Tinh Hoa Gidc Ngo Trong
Tinh Thdn Kinh Duy Ma Cét

Thién Phic

Duy Ma Cdt con dugc goi la Tinh Danh, mdt vi cu s7 tai gia vao
thoi Pitc Phdt con tai thé, la mot Phdt tit xudt sdc vé triét Iy nha Phat.
Nhiéu cdu héi va trd 1oi gita Duy Ma Cat va Phdt vén con dugc ghi
lai trong Kinh Duy Ma. Theo kinh Duy Ma Cat, phdm Phuong Tién,
trong thoi Piic Phdt con tai thé, trong thanh Ty Xd Ly cé éng trudng
gid tén la Duy Ma Cat, da tirng ciing duong vo lugng cdc Pitc Phdt,
sdu trong céi lanh, ding Vo Sanh Phdp Nhdn. Sitc bién tai vo ngai ciia
ong da khién ong c6 khé ndng du hi thdn thong. Ong da ching cdc
mon téng tri, ding sitc vo iy, hang phuc ma odn, thdu ré phdp moén
tham diéu, khéo noi tri dj, thong dat cdc phdp phuong tién, thanh tuu
dai nguyén. Ong biét o tam chiing sanh dén ddu, hay phan biét cdc
can lgi don, & lau trong Phdt dao, long da thudn thuc, quyét dinh noi
Pai Thita. Nhitng hanh vi déu khéo suy luong, giit gin ding oai nghi
ciia Phdt, long réng nhu bé cd. Chu Phdt déu khen ngoi, hang dé i,
DPé Thich, Pham Viong, vua & thé gian, van van thdy déu kinh trong.
Theo kinh Duy Ma Cat, phdm Phuong Tién, vi mudn dé nguoi, nén éng
ding phuong tién khéo thi hién lam thédn trudng gia ¢ thanh Ty Xd Ly,
¢6 ciia cdi nhiéu vo lugng dé nhiép do cdc hang dan nghéo; giit gidi
thanh tinh dé nhiép do nhitng ké phd gidi; ding hanh diéu hoa nhdn
nhuc dé nhiép dé cdc nguoi gidn dit; ding dai tinh tdn dé nhiép do
nhitng ké biéng nhdc; ding nhdt tam thién tich dé nhiép dé nhitng ké
tam Y tdn loan; ding tri tué quyét dinh dé nhiép do nhitng ké vé tri; tuy
lam nguoi bach y cu sT ma gi gin gidi hanh thanh tinh cia Sa Mon.
Tuy & tai gia ma khong ddm nhiém ba céi. Tuy thi hién c¢é v con,
nhung thuong tu pham hanh. Dit ¢6 quyén thudc, nhung va sy xa lia.
Dii c6 @6 quy bdu, ma ding tuéng t6t dé nghiém than. Dit c6 uéng dn
ma diing thién duyét lam mivi vi. Néu khi dén ché co bac, hdt xudng thi
ong lgi dung co hoi dé dé ngudi. Di tho cdc phdp ngoai dao nhung
chdng ton hai long chdnh tin. Tuy hiéu ré sdch thé tuc ma thuong ua
Phdt phdp, dugc tdt cd moi nguoi cung kinh. Ndm giit chdnh phdp dé
nhiép dj ké 1én nguoi nhd. Tt cd nhitng viéc tri sanh, buén bdn lam
dan hin hop, div dvgc 16i 1di ciia doi, nhung chdng ldy dé lam vui mirng.
Dao choi noi nga tu duong cdi dé lgi ich chiing sanh. Vao viéc tri
chdnh dé citu gitip tdt cd. Pén chd gidng ludn dan day cho phdp Pai
Thira. Vao noi hoc duong day db cho ké dong mén. Vao ché dam duc
dé chi bay sy hai ciia dam duc. Vao qudn ruou ma hay ldp chi. Néu &
trong hang trudng gid, la buc ton quy trong hang trudng gid, gidng ndi
cdc phdp thii thdng. Néu & trong hang cu si, la bdc ton quy trong hang
cu s, ditt trir long tham ddm cho ho. Néu & trong dong Sdt PE Loi, la
bdc ton quy trong dong Sdt P& Loi, day bdo cho sy nhdn nhuc. Néu &
trong dong Ba La Mon, la buc tén quy trong dong Ba La Mon, khéo
triv long ngd man ciia ho. Néu & noi Pai thin la buc ton quy trong
hang Pai thdn, ding chdnh phdp dé day db. Néu & trong hang Vieong



nt, la byc tén quy trong hang Vuong tit, chi day cho long trung hiéu.
Néu & noi ndi quan, la buc ton quy trong hang néi quan, khéo day dé
cdc hang cung nit. Néu & noi thit dan, la buc tén quy trong hang thit
dén, chi bdo lam viéc phudc dicc. Néu & noi troi Pham Thién, la buc
ton quy trong Pham Thién, day bdo cho tri tué thii thdng. Néu & noi
troi D Thich, la biuc téon quy trong P& Thich, chi bay cho phdp vé
thuong. Néu & noi troi Tie Thién Vieong hé thé, la buc ton quy trong Tit
thién viong hé thé, hdng ving ho chiing sanh. Trudng gid Duy Ma Cat
ding cd thdy vé luong phuong tién nhu the' lam cho chiing sanh déu
dugc loi ich.

Tinh hoa gidc ngo trong kinh Duy Ma Cat chinh la tinh thdn tu do
ciia sy Gidc Ng¢ trong Thién chinh la nguyén déng lyc thiic ddy Phat
gido ddp bé cdi vé tu vién budc ra, dong manh 1én duong dé phé hién
Iy gidc ngé tuyét voi nay trong dai chiing; va chinh tinh than &y la
ngudn dong lyc ciia vii tru, ma ciing la hoat dung ciia tam linh, bdt cit
thit gi cdn duong né déu ganh 14y thdt bai. Vi vdy, lich sit Phdt gido
ciing la lich si ciia ty do cd nhdn vdy, hi¢n thuc trong sinh hoat ciia
tdm, tri, va ditc ciia con nguoi. Ludn Iy thugng luu va ky ludt hinh thiic
ciia Phdt gido nguyén thity khong thé rang budc tinh thdn ciia chiing ta
ldu hon nita. Khi ma gido ly Gidc Ngg ngay cang dugc tham chiing bén
trong hon, thi tdm cang vuot lén hinh thitcc ciia gidi ludt. Khong nhdt
thiét phdi lia bé gia dinh d¢ theo chan gido doan mdi dat dugc qud
gidc ngo t6i thugng. Su thanh tinh bén trong, chd khong phdi su tin mé
bén ngoai, dé la diéu cdn cho cudc séng tu theo Phdt. Vé mdt nay thi
cut ST chdng kém gi tu si. Sy kién hing bién nhdt nay duoc dién dat
trong kinh Duy Ma Cdt. Nhdn vdt chinh trong kinh la Duy Ma Cdt, mjt
triét gia cu st song ngoai khudn nép cia gido doan. Khéng mot dé tit
nao ciia ditc Phdt sanh dugc voi tu tudng tham diéu, qudng dai va tinh
té ciia Ong; khi ditc Phdt cdc d¢ tir dén tham bénh éng, ai ai ciing cdo
lui, vién € nay no, trix mgt vi la Van Thi Su Loi, hién thdn cia tri Bdt
Nha trong Phdt gido Pai Thiva. Khong riéng gi hanh gid tu Thién, ma
tdt cd moi nguoi déu phdi cong nhdn rdang hanh gid cu st Duy Ma Cat
da thanh tuu & mitc d) con vigt [én trén cd mot bdc La Hdn. Qua tinh
hoa gidc ngé trong tinh thdn kinh Duy Ma, chiing ta c¢é thé thdy ré
rang cu st Duy Ma Cdt ciing nhu nhitng ai tu tdp theo tinh thdn kinh
ndy ludn trong tu thé rdt sin sang budc chan lén duong Vé Phdt Quéc.

X

(A) Tong Quan & Muc Dich Hanh Thién
Theo Kinh Duy Ma Cdt

1. Téng Quan Vé Kinh Duy Ma Cit:

Kinh Duy Ma Cat 1a m&t bo kinh Pai thira quan trong, ddc biét cho
Thién phii va mot s6 dé t¥ trudng phai Tinh Po. Nhin vat chinh trong
kinh 1a Ngai Duy Ma Cat, m0t cu si ma tri tu¢ va bi€n tai tudng duong
véi rat nhiéu B Tat. Trong kinh ndy, Ngai di gidng vé Tdnh Khong
va B4t Nhi. Khi dugc Ngai Vin Thu hdi vé Phdp Mon B4t Nhi thi Ngai



gilt im ling. Kinh Duy Ma Cat nhan manh chd ban chat thit clia chu
phdp vugt ra ngoai khdi niém dudc ghi lai bing 13i. Kinh dugc Ngai
Cuu Ma La Thap dich sang Han tu. Muc dich chinh ctia Thién 1a dé
dap tit dong suy tudng va 1am sing té tAm tinh. Thién Ia chit tit cia
“Thién Na” c6 nghia 13 tu duy tinh ly. Pay 12 mot trong nhitng nghé
thuat dap tit dong suy tudng clia tAm, d€ 1am sdng td tAm tinh. Thién
dudgc chinh thiic gi6i thiéu vao Trung Qudc bsi T6 B6 Pé Pat Ma, dau
tru6c d6 ngudi Trung Hoa da bi€t d&n, va kéo dai cho t6i thoi ky cla
cdc tong phdi Thién Thai. Theo Kinh Duy Ma Cit, cu si Duy Ma Cat
da néi véi 6ng X4 Ldi Phat khi 6ng niy & trong rirng toa thién yén
ling du6i goc cAy nhu sau: “Thua ngai X4 Ldi Phat! BAt tat ngdi sitng
dé méi 1a ngdi thién. VA ching ngdi thién 12 & trong ba cdi ma khong
hién than y, mdi 1a ngdi thién; khong khdi diét tin dinh ma hién cdc
oai nghi, méi 12 ngdi thién; khong rdi dao phap ma hién cdc viéc pham
phu, méi 12 ngdi thién; tim khong tru trong ciing khdng & ngoai mdi 1a
ngdi thién; d6i vdi cac ki€n chap khong dong ma tu ba mudi by phim
trd dao méi 12 ngdi thién; khong doan phién nio ma vao Niét Ban mdi
12 ngdi thién. N&u ngdi thién nhu thé 1a chd Phit 4n kha (chiing nhin)
vay

I1. Muc Pich Ciia Viéc Hanh Thién Theo Kinh Duy Ma Cét:

Tu tap thién dinh trong cudc song hing ngay 1a thanh tinh than tim
ngay trong nhifng gidy phit hi€én tai nhuv Bic Phit day: “Tam Thanh
Tinh-Phat P6 Thanh Tinh”. Tu tip thién dinh trong cudc sdng hing
ngay la diéu phuc vong tim ngay trong nhitng gidy phiit hién tai. Theo
dong thién Phat gido, d€ diéu phuc vong tAm, chiing ta phai khong bd
gi vao trong d6 (vd tim). Theo Kinh Duy Ma Cat, Ptic Phat nhic Bd
T4t Bao Tich vé Tinh TAm Tinh Po nhu sau: “Bio Tich! B Tat tuy
chd tryc tAm ma hay phdt hanh; tiy chd phat hanh ma dudc thim tAm;
tlly chd thAm tAm ma y dugc diéu phuc; tiy chd y dudc diéu phuc ma
1am dugc nhu 16i néi; thy chd 1am duge nhu 15i n6i ma hay hdi huéng;
tily chd hdi huéng ma cé phuong tién; tuy chd cé phuong tién ma
thanh tyu ching sanh, tiy chd thanh tyu ching sanh ma cdi Phat dugc
thanh tinh; tiy chd c¢di Phat thanh tinh ma néi Phdp thanh tinh; tuy chd
néi Phép thanh tinh ma tri hué dudc thanh tinh; ty chd tri hué thanh
tinh ma tAm thanh tinh; tiy chd tAm thanh tinh ma tit cd cong dic déu
thanh tinh. Cho nén, niy Bdo B4o Tich! B4 T4t mudn dugc cdi Phat



thanh tinh, nén 1am cho tAm thanh tinh; tiy chd TAm thanh tinh ma cdi
Phat dugc thanh tinh.”

(B) Cugc Poi Thoai Giita Duy Ma Cdt Va
Ngai Vin Thiu Su Loi Bé Tdt Vé Thién Dinh

Theo Kinh Duy Ma Cit, lic cu si Duy Ma Cét 1am bénh; ving
ménh Phat, Van Thu Su Loi B6 Tdt d&€n tham cu si. Vin Thd héi: “Cu
si! B6 Tat c6 bénh phai diéu phuc tAim minh nhu th€ nao?” Duy Ma
Cat ddp: “Bd Tat c6 bénh phai nghi th€ ndy: ‘Ta nay bénh diy déu tir
cdc mén phién ndo, dién ddo, vong tudng ddi truSc sanh ra, 1a phdp
khong that ¢, 14y ai chiu bénh d6. Vi sao? Vi t dai hoa hgp gid goi la
than, ma t& dai khong chii, thin ciing khdng ngi. Lai nita, bénh nay
khdi ra déu do chap ngi, vi th€ & noi ngd khong nén sanh 1ong chip
dim.” Duy Ma Cat lai néi ti€p: “Bay gid dd biét gdc bénh, trir ngay
ngd tudng va ching sanh tudng, phdi khéi phap tudng. Nén nghi ring:
“Than nay chi do cdc phdp hiép thanh, khéi chi 1a phap khdi, diét chi 1a
phdp diét. Lai cdc phiap 4y déu khong bi€t nhau, khi khdi khong néi
né khdi, khi diét khong néi n6é diét?” B6 T4t c6 bénh mudn diét trir
phdp tudng phai nghi ring: ‘Phdp tudng niy ciing 12 dién ddo, dién
ddo tic 1a bénh 16n, ta nén xa lia n6.” Thé nao la xa lia? Lia ngd va
ngd s8. Thé nao 1a lia ngd va ngd s&? La lia hai phdp. Thé nao 1a lia
hai phdp? La khong nghi cdc phdp trong , ngoai, ma thuc hanh theo
binh ding. Sao goi 12 binh ding? LA ngd binh ding, Niét Ban binh
ding. Vi sao? Ngi va Niét Ban hai phap ndy déu khong. Do ddu ma
khong? Vi do vin ty nén khong. Nhu thé, hai phiap khong cé tinh
quy&t dinh. N&u ding nghia binh ding d6, thi khong c6 bénh chi khic,
chi con c6 bénh KHONG, ma bénh KHONG ciing khong nita.” Vi Bd
T4t c6 bénh dung tim khdng tho ma tho cdc mén tho, néu chua diy dd
Phat phdp ciing khong diét tho ma thd chitng. Du thin c6 khd, nén nghi
dé&n chiing sanh trong 4c thi ma khdi tAm dai bi. Ta da diéu phuc dudc
tAm ta, cling nén diéu phuc cho tit ci chiing sanh. Chi trir bénh chip
ma khong trlr phdp, day cho dit trit goc bénh. Sao goi 1a gbc bénh?
Nghia 12 c6 phan duyén, do c6 phan duyén ma thanh goc bénh. Phan
duyén ndi dau? 0 trong ba c¢di. Lam th& nao doan phan duyén? Diing
vd s§ dic; n€u vo s dic thi khong c¢6 phan duyén. Sao goi 1a vo s



ddc? Nghia 1a ly hai mén chap. Sao goi la hai mén chap? Nghia la
chap trong va chdp ngoai; ly c hai d6 1a vo s& dic. Duy Ma Cit lai
néi ti€p: “Ngai Vin Thi Su Lgi! D6 1a B6 Tit c6 bénh, diéu phuc tAm
minh dé doan cdc khd nhu gia, bénh, chét 1a B4 PE ctia B6 Tat. Néu
khong nhu thé thi chd tu hanh clia minh khong dudc tri tué thién 1¢i. Vi
nhu ngudi chi€n thing ké odn tic mdi la dong, con vi nao trir cd gia,
bénh, chét nhu th€ méi goi 1a B6 Tat. BS Tat c6 bénh nén nghi thém
thé ndy: ‘Nhu bénh clia ta diy, khong phai 1a that, khong phii cé;
bénh ctia ching sanh cling khong phai thiat, khong phdi ¢6.” Khi quan
sdt nhu th&, doi v6i ching sanh né€u c6 khdi 1ong dai bi 4i ki€n thi phai
bd ngay. Vi sao? Bo Tat phai dit trir khach tran phién ndo ma khdi dai
bi, ché dai bi 4i ki€n ddi vdi sanh tif c6 tAim nham chdn, néu lia dudc 4i
ki€n thi khong ¢6 tAm nham chén, sanh ra noi nao khdng bi 4i ki€n che
day, khdong con bi sy rang budc, lai ndi phap cdi md sy rang budc cho
chiing sanh nita. Nhu Phit néi: ‘N&u minh bi tr6i ma lai di mé tréi cho
ngudi khic, khong thé dugc; né€u minh khong bi tréi méi mé tréi cho
ngudi khic duge.” Duy Ma Cat k&t luan: “Ngai Vian Thu Su Lgi! B
T4t c6 bénh nén diéu phuc tim minh nhu thé, ma khong tru trong do,
ciing khong tru noi tAim khdng diéu phuc. Vi sao? Né&u tru ndi tAm
khong diéu phuc 12 phdp ctia pham phu, néu tru noi tAim diéu phuc la
phdp ctia Thanh Vin, cho nén B6 T4t khong tru noi tAm diéu phuc hay
khong diéu phuc, lia hai phiap 4y 12 hanh BS Tit. 0 trong sanh t& ma
khong bi nhiém 6, & noi Ni€t Ban ma khong diét do hin 12 hanh Bd
T4t. Khong phai hanh pham phu, khong phai hanh Hién Thdnh 12 hanh
B6 T4t. Khong phdi hanh nhd, khong phdi hanh sach 12 hanh B Tat.
Tuy vugt khdi hanh ma ma hién cdc viéc hang phuc ma 13 hanh Bd
T4t. CAu nhiit thi€t tri, khong ciu sdi thdi 12 hanh Bo Tat. Du quén sit
cdc phap khong sanh ma khong vao chdnh vi (chon nhu) 1a hanh Bd
T4t. Quan mudi hai duyén khdi ma vao cdc ta ki€n 1a hanh B) TAit.
Nhié&p dd tit ci chiing sanh ma khdong mé dim chap tru6c 1a hanh B
T4t. Ua xa lia ma khdng nuong theo sy dit doan thin tAm 1a hanh B
T4t. Tuy & trong ba ¢di ma khong hoai phdp tdnh 12 hanh B Tat. Tuy
quin ‘Khdng’ ma gieo trong cic cdi cong ditc 1a hanh B T4t. Du thyc
hanh vo tuéng ma cttu do ching sanh 13 hanh B6 Tat. Du thuc hanh vo
tdc ma quyén hién tho thin l1a hanh B6 T4t. Du thuc hanh vo khdi ma
khdi tat cd cdc hanh 1a hanh B T4t. Du thuc hanh sdu phdp Ba la mat
ma bi&t khip cdc tim, tAm s§ clia ching sanh 12 hanh B6 Tat. Du thuc



hanh sdu phép than thong ma khong ddt hét 1au hodc phién nio la
hanh B6 T4t. DU thuc hanh t& v lugng tAm ma khdng tham dim sanh
vé ¢bi Pham th€ (Pham Thién) 12 hanh Bd Tat. DU thuc hanh thién
dinh, gidi thodt tam mudi, ma khong theo thién dinh tho sanh la hanh
B6 Tat. DU thyc hanh t niém x& ma khong hoan toan lia hin than,
tho, tAim, phdp 12 hanh B Tat. Dui thuc hanh t& chinh cAn ma khong
rdi thin tAm tinh tdn 12 hanh B Tat. DU thyc hanh t& nhu y tic ma
ding than thdng tu tai 12 hanh BS T4t. Du thyc hanh ngii cin ma phin
biét ranh ré c4c cin Igi don clia ching sanh 12 hanh B Tat. Du thuc
hanh ngii lIyc ma wa cAu thip luc cla Phit 13 hanh B6 Tat. Du thyc
hanh bdy phdp gidc chi ma phan biét rd tri tué clia Phat 1a hanh Bd
Tat. Du thyc hanh bat chianh dao ma wa tu v6 lugng Phat dao 1a hanh
B6 Tat. Du thuc hanh céc phap chi quin trg dao ma tron khong thién
hin ndi tich diét (Ni€t Ban) 1a hanh Bd Tat. Du thyc hanh cic phap bat
sanh bat diét, ma diing tuSng hdo trang nghiém than minh 13 hanh B4
Tét. Du hién oai nghi theo Thanh Vidn, Duyén Gidc ma khong rdi Phat
phdp 12 hanh B6 Tét. Du ty theo tudng hoan toan thanh tinh clia céc
phdp ma tuy theo chd s& &ng hién than 1a hanh B Tat. Du qudn sit
¢di nudc cta chu Phit tron ving ling nhu hu khong ma hién ra rat
nhiéu c6i Phat thanh tinh 13 hanh B6 Tat. Du chitng ding qui Phat,
chuyén Phap Luén, nhap Ni€t Ban ma khong bd dao B Tit l1a hanh
B6 Tat vay.

(C) Phdp Tu Theo Kinh Duy Ma Cdt

I. Hanh Gid Cdu Phdp:

Theo kinh Duy Ma Cat, chuong sdu, liic d&€n ngai X4 Lgi Phat thi'y
trong nha dng Duy Ma Cit khong c6 giudng ngdi chi hét, mdi nghi
ring: “Cdc B6 Tt va hang dé ti diy s& ngdi ndi ddu?” Trudng gid
Duy Ma Cit biét dugc y d6, lién néi v6i ngai X4 Loi Phat ring: “Thé
nao, nhan gid vi phdp ma dén hay vi giudng ngdi ma d&n?” X4 Loi
Phit ddp: “Toi vi Phdp ma d€n, chd khong phai vi giudng ngdi.” Ong
Duy Ma Cat néi: “Ngai X4 Lgi Phat! V4 ching ngudi ciu Phép, thin
mang con khong tham ti€c, hudng chi 12 giudng ngdi. V4 ngudi ciu
Phép khong phai c6 sic, tho, tudng, hanh, thitc ma ciu; khong phai c6
gidi (18 giGi), nhap (12 nhap) ma cAu; khong phai cé duc gidi, sic gidi,



v0 sdc gi6i (tam gidi) ma cau. Ngai X4 Lgi Phat! V4 ching ngudi cau
Phap khong dim trudc ndi Phat ma cau, khong ddm trudc noi Phdp ma
cau, khdng dim tru6c noi ching Ting ma ciu. VA ngudi cAu Phdp
khong thdy khd ma ciu, khdng doan tip ma ciu, khong dén chiing
diét, tu dao ma cAu. Vi sao? Vi phap khdng hy luan. N&u néi ‘ta phai
tha'y khd, doan tip, ching diét, tu dao, d6 1a hy luan chit khong phai
cAu phap.” Ngai X4 Lgi Phat! Phdp 12 tich diét, né€u thyc hanh phap
sanh diét 1a cau phdp sanh diét, chi khong phdi ciu phdp. Phdp la
khong nhiém, néu nhiém noi phdp cho dén Niét Ban, d6 la dim
nhiém, cht khdng phai ciu phap. Phip khong chd lam, néu lam noi
phdp, d6 1a chd 1am chit khong phai cau phdp. Phap khong thi x4, néu
thd x4 phap, d6 1a thd x4, chit khong phdi cau phap. Phap khong xi s,
néu chap trudc xit s&, d6 1a chip trudc noi x@& s& chit khong phai cau
phéap. Phap khdng c6 tuéng, néu nhan tuéng ma biét, d6 12 ciu tudng
chit khong phai cau phap. Phap khong thé tru, né€u tru noi phap, dé 1a
tru noi phap chi khong phai cau phap. Phap khong thé thdy, nghe, hay,
bié€t, n€u 1am theo thdy, nghe, hay, biét, d6 1a thdy nghe hay bi&t chit
khong phai ciu phdp. Phdp 1a vo vi, n€u lam hitu vi 1a cau hitu vi chi
khong phai cau phdp. Vi thé€, ngai X4 Lgi Phat! Néu ngudi cau phép,
ddi véi tit ca phdp, khong c6 cau dén.

I1. Dao Trang Tu Tap:

Thudng thudng mot Thién gia duge dio luyén & mot noi dudc goi
12 "Pao Trang", cling ¢6 nghia 13 "chd ngdi clia bac toan tri", dic biét
dugc dyng 1én cho muc dich nay. That ra, tf ngit "Pao Trang" di mat
di y nghia nguyén thdy va ngay nay dugc ding dé chi bt cif chd nao
dé d€ tu tap; tuy nhién, khi 4p dung trong Thién vién thi né van giit
dugc ham ¥ nguyén so cia né. O Nhat Ban, "Pao Trang" gin lién vé6i
tdt ca cdc thién vién chinh, dugc st dung d€ dao luyén cic thién sinh.
G Nhat Ban, tit cd cdc Ting si sau khi tho gidi xudt gia theo nghi 1&
Phat gido Thién tong, phdi mot 1an trong ddi vao tu § dao trang. Mot
thién su chua thuc sy 13 mdt thién su trir phi 6ng da trdi qua it nhat vai
ndm tu tap nghi€m tdc trong dao trang. Theo kinh Duy Ma Cit, chudng
bon, Quang Nghiém bach Phat: “Bach Th& Ton! Nhé lai ngdy trudc
con § trong thanh Ty X4 Ly vira ra, lic d6 dng Duy Ma Cat mdi vao
thanh, con lién chao va héi ring: “Cu si tir ddu d&€n diy?” Duy Ma Cat
ddp: “Toi tir Pao trang d&€n.” Con hdi: “Pao trang § dau?” Duy Ma Cit



ddp: “Truc tam la Pao trang, vi khong hu ddi; phat hanh 1a Pao trang,
vi lam xong cdc viéc; thim tdm la dao trang, vi thém nhiéu cong dic;
B6 Dé tam 1a dao trang, vi khong sai 1am; bd thi 1a dao trang, vi khong
mong phudc bau; tri gidi 1 dao trang, vi dudc nguyén day dd; nhin
nhuc 12 dao trang, vi d6i chiing sanh tAim khong chuéng ngai; tinh tin
12 dao trang, vi khong bi€ng tré; thién dinh 12 dao trang, vi tAm diéu
nhu; tri hué 1a dao trang, vi thdy 16 cdc Phdp; tir 1a dao trang, vi dong
véi chiing sanh; bi 12 dao tring, vi nhin chiu sy khd nhoc; hy 1a dao
trang, vi va vui Chanh Phédp; xa 1a dao trang, vi trir Iong thuong ghét;
than thong 14 dao tring, vi thanh tyu Phdp luc thong; gidi thodt 12 dao
tring, vi gido héa chiing sanh; tif nhi€p 1a dao trang, vi nhi€p do chiing
sanh; da vin 1a dao trang, vi ding theo chd nghe ma thuc hanh; phuc
tam 14 dao trang, vi chdnh quédn c4dc Phdp; ba mudi bdy phim tr¢ dao
12 dao trang, vi bd Phdp hitu vi; t& d€ 1a dao trang, vi ching d6i 1am
th€ gian; duyén khdi 12 dao trang, vi tif vd minh cho dén lio tir déu
khong hét; cdc phién ndo 1a dao trang, vi biét 12 v ngi; tit cd céc
Phép la dao trang, vi bi€t cdc Phdp von khong; hang ma 1a dao trang,
vi khong lay dong; tam gidi 1a dao trang, vi khong chd dén; su ti hdng
la dao trang, vi khdng so sét; thap luc, vo dy, bat cong phdp la dao
trang, vi khong cdc 16i; tam minh 12 dao trang, vi khong con ngai; mot
niém biét tit cd cdc Phdp la dao tring, vi thanh tyu nhit thi€t chiing
tri. Nhu vy Thién nam tr! N&u Bb Tét ding theo cdc Phap Ba la mat
ma gido hda ching sanh, thdi bao nhiéu viéc lam, hodc nhdt ¢ nhit
dong, phai bi€t déu 1a tir noi dao traing ma ra, & noi Phiat Phdp vay.

II1.Thién Tép:

Thién Tap Theo Kinh Duy Ma Cait, tu tip thién dinh trong cudc
song hiing ngay 1a thanh tinh than tim ngay trong nhitng gidy phit hién
tai nhu Pic Phit day: “Tam Thanh Tinh-Phat B Thanh Tinh”. Tu tap
thién dinh trong cudc sdng hiing ngay 1a di€éu phuc vong tim ngay
trong nhitng gidy phiit hién tai. Theo dong thién Phat gido, dé diéu
phuc vong tdm, chiing ta phdi khong bd gi vao trong d6 (vd tim). Theo
Kinh Duy Ma Cit, Ptc Phat nhic B6 T4t Bdo Tich vé Tinh TAm Tinh
Do nhu sau: “Bdo Tich! B6 Tt tiy chd tryc tAim ma hay phit hanh; tiy
chd phit hanh ma dudc thim tAm; thy chd thAm tim ma y dugc diéu
phuc; tiy chd ¥ dugce diéu phuc ma lam duge nhu 16i n6i; tiy chd 1am
dudc nhu 15i n6i ma hay hdi huéng; tiy chd hdi huéng ma c6 phuong



tién; thy chd c6 phuong tién ma thanh tyu ching sanh, tiy chd thanh
tyu ching sanh ma cdi Phat dugc thanh tinh; ty chd cdi Phit thanh
tinh ma n6i Phdp thanh tinh; thy chd néi Phdp thanh tinh ma tri hué
dudc thanh tinh; ty chd tri hué thanh tinh ma tim thanh tinh; thy chd
tam thanh tinh ma tit cd cong dic déu thanh tinh. Cho nén, ndy Bio
Bio Tich! B6 Tat mudn dugc cdi Phat thanh tinh, nén lam cho tim
thanh tinh; thy chd TAm thanh tinh ma cdi Phat dugc thanh tinh.” Lic
cu s Duy Ma Cat lam bénh; ving ménh Phat, Vin Thu Su Lgi Bo Tat
dé&n thim cu si. Vin Thi héi: “Cu si! Bo T4t c6 bénh phdi diéu phuc
tdm minh nhu th€ nao?” Duy Ma Cat dap: “Bd T4t c6 bénh phdi nghi
th€ ndy: ‘Ta nay bénh diy déu tif cdic mén phién nio, dién ddo, vong
twdng ddi trude sanh ra, 1a phap khong that cd, 18y ai chiu bénh d6. Vi
sao? Vit dai hoa hgp gid goi la thAn, ma t& dai khong chd, than cling
khong ngi. Lai nita, bénh nay khdi ra déu do chap ngi, vi thé€ & noi
ngi khong nén sanh 1ong chip dim.” Duy Ma Cat lai néi ti€p: “Bay
gid da bi€t gdc bénh, trir ngay ngd tudng va chiing sanh twdng, phai
kh&i phdp tudng. Nén nghi ring: ‘Thin ndy chi do cdc phdp hiép
thanh, khéi chi 12 phdp khdi, diét chi 12 phdp diét. Lai cdc phdp Ay déu
khong bi€t nhau, khi khdi khong néi né khdi, khi diét khong néi né
diét?” B6 Tat c6 bénh mudn diét trir phdp tudng phai nghi ring: ‘Phip
tudng nay ciing 1 dién ddo, dién ddo tic 1a bénh 16n, ta nén xa lia nd.’
Thé nao 13 xa lia? Lia ngd va nga s&. Thé nao 1a [ia ngd va ngi s§? La
lia hai phdp. Th& nao la lia hai phdp? La khong nghi cdc phép trong ,
ngoai, ma thuc hanh theo binh ding. Sao goi 12 binh ding? LA ngi binh
ding, Ni€t Ban binh ding. Vi sao? Ngi va Niét Ban hai phdp ndy déu
khong. Do dau ma khdng? Vi do viin ty nén khong. Nhu thé, hai phdp
khong cé tanh quyét dinh. Néu ding nghia binh ding d6, thi khong cé
bénh chi khdc, chi con c6 bénh KHONG, ma bénh KHONG ciing
khong nita.” Vi B6 T4t c6 bénh dung tdm khong tho ma tho cdc mén
tho, n€u chua diy dd Phat phap ciing khong diét tho ma thii chitng. D
than c6 khd, nén nghi d€n chiing sanh trong 4c thi ma khdi tim dai bi.
Ta di diéu phuc dudc tAm ta, ciing nén diéu phuc cho tit ci ching
sanh. Chi trir bénh chdp ma khong trir phdp, day cho dit trir gdc bénh.
Sao goi 12 gdc bénh? Nghia 1a ¢6 phan duyén, do c¢6 phan duyén ma
thanh g&c bénh. Phan duyén ndi dau? & trong ba ¢di. Lam th€ nao
doan phan duyén? Dung vo s3 dic; néu vo s§ dic thi khong c6 phan
duyén. Sao goi 12 vo s dic? Nghia 13 ly hai mén chdp. Sao goi 13 hai
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moén chdp? Nghia 1a chap trong va chap ngoai; ly cd hai d6 1a vo sé
ddc. Duy Ma Cit lai néi ti€p: “Ngai Vin Thu Su Lgi! D6 1a B6 Tat ¢6
bénh, diéu phuc tim minh d€ doan cic khd nhu gia, bénh, chét 1a B
Dé ctia B6 Tat. N&u khong nhu thé thi chd tu hanh ctia minh khong
dudc tri tué thién I¢i. Vi nhu ngudi chi€n thing ké odn tic méi la dong,
con vi ndo trir ca gia, bénh, chét nhu thé mdi goi 1a B T4t. BS Tit c¢6
bénh nén nghi thém th& ndy: ‘Nhu bénh clia ta ddy, khong phdi 1a that,
khong phdi c6; bénh clia ching sanh ciing khong phai thit, khdong phai
c6.” Khi qudn sat nhu th€, ddi v6i chiing sanh néu c6 khdi long dai bi
4i ki€n thi phai bd ngay. Vi sao? B Tat phdi dit trir khdch tran phién
nio ma khdi dai bi, ché dai bi 4i ki€n ddi v6i sanh tif ¢c6 tAm nham
chdn, né€u lia dugc 4i ki€n thi khong c6 tim nham chén, sanh ra noi
nao khong bi 4i ki€n che ddy, khong con bi su rang budc, lai néi phéap
c8i m& sy rang budc cho chiing sanh nita. Nhu Phat n6i: ‘N&u minh bi
tré6i ma lai di md tréi cho ngudi khic, khdng thé dugce; né€u minh khong
bi tréi mdi m§ tréi cho ngudi khiac duge.” Duy Ma Cat két luan: “Ngai
Vin Thit Su Ldi! Bd T4t ¢6 bénh nén diéu phuc tAim minh nhu thé€, ma
khong tru trong d6, cling khong tru ndi tim khong diéu phuc. Vi sao?
N&u try ndi tAm khdng di€¢u phuc 12 phdp ctia pham phu, néu tru noi
tam diéu phuc 13 phdp cia Thanh Vin, cho nén B T4t khong tru noi
tam diéu phuc hay khong diéu phuc, lia hai phdp 4y 12 hanh Bo Tit. 0
trong sanh tif ma khong bi nhiém &, & noi Ni€t Ban ma khong diét do
hin 12 hanh Bd Tat. Khong phdi hanh pham phu, khdng phdi hanh
Hién Thdnh 12 hanh B Tat. Khong phdi hanh nho, khdng phdi hanh
sach 12 hanh B T4t. Tuy vugt khdi hanh ma ma hién cidc viéc hiang
phuc ma 13 hanh B6 T4t. CAu nhift thi€t tri, khong cAu sdi thdi 12 hanh
B6 Tat. DU quédn sit cdc phap khong sanh ma khong vao chanh vi
(chon nhu) 12 hanh B6 T4t. Quan mudi hai duyén khdi ma vao céc ta
ki€n 12 hanh B Tat. Nhi€p do tit cd ching sanh ma khong mé dim
chap triude 1a hanh B T4t. Ua xa lia ma khong nuong theo sy didt doan
than tAm 12 hanh B Tat. Tuy & trong ba cdi ma khdng hoai phdp tinh
12 hanh B6 T4t. Tuy quan ‘Khong’ ma gieo trong cdc coi cong ditc 12
hanh Bd T4t. D thyc hanh vd tuéng ma cfu dd chiing sanh 12 hanh B
T4t. Du thuc hinh v tdic ma quyén hién tho thin 13 hanh B Tat. Du
thuc hanh vo khdi ma khdi tit cd cdc hanh 13 hanh B6 Tat. Du thuc
hanh sdu phdp Ba la mat ma bi€t khdp cdc tAim, tAm s§ clia chiing sanh
12 hanh B T4t. Du thyc hanh sdu phép than thong ma khong dit hét
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1au hodc phién nio 12 hanh B T4t. Du thyc hanh tif v6 lugng tAim ma
khong tham dim sanh vé c¢di Pham th& (Pham Thién) 12 hanh B6 Tit.
Du thyc hanh thién dinh, gidi thodt tam muoi, ma khong theo thién
dinh tho sanh la hanh Bd T4t. Du thyc hanh tif niém xi& ma khong hoan
toan lia hin than, tho, tAm, phap 1a hanh B6 Tat. Du thuc hanh td
chdnh ciAn ma khong rdi than tim tinh tin 12 hanh B T4t. Du thuc
hanh t& nhu ¥ tic ma ding than thong ty tai 12 hanh B Tat. Du thuc
hanh ngii cin ma phin biét ranh ré cdc cdn Igi don cla chiing sanh la
hanh B6 Tat. Du thuc hanh ngii luc ma wa cau thap luc clia Phat 1a
hanh B T4t. Du thyc hanh bdy phdp gidc chi ma phin biét 16 tri tué
ctia Phat 1a hanh Bd Tat. Du thuc hanh bat chianh dao ma wa tu vo
lugng Phat dao 1a hanh B Tat. Du thyc hanh cdc phdp chi quéan trg
dao ma tron khong thién hin noi tich diét (Niét Ban) 12 hanh BS Tit.
Du thuc hanh cdc phdp bt sanh bat diét, ma dung tuéng hdo trang
nghiém than minh 12 hanh B Tat. Du hién oai nghi theo Thanh Vin,
Duyén Gidc ma khong rdi Phat phdp 1a hanh B6 Tét. Du tuy theo
tudng hoan toan thanh tinh ctia cdc phdp ma tiy theo chd s& tng hién
than I1a hanh B T4t. DU quén sdt ¢di nuSc clia chu Phit tron ving ling
nhu hu khong ma hién ra rat nhiu coi Phat thanh tinh 13 hanh B Tit.
Dii chitng ding qua Phat, chuyén Phap Luan, nhap Ni€t Ban ma khong
bé dao BS Tat 1a hanh B T4t vay.”

IV. Toa Thién Theo Kinh Duy Ma Cét:

Theo Kinh Duy Ma Cit, cu si Duy Ma Cét da néi v6i 6ng X4 Loi
Pha't khi 6ng ndy & trong rirng toa thién yén ling dudi gdc ciy nhu sau:
“Thua ngai X4 Lgi Phat! BAt tt ngdi sitng d6 mdi 1 ngdi thién. Ngdi
Thién 12 ngay lic chgt tinh lién vé& dugc bdn tAim. VA ching ngdi thién
12 & trong ba cdi ma khong hién than y, méi 1a ngdi thién; khong khdi
diét tin dinh ma hién cdc oai nghi, mdi 12 ngdi thién; khdng rdi dao
phdp ma hién cdc viéc pham phu, mdi 12 ngdi thi€n; tAim khong tru
trong ciing khong & ngoai mdi 12 ngdi thién; d6i v6i cdc ki€n chip
khong dong ma tu ba mudi bdy phdm trg dao mdi 12 ngdi thién; khong
doan phién nio ma vao Ni€t Ban m&i 12 ngdi thién. N&u ngdi thién
nhu th€ 12 chd Phat 4n kha (chirng nhan) vay.
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V. Diéu Phuc Vong Tam:

Theo dong thién Phat gido, d€ diéu phuc vong tim, ching ta phdi
khong bd gi vao trong d6 (v6 tdm). Theo Kinh Duy Ma Cét, ldc cu si
Duy Ma Cat 1am bénh; ving ménh Phat, Vin Thu Su Lgi Bd Tat dén
tham cu si. Van Thi hdi: “Cu si! B4 Tat c6 bénh phai diéu phuc tim
minh nhu th€ nao?” Duy Ma Cat dap: “Bd Tat c6 bénh phdi nghi thé
nay: ‘Ta nay bénh ddy déu tir cdc mén phién nio, dién dio, vong
tudng doi trude sanh ra, 1a phdp khong thit c6, 1dy ai chiu bénh d6. Vi
sao? Vi td dai hoa hgp gid goi la thAn, ma td dai khong chd, than cling
khong ngi. Lai nita, bénh niy khdi ra déu do chip ngi, vi th€ § noi
ngd khong nén sanh long chap dim.” Bay gi¢ da biét gdc bénh, trir
ngay ngad tudng va ching sanh tudng, phai khdi phdap tudng. Nén nghi
ring: ‘Than ndy chi do c4dc phap hiép thanh, khdi chi 12 phap khdi, diét
chi 1a phap diét. Lai cdc phap &y déu khong biét nhau, khi khdi khong
n6i né khdi, khi diét khong néi né diét? Bd Tat ¢6 bénh mudn diét triv
phdp tudng phdi nghi ring: ‘Phip tudng nidy ciing 12 dién dio, dién
ddo tic 1a bénh 16n, ta nén xa lia n6.” Thé nao la xa lia? Lia ngd va
ngd s8. Thé nao 1a lia ngd va nga s&? La lia hai phdp. Thé nao 1a lia
hai phdp? La khong nghi cdc phdp trong , ngoai, ma thuc hanh theo
binh ding. Sao goi la binh ding? La ngi binh ding, Nié€t Ban binh
ding. Vi sao? Ngi va Niét Ban hai phap ndy déu khong. Do didu ma
khdng? Vi do vin tu nén khong. Nhu thé, hai phdp khong c6 tinh
quy&t dinh. N&u ding nghia binh ding d6, thi khong c6 bénh chi khic,
chi con c6 bénh KHONG, ma bénh KHONG ciing khong nita.” Vi Bd
T4t c6 bénh dung tim khong tho ma tho cdc mén tho, néu chua diy dd
Phat phdp ciing khong diét tho ma thd ching. Du thian c6 khd, nén nghi
dé&n chiing sanh trong 4c thi ma khdi tAm dai bi. Ta da diéu phuc dudc
tdm ta, cling nén diéu phuc cho tit c4 ching sanh. Chi trir bénh chip
ma khong trir phdp, day cho dit trit géc bénh. Sao goi 1a géc bénh?
Nghia 12 c6 phan duyén, do c6 phan duyén ma thanh goc bénh. Phan
duyén ndi dau? 0 trong ba c¢di. Lam th& nao doan phan duyén? Diing
vO s§ dic; n€u vo s§ dic thi khong c6 phan duyén. Sao goi 1a vd sé
ddc? Nghia 1a ly hai mén chap. Sao goi la hai mén chap? Nghia la
chap trong va chap ngoai; ly c4 hai d6 1a vo s& dic. Ngai Vian Thu Su
Lgi! P6 1a Bd Tét c¢6 bénh, diéu phuc tim minh dé doan cic khd nhu
gia, bénh, chét 12 B6 P& clia B6 T4t. N&u khong nhu thé thi chd tu
hanh cda minh khdng dugc tri tué thién Igi. Vi nhu ngudi chi€n thing
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ké odn tic méi 1a dong, con vi ndo trlr cd gid, bénh, chét nhu th€ mdéi
goi 12 BO T4t. B6 T4t ¢c6 bénh nén nghi thém thé€ nay: ‘Nhu bénh clia
ta day, khong phdi 1a that, khong phdi c6; bénh cla chiing sanh ciing
khong phai that, khong phdi c¢6.” Khi quin sit nhu thé&, d6i vé6i chiing
sanh néu c6 khdi long dai bi 4i ki€n thi phai bé ngay. Vi sao? B Tat
phai dit trir khach trin phién ndo ma khéi dai bi, chd dai bi 4i ki€n ddi
véi sanh tif ¢6 tAm nham chdn, n€u lia dugc 4i ki€n thi khong c¢6 tAim
nham chén, sanh ra noi nao khong bi 4i ki€n che day, khong con bi sy
rang budc, lai n6i phdap ¢di mG su rang budc cho ching sanh nita. Nhu
Phat n6i: ‘N&u minh bi tréi ma lai di mé tréi cho ngudi khic, khong thé
dudc; n€u minh khdng bi tréi mdi mé tréi cho ngudi khdc dude.” Ngai
Vin Thi Su Lgi! B6 T4t c6 bénh nén diéu phuc tAim minh nhu th&, ma
khong tru trong d6, cling khong tru ndi tAm khong diéu phuc. Vi sao?
N&u try ndi tAm khdng diéu phuc 12 phidp ctia pham phu, néu tru noi
tam diéu phuc 1a phdp ctia Thanh Vin, cho nén Bb T4t khong tru noi
tdm diéu phuc hay khong diéu phuc, lia hai phdp 4y 12 hanh B3 T4t.
trong sanh tif ma khong bi nhiém 6, & noi Ni€t Ban ma khong diét do
hin 12 hanh B T4t. Khong phdi hanh pham phu, khong phai hanh
Hién Thdnh 12 hanh B Tat. Khong phdi hanh nho, khdng phdi hanh
sach 12 hanh B Tat. Tuy vugt khdi hanh ma ma hién cdc viéc hang
phuc ma 12 hanh B6 Tat. Cau nhit thiét trf, khong cAu sdi thdi 12 hanh
B6 Tat. Du qudn sit cic phdp khdng sanh ma khong vao chdnh vi
(chon nhu) 12 hanh B T4t. Quan mudi hai duyén khdi ma vao céc ta
ki€n 12 hanh B T4t. Nhi€p do tit cd ching sanh ma khong mé dim
chap trude 1a hanh B T4t. Ua xa lia ma khong nuong theo sy dift doan
than tAm 12 hanh B6 Tat. Tuy & trong ba cdi ma khong hoai phdp tinh
12 hanh BS T4t. Tuy quan ‘Khdng’ ma gieo trdng cdc coi cong difc 12
hanh Bd T4t. D thyc hanh v6 tu6ng ma cttu dd ching sanh 1a hanh B
T4t. Du thuc hanh vd tdic ma quyén hién tho than 1a hanh B Tat. Du
thuc hanh vo khdi ma khdi tdt cd cdc hanh 13 hanh B6 Tat. Du thuc
hanh sdu phdp Ba la mat ma bi€t khdp cdc tAim, tAm s§ clia chiing sanh
12 hanh B T4t. Du thyc hanh sdu phép than thong ma khong dit hét
1au hodc phién ndo 1a hanh B T4t. D thyc hanh t& v lugng tim ma
khong tham dim sanh vé c¢di Pham th& (Pham Thién) 13 hanh BS Tit.
Du thuc hanh thién dinh, gidi thodt tam mudi, ma khong theo thién
dinh tho sanh 13 hanh B3 T4t. D thyc hanh tif niém xi ma khong hoan
toan lia hin than, tho, tAm, phap 12 hanh B6 T4t. Du thuc hanh td
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chianh cAn ma khong rdi thin tAm tinh tdn 12 hanh B T4t. Du thuc
hanh t¢ nhu ¥ tic ma ding thin thdng ty tai 12 hanh B T4t. DU thuc
hanh ngli cin ma phin biét ranh ré cic cdn Igi don cta ching sanh 1a
hanh B Tat. Du thuc hanh ngii lyc ma wa cAu thip luc clia Phat la
hanh B Tat. D thuc hanh bdy phdp gidc chi ma phin biét rd tri tué
cda Phat 12 hanh BO Tét. Du thuc hanh bat chdnh dao ma wa tu vo
lugng Phat dao 12 hanh B Tat. Dui thuc hanh cdc phdp chi quan trg
dao ma tron khong thién hin noi tich diét (Ni€t Ban) 13 hanh BS Tit.
Du thuc hanh cdc phap bat sanh bat diét, ma dung tuéng hdo trang
nghiém than minh 12 hanh B T4t. DU hién oai nghi theo Thanh Vin,
Duyén Gidc ma khong rdi Phat phdp 1a hanh B6 Tét. Du tuy theo
tuéng hoan toan thanh tinh clia cdc phdp ma tly theo chd s& tng hién
than 12 hanh BS T4t. Du quén s4t cdi nuSc clia chu Phat tron ving ling
nhu hu khong ma hién ra ra't nhiéu coi Phat thanh tinh 13 hanh Bo Tat.
Dii chitng ding qua Phat, chuyén Phap Luan, nhap Ni€t Ban ma khong
bé dao Bd Tat 1a hanh B6 T4t vay.” Khi 6ng Duy Ma Cit néi nhitng
15i 4y r6i, ¢4 dai chiing di theo ngai Vin Thi Su Lgi, trong d6 tdim
ngan vi Thién ti déu phat tim V6 thugng Chanh ding Chéanh giac.

VI. Duy Ma Phdp Mén Bat Nhi:

Theo thi du tht 84 ctia Bich Nham Luc. Duy Ma Cat hdi Van Thu
Su Lgi: "Nhitng gi 12 Bd Tét vao phdp mdn bat nhi?" Vin Thu dip:
"Nhu y toi, d6i tit cd phdp khong néi mot 15, lia cdc van ddp, Ay 1a
vao phdp mdn bat nhi." Vin Thu Suv Ldi hdéi Duy Ma Cat: "Chiing toi
mdi ngudi tv néi xong, nhon gid phdi néi nhitng gi 1a phdp mon bat
nhi?" Tuy€t Pau néi: "Duy Ma Cat néi gi?" Lai bdo: "Khdm phd
xong." Theo Vién Ngo¢ trong Bich Nham Luc, khi ngai Duy Ma Cit
khién cdc vi dai B6 Tat mdi vi néi vé phap mon bat nhi, ba muoi hai vi
B T4t déu 1ay thdy hai 12 hitu vi vd vi, chon d€ tuc d€, hiép 1am thay
mot 12 phdp mon bAt nhi. Sau ngai héi BS T4t Vin Thu Su Ldi, Vin
Thi ddp: "Nhu y t6i, d6i tat cd phdp khong néi khong 13i, khong chi
khong biét, lia cdc van ddp, 4y 12 phdp mdn bat nhi." BSi vi ba muoi vi
diing 13i dep 15i, ngai Vin Thu ding khong 15i dep 13i, ddng thdi quét
sach, thiy chdng cin, 12 vio phdp mon bt nhi. PAu ching bi€t linh qui
bdo vé cdi dudi khda dau thanh vét, ciing gidng nhu ding chdi quét
bui, bui tuy hét ma vét chdi van con. R&t sau vin nhu trude trir diu
vé&t. Khi 4y B T4t Vin Thu hdi lai 6ng Duy Ma Cat: "Ching t6i mdi
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ngudi tu néi xong, nhon gid phai tw n6i Duy Ma Cat nhitng gi 1a B6 Tat
vao phidp mon bat nhi?" Ong Duy Ma Cit ling thinh. N&u 1a k& song,
tron ching dén trong nudc chét ma ngdm. N&u khdi ki€n gidi the Ay
giong nhu ché dién dudi béng. Tuyét Pau ching néi "Ling thinh",
ciing ching néi "Im ling gidy lau", chi chay chd gip gap. H3i Duy Ma
Cat n6i cdi gi? Chi nhu Tuy&t Pau néi thé€ 4y, lai thAy Duy Ma Cat
ching? Mong hay chua mong thdy? Duy Ma Cat 13 vi ¢ Phat thdi qua
kht, cling c6 quyén thudc, gitip Phat tuyén héa, di bién tai bat kha tu
nghi, c6 canh gidi bat khd tu nghi, c6 than thong diéu dung bat kha tu
nghi. 0 trong cdi thAt mot trudng vudéng ma dung ba mudn hai ngan tda
bdu su ti, cing tim muon dai chiing ciing ching thi'y rong hep. Hay
néi 4y 1a dao ly gi? Goi 1a than thong diéu dung dudc ching? Chd nén
hi€u 1am. N&u 1a phdp mdn bat nhi, ddng dic déng chitng mdi hay
cung chung chitng biét, chi riéng Vin Thu ddng cting 6ng ddi ddp. Tuy
thé€, lai khéi bi Tuy&t Pau ki€m trach hay khong? Tuy&t Pau néi thé
4y, ciing cAn cling hai vi nay thd'y nhau. Hi Duy Ma Cit néi cdi gi?
Lai n6i khim phd xong? Chi cdi nay ching né dugc mat, ching roi
phdi qud'y, nhu bd cao van nhin leo 1én dugc bd tdinh mang, nhdy qua
khdi, hita dng thdy Duy Ma Cat. Nhu bd ching dugc, giong nhu bdy
nai cham bd rdo. Tuyét Pau ¢d nhién 13 ngudi bd dugc tinh mang nén
c6 thé thdy dugc Duy Ma Cat vay. Pa phan hanh gid ching ta hiay con
vuéng mic vao nhi nguyén nén khong thé nhan ro dau 12 tinh tiy, diu
I1a hinh tudng bén ngoai, dau la hi€én hitu, dau la khong hién hitu, danh
sdc hay hién tugng, van van. Chiing ta thudng dm 14y tinh tdy va chdi
bd hinh tuéng bén ngoai, d6m I1dy tdnh khong va chdi bd sy hién hitu,
van van. Pay 13 loai th ki€n tao ra nhiéu tranh cii v nghi nan. Thit ra
¢ su hd tuong giita tAm linh va hién tugng. Hanh gid nén ty hoa gidi
vdi chinh minh d€ loai nhitng vu'éng mic khong cAn thiét. Phat tif chin
thuin nén cd ging hoa gidi gitta tdnh twéng, hitu vo, 1y su. Ky that, c6
su tuong dong gitta Iy va su. Sy 1a 1y va 1y 12 sy. Phat tif tu hanh nén
hoa gidi van vat van su hau tan diét sy chap trudc nay.

VII.Hanh Gida Tu Thién Va Phdm Qudn Chiing Sanh Trong
Kinh Duy Ma Cat:
Khi Ngai Vin Thu Su Lgi hdi 6ng Duy Ma Cat: “Bd Tat quin sit
chiing sanh phdi nhu th&é nao?” Duy Ma Cat ddp: “Vi nha huyén thuit
thdy ngudi huyén clia minh héa ra, Bd T4t quin sit ching sanh ciing
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nhu thé. Nhu ngudi tri thdy tring dudi nu6e, thdy mit trong guong, nhu
dnh nidng dgn, nhu Am vang cta ti€ng, nhu may giita hu khong, nhu bot
nu6e, nhu béng ndi, nhu 16i cdy chudi, nhu 4nh dién chdp, nhu dai thi
nim, nhu 4m thd sdu, nhu cin thd bay, nhu nhip tht mudi ba, nhu gidi
thit mudi chin. B4 T4t quan sdt ching sanh ciing nhu the. Nhu sic chit
¢di vO sidc, nhu mong lda hu, nhu than ki€n ctia Tu Pa Hoan, nhu su
nhip thai cia A Na Ham, nhu tam ddc clia A la han, nhu tham gidn pha
gi6i ctia B6 T4t chiing vo sanh phdp nhin, nhu tap khi phién ndo cla
Phat, nhu mu thdy sic tugng, nhu hoi thd ra vao clia ngudi nhap diét
tan dinh, nhu ddu chim giita hu khong, nhu con cda thach nit (dan ba
khong sanh dé), nhu phién nio clia ngudi huyén héa, nhu cdnh chiém
bao khi da thic, nhu ngudi diét do tho 14y than, nhu lta khong khéi.
B6 Tit quan sdt chiing sanh ciing nhu thé d6.”

VIII.Hanh Gid Tu Thién va Long Tit Bi Hy Xa Chén Thdt Doi

Voi Chiing Sanh Theo Kinh Duy Ma Cdt:

Theo phim “Quén Chiing Sanh”, khi Ngai Vin Thi Su Ldi hoi:
“Né&u Bd T4t quin s4t nhu thé thi phdi thuc hanh 1ong tif nhu thé nao?”
Duy Ma Cat dap: “B6 Tét qudn sit nhu th€ rdi phdi tw nghi riing phai
vi ching sanh néi phdp nhu trén, d6 1a long tir chan that; phai thuc
hanh 1ong tir tich diét, bdi vi khong sanh; phéi thyc hanh 10ng tir khong
néng biic, bdi khong cé phién nio; phai thuc hanh long tir binh ding,
bdi ba doi nhu nhau; phdi thyc hanh long tir khong dua tranh, bdi
khong c¢6 khdi; phéi thyc hanh 1ong tir khong hai, bdi trong ngoai (cin
tran) khong hiép; phdi thuc hanh long tir khong hoai, bdi hoan toan
khong con; phdi thuc hanh 1dong tir kién c¢d, bdi long khong hly hoai;
phéi thyc hanh 10ong tit thanh tinh, b3i tdnh cdc phédp trong sach; phai
thuc hanh 1ong tir vd bién, bSi nhu hu khong; phai thuc hanh 10ng tir
clia A la hdn, vi phd cdc gidc ki€t sit; phdi thuc hanh long tir B6 T4t, vi
an vui ching sanh; phdi thuc hanh 1ong tir cia Nhu Lai, vi ding tuéng
nhu nhu; phéi thyc hanh 1ong tir ciia Phat, vi gidc ngd ching sanh; phai
thuc hanh 1ong tir tu nhién, vi khdng nhon ddu ma diang; phai thuc
hanh 1ong tir B6 P&, vi chi c6 mot vi; phdi thyc hanh long tir vo ding,
vi doan cdc 4i ki€n; phai thuc hanh long tir dai bi din day cho phdp
Pai Thira; phdi thuc hanh 10ong tir khong nham mdi, quan khong, vo
ngd; phai thuc hanh long tir phdp thi khdng c6 luyén ti€c; phdi thuc
hanh 1ong tir tri gidi dé€ héa dd ngudi phd gidi; phdi thyc hanh long tir
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nhin nhuc d€ dng ho ngudi va minh; phdi thyc hanh long tir tinh tin dé
gdnh vic chiing sanh; phai thyc hanh 1ong tif thién dinh khong tho mui
thién; phai thuc hanh long tir tri tué, déu bi€t ding nhip; phai thuc
hanh 1ong tif phuong tién, thi hién tit c4; phai thuc hanh long tir khong
4n dau, 1ong ngay trong sach; phai thuc hanh Iong tir thAm tAm, khong
c6 hanh xen tap; phéi thuc hanh 1ong tir khong phinh di, khong c6 lira
gat; phdi thyc hanh 1ong tir an vui, lam cho tit cd dudc su an vui clia
Phat. Long tir ctia Bd T4t 13 nhu thé d6. Ngai Vin Thi Su Lgi lai héi:
“Sao goi 1a long bi?” Duy Ma Cat dap: “Bo6 Tat lam cong dic gi cot dé
cho chiing sanh.” Vin Thu Su Lgi lai hdi: “Sao goi 1a long hy?” Duy
Ma Cat trd 15i: “C6 1¢i ich gi déu hoan hy, khong h&i han.” Vin Thu
Su Lgi lai hdi ti€p: “Sao goi 1a long x4?” Duy Ma Cat ddp: “Nhitng
phudc bdo da lam, khong c6 1ong hy vong.”

IX. Phuong Cdch Bo Tdt Tu Tép Dé Diéu Phuc Tam Minh Khi

Co Bénh:

Theo kinh Duy Ma Cat, phdm Vin Thu Su Loi thim Bénh Ngai
Duy Ma Cat. Vin Thi hdi: “Cu si! B6 T4t c6 bénh phdi diéu phuc tAm
minh nhu thé ndo?” Duy Ma Cat ddp: “Bd Tat c6 bénh phdi nghi thé
ndy: ‘Ta nay bénh diy déu tir cic mén phién nio, dién dio, vong
tuwdng ddi trde sanh ra, 1a phap khong that 6, 14y ai chiu bénh d6. Vi
sao? Vit dai hoa hgp gia goi la than, ma td dai khong chi, thian cling
khong nga. Lai nita, bénh ndy khdi ra déu do chap ngi, vi th€ & noi
ngd khong nén sanh long chiap dim.” Bay gi¢ di biét gdc bénh, trir
ngay ngid tudng va ching sanh tudng, phai khdi phdp tudng. Nén nghi
ring: ‘Than nay chi do c4dc phdp hiép thanh, khdi chi 12 phdp khdi, diét
chi 13 phdp diét. Lai cdc phap Ay déu khong bi&t nhau, khi khdi khong
n6i n6 khéi, khi diét khong néi n6 diét?” Bo Tt c6 bénh mudn diét trix
phdp tudng phdi nghi ring: ‘Phdp tudng nady ciing 1a dién ddo, dién
ddo tifc 1a bénh 16n, ta nén xa lia n6.” Th& nao 12 xa lia? Lia ngd va
ngi s&. Thé ndo 12 lia ngd va ngd s3? La lia hai phdp. Thé nao 1a lia
hai phdp? La khong nghi cdc phdp trong , ngoai, ma thyc hanh theo
binh ding. Sao goi la binh ding? La ngd binh ding, Ni€t Ban binh
ding. Vi sao? Ngi va Niét Ban hai phap ndy déu khong. Do diu ma
khong? Vi do viin tu nén khong. Nhu th€, hai phiap khong c6 tinh
quy&t dinh. N&u ding nghia binh ding d6, thi khong c6 bénh chi khic,
chi con c6 bénh KHONG, ma bénh KHONG ciing khong nita.” Vi Bd
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T4t c6 bénh dung tim khdng tho ma tho cdc mén tho, néu chua diy dd
Phat phép ciling khong diét tho ma thli chitng. Du than c6 khd, nén nghi
d&n chiing sanh trong 4c thi ma khdi tAm dai bi. Ta da diéu phuc dudc
tAm ta, cling nén diéu phuc cho tit cd ching sanh. Chi trir bénh chip
ma khong trlir phdp, day cho dit trit géc bénh. Sao goi l1a géc bénh?
Nghia 1a c6 phan duyén, do c6 phan duyén ma thanh g6c bénh. Phan
duyén ndi dau? 6] trong ba ¢di. Lam th€ nao doan phan duyén? Ding
vd s& dic; n€u vd sd dic thi khong c6 phan duyén. Sao goi 1a vd sé
ddc? Nghia 1a ly hai mén chap. Sao goi la hai mén chap? Nghia la
chap trong va chap ngoai; ly ca hai d6 1a vo s& ddc. Ngai Vin Thu Su
Lgi! P6 1a BS Tét c¢6 bénh, diéu phuc tim minh dé doan cic khd nhu
gia, bénh, chét 12 B P& ctia B6 Tat. N&u khong nhu thé thi chd tu
hanh cda minh khdng dugc tri tué thién Igi. Vi nhu ngudi chi€n thing
ké oédn tic méi 12 dong, con vi ndo trir cd gia, bénh, chét nhu thé mdéi
goi 12 Bd Tat. B4 T4t c6 bénh nén nghi thém thé€ ndy: ‘Nhu bénh clia
ta diy, khong phéi 1a that, khong phdi c6; bénh cla chiing sanh ciing
khong phdi that, khong phdi c¢6.” Khi quin sit nhu thé, d6i vdi chiing
sanh néu c6 khdi 1ong dai bi 4i ki€n thi phai bd ngay. Vi sao? B Tit
phdi dit trir khich trin phién nio ma khdi dai bi, chd vi dai bi 4i ki€n
ma ddi v6i sanh t ¢6 tim nham chdn, né€u lia dugc 4i ki€n thi khong
c6 tim nham chdn, sanh ra noi nao khong bi 4i ki€n che day, khong
con bi sy rang budc, lai n6i phap cdi mG sy rang budc cho ching sanh
nita. Nhu Phat néi: ‘N&u minh bi tréi ma lai di md tréi cho ngudi khic,
khong thé dugc; né€u minh khong bi tréi méi md tréi cho ngudi khic
dugc.” Vi th€, B T4t khong nén khdi nhitng sy rang budc. Sao goi la
rang budc? Sao goi 12 gidi thoat? Tham dim ndi thién vi 12 B Tt bi
rang budc. Duing phuong tién tho sanh 13 B Tat dugc gidi thoat. Lai
khong ¢6 phuong ti€n hué thi budc, c6 phuong tién hué thi giai thodt,
khong hué phuong tién thi budc, c¢6 hué phuong tién thi gidi thodt. Sao
goi 12 khong c6 phuong tién thi budc? Bd T4t dung 4i ki€n trang
nghiém Phat d9, thanh tyu ching sanh & trong phdp Khong, v tuéng,
vO tic ma diéu phuc 14y minh, d6 1a khong c6 phuong tién hué thi
budc. Sao goi 12 c6 phuong tién hué thi gidi? B6 T4t khong dung 4i
ki€n trang nghiém Phit do, thanh tyu ching sanh, & trong phip
‘khong,” ‘vo tuéng,” ‘vo tic’ diéu phuc 14y minh, khong nhim chin
madi mét, d6 1a c¢6 phuong ti€n hué thi gidi. Sao goi 1a khong c6 phudng
tién hué thi budc? BS Tt tru ndi cdc mén phién ndo, tham duc, sin
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han, ta ki€n, vin vin ma trong cic cdi cong difc, d6 1a khdng c6 hué
phuong tién thi budc. Sao goi 1a c¢6 hué phuong tién thi gidi? La xa lia
céc thit phién ndo, tham duc, sin han, ta ki€n, vin vin ma vun trong
cdc cdi cong ditc, hdi hudng Vo thugng Chanh ding Chanh gidc, d6 1a
c6 hué phuong tién thi gidi. Ngai Vin Thu Su Lgi! Bd T4t c6 bénh diy
phdi qudn sdt dudc cdc phdp nhu thé. Lai nita, quin thin vo thudng,
khd, khong, vo ngd, d6 1a hué. Du than c6 bénh vin & trong sanh ti
lam 1gi ich cho chiing sanh khong nham mdi, d6 1a phuong tién. Lai
nita, ngai Vin Thu Su Lgi! Qudn thin, thin khong rdi bénh, bénh
ching r&i than, bénh ndy, thin nay, khong phai mdi, khdng phai cii, d6
132 hué. Du thin c6 bénh ma khong nham chédn tron diét do, dé la
phuong tién. Ngai Vin Thi Su Lgi! Bd T4t c6 bénh nén diéu phuc tim
minh nhuv th€, ma khong tru trong d6, ciing khdng tru ndi tim khong
diéu phuc. Vi sao? N&u tru noi tim khong diéu phuc 1a phap clia pham
phu, né€u tru ndi tAim diéu phuc 13 phdp cda Thanh Vin, cho nén Bd
T4t khong tru ndi tAm diéu phuc hay khong diéu phuc, lia hai phdp 4y
1a hanh B4 Tat. O trong sanh t& ma khong bi nhiém 6, & noi Niét Ban
ma khong diét d6 hin 13 hanh B6 Tat. Khong phai hanh pham phu,
khong phdi hanh Hién Thdnh 12 hanh B Tat. Khong phdi hanh nho,
khong phai hanh sach 12 hanh B Tat. Tuy vugt khéi hanh ma ma hién
cdc viéc hang phuc ma 12 hanh B Tat. CAu nhit thi€t tri, khong ciu
s4i thdi 1a hanh BS T4t. Du quén sat cdc phdp khong sanh ma khong
vao chanh vi (chon nhu) 13 hanh B Tat. Quian mudi hai duyén khdi
ma vao cdc ta ki€n 1a hanh B T4t. Nhi€p do tit cd ching sanh ma
khong mé ddm chdp trude 1a hanh B Tat. Ua xa lia ma khong nuong
theo sy dift doan thin tAm 13 hanh Bd Tét. Tuy & trong ba c¢di ma
khong hoai phdp tinh 12 hanh Bd T4t. Tuy qudn ‘Khong’ ma gieo
trong céc cdi cdng dirc 1a hanh Bo Tat. Du thuc hanh vo tuéng ma cifu
dd chiing sanh 12 hanh B6 T4t. Du thuc hanh vo tic ma quyén hién tho
than 12 hanh B& T4t. Du thuc hanh vo khdi ma khdi tit ci cac hanh 12
hanh B6 T4t. D thuc hanh sdu phdp Ba la mat ma biét khip cdc tim,
tam s& cda ching sanh 12 hanh B Tat. DU thyc hanh sdu phép thin
thong ma khong ditt hét 1au hodc phién ndo 1a hanh B Tat. Du thuc
hanh t¢ vo lugng tim ma khong tham dim sanh vé cdi Pham thé&
(Pham Thién) 12 hanh B6 T4t. Du thuc hanh thién dinh, gidi tho4t tam
mudi, ma khong theo thién dinh tho sanh 1a hanh B T4t. D thyc hanh
tf niém x& ma khdng hoan toan lia hin than, tho, tim, phdp la hanh
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B6 Tét. Du thyc hanh t chdnh cAn ma khong rdi thin tim tinh tin la
hanh B T4t. Du thuc hanh tf nhu ¥ tic ma ding thin thdng tu tai la
hanh B Tat. Du thuc hanh ngii cin ma phan biét ranh ré cic cin 1gi
ddn ctia chiing sanh 13 hanh B Tat. Du thyc hanh ngii lvc ma wa ciu
thap luc cda Phat 1a hanh BS T4t. Dt thuc hanh by phédp gidc chi ma
phin biét ro tri tué ctia Phat 1a hanh Bd T4t. D thuc hanh bat chanh
dao ma wa tu vo lugng Phit dao 12 hanh B6 Tat. Du thuc hanh cédc
phap chi quan trg dao ma tron khong thién hin ndi tich diét (Ni€t Ban)
12 hanh B6 Tit. Du thuyc hanh cdc phdp bat sanh bat diét, ma ding
twéng hio trang nghiém than minh 132 hanh B6 T4t. Du hién oai nghi
theo Thanh Vin, Duyén Gidc ma khong rdi Phat phdp 1a hanh Bo Tat.
Du tiy theo tuéng hoan toan thanh tinh clia cdc phdp ma ty theo chd
s tng hién than 12 hanh B Tat. Dii quan sdt cdi nuSc cia chu Phat
tron ving ling nhu hu khong ma hién ra rit nhiéu coi Phit thanh tinh
12 hanh B6 Tat. Du chitng ding qua Phat, chuyén Phdp Luan, nhip
Niét Ban ma khong bd dao Bo T4t 1a hanh Bb Tat vay.

(D) Tinh Hoa Hoa Gidc Ng¢
Trong Kinh Duy Ma Cqt

1. Tinh Thédn Gidc Ngé Trong Kinh Duy Ma Cdt:

Tinh than ty do clia sy Gidc Ngo trong Thién chinh 12 nguyén dong
luc thic défy Phat gido dap bé cdi vd tu vién budc ra, dong manh I€n
dudng d€ phd hién 1y gidc ngd tuyét vdi nay trong dai ching; va chinh
tinh than 4y 12 ngudn dong luc cla vii tru, ma ciing 1a hoat dung ciia
tadm linh, bat cif thit gi cdn dudng né déu gdnh 14y that bai. Vi vy, lich
st Phat gido ciing 1a lich st cla ty do cd nhin vy, hién thyc trong sinh
hoat ctia tAm, tri, va ddc ctia con ngudi. Luin ly thugng luu va ky ludt
hinh thitc cia Phat gido nguyén thiy khong thé rang budc tinh than
ctia ching ta 1au hon nita. Khi ma gido 1y Gidc Ngd ngay cang dugc
thAm chdng bén trong hon, thi tAm cang vugt 1€n hinh thic cta gidi
luat. Khong nhat thi€t phai lia bd gia dinh d€ theo chin gido doin mdi
dat dudc qud gidc ngod tdi thugng. Sy thanh tinh bén trong, ché khong
phdi su tin md bén ngoai, d6 12 di€u cin cho cudc sdng tu theo Phat.
V& mit nay thi cu si ching kém gi tu si. Sy kién hiing bién nhit nay
dudc dién dat trong kinh Duy Ma Cat. Nhian vat chinh trong kinh 1a
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Duy Ma Cat, mot tri€t gia cu s song ngoai khudn nép cta gido doan.
Khong mét dé tir nao cta ddc Phat sanh dugce véi tu tudng thaim diéu,
quing dai va tinh t&€ ctia 6ng; khi ditc Phat cdc dé tf d€n thim bénh
ong, ai ai cling cdo lui, vién 1€ nay no, trtr mdt vi 1a Van Thu Su Loi,
hién thian cta tri Bat Nha trong Phit gido Pai Thira. Khong riéng gi
hanh gid tu Thién, ma tAt cd moi ngudi déu phdi cong nhin ring hianh
gia cu si Duy Ma Cit da thanh tyu & mifc do con vugt 1én trén cd mdt
bac La Han.

I1. Bédt Cong Phdp:

B4t cong phdp c6 nghia 13 cong dic, su thanh tyu va gido phap cla
Nhu Lai ching gidng vdi ngudi khac. Theo kinh Duy Ma Cit, chuong
mot, chu Phat déu tha'y rd moi vat trong ddi, vi thuong Phat hién tuéng
bi€n ndy. Chu Phat diing mdt ti€ng dién néi Phap, d€ cho chiing sanh
tiy loai thdy ding hi€u, déu cho ring Phit dong ti€ng minh, d6 12 thin
lyc Phdp bat cong. Chu Phat ding mot ti€ng dién néi Phdp, ching sanh
chd hiéu tiy mdi hang, khip dugc tho hanh déu Igi ich, d6 1a thin luc
Phé4p bat cong. Chu Phat ding mot ti€ng dién néi Phép, c6 ngudi kinh
s¢ hodc vui mirng, c6 ké dit nghi hodc nham chan, d6 1a than luc Phip
ba't cdng. Chu Phat 1a ddng Thap Luc dai tinh tAn, ddng da ding khong
chd sg, ding tru noi Phap bat cong, ding Pao su cda mudn loai. Chu
Phat 12 dang hay ditt moi ki€t phugc, ding da dén noi b kia, ddng hay
vugdt cic thé gian, vd ding tron lia dudng sanh tir. Chu Phat 12 ding
bi€t hét chiing sanh tuéng dén lui, khéo néi cdc Phdp dugc gidi tho4t,
nhu hoa sen trong ddi ching nhiém, thudng khéo vao ndi hanh khong
tich. Chu Phat bi€t & cdc phdp tuéng khdng ngin ngai, va khong
nuong tg hu khong.

I11.Bét Di Sanh Diét Tam Hanh Thuyét Phdp Thuc Tuéng:
Theo kinh Duy Ma Cit, chuong ba, Btic Phat bio Ma Ha Ca Chién
Dién: “Ong d&n tham bénh 6ng Duy Ma Cit dim t6i.” Ca Chién Dién
bach Phat: “Bach Th& Ton! Con khong kham lanh dén thim bénh 6ng
ta. Vi sao? Nh§ lai lic truGe, Phat néi luge qua yé&u chi cdc Phdp cho
cdc Ty Kheo nghe, sau khi d6, con di€én ndi lai nghia dy, la nhitng
nghia v6 thudng, khd, khong, vo ngi, va tich diét. Lic biy gid ong
Duy Ma Cat d&€n néi v6i con ring: ‘Thua ngai Ca Chién Dién! Ngai
chd nén dem tdm hanh sanh diét ma n6i Phap thuc tudng. Ngai Ca
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Chién Dién! Cdc Phdp rot rdo khong sanh, khong diét, 1a nghia vo
thudng, nim 4m rdng khong, khong chd khdi nghia khd; cic Phap rot
rdo khong cé, la nghia khong; ngd va vd ngd khong hai, 12 nghia vo
ngd; Phiap trudc khong sanh, nay ciing khong diét, 1a nghia tich diét.
Sau khi dng Duy Ma Cat néi Phdp 4y xong, cdc Ty Kheo kia tim dugc
gidi thodt. Vi th€, nén con khdng kham lanh dén thim bénh 6ng.”

1V. Bdt Lai Titc Lai, Bét Kién Tiic Kién:

Theo kinh Duy Ma Cait, chudng ndm, khi ngai Van Thu Su Lgi vao
nha 6ng Duy Ma Cit rdi, thdy trong nha trong réng khong cé vat chi,
chi c6 mot minh 6ng nim trén giudng ma thoi, khi 4y 6ng Duy Ma Cat
chio ring “Quy héa thay! Ngai Vin Thi Su Lgi mdi dén! Tudng
khong d&€n ma dén, tuéng khong thd'y ma thay.” Ngai Vin Thu Su Lgi
n6i: “Phdi ddy, Cu si! N&u da dén tic 1a khong dén, néu da di tic 1a
khong di. Vi sao? D&n khong tir ddu dén, di khong d&€n ndi dau, hé c6
thdy titc 12 khong thay.”

V. Buéng Xa:

X4 dugc dinh nghia 13 tim binh ding, nhu khdng phan biét trudc
ngudi vat, ky bi; x4 bé th& gii van hitu, khong con bi phién nio va
duc vong tréi budc. Mot khi c6 duge tim X4, ching ta sé thit sy cdm
thdy dong 1ong thuong x6t d6i v6i moi ngudi, va ching ta c¢6 kha ning
x6a bd dugc sy thién vi trong thdi dd hiing ngay clia ching ta doi véi
ngudi khac. Tri giit tAm binh ding, bt thién nhit phuong (khong
nghiéng vé bén nio). X4 tuéng (cdi bd nhitng diéu rang budc trong
tam thic). Tinh thdn nhién, mot trong nhitng ddc tinh chd y&u trong
Phat gido. Trong Phat gido, x4 tudng cé nghia 1a trang thdi khong cé
niém vui ciing nhu sy dau khd, mot tinh than séng hoan toan cin bing
vugt 1én tat cd moi phan biét doi xit. Con goi 1a Mot Xa, ndi tim binh
ding va khong c6 chap trudc, mdt trong nhitng dic tinh chinh ctia Phat
gido, x4 bd s& dua d&n trang thai hitng hd trudc nhitng vui khd hay doc
lap v6i cd hai thit ndy. X3 dugc dinh nghia 13 tAm binh ding, nhu
khong phan biét trudc ngudi vat, ky bi; xa bd thé gidi van hitu, khong
con bi phién nio va duc vong tréi budc. X34 1a mot trong thi't gidc phan
hay thit bd dé phan. Pitc Phat day: “Mudn dudc vao trong cinh gidi
gidi thodt thim thim cla cdc bac B6 Tat, Phat tl tru6c hét cAn phai x4
bd tit c& duc lac clia ngii duc clia pham phu. Theo Kinh Duy Ma Cat,
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khi ngai Vin Tha Su Lgi BO T4t d&€n thim bénh cu s Duy Ma Cat, dng
c6 hdi vé long “xa” nhu sau: Vin Thi Su Lgi hdi Duy Ma Cat: “Sao
goi 12 1ong x4?” Duy Ma Cit d4dp: “Nhitng phuc bdo ma vi B6 T4t di
lam, khong c6 1ong hy vong.”

VI. Chdn Thién Nhan:

Theo kinh Duy Ma Cit, chuong ba, Ptic Phat bio A Na Luat: “Ong
di d&€n thim bénh 6ng Duy Ma Cit dum ta.” A Na Luit bach Phat:
“Bach Th& Ton! Con khong kham lanh dén thim bénh dng ta. Vi sao?
Nhé lai lic true con di kinh hanh & mot chd no, khi 4y ¢ vi Pham
Vuong tén Nghi€ém Tinh, cing v6i mdt mudn Pham Vuong khac, phong
4nh sdng trong sach ruc rd d€n chd con cidi diu 1& va hdi, ‘Thua ngai A
Na Luat! Thién nhin clia ngai thi'y xa dudc bao nhiéu?” Con lién dép,
‘Nhon gia, toi thd'y cdi Tam thién Dai thién Thé gidi cia Phat Thich
Ca Mau Ni day nhu thdy trdi Am ma lic trong ban tay vay.” Lic d6
ong Duy Ma Cat dén néi vé6i con, ‘Thua ngai A Na Luat! Thién nhin
clia ngai thdy d6 1am ra tu6ng ma thay hay la khong lam ra twéng ma
thdy? Néu nhu lam ra tuéng ma thdy thi khdc gi ngii thong clia ngoai
dao? Né&u khong 1am ra tuéng ma thdy thi 1a vo vi, 1& ra khong thiy
chit? Bach Th& Ton! Lic 4y con nin ling. Cdc vi Pham Thién nghe
dng Duy Ma Cit néi 18i &y rdi ding chd chua tirng c6, lién 1am 1& hdi
ong ring: “Bach ngai § trong ddi ai 1a ngudi c6 chon thién nhdn?”
Trudng gid Duy Ma Cat ddp: ‘C6 Phat Th€ Ton duge chon Thién nhin,
thudng & tam mudi, thdy sudt cdc cdi Phat khong c6 hai tuéng.” Khi &y
Nghiém Tinh Pham Vuong cung quyé&n thudc nim traim Pham Vuong
déu phat tAim Vo thugng Chdnh ding Chéanh gidc, danh 1& dugi chan
ong Duy Ma Cat rdi bdng nhién bi€n mat. Vi th€, con khong kham
lanh d&n thim bénh 6ng.”

VII.Chiing Sanh Bénh Nén Bé Tdt Bénh:

Theo kinh Duy Ma Cit, chuong nim, khi ngai Vin Thu Su Lgi dén
thim Duy Ma Cat, ngai hdi: “Cu si bénh c6 chiu ndi dugc khong? Piéu
tri ¢6 b6t khong? Bénh khong dén ndi ting u? ThE Toén an cin hdi
thdm chi xi€t. Bénh Cu si nhon ddu ma sanh, sanh d bao lau, phai th&
nao md&i manh dugc?’ Duy Ma Cét ddp: “Tu ndi si ma cé 4i, bénh toi
sanh. Vi tit cd ching sanh bénh, nén tdi bénh. N&u tit ci chiing sanh
khong bénh, thi bénh toi lanh. Vi sao? B T4t vi chiing sanh ma vao
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dudng sanh tf, hé c6 sanh thdi c6 bénh, né€u ching sanh khdi bénh thi
B6 T4t khong c6 bénh. Vi nhu dng trudng gid chi cé mot ngudi con, hé
ngudi con bénh, thi cha me ciing bénh; n€u bénh cda con lanh, cha me
ciing lanh. Bd Tit ciing thé! Pdi véi tat cd chiing sanh, thuong mén
nhu con, nén ching sanh bénh, Bd T4t ciing bénh; chiing sanh lanh, Bd
T4t cling lanh.” Vin Thu Su Lgi lai héi: “Bénh 4y nhon diu ma sanh?”
Duy Ma Cat trd 15i: “B6 Tat ¢6 bénh 1a do long dai bi.” Vin Thu Su
Ldi hdi: “Cu si! Nha ndy vi sao trong khong va khong c6 thi gid?” Duy
Ma Cat dap: “Coi nu6c clia chu Phat cling déu khong.” Vin Thi hdi:
“Lay gi lam khong?” Duy Ma Cat ddp: “Lay khong lam khong.” Vin
Thi héi: “Pa khong, cAn gi phai khong?” Duy Ma Cat ddp: “Vi khong
phan biét, nén khong.” Vin Thi hdi: “Cé6 thé phan biét duge u?” Duy
Ma Cat dap: “Phan biét ciing khong.” Van Thu héi: “Khoéng, phadi tim
ndi dau?” Duy Ma CAt ddp: “Phdi tim trong sdu muoi hai mén kién
chap.” Vin Thi hdi: “Sdu mudi hai mén ki€n ch4p phdi tim noi dau?”
Duy Ma Cat ddp: “Phdi tim trong cdc phdp gidi thodt cia chu Phat.”
Vian Thu hdi: “Phdp gidi thodt clia chu Phat phdi tim ndi ddu?” Duy
Ma Cat ddp: “Phdi tim ndi tAm hanh cla ching sanh.” Duy Ma Cat ti€p
15i: “Ngai lai héi vi sao khong thi gid? TAt cd chiing ma va cdc ngoai
dao déu 1a thi gid clia tdi. Vi sao? Vi cdc ma va sanh t¥, ma B Tit &
ndi sanh tit khdng bd. Con ngoai dao ua cic ki€n chap, ma Bo Tat &
ndi cdc ki€n chdp khong dong.” Vin Thu hdi: “Bénh clia cu si tudng
trang th€ nao?” Duy Ma Cat ddp: “Bénh ciia to6i khdng hinh, khong
tuéng, khong thé thiy dugce.” Vin Thil héi: “Bénh Ay hiép v6i than hay
hiép véi tAim?” Duy Ma Cat ddp: “Khong phdi hié€p vdi than, vi thin
tudng von lia; cling khong phdi hiép v6i tAm, vi tim nhu huyén.” Vin
Thu hdi: “Pia dai, thiy dai, phong dai, hda dai, trong bon dai bénh 6ng
vé dai n20?” Duy Ma Cat ddp: “Bénh Ay khong phdi dia dai, cling
khong lia dia dai; thiiy, hda, phong dai ciing nhu thé. Nhung bénh clia
chiing sanh 1a tir noi t&¢ dai ma khdi, vi ching sanh bénh nén t6i c6
bénh.” Poan Vin Thi héi ti€p: “Pham B Tit an i BO T4t c6 bénh
nhu th€ nao?” Duy Ma Cit ddp: “Néi than vo thudng, nhung khong bao
gi¢ nham chén than ndy. N6i thin c6 khd, nhung khong bao gid néi vé
su vui & Ni€t Ban. N6i than vo ngd ma khuyén day dit diu chiing sanh.
N6i than khong tich, chit khong néi 1 rot rdo tich diét. N6i dn nin tdi
trudc, chit khong néi vao ndi qud khit. LAy bénh minh ma thuong bénh
ngudi. Phai bi€t cdi khd vo so ki€p trude, phdi nghi dén sy 1¢i ich cho
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t4t c& chding sanh, nhé dén viéc lam phudc, twdng dén sy sdng trong
sach, ché nén sanh tdm budn riu, phai thudng khdi long tinh tin,
nguyén sé& lam vi y vuong diéu tri tdt cd bénh cda chiing sanh. Bd T4t
phai an i B T4t c6 bénh nhu thé d€ cho dugc hoan hy.”

VIII.Chitng Nghi¢m Tdm Linh:

Chitng nghiém tam linh hay TAm nghiém. Ldi tuyén bd ndi ti€ng
clia Piic Phat “Song 1a khd”, ta chd nén coi d6 nhu 13 mot thong diép
chidn dgi. N6i song l1a khd nhim vao thuc trang; trong cudc tim
nghiém, ai trong chiing ta ciing déu phai ding 1én tr thuc trang 4y. Va
tAm nghiém 13 gi n€u khong 1 thyc nghiém cdi khd 4y? Ai khong khd
khong thé nio vudt 1én dugc. Ai c6 dao tim déu phai khd ndi khd cia
thé gian. Ngai Duy Ma Cat néi, Phat bénh vi tit cd ching sanh bénh.
Khi tat bénh vay ta t phia, n€u 1a ngudi c6 dao tAm, lam sao ma ta
khéi bénh theo? Phat 1a ddng Pai Bi nén tAm cta Ngai ludn nhip theo
chiing sanh, diu hitu tinh hay vo tinh.

IX. Cong Diic & Tri Tué:

Theo kinh Duy Ma Cét, chuong mot, cic vi B T4t ludon ding cong
dtc tri tué dé trau stta tim minh, biing cach 14y tuéng tot trang nghiém
than hinh sic tuéng dung nhan bac nhat, vi th€ bd hin ti't ci trang siic
tot dep trong ddi. Danh ti€ng cdc ngdi cao xa vugt hian ndi Tu Di. Long
tin thAm thadm cla cdc ngai bén chic khdng bi phd v& nhu kim cuong.
Phdp bdo cla cdc ngai soi khip, vi mua cam 16 tudn dé ndi ndi. Ti€ng
thuy€t phdp clia cdc ngai la thim thim vi diéu bac nhat.

X. Pgi Thita Pén Gido:

Gido ly ndy chi cho ta sy tu tip khong can ngdn ngit hay luit nghi,
ma goi thing vao tryc ki€n clia mdi ngudi. Gido 1y ndy nhAn manh d&n
“tric ki€n,” nhd d6 ma hanh gia c6 thé dat d&€n gidc ngd vién min tifc
khic. T4t c4 vin tu va ngdn ngit déu dinh chi ngay. Ly tanh sé ty bi€u
16 trong thuan tdy clia né, va hanh dong s& luon ludn tiy thuin véi tri
hué va tri ki€n. P6n gido bing chdnh dinh noi tu tuéng hay niém tin
chit khong bing tu tri thién nghiép. Gido 1y ndy day cho ngudi ta chitng
ngd tic thi ma khong dva trén nhitng gidng gidi bing 15i hay qua ti€n
trinh thuc hanh tu tAp cAp tdc, tim thiy trong Kinh Duy Ma Cit. Gido
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ly nay chii truong néu tu tudng khong con mdng khdi trong tim cla
hanh gid thi ngudi Ay 14 mot vi Phat. Sy thanh dat ndy c6 thé gat héi
dudc qua su im lang, nhu dugc Ngai Duy Ma Cat ching td, hay qua
thién dinh nhu trudng hdp clia TS Bd PEé Pat Ma, sd t6 Thién Tong
Trung Hoa.

XI. Dy Thodt Chiing Sanh:

Theo Kinh Duy Ma Cat, khi dén thim bénh cu si Duy Ma Céat, Duy
Ma Cit c6 néi véi ngai Vin Thi Su Lgi Bd Tat vé “Pd Thoit Chiing
Sanh” nhu sau: Vin Thi lai hdi Duy Ma Cat: “Mudn do chiing sanh,
B6 Tét phdi trir nhitng gi?” Duy Ma Cat ddp: “Mudn do thodt chiing
sanh trudc nhat phai trir phién ndo cia ho.” Vin Thit hdi: “Mudn trir
phién ndo, phai thuc hanh nhitng gi?” Duy Ma Cat ddp: “Phdi thyc
hanh chdanh niém.” Vin Thi héi: “Thé nao 13 thuc hanh chdnh niém?”
Duy Ma Cit dap: “Phéi thyc hanh phdp khong sanh khong diét.” Vian
Thu héi: “Phdp gi khéng sanh, phdp gi khong diét? Duy Ma Cat dédp:
“Phdp bAt thién khdng sanh, phdp thién khong diét.” Vin Thu hdi:
“Phdp thién va phdp bat thién 14y gi lam g&c?” Duy Ma Cat d4p: “LAy
than 1am g6c¢.” Viin Thu hdi: “Than 18y gi lam g&c?” Duy Ma Cat dép:
“LAy tham duc 1am gdc.” Vin Thu héi: “Tham duc 14y gi lam goc?”
Duy Ma Cat ddp: “LAy hu vong phin biét lam g&c.” Vin Thu héi: “Hu
vong phan biét 14y gi lam gdéc?” Duy Ma Cat ddp: “LAy tudng dién
ddo 1am gd&c.” Vin Thi hdi: “Tudng dién ddo 14y gi lam g&c?” Duy
Ma Cat ddp: “Lay khong tru 1am g&c.” Vin Thi héi: “Khong tru 13y gi
lam gdc?” Duy Ma Cat ddp: “Khong tru thi khong g&c. Thua ngai Vin
Thu, & ndi gc khong tru ma 1ap tat ca phap.”

XI1.Gidi Thodt Bdt Khd Tu Nghi:

Bat kha tu nghi gidi thodt 14 sy gidi thoat khong thé nghi ban dugc,
khong thé nao gidi thich dudc bing 13i. Theo kinh Duy Ma Cat, chuong
sdu, Duy Ma CAt néi v6i ngai X4 Lgi Phat: “Ngai X4 Lgi Phat! Chu
Phat va chu B T4t c6 phap gidi thodt tén 12 bat kh3 tu nghi. Néu Bd
Tat tru noi phdp gidi thodt d6, 14y nii Tu Di rong 16n nhét vao trong
hat cdi vin khong thém bdt, hinh ndi Tu Di vin y nguyén, ma trdi Td
thién vuong va Pao Lgi thién vuong khdng hay khong biét da vao day,
chi ¢6 nhitng ngudi ddng d6 mdi thdy ndi Tu Di vao trong hat cdi, d6 1a
phdp modn Bat Tu Nghi Gidi Tho4t. Lai 14y nuSc bon bién 16n cho vao
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trong 10 chun 10ng, khong c6 khudy dong cédc loai thily toc nhu cd
tranh, ngoan da, ma cdc bién 16n kia ciing vin y nguyén. Céc loai
rong, quy than, A tu la, vin vin déu khdng hay khong bi€t minh di vao
ddy, va céc loai 4y cling khong c6 loan dong. Lai nita, ngai X4 Ldi
Phat! B T4t & noi phdp BAt Kha Tu Nghi Gidi Thodt, it 14y ¢di tam
thién dai thién th€ gidi nhanh nhu ban tron clia thg dd gdm, roi dé
trong ban tay phdi quing ra ngoai khdi nhitng th& gidi nhu s6 cit song
Hing, ma ching sanh trong d6 khong hay khong bi€t minh c6 di dau,
lai dem trd vé€ chd cii, ma ngudi khong biét c6 qua lai, va thé gisi Ay
ciing van y nguyén. Lai nita, ngai X4 Ldi Phat! Hoidc c6 ching sanh
nao ua & lau trong ddi ma c6 thé do dugc, B Tat lién kéo bdy ngay ra
lam mot ki€p d€ cho chiing sanh kia goi 12 mot ki€p; hodc cé chiing
sanh ndo khong wa & 1au trong ddi ma c6 thé do dugce, B6 Tat lién thau
ngan mot ki€p lai 1am bay ngay, d€ cho chiing sanh kia goi 1a bay
ngay. Lai nita, ngai X4 Lgi Phat! B6 Tét tru noi phap bat kha tu nghi
gidi thodt, dem nhitng viéc tot dep clia tdt cd coi Phiat gom vé mot
nudc chi bay cho ching sanh. Lai nita, B6 T4t dem tit c4 ching sanh
tdt cd coi Phat d€ trén ban tay phai ciia minh rdi bay d€n mudi phuong
bay ra cho ai ciing thdy tit cd ma bdn xi khong lay dong. Lai nita, X4
Lgi Phat! Nhitng d6 ciing dudng chu Phat clia chiing sanh trong mudi
phuong, Bd T4t 1am cho tit cd déu thdy noi mot 16 chon 16ng. Lai nita,
bao nhiéu nhyt nguyét, tinh td trong cdc cdi nudc § mudi phuong, Bo
T4t déu 1am cho moi ngudi thdy rd noi mot 16 chon 16ng. Lai nita, ngai
X4 Lgi Phat! Bao nhiéu thit gié & cdc coi nudc trong mudi phudng, Bo
T4t c6 thé hit vio trong miéng ma than khong bi tdn hai, nhitng ciy
c6i & bén ngoai ciing khong xiéu nga, troc, gay. Lai khi ki€p Iira chdy
tan ¢oi nudc § mudi phuong, B T4t dem tit ci lira d€ vao trong bung,
Itra ciing vin y nguyén ma khong chit gi 1am hai. Lai qud s6 cdt song
Hiing th€ gidi Phat vé phuong dudi, 1ay mot cdi Phat dem dé cdch khéi
s6 cat song Hing thé gifi & phuong trén nhu cAm miii kim nhon ghim
14y mot 14 cha 1a ma khong c6 tdn hai. Lai nita, ngai X4 Loi Phat! BS
T4t tru canh BAt Kha Tu Nghi Gidi Thodt hay diung thin thdng hién
lam than Phit hoic hién than Bich Chi Phit, thin Thanh Vin, thin D&
Thich, thAn Pham Vuong, thin Chiia Thé gian, hodc thin Chuyén Luén
Thanh Vuong. Cédc thtt ti€ng to, ti€ng vira, tiéng nhd & cdc cdi nudc
mudi phuong déu bi€n thanh ti€ng Phat dién néi phap vo thudng, khd,
khong, v6 nga va nhitng phdp cta chu Phit & muGi phuong néi ra lam
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cho khip tit cd déu dugc nghe. Ngai X4 Lgi Phit! Nay tdi chi néi qua
than lyc gidi thodt bat kha tw nghi ctia B6 T4t nhu thé&, n€u néi cho dd
dén cung ki€p ciing khong hét dudc. Khi d6 ngai Pai Ca Di€p nghe
n6i phdp moén B4t Kha Tu Nghi Gidi Thodt ctia B6 T4t, ngdi khen chua
tirng c6, mdi bdo ngai X4 Lgi Phdt ring: “Vi nhu c6 ngudi § trude
ngudi mu pho bay cdc thit hinh sic, ngudi mu kia diu thé thdy dudc.
Nay tit cd hang Thanh Vin nghe phip mon B4t Khd Tu Nghi Gidi
Thoét ndy ciing dau thé hi€u dugc. Ngudi tri nghe phdp mdn niy ai ma
ching phit tAim Vo6 thugng Chdnh ding Chanh gidc. Tai sao ching ta
mat hin gidng 4y, d6i v6i phdp Pai Thira ndy di nhu hat gidng thidi?
T4t c& hang Thanh Vin nghe phdp mon B4t Khd Tu Nghi Gidi Thoat
nay déu phdi than khéc ti€ng vang dong cdi tam thién dai thién thé
gi6i, con tat cA Bd Tat nén hét siic vui mirng ma vang lanh phip Ay.
N&u c¢6 B6 Tit nao tin hi€u phap mon Bat Kha Tu Nghi Gidi Thoat
ndy thdi tit cd ching ma khong thé lam gi dudc. Khi Ngai Pai Ca
Diép néi nhu the 16i c6 ba van hai ngan vi thién t déu phit tim Vo
thugng Chanh ddng Chanh gidc. Vao lic biy gid, 6ng Duy Ma Cat néi
véi ngai Pai Ca Diép ring: “Ngai Pai Ca Di€p! Céc vi lam ma vuong
trong vo lugng vd s& cdi nudc mudi phuong phian nhiéu 13 buc Bd Tat
tru noi Phap B4t Khd Tu Nghi Gidi Thodat, vi ding stic phuong tién
gido héa ching sanh nén thi hién lam ma vuong. Lai nita, ngai Pai Ca
Di€p! Vo lugng Bd Tt & mudi phuong, hoic c¢6 ngudi d&n xin tay,
chin, tai, miii, diu, mit, tiy, nao, huyé’t, thit, da, xudng, x6m lang,
thanh ap, vg con, tdi t6, voi ngua, xe cd, vang bac, luu ly, xa clt, ma
nio, san ho, hd phéach, tran chau, ddi mdi, y phuc, va cic mén in udng,
ma ngudi xin d6 phan nhiéu 1a buc Bo Tat tru phdp Bat Kha Tu Nghi
Giai Thodt diing stic phuong tién dén thit thich d€ 1am cho cdc Bb Tit
kia thém kién cd. Vi sao? B6 Tt tru phap Bat Khd Tu Nghi Gidi Tho4t
¢6 than luc oai difc nén méi ddm lam viéc bic ngit dé chi bay cho
chiing sanh nhitng viéc khé 1am nhu th&. Con ké pham phu ha liét
khong c6 thé luc, khong thé 1am bitc ngit duge B Tiat, vi nhu con long
tugng day dap, khong phdi stc lira kham chiu ndi. P6 13 mén tri hué
phuong tién ctia Bd T4t & ndi phdp Bat Kha Tu Nghi Gidi Tho4t vay.

XII1.Hanh Phi Dao Thi Thong Dat Phdt Dao:
Theo kinh Duy Ma Céit, chuong tim, ngai Van Tha Su Lgi hdi 6ng
Duy Ma Cit riing: “Bd Tat th€ ndo 1a thong dat Phat dao?” Duy Ma
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Cat d4p: “Bo Tat thuc hanh phi dao (trdi dao) 12 thong dat Phit dao.”
Vin Thu Su Lgi héi: “Thé nao 1a B Tét thuc hanh phi dao?” Duy Ma
Cat ddp: “N&u Bo Tat gdy nim tdi vO gidn ma khong budn gian, d&€n &
trong dia nguc ma khong c6 tdi ciu; d€n trong lodi sic sanh ma khong
c6 nhitng 16i vd6 minh kiéu man; d€n trong nga quy ma vain day dd
cong ditc; dé€n cdnh sic va vo sic gidi ma khong cho 1a thi thing;
hién 1am tham duc ma khong nhiém dim; hién 1am gidn dit ma do6i véi
chiing sanh khdng c6 ngai gi; hién cdch ngu si ma dung tri té diéu
phuc tAm minh; hién IAm hanh tham lam bdn xén ma bd tit cd cla cai,
khong ti€c thAn mang; hién phdp gi6i cAm ma & trong tinh gidi, d€n
nhu tdi bé nhd ciing hét 1ong sd sét; hién lam thi hin ma thudng tir bi
nhin nhuc; hién lam Iudi bi€ng ma siéng tu cdc cdng dic; hién lam
loan ¥ ma thudng niém dinh; hién 1am ngu si ma thong dat tri tué thé
gian v xuit th€ gian; hién 1am dua d6i ma phuong tién thuin theo
nghia cic kinh; hién lam kiéu man ma ddi v6i chiing sanh minh ciing
nhu ciu d6; hién 1am tit ca phién nio ma long thudng thanh tinh; hién
vao trong ching ma ma thuin theo tri tué ctia Phat, khong theo dao
gido khéc; hién lam hang Thanh Vin ma néi cdc phdp chua tirng nghe
cho chiing sanh; hién vao hang Bich Chi Phat ma thanh tyu long dai bi,
gido héa ching sanh; hién vao hang nghéo nan ma c6 tay day di cong
diic; hién vao hang tan tit ma dd tudng tot d€ trang nghiém thin minh;
hién vao hang hén ha ma sanh trong dong gidng Phat, diy di cdc cong
dtrc; hién vdo hang ngudi dm y&u xdu xa ma dugc thin Na la dién
(kim cang), tdt cd chiing sanh déu mudn xem; hién vao hang gia bénh
ma doan hdn gdc bénh, khong con s¢ chét; hién 1am hang gidu c6 ma
xem 1a vo thudng, khong c6 tham ddm; hién c6 thé thi€p, th€ nit ma
tranh xa bun iy ngii duc; hién noi hang din don ma thanh tyu bién tai,
van giif tdng tri; hién vao ta t&€ ma ding chanh t€ d6 chiing sanh; hién
vao khidp cic dao, d€ doan dit nhon duyén; hién vao Ni€t Ban ma
khong bd sanh tif. Thua ngai Vin Thi Su Lgi! Néu B Tat lam dugc
nhitng viéc trai dao nhu th&, di'y 1a thong sudt Phat dao.”

X1V.Bét Thoi Chuyén:

B4t thdi c¢6 nghia 1a khong chiu thua hay khong mdi mét véi vi tri
hién tai, hay khong th4o lui, dic biét khi n6i vé su tu tip Phat dao. Khi
mot bac da ti€n t6i chd khdng con roi ngude trd lai (ludn hdi sanh tir)
hay bat thdi chuyén 1a cach néi khic ctia “nht sinh thanh Phat” hay
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thanh Phat trong ki€p nay. Bac di dat dugc tanh khong hay vo sanh
phdp nhin s& khong bao gid bi thdi chuyén ra khéi Bd Tat hay Phat
dao. Khong lui (khong quay ngudc lai) ma di thing vao Ni€t ban,
ngudi da dat tdi thuc ching tdinh khdng, s€ khdng bao gid di lui trén
dudng di d&€n Bd Tat hay Phat qua. Poi khi ngudi ta dinh nghia “Bat
Thoi Chuyén” don thuin 1a cdc bic tu hanh di ti€n dén giai doan cao
khong bao gid con thdi chuyén trd lai nita. Theo kinh Duy Ma Cat,
chuong bon, Pitc Phat bio Bd T4t Di Lic: “Ong di dén thim bénh 6ng
Duy Ma Cat dum ta.” Di Lic bach Phat: “Bach Thé€ Toén! Con khong
kham linh dén thim bénh 6ng ta. Vi sao? Nhé lai lic truSc con néi
hanh ‘bit thdi chuyén,” cho vi Thién Vuong & cdi trsi PAu Sudt va
quyén thudc clia ngudi, lic 4y 6ng Duy Ma Cat d&€n néi vdi con ring:
‘Ngai Di Lic! Th€ Ton tho ky cho ngai mot doi sé dudc qua Vo
thugng Chdnh ding Chanh gidc, d6 12 d&i nao ma ngai dugc tho ky?
D&i qué khit chiing? Ddi vi lai ching? Ddi hién tai ching? Né&u 1a doi
qué khit thdi qua khit da qua. N&u 1a doi vi lai thdi vi lai chua dén.
Né&u 1a ddi hién tai thdi hién tai khong dirng tru. Nhu Phat néi: “Nay
Ty Kheo! Nhu dng ngay bay gid ciing sanh, ciing gia, cling chét!” Néu
dung v6 sanh ma dugc tho ky, thi vé sanh tic 1a chdnh vi, & trong
chdnh vi ciing khong tho ky, cling khong dugc qua Vo thugng Chanh
ding Chanh gidc. Thé nao Di Lic dugc tho ky mot ddi u? La tir “Nhu”
sanh ma dudc tho ky, ma Nhu khong c6 sanh. Né&u tir Nhu diét duge
tho ky, ma Nhu khong c6 diét. TAt ci ching sanh déu Nhu, cic Thanh
Hién cling Nhu, cho d&n Di Lic cling Nhu. Néu Di Lic dugc tho ky, tit
ca chiing sanh ciing phai dugc tho ky. Vi sao? Vi Nhu khong hai khong
khéc. Néu Di Lic duge qua Vo thugng Chanh ding Chanh gidc, tit ca
chiing sanh ciing déu dudc. Vi sao? T4t cd ching sanh chinh 13 tuéng
B6 Pé. Néu Di Lic dugc diét do, tit cd ching sanh cling phdi diét do.
Vi sa0? Chu Phat biét tit cd chiing sanh rot rdo vdng ling, chinh la
tuéng Ni€t Ban, ching con diét nita. Cho nén Di Lic, ché dung phip
d6 day bao cdc Thién ti¥, that khong cé chi phat tim V6 thugng Chanh
ding Chéanh gidc, ma ciing khong c6 chi thdi chuyén. Ngai Di Lic!
Phai 1am cho cdc vi Thién ti¥ ndy bd chd ki€n chip phin biét B6 Dé.
Vi sao? B6 P& khong thé dung than dugc, khong thé dung tim dudc.
Tich diét 1a B6 D&, vi diét cac tudng; ching nhan xét 1a B6 BE, vi ly
cic duyén; ching hién hanh 12 B6 P&, vi khong ghi nhd; doan 1a B
Dé, vi bd cdc ki€n chap; ly 1a B6 P&, vi lia cdc vong tudng; chuéng 1a
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B6 D&, vi ngin cdc nguyén; bat nhap l1a B6 DéE, vi khong tham dim;
thuan 12 B6 P&, vi thuin chon nhu; tru 13 B4 DE, vi tru phdp tanh; dé€n
1a BS Pé, vi dén thuc t&; ba't nhi 1a BS Pé, vi ly y phdp; binh ding 12
B6 Pé, vi ddng hu khong; vo vi 1a Bd D&, vi khong sanh tru di diét; tri
12 Bd P&, vi rd tAm hanh chiing sanh; khong hoi 13 Bd PE, vi nhap
khong nhém; khong hiép 1a B6 Pé, vi rdi tip khi phién nio; khong x@
s6 12 B6 Pé, vi khong hinh sic; gid danh 12 B6 Pé&, vi danh ty von
khong nhu; huyén héa 1a Bo DE, vi khdng thii x4; khong loan 1a Bd
Dbé, vi thudng tu ving ling; thién tich 12 Bd D&, vi tdnh thanh tinh;
khong thii 12 BS Pé, vi rdi phan duyén; khong khac 12 Bd Dé, vi cdc
Phdp dong ding; khong sanh 12 B6 PE, vi khong thé thi dy; vi diéu Ia
B6 Bé, vi cdc Phip khé biét.” Bach Thé Ton! Khi dng Duy Ma Cat néi
Phép 4y, hai trim vi Thién t chitng dugc V6 sanh phdp nhin. Vi thé,
nén con khong kham lanh dén thim bénh dng ta.”

XV.H¢i Phdp Thi:

Theo kinh Duy Ma Cét, chuong b&n, Ptic Phat bdo trudng gid
Thién Dbuc: “Ong di dén thim bénh 6ng Duy Ma Cit dum ta.” Thién
bitc bach Phat: “Bach Th& Ton! Con khong kham lanh dén thim bénh
ong ta. Vi sao? Nhé lai thud truGe, con 1dp ra hoi dai thi & nha cha con,
han trong bdy ngay d€ cing dudng cho tit ci cic vi Sa Mon, Ba la
mon, cing hang ngoai dao, ké nghe¢o khé, hén ha, co6 doc va ké an xin.
Bay gid 6ng Duy Ma Cat d&€n trong hoi néi vdi con ring, ‘Niy trudng
gid ti! V4 ching hoi dai thi khong phdi nhu hodi cia ong lap ra déu,
phdi lam hoi Phédp thi chd 14p ra hoi tai thi nay lam gi?” Con noi:
“Thwa Cu si! Sao goi 12 hoi Phap thi?” Ong ddp: “Hoi Phép thi 12 dong
thdi cling dudng tit cd chiing sanh, khong trudc khong sau dé 1a hoi
Phép thi.” Con héi: “Thé 1a nghia gi?” Cu si ddp: “Nghia 12 vi dao Bd
Dé, khdi tlr tAm; vi cifu ching sanh , khdi tAm dai bi; vi mudn giit gin
Chénh Phdp, khdi tAim hoan hy; vi nhi€p tri tué, 1am theo tim xa; vi
nhi€p tAm tham 14n, khéi bd thi Ba la mat; vi dd ké pham gidi, tri gidi
Ba la mat; vi khong nga phdp, khdi nhin nhuc Ba la mat; vi rdi tuéng
than tAm, khdi tinh tdn Ba la mat; vi tu6ng Bd PE, khdi thién dinh Ba
la mat; vi nhitt thiét tri, khdi tri tué Ba la mat; vi gido hda chiing sanh
ma khdi ra ‘Khdong;’ ching bé Phdp hitu vi ma khdi ‘vo tuéng;’ thi
hién tho sanh, ma kh&i ‘v6 tdc;” hd tri Chanh Phdp, khdi siic phuong
tién; vi do chiing sanh, khéi tit nhi€p phép; vi kinh thd ta't c4, khdi phdp
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trir khinh man; d6i thAn mang va tai sdn, khdi ba phdp bén chic; trong
phédp luc niém, khdi ra phap nhd tudng; & sdu phap hoa kinh, khdi tim
chat truc; chon chdnh thuc hanh thién phdp, khéi sy song trong sach; vi
tam thanh tinh hoan hy, kh3i gin byc Thanh hién; vi ching ghét ngudi
dit, khdi tim diéu phuc; vi phdp xuat gia, khdi thim tdm ; vi diing theo
chd n6i ma 1am khéi da vin; vi phdp vo trdnh, khdi chd yén ling; vi di
t6i Phat hué, khdi ra ngdi yén ling (toa thién); vi md rang budc cho
chiing sanh, khgi tAm tu hanh; vi diy di tuéng t5t va thanh tinh cdi
Phat, khédi sy nghiép phudc ditc; vi mudn bi€t tim niém tit cd chiing
sanh ding chd nén néi phdp, khdi ra nghiép tri; vi bi€t tit cd phdp
khong 14y khong bd, vio mdn nhit tuéng, khdi ra nghiép hué; vi doan
tdt cd phién nio, tit c chudng ngai, tit ca bat thién, khdi lam tat cd
phép trg Phat dao. Nhu vay thién nam tir! D6 12 hoi Phap Thi. Néu Bd
T4t tru ndi hoi Phap thi d6, 13 vi dai thi chii, ciing 12 phudc dién cho tat
c th& gian. Bach Th& Ton! Khi 6ng Duy Ma Cat néi phédp 4y, trong
chiing Ba la mon hai trim ngudi déu phat tim Vo thugng Chanh ding
Chénh gidc. Lic dé tAim con ddng thanh tinh, ngdi khen chua tirng c6,
cdi diu d4nh 1& dugi chon dng Duy Ma Cit. Con lién m$ chudi Anh
Lac gi4 ddng trim ngan lugng vang dang Ién, dng khdng chiu 1dy. Con
n6i: “Thua cu si! Xin ngai hiy nap tho, tily y Ngai cho!” Ong Duy Ma
Cat lién 14y chudi Anh Lac chia lam hai phian, mot phan dem cho
ngudi dn xin hén ha nhit trong hoi, con mdt phan dem ding cho Pitc
Nan Thing Nhu Lai. TAt cd ching trong hoi déu thdy cdi nudc Quang
Minh va Ptic Nan Thing Nhu Lai, lai thd'y chudi Anh Lac & trén dic
Phat kia bi€n thanh bon tru dai quy bdu, bon mit déu trang nghiém ryc
r& khong ngin che nhau. Sau khi dng Duy Ma Cat hién than bién xong,
lai néi ring: ‘N€&u ngudi thi chd ding tim binh ding thi cho mdt ngudi
dn xin rat hén ha xem ciing nhu tuéng phude dién clia Nhu Lai, khong
phan biét, 1ong dai bi binh didng, khong cau qua bdo, dé goi 1a diy di
Phép thi vdy.” Trong thinh nhitng ngudi dn xin hén ha nhit thdy thin
luc nhur vay va nghe 15i n6i kia, déu phat tim Vo6 thugng Chanh ding
Chénh gidc. Vi thé nén con khong kham lanh dén thim bénh 6ng Duy
Ma Cat. Nhu thé, cdc B6 T4t déu tudn ty d&€n truSc Phit trinh bay chd
b8 duyén ctia minh, vi ndo ciing khen ngdi, thuat lai nhitng 15i 6ng Duy
Ma Cit va déu néi: “Khong kham 1anh dén thim bénh 6ng.”—
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XVI.Huyén Thén:

Huyén than hay Ao than ¢6 nghia la thin nay khong that ma chi la
huyé&n gid. Theo kinh Duy Ma Cat, phim Phuong Tién, Duy Ma Cat
diing phuong tién hién than c¢6 bénh. Do 6ng c6 bénh nén cic vi Qudc
Vuong, Pai thian, Cu si, Ba la mon cd thdy cling cdc vi Vuong ti véi
bao nhiéu quan thudc vo s6 ngan ngudi déu d&€n tham bénh. Ong nhon
dip thin bénh mdi rong néi Phap: “Nay cdc nhin gid! Cdi huyén thin
niy that 1a vd thudng, né khong cé stic, khong manh, khong bén chic,
14 vat mau hu hoai, thit khong thé tin cdy. N6 la cdi 8 chita nhém
nhitng thit khd nio bénh hoan. Cac nhin gid! Ngudi c6 tri sing sudt
khong bao gi nuong ciy né. N&u xét cho k§ thi cdi thin nay nhu ddng
bot khong thé cAm nim; thin ndy nhu  béng ndi khong thé con 1au;
than ndy nhu 4nh ning don gitta ddng, do 1ong khat 4i sanh; thin ndy
nhu cdy chudi khong bén chic; thin nidy nhu dd huyén thuat, do noi
dién ddo ma ra; thin ndy nhu cadnh chiém bao, do hu vong ma thiy c6;
than ndy nhu béng cla hinh, do nghiép duyén hién; thAn nay nhu vang
ctia ti€ng, do nhan duyén thanh; than ndy nhu may ndi, trong gidy phit
tiéu tan; than ndy nhu dién chép sanh diét rit mau le, niém niém
khong dirng; than niay khong chd, nhu 1a di't; than niy khong c6 ta, nhu
12 Itra; than ndy khong trudng tho, nhu 1a gi6; than ndy khong ¢ nhan,
nhu 13 nudc; than ndy khong that, bdi tf dai gid hop ma thanh; than
nay von khong, néu lia ngd va ngd s4; thin ndy 1a v tri, nhu cdy cd,
ngdi, d4; than ndy vo tic (khdng c6 1am ra), do gié nghiép chuyén lay;
than niy la bat tinh, chita ddy nhitng thit do ban; than ndy la gid doi,
diu c6 tim rira 4n mic ti t€ r6t cude nd ciing tan rd; thin nay 13 tai
hoa, vi di cdc thit bénh hoan khd nio; than ndy nhu giéng kho trén go,
vi n6 bi su gid yéu ép ngit; thin ndy khdng chic chin, vi th& ndo né
ciing phdi chét; thin ndy nhu rin doc, nhu ké cudp giic, nhu chdn
khong tu, vi do 4m, gidi, nhap hgp thanh. Cdc nhan gid! Hiy nén nham
chdn cdi thin ndy, chd tham ti€c n6, phdi nén wa mudn than Phat. Vi
sao? Vi thin Phit 1a Phap Than, do v lugng cdng ddc tri tué sanh; do
gidi, dinh, tué, gidi thodt, gidi thoat tri ki€n sanh; do tir bi hy x4 sanh;
do bd thi, tri gidi, nhin nhuc, tinh tin, thién dinh, tri tué, vad phuong
tién sanh; do luc thong, tam minh sanh; do 37 phéfm trg dao sanh; do
chi quin sanh; do thap luc, tif vo dy, thap bat bat cong sanh; do doan
trlr tt c& cdc phdp bat thién, tu cdc phdp thién sanh; do chan that sanh;
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do khong budng lung sanh; do vo lugng phdp thanh tinh nhu thé sanh ra
than Nhu Lai.

XVII.Im Ldng Phi Nhi Nguyén:

"Sy ling thinh phi nhi nguyén" 12 thuit ngit thién néi 1én ring
chinh trong sy ling thinh mdi hi€u dugc hét thuc chit cta phi nhi
nguyén clia hién thuc, ban tinh that hay ban tinh Phat, von ¢ sn trong
moi hién tugng. T ngif ndy dé&n tir kinh Duy Ma Cat, trong d6 Bo T4t
Vin Thu ca nggi mot vi cu si dai gidc, té€n la Duy Ma Cat, dudc ton
kinh dic biét trong thién vi sy ling thinh clia 6ng bi€t thé hién thuc
chit clia tinh phi nhi nguyén hon moi ngdn tr. Trong thién ngudi ta
ciing n6i dé€n sy 'Im Ling SAm Sét' ciia Duy Ma Cat. Tuy nhién, hiu
hét cdc hoc gid Phat gido déu xem Duy Ma Cat nhu mdt nhan vt
huyén thoai

XVIII.Khéong Tan Hitu Vi Khong Tru Vo Vi:

Theo Kinh Duy Ma Cat, phAim mudi mot, B6 T4t Hanh, Phit bio
cdc BO T4t riing: “C6 phap mon ‘Tan, VO Tan Gidi Thoat’ cdc 6ng nén
hoc. Sao goi 1a Tan? Nghia 1a phdp hitu vi. Sao goi la V6 Tan? Nghia
12 phdp v vi. Nhu B Tit thdi khong tin hitu vi, cling khdng tru vo
vi.” Lai vi du cdc phuGc diic ma khong tru vo vi; vi dd cd tri tué ma
khong tan hitu vi; vi dai tir bi ma khong tru v vi; vi mdn bon nguyén
ma khong tin hitu vi; vi nhém thudc phdp ma khong tin hitu vi; vi tily
bénh cho thudc ma khong tin hitu vi; vi bi€t bénh chiing sanh ma
khong tru vo vi; vi dit trir bénh chiing sanh ma khdng tan hitu vi. Cic
Bo Tit chanh si tu tip phap niy thdi khong tin hitu vi, khong tru vo vi,
dé goi 12 phdp mon Tan, VO Tan Gidi Thodt ma céc 6ng can phai hoc.
Sao goi 1a Khong Tan Hitu Vi? Nghia la khong lia dai tit, khong bd dai
bi, sAu phdt tAm ciu nhit thi€t tri ma khong khinh bd, gido héa chiing
sanh quy&t khong nham chén; doi phdp ti nhi€p thudng nghi lam theo ,
git gin chdnh phdp khong ti€c thAn mang, 1am cdc viéc lanh khong hé
nham mdi, chi thudng d€ noi phuong tién hdi hudng, cAu phdp khong
bi€ng tré, néi phap khong 1an ti€c, siéng cing dudng chu Phat, ¢4 vao
trong sanh t ma khong s¢ sét, doi viéc vinh nhuc 1ong khong lo khong
mung, khong khinh ngudi chua hoc, kinh nguGi hoc nhu Phit, ngudi bi
phién ndo 1am cho phat niém chédnh, c4i vui xa lia khong cho 1a quy,
khong ddm viéc vui clia minh ma ming viéc vui clia ngudi, § trong
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thién dinh tudng nhu dia nguc, & trong sanh t¥ tudng nhu vudn nha,
thd'y ngudi dén cau phép tudng nhu thay lanh, bd tit cd vat sé hitu
tudng di nhit thi€t tri, thd'y ngudi phd gidi tim nghi citu gitp, cdc phap
Ba La Mat tudng 12 cha me, cdc phiap dao phim tudng 12 quyé&n thudc,
lam viéc lanh khong ¢6 han lugng, dem cdc viéc nghiém stic & cic codi
Tinh P06 trau dbi cdi Phat ctia minh, thyc hanh bd thi v han, day dd
tuéng tot, trir tit cd diéu x4u, trong sach than khiu y, nhidu s6 ki€p
sanh t ma long vin manh mé, nghe cdc Pic Phat quyét chi khong
mdi, diing guom tri tué phd giic phién nio, ra khdi Am gi6i nhip, ginh
vac chiing sanh d€ dugc hoan toan giai thodt, diing sitc dai tinh tin phd
dep ma quin, thudng cau vd niém, thuyc tuéng tri hué, thuc hanh it
mudn biét dd ma ching bd viéc ddi, khong sdi oai nghi ma thuin theo
th€ tuc, khdi tué than thong din dit chiing sanh, ding niém tdng tri da
nghe thdi khong quén, khéo bi€t cin co dit 1ong nghi cla ching sanh,
diing nhao thuy&t bién tai dién néi phdp vd ngai, thanh tinh mudi
nghiép lanh hudng tho phu6c trdi ngudi, tu bon mén vo lugng md
dudng Pham Thién, khuyé&n thinh néi phdp, tiy hy nggi khen diéu
lanh, ding ti€ng tt cia Phat, than khiu y tron lanh, ding oai nghi cia
Phit, cong phu tu tip phap lanh siu diy cang ti€n nhiéu I&én, dem
phdp Pai thira gido héa thanh tyu B Tit Ting, 1ong khong budng
lung, khong mat cdc diéu lanh. Lam cdc phdp nhu th& goi 1a B Tit
khong tdn hitu vi. Sao goi la khong tru vo vi? Nghia 1a tu hoc mdn
Khong; khdng 14y khong 1am chd tu chitng; tu hoc mon vd tuéng, vo
tdc, khong 14y vo tuéng, vd tdc lam chd tu chitng; tu hoc phdp Vo Sanh
khong 14y Vo Sanh lam chd tu chitng; quan V6 Thudng ma khong
nham viéc lanh (I¢i hanh); quan Th€ Gian Khd ma khong ghét sanh ti;
qudn V6 Ngi ma day dd ngudi khong nham mdi; quan Tich Diét ma
khong tich diét hin; quan xa lia (budng bd) ma thin tim tu cdc phdp
lanh; quan Khong Chd Vé (khong quy tic) ma vin vé theo phdp lanh;
quan V6 Sanh ma diing phdp sanh (nuong theo hitu sanh) d€ ganh vic
tdt cd; qudn Vo6 Lau ma khong doan cdc 14u; quan khdng chd lam (vd
hanh) ma dung viéc 1am (hanh dong) dé€ gido héa chiing sanh; quin
Khong V6 ma khong bd dai bi; quan Chdnh Phdp Vi (chd chitng) ma
khong theo Tiéu thira; quan cdc phap hu vong, khong bén chic, khong
nhan, khong chd, khdng tuéng, bon nguyén chwa min ma khong bd
phudc dic thién dinh tri tué. Tu cdc phdp nhu thé goi 1a B6 T4t khong
tru vO vi. Lai vi d cdc phudc ddc ma khong tru vo vi; vi du ca tri tué
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ma khong tdn hitu vi; vi dai tor bi ma khong try v6 vi; vi man bdn
nguyén ma khong tan hitu vi; vi nhém thudc phdp ma khong tn hitu
vi; vi tly bénh cho thudc ma khdng tan hitu vi; vi bi€t bénh ching sanh
ma khong tru vd vi; vi dit trir bénh ching sanh ma khéng tdn hitu vi.
Céc B6 Tat chanh si tu tap phdp ndy thdi khdng tan hitu vi, khdng tru
vd vi, d@6 goi 1a phap mon Tan, V6 Tan Gidi Thoat ma cic dng cin
phai hoc.”

XIX.Khuyén Gido Ta Ba Kho:

Theo kinh Duy Ma Cit, chuong mudi, Duy Ma Cat hdi cdc vi Bd
T4t & nuoc Ching Huong ring: “Phat Huong Tich 14y chi dé néi
phap?” Cac vi Bd T4t kia ddp: “Phat cdi téi khong dung vin ty dé néi,
chi dung cdc mui huong lam cho cdc tr6i, ngudi dugc luat hanh. Céc
B6 Tat déu ngdi dudi cdy huong, nghe mii huong mau nhiém 4y déu
dugc tam mudi Nhift Thi€t dirc tang. Pugc tam mudi 4y déu duge ddy
dl tAt ci cong ditc cia B6 Tat.” Cac Bb Tit kia hdi 6ng Duy Ma Cat
ring: “Con Phat Thich Ca Mau Ni 14y gi d€ n6i phap?” Ong Duy Ma
Catnéi: “Chiing sanh c6i Ta Ba ndy cang cudng khé gido héa, cho nén
Phit n6i nhitng 15i cang cudng dé diéu phuc ho. Néi d6 1a dia nguc; dé
12 stic sanh; d6 12 nga quy; d6 1a chd nan; d6 1a chd ngudi ngu sanh; dé
la than lam viéc ta, d6 1a qua bdo cla than lam viéc ta; d6 1a miéng
lam viéc ta, d6 1a qua bdo cia miéng lam viéc ta; d6 1a y lam viéc ta,
d6 1a qua bdo cia y lam viéc ta; d6 l1a sat sanh, d6 1a qua bdo cta sdt
sanh; d6 1a khong cho ma 14y, d6 1a qua bdo clia khong cho ma 14y; d6
l1a ta ddm, d6 1a qué bdo cta ta dim; d6 1a vong ngit, d6 1a qua bédo
ctia vong ngit; d6 1a hai Iudi, d6 1a qua bdo cta hai luGi; d6 1a 16i néi
dc doc, d6 1a qua bdo cha 13i néi dc ddc; d6 1a 16i n6i vo6 nghia, d6 1a
qua béo ctia 15i n6i vO nghia; d6 1a tham lam, ganh ghét, d6 1a qua bao
ctia tham lam ganh ghét; d6 1a tic gidn, d6 1a qua bdo cua tic gidn; dé
12 ta ki€n, d6 12 qué bdo clia ta ki€n; d6 12 bdn xén, d6 1a qud bdo cla
bdn xén; d6 1a phd gidi, d6 1a qua bdo cua phd gidi; d6 1a gian hon, d6
1a qud bdo clia gidn hdn; d6 1a Iudi bi€ng, d6 12 qud bio cda ludi
bi€ng; d6 12 y tdn loan, d6 12 qua bdo cda y tdn loan; d6 1a ngu si, d6
12 qud bdo cta ngu si; d6 1a ki€t gidi; d6 la gift gidi; d6 1a pham giéi;
d6 la nén lam; dé 1a khong nén lam; d6 1a chuéng ngai; d6 1a khong
chuéng ngai; d6 1a mic tdi; d6 1a khdi tdi; d6 1a tinh; d6 1a dd; d6 1a
hitu 1du; d6 1a vo 14u; do6 1a ta dao; d6 1a chanh dao; d6 1a hiru vi; d6 1a



37

vO vi; d6 1a th€ gian; d6 1a Ni€t Ban, vi nhitng ngudi khé gido héa
1ong nhu khi vugn, nén diing bao nhiéu phap dé ché& ngy 1ong ho, méi
c6 thé diéu phuc dugc. Vi nhu voi, nhu ngua, ngang trdi khong diéu
dugc, phai thém danh dap dit ton cho dén thiu xuong rdi mdi diéu
phuc dudc. Chiing sanh cang cudng, khé gido héa ciing th€, nén phai
diing tat cd nhitng 15i khd thi€t méi c6 thé dua ho vao khuon khd luat
hanh dugc.” Cac Bo Tt nudc Chiing Huong kia nghe rdi néi ring:
“That chua tirng c6! Nhu Phat Thich Ca Mau Ni Th& Tén 4n cai sic tuf
tai vO lugng cia Ngai ma dung nhitng phuong phdp sd thich cia ngudi
nghéo hén d€ d6 thodt chiing sanh. Cac B6 Tat ddy ciing chiu khé s3,
nhiin nhudng, diing 1ong dai bi vo lugng d€ sanh vao cdi Phat ndy.”

XX.Lac Phdp:

Niém vui ton gido hay su an lac cia Phat phdp hay niém vui véi
phdp. Vui khi nghe hay né€m duoc huong vi clia phap, khi thd kinh Phat
t, khi tao 1ap cong ditc, cling dudng hay tung niém (diing mui vi clia
phap d€ 1am cho tim than vui thd). Theo kinh Duy Ma Cat, liic ma Ba
Tuin dem mot muodn hai ngan Thién nif cho dng Duy Ma Cat. Khi 4y
ong Duy Ma Cat bdo cdc Thién nif ring: “Ma da dem cdc ngudi cho ta
rdi, nay cdc nguoi déu phdi phat tim Vo thugng Chinh ding Chéinh
gidc. R6i dng theo cin co cia Thién nit ma néi Phap d€ cho phat y
dao, va bdo ring ‘cdc nguoi da phat y dao, c6 Phip vui dé tu vui ché
nén vui theo ngii duc nita.”” Thién nit héi: “Thé& nao 1a Phap vui?” Ong
ddp: “Vui thudng tin Phat; vui mudn nghe phdp; vui ciing dudng Ting;
vui lia ngii duc; vui qudn ngii Am nhuv odn tic; vui quan than t& dai nhu
rin doc; vui quan ndi nhap (sdu cin) nhu khdng; vui gin giit dao y; vui
1gi ich chiing sanh; vui cung kinh ciing dudng buc su trudng; vui nhin
nhuc nhu hoa; vui siéng nhém ciin lanh; vui thién dinh ching loan; vui
r&i cAu nhiém ding tri tué sdng sudt; vui md rong taim B PE; vui hing
phuc cdc ma; vui doan phién nio; vui thanh tinh ¢di nuéc Phat; vui
thanh tyu cdc tuéng t6t ma tu cdc cong dic; vui trang nghiém dao
trang; vui nghe phdp thAim di€u ma khong sg; vui ba mon gidi thodt ma
khong vui phi thdi; vui gan ban ddng hoc; vui § chung véi ngudi khong
phdi ddng hoc ma 1ong thuong khdng chudng ngai; vui gitp d5 dc tri
thac; vui gﬁn thién tri thic; vui tim hoan hy thanh tinh; vui tu v lugng
Phidp dao phaim. D6 1a Phdp vui cia Bo Tat.
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XXI.Long Bi Mén Ciia Bo Tat:

Long bi min 1a tam se lai trudc sy dau khd cta ching sinh khéc.
Long mong mudn loai bé nhitng dau khd cta chiing sinh khic. Ti€ng
Phan 12 Phd Li Né Phudc, ciing c¢6 nghia la cdi tAm hay tAm long bi
man thuong x6t ciftu vt ngudi khac thoat khéi khd dau phién nio.
Long bi 1a 10ong vi tha, khong vi bidn ngd, ma dya trén nguyén tic binh
ding. Khi thiy ai dau khd bén thuong x6t, 4y 1a bi tim. TAm bi 12 tAm
thién vGi nhitng tu tudng tu tudng thi€én lanh, mong cho ngudi khic
thoat khdi khd dau phién ndo. TAm bi ching nhitng mang lai hanh phic
va an tinh cho ngudi khdc ma con mang lai cho minh nita. TAm bi gidp
ta loai bd nhitng tu tudng bat thién nhu gian hon, ganh ghét va do ky.
Bi tAim md rong khong phan biét ching sanh moi loai. Tuy nhién, bi
tam phai di kém v&i tri tué, d€ c6 dugc két qua ding din. Long “Bi”
chinh 12 mot trong nhitng ctta ngd quan trong di d&€n dai gidc, vi nhg d6
ma chiing ta khong gi€t hai chiing sanh. Theo Kinh Duy Ma Cat, Phim
thtt bdy, Quidn Ching Sanh, Bd T4t Vin Thi khi d€n thim bénh cu si
Duy Ma Cat c6 hdi vé 1ong “bi” nhu sau: Ngai Vin Thi Su Lgi héi
Duy Ma Cit: “Sao goi 12 1ong bi ctia mot vi Bd T4t?” Duy Ma Cit d4p:
“Bd Tat lam cdng dic gi cot d€ chia xé cho tit cd chiing sanh.” Long
bi min cda chu vi B T4t 1a khong thé nghi ban. Chu B T4t 12 nhitng
bac da gidc ngd, nhitng vi Phat tuong lai, tuy nhién, cic Ngai nguyén
sé ti€p tuc tru th€ trong mot thdi gian that dai. Tai sao vay? Vi lgi ich
cho tha nhan, vi cdc ngai mudn cttu vét chiing sanh ra khéi con dai
hdong thdy ctia khd dau phién nio. Nhung con Igi ich clia chinh cic
ngai § ddu? Vi cdc ngai, 1gi ich clia ching sanh chinh la 1gi ich cta
céc ngai, bdi vi cdc ngai mudn nhu vay. Tuy nhién, néi nhu vay thi ai
c6 thé tin dugc? That 1a ding v6i nhitng ngudi khd can tinh thuong, chi
nghi d&n riéng minh thi thdy khé tin dugc 1ong vi tha cda vi BO Tat.
Nhung nhitng ngudi c6 tir tim thi hi€u né d& dang. Chiing ta ching
thdy d6 sao, mot sd ngudi nguodi lanh tinh thuong thiy thich thd trudc
niém dau ndi khS clia ngusi khac, di cho niém dau ndi khd ching
mang lai 1di ich chi cho ho? Va chiing ta ciing phdi thira nhan ring chu
Bo tit, cudng quyét trong tinh thuong, thdy hoan hy gitip ich cho ké
khac khong chit lo 4u vi ky. Chiing ta ching thdy sao, nhitng ké u
minh trudc ban chat that sy clia van hitu nén coi cdi “Nga” la thit nén
tréi budc vao né va hau qui 12 khd dau phién nio. Trong khi chu Bd
T4t da x6a bd dudc cdi “Nga” nén ngliing xem nhitng cdi “Ta” va “cia
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ta” 12 that. Chinh vi th€ ma chu vi Bd T4t ludn an cin tir bi d6i vé6i tha
nhan va sdn sang chiu mudn ngan khd dau phién ndo vi sy an cAn tir bi
nay.

XXII.Nhi Tuéng Bé Tat:

Theo kinh Duy Ma Cat, chuong mudi bon, Pic Phat bio B6 Tat Di
Lic: “Di Lac! Ong phai biét, Bd Tét c6 hai tudng. Sao goi 1a hai? Mot
1a nhitng nguGi va nhitng cdu vdn hay dep, hai 1a nhitng ngudi khong
sd nghia siu xa, hiéu dugc ding nhu that. Nhu hang va nhitng ciu vin
hay dep, phai bi€t d6 12 B6 T4t mSi hoc. N&u & noi kinh dién thim
thAm khong nhiém, khong tru6c, khong cé chit sg sét va hiéu 15 duge
d6, nghe rdi tAm thanh tinh tho tri, doc tung ding nhu 18i néi ma tu
hanh, phai bi€t d6 12 hang tu hanh di 1au. NAy Di Lic! Lai ¢6 hai phdp
goi 12 Bd Tt méi hoc, khong thé quyét dinh phdp thim tham. Hai
phdp 1a chi? Mot 1a nhitng kinh dién thim tham chua tirng nghe néu
nghe thdi sg sét sanh long nghi, khong tuy thuan dudc, ché bai khong
tin rdi néi ring: “Kinh nay tir trudc d&n gid ta chua tirng nghe, tir ddu
dé&n day?” Hai la n€u c6 ngudi ho tri gidi néi nhitng kinh sdu xa nhu
th&, khong chiu gin giii, cting dudng cung kinh, hoic & noi d6 néi 15i
x4u xa cda ngudi kia. C6 hai phdp ddy, phdi bi€t B6 T4t mdi hoc chi
12 ty tn hai, chit khong thé & ndi phdp thim thAim ma diéu phuc dugc
tam minh. Nay Di Lic! Lai c6 hai phap, B6 Tat diu tin hi€u thAm
phdp, vin con ty tn hai ché khong thé chiing dudc vod sanh phap nhin.
Hai phdp Ia chi? Mot 1a khinh d& cdc Bd Tat mdi hoc ma khong day
bio. Hai la tin hi€u thAm phap ma lai chdp tudng phan biét.”

XXIII.Muoi Lam Phdp Qudn Ni¢m:

Theo Kinh Duy Ma Cit, ngdi Duy Ma Cat dd n6i vé mudi lim
phdp quén niém vé khdng tru vo vi. Thit nhat 1a Tu hoc mén Khong;
khong 14y khong 1am chd tu chitng. Thi nhi 12 Tu hoc mon vd tuéng,
vd tdc, khong 14y vo tuéng, vo tdc 1am chd tu chitng. Thit ba 1a Tu hoc
phdp Vo Sanh khong 14y V6 Sanh lam chd tu chitng. Thit tw 12 Quén
Vo6 Thuong ma khong nham viéc lanh (Igi hanh). Th ndm 1a Quédn
Th& Gian Khd ma khong ghét sanh ti. Thit sdu 12 Qudn Vo Ngi ma
day db ngudi khong nham méi. Thit bdy 1a Quédn Tich Diét ma khong
tich diét hin. Thit tdm 12 Quén xa lia (budng bd) ma than tim tu cdc
phdp lIanh. Thtt chin 12 Qudn Khong Chd VE (khong quy tic) ma vin
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v€ theo phdp lanh. Tht mudi 12 Quéan V6 Sanh ma diung phdp sanh
(nuong theo hitu sanh) dé gdnh vic tat cd. Thit mudi mot 12 Qudn Vo
Liu ma khdng doan cdc 1au. Tht mudi hai 12 Quén khong chd lam (vd
hanh) ma dung viéc lam (hanh dong) dé gido héa ching sanh. Thit
mudi ba 12 Qudn Khdong V6 ma khong bé dai bi. Thit mudi bdn la
Quén Chéanh Phip Vi (chd chitng) ma khong theo Ti€u thira. Thit mudi
lim 12 Qudn cdc phap hu vong, khong bén chic, khong nhan, khong
chii, khong tuéng, bdn nguyén chua man ma khong bé phudc dic thién
dinh trf tué. Tu cdc phap nhu th€ goi la Bd T4t khong tru vo vi.

XXIV.Muoi Phdp Téi Thuong:

Duy Ma Cat day cho hanh gi tu thién vé "P6 Chiing Thap Phip."
Theo kinh Duy Ma Cit, chuong mudi, Duy Ma Cat néi: “Bd Tit & coi
nuéc Chiing Huong ddi véi chiing sanh, 1ong dai bi bén chic that diing
nhu 18i cdc ngai dd nggi khen. Ma Bd T4t & cdi ndy 1di ich cho chiing
sanh trong mdt dJi con hon trim ngan ki€p tu hanh & ¢di nude khac. Vi
sao? Vi c¢di Ta Ba nay c¢6 mudi diéu lanh ma cdc Tinh D6 khdc khong
c6. Th€ nao 13 mudi? Mot 1a dung bd thi d€ nhi€p do ké nghéo nan;
hai 14 diing tinh gi6i dé nhi€p dd ngudi phd gidi; ba 13 ding nhin nhuc
dé nhi€p do ké gian dif; bon 1a dung tinh tin dé nhi€p @6 ké gidi dai;
nim la dung thién dinh d€ nhi€p dd ké loan y; sdu 1a ding tri tué¢ dé
nhi€p @6 k& ngu si; bay 12 néi phap trir nan dé€ @6 ké bi tdim nan; tim
12 dung phap dai thira @€ do ké ua phap ti€u thira; chin 12 dung cic
phép lanh dé ctru t&€ ngudi khong dic; va mudi 1a thudng diing ti nhiép
dé thanh tyu ching sanh.” Cac B Tat kia hdi: “Bd Tat phai thanh tyu
may phdp & noi cdi nay 1am khong 1Am 13i, dugc sanh vé coi Tinh
D6?” Duy Ma Cat ddp: “B6 T4t thanh tyu tim phdp thdi & cdi ndy 1am
khong 1am 16i, dudc sanh vé c¢di Tinh P6. Tam phdp 1a gi? Mot 1a 1gi
ich chiing sanh khong mong b4o d4p; hai 12 thay thé& tit ci ching sanh
chiu moi diéu khd nio; ba 12 bao nhiéu cong ditc déu ban cho tit ca
chiing sanh; bon 1a 1ong binh ding d6i vdi chiing sanh khiém nhudng
khong ngai, d8i véi BO Tat xem nhu Phat; nim 1 nhitng kinh chua
nghe, nghe khong nghi; sdu la khdng chong trdi v6i hang Thanh Vin;
bdy 1a thdy ngudi dugc ciing dudng ciing khong tat d6, khong khoe
nhitng 10i 16c clia minh, & ndi d6 ma diéu phuc tAim minh; tim Ia
thudng xét 161 minh, khong néi d€n 18i ngudi, hiing nhiit tim ciu cédc
cong dirc.” Sau khi 6ng Duy Ma Cat va ngai Vian Thu Su Lgi néi phap
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nay rdi, & trong dai chiing ¢6 ca trim ngan vi trdi, ngudi déu phat tim
Vo thugng Chanh ding Chdnh gidc, mudi ngan B T4t chiing ding Vo
sanh Phap nhén.

XXV.Nhu Lai Chiing:

Chiing T& Nhu Lai hay chiing t&r Phiat hay B Tat, néu dem gieo
vao tim thifc con ngudi, s& ndy mam Phat hay gidc ngd. Theo kinh
Duy Ma Cat, chuong tdm, Duy Ma Cat hdi ngai Vin Thu Su Lgi ring:
“Th& nao la hat giong Nhu Lai?” Ngai Vin Thu dép: “C6 than la hat
gidng; vd minh c6 4i 1a hat giong; tham sin si 12 ba hat giéng; t dién
ddo 1a bon hat gidng (T Pién P4o); nim mén ngin che 1a ndm hat
giong (Ngii Trién C4i); luc nhip 1a sdu hat giong (Luc Nhap); that thic
12 bdy hat gidng; tdm ta phdp 12 tdm hat giong; chin mén ndo 1a chin
hat giéng; thip 4c 12 mudi hat giong.” Ong Duy Ma Cat héi: “Tai sao
th€?” Viin Thi ddp: “N€u ngudi thdy vd vi ma vao chdnh vi (Ni€t Ban)
thdi khong thé con phat tim Vo thugng Chanh ddng Chdnh gidc nita.
Vinhu chd go cao khdng thé sinh hoa sen, ma noi bun iy thap uét méi
c6 hoa sen. Nhu thé&, ngudi thdy vo vi, vao chdnh vi khong con sanh
trong Phat phdp dugc, ma & trong bun 1y phién nio mdi c6 chiing sanh
nghi d&€n Phat phdp ma thdi. Lai nhu gieo hat gidng trén hu khong thi
khong sinh dugc, & dit phan biin mdi tt tuoi duge. Nhu the, ngudi da
vao vd vi chdanh vi khong sanh dugc trong Phat phép, ké khdi nga ki€n
nhu ndi Tu Di con c6 thé phat tim Vo thugng Chanh ding Chanh gidc
ma sinh trong Phat phdp. Cho nén phai biét tit ci phién ndo 1a hat
giong Nhu Lai. Vi nhu khong xudng bé ci, khong thé ding bio chiu
vd gi4, ciing nhu khong vao bién ci phién ndo thdi lam sao ma c6
ngoc bdu’nhit thi€t tri.”” Lic bdy gid ngai Pai Ca Di€p khen ring:
“Hay thay! Hay thay! Ngai Vidn Thu Su Lgi, I3i néi thich qua. Thit
diing nhu 15i Ngai néi nhitng bon trin lao 13 gidng Nhu Lai. Hom nay,
chiing t6i khong con kham phat tim Vo6 thugng Chanh ding Chdnh
gidc. P&n nhu ngudi dd nim tdi vo gidn con cé thé phdt y mong sanh
trong Phat phdp, ma nay chiing t6i hoan toan khong phéat dugc. Vi nhu
nhitng ngudi nim cin da hu, ddi v6i nim mén duc lac ching con cdm
xtic. Cling nhu hang Thanh Vin da doan hét kiét sit, & trong Phat phap
khong con c6 1di ich gi may, bdi khdng con c6 chi nguyén. Vi thé, thua
ngai Van Thu Su Lgi! Pham phu & trong Phat phdp con c6 dnh hudng,
ma hang Thanh Vin thdi khong. Vi sao? Vi pham phu nghe Phat néi
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phédp khéi dudc dao tAm vd thugng, ching doan Tam Bio, con chinh
nhu Thanh Vian tron ddi nghe Phat phap: thap luc, tit vO Uy, van van
ma hoan toan cling khong phit dugc dao tim v thugng.”

XXVI.Nhu Phdp:

Tuy Phdp hay tuong dng vdi phap, khong trdi nguge véi ly. Theo
kinh Duy Ma Cit, chuong bay, trong nha 6ng Duy Ma Cat c6 mdt
Thién nit thd'y cdc vi trdi, ngudi d€n nghe Phdp, lién hién thin ra tung
rai hoa trdi trén minh cdc vi BO T4t va dai dé ti. Khi hoa dén minh céc
vi Bd T4t déu roi hét, d€n cic vi dai dé ti déu mic lai. Cac vi dai dé
tt dung hét than lyc phiii hoa ma hoa cling khdng rét. Lic 4y, Thién
nit héi ngai X4 Ldi Phat: “Ty sao ma phdi hoa?” X4 Lgi Phat dép:
“Hoa ndy khong nhu phap nén phdi.” Thién nit néi: “Ché bdo hoa niy
12 khong nhu phdp. Vi sao? Hoa ndy n6 khong c6 phan biét, tu nhin
gid phin biét d6 thoi! Néu ngudi xuat gia & trong Phat phdp c6 phin
biét 1a khong nhu phdp, n€u khong phan biét 1a nhu phdp. Pay, xem
cdc vi BO Tat, hoa c6 dinh diu? Vi cdc ngai di doan hét tudng phan
biét. Vi nhu ngudi ldc hdi hop sg, thdi phi nhon mdi thira ¢d hai dudc.
Nhu th€, cdc vi dai dé tr vi sg sanh tif nén sic, thanh, huong, vi, xic
mdi thira co dugc, con ngudi da lia dudc sy sd sét thi tdt cd nim mén
duc khong 1am chi dugc. Do tap khi ki€t sit chua dit hét nén hoa mdi
mic ndi than thoi, con ngudi ki€t tap hét roi, hoa khong mic duge.”

XXVII.Pham Ludt:

Khi Ditc Th€ Ton con tai thé, c¢6 hai vi Ty Kheo pham luit hanh,
14y 1am hd then, khong dim hdi Phat, d€n hdi Uu Ba Li riing: “Da thua
ngai Uu Ba Li! Chiing t6i pham luat that 1y 1am hd then, khong ddm
héi Phat, mong nhd ngai gidi rd chd nghi hdi cho chiing tdi dudc khdi
toi 4y.” Uu Ba Li lién y theo phap, gidi n6i cho hai vi. By gid dng
Duy Ma Cat dén néi v6i Uu Ba Li: “Thura ngdi Uu Ba Li, ngai ch két
thém toi cho hai vi Ty Kheo ndy, phai trir dift ngay, ché 1am rdi loan
long ho. Vi sao? Vi tdi tdnh kia khong & trong, khong & ngoai, khong &
khodng gitta. Nhu 13i Phat da day: ‘TAm nhd nén ching sanh nhd, tim
sach nén ching sanh sach.” TAm ciing khong & trong, khong & ngoai,
khong & khodng giita. TAm kia nhu th€ ndo, tdi cAu ciing nhu thé ay.
Céc phdp ciing th€, khong ra ngoai chon nhu. Nhu ngai Uu Ba Li, khi
tAm tuéng dugc gidi thodt thi c¢6 tdi ciu ching?” Uu Ba Li dép:
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‘Khong.” Ong Duy Ma Cit néi: ‘Tt ci ching sanh tim tuéng khong
nhd ciling nhu th€! Thua ngai Uu Ba Li! Vong tudng 1a nhg, khong
vong tudng 12 sach; dién ddo 12 nho, khong dién ddo 1a sach; chap ngd
12 nho, khong chap ngi 1a sach. Ngai Uu Ba Li! T4t cd phdp sanh diét
khong dirng, nhu huyén, nhu chép; cac Phap khong chd nhau cho dén
mot niém khong dirng; cdc Phap déu 12 vong ki€n, nhu chiém bao, nhu
ning dgn, nhv tring dudi nude, nhu béng trong guong, do vong tudng
sanh ra. Ngudi nao bié€t nghia niy goi la giif luit, ngudi ndo rd nghia
niy goi 1a khéo hiéu.” Lic d6 hai vi Ty Kheo khen riing: “That 1a buc
thuong tri! Ngai Uu Ba Li nay khong thé sanh kip. Ngai 1a buc giit luat
hon hét ma khong néi duge.” Uu Ba Li ddp ring: “Trit Ptic Nhu Lai ra,
chura ¢6 byc Thanh Vin va B Tat nio c6 thé ché phuc dudc chd nhao
thuy&t bién tai ciia dng Duy Ma Cat. Tri tué dng thdong sudt khdng
ludng.” Khi 4y, hai vi Ty Kheo dit hét nghi hdi, phit tim Vo6 thugng
Chanh ddng Chéanh gidc va phit nguyén ring: “Nguyén lam cho tit ci
chiing sanh déu dugc bién tai nhu vay.”

XXVIII.Phdp Bdo Nhu Hdi Pgo Su:

Theo Kinh Duy Ma Cét, chuong mot, cic vi Bd T4t ludn tu chita
nhém rat nhiéu Phap Bdo Nhu Hii Pao Su. Cic ngai hiéu rd nghia
thaAm thim clia cdc phdp, biét rd hién trang qua lai trong cdc cdnh thi
va hanh vi t6t xdu trong tAm niém cda ching sanh. C4c ngai da dat
dén trang thdi gan nhu tri tué tu tai vo thugng clia chu Phat, da thanh
dat thap luc vo dy, va thap bat bat cong. Du cdc ngai di ngin déng
céc clra néo 4c thd, cdc ngai van hién than trong nim dudng héa dd
chiing sanh, [am vi dai y vuong khéo tri lanh cdc bénh, tiy theo trudng
hdp c4 nhadn ma cho thudc mot cdch cong hiéu. Vi th€ ma céc ngai da
thanh tgu vd lugng cong diic, trang nghi€ém thanh tinh v6 lugng coi
Phat. Chiing sanh nao dugc nghe danh thiy hinh déu dugc 1gi ich vi
cdc hanh dong cla cdc ngai déu khong udng phi. Vi thé cic ngai déu
da thanh tyu moi cong dic tuyét hao.

XXIX.Phdp Binh Ding:

Phdp binh ding 12 mdt trong bon loai binh ding trong Kinh Ling
Gia. Binh ding vé chan Iy c6 nghia la tit cid chuw Nhu Lai déu dat cling
mot sy thé chitng nhd vio ba mudi by phan chitng ngd. Theo kinh
Duy Ma Cat, chudng ba, Ptic Phiat bio Tu BS Pé: “Ong di d&n thim
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bénh dng Duy Ma Cat dum ta.” Tu B P& bach Phat: “Bach Thé Ton!
Con khong kham lanh dén thim bénh 6ng ta. Vi sao? Nhé lai thud
truSc, con vao khat thuc noi nha 6ng, lic d6 trudng gid Duy Ma Cat
14y cdi bat clia con dung day com rdi néi vdi con ring ‘Thua ngai Tu
B6 B! Pdi vdi com binh ding, thi cdc Phdp ciing binh ding, cdc Phap
binh ding thi com ciing binh ding, di khat thuc nhu th€ méi nén lanh
mén in. Nhu Tu B6 P& khong trir dim nd si, ciing khdng chung cling
v6i nd, khdong hoai thin ma theo mdt hinh tuéng, khong dit si 41 sanh
ra giai thodt, § tuéng ngii nghich ma diang gidi thoat, khong md ciing
khong budc, khong thi'y tt d€ ciing khdng phai khong dic qua, khong
phdi pham phu ciing khong phai rdi pham phu, khong phai Thanh nhon,
khong phai khong Thdnh nhon, tuy 1Am nén tit cd cdc Phdp ma roi
tuéng cic Phdp, th€ mdi nén 14y mén dn. Nhu Tu B6 Dé khong thdy
Phat, khong nghe Phap, bon luc su ngoai dao kia nhu Phi Lan Na Ca
Dié&p, Mac Da Lé Cau Xa Lé Tt, San Xa Da Ty La Chi T, A Ky Pa
Xy X4 Kham Ba La, Ca La Cuu bBa Ca Chién Dién, Ni Kién Pa Nha
Dé Tit 13 thdy clia Ngai. Ngai theo bon kia xudt gia, bon luc su kia
doa, Ngai ciing doa theo, mGi nén 14y mén idn. Tu B6 Pé! N&éu Ngai
vao noi ta ki€n, khdong d&€n bs gidc, & noi tim nan, ddng vSi phién nio,
lia Phdp thanh tinh, ngai dudc vo trdnh tam mudi, tdt c4d ching sanh
ciing dugc tam muoi Ay, nhitng ngudi thi cho Ngai ching goi phudc
dién, nhitng ké ciing dudng cho Ngai doa vio ba dudng 4c, ngai cling
vdi ma nim tay nhau lam ban 1it, Ngai cling v6i cdc ma va cdc tran lao
nhu nhau khong khdc, d6i vé6i tit cd ching sanh ma c6 1ong odn han,
khinh bang Phat, ché bai Phdp, khong vao so chiing Ting, hoan toan
khong dugc diét do, né€u Ngai duge nhu thé€ méi nén 14y mén dn. Bach
Thé& Ton! Lic d6 con nghe nhitng 15i 4y rdi md mit khong biét 1a néi
gi, cling khong bi€t 14y 13i chi dap, con lién d€ bat lai mudn ra khéi
nha 6ng. Ong Duy Ma Cat n6i ‘Thua Ngai Tu Bd B&! Ngai 18y bat chd
sd! Y Ngai nghi sao? Nhu Phat bi€n ra mot ngan ngudi huyén héa va
néu ngudi huyén héa d6 dem viéc nay hdi Ngai, chirng 4y Ngai c6 sg
chiing?” Con dép: “Khong sg!” Trudng gid Duy Ma Cat lai n6i: “Tat cd
céc Phdp nhu tuéng huyén héa, ngai khong nén c6 tAm sg sét. Vi sao?
Vi tit cd 15i néi ning khong lia tuéng huyén héa, chi nhu ngudi tri
khong chap vao vin ty, nén khdng sd. Vi sao thé? Tanh viin ty von ly,
khong c6 van ty d6 1a gidi thoat. Tudng gidi thodt d6 1a cdac Phap vay.
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Khi dng Duy Ma Cat néi Phdp ay r6i, hai trim Thién t& dugc Phdp
nhén thanh tinh. Vi th€ nén con khong kham lanh d&€n thim bénh 6ng.”

XXX.Phap Cing Duong:

Phédp cing dudng bing cédch tin phdp, gidng phdp, bdo vé phép, tu
tap tinh than va hd tri Phat gido. Theo kinh Duy Ma CAt, chuong mudi
ba, Phit day ring: “Thién nam t! Phdp cing dudng 1a kinh thAm diéu
clia chu Phat néi ra, tit c3 trong ddi khé tin khé nhan, nhiém mau khé
thdy, thanh tinh khong nhi€m, khong phai 14y suy nghi phan biét ma
bi€t dugc. Kinh ndy nhi€p vé phip tang clia B6 T4t, 4n da la ni, 4n d6
cho d&n bat thdi chuyén, thanh tyu luc dd, khéo phin biét cic nghia,
thuan phiap B6 Pé, trén hét cic kinh, vao cdc dai tir bi, lia cdc viéc ma
va cdc ta ki€n, thun phdp nhan duyén, khong nga, khong nhon, khdng
chiing sanh, khong tho mang, khdong vo tuéng, vo tic, vo khdi, lam cho
chiing sanh ngdi noi dao traing ma chuyén phap luan, chu Thién, Long
than, Can that ba thdy déu ngdi khen, dua chiing sanh vao phép tang
clia Phat, nhi€p tit ci trf tué cia Hién Thdnh, dién néi cdch tu hanh
clia Bo Tit, nuong theo nghia thuc tuéng clia cic phap, tuyén bay cdc
phap vo thudng, khd, khong, vo ngi, tich diét, citu @6 ching sanh hdy
phd gidi cAm, 1am cho tA ma ngoai dao va ngudi tham lam chap tru6c
déu sg sét, chu Phat, Hién, Thanh déu ngdi khen, x6a tring cdi khé
sanh tif va chi ra cdi vui Ni€t Ban ma chu Phit ba ddi § trong mudi
phuong déu néi ra, néu ngudi nghe nhitng kinh nhu thé ma tin hi€u, tho
tri, doc tung, dung siic phuong tién phan biét gidi néi, chi bay ranh ré
cho chiing sanh, gilt gin chdnh phdp, d6 goi la Phip cing dudng. Lai
theo cac phdp ding nhu 16i ndi tu hanh, ty thun 12 nhon duyén, lia ta
ki€n, dudc v sanh nhin, quyét dinh khong c6 ngi, khong c6 chiing
sanh, ma ddi v6i qua bdo nhon duyén khong trai khong cii, lia cdc nga
s3, y theo nghia khong y theo 15i, y theo tri khong y theo thic, y theo
kinh liéu nghia khong y theo kinh khong liéu nghia, y theo phap khong
y theo ngudi, thuan theo phdp tuéng, khong chd vao, khong chd vé, vo
minh diét hét thdi hanh ciing diét hét, cho d&€n sanh diét hét thdi ldo tir
ciing diét hét, quan nhu th€ thi 12 nhon duyén khong cé tuéng diét,
khong c6 tuéng khéi, d6 goi 1a Phdp ciing dudng hon hét.”
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XXXI.Phdp Mon Bdt Nhi:

Pa phan chiing ta hdy con vuéng mic vao nhi nguyén nén khong
thé nhin rd dau 1A tinh tdy, ddu 13 hinh tuéng bén ngoai, diu 13 hién
hitu, diu 12 khong hién hitu, danh sic hay hién tugng, van van. Ching
ta thudng 6m 14y tinh tdy va chdi b hinh twéng bén ngoai, 6m 14y tinh
khdng va chdi bé sy hién hitu, van van. Pay 1a loai ta kién tao ra
nhiéu tranh cii va nghi nan. That ra c6 sy hd tuong gifta tim linh va
hién tugng. Hanh gid nén tu hda gidi v6i chinh minh d€ loai nhitng
vutdng mac khong cin thi€t. Phat t chan thuan nén c& gidng hoa gidi
giffa tdnh tudng, hitu vo, 1y su. Chiing ta 6m 4Pp tdnh va chdi bd twdng,
dm 4p vo va chdi bd hitu, dm &p 1y va chdi bd sy, vin van. Ta kién
nay dua dén nhiéu tranh luan va nghi nan. Ky that, ¢é sy tuong dong
gitta 1y va su. Sy 1a 1y va 1y l1a sy. Phat tir tu hanh nén hoa gidi van vat
van sy hdu tan diét sy chap trudc ndy. Theo kinh Duy Ma Cat, chuong
chin, Duy Ma Cat bdo cdc vi Bd Tat ring: “C4c nhin gid! Theo chd
cdc ngai hi€u thi th€ nao 1a B T4t vao phdp mon khong hai? Trong
Phdp hoi c6 B6 Tat tén 1a Phap Ty Tai néi: ‘Cdc nhin gid! Sanh Diét
l1a hai. Phdp von khong sanh, cling khdng diét, ding vd sanh phap
nhin, d6 12 vao phdp mon khong hai.” B6 T4t Pic Thii néi: ‘Ngi va
Ngi S& 1a hai. Nhan c6 ngd méi c6 ngd s&, néu khong cé ngd thdi
khong c6 ngd sd, d6 12 vao phdp mon khong hai.” B6 T4t Bat Thuin
n6i: ‘Tho va Khong Tho 1a hai. Néu cdc phdp khong tho thdi khong c6
dudgc, vi khdng c6 dugc, nén khong thd xa, khong gdy khong lam dé 1a
vao phdp mon khong hai.” B4 T4t Ptic P4anh néi: ‘Nho va Sach 13 hai.
Thdy dudc tdnh chan thit clia nho, thdi khong c6 tuéng sach, thuan
theo tuéng diét, d6 12 vao phdp mon khdng hai.” B6 T4t Thién Tic néi:
‘Dong va Niém la hai. Khong dong thdi khong niém, khong ni€ém thdi
khong phan biét; thong sudt 1y 4y 1a vao phdp mdn khong hai.” Bo Tt
Thién Nhan néi: ‘Mot Tuéng va Khong Tuéng 12 hai. N&u bi€t mot
tuéng tic 12 khong tudng, cling khong chdp khdng tuéng ma vao binh
ding, d6 1a vaio phdp mon khong hai.’ BS Tat Diéu Ty néi: ‘Tam Bd
T4t va Tam Thanh Viin 12 hai. Qudn tuéng clia tAim vdn khong, nhu
huyén nhu héa, thdi khdng c6 tim Bo6 T4t ciing khdng c¢6 tim Thanh
Vin, d6 12 vao phip mon khong hai.” Bd T4t Phat Sa néi: ‘Thién va
Bat Thién 13 hai. Néu khong khdi thién va bat thién, vio gdc khong
twéng ma thong sudt dude, d6 1a vao phap mon khdng hai.” B6 T4t Su
T n6i: “Toi va PhuSe 1a hai. N&u thong dat dugc tinh cla tdi, thi tdi
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cung phudc khong khdc, dung tué kim cang quyét liéu tuéng &y, khong
budc khong md, d6 1a vao phap mon khong hai.” BS Tat Su T Y néi:
‘Hitu LAu vA V6 Lau 1a hai. N&u chitng dugc cdc phdp binh ding thdi
khong c6 tudng hitu 1au va vo lau, khdng chap cé tuéng ciing khong
chap vo tuéng, d6 12 vao phdp mon khong hai.” B6 Tat Tinh Gidi néi:
‘Hitu Vi va V6 Vi la hai. N€u lia tit ¢4 s6 thdi tAm nhu hu khong, dung
tué thanh tinh khong cé chuéng ngai, d6 la vao phdp moén khong hai.’
B6 T4t Na La Dién n6i: ‘Thé€ Gian va Xuat Thé€ Gian 12 hai. Tanh th&
gian khong tirc 1a xuét th€ gian, trong d6 khong vao khong ra, khong
day khong vdi, d6 1a vao phip mon khong hai.” B6 T4t Thién Y néi:
‘Sanh Tt va Nié€t Ban 1a hai. N&u thdy dudc tanh sanh tif thdi khong c6
sanh tir, khong budc khong md, khong sinh khdng diét, hi€u nhu thé d6
12 vio phap mon khong hai.” Bd Tt Hién Kié€n néi: ‘Tan va Khong
Tan 13 hai. Phdp d€n chd rdt rdo thdi tAn hoic khong tin déu 1a tuéng
Vo6 Tén tic la Khong, khong thGi khong cé tudng tin va khdng tin,
dugc nhu thé dé 1a vao phap mdn khong hai” Bd T4t Phd Thi néi:
‘Nga va V6 Nga la hai. Nga con khong c6, thsi Phi Nga dau cé dudc.
Thay dugc thyc tdnh cia Ngd khong con c6 hai tuéng, d6 1a vao phap
mon khong hai.’ Bd Tt Pién Thién néi: ‘Minh vi V& Minh 13 hai.
Thuc tidnh clia vo minh 12 minh, minh ciing khong thé nhan 14y, lia tat
ca s0, & d6 binh ding khong hai, d6 12 vao phip mdn khong hai.” B
T4t Hy Kié€n néi: ‘Sdc vai Khong 12 hai. Sic tic 12 khong, ching phai
sic diét r6i mdi khong, tanh sic ty khong; tho, tudng, hanh, thic cling
th€. Thitc va Khong 12 hai. Thiic tic 12 khong, ching phai thitc diét rdi
méi khong, tinh thitc ty khong. Thong hi€u 1y d6 1a vao phip mon
khong hai.” B4 T4t Minh Tudng néi: ‘T Pai va Khong Dai 1a hai.
Ténh t& dai titc 1a tdnh khong dai, nhu 16p truSe 16p sau khong, thai 16p
gifta cling khdng. N&u biét dugc thuc tdnh cdc dai thdi d6 1a vao phip
mon khong hai.” B6 Tat Diéu Y néi: ‘Con Mit va Sic Tran 12 hai. N&u
bié't dudc tanh clia mit thdi d6i véi sic khdng tham, khdng sin, khong
si, tic 1a tich diét. Tai véi tiéhg, mii v6i huong, luGi véi vi, thin véi
xtic, ¥ vdi phdp cling 1a hai. Néu biét dugc tdnh cla y thdi doi vdi
phdp khong tham, khong san, khong si, tic 1a tich diét. Nhan nhu thé
d6 12 vao phdp mon khong hai.” Bd Tat V6 Tan Y néi: ‘BS Thi va Hdi
Hudéng Nhit Thi€t Tri 12 hai. T4nh bd thi tic 12 tdnh hdi huéng nhit
thi€t tri. Tri gidi, nhin nhuc, tinh tin, thién dinh, tri tué va hoi huéng
nhit thi€t trf lai cling 1a hai. T4nh tri tué téc 1a tdnh hdi huéng nhiit
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thiét trf, & trong d6 vao mot tuéng 1a vao phdp mon khdng hai.” B6 Tat
Tham Tué néi: ‘Khong, V6 Tuéng va Vo6 Téc 1a hai. Khong tic 1a vo
tudng, vd tudng tic 1a vo tdc. NEu khong vo tuéng, vo tdc thdi khdng
c6 tAm, y thic. MOt mén gidi thodt 1a ba mén gidi thoat, dé 1a vao
phdp mon khdng hai.’ B6 Tat Tinh Cin néi: ‘Phat, Phdp, va chiing
Ting 1a hai. Phat tic 1a Phdp, Phép tic 1a ching Ting. Ba ngdi bau Ay
déu 1a tuéng vo vi, ciing nhu hu khong. TAt cid phdp cling vy, theo
dudc hanh 4y 12 vao phdp mon khong hai.” B6 Tat TAm Vo Ngai néi:
‘Than va Than Diét la hai. Than tic 12 than diét. Vi sao? Thay thuc
tuéng cla than thdi khong thdy than va than diét. Than va than diét
khong hai, khong khic, theo d6 ching kinh ching s¢ 1a vao phip mon
khong hai.” B4 T4t Thugng Thién néi: ‘Than Thién, Khdu Thién va Y
Thién 1a hai. Ba nghiép nay la tuéng v6 tic. Tudng vo tac cia than tic
12 tuéng vo tic cha khiu, tuéng vo tdc clia khiu tic 12 tudng vo tic
cia y. Tuéng vd tdc clia ba nghiép nay tifc 12 tuéng vo tic clia tit ci
céc phdp. Tuy thudn tri tué vo tidc nhu thé 12 vao phap mon khong hai.’
Bd T4t Phudc Pién néi: ‘Lam Phuéc, Lam Toi, Lam Bat bdng 14 hai.
Thuc tdnh ctia ba viéc lam tic 1a Khong, khong thsi khong 1am phudc,
khong 1am toi, khong 1am bat dong. 0 ba viéc nay ma khong khdi 1a
vao phap mon khong hai.” B6 T4t Hoa Nghiém néi: ‘Do Ngd ma Khdi
ra 12 hai. Thi'y dugc thuc tuéng ca Nga thdi khong khdi ra hai phap.
Né&u khong tru hai phdp thdi khdng c6 thitc. Khong c6 thife 1a vao phdp
mo6n khong hai.” B6 Tat Pic Tang néi: ‘Cé tudng S& Pic 1a hai. Néu
khong c6 s& dic thdi khong c6 14y bd. Khong 14y bd 1a vao phdp mon
khong hai.” B6 Tat Nguyét Thugng néi: ‘Tdi va Sdng 13 hai. Khong
t01, khong sang thdi khong c6 hai. Vi sao? Nhu vao dinh diét tho tudng
thdi khong c6 t8i, khong c6 sdng. TAt cd phdp tuéng ciing nhu thé; binh
ding vao chd 4y 1a vao phap mon khong hai.” BS Tt An Thi néi: ‘Ua
Niét Ban, Khong Ua Th€ Gian 1a hai. Néu khong wa Nié€t Ban, khong
chdn thé gian thdi khong ¢ hai. Vi sao? N&u c6 budc thdi cé6 md, néu
khong c6 budc thi nao c6 ciu mg. Khong budc, khong mé, thdi khong
wa, khong chin, d6 14 vio phap mon khong hai.” B6 Tat Chadu Pinh
Vuong néi: ‘Chidnh Pao va Ta bao 1a hai. & chanh dao thdi khong
phin biét th& ndo 1a ta, th€ nao 12 chanh. Lia hai mén phan biét d6 la
vao phdp mon khong hai.” Bd Tit Nhao That néi: ‘Thuc va Khong
Thuc 12 hai. Thyc tha'y con khong thiy thuc, hudng 12 khdng thuyc thay.
Vi sa0? Khong phdi mit thit ma thidy dudc, chi c6 mit tué mdi thiy
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dudc. Nhung mit tué khong thdy ma chd nao ciing thdy cd, d6 la vao
phdp mon khong hai.” Céac B6 Tat néi nhu thé rdi, héi ngai Vin Thu
Su Ldi th€ nao 1a B T4t vao phdp mon khong hai. Ngai Vin Thu Su
Ldi néi: ‘Nhu y t6i d6i v6i tat cd cdc phdp khong néi, khong ring,
khong chi, khdng biét, xa lia cidc van ddp, d6 1a vao phdp mdn khong
hai.” Khi d6 ngai Vin Thu Su Lgi héi 6ng Duy Ma Cat ring: ‘Chiing
toi ai ai cling n6i rdi, d&n lugt nhan gid néi the nao 1a BS T4t vao phdp
mon khong hai?’ Ong Duy Ma Cat im ling khong néi mot 15i. BAy gid
Ngai Vin Thu Su Lgi khen ring: ‘Hay thay! Hay thay! Cho d&€n khong
c6 vin tu nglt ngdn, d6 mdi thit 1a vao phdp mon khong hai.” Sau khi
n6i PhaAm phdp mon khong hai ndy, trong chiing c6 nim ngan Bd Tt
déu vao phap mon khong hai, chitng V6 Sanh Phap Nhin.” Theo thi du
thit 84 ctia Bich Nham Luc. Duy Ma Cat hdi Van Thu Su Lgi: "Nhirng
gi 1a B6 Tét vao phap mon bat nhi?" Vin Thut ddp: "Nhu ¥ toi, doi tat
cd phdp khong néi mot 15i, lia cdc van ddp, 4y 12 vao phdp mon bat
nhi." Vin Thu Su Ldi hdi Duy Ma Cat: "Ching t6i mdi ngudi tu néi
xong, nhon gid phdi néi nhitng gi 1a phdp mon bat nhi?" Tuyét P4u
néi: "Duy Ma Cit n6i gi?" Lai bdo: "Khdm phé xong." Theo Vién Ngo
trong Bich Nham Luc, khi ngai Duy Ma Cat khi&€n cdc vi dai B6 Tt
mdi vi néi vé phdp mdn bat nhi, ba muovi ba vi B4 Tat déu 1dy thdy hai
12 hitu vi vo vi, chon d€ tuc d€, hiép 1am thd'y mot 12 phdp modn bt nhi.
Sau ngai héi B6 T4t Vin Thu Su Ldi, Vin Thu ddp: "Nhu' y tdi, doi tat
c4 phap khong néi khong 15i, khong chi khong biét, lia cdc van ddp, Ay
1a phdp mon bat nhi." B&i vi ba mudi vi dung 15i dep 13i, ngai Vin Thi
diing khong 15i dep 181, ddng thdi quét sach, thdy ching cin, 12 vao
phap mdn bat nhi. Pau ching bi€t linh qui bdo vé cdi dudi khda diu
thanh vét, ciing giong nhu diing chdi quét bui, bui tuy hét ma vét chdi
van con. Rt sau vin nhu trude trir ddu vét. Néu 1a ké sdng, tron ching
dé&n trong nu6c chét ma ngdm. N&u khdi ki€n gidi thé 4y gidng nhu
ché dién dudi béng. Tuyét Pau ching néi "Ling thinh", ciing ching
néi "Im ling gidy 1au", chi chay chd gap gdp. H3i Duy Ma Cit néi cdi
gi? Chi nhur Tuy€&t Pau néi th€ 4y, lai thAy Duy Ma Cat ching? Mong
hay chua mong tha'y? Duy Ma Cat 13 vi c§ Phat thdi qud khd, cling c6
quyén thudc, gidp Phat tuyén hda, di bién tai bat kha tu nghi, c6 cidnh
gi6i ba't kha tu nghi, c6 thin thong diéu dung bat khd tu nghi. O trong
céi thAt mot trugng vudng ma dung ba mudn hai ngan tda bau su i,
cling tdim mudn dai chiing ciing ching thdy rong hep. Hiy néi 4y la
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dao ly gi? Goi la thin thong diéu dung dudc ching? Ché nén hiu 1am.
N&u 1a phap mdn bat nhi, ddng dic dong chiing méi hay cliing chung
chitng biét, chi riéng Vian Thu dédng cung dng d6i dap. Tuy th€, lai
khéi bi Tuy&t Pau kiém trach hay khong? Tuyét Pau néi thé 4y, ciing
cAn cling hai vi nay thdy nhau. H3i Duy Ma Cat néi cdi gi? Lai néi
khdm phd xong? Chi cdi ndy ching né dugc mat, ching roi phai quiy,
nhu bd cao van nhin leo 1én dudc bé tdinh mang, nhdy qua khéi, hira
ong thd'y Duy Ma Cat. Nhu bd ching dugc, giong nhu bdy nai cham bs
rao. Tuyé&t Pau c6 nhién 1a ngudi bd dugc tinh mang nén c6 thé thay
dudc Duy Ma Cit vay. Pa phan hanh gid ching ta hdy con vuéng mic
vao nhi nguyén nén khong thé nhan ré diu 1a tinh tiy, dau 13 hinh
tudng bén ngoai, ddu I1a hién hitu, dau 12 khong hién hitu, danh sic hay
hién tugng, van van. Chiing ta thudng 6m 13y tinh tdy va chdi bd hinh
twéng bén ngoai, 6m 1dy tdnh khong va chdi bd sy hién hitu, van van.
DAy 1a loai ta ki€n tao ra nhiéu tranh cii va nghi nan. Thatra c6 sy hd
tuong gitra tAm linh va hién tugng. Hanh gid nén ty hdoa gidi v4i chinh
minh d€ loai nhitng vuéng mic khong cAn thi€t. Phat tir chan thuin
nén cd ging hoa gidi giita tdnh tuéng, hitu vo, 1y su. Ky that, c6 su
tuong dong gifta 1y va sy. Su 13 1y va 1y 13 sy. Phat tif tu hinh nén hoa
gidi van vat van sy hiu tin diét sy chap trudc nay.

XXXI1.Phap Nhu Thdt:

Theo kinh Duy Ma Cat, chudng ba, Pitc Phiat bdo Muc Kién Lién:
“Ong d&n thim bénh 6ng Duy Ma Cat dim t6i.” Muc Kién Lién bach
Phat: “Bach Th& T6n! Con khong kham ldnh dén thim bénh 6ng Ay.
Vi sao? Nhé lai truGe kia, con vao trong thanh Ty X4 Ly, § trong xém
lang n6i Phdp cho cdc hang cu si nghe, lic 4y 6ng Duy Ma Cit dén
bao con ring ‘Niy ngai Pai Muc Kién Lién, néi Phdp cho bach y cu si,
khong phdi nhu ngai néi d6. Va chiang néi Phdp phéi ding nhu phdp
(xttng tdnh) ma néi. Phap khdng chiing sanh, lia ching sanh ciu; Phip
khong c6 ngi, lia ngd ciu; Phdp khong cé tho mang, lia sanh tit; Phdp
khong c6 nhon, 1an trude 1an sau déu dit; Phdp thudng ving ling, bit
hét cdc tudng; Phip lia cdc tuéng, khong phdi cdnh bi duyén; Phdp
khong danh ty, dit dudng ngdn nglt; Phdp khdong ndi ndng, lia gidc
qudn; Phap khong hinh tuéng, nhu hu khong; Phap khong hy luin, rot
rdo 1a khong; Phap khong nga sd, lia nga sd; Phap khong phan biét, lia
céc thitc; Phap khong chi so sdnh, khdng c6 d6i dii; Phap khong thudc
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nhan, khong nhd duyén; Phdp dong phdp tdnh, khip vao cdc Phép;
Phép tiy noi nhu khdng c6 chd tiy; Phdp tru thuc t€, cdc bén hitu, vo
thudng, doan, khdng dong dugc; Phap khdong lay dong, khdng nuong
sdu tran; Phdp khong t6i lui, thudng khong dirng tru; Phip thuin
‘khong,” tlly ‘vo tuéng,” Gng ‘vd tdc;’ Phdp lia tdt xdu; Phdp khong
thém bét; Phap khong sanh diét; Phap khdng chd vé&; Phdp ngoai mit,
tai, mili, 1udi, than, y; Phdp khong cao thdp; Phdp thudng tru khdng
dong; Phép lia tit cd quan hanh. Thua ngai Pai Muc Kién Lién! Phap
tuéng nhu thé dau c6 thé néi w? VA ching ngudi néi Phip, khong néi,
khong day; con ngudi nghe, cling khong nghe khdng dugc. Vi nhu nha
huyén thuat néi Phdp cho ngudi huyén héa nghe, phdi dung tim nhu
thé€ ma néi Phdp. Phdi bi€t cin cd clia ching sanh c6 1¢i c6 don, khéo
ndi tri ki€n khong bi ngin ngai, 14y tim dai bi khen ngdi Phip Pai
Thira, nghi nhé dén trd on Phit, ché dé ngdi Tam Bao dit mat, nhu
vay mdi nén n6éi Phap.”

XXXIII.Phdp Thdn Nhu Lai Vo Ldu:

Theo kinh Duy Ma Cat, chuong ba, Pic Phit bdo A Nan: “Ong di
dén thim bénh 6ng Duy Ma Cat dum ta.” A Nan bach Phat: “Bach Thé&
Toén! Con khong kham lanh d&€n thim bénh dng ta. Vi sao? Nhd lai lic
trudc, Th& Ton than hdi cé bénh phadi diing sita bo, con cAm bat dén
dirng trude ctta nha ngudi Pai Ba La Mon. Lic 4y dng Duy Ma Cit
dé&n bao con: ‘Nay A Nan! Lam gi cAm bat ding day sém th€?” Con
dap: ‘Cu si, Th€ Ton thin hoi c6 bénh phdi dung sita bo, nén to6i dén
day xin sita.” Ong Duy Ma Cat n6i: ‘“Théi thdi! Ngai A Nan chd néi 15
4y! Than Nhu Lai 1a thé kim cang, cdc 4c da dt, cdc 1anh khip nhém,
con c6 bénh gi, con ¢é ndo gi? Im ling budc di, ngai A Nan! Ché cé
phi bang Nhu Lai, ché cho ngudi khdc nghe 13i néi tho 4y, chd 1am cho
céc trdi oai diic 16n va cdc B6 Tat tir Tinh PO phuong khdc dén day
nghe dugc 15i 4y! Ngai A Nan! Chuyén Luan Thdnh Vuong c6 it phudc
bdu con khdng tat bénh, hudng chi Nhu Lai phudc bdu nhiéu hon tat cd
ddy u? Hay di ngdi A Nan! Ché 1am cho chiing tdi chiu sy nhuc dé,
hang ngoai dao Pham chi n€u nghe 13i 4y, chic s& nghi ring ‘Sao goi
12 Thiy, bénh ctia minh khong citu ndi ma ctru dudc bénh ngudi khic
u?” Nén 1én di mau, ché d€ cho ngudi nghe! Ngai A Nan! Phai biét
than Nhu Lai, chinh 1a Phdp than, khdng phai than tu duc, Phit 1a buc
Thé& Ton hon hét ba cdi, than Phat 1a vo 1au, cdc 1au da hét, thin Phat
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1a vo vi, khong mic vao cdc s6 lugng, thain nhu th€ con c¢6 bénh gi?’
Bach Thé& Tén! Liic d6 con that qud hé then khong 1& con gan Phit ma
nghe 1am u? Con lién nghe trén hu khong cé ti€ng néi ring: ‘A Nan!
DPiing nhu 151 cu si da néi, chi vi Phit tng ra dGi dc di naim mon truge
nén hién ra viéc 4y, d€ do thoat ching sanh thoi. A Nan! Hay di 1dy
stta chd c6 then.” Bach Thé Ton! Ong Duy Ma Cat tri tu€ bién tai
dudng 4y, cho nén con khong kham lanh d&n thim bénh dng ta. Nhu
viy, nim trim vi dai dé t mdi ngudi déu ddi trude Phat trinh bay chd
bdn duyén clia minh, vi nao ciing khen nggi, thuat lai nhitng 15i clia
ong Duy Ma Cit va déu néi: ‘Khong kham linh d&€n thim bénh dng
ta.””

XXXIV.Phdp Tuéng Nhu Huyén:

Theo Kinh Duy Ma Cat, chuong mudi hai, X4 Ldi Phat héi dng
Duy Ma Cit ring: “Ong & dau chét rdi sinh ndi diy?” Duy Ma Cat hdi
lai: “Phdp clia ngai ching ding c6 chét rdi sinh khong?” X4 Lgi Phat
dap: “Khong chét khong sinh.” Duy Ma Cat hdi: “N&u céc phap khong
¢6 tudng chét rdi sinh, tai sao ngai lai hdi ‘Ong & dau chét rdi lai sinh
noi diy.” Y ngai nghi sao? Vi nhu hinh nam nit cia nha huy&n thuat
héa ra c6 chét rdi sinh khdng?” X4 Ldi Phat n6i: “Khong c¢é chét rdi
sinh. Ngai khong nghe Phat néi cdc phdp tuéng nhu huyén dé sao?”
Duy Ma Cit d4p: “C6 nghe thé. N&u cdc phdp tuéng nhu huyén thdi
tai sao ngai lai hoi ring ‘Ong & dau chét rdi sinh lai noi diy?” Ngai X4
Loi Phit! Chét 1a céi tuéng bai hoai clia phdp hu ddi, sinh 1a tuéng
tuong tuc cia phap hu doi, B6 T4t dit chét khong dit mat goc lanh, diu
song khong thém cdc diéu 4c.” By gis Phit bdo X4 Ldi Phit: “C6 coi
nudc tén 1a Diéu Hy, Phat hiéu 1a V6 Bong, 6ng Duy Ma Cat nay &
nudc d6 chét rdi sanh ndi day.” X4 Lgi Phat thua: “Chua tirng ¢ vy,
bach Thé& Ton! Ngudi nay chiu bd cdi thanh tinh ma thich d&€n chd
nhiéu odn hai!” Duy Ma Cat héi X4 Loi Phat: “Y ngai nghi sao? Liic
4nh sdng mit trdi chi€u 1én ¢ hiép véi t6i khong?” X4 Lgi Phat ddp:
“Khong, dnh sdng mit trdi khi moc 1én thi khdng con t6i nita.” Duy Ma
Cat hdi: “Mit trdi sao lai di qua cdi Diém Phit B&?” X4 Lgi Phit ddp:
“Vi mu6n dem 4nh sing soi chi€u sy t8i tim cho c¢di Diém Phu PE.”
Duy Ma Cat néi: “B6 Tat ciing thé, di sanh coi Phat bat tinh c6t dé
héa do chiing sanh, ché khong c6 chung hiép vé6i ké ngu tdi, cot dift trir
phién nio den t3i clia chiing sanh ma thoi.” B4y gid cd dai chiing khao
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khdt ngudng mong mudn thdy cdi nuéc Diéu Hy, Pic Vo Pong Nhu
Lai va cdc hang B T4t, Thanh Vin kia. Phat bi€t tim niém cta chiing
hoi lién bdo Duy Ma Cat ring: “Xin hién cdi nu6c Diéu Hy, Ditc Vo
Pong Ton Nhu Lai va cdc hang Bd Tat, Thanh Vin cho chiing hoi
xem, dai ching ai cling dang ngudng md.” Lic 4y Duy Ma Cat nghi
ring ‘Ta s& khong rdi chd ngdi ma ti€p 14y coi nudc Diéu Hy, ndi,
song, khe, hang, ao hd, bi€n 16n, ngudn sudi, cic nii Thiét Vi, Tu Di,
va nhut nguyét, tinh td, cdc cung dién cda Thién, Long, quy than,
Pham Thién ciing cdc hang B6 Tat, Thanh Vin, thanh 4p, tu lac, trai
gdi 16n nhd, cho d&€n Vo6 Pong Nhu Lai va cdy Bd Pé, hoa sen quy ¢c6
thé€ 1am Phit sy trong mudi phudng, ba dudng thém bdu tir cdi Diém
Phit B¢é dé€n coi trdi Pao Loi, do thém bau niy chu Thién di xudng dé
l1am 1€ cung kinh ditc V6 Pong Nhu Lai va nghe tho kinh phdp; ngudi &
¢di Diém Phu Pé ciing 1én thém bdu d6 ma di 1&én cdi trdi Pao Ldi dé
ra mit chu Thién kia. Coi nudc Diéu Hy thanh twu cong dic vo lugng
nhu thé, trén d&n trdi Sdc Citu Cédnh, dudi dén thdy té, dung tay phai
chan 14y rat nhanh nhu c4i ban tron clia ngudi thg gom, roéi dem vé coi
Ta Ba ndy ciing nhu ding céi trang hoa, d€ dua cho dai chiing xem.
Ong suy nghi nhu thé rdi lién nhip tam mudi (chdnh dinh) hién stc
than thong 14y tay phdi chdn 14y c¢di nudc Diéu Hy dé vao coi Ta Ba
ndy. Cdc B6 Tt va ching Thanh Vin cling cdc Thién, nhon c6 thin
thong déu cat ti€ng thua riing: “Da! Bach Thé Ton! Ai dem chiing con
di, xin Th& Tén cttu hd cho.” Phat Bit Pong néi: “Khong phii ta 1am,
dé 13 than luc cia 6ng Duy Ma Cat lam nhu th&. Ngoai ra, nhitng
ngudi chura ¢6 than thong khdng hay bi€t minh di dau. Coi nuéc Diéu
Hy di vao coi Ta Ba ndy ma khong thém khong bét, con cdi Ta Ba
nay cling khong chat khong hep, vin y nguyén nhu truge.” Bay gid
Phat Thich Ca Mau Ni bdo dai chiing ring: “Céc 6ng hdy xem cdoi
nudc Diéu Hy, Phat Vo Pong Nhu Lai, nu6c d6 trang nghiém tot dep,
chiing B6 T4t thanh tinh, hang dé ti toan trong sach.” Pai chiing thua
ring: “Da! D3 thdy.” Phat bdo: “Cdc B Tat n€u mudn dugc cdi Phat
thanh tinh nhu th€, cAn phai hoc cdi dao cia Pitc Vo Pong Nhu Lai da
1am.” Khi hién ra c6i nuSc Diéu Hy nay, cdi Ta Ba c6 14 na do tha
ngudi phat tim Vo thugng Chanh ding Chanh gidc, déu nguyén sanh
sang cdi nu6c Diéu Hy, Phat Thich Ca Mau Ni lién tho ky cho ring:
“Sé sanh ding sang nudc d6.” Bay gid nuéc Diéu Hy & noi cdi Ta Ba
nay lam nhitng viéc 1gi ich xong, lién tré vé bdn xt, ca dai chiing déu



54

thy r5. Phat bdo X4 Lgi Phat: “Ong c6 thdy ¢i nudc Diéu Hy va Dic
Phat V6 Pong ching?”’ X4 Ldi Phit dap: “Da, bach Th& Ton! Con c6
thdy. Nguyén tit cd ching sanh dugc cdi thanh tinh nhu Pic Phat Vo
DPong va thin thong nhu 6ng Duy Ma Cat.” Bach Th& Tén! Chiing con
dugc nhiéu 1¢i lanh, dudc thdy ngudi ndy gin giii cling dudng. Con
nhitng ching sanh hodc hi€n tai diy, hodc sau khi Phat di¢t 6 ma
nghe kinh ndy ciing dudc 1¢i lanh, hudng lai nghe rdi tin hi€u, tho tri,
doc tung, gidi néi, diing nhu phap tu hanh. N&u c6 ngudi tay cam dugc
kinh dién ndy thi @i dugc kho tang Phdp Bdo. N&u c6 ngudi doc tung
gidi thich nghia 1y kinh ndy, ding nhu 15i néi tu hanh thdi dugc chu
Phat ho niém. N€u c6 ai cling dudng ngudi nhu thé, tifc 1a cing dudng
chu Phat. Néu c6 ngudi nao bién chép tho tri kinh ndy, chinh 1a trong
nha ngudi d6 c6 Nhu Lai. N&u ngudi nghe kinh ndy ma tuy hy thdi
ngudi dé s& dugc dén bac nhitt thiét tri. Néu ngudi tin hi€u kinh ndy
cho d&€n mot bai k& bon ciu rdi gidi ndi cho ngudi khac nghe, phai biét
ngudi d6 dugc tho ky qua V6 Thugng Chanh Péng Chanh Gidc.”

XXXV.Phdt Su:

Cong viéc hoing héa Phit phdp la citu dd va chuyén héa chiing
sanh. Lam viéc Phat, nhu cAu nguyén hay thd phugng, van van. Theo
kinh Duy Ma Cat, chuong mudi mot, dic Phat bdo ngai A Nan: “Nay A
Nan! C6 c6i Phat 14y d4nh sdng cda Phat ma lam Phat su; c6 cdi 14y Bd
T4t ma lam Phat sy; c¢6 cdi 14y ngudi ciia Phat héa ra ma lam Phat su;
c6 cdi 1dy cay B6 P& ma lam Phat su; c¢6 ¢di 14y y phuc ngoa cu cla
Phat ma 1am Phat su; c6 cdi 14y com ma lam Phat su; c6 ¢di 14y vudn
ciy dén mi€u ma 1am Phit su; c6 coi 14y 32 tuéng tot, 80 vé dep ma
lam Phat su; c6 ¢di 14y than Phat ma 1am Phat su; c6 cdi 14y hu khong
ma lam Phat sy. Ching sanh theo duyén d6 ma vao luit nghi. Cé cdi
14y mong, huyén, béng, vang, tugng trong guong, tring dudi nudc, dnh
ning don, cdc thi du nhu th€ ma 1am Phat sy. C6 cdi lai 14y ti€ng tdm,
15i néi, vin ty ma 1am Phat sy. Hodc ¢ cdi 1y Phat thanh tinh ving
ling, khong n6i mot 151 nao, khdong chi khong bi€t, khong tao khong
tdc ma lam Phat sy. Nhu thé€ A Nan! Nhitng oai nghi tdn chi, cdc viéc
thi vi cia chu Phat déu 1a Phat su ca. A Nan! C6 bén ma va tdim mudn
bon ngan phién ndo ma ching sanh phai bi nhoc nhiin mdi mét. Chu
Phat lai dung cdc phdp 4y ma lam Phat su, d6 goi 1a vdo phdp mon
clia hét thdy chu Phat. Khi B4 T4t vao mon ndy hoic thdy tit cd cdi
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Phat nghiém tinh khong 18y 1am vui ming, khong ham mudén, khong
kiéu hinh; hodc thdy tdt cd cdi Phat bat tinh cling khong lo, khong
ngai, khong bd qua, chi phdi & noi chu Phit sanh tim thanh tinh, vui
mung cung kinh khen nggi chua tirng c6. Chu Phat Nhu Lai cdng dic
binh ding, vi gido héa chiing sanh ma hién ra cdc cdi Phat khong dong.
A Nan! Ong thiy ¢6i nudc ctia chu Phat, dit ¢6 bao nhiéu ma hu khong
khdng bao nhiéu? Nhu th€, thdy sic than chu Phat, thin c6 bao nhiéu
ma tri hué khdng ngai thi khong c6 bao nhiéu? A Nan! Sic than chu
Phat, oai tuéng, ching tidnh, gigi, dinh, tué, gidi thodt, gidi thoat tri
ki€n, luc, vo s& dy, cdc phdp bat cong, dai tir dai bi, gilf oai nghi, tho
mang, néi phdp gido hda thanh tyu ching sanh, nghi€m tinh c6i Phit,
dl cdc phdp Phat, thdy déu ddng ding, cho nén goi la Tam Miéu Tam
Phat P2, goi 1a Pa Pa A Di Do, goi 1a Phat Pa. A Nan! Néu ta néi dd
nghia ba ciu ndy, dau sudt ki€p ctia dng ciing khong 1anh tho hét dudc.
Gia st ching sanh ddy diy trong c6i tam thién dai thién th& gii nhu A
Nan da vin thi# nhat, dugc niém tdng tri, nhitng ngudi dé sudt ca ddi
ciing khong lanh tho dudc. Nhu th€ A Nan! Chu Phat V6 Thudng
Chanh Dzelng Chédnh Gidc khéng c6 han lugng, tri hué bién tai khong
thé€ nghi ban. A Nan bach Phat riing: “Bach Th& Ton! Tir nay vé sau
con khong dam ty cho minh la da van nira.” Phat bdo A Nan: “Chd nén
khdi tAm thdi lui. Vi sao? Ta néi dng da viin hon hét trong hang Thanh
Vin ché khong phai néi vdi hang B6 Tat. Hiy thoi A Nan! Ngudi cé
tri khdng nén so sinh v6i cac hing Bo Tat. Bién siu con c6 thé do
dudgc, chd thién dinh, tri tué, tdng tri, bién tai, tit ca cong ditc ctia B
T4t khong thé do ludng dugc. A Nan! Cic dng hiy d€ riéng viéc Bd
T4t ra, Duy Ma Cat day hién bay sitc than thong trong mdt lic ma tit
cé hang Thanh Vin, Bich Chi Phat trdi qua trim ngan ki€p tan lyc bi€n
héa déu khdng 1am dugc.” Bdy gid cdc B6 Tt § nudc Chiing Huong
dé&n d6, chip tay bach Phit ring: “Bach Thé Ton! Chiing con khi méi
tha'y ¢di ndy, tAm tudng cho 1a ha liét, nay ching con ty hdi trach bd
tam 4y. Vi sao? Phuong tién chu Phat khong thé nghi ban, vi d6 thodt
chiing sanh nén theo chd nhu cau ma hién ra cdi Phat nhu thé 4y.”

XXXVI.Phu Mdu Phu Thé Tit Ton Thian Bdang Quyén Thujc
Tuong Ma Xa:
Theo kinh Duy Ma Cat, chudng tdm, trong ching hoi c6 B T4t tén
Phd Hién Sic Than hdi dng Duy Ma Cit ring: “Cu si! Cha me, vd con,



56

than biang quyé&n thudc, nhitng ngudi tri thic 1a ai? Toi t§, trai ban, voi
ngua, xe cd & diu?” Duy Ma Cat dung bai k& ddp ring: “Tri 6 me B
T4t, phuong tién Ay 13 cha, Pao su tit ¢4 ching, déu do diy sinh ra.
Phédp hy chinh l1a vg, tim tir bi 1a gdi, tAim thanh thyc la trai, ot rdo
ving ling nha. Tran lao 13 dé t, tiy ¥ ma sai xi, dao phaAm von ban
lanh, do ddy thanh Chdnh gidc. Cdc do 1a phdp I, t& nhi€p 1a k§ nit,
ca ngidm tung 15i phdp, 14y d6 1am Am nhac, vudn tugc Ay tong tri, cay
ritng phdp vo6 14u, hoa gidc y sach mau, trdi gidi thodt tri tué. B4t gidi
thoat 12 ao tim, nudc dinh ling trong ddy, rdi bay thif tinh hoa, dé tim
ngudi khong nho. Ngii thong voi ngua chay, Pai thira 13 xe cO, cam
cuong 1a nh4t tAm, dao choi dudng bat chanh. Tuéng dii nghiém mit
may, cdc tot trau hinh ddng, hd then 1am thugng phuc, thAm tAm lam
trang hoa. Giau c6 bdy clia bau, day bdo dé thém Idi, nhu 15i néi tu
hanh, hdi hudng 1am 1gi 16n. T thién 1am giudng gh€, tir tinh mang
sanh ra, hoc rong thém tri tué, dé 13 ti€ng ty gidc. Mén #n phdp cam
16, nu6c udng vi gidi thodt, tim rifa sach tinh tAm, huong hoa Ia gidi
pham. Trir dep giic phién nio, manh mé khong ai hon, hang phuc bon
thtt ma, phuén t6t dung dao trang. Tuy bi€t khong sanh diét, vi day
chiing c6 sanh, khip hién vio cdc c¢di, nhu mit nhut déu thiy. Ciing
dudng khdp mudi phuong, khong Iudng tc Nhu Lai, chu Phat va than
minh, khong c6 tudng phan biét. DAu biét cdc cdi Phat, v6i chiing sanh
déu khong, ma thudng tu Tinh P9, day dd cho quin sanh. Bao nhiéu
loai hitu tinh, oai nghi cling hinh ti€ng, B Tt luc vd dy, ddng thsi déu
khdp hién. RS bi€t cdc viéc ma, ma hién theo hanh né. Dung tri
phuong tién khéo, tiy ¥ déu hay hién, hodc hién gia, bénh, chét; thinh
tyu cho ching sanh. R bi€t nhu huyén hda, thong sudt khdng ngin
ngai. Hodc hién ki€p chdy tan, dai dia déu trong réng, nhitng ngudi c6
‘tudng’ thudng, soi thdy rd vo thudng. Vo s6 (e ching sanh, déu dén
thinh Bd Tat, d6ng thdi d&n nha kia, day cho vé Phat dao, kinh sich
cAm chi thuat. Cdc nghé nghiép khéo 1éo, déu hién lam viéc Ay, 1gi
ich cho quan sanh. Cic dao phdp th€ gian, nuong diy ma xuat gia, dé
gidi mé cho ngudi, ma ching doa ti ki€n, lam nhut nguyét thién tik,
lam Pham vuong, chd, chda; hodc khi lam dat nudc, hodc lai lam gié
Itra. Vao ki€p c6 tat dich, hién 1am cic ciy thudc, n€u ngudi nao udng
dé&n, cdc bénh 4c tiéu trir. Vo ki€p c6 déi khdt, hién 1am d6 in udng,
trudc 12 cttu déi khat, sau gidng day chdnh phédp. Vao ki€p c¢6 dao binh,
duyén khdi long tir bi, gido héa cho chiing sanh, tim ditng con tranh
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ddu. N€u c6 chi&n trin 16n, lam cho stc ngang nhau, B4 Tat hién oai
th&, hang phuc d€ yén hoa. Trong tit cd cdi nu6c, chd nao cé dia nguc,
di ngay dé&n noi 4y, citu vét ngudi khd nio. Trong tit ci coi nudc, siic
sanh in 14n nhau, déu hién sanh ra né, 1am cho dugc 1gi ich. Thi hién
trong ngii duc, lai ciing hién tu thién, d€ tAm ma rdi loan, khong thira
dip hai dugc. Hoa sen sanh trong Ita, that dang goi it ¢4, cdi duc ma tu
thién, it c6 ciing nhu th&. Hodc hién 1am dim nit, din dit k& héo sic,
tru6c 14y duc du ngudi, sau khi€n vao Phat tri. Hodc lam chii trong ap,
hoic lam thay khach budn, quéc su va dai than, dé 1gi ich chiing sanh.
Céc chd c6 ké ngheo, hién lam kho vo tin, nhan d6 khuyé&n day ngudi,
cho phét tdim v6 thugng. Ké ki€u cing ngd man, hién lam nhitng lyc si,
tiéu phuc 1ong cong cao, quay vé dao Vo thugng. Nhitng ngudi hay s¢
sét, d&€n noi dé€ an i, truSc thi phap khdng sd, sau day phdt dao tam.
Hoic hién lia ddm duc, 1am vi Tién ngd thdng, chi day cho chiing sanh,
dé dudc gidi nhin tir. ThAy ngudi can hau ha, hién lam ké t6i t&, vira
dep y ngudi kia, vira phdt dudc dao tAim. Ty theo viéc ciAn dung, ma
vao trong Phat dao, diing stfc phuong tién khéo, déu gidp cho diy du.
Pao phdp nhiéu khong ludng, viéc lam khong bd mé, tri tué khong han
lugng, d6 thodt vd s& ching. DAu cho tit ci Phat, trong vo sd tc kiép,
khen nggi cong dic kia, cling khong thé hét dugc. Ai nghe phip nhu
th€, ching phit tim B6 Pé, trir nhitng ngudi bat ti€u, ngu si khong tri

A 9

tué.

XXXVII.Qudan Cdn Co Chiing Sanh:

Quén tu chit (cin co, phffm tdnh tuy nhi€n) ctia ching sanh. Theo
kinh Duy Ma Cét, chuong ba, Bic Phit bio Phi Lau Na Di Pa La Ni
Td: “Ong di d€n thim bénh 6ng Duy Ma CAt dum t6i.” Phd Liu Na
bach Phat: “Bach Thé& Ton! Con khong kham 1anh dén thim bénh dng
ta. Vi sao? Nh§ lai truGc kia con G trong ritng 16n, dudi cdi ciy néi
Phip cho Ty Kheo méi hoc, lic d6 6ng Duy Ma Cit dé&n bio con:
“Thuwa Phd Lau Na! Ngai nén nhap dinh trudc d€ quan st tAm dia clia
nhitng ngudi nay, rdi sau mdi n6éi d&€n néi Phap. Ngai chd dem mén in
do dé€ trong bat bau, phai bi€t 16 tAm niém cia cic vi Ty Kheo ndy,
ché cho ngoc luu ly ddng véi thdy tinh. Ngai khong biét dudc cin
nguyén ctia ching sanh, ché nén ding Phap Ti€u Thira ma phat khdi
cho ho, nhitng ngudi kia tu khong c6 ti vét, ché 1am cho ho ¢é ti vét, ho
mudn di dudng 16n, chd chi 161 nhd. Ngai chd nén dem bién 16n @€ vao
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d&u chon trau, ché cho dnh sdng mit trdi dong véi Iita dom d6m. Ngai
Phii Lau Na! Nhitng vi Ty Kheo nay da phat tim Dai Thira tr lau, giita
chirng quén lang, nay sao lai 14y Phap Ti€u Thira din day ho? T6i xem
hang Ti€u Thira tri hué can cot cling nhu ngudi mu, khong phin biét
dudc cin tdnh 1gi don clia chiing sanh. Lic bdy gid 6ng Duy Ma Cat
lién nhap tam mudi (chdnh dinh) lam cho nhitng vi Ty Kheo d6 biét
dugc ki€p truSc ctia minh di tirng & noi 500 Pic Phit vun trong cédc
coi dic, hdi huéng vé dao Vo thugng Chanh ding Chanh gidc, lién dé
rong sudt trd lai ding bon tim Pai Thira. Khi 4y cdc vi Ty Kheo ciii
dau d&nh 1& noi chon 6ng Duy Ma Cét, 6ng lién nhan d6 néi Phap lam
cho tat cd khong con thdi lui noi dao Vo6 thugng Bd PE. Con nghi hang
Thanh Vin nhu con khdng quan dugc cin co cia ngudi, khong nén nbi
Phép. Vi th€ con khong kham lanh dén thim bénh 6ng.”

XXXVIII.Qudn Chiing Sanh:

Céch qudn st ching sanh cia mot hanh gid tu thién. Theo kinh
Duy Ma Cat, chuong bady, ngai Van Thu Su Lgi hdi 6ng Duy Ma Cat:
“Bd T4t quén sdt chiing sanh phai nhu th€ nao?” Duy Ma Cat ddp: “Vi
nha huyén thuét thid'y ngudi huyén cia minh héa ra, B4 Tat quin sit
chiing sanh ciing nhu th&. Nhu ngudi tri thiy tring dudi nudc, thd'y mit
trong guong, nhu 4nh ning don, nhu Am vang clda ti€ng, nhu miy gitta
hu khong, nhu bot nudc, nhu bong ndi, nhu 16i ciy chudi, nhu 4nh dién
chép, nhu dai tht ndm, nhu Am tht sdu, nhu cin thi bay, nhu nhip thi
mudi ba, nhu gidi thit mudi chin. Bd T4t quédn sdt chiing sanh cling nhu
th€. Nhu sic chit cdi vo sic, nhu mong lda hu, nhu thin ki€n cda Tu
Pa Hoan, nhu sy nhip thai cia A Na Ham, nhu tam ddc ctia A la hén,
nhu tham giin ph4 giSi ctia B6 T4t chitng v sanh phdp nhin, nhu tip
khi phién nio clia Phat, nhu mi thdy sic tugng, nhu hoi thd ra vao clia
ngudi nhap diét tdn dinh, nhu ddu chim gifta hu khong, nhu con cla
thach nit (dan ba khong sanh dé), nhu phién nio clia ngudi huyén héa,
nhu cdnh chiém bao khi da thic, nhu ngudi diét dd tho 1dy thin, nhu
Itra khong khéi. Bd T4t qudn sat ching sanh ciing nhu thé d6.” Khi 4y
Ngai Vin Thu Su Lgi héi: “Né&u Bd Tdt quin sit nhu thé thi phai thuc
hanh 10ng tir nhu thé nao?” Duy Ma Cat ddp: “B6 Tat quin sit nhu thé
roi phdi tu nghi ring phdi vi chiing sanh néi phap nhu trén, d6 1a long
tir chan that; phai thuc hanh long tr tich diét, bdi vi khong sanh; phai
thuc hanh 1ong tir khong néng biic, bdi khdong c6 phién nio; phdi thuc
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hanh 10ng tir binh ding, bdi ba ddi nhu nhau; phdi thyc hanh l1ong tir
khong dua tranh, bdi khdng c6 khdi; phai thyc hanh 10ng tir khdng hai,
bdi trong ngoai (cin trin) khong hiép; phdi thuc hanh 1ong tir khdng
hoai, b&i hoan toan khong con; phdi thuc hanh long tir kién c6, bdi
long khong hiy hoai; phai thyc hanh long tir thanh tinh, bdi tdnh cdc
phdp trong sach; phdi thyc hanh 1ong tir v6 bi€n, bdi nhu hu khong;
phdi thuc hanh I1ong tir ctia A la hédn, vi phd céc gidc ki€t sir; phdi thuc
hanh 1ong tir B6 Tét, vi an vui ching sanh; phai thuc hanh 1ong tir cia
Nhu Lai, vi ddng tuéng nhu nhu; phdi thuc hanh long tir cia Phat, vi
gidc ngd ching sanh; phdi thyc hanh 10ng tir ty nhién, vi khong nhon
diu ma ding; phdi thuc hanh long tir B6 P&, vi chi ¢c6 mot vi; phai thyc
hanh 1ong tir vd ding, vi doan cdc 4i ki€n; phai thyc hanh long tir dai
bi din day cho phap Pai Thira; phdi thuc hanh long tir khong nham
modi, quan khong, vé ngd; phai thyc hanh long tit phdap thi khong co
luyén ti€c; phdi thuc hanh 1ong tir tri gidi d€ héa dd ngudi pha gidi;
phai thuc hanh 1ong tir nhdn nhuc dé€ Ging hd ngudi va minh; phai thyc
hanh 1ong tir tinh tAn dé gdnh véac chiing sanh; phai thuc hanh long tir
thién dinh khong tho mii thién; phai thyc hanh 1ong tir tri tué, déu biét
ding nhip; phai thuc hanh 1dong tir phuong tién, thi hién tit cd; phai
thyc hanh 1ong tir khong 4n di'u, 1ong ngay trong sach; phdi thuc hanh
long tir thAm tdm, khéng c6 hanh xen tap; phdi thyc hanh long tir
khong phinh d6i, khdng c6 lira gat; phdi thuc hanh long tir an vui, 1am
cho tit c& dugc sy an vui cia Phat. Long tir ciia Bd T4t 1a nhu thé d6.
Ngai Vin Thu Su Ldi hdi: “Sao goi 1a 1ong bi?” Duy Ma Cat dap: “Bd
T4t 1am cong difc gi c6t d€ cho chiing sanh.” Vin Thi Su Lgi hdi: “Sao
goi 12 1ong hy?” Duy Ma Cat tra 13i: “C6 1di ich gi déu hoan hy, khong
h&i han.” Vin Thu Su Lgi héi: “Sao goi 1a 1ong x4?” Duy Ma Cat dép:
“Nhitng phuéc bao da lam, khong c6 long hy vong.” Ngai Vian Thu Su
Loi hdi: “Su sanh tir dang sg, B6 Tét phai y noi ddu?” Ong Duy Ma
Cat d4p: “B6 T4t & trong sanh tir ddng s¢ d6, phdi y ndi sic cong dirc
clia Nhu Lai.” Ngai Vin Thu Su Lgi héi: “Bo Tat mudn y sifc cdng dic
ctia Nhu Lai, phai tru noi dau?” Duy Ma Cit ddp: “B6 T4t mudn y sic
cong diic ciia Nhu Lai, phadi tru noi chd do thodt tit cd ching sanh.”
Vin Tha lai hdi: “Mudn dd chiing sanh phdi trir nhitng gi?” Duy Ma
Cat d4p: “Mudn do thodt chiing sanh tru6c hét phai trir phién ndo cla
ho.” Vian Thit héi: “Mudn trlr phién nio, phdi thyc hanh nhitng gi?”
Duy Ma Cat ddp: “Phai thyc hanh chdnh niém.”
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XXXIX.Rang Bujc Va Gidi Thodt:

Theo Kinh Duy Ma Cit, khi Vin Thi Su Lgi B4 T4t ving ménh
Phat d&€n thim bénh cu si Duy Ma Cat, Duy Ma Cat da nhin nhii cdc vi
B6 Tét 1a khong nén khdi nhitng sy rang budc. Sao goi 1a rang budc?
Sao goi 1a gidi thodt? Tham dim noi thién vi 12 B6 T4t bi rang budc.
Diing phuong tién tho sanh 13 Bd Tit dudc gidi thodt. Lai khong c6
phuong tién hué thi budc, c6 phuong tién hué thi gidi thodt, khong hué
phuong tién thi budc, c6 hué phuong tién thi gidi. Sao goi la khdng c6
phuong tién thi budc? B T4t diing 4i kién trang nghiém Phat do, thinh
tuu chiing sanh & trong phdp Khong, vo tuéng, vo tic ma dicu phuc 14y
minh, d6 la khdng cé phuong tién hué thi budc. Sao goi la c6 phuong
tién hué thi gidi? B6 Tat khong diing 4i ki€n trang nghiém Phat do,
thanh tyu ching sanh, & trong phdp ‘khdng,” ‘vo tuéng,” ‘vo tic’ diéu
phuc 14y minh, khong nham chdn mdi mét, d6 1a c6 phuong tién hué
thi gidi. Sao goi 12 khong cé phuong tién hué thi budc? Bd Tit tru noi
cdc mén phién nido, tham duc, sin han, td ki€n, vin vin ma trdng cdc
c0i cong dirc, d6 1a khdong c6 hué phuong ti€n thi budc. Sao goi 1a ¢cé
hué phuong tién thi gidi? La xa lia cdc thit phién ndo, tham duc, sin
han, ta ki€n, vAn van ma vun trong cdc coi cong ditc, hdi huéng Vo
thugng Chanh ding Chénh gidc, d6 12 ¢6 hué phuong tién thi giai.

XL.Tam Phdp Thanh Tuu:

Theo Kinh Duy Ma Cat, Phim Mudi, c6 tdim phdp thanh tyu. Mot
1a 1¢i ich ching sanh khdng mong bdo d4p. Hai la thay thé tit c4 chiing
sanh chiu moi diéu khd ndo. Ba 1a bao nhiéu cong ditc déu ban cho tat
cd ching sanh. Bon 1a 1ong binh ding d6i v6i ching sanh khiém
nhudng khong ngai, d6i véi Bd Tat xem nhu Phat. Nim 13 nhitng kinh
chua nghe, nghe khong nghi. Sdu 12 khong chdng trdi v6i hang Thanh
Vin. Bdy 1a thdy ngudi dugc cling dudng ciing khong tat do, khong
khoe nhitng 1¢i 16c clia minh, & noi d6 ma diéu phuc tim minh. T4m la
thudng xét 16i minh, khong néi d&€n 18i ngudi, hing nhit tim ciu cdc
cong duc.
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XLI.Ta@m Thanh Tinh Phdt Do Thanh Tinh:

Hé tam thanh tinh thi c¢5i Phat thanh tinh. Theo kinh Duy Ma Cat,
chuong mot, Piic Phat bio Bio Tich: “Bd T4t tly chd tryc tim ma hay
phdt hanh; tiy chd phdt hanh ma dugc thim tAm; tiy chd thim tim ma
y dudc diéu phuc; tiy chd y dugc diéu phuc ma 1am dude nhu 13i néi;
tiry chd 1am dugc nhu 16i néi ma hay hdi hudng; tiry chd hdi hudng ma
c6 phuong tién; ty chd c¢6 phuong tién ma thanh tyu ching sanh, tiy
chd thanh tyu chiing sanh ma cdi Phat dudc thanh tinh; thy chd cdi
Phat thanh tinh ma néi Phép thanh tinh; tiy chd n6i Phdp thanh tinh ma
tri hué dugc thanh tinh; thy chd tri hué thanh tinh ma tAm thanh tinh;
tlly chd tim thanh tinh ma tit cd cong difc déu thanh tinh. Cho nén,
nay Bdo Tich! B6 Tat mudn dudc coi Phat thanh tinh, nén lam cho tim
thanh tinh; thy chd TAm thanh tinh ma cdi Phat dugc thanh tinh.” Lic
Ay ngai X4 Loi Phat nghi ring: “N&u tim B Tt thanh tinh chic chin
cdi Phat phdi dugc thanh tinh, vady Thé& To6n ta khi trudc lam Bo Tit,
tam ¥ 1& nao khdng thanh tinh, sao cdi Phat ndy khong thanh tinh nhu
th€?” Pitc Phat biét dng suy nghi vay lién bio ring: “Y 6ng nghi sao?
Mit troi, mit tring hd khong thanh tinh sdng sudt u, sao ngudi mu
khong thay?” X4 Loi Phat bach Phat: “Bach Thé Ton! Ching phai thé.
D6 12 tai ngudi mi, khong phai 16i & mit trdi va miit tring.” Phat bdo:
“X4 Lgi Phat! Ciing th€, bdi chiing sanh do t6i chuéng nén khdng thay
dudc cdi nuSe ctia Nhu Lai thanh tinh trang nghiém, ché khong phdi 18i
& Nhu Lai. Nay X4 Lgi Phit! Coi nudc cda ta day van thanh tinh ma
tai ong khong thady d6 thdi.” Liic bdy gid 6ng Loa K& Pham Vuong
thua v6i dng X4 Lgi Phat ring: “Ngai ché nghi nhu th€, ma cho cdi
Phat day khong thanh tinh. Vi sao? Vi tdi thiy cdi nudc ctia Phat Thich
Ca Mau Ni thanh tinh, vi nhu cung tr&i Ty Tai.” X4 Loi Phat néi: “Sao
t6i thd'y cdi ndy toan gd ndng, him hd, chong gai, séi san, dat d4, nidi
non, nho nhép diy diay nhu thé.” Loa K& Pham Vuong thua: “PAdy la
do tAm clia Ngai c6 cao thdp khong nuong theo tri tué ctia Phat nén
tha'y cdi ndy khong thanh tinh d6 thodi. Thua ngai X4 Lgi Phat! Bo Tt
ddi vé6i tat ci ching sanh thidy déu binh ding, thim tim thanh tinh y
theo tri tué ctia Phat thi méi thdy dugc cdi Phit nay thanh tinh.” Khi 4y
Phat 14y ngén chon nhin manh xudng dat, tic thi ¢di Tam thién dai
thién th€ gidi lién hién ra bao nhiéu trim ngin th trin bio trang
nghiém ryc r3, nhu c6i V6 Lugng Cong Piic Bdo Trang Nghiém cia
Phat Bdo Trang Nghiém ma tit cd dai chiing nggi khen chua tirng c6
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va déu thdy minh ngdi trén tda sen bau. Phat bio X4 Lgi Phat: “Ong
hdy xem coi Phit ddy trang nghiém thanh tinh.” X4 Lg¢i PhAt thua:
“Da, bach Th& Toén! T trudc dé€n gid con chua ting thid'y chua tirng
nghe n6i d€n cdi nuc hién rd trang nghiém thanh tinh clia Phat.” Phat
bdo: “Nay X4 Lgi Phat! Coi nudc cda ta thudng thanh tinh nhu thé'!
Nhung vi mudn do nhitng ké cin cd ha liét nén thi hién ra cdi day nhd
nhép xau xa bat tinh d6 thdi. Vi nhu chu Thién dong diing mdt thit bat
bing ngoc bau dé€ in, nhung tly phudc dic cia mdi vi ma sic com c6
khdc. Nhu th€, X4 Lgi Phat! Néu tAm ngudi thanh tinh, s& th'y cdi nay
cong dic trang nghiém.”

XLIL.Thdém Nhdp Ly Duyén Khdi:

Theo kinh Duy Ma Cat, chuong mdt, cic vi B6 Tat ludn thim
nhap ly duyén khdi, dit bd cic tip khi ki€n chip sai 1am, thoat khéi
nhi bién. C4c ngai di€n néi cdc phdp khdng sd sét nhu su ti hong,
nhitng 15i gidng néi nhu sim vang. Cac ngai khong thé bi han lugng
han ché€, vi c4c ngai da vudt ra ngoai sy han lugng.

XLIIL.Thén:

Than 12 mot ddi tugng ctia Thién: Muc dich dau tién cda thién tip
1a d€ nhan thifc ban chat that cda thin ma khdng chdp vio nd. Pa
phan chiing ta nhan than 12 minh hay minh 14 than. Tuy nhién sau mot
giai doan thién tap, chiing ta s& khong con chid y nghi ring minh 1a mot
than, ching ta s& khong con dong héa minh véi than. Lic d6 ching ta
chi nhin thadn nhu mot tdp hdp cia ngii udn, tan hop vo thudng, chd
khong phdi l1a nhit thé bat dinh; lic d6 chiing ta sé khong con 1Am 14n
cdi gid v6i cdi that nita. Tinh thifc vé than trong nhitng sinh hoat hiing
ngay, nhu di, ddng, nim, ngﬁi, nhin ai, nhin quang cénh, cii xu6ng,
dudi than, mic quﬁn ao, tdm rira, dn u6ng, nhai, néi chuyén, vin van.
Muc dich 1a chd y vao thdi d§ cia minh chi khong chay theo nhitng
bi€n chuyén. Hanh gid tu Thién nén luén nhd ring thin nay la mot
khdi ung sang bt tinh, than nay 13 trung tAm bio clia khd dau phién
nao. Thin minh bat tinh, thAn ngudi cling bat tinh, chi c6 than Phat 1a
thanh tinh. Theo Kinh Duy Ma Cat, khi Vin Thu Su Lgi B6 Tdt ving
ménh ctia Bdc Phat di thim bénh cu si Duy Ma Cat, nén mdi cé cudc
ddi ddp vé “than” nhu sau: "Vin Thil héi cu si Duy Ma Cat: 'Pham Bd
T4t an i B6 T4t c6 bénh nhu thé nao?' Duy Ma Cat ddp: 'N6i than vo
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thudng, nhung khong bao gid nham chdn than ndy. N6i thin c6 khd,
nhung khong bao gid néi vé sy vui & Ni€t Ban. N6i thin vO ngd ma
khuyén day dit diu chiing sanh. N6i thin khong tich, chit khong néi 1a
rot rdo tich diét. N6i dn nin tdi truSe, chit khdng néi vao ndi qué khi.
LAy bénh minh ma thuong bénh ngudi. Phai bi€t cdi khd vd s6 kiép
trudc, phdi nghi dén sy 1¢i ich cho tat cd chiing sanh, nhé dén viéc 1am
phuéc, tudng dén su sdng trong sach, chd nén sanh tim budn rau, phai
thudng khéi 1ong tinh tdn, nguyén s& lam vi y vuong diu tri ti't cd
bénh cia chiing sanh. B4 T4t phai an i B6 T4t c6 bénh nhu th€ @€ cho
dugc hoan hy.' Ngai Vin Thu Su Lgi! B6 T4t c6 bénh day phdi quéan
sat dudc cdc phap nhu th€. Lai nita, quan thin vo thudng, khd, khong,
vd ngd, d6 1a hué. Du than c¢6 bénh van & trong sanh tif 1am 1¢i ich cho
chiing sanh khéng nham mdi, d6 1a phuong tién. Lai nita, ngai Vin
Thu Su Lgi! Quédn thian, thin khdng rdi bénh, bénh chfmg roi than,
bénh ndy, thin ndy, khong phai mdi, khong phai cii, d6 1a hué. Du
than c6 bénh ma khdong nham chén tron diét do, d6 1a phuong tién".

XLIV.Thédn Luc Bat Cong Phdp:

B4t cong phdp c6 nghia 13 cong difc, sy thanh tyu va gido phdp cla
Nhu Lai ching gidng vdi ngudi khac. Theo kinh Duy Ma Cit, chuong
mot, chu Phat déu tha'y rd moi vat trong ddi, vi thuong Phat hién tuéng
bi€n ndy. Chu Phat diing mot ti€ng dién néi Phap, d€ cho chiing sanh
tiy loai thdy ding hi€u, déu cho ring Phit dong ti€ng minh, d6 12 thin
lyc Phdp bat cdng. Chu Phat ding mot ti€ng dién néi Phdp, ching sanh
chd hiéu tiy mdi hang, khip dudc tho hanh déu Igi ich, d6 1a thin luc
Ph4p bat cong. Chu Phat ding mot ti€ng dién néi Phép, c6 ngudi kinh
s¢ hodc vui mirng, c6 ké dit nghi hodc nham chan, d6 1a than lyc Phip
ba't cong. Chu Phat 1a ddng Thap Luc dai tinh tin, ddng da ding khong
chd sg, ding tru noi Phap bat cong, dAng Pao su cda mudn loai. Chu
Phat 12 dang hay ditt moi ki€t phugc, ding da dé€n ndi bd kia, ddng hay
vugdt cic thé gian, vd ding tron lia dudng sanh tf. Chu Phat 12 dang
biét hét chiing sanh tuéng dén lui, khéo néi cic Phip dudc gidi thodt,
nhu hoa sen trong ddi ching nhiém, thudng khéo vao ndi hanh khong
tich. Chu Phat bi€t rd cdc phdp tuéng khdng ngin ngai, va khong
nuong tg hu khong.
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XLV.Thép Bo That:

Mot hom, Thién Su Vién Ngd Khic Cin Phat Qud (1063-1135)
n6i: “Duy Ma Cit, da tirng 1a mot vi c6 Phat, bay gi¢ c6 gia dinh va
gitip ditc Thich Ca Méu Ni trong gido thuy&t. Ong c6 bién tai v6 ngai,
vO ngai nhdn thdc, v ngai dung, va v6 ngai lyc. Bén trong phudng
trugng rong 10 bo clia dng, dng d€ ba muci hai ngan kim tda su tif va
cht tri mot hoi ching tim mudi ngan vi hoan toan ty tai. Hay néi cho
lao Ting bi€t, diéu nay c6 nghia gi?. Ngudi ta cé thé dd viéc nay cho
sy vO ngai dung trong thin lyc clia Ngai hay khong? Pirng hi€u sai y
tudng!”

XLVI.Thuc Hanh Chdanh Niém:

Theo kinh Duy Ma Céit, chuong bay, Duy Ma Cit néi véi Vian Thu
Su Loi: “Phai thuc hanh chdnh niém.” Vin Thu hdi: “Thé nio 1a thuc
hanh chianh niém?” Duy Ma Cit dap: “Phai thyc hanh phdp khong
sanh khong diét.” Vian Tha hdi: “Phdp gi khong sanh, phdp gi khong
diét? Duy Ma Cat dap: “Phép bat thién khong sanh, phdp thién khdng
diét” Vin Thu hdi: “Phdp thién va phdp bat thién 14y gi lam goc?”
Duy Ma Cat ddp: “LAy than lam gbc.” Vin Thu héi: “Than 14y gi lam
g8¢?” Duy Ma Cat ddp: “Lay tham duc lam g6c.” Vin Thu héi: “Tham
duc 14y gi 1am g&c?” Duy Ma Cat ddp: “L4y hu vong phan biét 1am
gdc.” Vin Thi héi: “Hu vong phin biét 18y gi lam géc?” Duy Ma Cit
ddp: “LAy tuéng dién ddo lam gbc.” Vin Thu hdi: “Tudng dién ddo
14y gi 1am g6¢?” Duy Ma Cat ddp: “Lay khong tru lam gdc.” Vin Thu
héi: “Khong tru 14y gi 1am g&c?” Duy Ma Cat dap: “Khong tru thi
khong gdc. Thua ngai Vin Thu, & noi goc khdong tru ma lap tat cd
phap.”

XLVII.Thuc Tuéng Thdn Nhu Lai:

Tuéng thyc cia Nhu Lai. Theo kinh Duy Ma Cit, chuong mugi
hai, Ptic Th& Ton hdi Duy Ma Cat ring: “Ong néi 6ng mudn dén day
dé thdy Nhu Lai thi 14y chi quin sdt?” Duy Ma Cit thua: “Nhu con
qudn thuc tuéng clia than, thAn Phat ciing thé. Con quian Nhu Lai doi
truSc khong dén, ddi sau khong di, hién tai khdong &; khong qudn sic,
khdng qudn sic nhu, khong qudn sic tdnh; khong quédn tho, tudng,
hanh, thic, khong quén thitc nhu, khong quén thitc tdnh; khong phai td
dai sinh, ciing khong nhu hu khdng; sdu nhap khong tich tap, mit, tai,
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mii, luGi, than, tim da vugt qua; khong & ba ¢di, da lia ba ciu; thuan
ba mdn gidi thodt; c6 di ba minh, cing ngang vO minh, khong mot
tuéng, khong khic tuéng, khong c6 ty tudng, khong cé tha tudng,
khong phdi khong tuéng, khong phdi chap tuéng; khong by bén nay,
khong bd bén kia, khong gifta dong ma héa dd ching sanh; quan tich
diét ciing khong diét hin; khong day, khong kia, khdng nuong noi day,
khong nuong ndi kia; khong thé dung tri ma hiéu dugc, khong thé dung
thic ma bi€t dugc; khong t6i khong sédng; khong danh khong tuéng;
khong manh khdng yé&u; khong phdi sach khong phdi nhg; khong &
phuong sd, khong lia phuong s3; khong phai hitu vi, khong phai vo vi;
khong bay khong néi; khong bd thi, khong bdn xén; khdng gilt gidi,
khdng pham gi6i; khong nhin khong gidn; khong tinh tdn khong gidi
dai; khdong dinh khong loan; khong tri khong ngu; khong thuc khong
doi; khong dén khong di; khong ra khong vao; bit dudng néi ning;
khong phdi phudc dién, khdong phdi khong phudc dién; khong phai
xing cing dudng, khdong phai khong xing cing dudng; khong phai tha,
khong phidi xa; khong phadi c6 tudng, khdong phdi khong tuéng; dong
v6i chan t&€ binh ding nhu phdp tdnh; khong thé cin, khong thé ludng,
qua cdc su can ludng, khong 16n khong nhd; khong phdi thdy, khong
phdi nghe, khdng phdi gidc, khong phai tri; lia cdc ki€t phugc, binh
ding céc tri, ddng vdi chiing sanh; ddi cac phdp khdng phin biét; tat ca
khong tdn that, khong trugc khong ndo, khong tic khong khdi, khong
sanh khong diét, khong sg khdng lo, khong mirng khdong chan, khdng
da c6, khong sé& c6, khdng hién c6, khong thé 1ay tit ca 13i néi phan
biét chi bay dugc. Bach Th&é Toén! Than Nhu Lai nhu th&, con quén
ciing th€&, néu ngudi nao quin theo diy goi 1a chdnh quin, quan khéc
goi la ta quan.”

XLVIIL.T$i Tanh Bét Tai Nji Bét Tai Ngoai Bédt Tai Trung:
T6i tanh kia khong & trong, khong & ngoai, khong & khodng gitta.
Theo kinh Duy Ma CAt, chudng ba, Pic Phat bdo Uu Ba Li: “Ong di
dén thim bénh 6ng Duy Ma Cat dum ta.” Uu Ba Li bach Phat: “Bach
Th& Ton! Con khong kham linh dén thim bénh 6ng ta. Vi sao? Con
nhé lai ngay trudc ¢ hai vi Ty Kheo pham luat hanh, 14y 1am hé then,
khong ddm héi Phat, d&€n hdi con riing, ‘Da thua ngai Uu Ba Li! Chiing
t6i pham luat that 14y lam hS then, khong ddm héi Phit, mong nhd
ngai gidi 16 chd nghi hdi cho chiing t6i dugc khdi toi 4y.” Con lién y
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theo phdp, gidi néi cho hai vi. Bdy gi¢ 6ng Duy Ma Cat dén néi véi
con: ‘Thua ngai Uu Ba Li, ngai ché k&t thém tdi cho hai vi Ty Kheo
niy, phdi trlr dit ngay, ché 1am rdi loan 1ong ho. Vi sao? Vi tdi tdnh
kia khong & trong, khong & ngoai, khong & khodng gitta. Nhu 151 Phat
da day: “Tam nho nén ching sanh nhd, tim sach nén ching sanh sach.’
Tam cling khong & trong, khong & ngoai, khong & khoang gitra. TAm
kia nhu thé€ nao, tdi ciu ciing nhu thé Ay. Cdc phdp ciing th€, khong ra
ngoai chon nhu. Nhu ngai Uu Ba Li, khi tAm tuéng dugc gidi thodt thi
¢6 toi cdu chang? Con dip: ‘Khong.” Ong Duy Ma Cit néi: ‘T4t ca
chiing sanh tAm twéng khong nhd ciing nhu th€! Thua ngai Uu Ba Li!
Vong tudng 1a nho, khong vong tudng 1a sach; dién ddo 1a nho, khong
dién ddo 1a sach; chdp ngd 1a nho, khong chap nga la sach. Ngai Uu
Ba Li! TAt c& phdp sanh diét khong dirng, nhu huyén, nhu chdp; cdc
Phap khong chd nhau cho d&€n mdt niém khong dirng; cdc Phap déu la
vong ki€n, nhu chiém bao, nhu ndng don, nhu tring dudi nudc, nhu
béng trong guong, do vong tudng sanh ra. Ngudi nio bi€t nghia nay goi
1a giit luat, ngudi ndo o nghia ndy goi 1a khéo hi€u.” Liic d6 hai vi Ty
Kheo khen riing: ‘Thit la buc thugng tri! Ngai Uu Ba Li niy khong thé
sdnh kip. Ngai 1a buc giit luat hon hét ma khong néi duge.” Con ddp
rang: ‘Trir Ptc Nhu Lai ra, chua c6 byc Thanh Vin va B Tat ndo c6
thé€ ché& phuc dugc chd nhao thuyé&t bién tai ctia 6ng Duy Ma Cat. Tri
tué ong thong sudt khong ludng.” Khi 4y, hai vi Ty Kheo ditt hét nghi
hdi, phat tim Vo6 thugng Chanh ddng Chanh gidc va phat nguyén ring:
“Nguyén 1am cho tit c4 ching sanh déu dugc bién tai nhu vay.” Vi thé
nén con khong kham lanh d€n thim bénh dng.”

XLIX.Viang Sanh Tinh Dj:

Theo Kinh Duy Ma Cat, chuong mudi, pham Phat Huong Tich, cu
s Duy Ma Cat da néi v6i chu Bd T4t nuSc Chiing Huong vé “Ving
Sanh Tinh Pd” nhu sau: Cdc B6 T4t nude Chiing Huong hdi: “Bo Tat
phdi thanh tyu miy phdp & ndi cdi nay lam khong 1am 16i, dudc sanh
vé ¢oi Tinh P9?” Ong Duy Ma Cat ddp: “Bd Tat thanh tuu tim phép
thdi & ¢6i ndy 1am khong 14m 13i, dugc sanh vé ¢di Tinh Po. Tam phdp
1a gi.” Thit nhit 1a Ig¢i ich ching sanh khong mong bdo dap. Thi nhi la
thay th& tit c4 chiing sanh chiu moi diéu kh§ nio. Thit ba 12 bao nhiéu
cong ditc déu ban cho tit ca ching sanh. Thit tu 1a 1ong binh ding ddi
v6i chiing sanh khiém nhudng khong ngai, doi véi B6 T4t xem nhu
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Phat. Thit ndm 1a nhitng kinh chua nghe, nghe khong nghi. Thi sdu la
khong chong trdi v6i hanh Thanh Vin. Thi bdy 1a thdy ngudi dugc
cing dudng ciing khdng tat d6, khdong khoe nhitng 16i 16c clia minh, &
ndi d6 ma diéu phuc tAim minh. Thi¥ tdim 12 thudng xét 15i minh, khong
n6i d&n 18i ngudi, hiing nhiit tAim cau cdc cong didc. Sau khi 6ng Duy
Ma Cat va ngai Vin Thit Su Ldi n6i phap ndy rdi, & trong dai chiing c6
cd trim ngan vi trdi, ngudi déu phdt tim Vo6 thugng Chdnh ding
Chdnh gidc, mudi ngan B6 T4t chitng ding Vo sanh Phap nhin.

L. Vo Tan Ddng:

Mot cidy dén 1am mdi cho nhitng cdy dén khiac ma khong bao gis
hét. Pem phép clia mot ngudi din dit va truyén trao cho nhiu ngudi
mai ma khong hét. Kinh ct phdn chi€u mii khong hét. Pén trén ban
thd ¢t chdy mai khong tan. Theo kinh Duy Ma Cat, chuong bon, lic
cdc Thién nit hdi 6ng Duy Ma Cat: “Ching t6i lam th& ndo & noi cung
ma?” Ong Duy Ma Cat ddp: “Nay céc chi, c6 Phip mon tén 12 V6 Tén
Ding, cdc chi nén hoc. Vo tin ding 13 vi nhu mot ngon dén mdi dot
trim ngan ngon dén, chd tdi déu sing, sang mii khdng ciing tin. Nhu
th€ d6 cdc chi! VA lai mdt vi B6 T4t mé mang din dit trim ngan
chiing sanh phit tim B6 P&, dao tAm ctia minh ciing ching bi tiéu mat,
tily néi Phap gi déu thém 1gi ich cho cdc Phdp lanh, 6 goi la Vb Tan
Ping. Cic chi ddu & cung ma ma dung Phap mdn V6 Tan Ping niy
1am cho vd s6 Thién nif phat tim Vo thugng Chianh Pidng Chénh gidc,
dé 1a bdo on Phat, ciing 1a 1am 1di ich cho tat ca ching sanh.”

LI. Xudt Gia:

“XuA't gia” c6 nghia la tir b gia dinh d€ gia nhap gido doan va trd
thanh Ting si, d6i lai v4i “tai gia” c6 nghia 12 cu si con & tai gia dinh.
Theo kinh Duy Ma Cat, chuong ba, Ptic Phat bdo La Hau La: “Ong di
dé&n thim bénh 6ng Duy Ma Cait dum ta.” La HAu La bach Phat: “Bach
Th& Ton! Con khong kham lanh dé€n thim bénh 6ng ta. Vi sao? Nhd
lic trude kia, cdc trudng gid ti & thanh Ty X4 Ly dén chd con ciii diu
1am 1& hdi ring: ‘Thua ngai La Hau La, ngai 13 con clia Phat vi dao b
ngdi Chuyén Luin Thianh Vuong ma xuit gia, viéc xudt gia d6 cé
nhitng 1gi ich gi?” Con lién diing theo Phdp ma ndi sy 16i ich clia cong
dtrc xuat gia. Lic d6, dng Duy Ma Cat d&€n néi véi con ring: ‘Thua La
HAu La! Ngai khong nén néi cdi 1gi cla cdng difc xuat gia. Vi sao?
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Khong 1gi, khong cong difc, mdi that 1a xuat gia. V& Phdp hitu vi c¢6
thé néi 12 c6 1di, c6 cong ditc, con xuat gia 1a phap vd vi, trong Phap
vo vi khong 1¢i, khdong cong dic. La Hiu La! VA ching xuit gia la
khong kia, khong diy, cling khong & chinh giita; ly sdu mudi hai mén
ki€n chap, & noi Ni€t Ban, 1a chd nhan clia ngudi tri, chd 1am cda buc
Thanh, hang phuc cdc ma, khdi ngii dao, sach ngii nhian, ding ngi lyc,
lap ngii cdn, khong lam ndo ngudi khac, rdi cac tap 4c, dep cidc ngoai
dao, vugt khdi gid danh, ra khdi bun 1ay; khong bi rang budc, khong
ngd s3, khong chd tho, khdng rdi loan trong 1ong, wa hd trg y ngudi
khdc, tuy thién dinh, rdi cdc 16i. Néu dugc nhu thé méi that 1 xuit
gia.” Khi &y dng Duy Ma Cat bdo céc trudng gid ti: ‘Cdc ngudi nay §
trong Chanh Phdp nén ciing nhau xuit gia. Vi sao? Phat ra ddi khé
gap.” Cdc trudng gia tir néi: “Thua cu si, chiing t6i nghe Phit day ‘Cha
me khong cho, khong dudc xuit gia.” Ong Duy Ma Cat néi: ‘Phai, céc
nguoi néu phat tim Vo thugng Bd P&, d6 chinh 1a xuat gia, d6 chinh la
di Gi6i Phap.” Biy gid ba mudi hai vi trudng gid tir déu phit tim Vo
thugng B dé. Vi thé, nén con khong kham lanh d&€n thim bénh 6ng”.

LILY Tha Thép Du:

Theo Kinh Duy Ma cit, sy khong thyc ctia phdap hitu vi dugc vi véi
tu than biu hién trong mudi thi du: Nhu bot bién, nhu bong béng
nudc, nhu 4nh Itta 1ap 10e, nhu thAn cAy ma dé, nhu 4o, nhu mong, nhu
béng, nhu Am hudng, nhu may, nhu 4nh dién chdp.

LIIL.Tinh Hoa Gidc Ngé Trong Tinh Thdan Kinh Duy Ma Cét:
Tinh hoa gidc ngd trong kinh Duy Ma Cat chinh 1a tinh than ty do
ctia sy Gidc Ngo trong Thién chinh 13 nguyén dong luc thic diy Phat
gido dap bé cdi v4 tu vién budc ra, dong manh 1én dudng d€ phd hién
ly gidc ngd tuyét vdi ndy trong dai chiing; va chinh tinh thin 4y la
ngudn dong lyc clia vii tru, ma cling 1a hoat dung clia tim linh, bat ct
thit gi cdn dudng né déu gdnh 14y thit bai. Vi vay, lich sit Phat gido
cling 1a lich st cda tu do cd nhan vay, hién thuc trong sinh hoat cia
tAm, tri, va ddc clda con ngudi. Luin ly thugng luu va ky luat hinh thic
ctia Phit gido nguyén thiy khong thé rang budc tinh thin ctia chiing ta
lau hon nita. Khi ma gido 1y Gidc Ngd ngay cang dudc thim ching
bén trong hon, thi tim cang vugt 1€n hinh thdc ctia gidi ludt. Khong
nhat thi€t phai lia bd gia dinh d€ theo chin gido doan mdi dat dugc
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qud gidc ngod 61 thugng. Sy thanh tinh bén trong, ché khong phéi sy tin
md bén ngoii, dé 1a di€u can cho cudc song tu theo Phit. Vé mit nay
thi cu si ching kém gi tu si. Sy kién hiing bién nhat nay dugc dién dat
trong kinh Duy Ma Cat. Nhan vét chinh trong kinh 1a Duy Ma Cat, mot
tri€t gia cu si sdng ngoai khudn nép cla gido doan. Khdong mot dé ti
nao cua ddc Phat sinh dugc vdi tu tudng thim diéu, quang dai va tinh
t& cda 6ng; khi difc Phit cdc dé tir d€n thim bénh dng, ai ai cling cdo
lui, vién 1& nay no, trtr mot vi 1a Van Thu Su Lgi, hién than cla tri Bat
Nha trong Phat gido Pai Thira. Khdng riéng gi hanh gid tu Thién, ma
tAt cA moi ngudi déu phai cong nhan ring hanh gid cu si Duy Ma Cat
da thanh tyu & mitc dd con vudt 1én trén cd mdt bac La Hén. Qua tinh
hoa gidc ngd trong tinh than kinh Duy Ma, chiing ta c¢6 thé thiy 16 rang
cu s Duy Ma Cat ciing nhu nhitng ai tu tip theo tinh thin kinh ndy luén
trong tu th€ rit sin sing budc chin 1én dudng VE Phat Qudc.

LIV.Duong Vé Phdt Quéc Theo Tinh Than Kinh Duy Ma Cét:
Theo kinh Duy Ma Cét, chuong mot, Phit day ring: “Nay Bdo
Tich! Tat c4 chdng sanh 1a c¢di Phat clia BO T4t. Vi sao? Bo T4t tiy
chd gido héa chiing sanh ma 14nh 14y cdi Phat; tiy theo chd diéu phuc
chiing sanh ma lanh 14y c6i Phat; thy ching sanh ung theo qudc d6 nao
vao tri tué cia Phat ma lanh 14y cdi Phat; thy chiing sanh ung theo
qudc d6 nao phdt khdi cin tdinh B6 T4t ma lanh iy coi Phit. Vi sao
th€? Vi Bb T4t linh 14y coi Phat thanh tinh déu vi mudn 16i ich chiing
sanh. Vi nhu ¢6 ngudi mudn xay dung cung nha ndi khodng dat trong,
tlly y dudc thanh cong, néu xay dung giita hu khong quyét khong thanh
tuu dudc; BO Tt ciling thé, vi thanh tyu ching sanh nén nguyén lanh
14y ci Phat. Nguyén ldnh 18y coi Phat ching phdi & ndi rdng khong
vay. Phat quc Bd Tiét 1a nhitng vi c6 ti€ng tim, déu da thanh tyu tri
hanh Pai Thira. Do nh& sy chi gido cua chu Phiat ma cdc ngai da lam
thanh bitc thanh ho phap, giit gin Chanh Phép, dién n6i phdp Am ty tai
vd dy nhu su tif hong gido héa chiing sanh, danh don xa khip mudi
phuong. Ngudi ddi khong cAu thinh ma cdc Ngai sin sang d&€n chiing
hoi dé tuyén luu Tam Bdo, khong dé dit mat. Ciing theo kinh Duy Ma
Cat, pham Phat Qudc, mudn dén dugc Phiat Qudc, hanh gid phdi hang
phuc tit cd ma odn, ngin dep cic ngoai dao; sdu cin tam nghiép thin
khiu y déu thanh tinh; tron lia nim mén ngin che vai mudi diéu rang
budc. TAm thudng an tru noi ly vo ngai gidi thodt. Nhd niém dinh tdng



70

tri v va tAm binh ding ma hanh gid c6 kha ning bién tai thdng sudt
khong hé trd ngai. Hanh gid di thanh tyu Luc Ba La MAt, cdc hanh bd
thi, tri gidi, nhAn nhuc, tinh tan, thién dinh, tri tué, cling nhu gido phip
phuong tién thién xdo 1¢i minh 1¢i ngudi thdy déu day dd. Tuy nhién,
vdi cdc hanh gid ndy, nhitng thanh tyu nay khong c6 nghia 1 1am Igi
cho chinh ho, ma ho da dugc d&€n bac vd sé dic ma khong khdi phdp
nhin (vd sinh phdp nhdn). Hanh gid c6 kha ning tuy thuin dién néi
phap luan bat thdi; khéo hi€u rd chian tuéng van phap, thau bi€t cin co
chiing sanh; oai didc bao trum dai ching va thanh tyu phdp vo dy.
Hanh gia ludn diing cong dic tri tué dé trau sia tim minh, biing cich
14y tuéng tot trang nghiém than hinh sic twéng dung nhan bic nhat, vi
th€ bd hin tit cd trang siic tot dep trong ddi. Danh ti€ng clia ho cao xa
vugt hin ndi Tu Di. Long tin thAm thim cta ho bén chic khong bi phd
vd nhu kim cudng. Phap bdo ctia ho soi khip, va mua cam 16 tuén dd
ndi ndi. Ti€ng thuy&t phap clia ho 12 thAm thim vi diéu bac nhit. Ho
dd thAm nhap 1y duyén khdi, dit bd cdc tap khi ki€n chip sai 1am,
thodt khéi nhi bién. Ho di€n néi cdc phdp khong sg sét nhu su tif hong,
nhitng 13i gidng néi nhu sim vang. Ho khong thé bi han lugng han ché,
vi ho di vudt ra ngodi su han lugng. Ho tu chita nhém rat nhiéu Phap
Bio nhu Hai Pao Su. Ho hi€u ré nghia thim thim cda cic phdp, biét
o hién trang qua lai trong cdc cdnh thid va hanh vi tdt xdu trong tAm
niém ctia ching sanh. Ho da dat dé€n trang thdi gan nhu tri tué ty tai vo
thugng clia chu Phat, da thanh dat thap lyc vo Wy, va thap bat bat cong.
Du ho di ngin déng cdc ctta néo 4c thd, ho vAn hién than trong nim
dudng héa do ching sanh, lam vi dai y vuong khéo tri lanh cdc bénh,
tlly theo trudng hdp c4 nhadn ma cho thuéc mot cdch cong hidu. Vi thé
ma ho da thanh tyu vo lugng cdng dic, trang nghi€ém thanh tinh vo
lugng cdi Phat. Chiing sanh nao dugc nghe danh thi'y hinh déu dugc 1gi
ich vi cdc hanh dong ctia ho déu khong udng phi. Vi th€ ho déu di
thanh tyu moi cong ddc tuyét hdo, cong ddc vo cling tuyét hdo!!!
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The Quintessence of Enlightenment
In the Spirit of the Vimalakirti Sutra

Thién Phiic

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 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
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(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.

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.
Through the Quintessence of Enlightenment In the Spirit of the
Vimalakirti Sutra, we can clearly see that Lay man Vimalakirti and
those who cultivate in accordance with the spirit of this sutra have been
ready to step on the Path to advance to the Buddha Land.
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(A) An Overview & The Purposes of
Meditation Practices in the Vimalakirti Sutra

I. An Overview of the Vimalakirtinirdesa-Sutra:

The Vimalakirti Sutra, a key Mahayana Sutra particularly with Zen
and with some Pure Land followers. The main protagonist is a layman
named Vimalakirti who is equal of many Bodhisattvas in wisdom and
eloquence. He explained the teaching of “Emptiness” in terms of non-
duality. When asked by Manjusri to define the non-dual truth,
Vimalakirti simply remained silent. The sutra emphasized on real
practice “The true nature of things is beyond the limiting concepts
imposed by words.” The sutra was translated into Chinese by
Kumarajiva. The primary aim of meditation is to stop the flow of
thoughts and to clear the mind. To sit in dhyana (abstract meditation,
fixed abstraction, contemplation). Its introduction to China is attributed
to Bodhidharma, though it came earlier, and its extension to T’ien-T’ai.
According to the Vimalakirti Sutra, Vimalakirti reminded Sariputra
about meditation, saying: “Sariputra, meditation is not necessarily
sitting. For meditation means the non-appearance of body and mind in
the three worlds (of desire, form and no form); giving no thought to
inactivity when in nirvana while appearing (in the world) with respect-
inspiring deportment; not straying from the Truth while attending to
worldly affairs; the mind abiding neither within nor without; being
imperturbable to wrong views during the practice of the thirty-seven
contributory stages leading to enlightenment: and not wiping out
troubles (klesa) while entering the state of nirvana. If you can thus sit
in meditation, you will win the Buddha’s seal.”

II. The Purposes of Meditation Practices in the Vimalakirti

Sutra:

To practice meditation daily will help purify both the body and the
mind at this very moment of life as the Buddha taught: “Pure Minds-
Pure Lands.” To practice meditation daily will help tame the deluded
mind at this very moment of life. According to the Buddhist Zen, to
tame the deluded mind we must not have any thing in it (take the mind
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of non-existence or the empty mind). According to the Vimalakirti
Sutra, the Buddha reminded Ratna-rasi Bodhisattva: ‘“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.”

(B) 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?
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
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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 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
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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 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
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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 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



82

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.”

(C) Methods of Cultivation
According to the Vimalakirti Sutra

I. Practitioner Who Searches for the Dharma:

According to the Vimalakirti Sutra, Chapter Six, when arriving at
Vimalakirti’s home, Sariputra saw no seats in the room and thought:
“Where do the Bodhisattvas and chief disciples sit?”” Vimalakirti knew
of Sariputra’s thought and asked him: “Virtuous One, do you come
here for a seat or for the Dharma?” Sariputra replied: “I come here for
the Dharma and not for a seat.” Vimalakirti said: “Hey Sariputra, he
who searches for the Dharma does not even cling to his body and life,
still less to a seat, for the quest of Dharma is not related to (the five
aggregates): form (rupa), sensation (vedana), conception (sanjna),
discrimination (samskara) and consciousness (vijnana); to the eighteen
fields of sense (dhatu: the six organs, their objects and their
perceptions); to the twelve entrances (ayatana: the six organs and six
sense data that enter for or lead to discrimination); and to the worlds of
desire, form and beyond form. Sariputra, a seeker of the Dharma, does
not cling to the Buddha, the Dharma and the Sangha. A seeker of the
Dharma does not hold the view of suffering, of cutting off all the
accumulated causes, thereof, to put an end to it by treading the path to
nirvana (i.e. the four noble truths). Why is it so? Because the Dharma is
beyond all sophistry. For if one says: ‘Because I see suffering, I cut off
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its accumulated causes to wipe it out by treading the path thereto’, this
is mere sophistry and is not the quest of the Dharma. “Sariputra, the
Dharma is called nirvana (the condition of complete serenity and
ultimate extinction of reincarnation); if you give rise to (the concept of)
birth and death, this is a search for birth and death and is not the quest
of Dharma. The Dharma is (absolute and) immaculate, but if you are
defiled by the (thought of) Dharma and even that of nirvana, this is
pollution which runs counter to the quest of Dharma. Dharma cannot be
practiced and if it is put into practice, this implies something (i.e. an
object) to be practiced and is not the quest of Dharma. Dharma is
beyond grasping and rejecting, and if you grasp or reject it, this is
grasping or rejecting (something else) but not the quest of Dharma.
Dharma is beyond position but if you give it a place, this is clinging to
space but not the quest of Dharma. Dharma is formless but if you rely
on form to conceive the Dharma, this is search for form but not the
quest of Dharma. Dharma is not an abode but if you want to stay in it
this is dwelling in (an objective) Dharma, but not the quest of
(absolute) Dharma. Dharma can be neither seen, nor heard nor felt nor
known but if you want to see, hear, feel and know it, this is the
functioning of your (discriminatory) seeing, hearing, feeling and
knowing but not the quest of Dharma. Dharma is (transcendentally)
inactive (wu wei) but if you are set on worldly activities, this is a
search for the worldly way of life but not the quest of Dharma.
Therefore, Sariputra, the quest of Dharma does not imply seeking
anything whatsoever.”

I1. Bodhi Mandala For Cultivation:

Usually, the training of a Zen practitioner takes place at the Bodhi-
mandala which also means the "seat of perfect wisdom" specifically
built for this purpose. In reality, "Bodhi-mandala" has lost its original
meaning and is nowadays used to designate any placeof training;
howerver, it still retains its primary connotation when it is applied to
the Zen monastery. In Japan, a Bodhi-mandala is generally attached to
all the principal Zen temples, used as the training place for Zen monks.
He was allowed to teach Zen to his disciples. In Japan, all Zen monks
who are ordained after the rite of the Zen school of Buddhism are
supposed once in their life to enter a Dojo. A Zen master is no Zen



84

master unless he goes through at least a few years of severe discipline
at a so called Dojo. According to the Vimalakirti Sutra, Chapter Four,
Glorious Light told the Buddha: “World Honoured One, once while I
was leaving Vaisali, I met Vimalakirti who was entering it. I saluted
and asked him ‘Where does the Venerable Upasaka come form?
Vimalakirti replied: ‘From a bodhimandala (a holy site).” I asked him:
‘Where is this bodhimandala?  Vimalakirti replied: ‘The
straightforward mind is the bodhimandala, for it is free from falsehood.
The initiated mind is the bodhimandala, for it can keep discipline. The
profound mind is the bodhimandala, for it accumulates merits. The
enlightened mind is the bodhimandala, for it is infallible. Charity
(dana) is the bodhimandala, for it does not expect reward. Discipline
(sila) is the bodhimandala, for it fulfills all vows. Patience (ksanti) is
the bodhimandala for it has access to the minds of all living beings.
Zeal (virya) is the bodhimandala, for it is free from being remiss.
Serenity (dhyana) is the bodhimandala, because of its harmonious
mind. Wisdom (prajna) is the bodhimandala, for it discerns all things.
Kindness (maitri) is the bodhimandala, for it treats all living beings on
an equal footing. Compassion (karuna) is the bodhimandala, because of
its great forbearance. Joy (mudita) is the bodhimandala, for it is
pleasant. Indifference (upeksa) is the bodhimandala, for it wipes out
both love and hate. Transcendental efficiency is the bodhimandala, for
it perfects all the six supernatural powers (sadabhijna). Liberation is
the bodhimandala, for it turns its back to all phenomenal conditions.
Expedient devices (upaya) are the bodhimandala, for they teach and
convert living beings. The four winning actions of a Bodhisattva are
the bodhimandala, for they benefit all living beings. Wide knowledge
through hearing the Dharma is the bodhimandala, for its practice leads
to enlightenment. Control of the mind is the Bodhimandala, because of
its correct perception of all things. The thirty-seven contributory stages
to enlightenment are the bodhimandala, for they keep from all worldly
activities. The four noble truths are the bodhimandala, because they do
not deceive. The twelve links in the chain of existence are the
bodhimandala, because of their underlying nature which is infinite.
Troubles (klesa) are the bodhimandala, for their underlying nature is
reality. Living beings are the bodhimandala, because they are
(basically) egoless. All things are the bodhimandala, for they are



85

empty. The defeat of demons is the bodhimandala, for it is
imperturbable. The three realms (of desire, form and beyond form) are
the bodhimandala, for fundamentally they lead to no real destination.
The lion’s roar is the bodhimandala, because of its fearlessness. The
ten powers (dasabla), the four kinds of fearlessness and the eighteen
unsurpassed characteristics of the Buddha are the bodhimandala, for
they are without fault. The three insights are the bodhimandala, for
they are free from all remaining hindrances. The knowledge of all
things in the time of a thought is the bodhimandala, for it brings
omniscience (sarvajna) to perfection. Thus, son of good family, a
Bodhisattva should convert living beings according to the various
modes of perfection (paramitas) and all his acts, including the raising or
lowering of a foot, should be interpreted as coming from the seat of
learning (bodhimandala); he should thus stay within the Buddha
Dharma.’

I11. Meditation Practices:

To practice meditation daily will help purify both the body and the
mind at this very moment of life as the Buddha taught: “Pure Minds-
Pure Lands.” To practice meditation daily will help tame the deluded
mind at this very moment of life. According to the Buddhist Zen, to
tame the deluded mind we must not have any thing in it (take the mind
of non-existence or the empty mind). According to the Vimalakirti
Sutra, the Buddha reminded Ratna-rasi Bodhisattva: ‘“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
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the pure land he should purify his mind, and because of his pure mind
the Buddha land is pure.” 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?
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 1 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
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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
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)
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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 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
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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
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.”

IV. Sitting Meditation According to the Vimalakirti Sutra:
According to the Vimalakirti Sutra, Vimalakirti reminded Sariputra
about meditation, saying: “Sariputra, meditation is not necessarily
sitting. Sitting Meditation is when a man is instantly awakened, he
comes back to his original mind. For meditation means the non-
appearance of body and mind in the three worlds (of desire, form and
no form); giving no thought to inactivity when in nirvana while
appearing (in the world) with respect-inspiring deportment; not straying
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from the Truth while attending to worldly affairs; the mind abiding
neither within nor without; being imperturbable to wrong views during
the practice of the thirty-seven contributory stages leading to
enlightenment: and not wiping out troubles (klesa) while entering the
state of nirvana. If you can thus sit in meditation, you will win the
Buddha’s seal.”

V. Tame the Deluded Mind:

According to the Buddhist Zen, to tame the deluded mind we must
not have any thing in it (take the mind of non-existence or the empty
mind). 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?
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.” 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
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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
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. 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 reflect: 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 developing 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
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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. 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 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 possesses the six supernatural



93

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
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,
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developed the profound mind set on the quest of supreme
enlightenment (anuttara-samyak-sambodhi).

VI. Vimalakirti's Gate of Nonduality:

According to example 84 of the Pi-Yen-Lu, Vimalakirti asked
Manjusri, "What is a Bodhisattva's entry into the Dharma gate of
nonduality?" Manjusri said, "According to what I think, in all things, no
words, no speech, no demonstration and no recognition, to leave behind
all questions and answers; this is entering the Dharma gate of
nonduality." Then Manjusri asked Vimalakirti, "We have each already
spoken. Now you should tell us, good man, what is a Bodhisattva's
entry into the Dharma gate of nonduality?" Hsueh Tou said, "What did
Vimalakirti say?" He also said, "Completely exposed." According to
Yuan-Wu in the Pi-Yen-Lu, Vimalakirti had the various great
Bodhisattvas each speak on the Dharma gate of nonduality. At the
time, the thirty-two Bodhisattvas all took dualistic views of doing and
nondoing, of the two truths, real and conventional, and merged them
into a monistic view which they considered to be the Dharma gate of
nonduality. Finally he asked Manjusri. Manjusri said, "According to
what I think, in all things, no words, no speech, no demonstration and
no recognition, to leave behind all questions and answers; this is
entering the Dharma gate of nonduality." Since the other thirty-two had
used words to dispense with words. At once he swept everything away,
not wanting anything, and considered this to be the Dharma gate of
nonduality. He certainly didn't realize that this was the sacred tortoise
dragging its tail, that in wiping away the tracks he was making traces.
It's just like a broom sweeping away dust; though the dust is removed,
the tracks of the broom still remain. Since in the end, as before, somes
traces were left, Manjusri the asked Vimalakirti, "We have each
already spoken. Now you should tell us, good man, what is a
Bodhisattva's entry into the Dharma gate of nonduality?" Vimalakirti
was silent. If you're alive, you'll never go sink into the dead water. If
you make up such dead views, you're like a mad dog chasing a clod of
earth. Hsueh Tou didn't say that Vimalakirti kept silent, nor did he say
that he sat silently on his seat. Hsueh Tou just went to the critical point
and said, "What did Vimalakirti say?" Just when Hsueh Tou spoke this
way, did he see Vimalakirti? He hadn't seen him even in a dream.
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Vimalakirti was an ancient Buddha of the past, who also had a family
and household. He helped the Buddha Sakyamuni teach and transform.
He had inconceivable intelligence, inconceivable perspective,
inconceivable supernatural powers and the wondrous use of them.
Inside his own room he accommodated thirty-two thousand jeweled
lion thrones and a great multitude of eighty thousand, without it being
too spacious or too crowded. But tell me, what principle is this? Can it
be called the wondrous function of supernatural powers? Don't
misunderstand; if it is the Dharma gate of nonduality, only by attaining
together and witnessing together can there be common mutual
realization and knowledge. Only Manjusri was able to give a reply.
Even so, was he able to avoid Hsueh Tou's censure? Hsueh Tou,
talking as he did, also had to meet with these two men Vimalakirti and
Manjusri. Hsueh Tou said, "What did Vimalakirti say?" and
"Completely exposed." You tell me, where was the exposure? This
little bit has nothing to do with gain and loss, nor does it fall into right
or wrong. It's like being up on a ten thousand fathom cliff; if you can
give up your life and leap off, you may see Vimalakirti in person. If
you cannot give it up, you're like a ram caught in a fence. Hsueh Tou
was a man who had abandoned his life, so he can see Vimalakirti in
person. Most of us, Zen practitioners, are still attached to duality and
have not reconciled essence and marks, existence and non-existence,
noumenon and phenomena. We embrace essence and reject marks, we
embrace non-existence (emptiness) and reject existence and so on.
This kind of wrong view creates a lot of disputes, doubts and
perplexity. In fact, there is mutual identity between noumenon and
phenomena, phenomena are noumenon, noumenon is phenomena.
Buddhist cultivators should reconcile all things and eliminate this
unnecessary attachment. Sincere cultivators should try to reconcile
essence and marks, existence and non-existence, noumenon and
phenomena. We embrace essence and reject marks, we embrace non-
existence (emptiness) and reject existence and so on. This kind of
wrong view creates a lot of disputes, doubts and perplexity. In fact,
there is mutual identity between noumenon and phenomena,
phenomena are noumenon, noumenon is phenomena. Buddhist
cultivators should reconcile all things and eliminate this attachment.
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VI1.Zen Practitioners and Chapter “Looking at Living Beings”
in the Vimalakirti Sutra:

When 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
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.”

VIII.Zen Practitioners and True Loving-Kindness Toward

Living Beings According to the Vimalakirti Sutra:

According to chapter “Looking at Living Beings”, when 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 he ought to teach living
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beings to meditate in the same manner; this is true kindness; he should
practise causeless (nirvanic) kindness which prevents creativeness; he
should practice unheated kindness which puts an end to klesa (troubles
and causes of troubles); he should practice impartial kindness which
coves all the three periods of time (which means that it is eternal
involving past, future and present); he should practice passionless
kindness which wipes out disputes; he should practice non-dual
kindness which is beyond sense organs within and sense data without;
he should practice indestructible kindness which eradicates all
corruption; he should practice stable kindness which is a characteristic
of the undying self-mind; he should practice pure and clean kindness
which is spotless like Dharmata; he should practice boundless kindness
which is all-pervasive like space; he should practice the kindness of the
arhat stage which destroys all bondage; he should practice the
Bodhisattva kindness which gives comfort to living beings; he should
practice the Tathagata kindness which leads to the state of thatness; he
should practice the Buddha kindness which enlightens all living beings;
he should practice spontaneous kindness which is causeless; he should
practice Bodhi kindness which is one flavour (i.e. uniform and unmixed
wisdom); he should practice unsurpassed kindness which cuts off all
desires; he should practice merciful kindness which leads to the
Mahayana (path); he should practice untiring kindness because of deep
insight into the void and non-existent ego; he should practice Dharma-
bestowing (dana) kindness which is free from regret and repentance;
he should practice precepts (sila) upholding kindness to convert those
who have broken the commandments; he should practice patient
(ksanti) kindness which protects both the self and others; he should
practice Zealous (virya) kindness to liberate all living beings; he should
practice serene (dhyana) kindness which is unaffected by the five
senses; he should practice wise (prajna) kindness which is always
timely; he should practice expedient (upaya) kindness to appear at all
times for converting living beings; he should practice unhidden
kindness because of the purity and cleanliness of the straightforward
mind; he should practice profound minded kindness which is free from
discrimination; he should practice undeceptive kindness which is
without fault; he should practice joyful kindness which bestows the
Buddha joy (in nirvana). “Such are the specialities of Bodhisattva



98

kindness.” Manjusri also 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 also 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 continued to ask
“What should he relinquish (upeksa)?” Vimalakirti replied: “In his
work of salvation, he should expect nothing (i.e. no gratitude or
reward) in return.”

IX. Ways That Sick Bodhisattvas Cultivate to Control Their

Mind When They Get Sick:

According to the Vimalakirti Sutra, chapter Manjusri’s Call On
Vimalakirti. 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? Because when the four elements unite
to form a body, the former arewithout owner and the latter is without
ego. Moreover, my illness comes from my clinging to an ego; hence, |
should wipe out this clinging.” 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
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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
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. 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 ineffective. 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 reflect: 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 developing 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
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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. Therefore, 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 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. 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
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realm of) birth 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). 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 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
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conduct. Although he practices the six perfections (paramitas), he
knows all the mental states of living beings; this is Bodhisattva conduct.
Although he possesses 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 is the 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 practices 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 potential 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 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
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the state of nirvana, he does not forsake the Bodhisattva path; this is
bodhisattva conduct.”

(D) The Quintessence of Enlightenment
In the Spirit of the Vimalakirti Sutra

I. The spirit of Enlightenment in the Vimalakirti Sutra:

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.

I1. 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
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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
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.

I11.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



105

bhiksus present succeeded in liberating their minds. Hence, I am not
qualified to call on him and inquire after his health.”

IV. Not Coming Means Coming; Not Seeing Means Seeing:

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.

V. Equanimity:

Equanimity 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. 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.
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 desires. 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 the Vimalakirti Sutra, when Manjusri
Bodhisattva called on to enquire after Upasaka Vimalakirti’s health,
Manjusri asked Vimalakirti about “Upeksa” as follows: Manjusri asked
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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.”—See Thit Bd
bé Phan.

VI. Real Deva Eye:

According to the Vimalakirti Sutra, Chapter Three, 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-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.”

VII.All Living Beings Are Subject to Illness, I Am Ill As Well:
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
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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 ?7’Vimalakirti replied: “It is void of voidness.” Manjusri asked: “Why
should voidness be void?” Vimalakirti replied: “Voidness is void in the
absence of discrimination.” Manjusri asked: “Can voidness be subject
to discrimination?” Vimalakirti replied: “All discrimination is also
void.” Manjusri asked: “Where can voidness be sought?” Vimalakirti
replied: “It should be sought in the sixty-two false views.” Manjusri
asked: “Where should the sixty-two false views be sought?”
Vimalakirti replied: “They should be sought in the liberation of all
Buddhas.” Manjusri asked: “Where should the liberation of all Buddhas
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



108

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.”

VIII.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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IX. 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.

X. 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
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.

XI. To Save Sentient Beings:

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
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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.”

XIl.Inconceivable Liberation:

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
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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 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
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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,
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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XII1.To Tread the Wrong Ways Means to Access to the Buddha

Path:

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
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excellent physical marks (of the Buddha); appears amongst the lower
classes but grows the seed of the Buddha nature with all relevant
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.”

XIV.Never-Receding Stage:

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. 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: ‘Maitreya, when the World Honoured One predicted
your future attainment of supreme enlightenment (anuttara-sayak-
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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 suchness), for it abides in
(changeless) Dharma-nature (or Dharmata, the underlying nature of all
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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.”

XV.The Bestowal of Dharma:

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
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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
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
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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
power, the poorest beggar who had also listened to his expounding of
the Dharma developed a mind set on supreme enlightenment. Hence, |
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.”

XVILIllusory Body:

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



119

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 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.

XVII.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,
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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.

XVIII.Not Exhausting the Mundane State, Not Staying in the

Non-Active State:

According to the Vimalakirti Sutra, chapter eleven, the Bodhisattva
Conduct, the Buddha said to the Bodhisattvas: “There are the
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
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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;
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
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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
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
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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.”

XIX.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
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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.”

XX.Religious Joy:

Delight in Buddha-truth or the religion, or enjoyment of the
dharma. Joy of hearing or tasting the dharma, worshipping Buddha,
laying up merit, making offerings, repeating sutras. According to the
Vimalakirti Sutra, when Mara-king offered twelve thousand goddesses
to Vimalakirti. At that time, Vimalakirti said to the goddesses: “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).” “They asked him: ‘What is this joy in the
Dharma?’ Vimalakirti 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
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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 the state of purity and cleanness; joy in the
practice of countless conditions contributory to enlightenment. All this
is the Bodhisattva joy in the Dharma.’

XXI.Compassion of Bodhisattvas:

Karuna means 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.
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
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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 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?

XXII1.Two Categories of Bodhisattvas:

According to the Vimalakirti Sutra, Chapter Fourteen, the Buddha
said to Maitreya, “Maitreya! You should know that there are two
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:
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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.”

XXII11.Fifteen Modes of Contemplation:

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 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
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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.

XXIV.Vimalakirti's Ten Excellent 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?
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
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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.

XXV.The Seed of Tathagata (Buddhahood):

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
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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
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
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way.

XXVI.The State of Suchness:

According to the dharma (according to the Law or according to
rule). According to the Vimalakirti Sutra, Chapter Seven, 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
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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.”

XXVII.To 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
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
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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.

XXVIII.Treasures of the Dharma and Acted Like Skillful

Seafaring Pilots:

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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XXIX.Sameness in the Truth:

“Sameness in the truth” (Dharmasamata (skt), one of the four sorts
of sameness according to The Lankavatara Sutra, which means that all
Tathagatas attain to the same realization by means of the thirty-seven
divisions of enlightenment. According to the Vimalakirti Sutra, Chapter
Three, the Buddha said to Subhuti: “You call on Vimalakirti to enquire
after his health on my behalf.” Subhuti said: “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
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
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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.”

XXX.Serving the Dharma:

Serving the dharma (Dharmapuja (skt)) 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 Tathagata taught: ‘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 impeacable in its purity and cleanness. It is
beyond the reach of thinking and discriminating; it contains the treasure
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
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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 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.”
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XXXLI.Vimalakirti's Gate of Nonduality:

Most of us are still attached to duality and have not reconciled
essence and marks, existence and non-existence, noumenon and
phenomena. We embrace essence and reject marks, we embrace non-
existence (emptiness) and reject existence and so on. This kind of
wrong view creates a lot of disputes, doubts and perplexity. In fact,
there is mutual identity between noumenon and phenomena,
phenomena are noumenon, noumenon is phenomena. Buddhist
cultivators should reconcile all things and eliminate this unnecessary
attachment. Sincere cultivators should try to reconcile essence and
marks, existence and non-existence, noumenon and phenomena. We
embrace essence and reject marks, we embrace non-existence
(emptiness) and reject existence and so on. This kind of wrong view
creates a lot of disputes, doubts and perplexity. In fact, there is mutual
identity between noumenon and phenomena, phenomena are
noumenon, noumenon is phenomena. Buddhist cultivators should
reconcile all things and eliminate this attachment. According to the
Vimalakirti Sutra, Chapter Nine, Vimalakirti said to the Bodhisattvas
present: “Virtuous Ones, each of you please say something about the
non-dual Dharma as you understand it? In the meeting, a Bodhisattva
called Comfort in the Dharma said: ‘Virtuous Ones, birth and death are
a duality but nothing is created and nothing is destroyed. Realization
of this patient endurance leading to the uncreate is initiation into the
non-dual Dharma.” The bodhisattva called ‘Guardian of the Three
Virtues’ said: ‘Subject and object are a duality for where there is ego
there is also (its) object, but since fundamentally there is no ego, its
object does not arise; this is initiation into the non-dual Dharma.” The
Bodhisattva Never Winking said: ‘Responsiveness (vedana, the second
aggregate) and unresponsiveness are a duality. If there is no response
to phenomena, the latter cannot be found anywhere; hence there is
neither accepting nor rejecting (of anything), and neither karmic
activity nor discrimination; this is initiation into the non-dual Dharma.’
The Bodhisattva Highest virtue said: ‘Impurity and purity are a duality.
When the underlying nature of impurity is clearly perceived, even
purity ceases to arise. Hence this cessation (of the idea of purity) is
initiation into the non-dual Dharma.” The Bodhisattva Winner of
Samadhi by Looking at the Star said: ‘(External) disturbance and
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(inner) thinking are a duality; when disturbance subsides, thinking
comes to an end and the absence of thought leads to non-dual Dharma.’
The Bodhisattva Skillful Eye said: ‘Monistic form and formlessness are
a duality. If monistic form is realized as (fundamentally) formless, with
relinquishment of formlessness in order to achieve impartiality, this is
initiation into the non-dual Dharma.” The Bodhisattva Wonderful Arm
said: ‘The Bodhisattva mind and the Sravaka mind are a duality. If the
mind is looked into as void and illusory, there is neither Bodhisattva
mind nor sravaka mind; this is initiation into the non-dual Dharma.’ The
Bodhisattva Pusya said: ‘Good and evil are a duality; if neither good
nor evil arises so that formlessness is realized to attain Reality, this is
initiation into the non-dual Dharma.” The Bodhisattva Simha (Lion)
said: ‘Weal and woe are a duality; if the underlying nature of woe is
understood, woe does not differ from weal. If the diamond
(indestructible) wisdom is used to look into this with neither bondage
nor liberation (coming into play), this is initiation into the non-dual
Dharma.’” The Bodhisattva Lion’s Fearlessness said: ‘The mundane and
supra-mundane are a duality. If all things are looked into impartially,
neither the mundane nor the supra-mundane will arise, with no
differentiation between form and formlessness, this is initiation into the
non-dual Dharma.” The Bodhisattva Pure Interpretation said: ‘Activity
(ju wei) and non-activity (wu wei) are a duality, but if the mind is kept
from all mental conditions it will be (void) like space and pure and
clean wisdom will be free from all obstructions. This is initiation into
the non-dual Dharma.” The Bodhisattva Narayana said: ‘The mundane
and the supra-mundane are a duality but the underlying nature of the
mundane is void (or immaterial) and is but the supra-mundane, which
can be neither entered nor left and neither overflows (like the stream
of transmigration) nor scatters (like smoke). This is initiation into the
non-dual Dharma.” The Bodhisattva Skillful Mind said: ‘Samsara and
nirvana are a duality. If the underlying nature of samsara is perceived
there exists neither birth nor death, neither bondage nor liberation, and
neither rise nor fall. Such an understanding is initiation into the non-
dual Dharma.” The Bodhisattva Direct Insight said: ‘The exhaustible
and the inexhaustible are a duality. If all things are looked into
exhaustively, both the exhaustible and the inexhaustible cannot be
exhausted; and the inexhaustible is identical with the void which is
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beyond both the exhaustible and the inexhaustible.  Such an
interpretation is initiation into the non-dual Dharma.” The Bodhisattva
Upholder of Universality said: ‘The ego and non-ego are a duality.
Since the ego cannot be found, where can the non-ego be found? He
who perceives the real nature of the ego will not give rise to dualities;
this is initiation into the non-dual Dharma.” The Bodhisattva Lightning
Perception said: ‘Enlightenment and unenlightenment are a duality, but
the underlying nature of non-enlightenment is enlightenment which
should also be cast away; if all relativities are discarded and replaced
by non-dual impartiality, this is initiation into the non-dual Dharma.’
The Bodhisattva Priyadarsana said: ‘Form (rupa) and voidness are a
duality, (but) form is identical with voidness, which does not mean that
form wipes out voidness, for the underlying nature of form is void of
itself. So are (the other four aggregates) reception (vedana),
conception (sanjna), discrimination (samskara) and consciousness
(vijnana- in relation to voidness). “Consciousness and voidness are a
duality (yet) consciousness is identical with voidness, which does not
mean that consciousness wipes out voidness for the underlying nature
of voidness is void of itself. A thorough understanding of this is
initiation into the non-dual Dharma.” The Bodhisattva Understanding
the Four Elements said: ‘The four elements (earth, water, fire and air)
and their voidness are a duality (but) the underlying nature of the four
elements is identical with that of voidness. Like the past (before the
four elements came into being) and the future (when they scatter
away) which are both void, the present (when they appear) is also void.
Identical understanding of the underlying nature of all four elements is
initiation into the non-dual Dharma.” The Bodhisattva Deep Thought
said: ‘Eyes and form are a duality (but) if the underlying nature of the
eye is known with neither desire nor anger nor stupidity in relation to
things seen, this is nirvana. “Likewise, the ear and sound, the nose and
smell, the tongue and taste, the body and touch, and the mind and
ideation are dualities (but) if the underlying nature of the mind is
known with neither desire, anger and stupidity in relation to things
(heard, smelt, tasted, touched and thought), this is nirvana. Resting in
this state (of nirvana) is initiation into the non-dual Dharma.” The
Bodhisattva Inexhaustible Mind said: ‘Charity-perfection (dana-
paramita) and the dedication (parinamana) of its merits towards
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realizing the all-knowledge (sarvajna) are a duality, (but) the
underlying nature of charity is dedication towards the All-knowledge.
“Likewise, discipline perfection (sila-paramita), patience-perfection,
(ksanti-paramita), zeal-perfection (virya-paramita), meditation-
perfection (dhyana-paramita) and wisdom-perfection (prajna-
paramita), with dedication to the All-knowledge, are (five) dualities,
but their underlying natures are but dedication to the All-knowledge,
while realization of their oneness is initiation into the non-dual
Dharma.” The Bodhisattva Profound Wisdom said: ‘Voidness,
formlessness and non-activity are (three different gates to liberation,
and when each is compared to the other two there are) three dualities,
(but) voidness is formless and formlessness is non-active. For when
voidness, formlessness and non-activity obtain, there is neither mind,
nor intellect nor consciousness, and liberation through either one of
these three gates is identical with liberation through all the three. This
is initiation into the non-dual Dharma.” The Bodhisattva Unstirred
Sense Organs said: ‘Buddha, Dharma and Sangha are three different
treasures and when each is compared to the other two there are three
dualities (but) Buddha is identical with Dharma, and Dharma is
identical with Sangha. For the three treasures are non-active (wu wei)
and are equal to space, with the same equality for all things. The
realization of this (equality) is initiation into the non-dual Dharma.’
The Bodhisattva Unimpeded Mind said: ‘Body and its eradication (in
nirvana) are a duality but body is identical with nirvana. Why?
Because if the underlying nature of body is perceived, no conception of
(existing) body and its nirvanic condition will arise, for both are
fundamentally non-dual, not being two different things. The absence of
alarm and dread when confronting this ultimate state is initiation into
the non-dual Dharma.” The Bodhisattva Superior Virtue said: ‘The
three karmas (produced by) body, mouth and mind (are different when
each is compared to the other two and make three) dualities (but) their
underlying nature is non-active; so non-active body is identical with
non-active mouth, which is identical with non-active mind. These three
karmas being non-active, all things are also non-active. Likewise, if
wisdom (prajna) is also non-active, this is initiation into the non-dual
Dharma.” The Bodhisattva Field of Blessedness said: ‘Good conduct,
evil conduct and motionlessness are (different and when each is



140

compared to the other two make three) dualities (but) the underlying
nature of all three is voidness which is free from good, evil and
motionlessness. The non-rising of these three is initiation into the non-
dual Dharma.” The Bodhisattva Majestic Blossom said: ‘The ego and
its objective are a duality, (but) if the underlying nature of the ego is
looked into, this duality vanishes. If duality is cast away there will be
no consciousness, and freedom from consciousness is initiation into the
non-dual Dharma.” The Bodhisattva Treasure of Threefold Potency
said: ‘Realization implies subject and object which are a duality, but if
nothing is regarded as realization, there will be neither grasping nor
rejecting, and freedom from grasping and rejecting is initiation into the
non-dual Dharma.” The Bodhisattva Moon in Midheaven said:
‘Darkness and light are a duality. Where there is neither darkness nor
light, this duality is no more. Why? Because in the state of samadhi
resulting from the complete extinction of sensation and thought there is
neither darkness nor light, while all things disappear. A disinterested
entry into this state is initiation into the non-dual Dharma.” The
Bodhisattva Ratna Mudra( (Precious Symbol) said: ‘Joy in nirvana and
sadness in samsara are a duality which vanishes when there is no
longer joy and sadness. Why? Because where there is bondage, there
is also (desire for) liberation, but if fundamentally there is no bondage
nor liberation, there will be neither joy nor sadness; this is initiation
into the non-dual Dharma.” The Bodhisattva Gem on the Head said:
‘Orthodoxy and heterodoxy are a duality, (but) he who dwells in (i.e.
realizes) orthodoxy does not discriminate between orthodoxy and
heterodoxy. Keeping from these two extremes is initiation into the non-
dual Dharma.” The Bodhisattva Joy in Reality said: ‘Reality and non-
reality are a duality, (but) he who realizes reality does not even
perceive it, still less non-reality. Why? Because reality is invisible to
the ordinary eyes and appears only to the eye of wisdom. Thus
(realization of) the eye of wisdom, which is neither observant nor
unobservant, is initiation into the non-dual Dharma.” After the
Bodhisattva had spoken, they asked Manjusri for his opinion on the
non-dual Dharma. Manjusri said: ‘In my opinion, when all things are no
longer within the province of either word or speech, and of either
indication or knowledge, and are beyond questions and answers, this is
initiation into the non-dual Dharma.” At that time, Manjusri asked
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Vimalakirti: ‘All of us have spoken; please tell us what is the
Bodhisattva’s initiation into the non-dual Dharma.” Vimalakirti kept
silent without saying a word. At that, Manjusri exclaimed: ‘Excellent,
excellent! Can there be true initiation into the non-dual Dharma until
words and speech are no longer written or spoken?’ After this initiation
into the non-dual Dharma had been expounded, five thousand
Bodhisattvas at the meeting were initiated into it thereby, realizing the
patient endurance of the uncreate.” According to example 84 of the Pi-
Yen-Lu, Vimalakirti asked Manjusri, "What is a Bodhisattva's entry
into the Dharma gate of nonduality?" Manjusri said, "According to
what I think, in all things, no words, no speech, no demonstration and
no recognition, to leave behind all questions and answers; this is
entering the Dharma gate of nonduality." Then Manjusri asked
Vimalakirti, "We have each already spoken. Now you should tell us,
good man, what is a Bodhisattva's entry into the Dharma gate of
nonduality?" Hsueh Tou said, "What did Vimalakirti say?" He also
said, "Completely exposed." According to Yuan-Wu in the Pi-Yen-Lu,
Vimalakirti had the various great Bodhisattvas each speak on the
Dharma gate of nonduality. At the time, the thirty-two Bodhisattvas all
took dualistic views of doing and nondoing, of the two truths, real and
conventional, and merged them into a monistic view which they
considered to be the Dharma gate of nonduality. Finally he asked
Manjusri. Manjusri said, "According to what I think, in all things, no
words, no speech, no demonstration and no recognition, to leave behind
all questions and answers; this is entering the Dharma gate of
nonduality." Since the other thirty-two had used words to dispense with
words. At once he swept everything away, not wanting anything, and
considered this to be the Dharma gate of nonduality. He certainly didn't
realize that this was the sacred tortoise dragging its tail, that in wiping
away the tracks he was making traces. It's just like a broom sweeping
away dust; though the dust is removed, the tracks of the broom still
remain. If you're alive, you'll never go sink into the dead water. If you
make up such dead views, you're like a mad dog chasing a clod of
earth. Hsueh Tou didn't say that Vimalakirti kept silent, nor did he say
that he sat silently on his seat. Hsueh Tou just went to the critical point
and said, "What did Vimalakirti say?" Just when Hsueh Tou spoke this
way, did he see Vimalakirti? He hadn't seen him even in a dream.
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Vimalakirti was an ancient Buddha of the past, who also had a family
and household. He helped the Buddha Sakyamuni teach and transform.
He had inconceivable intelligence, inconceivable perspective,
inconceivable supernatural powers and the wondrous use of them.
Inside his own room he accommodated thirty-two thousand jeweled
lion thrones and a great multitude of eighty thousand, without it being
too spacious or too crowded. But tell me, what principle is this? Can it
be called the wondrous function of supernatural powers? Don't
misunderstand; if it is the Dharma gate of nonduality, only by attaining
together and witnessing together can there be common mutual
realization and knowledge. Only Manjusri was able to give a reply.
Even so, was he able to avoid Hsueh Tou's censure? Hsueh Tou,
talking as he did, also had to meet with these two men Vimalakirti and
Manjusri. Hsueh Tou said, "What did Vimalakirti say?" and
"Completely exposed." You tell me, where was the exposure? This
little bit has nothing to do with gain and loss, nor does it fall into right
or wrong. It's like being up on a ten thousand fathom cliff; if you can
give up your life and leap off, you may see Vimalakirti in person. If
you cannot give it up, you're like a ram caught in a fence. Hsueh Tou
was a man who had abandoned his life, so he can see Vimalakirti in
person. Most of us, Zen practitioners, are still attached to duality and
have not reconciled essence and marks, existence and non-existence,
noumenon and phenomena. We embrace essence and reject marks, we
embrace non-existence (emptiness) and reject existence and so on.
This kind of wrong view creates a lot of disputes, doubts and
perplexity. In fact, there is mutual identity between noumenon and
phenomena, phenomena are noumenon, noumenon is phenomena.
Buddhist cultivators should reconcile all things and eliminate this
unnecessary attachment. Sincere cultivators should try to reconcile
essence and marks, existence and non-existence, noumenon and
phenomena. We embrace essence and reject marks, we embrace non-
existence (emptiness) and reject existence and so on. This kind of
wrong view creates a lot of disputes, doubts and perplexity. In fact,
there is mutual identity between noumenon and phenomena,
phenomena are noumenon, noumenon is phenomena. Buddhist
cultivators should reconcile all things and eliminate this attachment.
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XXXI1.Absolute Dharma (Thing As It Is):

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
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
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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.”

XXXII1.Tathagata Is the Dharmakaya Which Is Non-Leaking:
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
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



145

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.”

XXXIV.All Things Are Illusions:

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 [ 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
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(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
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
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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.”

XXXV.Buddha’s Affairs:

The work of salvation and transforming all beings. Doing Buddha-
work (Buddha-kiccam (p), i.e. prayers and worship, etc. 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
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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 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
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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
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.”

XXXVI.Parents-Husbands and Wives-Children-Friends-

Relatives:

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;
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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.
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
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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 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,
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after hearing this Dharma, develops not the bodhi mind, can only be a
worthless man without wisdom.”

XXXVII.Contemplation on the Fundamenal Ability of Sentient

Beings:

Contemplation on the fundamenal ability (fundamental quality,
level, motive power, natural ability, or original endowment and nature)
of sentient beings. According to the Vimalakirti Sutra, Chapter Three,
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
expounding 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 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.
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XXXVIII.Contemplation on Living Beings:

The way a Zen practitioner Contemplate on living beings.
According to the Vimalakirti Sutra, Chapter Seven, 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 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 he ought
to teach living beings to meditate in the same manner; this is true
kindness; he should practise causeless (nirvanic) kindness which
prevents creativeness; he should practice unheated kindness which puts
an end to klesa (troubles and causes of troubles); he should practice



154

impartial kindness which coves all the three periods of time (which
means that it is eternal involving past, future and present); he should
practice passionless kindness which wipes out disputes; he should
practice non-dual kindness which is beyond sense organs within and
sense data without; he should practice indestructible kindness which
eradicates all corruption; he should practice stable kindness which is a
characteristic of the undying self-mind; he should practice pure and
clean kindness which is spotless like Dharmata; he should practice
boundless kindness which is all-pervasive like space; he should
practice the kindness of the arhat stage which destroys all bondage; he
should practice the Bodhisattva kindness which gives comfort to living
beings; he should practice the Tathagata kindness which leads to the
state of thatness; he should practice the Buddha kindness which
enlightens all living beings; he should practice spontaneous kindness
which is causeless; he should practice Bodhi kindness which is one
flavour (i.e. uniform and unmixed wisdom); he should practice
unsurpassed kindness which cuts off all desires; he should practice
merciful kindness which leads to the Mahayana (path); he should
practice untiring kindness because of deep insight into the void and
non-existent ego; he should practice Dharma-bestowing (dana)
kindness which is free from regret and repentance; he should practice
precepts (sila) upholding kindness to convert those who have broken
the commandments; he should practice patient (ksanti) kindness which
protects both the self and others; he should practice Zealous (virya)
kindness to liberate all living beings; he should practice serene
(dhyana) kindness which is unaffected by the five senses; he should
practice wise (prajna) kindness which is always timely; he should
practice expedient (upaya) kindness to appear at all times for
converting living beings; he should practice unhidden kindness because
of the purity and cleanliness of the straightforward mind; he should
practice profound minded kindness which is free from discrimination;
he should practice undeceptive kindness which is without fault; he
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
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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.”

XXXIX.Bondage and 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)
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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 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.

XL.Eight Perfections:

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.

XLI.Pure Mind, the Buddha Land is Pure:

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
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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
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.”
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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.”

XLII.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.

XLIII.Physical Existence:

The first goal of meditation practices is to realize the true nature of
the body and to be non-attached to it. Most people identify themselves
with their bodies. However, after a period of time of meditation
practices, we will no longer care to think of yourself as a body, we will
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. 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
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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 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)."

XLIV.Individual Supernatural Characteristics:
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. They expound the Dharma in one voice, sentient
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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.

XLV.Ten-Foot-Square Room:

One day, Zen master Ke-Ch’in-Fo-Kuo (1063-1135) said,
“Vimalakirti, who in the ancient path was a Buddha, possessed a family
and helped Sakyamuni in his teaching. He had wondrous eloquence,
wondrous perception, wondrous functioning and wondrous power.
Inside his ten-foot-square room he placed thirty-two thousand jeweled-
lion thrones and hosted an assembly of eighty thousand in perfect
comfort. Tell me, what does this mean? Can one attribute it to the
wondrous functioning of his supernatural powers? Don't get the wrong

12

idea

XLVI.To Practice Right Mindfulness:

According to the Vimalakirti Sutra, Chapter Seven, Vimalakirti
said to Manjusri: “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
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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.”

XLVII.The Absolute Truth or Light of the Buddha:

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,
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
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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.”

XLVIIIL.The Nature of Sin Is Neither Within nor Without, Nor in

Between:

According to the Vimalakirti Sutra, Chapter Three, 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,
living beings are impure because their mind are impure; if their minds
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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.”

XLIX.Being Reborn in the Buddha’s Pure Land:

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
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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. 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.

L. 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.’
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LI. Renunciation:

To leave home and family or to get out of a family and to become
a monk or a nun (to enter monkhood or monastic life or the order). 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. Ordination in Buddhism is initiation into the
Buddhist Order (Sangha) in the presence of witnesses and self-
dedication to monastic life. According to the Vimalakirti Sutra, Chapter
Three, 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
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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.”

LII.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
illlusion, as dream, as shadow, as echo, as cloud, and as lightning.

LII1.The Quintessence of Enlightenment In the Spirit of the

Vimalakirti Sutra:

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
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only Zen practitioners, but also everyone must agree that the lay-
devotee, Vimalakirti, accomplished even at a greater level than that of
an Arhat. Through the Quintessence of Enlightenment In the Spirit of
the Vimalakirti Sutra, we can clearly see that Lay man Vimalakirti and
those who cultivate in accordance with the spirit of this sutra have been
ready to step on the Path to advance to the Buddha Land.

LIV.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
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
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(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 wuncreate (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
seeing and hearing them, for their deeds were not in vain. Thus, they
had achieved all excellent merits, extremely excellent merits!!!
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