söï 

töông quan, töông duyeân giöõa nhaân vaø quaû, khoâng phaûi coù ai sinh, cuõng 

khoâng phaûi töï nhieân sinh. Neáu khoâng coù nhaân thì khoâng theå coù quaû; 

neáu khoâng coù quaû thì cuõng khoâng coù nhaân. Nhaân naøo quaû naáy, khoâng 

bao giôø nhaân quaû töông phaûn hay maâu thuaãn nhau. Noùi caùch khaùc, 

nhaân quaû bao giôø cuõng ñoàng moät loaïi. Neáu muoán ñöôïc ñaäu thì phaûi 
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gieo gioáng ñaäu. Neáu muoán ñöôïc cam thì phaûi gieo gioáng cam. Moät khi 

ñaõ gieo coû daïi maø mong gaët ñöôïc luùa baép laø chuyeän khoâng töôûng. Moät 

nhaân khoâng theå sinh ñöôïc quaû, maø phaûi ñöôïc söï trôï giuùp cuûa nhieàu 

duyeân khaùc, thí duï, haït luùa khoâng theå naåy maàm luùa neáu khoâng coù 

nhöõng trôï duyeân nhö aùnh saùng, ñaát, nöôùc, vaø nhaân coâng trôï giuùp. Trong 

nhaân coù quaû, trong quaû coù nhaân. Chính trong nhaân hieän taïi chuùng ta 

thaáy quaû vò lai, vaø chính trong quaû hieän taïi chuùng ta tìm ñöôïc nhaân quaù 

khöù. Söï chuyeån töø nhaân ñeán quaû coù khi nhanh coù khi chaäm. Coù khi 

nhaân quaû xaõy ra lieàn nhau nhö khi ta vöøa ñaùnh tieáng troáng thì tieáng 

troáng phaùt hieän lieàn. Coù khi nhaân ñaõ gaây roài nhöng phaûi ñôïi thôøi gian 

sau quaû môùi hình thaønh nhö töø luùc gieo haït luùa gioáng, naåy maàm thaønh 

maï, nhoå maï, caáy luùa, maï lôùn thaønh caây luùa, troå boâng, roài caét luùa, vaân 

vaân, phaûi qua thôøi gian ba boán thaùng, hoaëc naêm saùu thaùng. Coù khi töø 

nhaân ñeán quaû caùch nhau haèng chuïc naêm nhö moät ñöùa beù caép saùch ñeán 

tröôøng hoïc tieåu hoïc, ñeán ngaøy thaønh taøi 4 naêm ñaïi hoïc phaûi traûi qua 

thôøi gian ít nhaát laø 14 naêm. Coù nhöõng tröôøng hôïp khaùc töø nhaân ñeán quaû 

coù theå daøi hôn, töø ñôøi tröôùc ñeán ñôøi sau môùi phaùt hieän. Hieåu vaø tin vaøo 

luaät nhaân quaû, Phaät töû seõ khoâng meâ tín dò ñoan, khoâng yû laïi thaàn 

quyeàn, khoâng lo sôï hoang mang. Bieát cuoäc ñôøi mình laø do nghieäp nhaân 

cuûa chính mình taïo ra, ngöôøi Phaät töû vôùi loøng töï tin, coù theâm söùc maïnh 

to lôùn seõ laøm nhöõng haønh ñoäng toát ñeïp thì chaéc chaén nghieäp quaû seõ 

chuyeån nheï hôn, chöù khoâng phaûi traû ñuùng quaû nhö luùc taïo nhaân. Neáu 

laøm toát nöõa, bieát tu thaân, giöõ giôùi, tu taâm, nghieäp coù theå chuyeån hoaøn 

toaøn. Khi bieát mình laø ñoäng löïc chính cuûa moïi thaát baïi hay thaønh coâng, 

ngöôøi Phaät töû seõ khoâng chaùn naûn, khoâng traùch moùc, khoâng yû laïi, maø coù 

theâm nhieàu coá gaéng, coù theâm töï tin ñeå hoaøn thaønh toát moïi coâng vieäc. 

Bieát giaù trò cuûa luaät nhaân quaû, ngöôøi Phaät töû khi laøm moät vieäc gì, khi 

noùi moät lôøi gì, neân suy nghó tröôùc ñeán keát quaû toát hay xaáu cuûa noù, chöù 

khoâng laøm lieàu, ñeå roài phaûi chòu haäu quaû khoå ñau trong töông lai. 

Chaân lyù veà nghieäp laø moät trong caùc giaùo lyù caên baûn cuûa Phaät giaùo. 

Moïi vieäc khoå vui, ngoït buøi trong hieän taïi cuûa chuùng ta ñeàu do nghieäp 

cuûa quaù khöù vaø hieän taïi chi phoái. Heã nghieäp laønh thì ñöôïc vui, nghieäp 

aùc thì chòu khoå. Vaäy nghieäp laø gì? Nghieäp theo chöõ Phaïn laø ‘karma’ coù 

nghóa laø haønh ñoäng vaø phaûn öùng, quaù trình lieân tuïc cuûa nhaân vaø quaû. 

Luaân lyù hay haønh ñoäng toát xaáu (tuy nhieân, töø ‘nghieäp’ luoân ñöôïc hieåu 

theo nghóa taät xaáu cuûa taâm hay laø keát quaû cuûa haønh ñoäng sai laàm trong 

quaù khöù) xaûy ra trong luùc soáng, gaây neân nhöõng quaû baùo töông öùng 
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trong töông lai. Cuoäc soáng hieän taïi cuûa chuùng ta laø keát quaû taïo neân bôûi 

haønh ñoäng vaø tö töôûng cuûa chuùng ta trong tieàn kieáp. Ñôøi soáng vaø hoaøn 

caûnh hieän taïi cuûa chuùng ta laø saûn phaåm cuûa yù nghó vaø haønh ñoäng cuûa 

chuùng ta trong quaù khöù, vaø cuõng theá caùc haønh vi cuûa chuùng ta ñôøi nay, 

seõ hình thaønh caùch hieän höõu cuûa chuùng ta trong töông lai. Nghieäp coù 

theå ñöôïc gaây taïo bôûi thaân, khaåu, hay yù; nghieäp coù theå thieän, baát thieän, 

hay trung tính (khoâng thieän khoâng aùc). Taát caû moïi loaïi nghieäp ñeàu 

ñöôïc tích goùp bôûi Maït Na thöùc vaø chaát chöùa bôûi A Laïi Da thöùc. Chuùng 

sanh ñaõ leân xuoáng töû sanh trong voâ löôïng kieáp neân nghieäp cuõng voâ 

bieân voâ löôïng. Duø laø loaïi nghieäp gì, khoâng sôùm thì muoän, ñeàu seõ coù 

quaû baùo ñi theo. Khoâng moät ai treân ñôøi naày coù theå troán chaïy ñöôïc quaû 

baùo. Nhö treân ñaõ noùi, nghieäp laø saûn phaåm cuûa thaân, khaåu, yù, nhö haït 

gioáng ñöôïc gieo troàng, coøn quaû baùo laø keát quaû cuûa nghieäp, nhö caây 

traùi. Khi thaân laøm vieäc toát, khaåu noùi lôøi hay, yù nghó chuyeän ñeïp, thì 

nghieäp laø haït gioáng thieän. Ngöôïc laïi thì nghieäp laø haït gioáng aùc. Chính 

vì vaäy maø Ñöùc Phaät daïy: “Muoán soáng moät ñôøi cao ñeïp, caùc con phaûi 

töøng ngaøy töøng giôø coá gaéng kieåm soaùt nhöõng hoaït ñoäng nôi thaân khaåu 

yù chôù ñöøng ñeå cho nhöõng hoaït ñoäng naày laøm haïi caû ta laãn ngöôøi.” 

Nghieäp vaø quaû baùo töông öùng khoâng sai chaïy. Gioáng laønh sanh caây toát 

quaû ngon, trong khi gioáng xaáu thì caây xaáu quaû teä laø chuyeän taát nhieân. 

Nhö vaäy, tröø khi naøo chuùng ta hieåu roõ raøng vaø haønh trì tinh chuyeân theo 

luaät nhaân quaû hay nghieäp baùo, chuùng ta khoâng theå naøo kieåm soaùt hay 

kinh qua moät cuoäc soáng nhö chuùng ta ao öôùc ñaâu. Theo Phaät Phaùp thì 

khoâng coù thieân thaàn quyû vaät naøo coù theå aùp ñaët söùc maïnh leân chuùng ta, 

maø chuùng ta coù hoaøn toaøn töï do xaây döïng cuoäc soáng theo caùch mình 

muoán. Neáu chuùng ta tích tuï thieän nghieäp, thì quaû baùo phaûi laø haïnh phuùc 

söôùng vui, chöù khoâng coù ma quyû naøo coù theå laøm haïi ñöôïc chuùng ta. 

Ngöôïc laïi, neáu chuùng ta gaây taïo aùc nghieäp, duø coù laïy luïc van xin thì 

haäu quaû vaãn phaûi laø ñaéng cay ñau khoå, khoâng coù trôøi naøo coù theå cöùu 

laáy chuùng ta. Khi chuùng ta haønh ñoäng, duø thieän hay aùc, thì chính chuùng 

ta chöùng kieán roõ raøng nhöõng haønh ñoäng aáy. Hình aûnh cuûa nhöõng haønh 

ñoäng naày seõ töï ñoäng in vaøo tieàm thöùc cuûa chuùng ta. Haït gioáng cuûa 

haønh ñoäng hay nghieäp ñaõ ñöôïc gieo troàng ôû ñaáy. Nhöõng haït gioáng naày 

ñôïi ñeán khi coù ñuû duyeân hay ñieàu kieän laø naåy maàm sanh caây troå quaû. 

Cuõng nhö vaäy, khi ngöôøi nhaän laõnh laáy haønh ñoäng cuûa ta laøm, thì haït 

gioáng cuûa yeâu thöông hay thuø haän cuõng seõ ñöôïc gieo troàng trong tieàm 

thöùc cuûa hoï, khi coù ñuû duyeân hay ñieàu kieän laø haït gioáng aáy naåy maàm 
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sanh caây vaø troå quaû töông öùng. Ñöùc Phaät daïy neáu ai ñoù ñem cho ta vaät 

gì maø ta khoâng laáy thì dó nhieân ngöôøi ñoù phaûi mang veà, coù nghóa laø tuùi 

chuùng ta khoâng chöùa ñöïng vaät gì heát. Töông töï nhö vaäy, neáu chuùng ta 

hieåu raèng nghieäp laø nhöõng gì chuùng ta laøm, phaûi caát chöùa trong tieàm 

thöùc cho chuùng ta mang qua kieáp khaùc, thì chuùng ta töø choái khoâng caát 

chöùa nghieäp nöõa. Khi tuùi tieàm thöùc troáng roãng khoâng coù gì, thì khoâng 

coù gì cho chuùng ta mang vaùc. Nhö vaäy laøm gì coù quaû baùo, laøm gì coù 

khoå ñau phieàn naõo. Nhö vaäy thì cuoäc soáng cuoäc tu cuûa chuùng ta laø gì 

neáu khoâng laø ñoaïn taän luaân hoài sanh töû vaø muïc tieâu giaûi thoaùt roát raùo 

ñöôïc thaønh töïu.  

Ñöùc Phaät nhìn nhaän khoå ñau phieàn naõo trong cuoäc soáng nhaân loaïi 

vì söï luyeán chaáp meâ muoäi vaøo vaïn höõu. Thaät laø sai laàm khi cho raèng 

ñaïo Phaät bi quan yeám theá. Ñieàu naøy khoâng ñuùng ngay vôùi söï hieåu bieát 

sô löôïc veà caên baûn Phaät giaùo. Khi Ñöùc Phaät cho raèng cuoäc ñôøi ñaày khoå 

ñau phieàn naõo, Ngaøi khoâng nguï yù ñôøi ñaùng bi quan. Theo caùch naøy, 

Ñöùc Phaät nhìn nhaän söï hieän dieän cuûa khoå ñau phieàn naõo trong cuoäc 

soáng nhaân loaïi, vaø caùch phaân tích Ngaøi ñaõ neâu roõ cho chuùng ñeä töû cuûa 

Ngaøi thaáy ñöôïc luyeán aùi moïi vaät maø khoâng coù chaùnh kieán veà thöïc chaát 

cuûa chuùng laø nguyeân nhaân cuûa khoå ñau phieàn naõo. Tính voâ thöôøng vaø 

bieán ñoåi voán coù saün trong baûn chaát cuûa vaïn höõu. Ñaây laø baûn chaát thaät 

cuûa chuùng vaø ñaây laø chaùnh kieán. Ngaøi keát luaän: “Chöøng naøo chuùng ta 

vaãn chöa chaáp nhaän söï thaät naøy, chöøng ñoù chuùng ta vaãn coøn gaëp phaûi 

nhöõng xung ñoät. Chuùng ta khoâng theå thay ñoåi hay chi phoái baûn chaát 

thaät cuûa moïi vaät vaø keát quaû laø ‘nieàm hy voïng xa daàn laøm cho con tim 

ñau ñôùn’. Vaäy giaûi phaùp duy nhaát laø ôû choã ñieàu chænh quan ñieåm cuûa 

chính mình.” Thaät vaäy, loøng khaùt aùi moïi vaät gaây neân khoå ñau phieàn 

naõo. Kyø thaät, chính loøng khaùt aùi ñaõ gaây neân thöông ñau saàu muoän. Khi 

ta yeâu thích ngöôøi naøo hay vaät naøo thì ta muoán hoï thuoäc veà ta vaø ôû beân 

ta maõi maõi. Chuùng ta khoâng bao giôø chòu suy nghó veà baûn chaát thaät cuûa 

chuùng, hay chuùng ta töø choái nghó suy veà baûn chaát thaät naøy. Chuùng ta ao 

öôùc nhöõng thöù naøy seõ toàn taïi maõi maõi, nhöng thôøi gian laïi huûy hoaïi moïi 

vaät. Tuoåi xuaân phaûi nhöôøng choã cho tuoåi giaø, vaø veû töôi maùt cuûa söông 

mai phaûi bieán maát khi vaàng hoàng loù daïng. Trong Kinh Nieát Baøn, khi 

Ñaïi Ñöùc A Nan vaø nhöõng ñeä töû khaùc than khoùc buoàn thaûm khi Ñöùc 

Phaät ñang naèm treân giöôøng beänh chôø cheát, Ñöùc Phaät daïy: “Naøy 

Ananda! Ñöøng buoàn khoå, ñöøng than khoùc, Nhö Lai chaúng töøng baûo oâng 

raèng sôùm muoän gì thì chuùng ta cuõng phaûi xa lìa taát caû nhöõng thöù toát ñeïp 
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maø ta yeâu thöông quí baùu ñoù sao? Chuùng seõ bieán ñoåi vaø hoaïi dieät. Vaäy 

laøm sao Nhö Lai coù theå soáng maõi ñöôïc? Söï aáy khoâng theå naøo xaûy ra 

ñöôïc!” Ñaây laø neàn taûng cho lôøi daïy veà “Ba Daáu AÁn” (voâ thöôøng, khoå 

vaø voâ ngaõ) trong ñaïo Phaät veà ñôøi soáng hay nhaân sinh quan vaø vuõ truï 

quan Phaät Giaùo. Moïi giaù trò cuûa ñaïo Phaät ñeàu döïa treân giaùo lyù naøy. 

Ñöùc Phaät mong muoán caùc ñeä töû cuûa Ngaøi, taïi gia cuõng nhö xuaát gia, 

thaûy ñeàu soáng theo chaùnh haïnh vaø caùc tieâu chuaån cao thöôïng trong 

cuoäc soáng veà moïi maët. Ñoái vôùi Ngaøi, cuoäc soáng bình dò khoâng coù nghóa 

laø cuoäc ñôøi con ngöôøi phaûi chòu suy taøn khoå aûi. Ñöùc Phaät khuyeân ñeä töû 

cuûa Ngaøi ñi theo con ñöôøng “Trung Ñaïo” nghóa laø khoâng luyeán aùi cuõng 

khoâng choái boû vaïn höõu. Ñöùc Phaät khoâng chuû tröông choái boû “veû ñeïp” 

cuûa vaïn höõu, tuy nhieân, neáu con ngöôøi khoâng thaáu trieät ñöôïc thöïc chaát 

cuûa nhöõng vaät mang veû ñeïp ñoù, thì chính caùi veû ñeïp kia coù theå ñöa ñeán 

khoå ñau phieàn naõo hay ñau buoàn vaø thaát voïng cho chính mình. Trong 

“Thi Keä Tröôûng Laõo”, Ñöùc Phaät coù neâu ra moät caâu chuyeän veà toân giaû 

Pakka. Moät hoâm toân giaû vaøo laøng khaát thöïc, toân giaû ngoài döôùi goác caây. 

Roài moät con dieàu haâu gaàn ñoù chuïp ñöôïc moät mieáng thòt, voäi vuït bay 

leân khoâng. Nhöõng con khaùc thaáy vaäy lieàn taán coâng con dieàu naøy, laøm 

cho noù nhaû mieáng thòt xuoáng. Moät con dieàu haâu khaùc bay tôùi ñôùp 

mieáng thòt, nhöng cuõng bò nhöõng con khaùc taán coâng cöôùp maát ñi mieáng 

thòt. Toân giaû suy nghó: “Duïc laïc chaúng khaùc chi mieáng thòt kia, thaät 

thoâng thöôøng giöõa theá gian ñaày khoå ñau vaø thuø nghòch naøy.” Khi quan 

saùt caûnh treân, toân giaû thaáy roõ vaïn höõu voâ thöôøng cuõng nhö caùc söï vieäc 

xaûy ra kia, neân toân giaû tieáp tuïc quaùn töôûng cho ñeán khi ñaït ñöôïc quaû vò 

A La Haùn. Ñöùc Phaät khuyeân ñeä töû khoâng laûng traùnh caùi ñeïp, khoâng töø 

boû caùi ñeïp maø cuõng khoâng luyeán aùi caùi ñeïp. Chæ coá laøm sao cho caùi 

ñeïp khoâng trôû thaønh ñoái töôïng yeâu gheùt cuûa rieâng mình, vì baát cöù vaät 

gì khaû laïc khaû oá trong theá gian naøy thöôøng laøm cho chuùng ta luyeán 

chaáp, roài sinh loøng luyeán aùi hay gheùt boû, chính vì theá maø chuùng ta phaûi 

tieáp tuïc kinh qua nhöõng khoå ñau phieàn naõo. Ngöôøi Phaät töû nhìn nhaän 

caùi ñeïp ôû nôi naøo giaùc quan nhaän thöùc ñöôïc, nhöng cuõng phaûi thaáy 

luoân caû tính voâ thöôøng vaø bieán hoaïi trong caùi ñeïp aáy. Vaø ngöôøi Phaät töû 

neân luoân nhôù lôøi Phaät daïy veà moïi phaùp höõu hình nhö sau: “Chuùng coù 

sinh khôûi, thì chuùng phaûi chòu hoaïi dieät.” Nhö vaäy, ngöôøi Phaät töû nhìn 

vaø chieâm ngöôõng veû ñeïp maø khoâng pha laãn loøng tham muoán chieám 

höõu. Ñeå chaám döùt khoå ñau phieàn naõo trong cuoäc soáng, Ñöùc Phaät 

khuyeân töù chuùng neân: “Chö AÙc Maïc Taùc, Chuùng Thieän Phuïng Haønh, 
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Töï Tònh Kyø YÙ”. Trong Kinh A Haøm, Phaät daïy: “Khoâng laøm nhöõng vieäc 

aùc, chæ laøm nhöõng vieäc laønh, giöõ taâm yù trong saïch, ñoù lôøi chö Phaät 

daïy.”  Bieån phaùp meânh moâng cuõng töø boán caâu keä naày maø ra. 

Phaûi thöïc tình maø noùi, chaân lyù giaùo thuyeát cuûa ñaïo Phaät luoân ñoàng 

ñieäu vôùi ñôøi soáng vaø khoa hoïc moät caùch vöôït thôøi gian. Giaùo lyù chính 

cuûa Ñöùc Phaät taäp trung vaøo Boán Chaân Lyù Cao Thöôïng hay Töù Dieäu Ñeá 

vaø Baùt Thaùnh Ñaïo. Goïi laø “cao thöôïng” vì noù phuø hôïp vôùi chaân lyù vaø 

noù laøm cho ngöôøi hieåu bieát vaø tu taäp noù trôû thaønh cao thöôïng. Ngöôøi 

Phaät töû khoâng tin nôi nhöõng ñieàu tieâu cöïc hay nhöõng ñieàu bi quan, 

huoáng laø tin nôi nhöõng thöù dò ñoan phuø phieám. Ngöôïc laïi, ngöôøi Phaät töû 

tin nôi söï thaät, söï thaät khoâng theå choái caõi ñöôïc, söï thaät maø ai cuõng bieát, 

söï thaät maø moïi ngöôøi höôùng tôùi ñeå kinh nghieäm vaø ñaït ñöôïc. Nhöõng 

ngöôøi tin töôûng nôi thaàn linh thì cho raèng tröôùc khi ñöôïc laøm ngöôøi 

khoâng coù söï hieän höõu, roài ñöôïc taïo neân do yù cuûa thaàn linh. Ngöôøi aáy 

soáng cuoäc ñôøi cuûa mình, roài tuøy theo nhöõng gì hoï tin töôûng trong khi 

soáng maø ñöôïc leân nöôùc trôøi vónh cöûu hay xuoáng ñòa nguïc ñôøi ñôøi. Laïi 

coù ngöôøi cho raèng moãi caù nhaân vaøo ñôøi luùc thoï thai do nhöõng nguyeân 

nhaân thieân nhieân, soáng ñôøi cuûa mình roài cheát, chaám döùt söï hieän höõu, 

theá thoâi. Phaät giaùo khoâng chaáp nhaän caû hai quan nieäm treân. Theo giaûi 

thích thöù nhaát, thì neáu coù moät vò thaàn linh toaøn thieän toaøn myõ naøo ñoù, 

töø bi thöông xoùt heát thaûy chuùng sanh moïi loaøi thì taïi sao laïi coù ngöôøi 

sanh ra vôùi hình töôùng xaáu xa khuûng khieáp, coù ngöôøi sanh ra trong 

ngheøo khoå cô haøn. Thaät laø voâ lyù vaø baát coâng khi coù ngöôøi phaûi vaøo ñòa 

nguïc vónh cöûu chæ vì ngöôøi aáy khoâng tin töôûng vaø vaâng phuïc thaàn linh. 

Söï giaûi thích thöù hai hôïp lyù hôn, nhöng vaãn coøn ñeå laïi nhieàu thaéc maéc 

chöa ñöôïc giaûi ñaùp. Thoï thai theo nhöõng nguyeân nhaân thieân nhieân laø roõ 

raøng, nhöng laøm theá naøo moät hieän töôïng voâ cuøng phöùc taïp nhö caùi taâm 

laïi ñöôïc phaùt trieån, môû mang, chæ giaûn dò töø hai teá baøo nhoû laø tröùng vaø 

tinh truøng? Phaät giaùo ñoàng yù vôùi söï giaûi thích veà nhöõng nguyeân nhaân töï 

nhieân; tuy nhieân, Phaät giaùo ñöa ra söï giaûi thích thoûa ñaùng hôn veà vaán 

ñeà con ngöôøi töø ñaâu ñeán vaø sau khi cheát thì con ngöôøi ñi veà ñaâu. Khi 

cheát, taâm chuùng ta vôùi khuynh höôùng, sôû thích, khaû naêng vaø taâm taùnh 

ñaõ ñöôïc taïo duyeân vaø khai trieån trong ñôøi soáng, töï caáu hôïp trong buoàng 

tröùng saün saøng thoï thai. Nhö theá aáy, moät caù nhaân sanh ra, tröôûng thaønh 

vaø phaùt trieån nhaân caùch töø nhöõng yeáu toá tinh thaàn ñöôïc mang theo töø 

nhöõng kieáp quaù khöù vaø moâi tröôøng vaät chaát hieän taïi. Nhaân caùch aáy seõ 

bieán ñoåi vaø thay ñoåi do nhöõng coá gaéng tinh thaàn vaø nhöõng yeáu toá taïo 
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duyeân nhö neàn giaùo duïc vaø aûnh höôûng cuûa cha meï cuõng nhö xaõ hoäi 

beân ngoaøi, luùc laâm chung, taùi sanh, töï caáu hôïp trôû laïi trong buoàng tröùng 

saün saøng thoï thai. Tieán trình cheát vaø taùi sanh trôû laïi naøy seõ tieáp tuïc 

dieãn tieán ñeán chöøng naøo nhöõng ñieàu kieän taïo nguyeân nhaân cho noù nhö 

aùi duïc vaø voâ minh chaám döùt. Chöøng aáy, thay vì moät chuùng sanh taùi 

sanh, thì taâm aáy vöôït ñeán moät traïng thaùi goïi laø Nieát Baøn, ñoù laø muïc 

tieâu cuøng toät cuûa Phaät giaùo.  

Noùi toùm laïi, khoâng chuùt nghi ngôø veà ñaïo Phaät laø moät toân giaùo cuûa 

chaân lyù vaø moät trieát lyù soáng ñoäng hai möôi saùu theá kyû veà tröôùc. Ñaïo 

Phaät vaãn coøn laø moät toân giaùo cuûa chaân lyù vaø moät trieát lyù soáng ñoäng 

ngay trong theá kyû naøy (theá kyû thöù 21). Ñaïo Phaät ñoàng ñieäu vôùi taát caû 

nhöõng tieán boä cuûa khoa hoïc ngaøy nay and noù seõ luoân ñoàng ñieäu vôùi 

khoa hoïc vöôït thôøi gian. Giaùo lyù cô baûn veà töø, bi, hyû, xaû, chaùnh kieán, 

chaùnh tö duy, chaùnh ngöõ, chaùnh nghieäp, chaùnh maïng, chaùnh tinh taán, 

chaùnh ñònh vaø chaùnh nieäm, cuõng nhö naêm giôùi caên baûn khoâng saùt sanh, 

khoâng troäm caép, khoâng taø daâm, khoâng voïng ngöõ vaø khoâng uoáng nhöõng 

chaát cay ñoäc... vaãn luoân laø ngoïn ñuoác soi saùng theá gian u toái naøy. 

Thoâng ñieäp veà hoøa bình, tình thöông yeâu vaø haïnh phuùc cuûa ñaïo Phaät 

göûi ñeán chuùng sanh moïi loaøi vaãn luoân luoân laø moät chaân lyù raïng ngôøi 

cho nhaân loaïi. Baát cöù ai trong chuùng ta cuõng coù theå ñaït ñöôïc muïc tieâu 

cao nhaát cuûa ñaïo Phaät, duø xuaát gia hay taïi gia. Tuy nhieân, ñieàu thieát 

yeáu nhaát laø chuùng ta phaûi thaønh khaån tu taäp theo nhöõng lôøi daïy doã cuûa 

Ñöùc Phaät. Ñöùc Phaät vaø nhöõng ñaïi ñeä töû cuûa Ngaøi khoâng phaûi töï nhieân 

maø ñaéc thaønh chaùnh quaû. Ñöùc Phaät vaø caùc ñeä töû cuûa Ngaøi moät thôøi 

cuõng laø nhöõng phaøm phu nhö chuùng ta. Hoï cuõng bò phieàn naõo bôûi 

nhöõng baát tònh nôi taâm, luyeán chaáp, saân haän vaø voâ minh. Nhöng giôø 

naøy hoï ñaõ thaønh Phaät, thaønh Thaùnh, coøn chuùng ta sao cöù maõi u meâ laên 

troâi taïo nghieäp trong luaân hoài sanh töû? Phaät töû thuaàn thaønh neân laéng 

nghe lôøi Phaät daïy, neân thanh tònh thaân, khaåu yù ñeå ñaït ñeán chaân trí tueä, 

trí tueä giuùp chuùng ta hieåu ñöôïc chaân lyù vaø ñaït ñöôïc muïc tieâu toái haäu 

cuûa Phaät giaùo. Noùi caùch khaùc, neáu chuùng ta chòu thaønh taâm tu taäp giaùo 

phaùp nhaø Phaät thì moät ngaøy khoâng xa naøo ñoù ai trong chuùng ta cuõng 

ñeàu laøm vieäc thieän, traùnh laøm vieäc aùc; ai cuõng heát loøng giuùp ñôõ ngöôøi 

khaùc chöù khoâng laøm haïi ai, vaø taâm nieäm chuùng ta luoân ôû traïng thaùi 

thanh tònh. Nhö vaäy chaéc chaén tu taäp giaùo phaùp naøy thì ñôøi naøy vaø ñôøi 

sau cuoäc soáng chuùng ta seõ haïnh phuùc, thònh vöôïng. Cuoái cuøng tu taäp 
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giaùo phaùp aáy seõ daãn ñöa chuùng ta ñeán muïc tieâu toái haäu laø giaûi thoaùt, 

ñoù laø haïnh phuùc toái thöôïng cuûa Nieát Baøn. 

Nhö treân ñaõ noùi, thuaät ngöõ Phaät Quoác, Phaät Saùt, hay Phaät Ñoä 

khoâng coù trong Phaät Giaùo Tieåu Thöøa. Theo Ñaïi Thöøa, thì ñaây laø quoác 

ñoä ñaït ñeán cuûa vò ñaõ hoaøn toaøn giaùc ngoä, nôi ñoù Phaät höôùng daãn giuùp 

chuùng sanh chuaån bò giaùc ngoä. Ñaây cuõng laø nôi ngöï trò cuûa chö Phaät. 

Haønh giaû tu Phaät neân luoân nhôù raèng ñöôøng veà Phaät quoác coøn nhieàu khoù 

khaên trôû ngaïi ñang chôø ñoùn chuùng ta. Thoâng thöôøng maø noùi, muoán ñeán 

baát cöù nôi naøo thì phaûi ñi, muoán veà Phaät quoác thì phaûi heát söùc coá gaéng 

tu taäp. Tu haønh treân ñöôøng veà Phaät quoác cuõng coù nghóa laø soáng ñôøi 

phaïm haïnh cuûa ngöôøi coù nieàm tin nôi toân giaùo. Tu haønh trong Phaät giaùo 

laø thöïc haønh nhöõng giaùo phaùp cuûa Ñöùc Phaät treân caên baûn lieân tuïc vaø 

ñeàu ñaën. Tu taäp trong Phaät giaùo cuõng coù nghóa laø tröôûng döôõng Boà Ñeà 

baèng caùch tu taäp giôùi, ñònh, tueä. Nhö vaäy tu taäp trong Phaät giaùo khoâng 

chæ thuaàn laø ngoài thieàn hay nieäm Phaät, maø noù bao goàm caû vieäc tu taäp 

luïc ba la maät, thaäp ba la maät, hay ba möôi baûy phaåm trôï ñaïo, vaân vaân. 

Phaät töû chaân thuaàn neân luoân nhôù raèng thôøi gian raát ö laø quyù baùu. Moät 

taác thôøi gian laø moät taác maïng soáng, chôù neân ñeå cho thôøi gian troâi qua 

moät caùch laõng phí. Coù ngöôøi nghó raèng: “Hoâm nay khoan haún tu, chôø 

ñeán ngaøy mai roài haõy tu.” Nhöng khi ngaøy mai ñeán thì hoï laïi heïn laàn 

heïn löïa ñeán ngaøy mai nöõa, roài ngaøy mai nöõa, heïn maõi cho ñeán luùc ñaàu 

baïc, raêng long, maét môø, tai ñieác. Luùc ñoù daàu coù muoán tu ñi nöõa thì thaân 

theå cuõng ñaõ raõ rôøi, chaúng coøn linh hoaït, thaân naøo coøn coù nghe mình nöõa 

ñaâu. Phaät töû chaân thuaàn neân luoân nhôù raèng chuùng ta soáng treân ñôøi naày 

naøo khaùc chi caù naèm trong vuõng nöôùc nhoû, chaúng bao laâu sau, nöôùc seõ 

caïn, roài mình seõ ra sao? Bôûi theá coå ñöùc coù daïy: “Moät ngaøy troâi qua, 

maïng ta giaûm daàn. Nhö caù trong nöôùc, thöû hoûi coù gì maø vui söôùng? Haõy 

sieâng naêng tinh taán tu haønh, nhö löûa ñoát ñaàu. Chæ nhôù voâ thöôøng, ñöøng 

coù buoâng lung.” Töø voâ löôïng kieáp, chuùng ta khoâng coù cô may gaëp ñöôïc 

Phaät Phaùp neân khoâng bieát laøm sao tu haønh, neân heát sanh roài laïi töû, heát 

töû roài laïi sanh. Thaät ñaùng thöông laøm sao! Hoâm nay chuùng ta coù duyeân 

may, gaëp ñöôïc Phaät Phaùp, theá maø chuùng ta vaãn coøn chaàn chôø chaúng 

chòu tu. Quyù vò ôi! Thôøi gian khoâng chôø ñôïi ai, thoaùng moät caùi laø thaân 

ta ñaõ giaø, maïng ta roài seõ keát thuùc. 
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II. Ñöôøng Veà Phaät Quoác Theo Tinh Thaàn Kinh Duy Ma Caät: 

Theo kinh Duy Ma Caät, chöông moät, Phaät daïy raèng: “Naøy Baûo 

Tích! Taát caû chuùng sanh laø coõi Phaät cuûa Boà Taùt. Vì sao? Boà Taùt tuøy 

choã giaùo hoùa chuùng sanh maø laõnh laáy coõi Phaät; tuøy theo choã ñieàu phuïc 

chuùng sanh maø laõnh laáy coõi Phaät; tuøy chuùng sanh öng theo quoác ñoä naøo 

vaøo trí tueä cuûa Phaät maø laõnh laáy coõi Phaät; tuøy chuùng sanh öng theo 

quoác ñoä naøo phaùt khôûi caên taùnh Boà Taùt maø laõnh laáy coõi Phaät. Vì sao 

theá? Vì Boà Taùt laõnh laáy coõi Phaät thanh tònh ñeàu vì muoán lôïi ích chuùng 

sanh. Ví nhö coù ngöôøi muoán xaây döïng cung nhaø nôi khoaûng ñaát troáng, 

tuøy yù ñöôïc thaønh coâng, neáu xaây döïng giöõa hö khoâng quyeát khoâng thaønh 

töïu ñöôïc; Boà Taùt cuõng theá, vì thaønh töïu chuùng sanh neân nguyeän laõnh 

laáy coõi Phaät. Nguyeän laõnh laáy coõi Phaät chaúng phaûi ôû nôi roãng khoâng 

vaäy. Phaät quoác Boà Taùt laø nhöõng vò coù tieáng taêm, ñeàu ñaõ thaønh töïu trí 

haïnh Ñaïi Thöøa. Do nhôø söï chæ giaùo cuûa chö Phaät maø caùc ngaøi ñaõ laøm 

thaønh böùc thaønh hoä phaùp, giöõ gìn Chaùnh Phaùp, dieãn noùi phaùp aâm töï taïi 

voâ uùy nhö sö töû hoáng giaùo hoùa chuùng sanh, danh ñoàn xa khaép möôøi 

phöông. Ngöôøi ñôøi khoâng caàu thænh maø caùc Ngaøi saün saøng ñeán chuùng 

hoäi ñeå tuyeân löu Tam Baûo, khoâng ñeå döùt maát. Cuõng theo kinh Duy Ma 

Caät, phaåm Phaät Quoác, muoán ñeán ñöôïc Phaät Quoác, haønh giaû phaûi  haøng 

phuïc taát caû ma oaùn, ngaên deïp caùc ngoaïi ñaïo; saùu caên tam nghieäp thaân 

khaåu yù ñeàu thanh tònh; troïn lìa naêm moùn ngaên che vaø möôøi ñieàu raøng 

buoäc. Taâm thöôøng an truï nôi lyù voâ ngaïi giaûi thoaùt. Nhôø nieäm ñònh toång 

trì vaø vaø taâm bình ñaúng maø haønh giaû coù khaû naêng bieän taøi thoâng suoát 

khoâng heà trôû ngaïi. Haønh giaû ñaõ thaønh töïu Luïc Ba La Maät, caùc haïnh boá 

thí, trì giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh, trí tueä, cuõng nhö giaùo phaùp 

phöông tieän thieän xaûo lôïi mình lôïi ngöôøi thaûy ñeàu ñaày ñuû. Tuy nhieân, 

vôùi caùc haønh giaû naày, nhöõng thaønh töïu naày khoâng coù nghóa laø laøm lôïi 

cho chính hoï, maø hoï ñaõ ñöôïc ñeán baäc voâ sôû ñaéc maø khoâng khôûi phaùp 

nhaãn (voâ sinh phaùp nhaãn). Haønh giaû coù khaû naêng tuøy thuaän dieãn noùi 

phaùp luaân baát thoái; kheùo hieåu roõ chaân töôùng vaïn phaùp, thaáu bieát caên cô 

chuùng sanh; oai ñöùc bao truøm ñaïi chuùng vaø thaønh töïu phaùp voâ uùy. 

Haønh giaû luoân duøng coâng ñöùc trí tueä ñeå trau söûa taâm mình, baèng caùch 

laáy töôùng toát trang nghieâm thaân hình saéc töôùng dung nhan baäc nhaát, vì 

theá boû haún taát caû trang söùc toát ñeïp trong ñôøi. Danh tieáng cuûa hoï cao xa 

vöôït haún nuùi Tu Di. Loøng tin thaäm thaâm cuûa hoï beàn chaéc khoâng bò phaù 

vôû nhö kim cöông. Phaùp baûo cuûa hoï soi khaép, vaø möa cam loà tuoân ñoå 

nôi nôi. Tieáng thuyeát phaùp cuûa hoï laø thaäm thaâm vi dieäu baäc nhaát. Hoï 
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ñaõ thaâm nhaäp lyù duyeân khôûi, döùt boû caùc taäp khí kieán chaáp sai laàm, 

thoaùt khoûi nhò bieân. Hoï dieãn noùi caùc phaùp khoâng sôï seät nhö sö töû hoáng, 

nhöõng lôøi giaûng noùi nhö saám vang. Hoï khoâng theå bò haïn löôïng haïn cheá, 

vì hoï ñaõ vöôït ra ngoaøi söï haïn löôïng. Hoï töï chöùa nhoùm raát nhieàu Phaùp 

Baûo nhö Haûi Ñaïo Sö. Hoï hieåu roõ nghóa thaäm thaâm cuûa caùc phaùp, bieát 

roõ hieän traïng qua laïi trong caùc caûnh thuù vaø haønh vi toát xaáu trong taâm 

nieäm cuûa chuùng sanh. Hoï ñaõ ñaït ñeán traïng thaùi gaàn nhö trí tueä töï taïi voâ 

thöôïng cuûa chö Phaät, ñaõ thaønh ñaït thaäp löïc voâ uùy, vaø thaäp baùt baát coäng. 

Duø hoï ñaõ ngaên ñoùng caùc cöûa neûo aùc thuù, hoï vaãn hieän thaân trong naêm 

ñöôøng hoùa ñoä chuùng sanh, laøm vò ñaïi y vöông kheùo trò laønh caùc beänh, 

tuøy theo tröôøng hôïp caù nhaân maø cho thuoác moät caùch coâng hieäu. Vì theá 

maø hoï ñaõ thaønh töïu voâ löôïng coâng ñöùc, trang nghieâm thanh tònh voâ 

löôïng coõi Phaät. Chuùng sanh naøo ñöôïc nghe danh thaáy hình ñeàu ñöôïc lôïi 

ích vì caùc haønh ñoäng cuûa hoï ñeàu khoâng uoång phí. Vì theá hoï ñeàu ñaõ 

thaønh töïu moïi coâng ñöùc tuyeät haûo. 

 

The Path to the Buddha Land  

According to the Vimalakirti Sutra 

 

I. A Summary of Buddhism & the Path to the Buddha Land In 

Buddhist Teachings: 

Someone says that the word religion is not appropriate to call 

Buddhism because Buddhism is not a religion, but a moral philosophy. 

For me, Buddhism is a Religion of the Truth and a Living Philosophy. 

Buddhism is both a religion and philosophy of life based on the 

teachings set forth by Shakyamuni Buddha over 2500 years ago in 

India. Before going further we should briefly analyze the two words 

“Buddha” and “Philosophy”. First, the name Buddhism comes from the 

word “budhi” which means ‘to wake up’ and thus Buddhism is the 

philosophy of awakening. This philosophy has its origins in the 

experience of the man named Siddhartha Gotama, known as the 

Buddha, who was himself awakened at the age of 36. Buddhism is now 

older than 2,500 years old and has almost one third of the population of 

the world are its followers. Until a hundred years ago, Buddhism was 

mainly an Asian philosophy but increasingly it is gaining adherents in 

Europe and America. Secondly, the word philosophy comes from two 
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words ‘philo’ which means ‘love’ and ‘sophia’ which means ‘wisdom’. 

So philosophy is the love of wisdom or love and wisdom, both 

meanings describing Buddhism perfectly. Buddhism teaches that we 

should try to develop our intellectual capacity to the fullest so that we 

can understand clearly. It also teaches us to develop loving kindness 

and compassion so that we can become (be like) a true friend to all 

beings. So Buddhism is a philosophy but not just a philosophy. It is the 

supreme philosophy. In the year 563 B.C. a baby was born into a royal 

family in northern India. He grew up in wealth and luxury but soon 

found that worldly comfort and security do not guarantee real 

happiness. He was deeply moved by the suffering he saw all around, so 

He resolved to find the key to human happiness. It couldn’t have been 

an easy thing for the Buddha to leave his family. He must have worried 

and hesitated for a long time before he finally left. There were two 

choices, dedicating himself to his family or dedicating himself to the 

whole world. In the end, his great compassion made him give himself 

to the whole world. And the whole world still benefits from his 

sacrifice. This was perhaps the most significant sacrifice ever made. 

After careful considerations, when he was 29 he left his wife and child 

and his Royal Palace and set off to sit at the feet of the great religious 

teachers of the day to learn from them. They taught him much but none 

really knew the cause of human sufferings and afflictions and how it 

could be overcome. Eventually, after six years study and meditation he 

had an experience in which all ignorance fell away and he suddenly 

understood. From that day onwards, he was called the Buddha, the 

Awakened One. He lived for another 45 years in which time he 

travelled all over northern India teaching others what he had 

discovered. His compassion and patience were legendary and he made 

hundreds of thousands of followers. In his eightieth year, old and sick, 

but still happy and at peace, he finally passed away into nirvana. After 

the passing of Shakyamuni Buddha, his disciples recorded all of his 

teaching into scriptures called sutras. There is no one book that 

contains all the information the Buddha taught, but the total of more 

than 800 books that recorded a vast number of sutras, vinaya and 

abhidharma. 

In Buddhism, there is no distinction between a divine, or a supreme 

being, and an ordinary person. The highest form of a human being is a   
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Buddha. All people have the inherent ability and potential to become 

Buddhas if they follow and cultivate the teachings set forth by 

Shakyamuni Buddha. By following the Buddha’s teachings and 

Buddhist practices, anyone can eventually become Buddhas. A Buddha 

is also a human being, but one who comes to a realization and 

thoroughly understands the workings and meaning of life and the 

universe. When one comes to that realization and truly knows and 

understands oneself and everything, he is called “Buddha” or he is said 

to have attained enlightenment. He is also called “the Enlightened 

One.” 

Even though the Buddha is dead but 2,500 years later his teachings 

still help and save a lot of people, his example still inspires people, his 

words still continue to change lives. Only a Buddha could have such 

power centuries after his death. The Buddha did not claim that he was 

a god, the child of god or even the messenger from a god. He was 

simply a man who perfected himself and taught that if we followed his 

example, we could perfect ourselves also. He never asked his 

followers to worship him as a god. In fact, He prohibited his followers 

to praise him as a god. He told his followers that he could not give 

favours or blessings to those who worship him with personal 

expectations or or calamities to those who don’t worship him. He asked 

his followers to respect him as students respect their teacher. He also 

reminded his followers to worship a statue of the Buddha means to 

remind ourselves to try to develop peace and love within ourselves. 

The perfume of incense reminds us of the pervading influence of 

virtue, the lamp reminds us of the light of knowledge and the followers 

which soon fade and die, remind us of impermanence. When we bow, 

we express our gratitude to the Buddha for what his teachings have 

given us. This is the core nature of Buddhist worship. A lot of people 

have misunderstood the meaning of “worship” in Buddhism, even 

devout Buddhists. Buddhists do not believe that the Buddha is a god, so 

in no way they could possibly believe that a piece of wood or metal 

(statue) is a god. In Buddhism, the statue of the Buddha is used to 

symbolize human perfection. The statue of the Buddha also reminds us 

of the human dimension in Buddhist teaching, the fact that Buddhism is 

man-centered, not god-centered, that we must look inward (within) not 

outward (without) to find perfection and understanding. So in no way 
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one can say that Buddhists worship god or idols. In fact, a long long 

time ago, when primitive man found himself in a dangerous and hostile 

situations, the fear of wild animals, of not being able to to find enough 

food, of diseases, and of natural calamities or phenomena such as 

storms, hurricanes, volcanoes, thunder, and lightning, etc. He found no 

security in his surroundings and he had no ability to explain those 

phenomena, therefore, he created the idea of gods in order to give him 

comfort in good times, and courage him in times of danger and 

consolation when things went wrong. They believed that god arranged 

everything. Generations after generations, man continues to follow his 

ancestors in a so-called “faith in god” without any further thinkings. 

Some says they believe in god because god responds to their prayers 

when they feel fear or frustration.  Some say they believe in god 

because their parents and grandparents believed in god. Some others 

say that they prefer to go to church than to temple because those who 

go to churches seem richer and more honorable than those who go to 

temples, and so on, and so on.  

The Four Noble Truths, A fundamental doctrine of Buddhism which 

clarifies the cause of suffering and the way to emancipation. 

Sakyamuni Buddha is said to have expounded the Four Noble Truths in 

the Deer Park in Sarnath during his first sermon after attaining 

Buddhahood. The Buddha organized these ideas into the Fourfold 

Truth as follows: “Life consists entirely of suffering; suffering has 

causes; the causes of suffering can be extinguished; and there exists a 

way to extinguish the cause.” The noble Eightfold Path or the eight 

right (correct) ways. The path leading to release from suffering, the 

goal of the third in the four noble truths. These are eight in the 37 bodhi 

ways to enlightenment. Practicing the Noble Eight-fold Path can bring 

about real advantages such as improvement of personal conditions. It is 

due to the elimination of all evil thoughts, words, and actions that we 

may commit in our daily life, and to the continuing practice of 

charitable work; improvement of living conditions. If everyone 

practiced this noble path, the world we are living now would be devoid 

of all miseries and sufferings caused by hatred, struggle, and war 

between men and men, countries and countries, or peoples and 

peoples. Peace would reign forever on earth; attainment of 

enlightenment or Bodhi Awareness. The Noble Eigh-fold Path is the 
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first basic condition for attaining Bodhi Consciousness that is 

untarnished while Alaya Consciousness is still defiled. In Buddhism, 

the mind is immeasurable. It not only benefit immeasurable living 

beings, bringing immeasurable blessings to them, and producing 

immeasurable highly spiritual attainments in a world, in one life, but 

also spreads all over immeasurable worlds, in immeasurable future 

lives, shaping up immeasurable Buddha. The four immeasurables or 

infinite Buddha-states of mind. The four kinds of boundless mind, or 

four divine abodes. These states are called illimitables because they 

are to be radiated towards all living beings without limit or obstruction. 

They are also called brahmaviharas or divine abodes, or sublime states, 

because they are the mental dwellings of the brahma divinities in the 

Brahma-world.  

In both forms of Buddhism, Theravada and Mahayana, the Buddha 

taught his disciples, especially lay-disciples to keep the Five Precepts. 

Although details are not given in the canonical texts, Buddhist teachers 

have offered many good interpretations about these five precepts. The 

five basic commandments of Buddhism. The five basic prohibitions 

binding on all Buddhists, monks and laymen alike; however, these are 

especially for lay disciples. The observance of these five ensures 

rebirth in the human realm. The truth law of causation is one of the 

most important teaching of the Buddha. Cause is a primary force that 

produces an effect; effect is a result of that primary force. The law of 

causation governs everything in the universe without exception. Law of 

cause and effect or the relation between cause and effect in the sense 

of the Buddhist law of “Karma”. The law of causation (reality itself as 

cause and effect in momentary operation). Every action which is a 

cause will have a result or an effect. Likewise every resultant action or 

effect has its cause. The law of cause and effect is a fundamental 

concept within Buddhism governing all situations. The Moral Causation 

in Buddhism means that a deed, good or bad, or indifferent, brings its 

own result on the doer. Good people are happy and bad ones unhappy. 

But in most cases “happiness” is understood not in its moral or spiritual 

sense but in the sense of material prosperity, social position, or political 

influence. For instance, kingship is considered the reward of one’s 

having faithfully practiced the ten deeds of goodness. If one meets a 

tragic death, he is thought to have committed something bad in his past 
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lives even when he might have spent a blameless life in the present 

one. Causality is a natural law, mentioning the relationship between 

cause and effect. All things come into being not without cause, since if 

there is no cause, there is no effect and vice-versa. As so sow, so shall 

you reap. Cause and effect never conflict with each other. In other 

words, cause and effect are always consistent with each other. If we 

want to have beans, we must sow bean seeds. If we want to have 

oranges, we must sow orange seeds. If wild weeds are planted, then it’s 

unreasonable for one to hope to harvest edible fruits. One cause cannot 

have any effect. To produce an effect, it is necessary to have some 

specific conditions. For instance, a grain of rice cannot produce a rice 

plant without the presence of sunlight, soil, water, and care.  In the 

cause there is the effect; in the effect there is the cause. From the 

current cause, we can see the future effect and from the present effect 

we discerned the past cause. The development process from cause to 

effect is sometimes quick, sometimes slow. Sometimes cause and 

effect are simultaneous like that of beating a drum and hearing its 

sound. Sometimes cause and effect are three or four months away like 

that of the grain of rice. It takes about three to four, or five to six 

months from a rice seed to a young rice plant, then to a rice plant that 

can produce rice. Sometimes it takes about ten years for a cause to turn 

into an effect. For instance, from the time the schoolboy enters the 

elementary school to the time he graduates a four-year college, it takes 

him at least 14 years. Other causes may involve more time to produce 

effects, may be the whole life or two lives. By understanding and 

believing in the law of causality, Buddhists will not become 

superstitious, or alarmed, and rely passively on heaven authority. He 

knows that his life depends on his karmas. If he truly believes in such a 

causal mecahnism, he strives to accomplish good deeds, which can 

reduce and alleviate the effect of his bad karmas. If he continues to 

live a good life, devoting his time and effort to practicing Buddhist 

teachings, he can eliminate all of his bad karmas. He knows that he is 

the only driving force of his success or failure, so he will be 

discouraged, put the blame on others, or rely on them. He will put more 

effort into performing his duties satisfactorily. Realizing the value of 

the law of causality, he always cares for what he thinks, tells or does in 

order to avoid bad karma.   
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The truth of karma is one of the fundamental doctrines of 

Buddhism. Everything that we encounter in this life, good or bad, sweet 

or bitter, is a result of what we did in the past or from what we have 

done recently in this life. Good karma produces happiness; bad karma 

produces pain and suffering. So, what is karma? Karma is a Sanskrit 

word, literally means a deed or an action and a reaction, the continuing 

process of cause and effect. Moral or any good or bad action (however, 

the word ‘karma’ is usually used in the sense of evil bent or mind 

resulting from past wrongful actions) taken while living which causes 

corresponding future retribution, either good or evil transmigration 

(action and reaction, the continuing process of cause and effect). Our 

present life is formed and created through our actions and thoughts in 

our previous lives. Our present life and circumstances are the product 

of our past thoughts and actions, and in the same way our deeds in this 

life will fashion our future mode of existence. A karma can by created 

by body, speech, or mind. There are good karma, evil karma, and 

indifferent karma. All kinds of karma are gathered or accumulated by 

the Manas and stored in the Alayavijnana. Karma can be cultivated 

through religious practice (good), and uncultivated. For sentient being 

has lived through inumerable reincarnations, each has boundless 

karma. Whatever kind of karma is, a result would be followed 

accordingly, sooner or later. No one can escape the result of his own 

karma. As mentioned above, karma is a product of body, speech and 

mind; while recompense is a product or result of karma. Karma is like a 

seed sown, and recompense is like a tree grown with fruits.  When the 

body does good things, the mouth speaks good words, the mind thinks 

of good ideas, then the karma is a good seed. In the contrary, the karma 

is an evil seed. Thus the Buddha taught: “To lead a good life, you 

Buddhists should make every effort to control the activities of your 

body, speech, and mind. Do not let these activities hurt you and 

others.” Recompense corresponds Karma without any exception. 

Naturally, good seed will produce a healthy tree and delicious fruits, 

while bad seed gives worse tree and fruits. Therefore, unless we 

clearly understand and diligently cultivate the laws of cause and effect, 

or karma and result, we cannot control our lives and experience a life 

the way we wish to. According to the Buddha-Dharma, no gods, nor 

heavenly deities, nor demons can assert their powers on us, we are 
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totally free to build our lives the way we wish. If we accumulate good 

karma, the result will surely be happy and joyous. No demons can harm 

us. In the contrary, if we create evil karma, no matter how much and 

earnestly we pray for help, the result will surely be bitter and painful, 

no gods can save us.    

When we act, either good or bad, we see our own actions, like an 

outsider who witnesses. The pictures of these actions will automatically 

imprint in our Alaya-vijnana (subconscious mind); the seed of these 

actions are sown there, and await for enough conditions to spring up its 

tree and fruits. Similarly, the effect in the alaya-vijnana (subconscious 

mind) of the one who has received our actions. The seed of either love 

or hate has been sown there, waiting for enough conditions to spring up 

its tree and fruits. The Buddha taught: “If someone give us something, 

but we refuse to accept. Naturally, that person will have to keep what 

they plan to give. This means our pocket is still empty.” Similarly, if 

we clearly understand that karmas or our own actions will be stored in 

the alaya-vijnana (subconscious mind) for us to carry over to the next 

lives, we will surely refuse to store any more karma in the 

‘subconscious mind’ pocket. When the ‘subconscious mind’ pocket is 

empty, there is nothing for us to carry over. That means we don’t have 

any result of either happiness or suffering. As a result, the cycle of 

birth and eath comes to an end, the goal of liberation is reached.     

The Buddha admitted the presence of sufferings and afflictions in 

human life because of the ignorant attachment to all things. It is trully 

wrong to believe that Buddhism a religion of pessimism. This is not 

true even with a slight understanding of basic Buddhism. When the 

Buddha said that human life was full of sufferings and afflictions, he 

did not mean that life was pessimistic. In this manner, the Buddha 

admitted the presence of sufferings and afflictions in human life, and 

by a method of analysis he pointed out to his disciples that attachment 

to things without a correct view as to their nature is the cause of 

sufferings and afflictions. Impermanence and change are inherent in 

the nature of all things. This is their true nature and this is the correct 

view. He concluded: “As long as we are at variance with this truth, we 

are bound to run into conflicts. We cannot alter or control the nature of 

things. The result is ‘hope deferred made the heart sick’. The only 

solution lies in correcting our point of view.” In fact, the thirst for things 
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begets sorrow. When we like someone or something, we wish that they 

belonged to us and were with us forever. We never think about their 

true nature, in other words, or we refuse to think about their true 

nature. We expect them to survive forever, but time devours 

everything. Eventually we must yield to old age and freshness of the 

morning dew disappears before the rising sun. In the Nirvana Sutra, 

when Ananda and other disciples were so sad and cried when the 

Buddha lay on his death-bed, the Buddha taught: “Ananda! Lament not. 

Have I not already told you that from all good things we love and 

cherish we would be separated, sooner or later... that they would 

change their nature and perish. How then can Tathagata survive? This 

is not possible!” This is the philosophy which underlies the doctrine of 

the “Three Marks” (impermanence, suffering and no-self) of existence 

of the Buddhist view of life and the world. All Buddhist values are 

based on this. The Buddha expected of his disciples, both laity and 

clergy, good conduct and good behavior and decent standard of living 

in every way. With him, a simple living did not amount to degenerate 

human existence or to suffer oneself. The Buddha advised his disciples 

to follow the “Middle Path”. It is to say not to attach to things nor to 

abandon them. The Buddha does not deny the “beauty”, however, if 

one does not understand the true nature of the objects of beauty, one 

may end up with sufferings and afflictions or grief and disappoinment. 

In the “Theragatha”, the Buddha brought up the story of the Venerable 

Pakka. One day, going to the village for alms, Venerable Pakka sat 

down beneath a tree. Then a hawk, seizing some flesh flew up into the 

sky. Other hawks saw that attacked it, making it drop the piece of meat. 

Another hawk grabbed the fallen flesh, and was flundered by other 

hawks. And Pakka thought: “Just like that meat are worldly desires, 

common to all, full of pain and woe.” And reflecting hereon, and how 

they were impermanent and so on, he continued to contemplate and 

eventually won Arahanship. The Buddha advised his disciples not to 

avoid or deny or attach to objects of beauty. Try not to make objects of 

beauty our objects of like or dislike. Whatever there is in the world, 

pleasant or unpleasant, we all have a tendency to attach to them, and 

we develop a like or dislike to them. Thus we continue to experience 

sufferings and afflictions. Buddhists recognize beauty where the sense 

can perceive it, but in beauty we should also see its own change and 
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destruction. And Buddhist should always remember the Buddha’s 

teaching regarding to all component things: “Things that come into 

being, undergo change and are eventually destroyed.” Therefore, 

Buddhists admire beauty but have no greed for acquisition and 

possession. In order to terminate the suffering and affliction in life, The 

Buddha advises his fourfold disciple: “Do no evil, to do only good, to 

purify the mind.” In the Agama Sutra, the Buddha taught: “Do not 

commit wrongs, devoutly practice all kinds of good, and purify the 

mind, that’s Buddhism” or “To do no evil, to do only good, to purify the 

will, is the doctrine of all Buddhas.” These four sentences are said to 

include all the Buddha-teachings.  

Truly speaking, the Truth in Buddhist Teachings is always in 

accord with Life and Science at all times. The main teachings of the 

Buddha focus on the Four Noble Truths and the Eightfold Noble Path. 

They are called “Noble” because they enoble one who understand 

them and they are called “Truths” because they correspond with 

reality. Buddhists neither believe in negative thoughts nor do they 

believe in pessimistic ideas. In the contrary, Buddhists believe in facts, 

irrefutable facts that all know, that all have aimed to experience and 

that all are striving to reach. Those who believe in god or gods usually 

claim that before an individual is created, he does not exist, then he 

comes into being through the will of a god. He lives his life and then 

according to what he believes during his life, he either goes to eternal 

heaven or eternal hell. Some believe that they come into being at 

conception due to natural causes, live and then die or cease to exist, 

that’s it! Buddhism does not accept either of these concepts. According 

to the first explanation, if there exists a so-called almighty god who 

creates all beings with all his loving kindness and compassion, it is 

difficult to explain why so many people are born with the most dreadful 

deformities, or why so many people are born in poverty and hunger. It 

is nonsense and unjust for those who must fall into eternal hells 

because they do not believe and submit themselves to such a so-called 

almighty god. The second explanation is more reasonable, but it still 

leaves several unanswered questions. Yes, conception due to natural 

causes, but how can a phenomenon so amazingly complex as 

consciousness develop from the simple meeting of two cells, the egg 

and the sperm? Buddhism agrees on natural causes; however, it offers 
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more satisfactory explanation of where man came from and where he 

is going after his death. When we die, the mind, with all the tendencies, 

preferences, abilities and characteristics that have been developed and 

conditioned in this life, re-establishes itself in a fertilized egg. Thus the 

individual grows, is reborn and develops a personality conditioned by 

the mental characteristics that have been carried over by the new 

environment. The personality will change and be modified by 

conscious effort and conditioning factors like education, parential 

influence and society and once again at death, re-establish itself in a 

new fertilized egg. This process of dying and being reborn will 

continue until the conditions that cause it, craving and ignorance, 

cease. When they do, instead of being reborn, the mind attains a state 

called Nirvana and this is the ultimate goal of Buddhism.   

In short, there is not a doubt that Buddhism was a religion of the 

truth and a living philosophy more than 26 centuries ago. It’s still now a 

religion of the truth and a living philosophy in this very century (the 

twenty-first century). Buddhism is in accord with all the progresses of 

nowadays science and it will always be in accord with science at all 

times. Its basic teachings of loving-kindness, compassion, joy, 

equanimity, right view, right thought, right speech, right action, right 

livelihood, right effort, right mindfulness and right concentration, as 

well as the basic five precepts of not killing, not stealing, not 

committing sexual misconduct, not lying and not dring alcohol and not 

doing drugs... are always a torch that lights the darkness of the world. 

The message of peace and of love and happiness of Buddhism to living 

beings of all kinds is always the glorious truth for all human beings. 

Everyone can achieve the highest goal in Buddhism, no mater who is 

that person, clergyperson or lay person. However, the most important 

thing we all must remember is making an honest effort to follow the 

Buddha’s teachings. The Buddha and his great disciples did not achieve 

their ultimate goal by accident. The Buddha and his disciples were 

once ordinary sentient beings like us. They were once afflicted by the 

impurities of the mind, attachment, aversion, and ignorance. They all 

became either Buddhas or Saints now, but for us, we are still creating 

and creating more and more unwholesome deeds and continuing going 

up and down in the cycle of birth and death? Devout Buddhists should 

listen to the Buddha’s teachings, should purify our actions, words and 
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mind to achieve true wisdom, the wisdom that help us understand the 

truth and to attain the ultimate goal of Buddhism. In other words, if we 

sincerely cultivate in accordance with the Buddha’s teachings, one day 

not too far, everyone of us would be able to do good deeds, to avoid 

bad deeds; everyone of us would try our best to help others whenever 

possible and not to harm anyone, our mind would be mindful at all 

times. Thus there is no doubt that the Buddha’s Dharma will benefit us 

with happiness and prosperity in this life and in the next. Eventually, it 

will lead us to the ultimate goal of liberation, the supreme bliss of 

Nirvana.   

As mentioned above, the term is absent from Hinayana. In 

Mahayana it is spiritual realm acquired by one who reaches perfect 

enlightenment, where he instructs all beings born there, preparing them 

for enlightenment. This is also the land or realm of Buddhas. Buddhist 

practitioners should always remember that on the path to the Buddha 

Land, there are numerous difficulties and obstacles awaiting. Generally 

speaking, if you want to reach any places, you have to go. If you want 

to reach the Buddha Land, you must try your best to cultivate. 

Cultivation on the path to the Buddhaland also means to live a pure 

living and to lead a religious life. Cultivation in Buddhism is to put the 

Buddha’s teachings into practice on a continued and regular basis. 

Cultivation in Buddhism also means to nourish the seeds of Bodhi by 

practicing and developing precepts, dhyana, and wisdom. Thus, 

cultivation in Buddhism is not soly practicing Buddha recitation or 

sitting meditation, it also includes cultivation of six paramitas, ten 

paramitas, thirty-seven aids to Enlightenment, etc. Sincere Buddhists 

should always remember that time is extremely precious. An inch of 

time is an inch of life, so do not let the time pass in vain. Someone is 

thinking, “I will not cultivate today. I will put it off until tomorrow.” But 

when tomorrow comes, he will put it off to the next day. He keeps 

putting it off until his hair turns white, his teeth fall out, his eyes 

become blurry, and his ears go deaf. At that point in time, he wants to 

cultivate, but his body no longer obeys him. Sincere Buddhists should 

always remember that living in this world, we all are like fish in a pond 

that is evaporating. We do not have much time left. Thus ancient 

virtues taught: “One day has passed, our lives are that much less. We 

are like fish in a shrinking pond. What joy is there in this? We should 
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be diligently and vigorously cultivating as if our own heads were at 

stake. Only be mindful of impermanence, and be careful not to be lax.” 

From beginningless eons in the past until now, we have not had good 

opportunity to know Buddhism, so we have not known how to cultivate. 

Therefore, we undergo birth and death, and after death, birth again. 

Oh, how pitiful! Today we have good opportunity to know Buddhism, 

why do we still want to put off cultivating? Sincere Buddhists! Time 

does not wait anybody. In the twinkling of an eye, we will be old and 

our life will be over!  

 

II. The Path Leading to the Buddha Land According to the 

Vimalakirti Sutra:  

According to the Vimalakirti Sutra, Chapter One, the Buddha said: 

“Ratna-rasi, all species of living beings are the Buddha land sought by 

all Bodhisattvas. Why is it so?  Because a Bodhisattva wins the Buddha 

land, according to the living beings converted by him (to the Dharma); 

according to the living beings tamed by him; according to the country 

(where they will be reborn to) realize the Buddha-wisdom and in which 

they will grow the Bodhisattva  root.  Why is it so?  Because a 

Bodhisattva wins the pure land solely for the benefit of all living 

beings.  For instance, a man can build palaces and houses on vacant 

ground without difficulty, but he will fail if he attempts to build them in 

(empty) space. So, a Bodhisattva, in order to bring living beings to 

perfection seeks the Buddha land which cannot be sought in (empty) 

space. All Bodhisattvas in the Buddhaland were well known for having 

achieved all the perfections that lead to the great wisdom.  They had 

received instructions from many Buddhas and formed a Dharma-

protecting citadel. By upholding the right Dharma, they could fearlessly 

give the lion’s roar to teach sentient beings; so their names were heard 

in the ten directions. They were not invited but came to the assembly to 

spread the teaching on the Three Treasures to transmit it in perpetuity. 

Also according to the Vimalakirti Sutra, Chapter Buddha Land, those 

practitioners who had overcome all demons and defeated heresies; and 

their six faculties, karmas of deeds, words and thoughts were pure and 

clean; being free from the (five) hindrances and the (ten) bonds. Those 

practitioners who had realized serenity of mind and had achieved 

unimpeded liberation. They had achieved right concentration and 
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mental stability, thereby, acquiring the uninterrupted power of speech. 

Those practitioners who had achieved all the (six) paramitas:  charity 

(dana), discipline (sila), patience (ksanti), devotion (virya), serenity 

(dhyana) and wisdom (prajna), as well as the expedient method 

(upaya) of teaching which completely benefit self and others. 

However, to them, these realizations did not mean any gain 

whatsoever for themselves, so, that they were in line with the patient 

endurance of the uncreate (anutpattika-dharma-ksanti). Those 

practitioners who were able to turn the wheel of the Law that never 

turns back. Being able to interpret the (underlying nature of) 

phenomena, they knew very well the roots (propensities) of all living 

beings; they surpassed them all and realized fearlessness. Zen 

practitioners should always cultivate their minds by means of merits 

and wisdom, with which they embellished their physical features which 

were unsurpassable, thus, giving up all earthly adornments. Their 

towering reputation exceeded the height of Mount Sumeru. Their 

profound faith (in the uncreate) was unbreakable like a diamond. Their 

treasures of the Dharma illuminated all lands and rained down nectar.  

Their speeches were profound and unsurpassed. They entered deep 

into all (worldly) causes but cut off all heretical views, for they were 

already free from all dualities and had rooted out all (previous) habits. 

They were fearless and gave the lion’s roar to proclaim the Dharma, 

their voices being like thunder. They could not be gauged, for they 

were beyond all measures. They had amassed all treasures of the 

Dharma and acted like (skillful) seafaring pilots. They were well 

versed in the profound meanings of all Dharmas. They knew very well 

the mental states of all living beings and their comings and goings 

(within the realms of existence). They had reached the state near the 

unsurpassed sovereign wisdom of all Buddhas, having acquired the ten 

fearless powers (dasabala) giving complete knowledge and the 

eighteen different characteristics (of a Buddha as compared with 

Bodhisattvas (avenikadharma). Although they were free from (rebirth 

in ) evil existences, they appeared in five mortal realms as royal 

physicians to cure all ailments, prescribing the right medicine in each 

individual case, thereby, winning countless merits to embellish 

countless Buddha lands. Each living being derived great benefit from 
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seeing and hearing them, for their deeds were not in vain.  Thus, they 

had achieved all excellent merits. 
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Chöông Baûy Möôi Ba 

Chapter Seventy-Three 

 

Trong Vöôøn Thieàn Duy Ma Nhöõng Kyø Hoa  

Dò Thaûo Khaùc Vaãn Luoân Xanh Töôi 

 

Nhö ñaõ noùi trong phaàn môû ñaàu, Duy Ma Caät coøn ñöôïc goïi laø Tònh 

Danh, moät vò cö só taïi gia vaøo thôøi Ñöùc Phaät coøn taïi theá, laø moät Phaät töû 

xuaát saéc veà trieát lyù nhaø Phaät. Nhieàu caâu hoûi vaø traû lôøi giöõa Duy Ma 

Caät vaø Phaät vaãn coøn ñöôïc ghi laïi trong Kinh Duy Ma. Theo kinh Duy 

Ma Caät, phaåm Phöông Tieän, trong thôøi Ñöùc Phaät coøn taïi theá, trong 

thaønh Tyø Xaù Ly coù oâng tröôûng giaû teân laø Duy Ma Caät, ñaõ töøng cuùng 

döôøng voâ löôïng caùc Ñöùc Phaät, saâu troàng coäi laønh, ñaëng Voâ Sanh Phaùp 

Nhaãn. Söùc bieän taøi voâ ngaïi cuûa oâng ñaõ khieán oâng coù khaû naêng du hí 

thaàn thoâng. OÂng ñaõ chöùng caùc moân toång trì, ñaëng söùc voâ uùy, haøng phuïc 

ma oaùn, thaáu roõ phaùp moân thaâm dieäu, kheùo nôi trí ñoä, thoâng ñaït caùc 

phaùp phöông tieän, thaønh töïu ñaïi nguyeän. OÂng bieát roõ taâm chuùng sanh 

ñeán ñaâu, hay phaân bieät caùc caên lôïi ñoän, ôû laâu trong Phaät ñaïo, loøng ñaõ 

thuaàn thuïc, quyeát ñònh nôi Ñaïi Thöøa. Nhöõng haønh vi ñeàu kheùo suy 

löôøng, giöõ gìn ñuùng oai nghi cuûa Phaät, loøng roäng nhö beå caû. Chö Phaät 

ñeàu khen ngôïi, haøng ñeä töû, Ñeá Thích, Phaïm Vöông, vua ôû theá gian, 

vaân vaân thaûy ñeàu kính troïng. Tuy thò hieän coù vôï con, nhöng thöôøng tu 

phaïm haïnh. Duø coù quyeán thuoäc, nhöng öa söï xa lìa. Duø coù ñoà quyù baùu, 

maø duøng töôùng toát ñeå nghieâm thaân. Duø coù uoáng aên maø duøng thieàn 

duyeät laøm muøi vò. Neáu khi ñeán choã côø baïc, haùt xöôùng thì oâng lôïi duïng 

cô hoäi ñeå ñoä ngöôøi. Duø thoï caùc phaùp ngoaïi ñaïo nhöng chaúng toån haïi 

loøng chaùnh tín. Tuy hieåu roõ saùch theá tuïc maø thöôøng öa Phaät phaùp, ñöôïc 

taát caû moïi ngöôøi cung kính. Naém giöõ chaùnh phaùp ñeå nhieáp ñoä keû lôùn 

ngöôøi nhoû. Taát caû nhöõng vieäc trò sanh, buoân baùn laøm aên huøn hôïp, duø 

ñöôïc lôøi laõi cuûa ñôøi, nhöng chaúng laáy ñoù laøm vui möøng. Daïo chôi nôi 

ngaõ tö ñöôøng caùi ñeå lôïi ích chuùng sanh. Vaøo vieäc trò chaùnh ñeå cöùu giuùp 

taát caû. Ñeán choã giaûng luaän daãn daïy cho phaùp Ñaïi Thöøa. Vaøo nôi hoïc 

ñöôøng daïy doã cho keû ñoàng moân. Vaøo choã daâm duïc ñeå chæ baøy söï haïi 

cuûa daâm duïc. Vaøo quaùn röôïu maø hay laäp chí. Neáu ôû trong haøng tröôûng 

giaû, laø böïc toân quyù trong haøng tröôûng giaû, giaûng noùi caùc phaùp thuø 
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thaéng. Neáu ôû trong haøng cö só, laø baäc toân quyù trong haøng cö só, döùt tröø 

loøng tham ñaém cho hoï. Neáu ôû trong doøng Saùt Ñeá Lôïi, laø baäc toân quyù 

trong doøng Saùt Ñeá Lôïi, daïy baûo cho söï nhaãn nhuïc. Neáu ôû trong doøng 

Baø La Moân, laø böïc toân quyù trong doøng Baø La Moân, kheùo tröø loøng ngaõ 

maïn cuûa hoï. Neáu ôû nôi Ñaïi thaàn laø böïc toân quyù trong haøng Ñaïi thaàn, 

duøng chaùnh phaùp ñeå daïy doã. Neáu ôû trong haøng Vöông töû, laø böïc toân 

quyù trong haøng Vöông töû, chæ daïy cho loøng trung hieáu. Neáu ôû nôi noäi 

quan, laø böïc toân quyù trong haøng noäi quan, kheùo daïy doã caùc haøng cung 

nöõ. Neáu ôû nôi thöù daân, laø böïc toân quyù trong haøng thöù daân, chæ baûo laøm 

vieäc phöôùc ñöùc. Neáu ôû nôi trôøi Phaïm Thieân, laø böïc toân quyù trong Phaïm 

Thieân, daïy baûo cho trí tueä thuø thaéng. Neáu ôû nôi trôøi Ñeá Thích, laø böïc 

toân quyù trong Ñeá Thích, chæ baøy cho phaùp voâ thöôøng. Neáu ôû nôi trôøi Töù 

Thieân Vöông hoä theá, laø böïc toân quyù trong Töù thieân vöông hoä theá, haèng 

uûng hoä chuùng sanh. Tröôûng giaû Duy Ma Caät duøng caû thaûy voâ löôïng 

phöông tieän nhö theá laøm cho chuùng sanh ñeàu ñöôïc lôïi ích. Noùi caùch 

khaùc, ñaõ gaàn hai möôi saùu theá kyû, maø trong Vöôøn Thieàn Duy Ma, 

nhöõng kyø hoa dò thaûo vaãn luoân xanh töôi vaø nhöõng ñoùa hoa Giaùc Ngoä 

khaùc vaãn luoân nôû trong boán muøa Xuaân, Haï, Thu, Ñoâng. 

 

I. Baát Coäng Phaùp:  

Baát coäng phaùp coù nghóa laø coâng ñöùc, söï thaønh töïu vaø giaùo phaùp cuûa 

Nhö Lai chaúng gioáng vôùi ngöôøi khaùc. Theo kinh Duy Ma Caät, chöông 

moät, chö Phaät ñeàu thaáy roõ moïi vaät trong ñôøi, vì thöông Phaät hieän töôùng 

bieán naày. Chö Phaät duøng moät tieáng dieãn noùi Phaùp, ñeå cho chuùng sanh 

tuøy loaïi thaûy ñaëng hieåu, ñeàu cho raèng Phaät ñoàng tieáng mình, ñoù laø thaàn 

löïc Phaùp baát coäng. Chö Phaät duøng moät tieáng dieãn noùi Phaùp, chuùng sanh 

choã hieåu tuøy moãi haïng, khaép ñöôïc thoï haønh ñeàu lôïi ích, ñoù laø thaàn löïc 

Phaùp baát coäng. Chö Phaät duøng moät tieáng dieãn noùi Phaùp, coù ngöôøi kinh 

sôï hoaëc vui möøng, coù keû döùt nghi hoaëc nhaøm chaùn, ñoù laø thaàn löïc Phaùp 

baát coäng. Chö Phaät laø ñaáng Thaäp Löïc ñaïi tinh taán, ñaáng ñaõ ñaëng khoâng 

choã sôï, ñaáng truï nôi Phaùp baát coäng, ñaáng Ñaïo sö cuûa muoân loaøi. Chö 

Phaät laø ñaáng hay döùt moïi kieát phöôïc, ñaáng ñaõ ñeán nôi bôø kia, ñaáng hay 

vöôït caùc theá gian, vaø ñaáng troïn lìa ñöôøng sanh töû. Chö Phaät laø ñaáng 

bieát heát chuùng sanh töôùng ñeán lui, kheùo noùi caùc Phaùp ñöôïc giaûi thoaùt, 

nhö hoa sen trong ñôøi chaúng nhieãm, thöôøng kheùo vaøo nôi haïnh khoâng 

tòch. Chö Phaät bieát roõ caùc phaùp töôùng khoâng ngaên ngaïi, vaø khoâng 

nöông tôï hö khoâng. 
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II. Baát Dó Sanh Dieät Taâm Haïnh Thuyeát Phaùp Thöïc Töôùng:  

Theo kinh Duy Ma Caät, chöông ba, Ñöùc Phaät baûo Ma Ha Ca Chieân 

Dieân: “OÂng ñeán thaêm beänh oâng Duy Ma Caät duøm toâi.” Ca Chieân Dieân 

baïch Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng 

ta. Vì sao? Nhôù laïi luùc tröôùc, Phaät noùi löôïc qua yeáu chæ caùc Phaùp cho 

caùc Tyø Kheo nghe, sau khi ñoù, con dieãn noùi laïi nghóa aáy, laø nhöõng 

nghóa voâ thöôøng, khoå, khoâng, voâ ngaõ, vaø tòch dieät. Luùc baáy giôø oâng 

Duy Ma Caät ñeán noùi vôùi con raèng: ‘Thöa ngaøi Ca Chieân Dieân! Ngaøi 

chôù neân ñem taâm haïnh sanh dieät maø noùi Phaùp thöïc töôùng. Ngaøi Ca 

Chieân Dieân! Caùc Phaùp roát raùo khoâng sanh, khoâng dieät, laø nghóa voâ 

thöôøng, naêm aám roãng khoâng, khoâng choã khôûi nghóa khoå; caùc Phaùp roát 

raùo khoâng coù, laø nghóa khoâng; ngaõ vaø voâ ngaõ khoâng hai, laø nghóa voâ 

ngaõ; Phaùp tröôùc khoâng sanh, nay cuõng khoâng dieät, laø nghóa tòch dieät. 

Sau khi oâng Duy Ma Caät noùi Phaùp aáy xong, caùc Tyø Kheo kia taâm ñöôïc 

giaûi thoaùt. Vì theá, neân con khoâng kham laõnh ñeán thaêm beänh oâng.” 

 

III. Baát Lai Töùc Lai, Baát Kieán Töùc Kieán: 

Baát Lai, dòch töø Phaïn ngöõ “Anagamin,” (Hoa ngöõ A Na Haøm). Ñaây 

laø moät baäc Thaùnh Tieåu Thöøa, vò ñaõ ñoaïn tröø heát phieàn naõo trong duïc 

giôùi vaø khoâng coøn phaûi taùi sanh vaøo theá giôùi naøy nöõa. A Na Haøm laø 

baäc khoâng coøn trôû laïi, ngöôøi ñaõ ñöôïc mieãn tröø khoûi doøng sanh töû. Baát 

lai laø quaû vò thöù ba trong boán Thaùnh quaû vò cuûa tröôøng phaùi Tieåu thöøa, 

ngöôøi khoâng coøn taùi sanh trong theá giôùi naày nöõa. Sau khi laâm chung thì 

ngöôøi aáy seõ vaõng sanh Tònh Ñoä hay vaøo coõi trôøi saéc giôùi vaø voâ saéc giôùi 

cho ñeán khi ñaït ñöôïc quaû vò A La Haùn hay nieát baøn. Theo Phaät giaùo 

Nguyeân Thuûy, Anagamin laø ngöôøi ñaõ giaûi thoaùt khoûi naêm raøng buoäc 

ñaàu tieân laø tin vaøo caùi ngaõ, nghi ngôø, chaáp tröôùc vaøo nghi leã cuùng kieán, 

ghen gheùt vaø thuø oaùn. Baát Lai Baát Khöù hay baát lai dieäc baát khöù (khoâng 

ñeán khoâng ñi), phaù huûy yù nieäm veà dieät baèng yù nieäm ‘ñeán,’ nghóa laø 

khoâng coù ñeán maø cuõng khoâng coù ñi; phaù huûy yù nieäm ‘ñeán’ baèng yù nieäm 

‘ñi.’ Baát lai baát khöù laø moät trong nhöõng haïnh tu cuûa Boà Taùt, vì ba 

nghieäp thaân, khaåu, yù ñeàu khoâng ñoäng taùc. Theo kinh Duy Ma Caät, 

chöông naêm, khi ngaøi Vaên Thuø Sö Lôïi vaøo nhaø oâng Duy Ma Caät roài, 

thaáy trong nhaø troáng roãng khoâng coù vaät chi, chæ coù moät mình oâng naèm 

treân giöôøng maø thoâi, khi aáy oâng Duy Ma Caät chaøo raèng “Quyù hoùa thay! 

Ngaøi Vaên Thuø Sö Lôïi môùi ñeán! Töôùng khoâng ñeán maø ñeán, töôùng 
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khoâng thaáy maø thaáy.” Ngaøi Vaên Thuø Sö Lôïi noùi: “Phaûi ñaáy, Cö só! Neáu 

ñaõ ñeán töùc laø khoâng ñeán, neáu ñaõ ñi töùc laø khoâng ñi. Vì sao? Ñeán khoâng 

töø ñaâu ñeán, ñi khoâng ñeán nôi ñaâu, heã coù thaáy töùc laø khoâng thaáy.” 

 

IV. Chôù Neân Ñem Bieån Lôùn Ñeå Vaøo Daáu Chaân Traâu, Chôù Cho 

AÙnh Saùng Maët Trôøi Ñoàng Vôùi Löûa Ñom Ñoùm: 

Theo Kinh Duy Ma Caät, Phaåm 3, Phaåm Ñeä Töû, ñöùc Phaät baûo Phuù 

Laâu Na Di Ña La Ni Töû: “OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm 

toâi.” Phuù Laâu Na baïch Phaät: “Baïch Theá Toân! Con khoâng kham laõnh 

ñeán thaêm beänh oâng ta. Vì sao? Nhôù laïi tröôùc kia con ôû trong röøng lôùn, 

döôùi coäi caây noùi Phaùp cho Tyø Kheo môùi hoïc, luùc ñoù oâng Duy Ma Caät  

ñeán baûo con: “Thöa Phuù Laâu Na! Ngaøi neân nhaäp ñònh tröôùc  ñeå quan 

saùt taâm ñòa cuûa nhöõng ngöôøi naày, roài sau môùi noùi ñeán noùi Phaùp. Ngaøi 

chôù ñem moùn aên dô ñeå trong baùt baùu, phaûi bieát roõ taâm nieäm cuûa caùc vò 

Tyø Kheo naày, chôù cho ngoïc löu ly ñoàng vôùi thuûy tinh. Ngaøi khoâng bieát 

ñöôïc caên nguyeân cuûa chuùng sanh, chôù neân duøng Phaùp Tieåu Thöøa maø 

phaùt khôûi cho hoï, nhöõng ngöôøi kia töï khoâng coù tì veát, chôù laøm cho hoï 

coù tì veát, hoï muoán ñi ñöôøng lôùn, chôù chæ loái nhoû. Ngaøi chôù neân ñem 

bieån lôùn ñeå vaøo daáu chôn traâu, chôù cho aùnh saùng maët trôøi ñoàng vôùi löûa 

ñom ñoùm. Ngaøi Phuù Laâu Na! Nhöõng vò Tyø Kheo naày ñaõ phaùt taâm Ñaïi 

Thöøa töø laâu, giöõa chöøng queân laõng, nay sao laïi laáy Phaùp Tieåu Thöøa 

daãn daïy hoï? Toâi xem haøng Tieåu Thöøa trí hueä caïn côït cuõng nhö ngöôøi 

muø, khoâng phaân bieät ñöôïc caên taùnh lôïi ñoän cuûa chuùng sanh. Luùc baáy 

giôø oâng Duy Ma Caät lieàn nhaäp tam muoäi (chaùnh ñònh) laøm cho nhöõng 

vò Tyø Kheo ñoù bieát ñöôïc kieáp tröôùc cuûa mình ñaõ töøng  ôû nôi 500 Ñöùc 

Phaät vun troàng caùc coäi ñöùc, hoài höôùng veà ñaïo Voâ thöôïng Chaùnh ñaúng 

Chaùnh giaùc, lieàn ñoù roãng suoát trôû laïi ñaëng boån taâm Ñaïi Thöøa. Khi aáy 

caùc vò Tyø Kheo cuùi ñaàu ñaûnh leã nôi chôn oâng Duy Ma Caät, oâng lieàn 

nhaân ñoù noùi Phaùp laøm cho taát caû khoâng coøn thoái lui nôi ñaïo Voâ thöôïng 

Boà Ñeà. Con nghó haøng Thanh Vaên nhö con khoâng quaùn ñöôïc caên cô 

cuûa ngöôøi, khoâng neân noùi Phaùp. Vì theá con khoâng kham laõnh ñeán thaêm 

beänh oâng.  

 

V. Chöùng Nghieäm Taâm Linh: 

Chöùng nghieäm taâm linh hay Taâm nghieäm. Lôøi tuyeân boá noåi tieáng 

cuûa Ñöùc Phaät “Soáng laø khoå”, ta chôù neân coi ñoù nhö laø moät thoâng ñieäp 

chaùn ñôøi. Noùi soáng laø khoå nhaèm vaøo thöïc traïng; trong cuoäc taâm 
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nghieäm, ai trong chuùng ta cuõng ñeàu phaûi ñöùng leân töø thöïc traïng aáy. Vaø 

taâm nghieäm laø gì neáu khoâng laø thöïc nghieäm caùi khoå aáy? Ai khoâng khoå 

khoâng theå naøo vöôït leân ñöôïc. Ai coù ñaïo taâm ñeàu phaûi khoå noãi khoå cuûa 

theá gian. Ngaøi Duy Ma Caät noùi, Phaät beänh vì taát caû chuùng sanh beänh. 

Khi taät beänh vaây ta töù phía, neáu laø ngöôøi coù ñaïo taâm, laøm sao maø ta 

khoûi beänh theo? Phaät laø ñaáng Ñaïi Bi neân taâm cuûa Ngaøi luoân nhòp theo 

chuùng sanh, daàu höõu tình hay voâ tình. 

 

VI. Coâng Ñöùc & Trí Tueä:  

Theo kinh Duy Ma Caät, chöông moät, caùc vò Boà Taùt  luoân duøng coâng 

ñöùc trí tueä ñeå trau söûa taâm mình, baèng caùch laáy töôùng toát trang nghieâm 

thaân hình saéc töôùng dung nhan baäc nhaát, vì theá boû haún taát caû trang söùc 

toát ñeïp trong ñôøi. Danh tieáng caùc ngaøi cao xa vöôït haún nuùi Tu Di. Loøng 

tin thaäm thaâm cuûa caùc ngaøi beàn chaéc khoâng bò phaù vôû nhö kim cöông. 

Phaùp baûo cuûa caùc ngaøi soi khaép, vaø möa cam loà tuoân ñoå nôi nôi. Tieáng 

thuyeát phaùp cuûa caùc ngaøi laø thaäm thaâm vi dieäu baäc nhaát. 

 

VII.Coõi Nöôùc Chuùng Höông 

Theo Kinh Duy Ma Caät, Phaåm 10, Phaåm Phaät Höông Tích, luùc baáy 

giôø oâng Xaù Lôïi Phaát taâm nghó raèng: “Giôø aên gaàn ñeán, caùc Boà Taùt ñaây 

seõ thoï thöïc nôi ñaâu?” OÂng Duy Ma Caät bieát yù ñoù baûo ngay raèng: “Phaät 

noùi taùm moùn giaûi thoaùt, nhaân giaû ñaõ vaâng laøm, ñaâu coù xen caùi taâm 

muoán aên maø nghe phaùp ö? Neáu muoán aên, haõy ñôïi giaây laùt, toâi seõ hieán 

cho ngaøi böõa aên chöa töøng coù.” OÂng Duy Ma Caät lieàn nhaäp chaùnh ñònh, 

duøng söùc thaàn thoâng hieän baøy cho ñaïi chuùng thaáy roõ caûnh giôùi phöông 

treân, qua khoûi 42 soá caùt soâng Haèng coõi Phaät coù nöôùc teân laø Chuùng 

Höông, ñöùc Phaät hieäu laø Höông Tích nay vaãn hieän taïi. Muøi höông ôû 

nöôùc aáy so vôùi muøi höông cuûa trôøi, ngöôøi vaø caùc coõi Phaät ôû möôøi 

phöông noù thôm hôn heát. Nöôùc aáy khoâng coù teân Thanh Vaên vaø Bích 

Chi Phaät, chæ coù chuùng Ñaïi Boà Taùt thanh tònh ñöôïc Phaät noùi phaùp cho 

nghe. Nöôùc aáy taát caû ñeàu duøng chaát höông laøm laàu caùc hoa vieân, ñi 

kinh haønh treân ñaát höông, muøi höông cuûa côm lan khaép möôøi phöông 

voâ löôïng theá giôùi. Luùc ñoù Phaät Höông Tích cuøng caùc Boà Taùt ñang ngoài 

aên, coù caùc vò Thieân töû ñoàng teân laø Höông Nghieâm ñeàu phaùt taâm Voâ 

thöôïng Chaùnh ñaúng Chaùnh giaùc, cuùng döôøng Phaät vaø caùc Boà Taùt. Caû 

ñaïi chuùng beân coõi Ta Baø naày ñeàu thaáy roõ taän maët. Khi aáy oâng Duy Ma 

Caät hoûi caùc Boà Taùt raèng: “Thöa caùc nhaân giaû, vò naøo coù theå ñeán thænh 
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côm cuûa Phaät kia ñöôïc?” Vì nöông theo söùc oai thaàn cuûa Vaên Thuø Sö 

Lôïi maø caùc vò Boà Taùt thaûy ñeàu laëng thinh. Luùc aáy oâng Duy Ma Caät noùi 

raèng: “Caùc nhaân giaû khoâng hoå theïn sao?” Ngaøi Vaên Thuø Sö Lôïi noùi: 

“Theo nhö lôøi Phaät noùi, chôù neân khinh ngöôøi chöa hoïc.” Khi ñoù oâng 

Duy Ma Caät ngoài yeân moät choã, ôû tröôùc chuùng hoäi hoùa ra moät vò Boà Taùt 

töôùng toát röïc rôõ, oai ñöùc thuø thaéng hôn caû ñaïi chuùng. OÂng baûo vò Hoùa 

Boà Taùt aáy raèng: “OÂng haõy qua caûnh giôùi phöông treân, khoûi 42 soá caùt 

soâng Haèng coõi Phaät, coù nöôùc teân laø Chuùng Höông, Phaät hieäu laø Höông 

Tích vaø caùc Boà Taùt ñang ngoài aên, oâng qua ñoù y theo lôøi toâi maø thöa 

raèng, ‘Duy Ma Caät xin cuùi ñaàu ñaûnh leã döôùi chaân Theá Toân, cung kính 

khoâng cuøng vaø hoûi thaêm Theá Toân haèng ngaøy khôûi cö ít beänh, ít naõo, 

söùc khoûe ñöôïc an chaêng? Nguyeän ñöôïc moùn côm thöøa cuûa Theá Toân 

ñem veà coõi Ta Baø laøm vieäc Phaät, ñeå cho nhöõng ngöôøi öa phaùp nhoû 

ñöôïc phaùp lôùn, vaø ñeå cho tieáng taêm cuûa Nhö Lai ñöôïc khaép taát caû.” 

Luùc ñoù Hoùa Boà Taùt lieàn ôû tröôùc hoäi bay leân phöông treân, caû ñaïi chuùng 

ñeàu thaáy Hoùa Boà Taùt aáy ñi ñeán nöôùc Chuùng Höông leã döôùi chaân Phaät 

vaø nghe tieáng thöa raèng: “Duy Ma Caät xin cuùi ñaàu leã döôùi chaân Theá 

Toân, cung kính khoâng cuøng vaø thaêm hoûi Theá Toân haèng ngaøy khôûi cö ít 

beänh, ít naõo, söùc khoûe ñöôïc an chaêng? Nguyeän ñöôïc moùn côm thöøa cuûa 

Theá Toân ñem veà coõi Ta Baø laøm vieäc Phaät, ñeå cho nhöõng ngöôøi öa phaùp 

nhoû ñöôïc phaùp lôùn vaø ñeå cho tieáng taêm cuûa Nhö Lai ñöôïc khaép taát caû.” 

Caùc ñaïi só nöôùc Chuùng Höông thaáy vò Hoùa Boà Taùt ñeàu ngôïi khen chöa 

töøng coù vaø nghó raèng: “Thöôïng nhôn naày töø ñaâu maø ñeán? Coõi Ta Baø ôû 

ñaâu? Sao goïi laø öa phaùp nhoû? Lieàn ñem vieäc aáy hoûi Phaät.” Phaät baûo 

raèng: “Phöông döôùi qua khoûi 42 soá caùt soâng Haèng coõi Phaät, coù coõi nöôùc 

teân laø Ta Baø, Phaät hieäu Thích Ca Maâu Ni, nay hieän taïi ôû ñôøi aùc naêm 

tröôïc , vì nhöõng chuùng sanh öa phaùp nhoû maø dieãn noùi ñaïo giaùo. Coõi Ta 

Baø coù Boà Taùt teân Duy Ma Caät ôû caûnh giôùi giaûi thoaùt baát khaû tö nghì 

ñang noùi phaùp cho caùc vò Boà Taùt, neân sai vò Hoùa Boà Taùt naày ñeán khen 

ngôïi danh hieäu ta vaø taùn thaùn coõi naày ñeå laøm cho caùc Boà Taùt kia ñöôïc 

theâm nhieàu coâng ñöùc.” Caùc vò Boà Taùt nöôùc Chuùng Höông thöa raèng: 

“Vò ñoù nhö theá naøo maø bieán hieän ra vò Hoùa Boà Taùt naày coù ñöùc löïc voâ 

uùy, thaàn tuùc nhö theá?” Phaät noùi: “Thaät lôùn, oâng thöôøng sai Hoùa Boà Taùt 

ñi ñeán khaép möôøi phöông laøm vieäc Phaät, lôïi ích chuùng sanh.” Khi ñoù 

Phaät Höông Tích laáy caùi baùt ôû nöôùc Chuùng Höông ñöïng ñaày côm thôm 

trao cho Hoùa Boà Taùt. Baáy giôø chín traêm vaïn Boà Taùt ôû nöôùc Chuùng 

Höông ñoàng thanh thöa raèng: “Chuùng con muoán ñeán coõi Ta Baø ñeå cuùng 
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döôøng Phaät Thích Ca Maâu Ni vaø ra maét oâng Duy Ma Caät cuøng caùc 

haøng Boà Taùt.” Phaät baûo: “Ñöôïc, neân ñi. Nhöng phaûi giö õ thaân höông 

cuûa caùc oâng, chôù ñeå cho chuùng sanh coõi kia sanh taâm meâ ñaém, vaø phaûi 

boû hình theå cuõ cuûa caùc oâng, chôù ñeå nhöõng ngöôøi caàu ñaïo Boà Taùt ôû 

nöôùc kia phaûi töï hoå theïn. Caùc oâng ñeán coõi Ta Baø chôù ñem loøng khinh 

cheâ maø taâm coù ngaïi. Vì sao? Möôøi phöông coõi nöôùc ñeàu nhö hö khoâng, 

chö Phaät vì muoán hoùa ñoä nhöõng ngöôøi öa phaùp nhoû, neân khoâng hieän ra 

toaøn coõi thanh tònh.” Khi aáy, Hoùa Boà Taùt ñaõ laõnh baùt côm roài, cuøng vôùi 

chín traêm vaïn Boà Taùt thöøa oai thaàn cuûa Phaät vaø thaàn löïc cuûa oâng Duy 

Ma Caät ñang ôû nöôùc Chuùng Höông boãng nhieân bieán maát, trong khoaûnh 

khaéc veà ñeán nhaø oâng Duy Ma Caät. Luùc aáy oâng Duy Ma Caät hoùa ra chín 

traêm vaïn toøa sö töû trang nghieâm toát ñeïp nhö tröôùc, caùc Boà Taùt ñeàu ñeán 

ngoài nôi toøa aáy. Hoùa Boà Taùt lieàn ñem caùi baùt ñöïng ñaày côm thôm daâng 

leân cho oâng Duy Ma Caät, muøi thôm xoâng khaép thaønh Tyø Xaù Ly vaø coõi 

tam thieân ñaïi thieân theá giôùi. Luùc ñoù trong thaønh Tyø Xaù Ly, caùc Baø la 

moân, cö só nghe muøi höông naøy, thaân taâm thô thôùi ngôïi khen chöa töøng 

coù. Khi aáy tröôûng giaû Chuû Nguyeät Caùi ñem theo taùm vaïn boán ngaøn 

ngöôøi ñi ñeán nhaø oâng Duy Ma Caät, thaáy trong nhaø caùc Boà Taùt raát ñoâng 

vaø nhöõng toøa sö töû cao roäng trang nghieâm, ai naáy thaûy ñeàu vui möøng 

ñaûnh leã caùc Boà Taùt vaø ñaïi ñeä töû roài ñöùng qua moät beân. Caùc vò ñòa thaàn, 

hö khoâng thaàn vaø caùc vò trôøi ôû coõi Duïc, coõi Saéc nghe muøi thôm naøy 

cuõng ñeàu ñeán nhaø oâng Duy Ma Caät. Luùc baáy giôø oâng Duy Ma Caät baûo 

oâng Xaù Lôïi Phaát vaø caùc vò ñaïi Thanh Vaên raèng: “Naøy caùc nhaân giaû! 

Duøng côm vò cam loà cuûa Nhö Lai do ñaïi bi huaân taäp, ñöøng ñem yù coù 

haïn löôïng maø aên thôøi khoâng tieâu ñöôïc.” Caùc Thanh Vaên khaùc nghó 

raèng: “Côm naøy ít laém maø ñaïi chuùng ngöôøi naøo cuõng phaûi aên!” Hoùa Boà 

Taùt noùi: “Chôù ñem trí heïp ñöùc nhoû cuûa Thanh Vaên maø so löôøng phuùc 

tueä voâ löôïng cuûa Nhö Lai. Boán beå coøn coù theå caïn, chôù côm naày khoâng 

khi naøo heát. Daãu cho taát caû ngöôøi ngöôøi ñeàu aên moãi vaét lôùn nhö nuùi Tu 

Di cho ñeán moät kieáp cuõng khoâng heát ñöôïc. Vì sao? Vì laø moùn aên dö 

cuûa ñaáng ñaày ñuû coâng ñöùc, voâ taän giôùi, ñònh, tueä, giaûi thoaùt, giaõi thoaùt 

tri kieán, khoâng bao giôø heát ñöôïc.” Khi ñoù, vôùi baùt côm aáy chuùng hoäi 

ñeàu no ñuû maø cuõng vaãn coøn. Caùc Boà Taùt Thanh Vaên, Trôøi, ngöôøi aên 

côm ñoù roài thaân theå nheï nhaøng vui veû ví nhö caùc Boà Taùt ôû coõi nöôc 

Nhöùt Thieát Laïc Trang Nghieâm, vaø caùc loã chön loâng thoaûng ra muøi 

höông baùt ngaùt cuõng nhö muøi höông caùc caây ôû nöôùc Chuùng Höông. Baáy 

giôø oâng Duy Ma Caät hoûi caùc vò Boà Taùt ôû nöôc Chuùng Höông raèng: 
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“Phaät Höông Tích laáy chi ñeå noùi phaùp?” Caùc vò Boà Taùt kia ñaùp: “Phaät 

coõi toâi khoâng duøng vaên töï ñeå noùi, chæ duøng caùc muøi höông laøm cho caùc 

trôøi, ngöôøi ñöôïc  luaät haïnh. Caùc Boà Taùt ñeàu ngoài döôùi caây höông, nghe 

muøi höông maàu nhieäm aáy ñeàu ñöôïc tam muoäi Nhöùt Thieát ñöùc taïng. 

Ñöôïc tam muoäi aáy ñeàu ñöôïc ñaày ñuû taát caû coâng ñöùc cuûa Boà Taùt.” Caùc 

Boà Taùt kia hoûi oâng Duy Ma Caät raèng: “Coøn Phaät Thích Ca Maâu Ni laáy 

gì ñeå noùi phaùp?” OÂng Duy Ma Caät noùi: “Chuùng sanh coõi naày cang 

cöôøng khoù giaùo hoùa, cho neân Phaät noùi nhöõng lôøi cang cöôøng ñeå ñieàu 

phuïc hoï. Noùi ñoù laø ñòa nguïc; ñoù laø suùc sanh; ñoù laø ngaï quyû; ñoù laø choã 

naïn; ñoù laø choã ngöôøi ngu sanh; ñoù laø thaân laøm vieäc taø, ñoù laø quaû baùo 

cuûa thaân laøm vieäc taø; ñoù laø mieäng laøm vieäc taø, ñoù laø quaû baùo cuûa 

mieäng laøm vieäc taø; ñoù laø yù laøm vieäc taø, ñoù laø quaû baùo cuûa yù laøm vieäc 

taø; ñoù laø saùt sanh, ñoù laø quaû baùo cuûa saùt sanh; ñoù laø khoâng cho maø laáy, 

ñoù laø quaû baùo cuûa khoâng cho maø laáy; ñoù laø taø daâm, ñoù laø quaû baùo cuûa 

taø daâm; ñoù laø voïng ngöõ, ñoù laø quaû baùo cuûa voïng ngöõ; ñoù laø hai löôõi, ñoù 

laø quaû baùo cuûa hai löôõi; ñoù laø lôøi noùi aùc ñoäc, ñoù laø quaû baùo cuûa lôøi noùi 

aùc ñoäc; ñoù laø lôøi noùi voâ nghóa, ñoù laø quaû baùo cuûa lôøi noùi voâ nghóa; ñoù laø 

tham lam, ganh gheùt, ñoù laø quaû baùo cuûa tham lam ganh gheùt; ñoù laø töùc 

giaän, ñoù laø quaû baùo cuûa töùc giaän; ñoù laø taø kieán, ñoù laø quaû baùo cuûa taø 

kieán; ñoù laø boûn xeûn, ñoù laø quaû baùo cuûa boûn xeûn; ñoù laø phaù giôùi, ñoù laø 

quaû baùo cuûa phaù giôùi; ñoù laø giaän hôøn, ñoù laø quaû baùo cuûa giaän hôøn; ñoù 

laø löôøi bieáng, ñoù laø quaû baùo cuûa löôøi bieáng; ñoù laø yù taùn loaïn, ñoù laø quaû 

baùo cuûa yù taùn loaïn; ñoù laø ngu si, ñoù laø quaû baùo cuûa ngu si; ñoù laø kieát 

giôùi; ñoù laø giöõ giôùi; ñoù laø phaïm giôùi; ñoù laø neân laøm; ñoù laø khoâng neân 

laøm; ñoù laø chöôùng ngaïi; ñoù laø khoâng chöôùng ngaïi; ñoù laø maéc toäi; ñoù laø 

khoûi toäi; ñoù laø tònh; ñoù laø dô; ñoù laø höõu laäu; ñoù laø voâ laäu; ñoù laø taø ñaïo; 

ñoù laø chaùnh ñaïo; ñoù laø höõu vi; ñoù laø voâ vi; ñoù laø theá gian; ñoù laø Nieát 

Baøn, vì nhöõng ngöôøi  khoù giaùo hoùa loøng nhö khæ vöôïn, neân duøng bao 

nhieâu phaùp ñeå cheá ngöï loøng hoï, môùi coù theå ñieàu phuïc ñöôïc. Ví nhö voi, 

nhö ngöïa, ngang traùi  khoâng ñieàu ñöôïc, phaûi theâm ñaùnh ñaäp döõ tôïn cho 

ñeán thaáu xöông roài môùi  ñieàu phuïc ñöôïc. Chuùng sanh cang cöôøng, khoù 

giaùo hoùa cuõng theá, neân phaûi duøng taát caû nhöõng lôøi khoå thieát môùi coù theå 

ñöa hoï vaøo khuoân khoå luaät haïnh ñöôïc. Caùc Boà Taùt nöôùc Chuùng Höông 

kia nghe roài noùi raèng: “Thaät chöa töøng coù! Nhö Phaät Thích Ca Maâu Ni 

Theá Toân aån caùi söùc töï taïi  voâ löôïng cuûa Ngaøi maø duøng nhöõng phöông 

phaùp sôû thích cuûa ngöôøi ngheøo heøn ñeå ñoä thoaùt chuùng sanh. Caùc Boà 

Taùt ñaây cuõng chòu khoå sôû, nhuùn nhöôøng, duøng loøng ñaïi bi  voâ löôïng ñeå 
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sanh vaøo coõi Phaät naày.” Duy Ma Caät noùi: “Boà Taùt ôû coõi naøy ñoái vôùi 

chuùng sanh, loøng ñaïi bi beàn chaéc thaät ñuùng nhö lôøi  caùc ngaøi ñaõ ngôïi 

khen. Maø Boà Taùt ôû coõi naày  lôïi ích cho chuùng sanh trong moät ñôøi  coøn 

hôn traêm ngaøn kieáp tu haønh ôû coõi nöôùc khaùc. Vì sao? Vì coõi Ta Baø naày 

coù möôøi ñieàu laønh maø caùc Tònh Ñoä khaùc khoâng coù. Theá naøo laø möôøi? 

Moät laø duøng boá thí ñeå nhieáp ñoä keû ngheøo naøn; hai laø duøng tònh giôùi ñeå 

nhieáp ñoä ngöôøi phaù giôùi; ba laø duøng nhaãn nhuïc ñeå nhieáp ñoä keû giaän döõ; 

boán laø duøng tinh taán ñeå nhieáp ñoä keû giaûi ñaõi; naêm laø duøng thieàn ñònh 

ñeå nhieáp ñoä keû loaïn yù; saùu laø duøng trí tueä ñeå nhieáp ñoä keû ngu si; baûy laø 

noùi phaùp tröø naïn ñeå ñoä keû bò taùm naïn; taùm laø duøng phaùp ñaïi thöøa ñeå ñoä 

keû öa phaùp tieåu thöøa; chín laø duøng caùc phaùp laønh ñeå cöùu teá ngöôøi 

khoâng ñöùc; vaø möôøi laø thöôøng duøng töù nhieáp ñeå thaønh töïu chuùng sanh.” 

Caùc Boà Taùt kia hoûi: “Boà Taùt phaûi thaønh töïu maáy phaùp ôû nôi coõi naày 

laøm khoâng laàm loãi, ñöôïc sanh veà coõi Tònh Ñoä?” Duy Ma Caät ñaùp: “Boà 

Taùt thaønh töïu taùm phaùp thôøi ôû coõi naày laøm khoâng laàm loãi, ñöôïc sanh veà 

coõi Tònh Ñoä. Taùm phaùp laø gì? Moät laø lôïi ích chuùng sanh khoâng mong 

baùo ñaùp; hai laø thay theá taát caû chuùng sanh chòu moïi ñieàu khoå naõo; ba laø 

bao nhieâu coâng ñöùc ñeàu ban cho taát caû chuùng sanh; boán laø loøng bình 

ñaúng ñoái vôùi chuùng sanh  khieâm nhöôøng khoâng ngaïi, ñoái vôùi Boà Taùt 

xem nhö Phaät; naêm laø nhöõng kinh chöa nghe, nghe khoâng nghi; saùu laø 

khoâng choáng traùi vôùi haøng Thanh Vaên; baûy laø thaáy ngöôøi ñöôïc cuùng 

döôøng cuõng khoâng taät ñoá, khoâng khoe nhöõng lôïi loäc cuûa mình, ôû nôi ñoù 

maø ñieàu phuïc taâm mình; taùm laø thöôøng xeùt loãi mình, khoâng noùi ñeán loãi 

ngöôøi, haèng nhöùt taâm caàu caùc coâng ñöùc.” Sau khi oâng Duy Ma Caät vaø 

ngaøi Vaên Thuø Sö Lôïi noùi phaùp naày roài, ôû trong ñaïi chuùng coù caû traêm 

ngaøn vò trôøi, ngöôøi ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, 

möôøi ngaøn Boà Taùt chöùng ñaëng Voâ sanh Phaùp nhaãn. 

 

VIII.Coõi Nöôùc Dieäu Hyû Coù Phaät Voâ Ñoäng: 

Theo Kinh Duy Ma Caät, Phaåm 12, Phaåm Thaáy Phaät A Suùc, Xaù Lôïi 

Phaát hoûi oâng Duy Ma Caät raèng: “OÂng ôû ñaâu cheát roài sinh nôi ñaây?” 

Duy Ma Caät hoûi laïi: “Phaùp cu ûa ngaøi chöùng ñaëng coù cheát roài sinh 

khoâng?” Xaù Lôïi Phaát ñaùp: “Khoâng cheát khoâng sinh.” Duy Ma Caät hoûi: 

“Neáu caùc phaùp khoâng coù töôùng cheát roài sinh, taïi sao ngaøi laïi hoûi ‘OÂng 

ôû ñaâu cheát roài laïi sinh nôi ñaây.’ YÙ ngaøi nghó sao? Ví nhö hình nam nöõ 

cuûa nhaø huyeãn thuaät hoùa ra coù cheát roài sinh khoâng?” Xaù Lôïi Phaát noùi: 

“Khoâng coù cheát roài sinh. Ngaøi khoâng nghe Phaät noùi caùc phaùp töôùng nhö 



1048 

 

huyeãn ñoù sao?” Duy Ma Caät ñaùp: “Coù nghe theá. Neáu caùc phaùp töô ùng 

nhö huyeãn thôøi taïi sao ngaøi laïi hoûi raèng ‘OÂng ôû ñaâu cheát roài sinh laïi nôi 

ñaây?’ Ngaøi Xaù Lôïi Phaát! Cheát laø caùi töôùng baïi hoaïi cuûa phaùp hö doái, 

sinh laø töôùng töông tuïc cuûa phaùp hö doái, Boà Taùt duø cheát khoâng döùt maát 

goác laønh, daàu soáng khoâng theâm caùc ñieàu aùc.” Baáy giôø Phaät baûo Xaù Lôïi 

Phaát: “Coù coõi nöôùc teân laø Dieäu Hyû, Phaät hieäu laø Voâ Ñoäng, oâng Duy 

Ma Caät naøy ôû nöôùc ñoù cheát roài sanh nôi ñaây.” Xaù Lôïi Phaát thöa: “Chöa 

töøng coù vaäy, baïch Theá Toân! Ngöôøi naøy chòu boû coõi thanh tònh maø thích 

ñeán choã nhieàu oaùn haïi!” Duy Ma Caät hoûi Xaù Lôïi Phaát: “YÙ ngaøi nghó 

sao? Luùc aùnh saùng maët trôøi chieáu leân coù hieäp vôùi toái khoâng?” Xaù Lôïi 

Phaát ñaùp: “Khoâng, aùnh saùng maët trôøi khi moïc leân thì khoâng coøn toái 

nöõa.” Duy Ma Caät hoûi: “Maët trôøi sao laïi ñi qua coõi Dieâm Phuø Ñeà?” Xaù 

Lôïi Phaát ñaùp: “Vì muoán ñem aùnh saùng soi chieáu söï toái taêm cho coõi 

Dieâm Phuø Ñeà.” Duy Ma Caät noùi: “Boà Taùt cuõng the á, duø sanh coõi Phaät 

baát tònh coát ñeå hoùa ñoä chuùng sanh, chôù khoâng coù chung hieäp vôùi keû ngu 

toái, coát döùt tröø phieàn naõo ñen toái cuûa chuùng sanh maø thoâi.” Baáy giôø caû 

ñaïi chuùng khao khaùt ngöôõng mong muoán thaáy coõi nöôùc Dieäu Hyû, Ñöùc 

Voâ Ñoäng Nhö Lai vaø caùc haøng Boà Taùt, Thanh Vaên kia. Phaät bieát taâm 

nieäm cuûa chuùng hoäi lieàn baûo Duy Ma Caät raèng: “Xin hieän coõi nöôùc 

Dieäu Hyû, Ñöùc Voâ Ñoäng Toân Nhö Lai vaø caùc haøng Boà Taùt, Thanh Vaên 

cho chuùng hoäi xem, ñaïi chuùng ai cuõng ñang ngöôõng moä.” Luùc aáy Duy 

Ma Caät nghó raèng ‘Ta seõ khoâng rôøi choã ngoài maø tieáp laáy coõi nöôùc Dieäu 

Hyû, nuùi, soâng, khe, hang, ao hoà, bieån lôùn, nguoàn suoái, caùc nuùi Thieát Vi, 

Tu Di, vaø nhöït nguyeät, tinh tuù, caùc cung ñieän cuûa Thieân, Long, quyû 

thaàn, Phaïm Thieân cuøng caùc haøng Boà Taùt, Thanh Vaên, thaønh aáp, tuï laïc, 

trai gaùi lôùn nhoû, cho ñeán Voâ Ñoäng Nhö Lai vaø caây Boà Ñeà, hoa sen quyù 

coù theå laøm Phaät söï trong möôøi phöông, ba ñöôøng theàm baùu töø coõi Dieâm 

Phuø Ñeà ñeán coõi trôøi Ñao Lôïi, do theàm baùu naày chö Thieân ñi xuoáng ñeå 

laøm leã cung kính ñöùc Voâ Ñoäng Nhö Lai vaø nghe thoï kinh phaùp; ngöôøi ôû 

coõi Dieâm Phuø Ñeà cuõng leân theàm baùu ñoù maø ñi leân coõi trôøi Ñao Lôïi ñeå 

ra maét chö Thieân kia. Coõi nöôùc Dieäu Hyû thaønh töïu coâng ñöùc voâ löôïng 

nhö theá, treân ñeán trôøi Saéc Cöùu Caùnh, döôùi ñeán thuûy teà, duøng tay phaûi 

chaán laáy raát nhanh nhö caùi baøn troøn cuûa ngöôøi thôï goám, roài ñem veà coõi 

Ta Baø naày cuõng nhö ñaëng caùi traøng hoa, ñeå ñöa cho ñaïi chuùng xem. 

OÂng suy nghó nhö theá roài lieàn nhaäp tam muoäi (chaùnh ñònh) hieän söùc 

thaàn thoâng laáy tay phaûi chaán laáy coõi nöôùc Dieäu Hyû ñeå vaøo coõi Ta Baø 

naày. Caùc Boà Taùt vaø chuùng Thanh Vaên cuøng caùc Thieân, nhôn coù thaàn 
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thoâng ñeàu caát tieáng thöa raèng: “Daï! Baïch Theá Toân! Ai ñem chuùng con 

ñi, xin Theá Toân cöùu hoä cho.” Phaät Baát Ñoäng noùi: “Khoâng phaûi ta laøm, 

ñoù laø thaàn löïc cuûa oâng Duy Ma Caät laøm nhö theá. Ngoaøi ra, nhöõng 

ngöôøi chöa coù thaàn thoâng khoâng hay bieát mình ñi ñaâu. Coõi nöôùc Dieäu 

Hyû duø vaøo coõi Ta Baø naày maø khoâng theâm khoâng bôùt, coøn coõi Ta Baø 

naày cuõng khoâng chaät khoâng heïp, vaãn y nguyeân nhö tröôùc.” Baáy giôø 

Phaät Thích Ca Maâu Ni baûo ñaïi chuùng raèng: “Caùc oâng haõy xem coõi 

nöôùc Dieäu Hyû, Phaät Voâ Ñoäng Nhö Lai, nöôùc ñoù trang nghieâm toát ñeïp, 

chuùng Boà Taùt thanh tònh, haøng ñeä töû toaøn trong saïch.” Ñaïi chuùng thöa 

raèng: “Daï! Ñaõ thaáy.”Phaät baûo: “Caùc Boà Taùt neáu muoán ñöôïc coõi Phaät 

thanh tònh nhö theá, caàn phaûi hoïc caùi ñaïo cuûa Ñöùc Voâ Ñoäng Nhö Lai ñaõ 

laøm.” Khi hieän ra coõi nöôùc Dieäu Hyû naày, coõi Ta Baø coù 14 na do tha 

ngöôøi phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, ñeàu nguyeän sanh 

sang coõi nöôùc Dieäu Hyû, Phaät Thích Ca Maâu Ni lieàn thoï kyù cho raèng: 

“Seõ sanh ñaëng sang nöôùc ñoù.” Baáy giôø nöôùc Dieäu Hyû ôû nôi coõi Ta Baø 

naày laøm nhöõng vieäc lôïi ích xong, lieàn trôû veà boån xöù, caû ñaïi chuùng ñeàu 

thaáy roõ. Phaät baûo Xaù Lôïi Phaát: “OÂng coù thaáy coõi nöôùc Dieäu Hyû vaø Ñöùc 

Phaät Voâ Ñoäng chaêng?” Xaù Lôïi Phaát ñaùp: “Daï, baïch Theá Toân! Con coù 

thaáy. Nguyeän taát caû chuùng sanh ñöôïc coõi thanh tònh nhö Ñöùc Phaät Voâ 

Ñoäng vaø thaàn thoâng nhö oâng Duy Ma Caät.” Baïch Theá Toân! Chuùng con 

ñöôïc nhieàu lôïi laønh, ñöôïc thaáy ngöôøi naày gaàn guõi cuùng döôøng. Coøn 

nhöõng chuùng sanh   hoaëc hieän taïi ñaây, hoaëc sau khi Phaät dieät ñoä maø 

nghe kinh naày cuõng ñöôïc lôïi laønh, huoáng laïi nghe roài tin hieåu, thoï trì, 

ñoïc tuïng, giaûi noùi, ñuùng nhö phaùp tu haønh. Neáu coù ngöôøi tay caàm ñöôïc 

kinh ñieån naày thì ñaõ  ñöôïc kho taøng Phaùp Baûo. Neáu coù ngöôøi ñoïc tuïng 

giaûi thich nghóa lyù kinh naày, ñuùng nhö lôøi noùi tu haønh thôøi ñöôïc chö 

Phaät hoä nieäm. Neáu coù ai cuùng döôøng ngöôøi nhö theá, töùc laø cuùng döôøng 

chö Phaät. Neáu coù ngöôøi naøo bieân cheùp thoï trì kinh naày, chính laø trong 

nhaø ngöôøi ñoù coù Nhö Lai. Neáu ngöôøi nghe kinh naày maø tuøy hyû thôøi 

ngöôøi ñoù seõ ñöôïc ñeán baäc nhöùt thieát trí. Neáu ngöôøi tin hieåu kinh naày 

cho ñeán moät baøi keä boán caâu roài giaûi noùi cho ngöôøi khaùc nghe, phaûi bieát 

ngöôøi ñoù ñöôïc thoï kyù quaû Voâ Thöôïng Chaùnh Ñaúng Chaùnh Giaùc.”  

 

IX. Ñaïi Thöøa Ñoán Giaùo:  

Giaùo lyù naày chæ cho ta söï tu taäp khoâng caàn ngoân ngöõ hay luaät nghi, 

maø goïi thaúng vaøo tröïc kieán cuûa moãi ngöôøi. Giaùo lyù naày nhaán maïnh ñeán 

“tröïc kieán,” nhôø ñoù maø haønh giaû coù theå ñaït ñeán giaùc ngoä vieân maõn töùc 



1050 

 

khaéc. Taát caû vaên töï vaø ngoân ngöõ ñeàu ñình chæ ngay. Lyù taùnh seõ töï bieåu 

loä trong thuaàn tuùy cuûa noù, vaø haønh ñoäng seõ luoân luoân tuøy thuaän vôùi trí 

hueä vaø tri kieán. Ñoán giaùo baèng chaùnh ñònh nôi tö töôûng hay nieàm tin 

chöù khoâng baèng tu trì thieän nghieäp. Giaùo lyù naày daïy cho ngöôøi ta chöùng 

ngoä töùc thì maø khoâng döïa treân nhöõng giaûng giaûi baèng lôøi hay qua tieán 

trình thöïc haønh tu taäp caáp toác, tìm thaáy trong Kinh Duy Ma Caät. Giaùo 

lyù naày chuû tröông neáu tö töôûng khoâng coøn moáng khôûi trong taâm cuûa 

haønh giaû thì ngöôøi aáy laø moät vò Phaät. Söï thaønh ñaït naày coù theå gaët haùi 

ñöôïc qua söï im laëng, nhö ñöôïc Ngaøi Duy Ma Caät chöùng toû, hay qua 

thieàn ñònh nhö tröôøng hôïp cuûa Toå Boà Ñeà Ñaït Ma, sô toå Thieàn Toâng 

Trung Hoa. 

 

X. Im Laëng Phi Nhò Nguyeân: 

"Söï laëng thinh phi nhò nguyeân" laø thuaät ngöõ thieàn noùi leân raèng 

chính trong söï laëng thinh môùi hieåu ñöôïc heát thöïc chaát cuûa phi nhò 

nguyeân cuûa hieän thöïc, baûn tính thaät hay baûn tính Phaät, voán coù saün trong 

moïi hieän töôïng. Töø ngöõ naày ñeán töø kinh Duy Ma Caät, trong ñoù Boà Taùt 

Vaên Thuø ca ngôïi moät vò cö só ñaïi giaùc, teân laø Duy Ma Caät, ñöôïc toân 

kính ñaëc bieät trong thieàn vì söï laëng thinh cuûa oâng bieát theå hieän thöïc 

chaát cuûa tính phi nhò nguyeân hôn moïi ngoân töø. Trong thieàn ngöôøi ta 

cuõng noùi ñeán söï 'Im Laëng Saám Seùt' cuûa Duy Ma Caät. Tuy nhieân, haàu 

heát caùc hoïc giaû Phaät giaùo ñeàu xem Duy Ma Caät nhö moät nhaân vaät 

huyeàn thoaïi. 

 

XI. Thaâm Nhaäp Lyù Duyeân Khôûi: 

Theo kinh Duy Ma Caät, chöông moät, caùc vò Boà Taùt  luoân thaâm 

nhaäp lyù duyeân khôûi, döùt boû caùc taäp khí kieán chaáp sai laàm, thoaùt khoûi 

nhò bieân. Caùc ngaøi dieãn noùi caùc phaùp khoâng sôï seät nhö sö töû hoáng, 

nhöõng lôøi giaûng noùi nhö saám vang. Caùc ngaøi khoâng theå bò haïn löôïng 

haïn cheá, vì caùc ngaøi ñaõ vöôït ra ngoaøi söï haïn löôïng. 

 

XII.Noùi Phaùp Phaûi Ñuùng Nhö Phaùp: 

Theo Kinh Duy Ma Caät, Phaåm 3, Phaåm Ñeä Töû, ñöùc Phaät baûo Muïc 

Kieàn Lieân: “OÂng ñeán thaêm beänh oâng Duy Ma Caät duøm toâi.” Muïc Kieàn 

Lieân baïch Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh 

oâng aáy. Vì sao? Nhôù laïi tröôùc kia, con vaøo trong thaønh Tyø Xaù Ly, ôû 
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trong xoùm laøng noùi Phaùp cho caùc haøng cö só nghe, luùc aáy oâng Duy Ma 

Caät ñeán baûo con raèng ‘Naày ngaøi Ñaïi Muïc Kieàn Lieân, noùi Phaùp cho 

baïch y cö só, khoâng phaûi nhö ngaøi noùi ñoù. Vaû chaêng noùi Phaùp phaûi ñuùng 

nhö phaùp (xöùng taùnh) maø noùi. Phaùp khoâng chuùng sanh, lìa chuùng sanh 

caáu; Phaùp khoâng coù ngaõ, lìa ngaõ caáu; Phaùp khoâng coù thoï maïng, lìa sanh 

töû; Phaùp khoâng coù nhôn, laøn tröôùc laøn sau ñeàu döùt; Phaùp thöôøng vaéng 

laëng, baët heát caùc töôùng; Phaùp lìa caùc töôùng, khoâng phaûi caûnh bò duyeân; 

Phaùp khoâng danh töï, döùt ñöôøng ngoân ngöõ; Phaùp khoâng noùi naêng, lìa 

giaùc quaùn; Phaùp khoâng hình töôùng, nhö hö khoâng; Phaùp khoâng hyù luaän, 

roát raùo laø khoâng; Phaùp khoâng ngaõ sôû, lìa ngaõ sôû; Phaùp khoâng phaân bieät, 

lìa caùc thöùc; Phaùp khoâng chi so saùnh, khoâng coù ñoái ñaõi; Phaùp khoâng 

thuoäc nhaân, khoâng nhôø duyeân; Phaùp ñoàng phaùp taùnh, khaép vaøo caùc 

Phaùp; Phaùp tuøy nôi nhö khoâng coù choã tuøy; Phaùp truï thöïc teá, caùc beân 

höõu, voâ thöôøng, ñoaïn, khoâng ñoäng ñöôïc; Phaùp khoâng lay ñoäng, khoâng 

nöông saùu traàn; Phaùp khoâng tôùi lui, thöôøng khoâng döøng truï; Phaùp thuaän 

‘khoâng,’ tuøy ‘voâ töôùng,’ öùng ‘voâ taùc;’ Phaùp lìa toát xaáu; Phaùp khoâng 

theâm bôùt; Phaùp khoâng sanh dieät; Phaùp khoâng choã veà; Phaùp ngoaøi maét, 

tai, muõi, löôõi, thaân, yù; Phaùp khoâng cao thaáp; Phaùp thöôøng truï khoâng 

ñoäng; Phaùp lìa taát caû quaùn haïnh. Thöa ngaøi Ñaïi Muïc Kieàn Lieân! Phaùp 

töôùng nhö theá ñaâu coù theå noùi ö? Vaû chaêng ngöôøi noùi Phaùp, khoâng noùi, 

khoâng daïy; coøn ngöôøi nghe, cuõng khoâng nghe khoâng ñöôïc. Ví nhö nhaø 

huyeãn thuaät noùi Phaùp cho ngöôøi huyeãn hoùa nghe, phaûi duïng taâm nhö 

theá maø noùi Phaùp. Phaûi bieát caên cô cuûa chuùng sanh coù lôïi coù ñoän, kheùo 

nôi tri kieán khoâng bò ngaên ngaïi, laáy taâm ñaïi bi khen ngôïi Phaùp Ñaïi 

Thöøa, nghó nhôù ñeàn traû ôn Phaät, chôù ñeå ngoâi Tam Baûo döùt maát, nhö 

vaäy môùi neân noùi Phaùp. Khi oâng Duy Ma Caät noùi Phaùp aáy roài, taùm traêm 

Cö só phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Con khoâng ñöôïc 

bieän taøi nhö theá, neân khoâng daùm laõnh ñeán thaêm beänh oâng. 

 

XIII.YÛ Tha Thaäp Du: 

Theo Kinh Duy Ma caät, söï khoâng thöïc cuûa phaùp höõu vi ñöôïc ví vôùi 

töï thaân bieåu hieän trong möôøi thí duï: Nhö boït bieån, nhö  bong boùng 

nöôùc, nhö aùnh löûa laäp loøe, nhö thaân caây maõ ñeà, nhö aûo, nhö moäng, nhö 

boùng, nhö aâm höôûng, nhö maây, nhö aùnh ñieån chôùp. 
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In The Vimalakirti Zen Garden  

Flowers Of Enlightenment Are Still Blooming  

 

As mentioned in the preface, Vimalakirti is usually called Pure 

Name, name of a layman of Buddha’s time who was excellent in 

Buddhist philosophy. Many questions and answers between Vimalakirti 

and the Buddha are recorded in the Vimalakirti-nirdesa. According to 

the Vimalakirti Sutra, Chapter Expedient Method (Upaya) of Teaching, 

in the great town of Vaisai, there was an elder called Vimalakirti, who 

had made offerings to countless Buddhas and had deeply planted all 

good roots, thereby, achieving the patient endurance of the uncreate. 

His unhindered power of speech enabled him to roam everywhere 

using his supernatural powers to teach others. He had achieved 

absolute control over good and evil influences (dharani) thereby, 

realizing fearlessness. So he overcame all passions and demons, 

entered all profound Dharma-doors to enlightenment, excelled in 

Wisdom perfection (prajna-paramita) and was well versed in all 

expedient methods (upaya) of teaching, thereby, fulfilling all great 

Bodhisatva vows. He knew very well the mental propensities of living 

beings and could distinguish their various (spiritual) roots. For along 

time, he had trodden the Buddha-path and his mind was spotless. Since 

he understood Mahayana, all his actions were based on right thinking. 

While dwelling in the Buddha’s awe-inspiring majesty, his mind was 

extensive like the great ocean. He was praised by all Buddhas and 

revered by Indra, Brahma and worldly kings. Although he was married 

and had children, he was diligent in his practice of pure living. 

Although a householder, he delighted in keeping from domestic 

establishments. Although he ate and drank (like others), he delighted in 

tasting the flavour of moderation. When entering a gambling house, he 

always tried to teach and deliver people there. He received heretics 

but never strayed from the right faith. Though he knew worldly 

classics, he always took joy in the Buddha Dharma.  He was revered by 

all who met him.  He upheld the right Dharma and taught it to old and 

young people.  Although occasionally he realized some profit in his 

worldly activities, he was not happy about these earnings. While 

walking in the street, he never failed to convert others (to the Dharma).  
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When he entered a government office, he always protected others 

(from injustice).  When joining a symposium, he led others to the 

Mahayana. When visiting a school he enlightened the students. When 

entering a house of prostitution, he revealed the sin of sexual 

intercourse. When going to a tavern, he stuck to his determination (to 

abstain from drinking).  When amongst elders he was the most revered 

for he taught them the exalted Dharma. When amongst (among) 

upasakas, he was the most respected for he taught them how to wipe 

out all desires and attachments.  When amongst those of the ruling 

class, he was the most revered, for he taught them forbearance. When 

amongst Brahmins, he was the most revered, for he taught them how to 

conquer pride and prejudice. When amongst government officials he 

was the most revered, for he taught them correct law. When amongst 

princes, he was the most revered, for he taught them loyalty and filial 

piety.  When in the inner palaces, he was the most revered, for he 

converted all maids of honour there.  When amongst common people, 

he was the most revered, for he urged them to cultivate all meritorious 

virtues. When amongst Brahma-devas, he was the most revered, for he 

urged the gods to realize the Buddha wisdom.  When amongst Sakras 

and Indras, he was the most revered, for he revealed to them the 

impermanence (of all things). When amongst lokapalas, he was the 

most revered, for he protected all living beings. Thus, Vimalakirti used 

countless expedient methods (upaya) to teach for the benefit of living 

beings. In other words, it has been almost twenty-six centuries, but in 

the Vimalakirti Zen Garden, wonderful flowers and distinguished 

plants have been forever being green and other Flowers of 

Enlightenment always bloom in four seasons of Spring, Summer, 

Autumn, and Winter. 

 

I. Distinctive Dharmas: 

Avenika-buddhadharma means the characteristics, achievements, 

and doctrine of Buddha which distinguish him from all others. 

According to the Vimalakirti Sutra, Chapter One, all Buddhas as all 

kings in this world, with mercy they use their ‘ten powers’ to make this 

change. They proclaim the Dharma with unchanging voice, all beings 

understand according to their natures saying the Buddhas speak their 

own languages; this one of their eighteen characteristics. They 
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expound the Dharma in one voice, sentient beings understand 

according to their versions deriving great benefit from what they have 

gathered; this is one more of the Buddhas’ eighteen characteristics. 

They expound the Dharma in one voice,  some beings are filled with 

fear, others are joyful, some hate it while others are from doubts 

relieved; ‘this is one of His eighteen characteristics. They are the 

Possessors of ‘ten powers’, who have achieved fearlessness acquiring 

all eighteen characteristics; and who guide others like a pilot. They 

have untied all bonds; who have reached the other shore; who can all 

worlds deliver; and who from birth and death are free. They know how 

living beings come and go and penetrates all things to win their 

freedom, who are skillful in nirvanic deeds, cannot be soiled like the 

lotus. They plumb the depths of everything without hindrance, who are 

like space and rely on nothing. 

 

II. Do Not Use the Mortal Mind to Preach Immortal Reality: 

According to the Vimalakirti Sutra, Chapter Three, the Buddha said 

to Mahakatyayana:  “You go to Vimalakirti to enquire after his health 

on my behalf.” Mahakatyayana said:  “World Honoured One, I am not 

qualified to call on him and inquire after his health.  For once after the 

Buddha had expounded the essential aspects of the Dharma to a group 

of bhiksus, I followed Him to explain to them the meanings of 

impermanence, suffering, voidness, egolessness and nirvana. 

“Vimalakirti came and said: ‘Hey, Mahakatyayana, do not use your 

mortal mind to preach immortal reality.  Mahakatyayana, all things are 

fundamentally above creation and destruction; this is what 

impermanence means. The five aggregates are perceived as void and 

not arising; this is what suffering means.  All things are basically non-

existent; this is what voidness means.  Ego and its absence are not a 

duality; this is what egolessness means. All things basically are not 

what they seem to be, they cannot be subject to extinction now; this is 

what nirvana means. After Vimalakirti had expounded the Dharma, the 

bhiksus present succeeded in liberating their minds.  Hence, I am not 

qualified to call on him and inquire after his health.” 
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III. Not Coming Means Coming; Not Seeing Means Seeing: 

A transliteration of the Sanskrit “Anagamin.” This is a Hinayana 

sage who has fully severed the afflictions of the desire realm and will 

not again be reborn in this world. Anagamin is one who attains the third 

stage of Sainthood in Hinayana schools, who is no more reborn in this 

world. After death he is born in the Pure Lands (Abodes) or in the rupa 

or arupa heavens until he attains Arhatship or nirvana. According to 

Theravada Buddhism, anagamin is a person is free from the first five 

fetters of believing ego, doubt, clinging to rites and rules, sensual 

appetite, and resentment (who eliminated the first five fetters 

(samyojana): clinging to the idea of self, doubt, clinging to rituals and 

rules, sexual desire, and resentment). Neither coming into  nor going 

out of existence. The orginal constituents of all things are eternal. 

Nothing comes, nothing goes, refuting the idea of ‘disappearance’ by 

the idea of ‘come,’ meaning neither coming-in nor going-out;  refuting 

the idea of ‘come’ by the idea of ‘go.’ Cultivation without coming or 

going is one of Bodhisattvas' practices, because their physical, verbal, 

and mental doings have no actions. According to the Vimalakirti Sutra, 

Chapter Five, when entering the house, Manjusri saw only Vimalakirti 

lying on sick bed and was greeted by the upasaka who said: “Welcome, 

Manjusri, you come with no idea of coming and you see with no idea of 

seeing.” Manjusri replied: “It is so, Venerable Upasaka, coming should 

not be further tied to (the idea of) coming, and going should not be 

further linked with (the concept of) going. Why? Because there is 

neither whence to come nor whither to go, and that which is visible 

cannot further be (an object of) seeing.  

 

IV. Do Not Enclose the Great Sea In the Print of An Ox’s Foot; 

Do Not Liken Sunlight to the Dim Glow of a Firefly: 

According to the Vimalakirti Sutra, Chapter 3, Chapter on 

Disciples, the Buddha said to Purnamaitrayaniputra: “You call on 

Vimalakirti to enquire after his health on my behalf.” 

Purnamaitrayaniputra said: “World Honoured One, I am not qualified 

to call on him and enquire after his health.  This is because when I was 

once in a grove and was expunding the Dharma under a tree to a group 

of newly initiated bhiksus, Vimalakirti came and said: “Hey, 

Purnamaitraynaiputra, you should first enter the state of samadhi to 
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examine the minds of your listeners before expounding the Dharma to 

them. Do not put rotten food in precious bowls.  You should know their 

minds and do not take their precious crystal for (ordinary) glass. If you 

do not know their propensities, do not teach them Hinayana. They have 

no wounds, so do not hurt them. To those who want to tread the wide 

path, do not show narrow tracks. Do not enclose the great sea in the 

print of an ox’s foot; do not liken sunlight to the dim glow of a firefly. 

Purnamaitryaniputra, these bhiksus have long ago developed the 

Mahayana mind but they now forget all about it; how can you teach 

them Hinayana?  Wisdom as taught by Hinayana is shallow; it is like a 

blind man who cannot discern the sharp from the dull roots of living 

beings.” At that time, Vimalakirti entered the state of samadhi and 

caused the bhiksus to remember their former lives when they had met 

five hundred Buddhas and had then planted seeds of excellent virtues, 

which they had dedicated to their quest of supreme enlightenment; 

they instantly awakened to their past and recovered their fundamental 

minds.  They at once bowed with their heads at the feet of Vimalakirti, 

who then expounded the Dharma to them; they resumed their  quest of 

supreme enlightenment without backsliding. I think that Sravakas, who 

do not know how to look into the roots of their listeners, should not 

expound the Dharma.  Hence, I am not qualified to call on Vimalakirti 

to inquire after his health.  

 

V. Spiritual Experience: 

The noted Buddhist declaration that life is pain or suffering, must 

not be understood as a message of pessimism. That life is pain is a 

plain statement of fact, and all our spiritual experience starts from this 

fact. In fact, the so-called “spiritual experience” is no more than the 

experience of pain raised above mere sensation. Those who cannot 

feel pain can never go beyond themselves. All religious-minded people 

are sufferers of life-pain. The Buddha says that Vimalakirti is sick 

because all sentient beings are sick. When we are surrounded by 

sickness on all sides, how can we, if spiritually disposed, be free from 

being sick? The heart of the Compassionate One always beats with 

those of his fellow-beings, sentient and non-sentient. 
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VI. Merits & Wisdom: 

According to the Vimalakirti Sutra, Chapter One, Bodhisattvas 

always cultivate their minds by means of merits and wisdom, with 

which they embellished their physical features which were 

unsurpassable, thus, giving up all earthly adornments.  Their towering 

reputation exceeded the height of Mount Sumeru. Their profound faith 

(in the uncreate) was unbreakable like a diamond.  Their treasures of 

the Dharma illuminated all lands and rained down nectar.  Their 

speeches were profound and unsurpassed. 

 

VII.The Country of All Fragrances: 

Sariputra was thinking of mealtime and of the food for the 

Bodhisattvas in the meeting when Vimalakirti, who read his thought, 

said to him: “The Buddha taught the eight forms of liberation which 

you have received for practice; do you know mix your desire to eat 

with His Dharma?  If you want to eat, please wait for a moment and 

you will have a rare treat.” At that, Vimalakirti entered the state of 

samadhi and used his transcendental power to show to the assembly a 

country, which is above separated from this world by a distance 

represented by Buddha lands as countless as sand grains in forty-two 

Ganges rivers and which was called the country of All Fragrances, 

whose Buddha was called the Tathagata  of the Fragrant  Land, and 

was still there.  The fragrance of that country surpassed all scents 

emitted by the devas in Buddha lands in the ten directions.  In that 

Buddha land, there were neither sravakas nor pratyeka-buddhas but 

only pure and clean Bodhisattvas to whom that Buddha expounded the 

Dharma.  All things there are formed by fragrances, such as palaces, 

the earth, gardens and parks which emit sweet scent, and the fragrance 

of its food spreads to countless worlds in the ten directions. Its Buddha 

and Bodhisattvas were sitting down for the meal offered to them by the 

sons of devas who were all called Glorious Fragrances and were 

setting their minds on the quest of supreme enlightenment.  This was 

seen by all those present in the meeting. Vimalakirti said to his 

listeners: “Virtuous Ones, who of you can go there to beg for food from 

that Buddha?” As Manjusri was noted for his supernatural power, all 

the Bodhisattvas kept silent.  At that time, Vimalakirti said: “Are not 

the Virtuous Ones ashamed (of their inability to do so)?” Manjusri 
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retorted: “As the Buddha has said, those who have not yet study and 

practiced Mahayana should not be slighted.” Thereupon, Vimalakirti, 

without rising from his seat, used his transcendental power to create an 

illusory (bogus) Bodhisattva whose features were radiant and whose 

dignity was unsurpassable, overshadowing the whole assembly.  He 

then said to this illusory Bodhisattva: “Ascend to the Fragrant Land to 

call on its Buddha, saying what I now tell you: ‘Upasaka Vimalakirti 

bows his head at your feet to pay his reverence and inquires 

respectfully about your happy tidings; he hopes you are well and have 

no difficulties (in converting living beings) and that your vigor is full.  

He wishes to receive some leftovers from your meal to do the salvation 

work in the saha world for the purpose of converting to Mahayana 

those of the small vehicle and of spreading the renown of the 

Tathagata to make it known everywhere’.” After that, the illusory 

Bodhisattva ascended and was seen by the whole assembly to approach 

the Buddha of Fragrant Land and repeat what Vimalakirti had ordered 

him to say.  When the Bodhisattvas there saw the messenger, they 

praised the rare visit, asking their Buddha: “Where does this 

Bodhisattva come from?  Where is this world called saha? What does 

the small vehicle mean?” Their Buddha replied: “There is a world 

called saha, which is below and is separated from here by Buddha 

lands as countless as the sand grains in forty-two Ganges rivers, whose 

Buddha is called Sakyamuni and is now staying in the midst of five 

turbid conditions, where he teaches the supreme Dharma to those 

clinging to the small vehicle.  Over there is a Bodhisattva called 

Vimalakirti who has achieved inconceivable liberation and is 

expounding the Dharma to other (young) Bodhisattvas.  Hence, he has 

created an illusory messenger to extol my name and praise this land so 

that they can earn more merits.” The Bodhisattvas asked: “Who is that 

Bodhisattva who can create an illusory messenger and whose 

transcendental powers, fearlessness and ubiquity are so great?” That 

Buddha replied:  “His (powers, fearlessness and ubiquity) are very 

great indeed.  He used to send his illusory messengers to all places in 

the ten directions to perform the Bodhisattva work of salvation for the 

benefit of living beings.” That Buddha then filled a bowl of fragrant 

rice and handed it to the illusory messenger.  All his nine million 

Bodhisattvas declared they all wished to go to saha to pay reverence to 
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Sakyamuni Buddha and to see Vimalakirti and the other Bodhisattvas 

there. That Buddha warned them: “You may go there but hide your 

fragrance, if not, the people give rise to the wrong thought of clinging 

to it.  You should also change your appearance in order not to provoke 

their self-abasement.  To avoid wrong views do not slight them.  Why?  

Because all worlds in the ten directions are (fundamentally immaterial) 

like space and because all Buddhas wishing to convert those of the 

small vehicle do not reveal completely to them their own pure and 

clean lands.” At that, the illusory messenger received the bowl of 

fragrant rice and together with the nine million Bodhisattvas availed 

themselves of that Buddha’s and Vimalakirti’s transcendental powers, 

disappeared from the Fragrant Land and, a little later, arrived at 

Vimalakirti’s abode. Vimalakirti then used his transcendental powers 

to make nine million lion thrones as majestic as those already there, for 

the visitors.  The illusory messenger then handed him the bowl of rice 

the fragrance of which spread to the whole town of Vaisali and then to 

the whole great chiliocosm. Brahmin devotees at Vaisali perceived the 

fragrance and became elated; they praised the rare occurrence.  Their 

chief, called “Lunar Canopy” took eighty-four thousand men to 

Vimalakirti’s house where they saw many Bodhisattvas seated on 

majestic lion thrones; they were jubilant and paid reverence to the 

Bodhisattvas and the Buddha’s chief disciples, and then stood at one 

side.  Earthly and heavenly ghosts as well as the devas of the worlds of 

desire and of form who smelt the fragrance, came as well. At that time, 

Vimalakirti said to Sariputra and the sravakas: “Virtuous Ones, you 

may now take the Tathagata’s immortal rice which has been infused 

with great compassion; do not give rise to the thought of limitation 

when taking it or you will not be able to digest it.” When some 

sravakas thought that the small quantity of rice seemed insufficient for 

the whole assembly. The illusory Bodhisattva said: “Do not use the 

little virtue and intelligence of a sravaka to estimate the Tathagata’s 

boundless blessing and wisdom; the four oceans are exhaustible but 

this rice is inexhaustible. If all men took and rolled it into a ball as 

large as (Mount) Sumeru, they would not have finished eating it by the 

end of the aeon.  Why?  Because food that has been left over by those 

who have practiced boundless morality and discipline (sila), serenity 

(dhyana) and wisdom (prajna), liberation and knowledge of liberation, 
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and who have won all merits, is inexhaustible. Hence this bowl of rice 

will satisfy the whole meeting without being exhausted.  The 

Bodhisattvas, Sravakas, devas and men who take it will experience 

comfort and joy, like the Bodhisattvas of all blessed pure lands.  Their 

pores will give out profound fragrance which is like the scent of the 

trees in Fragrant Lands.” Vimalakirti then asked the visiting 

Bodhisattvas: “How does the Tathagata of your land preach the 

Dharma?” They replied: “The Tathagata of our land does not use word 

and speech to preach but uses the various fragrance to stimulate the 

devas in their observance of the commandments.  They sit under 

fragrant trees and perceive how sweet the trees smell thereby realizing 

the samadhi derived from the store of all merits.  When they realize 

this samadhi, they win all merits.” These Bodhisattvas then asked 

Vimalakirti: “How does the World Honoured One, Sakyamuni Buddha, 

preach the Dharma?” Vimalakirti replied: “Living beings of this world 

are pig-headed (stubborn) and difficult to convert; hence the Buddha 

uses strong language to tame them.  He speaks of hells, animals and 

hungry ghosts in their planes (realms) of suffering; of the places of 

rebirth for stupid men as retribution for perverse deeds, words and 

thoughts, i.e. for killing, stealing, carnality, lying, double tongue, 

coarse language, affected speech, covetousness, anger, perverted 

views (which are the ten evils); for stinginess, breaking the precepts, 

anger, remissness, confused thoughts and stupidity (i.e. the six 

hindrances to the six paramitas); for accepting, observing and breaking 

the prohibitions; for things that should and should not be done; for 

obstructions and non-obstructions; for what is sinful and what is not; for 

purity and filthiness; for the worldly and holy states; for heterodoxy 

and orthodoxy; for activity and non-activity; and for samsara and 

nirvana.  Since the minds of those who are difficult to convert are like 

monkeys, various methods of preaching are devised to check them so 

that they can be entirely tamed.  Like elephants and horses which 

cannot be tamed without whipping them until they feel pain and 

become easily managed, the stubborn of this world can be disciplined 

only with bitter and eager words.” After hearing this, the visiting 

Bodhisattvas said:  “We have never heard of the World Honoured One, 

Sakyamuni Buddha, who conceals his boundless sovereign power to 

appear as a beggar to mix with those who are poor in order to win their 
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confidence (for the purpose of liberating them) and of the Bodhisattvas 

here who are indefatigable and so humble and whose boundless 

compassion caused their rebirth in this Buddha land.” Vimalakirti said: 

“As you have said, the Bodhisattvas of this world have strong 

compassion and their lifelong works of salvation for all living beings 

surpass those done in other pure lands during hundreds and thousands 

of aeons.  Why?  Because they achieved ten excellent deeds which are 

not required in other pure lands.  What are these ten excellent deeds?  

They are: 1, charity (dana) to succour the poor; 2, precept-keeping 

(sila) to help those who have broken the commandments; 3, patient 

endurance (ksanti) to subdue their anger; 4, zeal and devotion (virya) 

to cure their remissness; 5, serenity (dhyana) to stop their confused 

thoughts; 6, wisdom (prajna) to wipe out ignorance; 7, putting an end to 

the eight distressful conditions for those suffering from them; 8, 

teaching Mahayana to those who cling to Hinayana; 9, cultivation of 

good roots for those in want of merits; and 10, the four Bodhisattva 

winning devices for the purpose of leading all living beings to their 

goals (in Bodhisattva development).  These are the ten excellent 

deeds.” The visiting Bodhisattvas asked: “How many Dharmas should a 

Bodhisattva achieve in this world to stop its morbid growth 

(defilements) in order to be reborn in the Buddha’s pure land?” 

Vimalakirti replied: “A Bodhisattva should bring to perfection eight 

Dharmas to stop morbid growth in this world in order to be reborn in 

the Pure Land.  They are: 1, benevolence towards all living beings with 

no expectation of reward; 2, endurance of sufferings for all living 

beings dedicating all merits to them; 3, impartiality towards them with 

all humility free from pride and arrogance; 4, reverence to all 

Bodhisattvas with the same devotion as to all Buddhas (i.e. without 

discrimination between Bodhisattvas and Buddhas); 5, absence of 

doubt and suspicion when hearing (the expounding of) sutras which he  

has not heard before; 6, abstention from opposition to the sravaka 

Dharma, 7, abstention from discrimination in regard to donations and 

offerings received with no thought of self-profit in order to subdue his 

mind; and 8, self-examination without contending with others.  Thus, he 

should achieve singleness of mind bent on achieving all merits; these 

are the eight Dharmas.” After Vimalakirti and Manjusri had thus 

expounded the Dharma, hundreds and thousands of devas developed 
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the mind set on supreme enlightenment, and ten thousand Bodhisattvas 

realized the patient endurance of the uncreate. 

 

VIII.The Realm of Profound Joy Whose Buddha Is Aksobhya 

Buddha: 

According to the Vimalakirti Sutra, Chapter 12, Chapter on Seeing 

Aksobhya-Buddha, Sariputra asked Vimalakirti: “Where did you die to 

be reborn here?” Vimalakirti asked back: “Is the (sravaka) Dharma 

which you have realized subject to death and rebirth?” Sariputra 

replied: “It is beyond death and birth.” Vimalakirti asked: “If there is 

neither birth nor death, why did you ask me: ‘Where did you die to be 

reborn here?’  What do you think of illusory men and women created 

by an illusionist; are they subject to death and birth?” Sariputra replied: 

“They are not subject to death and birth.  Have you not heard the 

Buddha say that all things are illusions?” Vimalakirti said: “Yes, if all 

things are illusions, why did you ask me where I died to be reborn 

here?  Sariputra, death is unreal and deceptive, and means decay and 

destruction (to the worldly man), while life which is also unreal and 

deceptive means continuance to him.  As to the Bodhisattva, although 

he disappears (in one place) he does not put an end to his good (deeds), 

and although he reappears (in another) he prevents evils from arising.” 

At that time, the Buddha said to Sariputra: “There is a (Buddha) land 

called the realm of Profound Joy whose Buddha is Aksobhya Buddha 

where Vimalakirti disappeared to come here.” Sariputra said: “It is a 

rare thing, World Honoured One, that this man could leave a pure land 

to come to this world full of hatred and harmfulness!” Vimalakirti 

asked Sariputra: Sariputra, what do you think of sunlight; when it 

appears does it unite with darkness?” Sariputra replied: “Where there 

is sunlight, there is no darkness.” Vimalakirti asked: “Why does the sun 

shine on Jambudvipa (this earth)?” Sariputra replied: “It shines to 

destroy darkness.” Vimalakirti said: “Likewise, a Bodhisattva, although 

born in an unclean Buddha land, does not join and unite with the 

darkness of ignorance but (teaches and) converts living beings to 

destroy the obscurity of klesa.” As the assembly admired and wished to 

see the Immutable Tathagata, the Bodhisattvas and sravakas of the 

pure land of Profound Joy. The Buddha who read their thoughts said to 

Vimalakirti: “Virtuous man, please show the Immutable Tathagata and 



1063 

 

the Bodhisattvas and sravakas of the land of Profound Joy to this 

assembly who want to see them.” Vimalakirti thought that he should, 

while remaining seated, take with his hand the world of Profound Joy 

with its iron enclosing mountains, hills, rivers, streams, ravines, springs, 

seas, Sumerus, sun, moon, stars, planets, palaces of heavenly dragons, 

ghosts, spirits and devas, Bodhisattvas, sravakas, towns, hamlets, men 

and women of all ages, the Immutable Tathagata, his bo-tree (bodhi-

tree) and beautiful lotus blossoms, which were used to perform the 

Buddha work of salvation in the ten directions, as well as the tree 

flights of gemmed steps linking Jambudvipa (our earth) with 

Trayastrimsas by which the devas descended to earth to pay reverence 

to the Immutable Tathagata and to listen to his Dharma, and by which 

men ascended to Trayastrimsas to see the devas.  All this was the 

product of countless merits of the realm of Profound Joy, from the 

Akanistha heaven above to the seas below and was lifted by 

Vimalakirti with his right hand with the same ease with which a potter 

raises his wheel, taking everything to earth to show it to the assembly 

as if showing his own head-dress. Vimalakirti then entered the state of 

samadhi and used his supramundane power to take with his right hand 

the world of Profound Joy which he placed on earth.  The Bodhisattvas, 

sravakas and some devas who had realized supramundane said to their 

Buddha: “World Honoured One, who is taking us away?  Will you 

please protect us?” The Immutable Buddha said: “This is not done by 

me but by Vimalakirti who is using his supramundane power.”  But 

those who had not won supramundane powers neither knew nor felt 

that they had changed place.  The world of Profound Joy neither 

expanded nor shrank after landing on the earth which was neither 

compressed nor straitened, remaining unchanged as before. At that 

time, Sakyamuni Buddha said to the assembly: “Look at the Immutable 

Tathagata of the land of Profound Joy which is majestic, where the 

Bodhisattvas live purely and the (Buddha’s) disciples are spotless.” 

The assembly replied: “Yes, we have seen.” The Buddha said: “If a 

Bodhisattva wishes to live in such a pure and clean Buddha land, he 

should practise the path trodden by the Immutable Tathagata.” When 

the pure land of Profound Joy appeared fourteen nayutas of people in 

this saha world developed the mind set on supreme enlightenment, and 

vowed to be reborn in the realm of Profound Joy.  Sakyamuni Buddha 
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then prophesied their coming rebirth there. After the (visiting 

Bodhisattvas had done their) work of salvation for the benefit of living 

beings in this world, the pure land of Profound Joy returned to its 

original place. And this was seen by the whole assembly. The Buddha 

then said to Sariputra: “Have you seen the world of Profound Joy and 

its Immutable Tathagata?” Sariputra replied: “Yes, World Honoured 

One, I have.  May all living beings win a pure land similar to that of the 

Immutable Buddha and achieve supramundane powers like those of 

Vimalakirti! World Honoured One, we shall soon realize a great 

benefit resulting from our meeting and paying obeisance to this man 

now.  And living beings, hearing this sutra now or after the Buddha’s 

nirvana, will also realize a great benefit; how much more so, if after 

hearing it, they believe, understand, receive and uphold it or read, 

recite, explain and preach it, and practice its Dharma accordingly? He 

who receives this sutra with both hands, will in reality secure the 

treasure of the Dharma-gem; if, in addition, he reads, recites and 

understands its meaning and practices it accordingly, he will be blessed 

and protected by all Buddhas.  Those making offerings to this man 

(Vimalakirti), will through him automatically make offerings to all 

Buddhas.  He who copies this sutra to put it into practice, will be visited 

by the Tathagata who will come to his house. He who rejoices at 

hearing this sutra, is destined to win all knowledge (sarvajna). And he 

who can believe and understand this sutra, or even (any of) its four-line 

gathas and teaches it to others, will receive the (Buddha’s) prophecy of 

his future realization of supreme enlightenment.” 

 

IX. The Abrupt Doctrine of the Great Vehicle: 

The abrupt doctrine means the training without word or order, 

directly appealing to one’s own insight. This teaching emphasized on 

one’s own insight by which one can attain enlightenment all at once. 

All words and speech will stop at once. Reason will present itself in its 

purity and action will always comply with wisdom and knowledge. The 

Mahayana immediate, abrupt, direct, sudden, or intuitive school, by 

right concentration of thought, or faith, apart from good works (deeds). 

This teaching expounds the abrupt realization of the ultimate truth 

without relying upon verbal explanations or progression through 

various stages of practice, found in Vimalakirti Sutra. This doctrine 
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holds that if thought ceases to arise in one’s mind, the man is a Buddha. 

Such an attainment may be gained through silence as  shown by 

Vimalakirti, a saintly layman in Vaisali, or through meditation as in the 

case of Bodhidharma, the founder of Chinese Ch’an School. 

 

X. Silent Non-Two: 

"Silent non-two" (Moku-funi) is a Zen expression indicating that 

the nondualistic nature of reality, the true nature, or the Buddha-nature, 

inherent in all phenomena, is best expressed through silence. The 

expression comes from the Vimalakirti Sutra, in which the Bodhisattva 

Manjusri praises the layman Vimalakirti, whom Zen holds in 

particularly high esteem, saying that his silence is a better expression 

of nonduality than any exposition of the teaching. In Zen one also 

speaks in this context of the "thundering silence" of Vimalakirti. 

However, almost all Buddhist scholars consider Vimalakirti a 

lengendary figure. 

 

XI. Deep Entering Into the Theory of Causation: 

To infiltrate the theory of causation. According to the Vimalakirti 

Sutra, Chapter One, Bodhisattvas always enter deep into all (worldly) 

causes but cut off all heretical views, for they were already free from 

all dualities and had rooted out all (previous) habits. They were 

fearless and gave the lion’s roar to proclaim the Dharma, their voices 

being like thunder. They could not be gauged, for they were beyond all 

measures. 

 

XII.Lecturing Should Agree With the Absolute Dharma: 

According to the Vimalakirti Sutra, the Buddha said to 

Maudgalaputra: “Go to Vimalakirti and enquire after his health on my 

behalf.” Maudgalyayana said:  “World Honoured One, I am not 

qualified to call on him to enquire after his health.  The reason is that 

one day when I came to Vaisali to expound the Dharma to lay 

Buddhists (upasakas) in the street there, Vimalakirti came and said: 

“Hey Maudgalyayana, when expounding the Dharma to these 

upasakas, you should not preach like that for what you teach should 

agree with the absolute Dharma, which is free from the (illusion of) 
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living beings; is free from the self for it is beyond an ego; from life for 

it is beyond birth and death and from the concept of a man which lacks 

continuity (thought seemingly continuous, like a torch whirled around); 

is always still for it is beyond (stirring) phenomena; is above form for it 

is causeless; is inexpressible for it is beyond word and speech; is 

inexplainable for it is beyond intellect; is formless like empty space; is 

beyond sophistry for it is immaterial; is egoless for it is beyond (the 

duality of) subject and object; is free from discrimination for it is 

beyond consciousness; is without compare for it is beyond all 

relativities; is beyond cause for it is causeless; is identical with 

Dharmata (or Dharma-nature), the underlying nature (of all things); is 

in line with the absolute for it is independent; dwells in the region of 

absolute reality, being above and beyond all dualities; is unmovable for 

it does not rely on the six objects of sense; neither comes nor goes for it 

does not stay anywhere; is in line with voidness, formlessness and 

inactivity; is beyond beauty and ugliness; neither increases nor 

decreases; is beyond creation and destruction; does not return to 

anywhere; is above the six sense organs of eye, ear, nose, tongue, body 

and mind; is neither up nor down; is eternal and immutable; and is 

beyond contemplation and practice.  “Maudgalyayana, such being the 

characteristics of the Dharma, how can it be expounded?” For 

expounding, it is beyond speech and indication, and listening to it is 

above hearing and grasping.  This is like a conjurer expounding the 

Dharma to illusory men, and you should always bear all this in mind, 

when expounding the Dharma. You should be clear about the sharp or 

dull roots of your audience and have a good knowledge of this to avoid 

all sorts of hindrance.  Before expounding the Dharma, you should use 

your great compassion (for all living beings) to extol Mahayana to 

them and think of repaying your own debt of gratitude to the Buddha 

by striving to preserve the three treasures (of Buddha, Dharma and 

Sangha) for ever. “When Vimalakirti spoke, eight hundred upasakas 

set their minds on seeking supreme enlightenment (anuttara-samyak-

sambodhi).  I do not have the eloquence and I am, therefore, not fit to 

call on him to inquire after his health.”  
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XIII.Body Illustrated in Ten Comparisons: 

According to The Vimalakirti Sutra, the unreality of dependent or 

conditioned things, e.g. the body or self, illustrated in ten comparisons: 

As sea water foam, as water bubble, as twinkling flame, as plantain, as 

iIllusion, as dream, as shadow, as echo, as cloud, and as lightning.   
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Taøi Lieäu Tham Khaûo 
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