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

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

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

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

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

giaû teân laø Duy Ma Caät, ñaõ töøng cuùng döôøng voâ löôïng caùc Ñöùc Phaät, 

saâu troàng coäi laønh, ñaëng Voâ Sanh Phaùp Nhaãn. Söùc bieän taøi voâ ngaïi cuûa 

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

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

thaâm dieäu, kheùo nôi trí ñoä, thoâng ñaït caùc phaùp phöông tieän, thaønh töïu 

ñaïi nguyeän. OÂng bieát roõ taâm chuùng sanh ñeán ñaâu, hay phaân bieät caùc 

caên lôïi ñoän, ôû laâu trong Phaät ñaïo, loøng ñaõ thuaàn thuïc, quyeát ñònh nôi 

Ñaïi Thöøa. Nhöõng haønh vi ñeàu kheùo suy löôøng, giöõ gìn ñuùng oai nghi 

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

Ñeá Thích, Phaïm Vöông, vua ôû theá gian, vaân vaân thaûy ñeàu kính troïng. 

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

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

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

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

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

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

taâm yù taùn loaïn; duøng trí tueä quyeát ñònh ñeå nhieáp ñoä nhöõng keû voâ trí; tuy 

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

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

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

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

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

oâng lôïi duïng cô hoäi ñeå ñoä ngöôøi. Duø thoï caùc phaùp ngoaïi ñaïo nhöng 

chaúng toån haïi loøng chaùnh tín. Tuy hieåu roõ saùch theá tuïc maø thöôøng öa 

Phaät phaùp, ñöôïc taát caû moïi ngöôøi cung kính. Naém giöõ chaùnh phaùp ñeå 

nhieáp ñoä keû lôùn ngöôøi nhoû. Taát caû nhöõng vieäc trò sanh, buoân baùn laøm 

aên huøn hôïp, duø ñöôïc lôøi laõi cuûa ñôøi, nhöng chaúng laáy ñoù laøm vui möøng. 

Daïo chôi nôi ngaõ tö ñöôøng caùi ñeå lôïi ích chuùng sanh. Vaøo vieäc trò 

chaùnh ñeå cöùu giuùp taát caû. Ñeán choã giaûng luaän daãn daïy cho phaùp Ñaïi 

Thöøa. Vaøo nôi hoïc ñöôøng daïy doã cho keû ñoàng moân. Vaøo choã daâm duïc 

ñeå chæ baøy söï haïi cuûa daâm duïc. Vaøo quaùn röôïu maø hay laäp chí. Neáu ôû 

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

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

cö só, döùt tröø loøng tham ñaém cho hoï. Neáu ôû trong doøng Saùt Ñeá Lôïi, laø 

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

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

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

haøng Ñaïi thaàn, duøng chaùnh phaùp ñeå daïy doã. Neáu ôû trong haøng Vöông 
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töû, laø böïc toân quyù trong haøng Vöông töû, chæ daïy cho loøng trung hieáu. 

Neáu ôû nôi noäi quan, laø böïc toân quyù trong haøng noäi quan, kheùo daïy doã 

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

daân, chæ baûo laøm vieäc phöôùc ñöùc. Neáu ôû nôi trôøi Phaïm Thieân, laø böïc 

toân quyù trong Phaïm Thieân, daïy baûo cho trí tueä thuø thaéng. Neáu ôû nôi 

trôøi Ñeá Thích, laø böïc toân quyù trong Ñeá Thích, chæ baøy cho phaùp voâ 

thöôøng. Neáu ôû nôi trôøi Töù Thieân Vöông hoä theá, laø böïc toân quyù trong Töù 

thieân vöông hoä theá, haèng uûng hoä chuùng sanh. Tröôûng giaû Duy Ma Caät 

duøng caû thaûy voâ löôïng phöông tieän nhö theá laøm cho chuùng sanh ñeàu 

ñöôïc lôïi ích. 

Tinh hoa giaùc ngoä trong kinh Duy Ma Caät chính laø tinh thaàn töï do 

cuûa söï Giaùc Ngoä trong Thieàn chính laø nguyeân ñoäng löïc thuùc ñaåy Phaät 

giaùo ñaäp beå caùi voû tu vieän böôùc ra, doõng maõnh leân ñöôøng ñeå phoå hieän 

lyù giaùc ngoä tuyeät vôøi naøy trong ñaïi chuùng; vaø chính tinh thaàn aáy laø 

nguoàn ñoäng löïc cuûa vuõ truï, maø cuõng laø hoaït duïng cuûa taâm linh, baát cöù 

thöù gì caûn ñöôøng noù ñeàu gaùnh laáy thaát baïi. Vì vaäy, lòch söû Phaät giaùo 

cuõng laø lòch söû cuûa töï do caù nhaân vaäy, hieän thöïc trong sinh hoaït cuûa 

taâm, trí, vaø ñöùc cuûa con ngöôøi. Luaân lyù thöôïng löu vaø kyû luaät hình thöùc 

cuûa Phaät giaùo nguyeân thuûy khoâng theå raøng buoäc tinh thaàn cuûa chuùng ta 

laâu hôn nöõa. Khi maø giaùo lyù Giaùc Ngoä ngaøy caøng ñöôïc thaâm chöùng beân 

trong hôn, thì taâm caøng vöôït leân hình thöùc cuûa giôùi luaät. Khoâng nhaát 

thieát phaûi lìa boû gia ñình ñeå theo chaân giaùo ñoaøn môùi ñaït ñöôïc quaû 

giaùc ngoä toái thöôïng. Söï thanh tònh beân trong, chôù khoâng phaûi söï tín moä 

beân ngoaøi, ñoù laø ñieàu caàn cho cuoäc soáng tu theo Phaät. Veà maët naøy thì 

cö só chaúng keùm gì tu só. Söï kieän huøng bieän nhaát naøy ñöôïc dieãn ñaït 

trong kinh Duy Ma Caät. Nhaân vaät chính trong kinh laø Duy Ma Caät, moät 

trieát gia cö só soáng ngoaøi khuoân neáp cuûa giaùo ñoaøn. Khoâng moät ñeä töû 

naøo cuûa ñöùc Phaät saùnh ñöôïc vôùi tö töôûng thaâm dieäu, quaûng ñaïi vaø tinh 

teá cuûa oâng; khi ñöùc Phaät caùc ñeä töû ñeán thaêm beänh oâng, ai ai cuõng caùo 

lui, vieän leõ naøy noï, tröø moät vò laø Vaên Thuø Sö Lôïi, hieän thaân cuûa trí Baùt 

Nhaõ trong Phaät giaùo Ñaïi Thöøa. Khoâng rieâng gì haønh giaû tu Thieàn, maø 

taát caû moïi ngöôøi ñeàu phaûi coâng nhaän raèng haønh giaû cö só Duy Ma Caät 

ñaõ thaønh töïu ôû möùc ñoä coøn vöôït leân treân caû moät baäc La Haùn. Qua tinh 

hoa giaùc ngoä trong tinh thaàn kinh Duy Ma, chuùng ta coù theå thaáy roõ 

raøng cö só Duy Ma Caät cuõng nhö nhöõng ai tu taäp theo tinh thaàn kinh 

naày luoân trong tö theá raát saün saøng böôùc chaân leân ñöôøng Veà Phaät Quoác. 

 

(A) Toång Quan & Muïc Ñích Haønh Thieàn  

Theo Kinh Duy Ma Caät 

 

I. Toång Quan Veà Kinh Duy Ma Caät: 

Kinh Duy Ma Caät laø moät boä kinh Ñaïi thöøa quan troïng, ñaëc bieät cho 

Thieàn phaùi vaø moät soá ñeä töû tröôøng phaùi Tònh Ñoä. Nhaân vaät chính trong 

kinh laø Ngaøi Duy Ma Caät, moät cö só maø trí tueä vaø bieän taøi töông ñöông 

vôùi raát nhieàu Boà Taùt. Trong kinh naày, Ngaøi ñaõ giaûng veà Taùnh Khoâng 

vaø Baát Nhò. Khi ñöôïc Ngaøi Vaên Thuø hoûi veà Phaùp Moân Baát Nhò thì Ngaøi 
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giöõ im laëng. Kinh Duy Ma Caät nhaán maïnh choã baûn chaát thaät cuûa chö 

phaùp vöôït ra ngoaøi khaùi nieäm ñöôïc ghi laïi baèng lôøi. Kinh ñöôïc Ngaøi 

Cöu Ma La Thaäp dòch sang Haùn töï. Muïc ñích chính cuûa Thieàn laø ñeå 

daäp taét doøng suy töôûng vaø laøm saùng toû taâm tính. Thieàn laø chöõ taét cuûa 

“Thieàn Na” coù nghóa laø tö duy tónh löï. Ñaây laø moät trong nhöõng ngheä 

thuaät daäp taét doøng suy töôûng cuûa taâm, ñeå laøm saùng toû taâm tính. Thieàn 

ñöôïc chính thöùc giôùi thieäu vaøo Trung Quoác bôûi Toå Boà Ñeà Ñaït Ma, daàu 

tröôùc ñoù ngöôøi Trung Hoa ñaõ bieát ñeán, vaø keùo daøi cho tôùi thôøi kyø cuûa 

caùc toâng phaùi Thieân Thai. Theo Kinh Duy Ma Caät, cö só Duy Ma Caät 

ñaõ noùi vôùi oâng Xaù Lôïi Phaát khi oâng naày ôû trong röøng toïa thieàn yeân 

laëng döôùi goác caây nhö sau: “Thöa ngaøi Xaù Lôïi Phaát! Baát taát ngoài söõng 

ñoù môùi laø ngoài thieàn. Vaû chaêng ngoài thieàn laø ôû trong ba coõi maø khoâng 

hieän thaân yù, môùi laø ngoài thieàn; khoâng khôûi dieät taän ñònh maø hieän caùc 

oai nghi, môùi laø ngoài thieàn; khoâng rôøi ñaïo phaùp maø hieän caùc vieäc phaøm 

phu, môùi laø ngoài thieàn; taâm khoâng truï trong cuõng khoâng ôû ngoaøi môùi laø 

ngoài thieàn; ñoái vôùi caùc kieán chaáp khoâng ñoäng maø tu ba möôi baûy phaåm 

trôï ñaïo môùi laø ngoài thieàn; khoâng ñoaïn phieàn naõo maø vaøo Nieát Baøn môùi 

laø ngoài thieàn. Neáu ngoài thieàn nhö theá laø choã Phaät aán khaû (chöùng nhaän) 

vaäy 

 

II. Muïc Ñích Cuûa Vieäc Haønh Thieàn Theo Kinh Duy Ma Caät: 

Tu taäp thieàn ñònh trong cuoäc soáng haèng ngaøy laø thanh tònh thaân taâm 

ngay trong nhöõng giaây phuùt hieän taïi nhö Ñöùc Phaät daïy: “Taâm Thanh 

Tònh-Phaät Ñoä Thanh Tònh”. Tu taäp thieàn ñònh trong cuoäc soáng haèng 

ngaøy laø ñieàu phuïc voïng taâm ngay trong nhöõng giaây phuùt hieän taïi. Theo 

doøng thieàn Phaät giaùo, ñeå ñieàu phuïc voïng taâm, chuùng ta phaûi khoâng boû 

gì vaøo trong ñoù (voâ taâm). Theo Kinh Duy Ma Caät, Ñöùc Phaät nhaéc Boà 

Taùt Baûo Tích veà Tònh Taâm Tònh Ñoä nhö sau: “Baûo Tích! Boà Taùt tuøy 

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

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

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

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

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

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

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

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

thanh tònh. Cho neân, naày Baûo Baûo Tích! Boà Taùt muoán ñöôïc coõi Phaät 
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thanh tònh, neân laøm cho taâm thanh tònh; tuøy choã Taâm thanh tònh maø coõi 

Phaät ñöôïc thanh tònh.” 

 

(B) Cuoäc Ñoái Thoaïi Giöõa Duy Ma Caät Vaø  

Ngaøi Vaên Thuø Sö Lôïi Boà Taùt Veà Thieàn Ñònh 

 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

duyeân nôi ñaâu? ÔÛ trong ba coõi. Laøm theá naøo ñoaïn phan duyeân? Duøng 

voâ sôû ñaéc; neáu voâ sôû ñaéc thì khoâng coù phan duyeân. Sao goïi laø voâ sôû 
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ñaéc? Nghóa laø ly hai moùn chaáp. Sao goïi laø hai moùn chaáp? Nghóa laø 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

khôûi taát caû caùc haïnh laø haïnh Boà Taùt. Duø thöïc haønh saùu phaùp Ba la maät 

maø bieát khaép caùc taâm, taâm sôû cuûa chuùng sanh laø haïnh Boà Taùt. Duø thöïc 
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haønh saùu pheùp thaàn thoâng maø khoâng döùt heát laäu hoaëc phieàn naõo laø 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

phaùp laø haïnh Boà Taùt. Duø tuøy theo töôùng hoaøn toaøn thanh tònh cuûa caùc 

phaùp maø tuøy theo choã sôû öùng hieän thaân laø haïnh Boà Taùt. Duø quaùn saùt 

coõi nöôùc cuûa chö Phaät troïn vaéng laëng nhö hö khoâng maø hieän ra raát 

nhieàu coõi Phaät thanh tònh laø haïnh Boà Taùt. Duø chöùng ñaëng quaû Phaät, 

chuyeån Phaùp Luaân, nhaäp Nieát Baøn maø khoâng boû ñaïo Boà Taùt laø haïnh 

Boà Taùt vaäy. 

 

(C) Phaùp Tu Theo Kinh Duy Ma Caät 

 

I. Haønh Giaû Caàu Phaùp: 

Theo kinh Duy Ma Caät, chöông saùu, luùc ñeán ngaøi Xaù Lôïi Phaát thaáy 

trong nhaø oâng Duy Ma Caät khoâng coù giöôøng ngoài chi heát, môùi nghó 

raèng: “Caùc Boà Taùt vaø haøng ñeä töû ñaây seõ ngoài nôi ñaâu?” Tröôûng giaû 

Duy Ma Caät bieát ñöôïc yù ñoù, lieàn noùi vôùi ngaøi Xaù Lôïi Phaát raèng: “Theá 

naøo, nhaân giaû vì phaùp maø ñeán hay vì giöôøng ngoài maø ñeán?” Xaù Lôïi 

Phaát ñaùp: “Toâi vì Phaùp maø ñeán, chôù khoâng phaûi vì giöôøng ngoài.” OÂng 

Duy Ma Caät noùi: “Ngaøi Xaù Lôïi Phaát! Vaû chaêng ngöôøi caàu Phaùp, thaân 

maïng coøn khoâng tham tieác, huoáng chi laø giöôøng ngoài. Vaû ngöôøi caàu 

Phaùp khoâng phaûi coù saéc, thoï, töôûng, haønh, thöùc maø caàu; khoâng phaûi coù 

giôùi (18 giôùi), nhaäp (12 nhaäp) maø caàu; khoâng phaûi coù duïc giôùi, saéc giôùi, 
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voâ saéc giôùi (tam giôùi) maø caàu. Ngaøi Xaù Lôïi Phaát! Vaû chaêng ngöôøi caàu 

Phaùp khoâng ñaém tröôùc nôi Phaät maø caàu, khoâng ñaém tröôùc nôi Phaùp maø 

caàu, khoâng ñaém tröôùc nôi chuùng Taêng maø caàu. Vaû ngöôøi caàu Phaùp 

khoâng thaáy khoå maø caàu, khoâng ñoaïn taäp maø caàu, khoâng ñeán chöùng 

dieät, tu ñaïo maø caàu. Vì sao? Vì phaùp khoâng hyù luaän. Neáu noùi ‘ta phaûi 

thaáy khoå, ñoaïn taäp, chöùng dieät, tu ñaïo, ñoù laø hyù luaän chöù khoâng phaûi 

caàu phaùp.’ Ngaøi Xaù Lôïi Phaát! Phaùp laø tòch dieät, neáu thöïc haønh phaùp 

sanh dieät laø caàu phaùp sanh dieät, chöù khoâng phaûi caàu phaùp. Phaùp laø 

khoâng nhieãm, neáu nhieãm nôi phaùp cho ñeán Nieát Baøn, ñoù laø ñaém 

nhieãm, chöù khoâng phaûi caàu phaùp. Phaùp khoâng choã laøm, neáu laøm nôi 

phaùp, ñoù laø choã laøm chöù khoâng phaûi caàu phaùp. Phaùp khoâng thuû xaû, neáu 

thuû xaû phaùp, ñoù laø thuû xaû, chöù khoâng phaûi caàu phaùp. Phaùp khoâng xöù sôû, 

neáu chaáp tröôùc xöù sôû, ñoù laø chaáp tröôùc nôi xöù sôû chöù khoâng phaûi caàu 

phaùp. Phaùp khoâng coù töôùng, neáu nhaân töôùng maø bieát, ñoù laø caàu töôùng 

chöù khoâng phaûi caàu phaùp. Phaùp khoâng theå truï, neáu truï nôi phaùp, ñoù laø 

truï nôi phaùp chöù khoâng phaûi caàu phaùp. Phaùp khoâng theå thaáy, nghe, hay, 

bieát, neáu laøm theo thaáy, nghe, hay, bieát, ñoù laø thaáy nghe hay bieát chöù 

khoâng phaûi caàu phaùp. Phaùp laø voâ vi, neáu laøm höõu vi laø caàu höõu vi chöù 

khoâng phaûi caàu phaùp. Vì theá, ngaøi Xaù Lôïi Phaát! Neáu ngöôøi caàu phaùp, 

ñoái vôùi taát caû phaùp, khoâng coù caàu ñeán. 

 

II. Ñaïo Traøng Tu Taäp: 

Thöôøng thöôøng moät Thieàn gia ñöôïc ñaøo luyeän ôû moät nôi ñöôïc goïi 

laø "Ñaïo Traøng", cuõng coù nghóa laø "choã ngoài cuûa baäc toaøn trí", ñaëc bieät 

ñöôïc döïng leân cho muïc ñích naøy. Thaät ra, töø ngöõ "Ñaïo Traøng" ñaõ maát 

ñi yù nghóa nguyeân thuûy vaø ngaøy nay ñöôïc duøng ñeå chæ baát cöù choã naøo 

ñoù ñeå tu taäp; tuy nhieân, khi aùp duïng trong Thieàn vieän thì noù vaãn giöõ 

ñöôïc haøm yù nguyeân sô cuûa noù. ÔÛ Nhaät Baûn, "Ñaïo Traøng" gaén lieàn vôùi 

taát caû caùc thieàn vieän chính, ñöôïc söû duïng ñeå ñaøo luyeän caùc thieàn sinh. 

ÔÛ Nhaät Baûn, taát caû caùc Taêng só sau khi thoï giôùi xuaát gia theo nghi leã 

Phaät giaùo Thieàn toâng, phaûi moät laàn trong ñôøi vaøo tu ôû ñaïo traøng. Moät 

thieàn sö chöa thöïc söï laø moät thieàn sö tröø phi oâng ñaõ traûi qua ít nhaát vaøi 

naêm tu taäp nghieâm tuùc trong ñaïo traøng. Theo kinh Duy Ma Caät, chöông 

boán, Quang Nghieâm baïch Phaät: “Baïch Theá Toân! Nhôù laïi ngaøy tröôùc 

con ôû trong thaønh Tyø Xaù Ly vöøa ra, luùc ñoù oâng Duy Ma Caät môùi vaøo 

thaønh, con lieàn chaøo vaø hoûi raèng: “Cö só töø ñaâu ñeán ñaây?” Duy Ma Caät 

ñaùp: “Toâi töø Ñaïo traøng ñeán.” Con hoûi: “Ñaïo traøng ôû ñaâu?” Duy Ma Caät 
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ñaùp: “Tröïc taâm laø Ñaïo traøng, vì khoâng hö doái; phaùt haïnh laø Ñaïo traøng, 

vì laøm xong caùc vieäc; thaâm taâm laø ñaïo traøng, vì theâm nhieàu coâng ñöùc; 

Boà Ñeà taâm laø ñaïo traøng, vì khoâng sai laàm; boá thí laø ñaïo traøng, vì khoâng 

mong phöôùc baùu; trì giôùi laø ñaïo traøng, vì ñöôïc nguyeän ñaày ñuû; nhaãn 

nhuïc laø ñaïo traøng, vì ñoái chuùng sanh taâm khoâng chöôùng ngaïi; tinh taán 

laø ñaïo traøng, vì khoâng bieáng treã; thieàn ñònh laø ñaïo traøng, vì taâm ñieàu 

nhu; trí hueä laø ñaïo traøng, vì thaáy roõ caùc Phaùp; töø laø ñaïo traøng, vì ñoàng 

vôùi chuùng sanh; bi laø ñaïo traøng, vì nhaãn chòu söï khoå nhoïc; hyû laø ñaïo 

traøng, vì öa vui Chaùnh Phaùp; xaû laø ñaïo traøng, vì tröø loøng thöông gheùt; 

thaàn thoâng laø ñaïo traøng, vì thaønh töïu Phaùp luïc thoâng; giaûi thoaùt laø ñaïo 

traøng, vì giaùo hoùa chuùng sanh; töù nhieáp laø ñaïo traøng, vì nhieáp ñoä chuùng 

sanh; ña vaên laø ñaïo traøng, vì ñuùng theo choã nghe maø thöïc haønh; phuïc 

taâm laø ñaïo traøng, vì chaùnh quaùn caùc Phaùp; ba möôi baûy phaåm trôï ñaïo 

laø ñaïo traøng, vì boû Phaùp höõu vi; töù ñeá laø ñaïo traøng, vì chaúng doái laàm 

theá gian; duyeân khôûi laø ñaïo traøng, vì töø voâ minh cho ñeán laõo töû ñeàu 

khoâng heát; caùc phieàn naõo laø ñaïo traøng, vì bieát laø voâ ngaõ; taát caû caùc 

Phaùp laø ñaïo traøng, vì bieát caùc Phaùp voán khoâng; haøng ma laø ñaïo traøng, 

vì khoâng lay ñoäng; tam giôùi laø ñaïo traøng, vì khoâng choã ñeán; sö töû hoáng 

laø ñaïo traøng, vì khoâng sôï seät; thaäp löïc, voâ uùy, baát coäng phaùp laø ñaïo 

traøng, vì khoâng caùc loãi; tam minh laø ñaïo traøng, vì khoâng coøn ngaïi; moät 

nieäm bieát taát caû caùc Phaùp laø ñaïo traøng, vì thaønh töïu nhöùt thieát chuûng 

trí. Nhö vaäy Thieän nam töû! Neáu Boà Taùt ñuùng theo caùc Phaùp Ba la maät 

maø giaùo hoùa chuùng sanh, thôøi bao nhieâu vieäc laøm, hoaëc nhöùt cöû nhöùt 

ñoäng, phaûi bieát ñeàu laø töø nôi ñaïo traøng maø ra, ôû nôi Phaät Phaùp vaäy. 

 

III. Thieàn Taäp: 

Thieàn Taäp Theo Kinh Duy Ma Caät, tu taäp thieàn ñònh trong cuoäc 

soáng haèng ngaøy laø thanh tònh thaân taâm ngay trong nhöõng giaây phuùt hieän 

taïi nhö Ñöùc Phaät daïy: “Taâm Thanh Tònh-Phaät Ñoä Thanh Tònh”. Tu taäp 

thieàn ñònh trong cuoäc soáng haèng ngaøy laø ñieàu phuïc voïng taâm ngay 

trong nhöõng giaây phuùt hieän taïi. Theo doøng thieàn Phaät giaùo, ñeå ñieàu 

phuïc voïng taâm, chuùng ta phaûi khoâng boû gì vaøo trong ñoù (voâ taâm). Theo 

Kinh Duy Ma Caät, Ñöùc Phaät nhaéc Boà Taùt Baûo Tích veà Tònh Taâm Tònh 

Ñoä nhö sau: “Baûo Tích! Boà Taùt tuøy choã tröïc taâm maø hay phaùt haïnh; tuøy 

choã phaùt haïnh maø ñöôïc thaâm taâm; tuøy choã thaâm taâm maø yù ñöôïc ñieàu 

phuïc; tuøy choã yù ñöôïc ñieàu phuïc maø laøm ñöôïc nhö lôøi noùi; tuøy choã laøm 

ñöôïc nhö lôøi noùi maø hay hoài höôùng; tuøy choã hoài höôùng maø coù phöông 
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tieän; tuøy choã coù phöông tieän maø thaønh töïu chuùng sanh, tuøy choã thaønh 

töïu chuùng sanh maø coõi Phaät ñöôïc thanh tònh; tuøy choã coõi Phaät thanh 

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

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

taâm thanh tònh maø taát caû coâng ñöùc ñeàu thanh tònh. Cho neân, naày Baûo 

Baûo Tích! Boà Taùt muoán ñöôïc coõi Phaät thanh tònh, neân laøm cho taâm 

thanh tònh; tuøy choã Taâm thanh tònh maø coõi Phaät ñöôïc thanh tònh.” Luùc 

cö só Duy Ma Caät laâm beänh; vaâng meänh Phaät, Vaên Thuø Sö Lôïi Boà Taùt 

ñeán thaêm cö só. Vaên Thuø hoûi: “Cö só! Boà Taùt coù beänh phaûi ñieàu phuïc 

taâm mình nhö theá naøo?” Duy Ma Caät ñaùp: “Boà Taùt coù beänh phaûi nghó 

theá naày: ‘Ta nay beänh ñaây ñeàu töø caùc moùn phieàn naõo, ñieân ñaûo, voïng 

töôûng ñôøi tröôùc sanh ra, laø phaùp khoâng thaät coù, laáy ai chòu beänh ñoù. Vì 

sao? Vì töù ñaïi hoøa hôïp giaû goïi laø thaân, maø töù ñaïi khoâng chuû, thaân cuõng 

khoâng ngaõ. Laïi nöõa, beänh naày khôûi ra ñeàu do chaáp ngaõ, vì theá  ôû nôi 

ngaõ khoâng neân sanh loøng chaáp ñaém.” Duy Ma Caät laïi noùi tieáp: “Baây 

giôø ñaõ bieát goác beänh, tröø ngay ngaõ töôûng vaø chuùng sanh töôûng, phaûi 

khôûi phaùp töôûng. Neân nghó raèng: ‘Thaân naày chæ do caùc phaùp hieäp 

thaønh, khôûi chæ laø phaùp khôûi, dieät chæ laø phaùp dieät. Laïi caùc phaùp aáy ñeàu 

khoâng bieát nhau, khi khôûi  khoâng noùi noù khôûi, khi dieät khoâng noùi noù 

dieät?’ Boà Taùt coù beänh muoán dieät tröø phaùp töôûng phaûi nghó raèng: ‘Phaùp 

töôûng naày cuõng laø ñieân ñaûo, ñieân ñaûo töùc laø beänh lôùn, ta neân xa lìa noù.’ 

Theá naøo laø xa lìa? Lìa ngaõ vaø ngaõ sôû. Theá naøo laø lìa ngaõ vaø ngaõ sôû? Laø 

lìa hai phaùp. Theá naøo laø lìa hai phaùp? Laø khoâng nghó caùc phaùp trong , 

ngoaøi, maø thöïc haønh theo bình ñaúng. Sao goïi laø bình ñaúng? Laø ngaõ bình 

ñaúng, Nieát Baøn bình ñaúng. Vì sao? Ngaõ vaø Nieát Baøn hai phaùp naày ñeàu 

khoâng. Do ñaâu maø khoâng? Vì do vaên töï neân khoâng. Nhö theá, hai phaùp 

khoâng coù taùnh quyeát ñònh. Neáu ñaëng nghóa bình ñaúng ñoù, thì khoâng coù 

beänh chi khaùc, chæ coøn coù beänh KHOÂNG, maø beänh KHOÂNG cuõng 

khoâng nöõa.’ Vò Boà Taùt coù beänh duøng taâm khoâng thoï maø thoï caùc moùn 

thoï, neáu chöa ñaày ñuû Phaät phaùp cuõng khoâng dieät thoï maø thuû chöùng. Duø 

thaân coù khoå, neân nghó ñeán chuùng sanh trong aùc thuù maø khôûi taâm ñaïi bi. 

Ta ñaõ ñieàu phuïc ñöôïc taâm ta, cuõng neân ñieàu phuïc cho taát caû chuùng 

sanh. Chæ tröø beänh chaáp maø khoâng tröø phaùp, daïy cho döùt tröø goác beänh. 

Sao goïi laø goác beänh? Nghóa laø coù phan duyeân, do coù phan duyeân maø 

thaønh goác beänh. Phan duyeân nôi ñaâu? ÔÛ trong ba coõi. Laøm theá naøo 

ñoaïn phan duyeân? Duøng voâ sôû ñaéc; neáu voâ sôû ñaéc thì khoâng coù phan 

duyeân. Sao goïi laø voâ sôû ñaéc? Nghóa laø ly hai moùn chaáp. Sao goïi laø hai 
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moùn chaáp? Nghóa laø chaáp trong vaø chaáp ngoaøi; ly caû hai ñoù laø voâ sôû 

ñaéc. Duy Ma Caät laïi noùi tieáp: “Ngaøi Vaên Thuø Sö Lôïi! Ñoù laø Boà Taùt coù 

beänh, ñieàu phuïc taâm mình ñeå ñoaïn caùc khoå nhö giaø, beänh, cheát laø Boà 

Ñeà cuûa Boà Taùt. Neáu khoâng nhö theá thì choã tu haønh cuûa mình khoâng 

ñöôïc trí tueä thieän lôïi. Ví nhö ngöôøi chieán thaéng keû oaùn taëc môùi laø doõng, 

coøn vò naøo tröø caû giaø, beänh, cheát nhö theá môùi goïi laø Boà Taùt. Boà Taùt coù 

beänh neân nghó theâm theá naày: ‘Nhö beänh cuûa ta ñaây, khoâng phaûi laø thaät, 

khoâng phaûi coù; beänh cuûa chuùng sanh cuõng khoâng phaûi thaät, khoâng phaûi 

coù.’ Khi quaùn saùt nhö theá, ñoái vôùi chuùng sanh neáu coù khôûi loøng ñaïi bi 

aùi kieán thì phaûi boû ngay. Vì sao? Boà Taùt phaûi döùt tröø khaùch traàn phieàn 

naõo maø khôûi ñaïi bi, chôù ñaïi bi aùi kieán ñoái vôùi sanh töû coù taâm nhaøm 

chaùn, neáu lìa ñöôïc aùi kieán thì khoâng coù taâm nhaøm chaùn, sanh ra nôi 

naøo khoâng bò aùi kieán che ñaäy, khoâng coøn bò söï raøng buoäc, laïi noùi phaùp 

côûi môû söï raøng buoäc cho chuùng sanh nöõa. Nhö Phaät noùi: ‘Neáu mình bò 

troùi maø laïi ñi môû troùi cho ngöôøi khaùc, khoâng theå ñöôïc; neáu mình khoâng 

bò troùi môùi môû troùi cho ngöôøi khaùc ñöôïc.’ Duy Ma Caät keát luaän: “Ngaøi 

Vaên Thuø Sö Lôïi! Boà Taùt coù beänh neân ñieàu phuïc taâm mình nhö theá, maø 

khoâng truï trong ñoù, cuõng khoâng truï nôi taâm khoâng ñieàu phuïc. Vì sao? 

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

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

taâm ñieàu phuïc hay khoâng ñieàu phuïc, lìa hai phaùp aáy laø haïnh Boà Taùt. ÔÛ 

trong sanh töû maø khoâng bò nhieãm oâ, ôû nôi Nieát Baøn maø khoâng dieät ñoä 

haún laø haïnh Boà Taùt. Khoâng phaûi haïnh phaøm phu, khoâng phaûi haïnh 

Hieàn Thaùnh laø haïnh Boà Taùt. Khoâng phaûi haïnh nhô, khoâng phaûi haïnh 

saïch laø haïnh Boà Taùt. Tuy vöôït khoûi haïnh ma maø hieän caùc vieäc haøng 

phuïc ma laø haïnh Boà Taùt. Caàu nhöùt thieát trí, khoâng caàu saùi thôøi laø haïnh 

Boà Taùt. Duø quaùn saùt caùc phaùp khoâng sanh maø khoâng vaøo chaùnh vò 

(chôn nhö) laø haïnh Boà Taùt. Quaùn möôøi hai duyeân khôûi maø vaøo caùc taø 

kieán laø haïnh Boà Taùt. Nhieáp ñoä taát caû chuùng sanh maø khoâng meâ ñaém 

chaáp tröôùc laø haïnh Boà Taùt. Öa xa lìa maø khoâng nöông theo söï döùt ñoaïn 

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

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

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

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

thöïc haønh voâ khôûi maø khôûi taát caû caùc haïnh laø haïnh Boà Taùt. Duø thöïc 

haønh saùu phaùp Ba la maät maø bieát khaép caùc taâm, taâm sôû cuûa chuùng sanh 

laø haïnh Boà Taùt. Duø thöïc haønh saùu pheùp thaàn thoâng maø khoâng döùt heát 
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laäu hoaëc phieàn naõo laø haïnh Boà Taùt. Duø thöïc haønh töù voâ löôïng taâm maø 

khoâng tham ñaém sanh veà coõi Phaïm theá (Phaïm Thieân) laø haïnh Boà Taùt. 

Duø thöïc haønh thieàn ñònh, giaûi thoaùt tam muoäi, maø khoâng theo thieàn 

ñònh thoï sanh laø haïnh Boà Taùt. Duø thöïc haønh töù nieäm xöù maø khoâng hoaøn 

toaøn lìa haún thaân, thoï, taâm, phaùp laø haïnh Boà Taùt. Duø thöïc haønh töù 

chaùnh caàn maø khoâng rôøi thaân taâm tinh taán laø haïnh Boà Taùt. Duø thöïc 

haønh töù nhö yù tuùc maø ñaëng thaàn thoâng töï taïi laø haïnh Boà Taùt. Duø thöïc 

haønh nguõ caên maø phaân bieät raønh reõ caùc caên lôïi ñoän cuûa chuùng sanh laø 

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

haïnh Boà Taùt. Duø thöïc haønh baûy phaùp giaùc chi maø phaân bieät roõ trí tueä 

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

löôïng Phaät ñaïo laø haïnh Boà Taùt. Duø thöïc haønh caùc phaùp chæ quaùn trôï 

ñaïo maø troïn khoâng thieân haún nôi tòch dieät (Nieát Baøn) laø haïnh Boà Taùt. 

Duø thöïc haønh caùc phaùp baát sanh baát dieät, maø duøng töôùng haûo trang 

nghieâm thaân mình laø haïnh Boà Taùt. Duø hieän oai nghi theo Thanh Vaên, 

Duyeân Giaùc maø khoâng rôøi Phaät phaùp laø haïnh Boà Taùt. Duø tuøy theo 

töôùng hoaøn toaøn thanh tònh cuûa caùc phaùp maø tuøy theo choã sôû öùng hieän 

thaân laø haïnh Boà Taùt. Duø quaùn saùt coõi nöôùc cuûa chö Phaät troïn vaéng laëng 

nhö hö khoâng maø hieän ra raát nhieàu coõi Phaät thanh tònh laø haïnh Boà Taùt. 

Duø chöùng ñaëng quaû Phaät, chuyeån Phaùp Luaân, nhaäp Nieát Baøn maø khoâng 

boû ñaïo Boà Taùt laø haïnh Boà Taùt vaäy.” 

 

IV. Toïa Thieàn Theo Kinh Duy Ma Caät:  

Theo Kinh Duy Ma Caät, cö só Duy Ma Caät ñaõ noùi vôùi oâng Xaù Lôïi 

Phaát khi oâng naày ôû trong röøng toïa thieàn yeân laëng döôùi goác caây nhö sau: 

“Thöa ngaøi Xaù Lôïi Phaát! Baát taát ngoài söõng ñoù môùi laø ngoài thieàn. Ngoài 

Thieàn laø ngay luùc chôït tænh lieàn veà ñöôïc boån taâm. Vaû chaêng ngoài thieàn 

laø ôû trong ba coõi maø khoâng hieän thaân yù, môùi laø ngoài thieàn; khoâng khôûi 

dieät taän ñònh maø hieän caùc oai nghi, môùi laø ngoài thieàn; khoâng rôøi ñaïo 

phaùp maø hieän caùc vieäc phaøm phu, môùi laø ngoài thieàn; taâm khoâng truï 

trong cuõng khoâng ôû ngoaøi môùi laø ngoài thieàn; ñoái vôùi caùc kieán chaáp 

khoâng ñoäng maø tu ba möôi baûy phaåm trôï ñaïo môùi laø ngoài thieàn; khoâng 

ñoaïn phieàn naõo maø vaøo Nieát Baøn môùi laø ngoài thieàn. Neáu ngoài thieàn 

nhö theá laø choã Phaät aán khaû (chöùng nhaän) vaäy. 

 

 

 



 12 

V. Ñieàu Phuïc Voïng Taâm: 

Theo doøng thieàn Phaät giaùo, ñeå ñieàu phuïc voïng taâm, chuùng ta phaûi 

khoâng boû gì vaøo trong ñoù (voâ taâm). Theo Kinh Duy Ma Caät, luùc cö só 

Duy Ma Caät laâm beänh; vaâng meänh Phaät, Vaên Thuø Sö Lôïi Boà Taùt ñeán 

thaêm cö só. Vaên Thuø hoûi: “Cö só! Boà Taùt coù beänh phaûi ñieàu phuïc taâm 

mình nhö theá naøo?” Duy Ma Caät ñaùp: “Boà Taùt coù beänh phaûi nghó theá 

naày: ‘Ta nay beänh ñaây ñeàu töø caùc moùn phieàn naõo, ñieân ñaûo, voïng 

töôûng ñôøi tröôùc sanh ra, laø phaùp khoâng thaät coù, laáy ai chòu beänh ñoù. Vì 

sao? Vì töù ñaïi hoøa hôïp giaû goïi laø thaân, maø töù ñaïi khoâng chuû, thaân cuõng 

khoâng ngaõ. Laïi nöõa, beänh naày khôûi ra ñeàu do chaáp ngaõ, vì theá  ôû nôi 

ngaõ khoâng neân sanh loøng chaáp ñaém.’ Baây giôø ñaõ bieát goác beänh, tröø 

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

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

duyeân nôi ñaâu? ÔÛ trong ba coõi. Laøm theá naøo ñoaïn phan duyeân? Duøng 

voâ sôû ñaéc; neáu voâ sôû ñaéc thì khoâng coù phan duyeân. Sao goïi laø voâ sôû 

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

chaáp trong vaø chaáp ngoaøi; ly caû hai ñoù laø voâ sôû ñaéc. Ngaøi Vaên Thuø Sö 

Lôïi! Ñoù laø Boà Taùt coù beänh, ñieàu phuïc taâm mình ñeå ñoaïn caùc khoå nhö 

giaø, beänh, cheát laø Boà Ñeà cuûa Boà Taùt. Neáu khoâng nhö theá thì choã tu 

haønh cuûa mình khoâng ñöôïc trí tueä thieän lôïi. Ví nhö ngöôøi chieán thaéng 
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keû oaùn taëc môùi laø doõng, coøn vò naøo tröø caû giaø, beänh, cheát nhö theá môùi 

goïi laø Boà Taùt. Boà Taùt coù beänh neân nghó theâm theá naày: ‘Nhö beänh cuûa 

ta ñaây, khoâng phaûi laø thaät, khoâng phaûi coù; beänh cuûa chuùng sanh cuõng 

khoâng phaûi thaät, khoâng phaûi coù.’ Khi quaùn saùt nhö theá, ñoái vôùi chuùng 

sanh neáu coù khôûi loøng ñaïi bi aùi kieán thì phaûi boû ngay. Vì sao? Boà Taùt 

phaûi döùt tröø khaùch traàn phieàn naõo maø khôûi ñaïi bi, chôù ñaïi bi aùi kieán ñoái 

vôùi sanh töû coù taâm nhaøm chaùn, neáu lìa ñöôïc aùi kieán thì khoâng coù taâm 

nhaøm chaùn, sanh ra nôi naøo khoâng bò aùi kieán che ñaäy, khoâng coøn bò söï 

raøng buoäc, laïi noùi phaùp côûi môû söï raøng buoäc cho chuùng sanh nöõa. Nhö 

Phaät noùi: ‘Neáu mình bò troùi maø laïi ñi môû troùi cho ngöôøi khaùc, khoâng theå 

ñöôïc; neáu mình khoâng bò troùi môùi môû troùi cho ngöôøi khaùc ñöôïc.’ Ngaøi 

Vaên Thuø Sö Lôïi! Boà Taùt coù beänh neân ñieàu phuïc taâm mình nhö theá, maø 

khoâng truï trong ñoù, cuõng khoâng truï nôi taâm khoâng ñieàu phuïc. Vì sao? 

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

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

taâm ñieàu phuïc hay khoâng ñieàu phuïc, lìa hai phaùp aáy laø haïnh Boà Taùt. ÔÛ 

trong sanh töû maø khoâng bò nhieãm oâ, ôû nôi Nieát Baøn maø khoâng dieät ñoä 

haún laø haïnh Boà Taùt. Khoâng phaûi haïnh phaøm phu, khoâng phaûi haïnh 

Hieàn Thaùnh laø haïnh Boà Taùt. Khoâng phaûi haïnh nhô, khoâng phaûi haïnh 

saïch laø haïnh Boà Taùt. Tuy vöôït khoûi haïnh ma maø hieän caùc vieäc haøng 

phuïc ma laø haïnh Boà Taùt. Caàu nhöùt thieát trí, khoâng caàu saùi thôøi laø haïnh 

Boà Taùt. Duø quaùn saùt caùc phaùp khoâng sanh maø khoâng vaøo chaùnh vò 

(chôn nhö) laø haïnh Boà Taùt. Quaùn möôøi hai duyeân khôûi maø vaøo caùc taø 

kieán laø haïnh Boà Taùt. Nhieáp ñoä taát caû chuùng sanh maø khoâng meâ ñaém 

chaáp tröôùc laø haïnh Boà Taùt. Öa xa lìa maø khoâng nöông theo söï döùt ñoaïn 

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

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

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

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

thöïc haønh voâ khôûi maø khôûi taát caû caùc haïnh laø haïnh Boà Taùt. Duø thöïc 

haønh saùu phaùp Ba la maät maø bieát khaép caùc taâm, taâm sôû cuûa chuùng sanh 

laø haïnh Boà Taùt. Duø thöïc haønh saùu pheùp thaàn thoâng maø khoâng döùt heát 

laäu hoaëc phieàn naõo laø haïnh Boà Taùt. Duø thöïc haønh töù voâ löôïng taâm maø 

khoâng tham ñaém sanh veà coõi Phaïm theá (Phaïm Thieân) laø haïnh Boà Taùt. 

Duø thöïc haønh thieàn ñònh, giaûi thoaùt tam muoäi, maø khoâng theo thieàn 

ñònh thoï sanh laø haïnh Boà Taùt. Duø thöïc haønh töù nieäm xöù maø khoâng hoaøn 

toaøn lìa haún thaân, thoï, taâm, phaùp laø haïnh Boà Taùt. Duø thöïc haønh töù 
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chaùnh caàn maø khoâng rôøi thaân taâm tinh taán laø haïnh Boà Taùt. Duø thöïc 

haønh töù nhö yù tuùc maø ñaëng thaàn thoâng töï taïi laø haïnh Boà Taùt. Duø thöïc 

haønh nguõ caên maø phaân bieät raønh reõ caùc caên lôïi ñoän cuûa chuùng sanh laø 

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

haïnh Boà Taùt. Duø thöïc haønh baûy phaùp giaùc chi maø phaân bieät roõ trí tueä 

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

löôïng Phaät ñaïo laø haïnh Boà Taùt. Duø thöïc haønh caùc phaùp chæ quaùn trôï 

ñaïo maø troïn khoâng thieân haún nôi tòch dieät (Nieát Baøn) laø haïnh Boà Taùt. 

Duø thöïc haønh caùc phaùp baát sanh baát dieät, maø duøng töôùng haûo trang 

nghieâm thaân mình laø haïnh Boà Taùt. Duø hieän oai nghi theo Thanh Vaên, 

Duyeân Giaùc maø khoâng rôøi Phaät phaùp laø haïnh Boà Taùt. Duø tuøy theo 

töôùng hoaøn toaøn thanh tònh cuûa caùc phaùp maø tuøy theo choã sôû öùng hieän 

thaân laø haïnh Boà Taùt. Duø quaùn saùt coõi nöôùc cuûa chö Phaät troïn vaéng laëng 

nhö hö khoâng maø hieän ra raát nhieàu coõi Phaät thanh tònh laø haïnh Boà Taùt. 

Duø chöùng ñaëng quaû Phaät, chuyeån Phaùp Luaân, nhaäp Nieát Baøn maø khoâng 

boû ñaïo Boà Taùt laø haïnh Boà Taùt vaäy.” Khi o âng Duy Ma Caät noùi nhöõng 

lôøi aáy roài, caû ñaïi chuùng ñi theo ngaøi Vaên Thuø Sö Lôïi, trong ñoù taùm 

ngaøn vò Thieân töû ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. 

 

VI. Duy Ma Phaùp Moân Baát Nhò:  

Theo thí duï thöù 84 cuûa Bích Nham Luïc. Duy Ma Caät hoûi Vaên Thuø 

Sö Lôïi: "Nhöõng gì laø Boà Taùt vaøo phaùp moân baát nhò?" Vaên Thuø ñaùp: 

"Nhö yù toâi, ñoái taát caû phaùp khoâng noùi moät lôøi, lìa caùc vaán ñaùp, aáy laø 

vaøo phaùp moân baát nhò." Vaên Thuø Sö Lôïi hoûi Duy Ma Caät: "Chuùng toâi 

moãi ngöôøi töï noùi xong, nhôn giaû phaûi noùi nhöõng gì laø phaùp moân baát 

nhò?" Tuyeát Ñaäu noùi: "Duy Ma Caät noùi gì?" Laïi baûo: "Khaùm phaù 

xong." Theo Vieân Ngoä trong Bích Nham Luïc, khi ngaøi Duy Ma Caät 

khieán caùc vò ñaïi Boà Taùt moãi vò noùi veà phaùp moân baát nhò, ba möôi hai vò 

Boà Taùt ñeàu laáy thaáy hai laø höõu vi voâ vi, chôn ñeá tuïc ñeá, hieäp laøm thaáy 

moät laø phaùp moân baát nhò. Sau ngaøi hoûi Boà Taùt Vaên Thuø Sö Lôïi, Vaên 

Thuø ñaùp: "Nhö yù toâi, ñoái taát caû phaùp khoâng noùi khoâng lôøi, khoâng chæ 

khoâng bieát, lìa caùc vaán ñaùp, aáy laø phaùp moân baát nhò." Bôûi vì ba möôi vò 

duøng lôøi deïp lôøi, ngaøi Vaên Thuø duøng khoâng lôøi deïp lôøi, ñoàng thôøi queùt 

saïch, thaûy chaúng caàn, laø vaøo phaùp moân baát nhò. Ñaâu chaúng bieát linh qui 

baûo veä caùi ñuoâi khoûa daáu thaønh veát, cuõng gioáng nhö duøng choåi queùt 

buïi, buïi tuy heát maø veát choåi vaãn coøn. Roát sau vaãn nhö tröôùc tröø daáu 

veát. Khi aáy Boà Taùt Vaên Thuø hoûi laïi oâng Duy Ma Caät: "Chuùng toâi moãi 
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ngöôøi töï noùi xong, nhôn giaû phaûi töï noùi Duy Ma Caät nhöõng gì laø Boà Taùt 

vaøo phaùp moân baát nhò?" OÂng Duy Ma Caät laëng thinh. Neáu laø keû soáng, 

troïn chaúng ñeán trong nöôùc cheát maø ngaâm. Neáu khôûi kieán giaûi theá aáy 

gioáng nhö choù ñieân ñuoåi boùng. Tuyeát Ñaäu chaúng noùi "Laëng thinh", 

cuõng chaúng noùi "Im laëng giaây laâu", chæ chaïy choã gaáp gaáp. Hoûi Duy Ma 

Caät noùi caùi gì? Chæ nhö Tuyeát Ñaäu noùi theá aáy, laïi thaáy Duy Ma Caät 

chaêng? Moäng hay chöa moäng thaáy? Duy Ma Caät laø vò coå Phaät thôøi quaù 

khöù, cuõng coù quyeán thuoäc, giuùp Phaät tuyeân hoùa, ñuû bieän taøi baát khaû tö 

nghì, coù caûnh giôùi baát khaû tö nghì, coù thaàn thoâng dieäu duïng baát khaû tö 

nghì. ÔÛ trong caùi thaát moät tröôïng vuoâng maø dung ba muoân hai ngaøn toøa 

baùu sö töû, cuøng taùm muoân ñaïi chuùng cuõng chaúng thaáy roäng heïp. Haõy 

noùi aáy laø ñaïo lyù gì? Goïi laø thaàn thoâng dieäu duïng ñöôïc chaêng? Chôù neân 

hieåu laàm. Neáu laø phaùp moân baát nhò, ñoàng ñaéc ñoàng chöùng môùi hay 

cuøng chung chöùng bieát, chæ rieâng Vaên Thuø ñaùng cuøng oâng ñoái ñaùp. Tuy 

theá, laïi khoûi bò Tuyeát Ñaâu kieåm traùch hay khoâng? Tuyeát Ñaäu noùi theá 

aáy, cuõng caàn cuøng hai vò naøy thaáy nhau. Hoûi Duy Ma Caät noùi caùi gì? 

Laïi noùi khaùm phaù xong? Chæ caùi naøy chaúng neä ñöôïc maát, chaúng rôi 

phaûi quaáy, nhö bôø cao vaïn nhaãn leo leân ñöôïc boû taùnh maïng, nhaûy qua 

khoûi, höùa oâng thaáy Duy Ma Caät. Nhö boû chaúng ñöôïc, gioáng nhö baày 

nai chaïm bôø raøo. Tuyeát Ñaäu coá nhieân laø ngöôøi boû ñöôïc taùnh maïng neân 

coù theå thaáy ñöôïc Duy Ma Caät vaäy. Ña phaàn haønh giaû chuùng ta haõy coøn 

vöôùng maéc vaøo nhò nguyeân neân khoâng theå nhaän roõ ñaâu laø tinh tuùy, ñaâu 

laø hình töôùng beân ngoaøi, ñaâu laø hieän höõu, ñaâu laø khoâng hieän höõu, danh 

saéc hay hieän töôïng, vaân vaân. Chuùng ta thöôøng oâm laáy tinh tuùy vaø choái 

boû hình töôùng beân ngoaøi, oâm laáy taùnh khoâng vaø choái boû söï hieän höõu, 

vaân vaân. Ñaây laø loaïi taø kieán taïo ra nhieàu tranh caõi vaø nghi nan. Thaät ra 

coù söï hoå töông giöõa taâm linh vaø hieän töôïng. Haønh giaû neân töï hoøa giaûi 

vôùi chính mình ñeå loaïi nhöõng vöôùng maéc khoâng caàn thieát. Phaät töû chaân 

thuaàn neân coá gaéng hoøa giaûi giöõa taùnh töôùng, höõu voâ, lyù söï. Kyø thaät, coù 

söï töông ñoàng giöõa lyù vaø söï. Söï laø lyù vaø lyù laø söï. Phaät töû tu haønh neân 

hoøa giaûi vaïn vaät vaïn söï haàu taän dieät söï chaáp tröôùc naày. 

 

VII.Haønh Giaû Tu Thieàn Vaø Phaåm Quaùn Chuùng Sanh Trong 

Kinh Duy Ma Caät:  

Khi Ngaøi Vaên Thuø Sö Lôïi hoûi oâng Duy Ma Caät: “Boà Taùt quaùn saùt 

chuùng sanh phaûi nhö theá naøo?” Duy Ma Caät ñaùp: “Ví nhaø huyeãn thuaät 

thaáy ngöôøi huyeãn cuûa mình hoùa ra, Boà Taùt quaùn saùt chuùng sanh cuõng 
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nhö theá. Nhö ngöôøi trí thaáy traêng döôùi nöôùc, thaáy maët trong göông, nhö 

aùnh naéng dôïn, nhö aâm vang cuûa tieáng, nhö maây giöõa hö khoâng, nhö boït 

nöôùc, nhö boùng noåi, nhö loõi caây chuoái, nhö aùnh ñieån chôùp, nhö ñaïi thöù 

naêm, nhö aám thöù saùu, nhö caên thöù baûy, nhö nhaäp thöù möôøi ba, nhö giôùi 

thöù möôøi chín. Boà Taùt quaùn saùt chuùng sanh cuõng nhö theá. Nhö saéc chaát 

coõi voâ saéc, nhö moäng luùa hö, nhö thaân kieán cuûa Tu Ñaø Hoaøn, nhö söï 

nhaäp thai cuûa A Na Haøm, nhö tam ñoäc cuûa A la haùn, nhö tham giaän phaù 

giôùi cuûa Boà Taùt chöùng voâ sanh phaùp nhaãn, nhö taäp khí phieàn naõo cuûa 

Phaät, nhö muø thaáy saéc töôïng, nhö hôi thôû ra vaøo cuûa ngöôøi nhaäp dieät 

taän ñònh, nhö daáu chim giöõa hö khoâng, nhö con cuûa thaïch nöõ (ñaøn baø 

khoâng sanh ñeû), nhö phieàn naõo cuûa ngöôøi huyeãn hoùa, nhö caûnh chieâm 

bao khi ñaõ thöùc, nhö ngöôøi dieät ñoä thoï laáy thaân, nhö löûa khoâng khoùi. 

Boà Taùt quaùn saùt chuùng sanh cuõng nhö theá ñoù.” 

 

VIII.Haønh Giaû Tu Thieàn vaø Loøng Töø Bi Hyû Xaû Chaân Thaät Ñoái 

Vôùi Chuùng Sanh Theo Kinh Duy Ma Caät:  

Theo phaåm “Quaùn Chuùng Sanh”, khi Ngaøi Vaên Thuø Sö Lôïi hoûi: 

“Neáu Boà Taùt quaùn saùt nhö theá thì phaûi thöïc haønh loøng töø nhö theá naøo?” 

Duy Ma Caät ñaùp: “Boà Taùt quaùn saùt nhö theá roài phaûi töï nghó raèng phaûi 

vì chuùng sanh noùi phaùp nhö treân, ñoù laø loøng töø chaân thaät; phaûi thöïc 

haønh loøng töø tòch dieät, bôûi vì khoâng sanh; phaûi thöïc haønh loøng töø khoâng 

noùng böùc, bôûi khoâng coù phieàn naõo; phaûi thöïc haønh loøng töø bình ñaúng, 

bôûi ba ñôøi nhö nhau; phaûi thöïc haønh loøng töø khoâng ñua tranh, bôûi 

khoâng coù khôûi; phaûi thöïc haønh loøng töø khoâng hai, bôûi trong ngoaøi (caên 

traàn) khoâng hieäp; phaûi thöïc haønh loøng töø khoâng hoaïi, bôûi hoaøn toaøn 

khoâng coøn; phaûi thöïc haønh loøng töø kieân coá, bôûi loøng khoâng huûy hoaïi; 

phaûi thöïc haønh loøng töø thanh tònh, bôûi taùnh caùc phaùp trong saïch; phaûi 

thöïc haønh loøng töø voâ bieân, bôûi nhö hö khoâng; phaûi thöïc haønh loøng töø 

cuûa A la haùn, vì phaù caùc giaëc kieát söû; phaûi thöïc haønh loøng töø Boà Taùt, ví 

an vui chuùng sanh; phaûi thöïc haønh loøng töø cuûa Nhö Lai, vì ñaëng töôùng 

nhö nhö; phaûi thöïc haønh loøng töø cuûa Phaät, vì giaùc ngoä chuùng sanh; phaûi 

thöïc haønh loøng töø töï nhieân, vì khoâng nhôn ñaâu maø ñaëng; phaûi thöïc 

haønh loøng töø Boà Ñeà, vì chæ coù moät vò; phaûi thöïc haønh loøng töø voâ ñaúng, 

vì ñoaïn caùc aùi kieán; phaûi thöïc haønh loøng töø ñaïi bi daãn daïy cho phaùp 

Ñaïi Thöøa; phaûi thöïc haønh loøng töø khoâng nhaøm moûi, quaùn khoâng, voâ 

ngaõ; phaûi thöïc haønh loøng töø phaùp thí khoâng coù luyeán tieác; phaûi thöïc 

haønh loøng töø trì giôùi ñeå hoùa ñoä ngöôøi phaù giôùi; phaûi thöïc haønh loøng töø 
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nhaãn nhuïc ñeå uûng hoä ngöôøi vaø mình; phaûi thöïc haønh loøng töø tinh taán ñeå 

gaùnh vaùc chuùng sanh; phaûi thöïc haønh loøng töø thieàn ñònh khoâng thoï muøi 

thieàn; phaûi thöïc haønh loøng töø trí tueä, ñeàu bieát ñuùng nhòp; phaûi thöïc 

haønh loøng töø phöông tieän, thò hieän taát caû; phaûi thöïc haønh loøng töø khoâng 

aån daáu, loøng ngay trong saïch; phaûi thöïc haønh loøng töø thaâm taâm, khoâng 

coù haïnh xen taïp; phaûi thöïc haønh loøng töø khoâng phænh doái, khoâng coù löøa 

gaït; phaûi thöïc haønh loøng töø an vui, laøm cho taát caû ñöôïc söï an vui cuûa 

Phaät. Loøng töø cuûa Boà Taùt laø nhö theá ñoù. Ngaøi Vaên Thuø Sö Lôïi laïi hoûi: 

“Sao goïi laø loøng bi?” Duy Ma Caät ñaùp: “Boà Taùt laøm coâng ñöùc gì coát ñeå 

cho chuùng sanh.” Vaên Thuø Sö Lôïi laïi hoûi: “Sao goïi laø loøng hyû?” Duy 

Ma Caät traû lôøi: “Coù lôïi ích gì ñeàu hoan hyû, khoâng hoái haän.” Vaên Thuø 

Sö Lôïi laïi hoûi tieáp: “Sao goïi laø loøng xaû?” Duy Ma Caät ñaùp: “Nhöõng 

phöôùc baùo ñaõ laøm, khoâng coù loøng hy voïng.” 

 

IX. Phöông Caùch Boà Taùt Tu Taäp Ñeå Ñieàu Phuïc Taâm Mình Khi 

Coù Beänh:  

Theo kinh Duy Ma Caät, phaåm Vaên Thuø Sö Lôïi thaêm Beänh Ngaøi 

Duy Ma Caät. Vaên Thuø hoûi: “Cö só! Boà Taùt coù beänh phaûi ñieàu phuïc taâm 

mình nhö theá naøo?” Duy Ma Caät ñaùp: “Boà Taùt coù beänh phaûi nghó theá 

naày: ‘Ta nay beänh ñaây ñeàu töø caùc moùn phieàn naõo, ñieân ñaûo, voïng 

töôûng ñôøi tröôùc sanh ra, laø phaùp khoâng thaät coù, laáy ai chòu beänh ñoù. Vì 

sao? Vì töù ñaïi hoøa hôïp giaû goïi laø thaân, maø töù ñaïi khoâng chuû, thaân cuõng 

khoâng ngaõ. Laïi nöõa, beänh naày khôûi ra ñeàu do chaáp ngaõ, vì theá  ôû nôi 

ngaõ khoâng neân sanh loøng chaáp ñaém.’ Baây giôø ñaõ bieát goác beänh, tröø 

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

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

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

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

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

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

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

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

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

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

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

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

chæ coøn coù beänh KHOÂNG, maø beänh KHOÂNG cuõng khoâng nöõa.’ Vò Boà 
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Taùt coù beänh duøng taâm khoâng thoï maø thoï caùc moùn thoï, neáu chöa ñaày ñuû 

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

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

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

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

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

duyeân nôi ñaâu? ÔÛ trong ba coõi. Laøm theá naøo ñoaïn phan duyeân? Duøng 

voâ sôû ñaéc; neáu voâ sôû ñaéc thì khoâng coù phan duyeân. Sao goïi laø voâ sôû 

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

chaáp trong vaø chaáp ngoaøi; ly caû hai ñoù laø voâ sôû ñaéc. Ngaøi Vaên Thuø Sö 

Lôïi! Ñoù laø Boà Taùt coù beänh, ñieàu phuïc taâm mình ñeå ñoaïn caùc khoå nhö 

giaø, beänh, cheát laø Boà Ñeà cuûa Boà Taùt. Neáu khoâng nhö theá thì choã tu 

haønh cuûa mình khoâng ñöôïc trí tueä thieän lôïi. Ví nhö ngöôøi chieán thaéng 

keû oaùn taëc môùi laø doõng, coøn vò naøo tröø caû giaø, beänh, cheát nhö theá môùi 

goïi laø Boà Taùt. Boà Taùt coù beänh neân nghó theâm theá naày: ‘Nhö beänh cuûa 

ta ñaây, khoâng phaûi laø thaät, khoâng phaûi coù; beänh cuûa chuùng sanh cuõng 

khoâng phaûi thaät, khoâng phaûi coù.’ Khi quaùn saùt nhö theá, ñoái vôùi chuùng 

sanh neáu coù khôûi loøng ñaïi bi aùi kieán thì phaûi boû ngay. Vì sao? Boà Taùt 

phaûi döùt tröø khaùch traàn phieàn naõo maø khôûi ñaïi bi, chôù vì ñaïi bi aùi kieán 

maø ñoái vôùi sanh töû coù taâm nhaøm chaùn, neáu lìa ñöôïc aùi kieán thì khoâng 

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

coøn bò söï raøng buoäc, laïi noùi phaùp côûi môû söï raøng buoäc cho chuùng sanh 

nöõa. Nhö Phaät noùi: ‘Neáu mình bò troùi maø laïi ñi môû troùi cho ngöôøi khaùc, 

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

ñöôïc.’ Vì theá, Boà Taùt khoâng neân khôûi nhöõng söï raøng buoäc. Sao goïi laø 

raøng buoäc? Sao goïi laø giaûi thoaùt? Tham ñaém nôi thieàn vò laø Boà Taùt bò 

raøng buoäc. Duøng phöông tieän thoï sanh laø Boà Taùt ñöôïc giaûi thoaùt. Laïi 

khoâng coù phöông tieän hueä thì buoäc, coù phöông tieän hueä thì giaûi thoaùt, 

khoâng hueä phöông tieän thì buoäc, coù hueä phöông tieän thì giaûi thoaùt. Sao 

goïi laø khoâng coù phöông tieän thì buoäc? Boà Taùt duøng aùi kieán trang 

nghieâm Phaät ñoä, thaønh töïu chuùng sanh ôû trong phaùp Khoâng, voâ töôùng, 

voâ taùc maø ñieàu phuïc laáy mình, ñoù laø khoâng coù phöông tieän hueä thì 

buoäc. Sao goïi laø coù phöông tieän hueä thì giaûi? Boà Taùt khoâng duøng aùi 

kieán trang nghieâm Phaät ñoä, thaønh töïu chuùng sanh, ôû trong phaùp 

‘khoâng,’ ‘voâ töôùng,’ ‘voâ taùc’ ñieàu phuïc laáy mình, khoâng nhaøm chaùn 

moûi meät, ñoù laø coù phöông tieän hueä thì giaûi. Sao goïi laø khoâng coù phöông 

tieän hueä thì buoäc? Boà Taùt truï nôi caùc moùn phieàn naõo, tham duïc, saân 
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haän, taø kieán, vaân vaân maø troàng caùc coäi coâng ñöùc, ñoù laø khoâng coù hueä 

phöông tieän thì buoäc. Sao goïi laø coù hueä phöông tieän thì giaûi? Laø xa lìa 

caùc thöù phieàn naõo, tham duïc, saân haän, taø kieán, vaân vaân maø vun troàng 

caùc coäi coâng ñöùc, hoài höôùng Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, ñoù laø 

coù hueä phöông tieän thì giaûi. Ngaøi Vaên Thuø Sö Lôïi! Boà Taùt coù beänh ñaáy 

phaûi quaùn saùt ñöôïc caùc phaùp nhö theá. Laïi nöõa, quaùn thaân voâ thöôøng, 

khoå, khoâng, voâ ngaõ, ñoù laø hueä. Duø thaân coù beänh vaãn ôû trong sanh töû 

laøm lôïi ích cho chuùng sanh khoâng nhaøm moûi, ñoù laø phöông tieän. Laïi 

nöõa, ngaøi Vaên Thuø Sö Lôïi! Quaùn thaân, thaân khoâng rôøi beänh, beänh 

chaúng rôøi thaân, beänh naày, thaân naày, khoâng phaûi môùi, khoâng phaûi cuõ, ñoù 

laø hueä. Duø thaân coù beänh maø khoâng nhaøm chaùn troïn dieät ñoä, ñoù laø 

phöông tieän. Ngaøi Vaên Thuø Sö Lôïi! Boà Taùt coù beänh neân ñieàu phuïc taâm 

mình nhö theá, maø khoâng truï trong ñoù, cuõng khoâng truï nôi taâm khoâng 

ñieàu phuïc. Vì sao? Neáu truï nôi taâm khoâng ñieàu phuïc laø phaùp cuûa phaøm 

phu, neáu truï nôi taâm ñieàu phuïc laø phaùp cuûa Thanh Vaên, cho neân Boà 

Taùt khoâng truï nôi taâm ñieàu phuïc hay khoâng ñieàu phuïc, lìa hai phaùp aáy 

laø haïnh Boà Taùt. ÔÛ trong sanh töû maø khoâng bò nhieãm oâ, ôû nôi Nieát Baøn 

maø khoâng dieät ñoä haún laø haïnh Boà Taùt. Khoâng phaûi haïnh phaøm phu, 

khoâng phaûi haïnh Hieàn Thaùnh laø haïnh Boà Taùt. Khoâng phaûi haïnh nhô, 

khoâng phaûi haïnh saïch laø haïnh Boà Taùt. Tuy vöôït khoûi haïnh ma maø hieän 

caùc vieäc haøng phuïc ma laø haïnh Boà Taùt. Caàu nhöùt thieát trí, khoâng caàu 

saùi thôøi laø haïnh Boà Taùt. Duø quaùn saùt caùc phaùp khoâng sanh maø khoâng 

vaøo chaùnh vò (chôn nhö) laø haïnh Boà Taùt. Quaùn möôøi hai duyeân khôûi 

maø vaøo caùc taø kieán laø haïnh Boà Taùt. Nhieáp ñoä taát caû chuùng sanh maø 

khoâng meâ ñaém chaáp tröôùc laø haïnh Boà Taùt. Öa xa lìa maø khoâng nöông 

theo söï döùt ñoaïn thaân taâm laø haïnh Boà Taùt. Tuy ôû trong ba coõi maø 

khoâng hoaïi phaùp taùnh laø haïnh Boà Taùt. Tuy quaùn ‘Khoâng’ maø gieo 

troàng caùc coäi coâng ñöùc laø haïnh Boà Taùt. Duø thöïc haønh voâ töôùng maø cöùu 

ñoä chuùng sanh laø haïnh Boà Taùt. Duø thöïc haønh voâ taùc maø quyeàn hieän thoï 

thaân laø haïnh Boà Taùt. Duø thöïc haønh voâ khôûi maø khôûi taát caû caùc haïnh laø 

haïnh Boà Taùt. Duø thöïc haønh saùu phaùp Ba la maät maø bieát khaép caùc taâm, 

taâm sôû cuûa chuùng sanh laø haïnh Boà Taùt. Duø thöïc haønh saùu pheùp thaàn 

thoâng maø khoâng döùt heát laäu hoaëc phieàn naõo laø haïnh Boà Taùt. Duø thöïc 

haønh töù voâ löôïng taâm maø khoâng tham ñaém sanh veà coõi Phaïm theá 

(Phaïm Thieân) laø haïnh Boà Taùt. Duø thöïc haønh thieàn ñònh, giaûi thoaùt tam 

muoäi, maø khoâng theo thieàn ñònh thoï sanh laø haïnh Boà Taùt. Duø thöïc haønh 

töù nieäm xöù maø khoâng hoaøn toaøn lìa haún thaân, thoï, taâm, phaùp laø haïnh 
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Boà Taùt. Duø thöïc haønh töù chaùnh caàn maø khoâng rôøi thaân taâm tinh taán laø 

haïnh Boà Taùt. Duø thöïc haønh töù nhö yù tuùc maø ñaëng thaàn thoâng töï taïi laø 

haïnh Boà Taùt. Duø thöïc haønh nguõ caên maø phaân bieät raønh reõ caùc caên lôïi 

ñoän cuûa chuùng sanh laø haïnh Boà Taùt. Duø thöïc haønh nguõ löïc maø öa caàu 

thaäp löïc cuûa Phaät laø haïnh Boà Taùt. Duø thöïc haønh baûy phaùp giaùc chi maø 

phaân bieät roõ trí tueä cuûa Phaät laø haïnh Boà Taùt. Duø thöïc haønh baùt chaùnh 

ñaïo maø öa tu voâ löôïng Phaät ñaïo laø haïnh Boà Taùt. Duø thöïc haønh caùc 

phaùp chæ quaùn trôï ñaïo maø troïn khoâng thieân haún nôi tòch dieät (Nieát Baøn) 

laø haïnh Boà Taùt. Duø thöïc haønh caùc phaùp baát sanh baát dieät, maø duøng 

töôùng haûo trang nghieâm thaân mình laø haïnh Boà Taùt. Duø hieän oai nghi 

theo Thanh Vaên, Duyeân Giaùc maø khoâng rôøi Phaät phaùp laø haïnh Boà Taùt. 

Duø tuøy theo töôùng hoaøn toaøn thanh tònh cuûa caùc phaùp maø tuøy theo choã 

sôû öùng hieän thaân laø haïnh Boà Taùt. Duø quaùn saùt coõi nöôùc cuûa chö Phaät 

troïn vaéng laëng nhö hö khoâng maø hieän ra raát nhieàu coõi Phaät thanh tònh 

laø haïnh Boà Taùt. Duø chöùng ñaëng quaû Phaät, chuyeån Phaùp Luaân, nhaäp 

Nieát Baøn maø khoâng boû ñaïo Boà Taùt laø haïnh Boà Taùt vaäy. 

 

(D) Tinh Hoa Hoa Giaùc Ngoä  

Trong Kinh Duy Ma Caät 

 

I. Tinh Thaàn Giaùc Ngoä Trong Kinh Duy Ma Caät:  

Tinh thaàn töï do cuûa söï Giaùc Ngoä trong Thieàn chính laø nguyeân ñoäng 

löïc thuùc ñaåy Phaät giaùo ñaäp beå caùi voû tu vieän böôùc ra, doõng maõnh leân 

ñöôøng ñeå phoå hieän lyù giaùc ngoä tuyeät vôøi naøy trong ñaïi chuùng; vaø chính 

tinh thaàn aáy laø nguoàn ñoäng löïc cuûa vuõ truï, maø cuõng laø hoaït duïng cuûa 

taâm linh, baát cöù thöù gì caûn ñöôøng noù ñeàu gaùnh laáy thaát baïi. Vì vaäy, lòch 

söû Phaät giaùo cuõng laø lòch söû cuûa töï do caù nhaân vaäy, hieän thöïc trong sinh 

hoaït cuûa taâm, trí, vaø ñöùc cuûa con ngöôøi. Luaân lyù thöôïng löu vaø kyû luaät 

hình thöùc cuûa Phaät giaùo nguyeân thuûy khoâng theå raøng buoäc tinh thaàn 

cuûa chuùng ta laâu hôn nöõa. Khi maø giaùo lyù Giaùc Ngoä ngaøy caøng ñöôïc 

thaâm chöùng beân trong hôn, thì taâm caøng vöôït leân hình thöùc cuûa giôùi 

luaät. Khoâng nhaát thieát phaûi lìa boû gia ñình ñeå theo chaân giaùo ñoaøn môùi 

ñaït ñöôïc quaû giaùc ngoä toái thöôïng. Söï thanh tònh beân trong, chôù khoâng 

phaûi söï tín moä beân ngoaøi, ñoù laø ñieàu caàn cho cuoäc soáng tu theo Phaät. 

Veà maët naøy thì cö só chaúng keùm gì tu só. Söï kieän huøng bieän nhaát naøy 

ñöôïc dieãn ñaït trong kinh Duy Ma Caät. Nhaân vaät chính trong kinh laø 
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Duy Ma Caät, moät trieát gia cö só soáng ngoaøi khuoân neáp cuûa giaùo ñoaøn. 

Khoâng moät ñeä töû naøo cuûa ñöùc Phaät saùnh ñöôïc vôùi tö töôûng thaâm dieäu, 

quaûng ñaïi vaø tinh teá cuûa oâng; khi ñöùc Phaät caùc ñeä töû ñeán thaêm beänh 

oâng, ai ai cuõng caùo lui, vieän leõ naøy noï, tröø moät vò laø Vaên Thuø Sö Lôïi, 

hieän thaân cuûa trí Baùt Nhaõ trong Phaät giaùo Ñaïi Thöøa. Khoâng rieâng gì 

haønh giaû tu Thieàn, maø taát caû moïi ngöôøi ñeàu phaûi coâng nhaän raèng haønh 

giaû cö só Duy Ma Caät ñaõ thaønh töïu ôû möùc ñoä coøn vöôït leân treân caû moät 

baäc La Haùn. 

 

II. Baát Coäng Phaùp:  

Baát coäng phaùp coù nghóa laø coâng ñöùc, söï thaønh töïu vaø giaùo phaùp cuûa 

Nhö Lai chaúng gioáng vôùi ngöôøi khaùc. Theo kinh Duy Ma Caät, chöông 

moät, chö Phaät ñeàu thaáy roõ moïi vaät trong ñôøi, vì thöông Phaät hieän töôùng 

bieán naày. Chö Phaät duøng moät tieáng dieãn noùi Phaùp, ñeå cho chuùng sanh 

tuøy loaïi thaûy ñaëng hieåu, ñeàu cho raèng Phaät ñoàng tieáng mình, ñoù laø thaàn 

löïc Phaùp baát coäng. Chö Phaät duøng moät tieáng dieãn noùi Phaùp, chuùng sanh 

choã hieåu tuøy moãi haïng, khaép ñöôïc thoï haønh ñeàu lôïi ích, ñoù laø thaàn löïc 

Phaùp baát coäng. Chö Phaät duøng moät tieáng dieãn noùi Phaùp, coù ngöôøi kinh 

sôï hoaëc vui möøng, coù keû döùt nghi hoaëc nhaøm chaùn, ñoù laø thaàn löïc Phaùp 

baát coäng. Chö Phaät laø ñaáng Thaäp Löïc ñaïi tinh taán, ñaáng ñaõ ñaëng khoâng 

choã sôï, ñaáng truï nôi Phaùp baát coäng, ñaáng Ñaïo sö cuûa muoân loaøi. Chö 

Phaät laø ñaáng hay döùt moïi kieát phöôïc, ñaáng ñaõ ñeán nôi bôø kia, ñaáng hay 

vöôït caùc theá gian, vaø ñaáng troïn lìa ñöôøng sanh töû. Chö Phaät laø ñaáng 

bieát heát chuùng sanh töôùng ñeán lui, kheùo noùi caùc Phaùp ñöôïc giaûi thoaùt, 

nhö hoa sen trong ñôøi chaúng nhieãm, thöôøng kheùo vaøo nôi haïnh khoâng 

tòch. Chö Phaät bieát roõ caùc phaùp töôùng khoâng ngaên ngaïi, vaø khoâng 

nöông tôï hö khoâng. 

 

III. Baát Dó Sanh Dieät Taâm Haïnh Thuyeát Phaùp Thöïc Töôùng:  

Theo kinh Duy Ma Caät, chöông ba, Ñöùc Phaät baûo Ma Ha Ca Chieân 

Dieân: “OÂng ñeán thaêm beänh oâng Duy Ma Caät duøm toâi.” Ca Chieân Dieân 

baïch Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng 

ta. Vì sao? Nhôù laïi luùc tröôùc, Phaät noùi löôïc qua yeáu chæ caùc Phaùp cho 

caùc Tyø Kheo nghe, sau khi ñoù, con dieãn noùi laïi nghóa aáy, laø nhöõng 

nghóa voâ thöôøng, khoå, khoâng, voâ ngaõ, vaø tòch dieät. Luùc baáy giôø oâng 

Duy Ma Caät ñeán noùi vôùi con raèng: ‘Thöa ngaøi Ca Chieân Dieân! Ngaøi 

chôù neân ñem taâm haïnh sanh dieät maø noùi Phaùp thöïc töôùng. Ngaøi Ca 
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Chieân Dieân! Caùc Phaùp roát raùo khoâng sanh, khoâng dieät, laø nghóa voâ 

thöôøng, naêm aám roãng khoâng, khoâng choã khôûi nghóa khoå; caùc Phaùp roát 

raùo khoâng coù, laø nghóa khoâng; ngaõ vaø voâ ngaõ khoâng hai, laø nghóa voâ 

ngaõ; Phaùp tröôùc khoâng sanh, nay cuõng khoâng dieät, laø nghóa tòch dieät. 

Sau khi oâng Duy Ma Caät noùi Phaùp aáy xong, caùc Tyø Kheo kia taâm ñöôïc 

giaûi thoaùt. Vì theá, neân con khoâng kham laõnh ñeán thaêm beänh oâng.” 

 

IV. Baát Lai Töùc Lai, Baát Kieán Töùc Kieán: 

Theo kinh Duy Ma Caät, chöông naêm, khi ngaøi Vaên Thuø Sö Lôïi vaøo 

nhaø oâng Duy Ma Caät roài, thaáy trong nhaø troáng roãng khoâng coù vaät chi, 

chæ coù moät mình oâng naèm treân giöôøng maø thoâi, khi aáy oâng Duy Ma Caät 

chaøo raèng “Quyù hoùa thay! Ngaøi Vaên Thuø Sö Lôïi môùi ñeán! Töôùng 

khoâng ñeán maø ñeán, töôùng khoâng thaáy maø thaáy.” Ngaøi Vaên Thuø Sö Lôïi 

noùi: “Phaûi ñaáy, Cö só! Neáu ñaõ ñeán töùc laø khoâng ñeán, neáu ñaõ ñi töùc laø 

khoâng ñi. Vì sao? Ñeán khoâng töø ñaâu ñeán, ñi khoâng ñeán nôi ñaâu, heã coù 

thaáy töùc laø khoâng thaáy.” 

 

V. Buoâng Xaû: 

Xaû ñöôïc ñònh nghóa laø taâm bình ñaúng, nhö khoâng phaân bieät tröôùc 

ngöôøi vaät, kyû bæ; xaû boû theá giôùi vaïn höõu, khoâng coøn bò phieàn naõo vaø 

duïc voïng troùi buoäc. Moät khi coù ñöôïc taâm Xaû, chuùng ta seû thaät söï caûm 

thaáy ñoäng loøng thöông xoùt ñoái vôùi moïi ngöôøi, vaø chuùng ta coù khaû naêng 

xoùa boû ñöôïc söï thieân vò trong thaùi ñoä haèng ngaøy cuûa chuùng ta ñoái vôùi 

ngöôøi khaùc. Trì giöõ taâm bình ñaúng, baát thieân nhaát phöông (khoâng 

nghieâng veà beân naøo). Xaû töôùng (côûi boû nhöõng ñieàu raøng buoäc trong 

taâm thöùc). Tính thaûn nhieân, moät trong nhöõng ñöùc tính chuû yeáu trong 

Phaät giaùo. Trong Phaät giaùo, xaû töôùng coù nghóa laø traïng thaùi khoâng coù 

nieàm vui cuõng nhö söï ñau khoå, moät tinh thaàn soáng hoaøn toaøn caân baèng 

vöôït leân taát caû moïi phaân bieät ñoái xöû. Coøn goïi laø Moät Xa, noäi taâm bình 

ñaúng vaø khoâng coù chaáp tröôùc, moät trong nhöõng ñöùc tính chính cuûa Phaät 

giaùo, xaû boû seõ ñöa ñeán traïng thaùi höûng hôø tröôùc nhöõng vui khoå hay ñoäc 

laäp vôùi caû hai thöù naày. Xaû ñöôïc ñònh nghóa laø taâm bình ñaúng, nhö 

khoâng phaân bieät tröôùc ngöôøi vaät, kyû bæ; xaû boû theá giôùi vaïn höõu, khoâng 

coøn bò phieàn naõo vaø duïc voïng troùi buoäc. Xaû laø moät trong thaát giaùc phaàn 

hay thaát boà ñeà phaàn. Ñöùc Phaät daïy: “Muoán ñöôïc vaøo trong caûnh giôùi 

giaûi thoaùt thaäm thaâm cuûa caùc baäc Boà Taùt, Phaät töû tröôùc heát caàn phaûi xaû 

boû taát caû duïc laïc cuûa nguõ duïc cuûa phaøm phu. Theo Kinh Duy Ma Caät, 
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khi ngaøi Vaên Thuø Sö Lôïi Boà Taùt ñeán thaêm beänh cö só Duy Ma Caät, oâng 

coù hoûi veà loøng “xaû” nhö sau: Vaên Thuø Sö Lôïi hoûi Duy Ma Caät: “Sao 

goïi laø loøng xaû?” Duy Ma Caät ñaùp: “Nhöõng phöôùc baùo maø vò Boà Taùt ñaõ 

laøm, khoâng coù loøng hy voïng.” 

 

VI. Chaân Thieân Nhaõn: 

Theo kinh Duy Ma Caät, chöông ba, Ñöùc Phaät baûo A Na Luaät: “OÂng 

ñi ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” A Na Luaät baïch Phaät: 

“Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng ta. Vì sao? 

Nhôù laïi luùc tröôùc con ñi kinh haønh ôû moät choã noï, khi aáy coù vò Phaïm 

Vöông teân Nghieâm Tònh, cuøng vôùi moät muoân Phaïm Vöông khaùc, phoùng 

aùnh saùng trong saïch röïc rôõ ñeán choã con cuùi ñaàu leã vaø hoûi, ‘Thöa ngaøi A 

Na Luaät! Thieân nhaõn cuûa ngaøi thaáy xa ñöôïc bao nhieâu?’ Con lieàn ñaùp, 

‘Nhôn giaû, toâi thaáy coõi Tam thieân Ñaïi thieân Theá giôùi cuûa Phaät Thích 

Ca Maâu Ni ñaây nhö thaáy traùi Am ma laëc trong baøn tay vaäy.’ Luùc ñoù 

oâng Duy Ma Caät ñeán noùi vôùi con, ‘Thöa ngaøi A Na Luaät! Thieân nhaõn 

cuûa ngaøi thaáy ñoù laøm ra töôùng maø thaáy hay laø khoâng laøm ra töôùng maø 

thaáy? Neáu nhö laøm ra töôùng maø thaáy thì khaùc gì nguõ thoâng cuûa ngoaïi 

ñaïo? Neáu khoâng laøm ra töôùng maø thaáy thì laø voâ vi, leõ ra khoâng thaáy 

chöù?’ Baïch Theá Toân! Luùc aáy con nín laëng. Caùc vò Phaïm Thieân nghe 

oâng Duy Ma Caät noùi lôøi aáy roài ñaëng choã chöa töøng coù, lieàn laøm leã hoûi 

oâng raèng: “Baïch ngaøi ôû trong ñôøi ai laø ngöôøi coù chôn thieân nhaõn?” 

Tröôûng giaû Duy Ma Caät ñaùp: ‘Coù Phaät Theá Toân ñöôïc chôn Thieân nhaõn, 

thöôøng ôû tam muoäi, thaáy suoát caùc coõi Phaät khoâng coù hai töôùng.’ Khi aáy 

Nghieâm Tònh Phaïm Vöông cuøng quyeán thuoäc naêm traêm Phaïm Vöông 

ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, ñaûnh leã döôùi chaân 

oâng Duy Ma Caät roài boãng nhieân bieán maát. Vì theá, con khoâng kham 

laõnh ñeán thaêm beänh oâng.” 

 

VII.Chuùng Sanh Beänh Neân Boà Taùt Beänh: 

Theo kinh Duy Ma Caät, chöông naêm, khi ngaøi Vaên Thuø Sö Lôïi ñeán 

thaêm Duy Ma Caät, ngaøi hoûi: “Cö só beänh coù chòu noåi ñöôïc khoâng? Ñieàu 

trò coù bôùt khoâng? Beänh khoâng ñeán noãi taêng ö? Theá Toân aân caàn hoûi 

thaêm chi xieát. Beänh Cö só nhôn ñaâu maø sanh, sanh ñaõ bao laâu, phaûi theá 

naøo môùi maïnh ñöôïc?” Duy Ma Caät ñaùp: “Töø nôi si maø coù aùi, beänh toâi 

sanh. Vì taát caû chuùng sanh beänh, neân toâi beänh. Neáu taát caû chuùng sanh 

khoâng beänh, thì beänh toâi laønh. Vì sao? Boà Taùt vì chuùng sanh maø vaøo 
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ñöôøng sanh töû, heã coù sanh thôøi coù beänh, neáu chuùng sanh khoûi beänh thì 

Boà Taùt khoâng coù beänh. Ví nhö oâng tröôûng giaû chæ coù moät ngöôøi con, heã 

ngöôøi con beänh, thì cha meï cuõng beänh; neáu beänh cuûa con laønh, cha meï 

cuõng laønh. Boà Taùt cuõng theá! Ñoái vôùi taát caû chuùng sanh, thöông meán 

nhö con, neân chuùng sanh beänh, Boà Taùt cuõng beänh; chuùng sanh laønh, Boà 

Taùt cuõng laønh.” Vaên Thuø Sö Lôïi laïi hoûi: “Beänh aáy nhôn ñaâu maø sanh?” 

Duy Ma Caät traû lôøi: “Boà Taùt coù beänh laø do loøng ñaïi bi.” Vaên Thuø Sö 

Lôïi hoûi: “Cö só! Nhaø naày vì sao troáng khoâng vaø khoâng coù thò giaû?” Duy 

Ma Caät ñaùp: “Coõi nöôùc cuûa chö Phaät cuõng ñeàu khoâng.” Vaên Thuø hoûi: 

“Laáy gì laøm khoâng?” Duy Ma Caät ñaùp: “Laáy khoâng laøm khoâng.” Vaên 

Thuø hoûi: “Ñaõ khoâng, caàn gì phaûi khoâng?” Duy Ma Caät ñaùp: “Vì khoâng 

phaân bieät, neân khoâng.” Vaên Thuø hoûi: “Coù theå phaân bieät ñöôïc ö?” Duy 

Ma Caät ñaùp: “Phaân bieät cuõng khoâng.” Vaên Thuø hoûi: “Khoâng, phaûi tìm 

nôi ñaâu?” Duy Ma Caät ñaùp: “Phaûi tìm trong saùu möôi hai moùn kieán 

chaáp.” Vaên Thuø hoûi: “Saùu möôi hai moùn kieán chaáp phaûi tìm nôi ñaâu?” 

Duy Ma Caät ñaùp: “Phaûi tìm trong caùc phaùp giaûi thoaùt cuûa chö Phaät.” 

Vaên Thuø hoûi: “Phaùp giaûi thoaùt cuûa chö Phaät phaûi tìm nôi ñaâu?” Duy 

Ma Caät ñaùp: “Phaûi tìm nôi taâm haïnh cuûa chuùng sanh.” Duy Ma Caät tieáp 

lôøi: “Ngaøi laïi hoûi vì sao khoâng thò giaû? Taát caû chuùng ma vaø caùc ngoaïi 

ñaïo ñeàu laø thò giaû cuûa toâi. Vì sao? Vì caùc ma öa sanh töû, maø Boà Taùt ôû 

nôi sanh töû khoâng boû. Coøn ngoaïi ñaïo öa caùc kieán chaáp, maø Boà Taùt ôû 

nôi caùc kieán chaáp khoâng ñoäng.” Vaên Thuø hoûi: “Beänh cuûa cö só töôùng 

traïng theá naøo?” Duy Ma Caät ñaùp: “Beänh cuûa toâi khoâng hình, khoâng 

töôùng, khoâng theå thaáy ñöôïc.” Vaên Thuø hoûi: “Beänh aáy hieäp vôùi thaân hay 

hieäp vôùi taâm?” Duy Ma Caät ñaùp: “Khoâng phaûi hieäp vôùi thaân, vì thaân 

töôùng voán lìa; cuõng khoâng phaûi hieäp vôùi taâm, vì taâm nhö huyeãn.” Vaên 

Thuø hoûi: “Ñòa ñaïi, thuûy ñaïi, phong ñaïi, hoûa ñaïi, trong boán ñaïi beänh oâng 

veà ñaïi naøo?” Duy Ma Caät ñaùp: “Beänh aáy khoâng pha ûi ñòa ñaïi, cuõng 

khoâng lìa ñòa ñaïi; thuûy, hoûa, phong ñaïi cuõng nhö theá. Nhöng beänh cuûa 

chuùng sanh laø töø nôi töù ñaïi maø khôûi, vì chuùng sanh beänh neân toâi coù 

beänh.” Ñoaïn Vaên Thuø hoûi tieáp: “Phaøm Boà Taùt an uûi Boà Taùt coù beänh 

nhö theá naøo?” Duy Ma Caät ñaùp: “Noùi thaân voâ thöôøng, nhöng khoâng bao 

giôø nhaøm chaùn thaân naày. Noùi thaân coù khoå, nhöng khoâng bao giôø noùi veà 

söï vui ôû Nieát Baøn. Noùi thaân voâ ngaõ maø khuyeân daïy daét dìu chuùng sanh. 

Noùi thaân khoâng tòch, chöù khoâng noùi laø roát raùo tòch dieät. Noùi aên naên toäi 

tröôùc, chöù khoâng noùi vaøo nôi quaù khöù. Laáy beänh mình maø thöông beänh 

ngöôøi. Phaûi bieát caùi khoå voâ soá kieáp tröôùc, phaûi nghó ñeán söï lôïi ích cho 
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taát caû chuùng sanh, nhôù ñeán vieäc laøm phöôùc, töôûng ñeán söï soáng trong 

saïch, chôù neân sanh taâm buoàn raàu, phaûi thöôøng khôûi loøng tinh taán, 

nguyeän seõ laøm vò y vöông ñieàu trò taát caû beänh cuûa chuùng sanh. Boà Taùt 

phaûi an uûi Boà Taùt coù beänh nhö theá ñeå cho ñöôïc hoan hyû.” 

 

VIII.Chöùng Nghieäm Taâm Linh: 

Chöùng nghieäm taâm linh hay Taâm nghieäm. Lôøi tuyeân boá noåi tieáng 

cuûa Ñöùc Phaät “Soáng laø khoå”, ta chôù neân coi ñoù nhö laø moät thoâng ñieäp 

chaùn ñôøi. Noùi soáng laø khoå nhaèm vaøo thöïc traïng; trong cuoäc taâm 

nghieäm, ai trong chuùng ta cuõng ñeàu phaûi ñöùng leân töø thöïc traïng aáy. Vaø 

taâm nghieäm laø gì neáu khoâng laø thöïc nghieäm caùi khoå aáy? Ai khoâng khoå 

khoâng theå naøo vöôït leân ñöôïc. Ai coù ñaïo taâm ñeàu phaûi khoå noãi khoå cuûa 

theá gian. Ngaøi Duy Ma Caät noùi, Phaät beänh vì taát caû chuùng sanh beänh. 

Khi taät beänh vaây ta töù phía, neáu laø ngöôøi coù ñaïo taâm, laøm sao maø ta 

khoûi beänh theo? Phaät laø ñaáng Ñaïi Bi neân taâm cuûa Ngaøi luoân nhòp theo 

chuùng sanh, daàu höõu tình hay voâ tình. 

 

IX. Coâng Ñöùc & Trí Tueä:  

Theo kinh Duy Ma Caät, chöông moät, caùc vò Boà Taùt  luoân duøng coâng 

ñöùc trí tueä ñeå trau söûa taâm mình, baèng caùch laáy töôùng toát trang nghieâm 

thaân hình saéc töôùng dung nhan baäc nhaát, vì theá boû haún taát caû trang söùc 

toát ñeïp trong ñôøi. Danh tieáng caùc ngaøi cao xa vöôït haún nuùi Tu Di. Loøng 

tin thaäm thaâm cuûa caùc ngaøi beàn chaéc khoâng bò phaù vôû nhö kim cöông. 

Phaùp baûo cuûa caùc ngaøi soi khaép, vaø möa cam loà tuoân ñoå nôi nôi. Tieáng 

thuyeát phaùp cuûa caùc ngaøi laø thaäm thaâm vi dieäu baäc nhaát. 

 

X. Ñaïi Thöøa Ñoán Giaùo:  

Giaùo lyù naày chæ cho ta söï tu taäp khoâng caàn ngoân ngöõ hay luaät nghi, 

maø goïi thaúng vaøo tröïc kieán cuûa moãi ngöôøi. Giaùo lyù naày nhaán maïnh ñeán 

“tröïc kieán,” nhôø ñoù maø haønh giaû coù theå ñaït ñeán giaùc ngoä vieân maõn töùc 

khaéc. Taát caû vaên töï vaø ngoân ngöõ ñeàu ñình chæ ngay. Lyù taùnh seõ töï bieåu 

loä trong thuaàn tuùy cuûa noù, vaø haønh ñoäng seõ luoân luoân tuøy thuaän vôùi trí 

hueä vaø tri kieán. Ñoán giaùo baèng chaùnh ñònh nôi tö töôûng hay nieàm tin 

chöù khoâng baèng tu trì thieän nghieäp. Giaùo lyù naày daïy cho ngöôøi ta chöùng 

ngoä töùc thì maø khoâng döïa treân nhöõng giaûng giaûi baèng lôøi hay qua tieán 

trình thöïc haønh tu taäp caáp toác, tìm thaáy trong Kinh Duy Ma Caät. Giaùo 
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lyù naày chuû tröông neáu tö töôûng khoâng coøn moáng khôûi trong taâm cuûa 

haønh giaû thì ngöôøi aáy laø moät vò Phaät. Söï thaønh ñaït naày coù theå gaët haùi 

ñöôïc qua söï im laëng, nhö ñöôïc Ngaøi Duy Ma Caät chöùng toû, hay qua 

thieàn ñònh nhö tröôøng hôïp cuûa Toå Boà Ñeà Ñaït Ma, sô toå Thieàn Toâng 

Trung Hoa. 

 

XI. Ñoä Thoaùt Chuùng Sanh: 

Theo Kinh Duy Ma Caät, khi ñeán thaêm beänh cö só Duy Ma Caät, Duy 

Ma Caät coù noùi vôùi ngaøi Vaên Thuø Sö Lôïi Boà Taùt veà “Ñoä Thoaùt Chuùng 

Sanh” nhö sau: Vaên Thuø laïi hoûi Duy Ma Caät: “Muoán ñoä chuùng sanh, 

Boà Taùt phaûi tröø nhöõng gì?” Duy Ma Caät ñaùp: “Muoán ñoä thoaùt chuùng 

sanh tröôùc nhaát phaûi tröø phieàn naõo cuûa hoï.” Vaên Thuø hoûi: “Muoán tröø 

phieàn naõo, phaûi thöïc haønh nhöõng gì?” Duy Ma Caät ñaùp: “Phaûi thöïc 

haønh chaùnh nieäm.” Vaên Thuø hoûi: “Theá naøo laø thöïc haønh chaùnh nieäm?” 

Duy Ma Caät ñaùp: “Phaûi thöïc haønh phaùp khoâng sanh khoâng dieät.” Vaên 

Thuø hoûi: “Phaùp gì khoâng sanh, phaùp gì khoâng dieät? Duy Ma Caät ñaùp: 

“Phaùp baát thieän khoâng sanh, phaùp thieän khoâng dieät.” Vaên Thuø hoûi: 

“Phaùp thieän vaø phaùp baát thieän laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy 

thaân laøm goác.” Vaên Thuø hoûi: “Thaân laáy gì laøm goác?” Duy Ma Caät ñaùp: 

“Laáy tham duïc laøm goác.” Vaên Thuø hoûi: “Tham duïc laáy gì laøm goác?” 

Duy Ma Caät ñaùp: “Laáy hö voïng phaân bieät laøm goác.” Vaên Thuø hoûi: “Hö 

voïng phaân bieät laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy töôûng ñieân 

ñaûo laøm goác.” Vaên Thuø hoûi: “Töôûng ñieân ñaûo laáy gì laøm goác?” Duy 

Ma Caät ñaùp: “Laáy khoâng truï laøm goác.” Vaên Thuø hoûi: “Khoâng truï laáy gì 

laøm goác?” Duy Ma Caät ñaùp: “Khoâng truï thì khoâng goác. Thöa nga øi Vaên 

Thuø, ôû nôi goác khoâng truï maø laäp taát caû phaùp.” 

 

XII.Giaûi Thoaùt Baát Khaû Tö Nghì: 

Baát khaû tö nghì giaûi thoaùt laø söï giaûi thoaùt khoâng theå nghó baøn ñöôïc, 

khoâng theå naøo giaûi thích ñöôïc baèng lôøi. Theo kinh Duy Ma Caät, chöông 

saùu, Duy Ma Caät noùi vôùi ngaøi Xaù Lôïi Phaát: “Ngaøi Xaù Lôïi Phaát! Chö 

Phaät vaø chö Boà Taùt coù phaùp giaûi thoaùt teân laø baát khaû tö nghì. Neáu Boà 

Taùt truï nôi phaùp giaûi thoaùt ñoù, laáy nuùi Tu Di roäng lôùn nheùt vaøo trong 

haït caûi vaãn khoâng theâm bôùt, hình nuùi Tu Di vaãn y nguyeân, maø trôøi Töù 

thieân vöông vaø Ñao Lôïi thieân vöông khoâng hay khoâng bieát ñaõ vaøo ñaáy, 

chæ coù nhöõng ngöôøi ñaùng ñoä môùi thaáy nuùi Tu Di vaøo trong haït caûi, ñoù laø 

phaùp moân Baát Tö Nghì Giaûi Thoaùt. Laïi laáy nöôùc boán bieån lôùn cho vaøo 
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trong loã chön loâng, khoâng coù khuaáy ñoäng caùc loaøi thuûy toäc nhö caù 

traïnh, ngoan ñaø, maø caùc bieån lôùn kia cuõng vaãn y nguyeân. Caùc loaøi 

roàng, quyû thaàn, A tu la, vaân vaân ñeàu khoâng hay khoâng bieát mình ñi vaøo 

ñaáy, vaø caùc loaøi aáy cuõng khoâng coù loaïn ñoäng. Laïi nöõa, ngaøi Xaù Lôïi 

Phaát! Boà Taùt ôû nôi phaùp Baát Khaû Tö Nghì Giaûi Thoaùt, ruùt laáy coõi tam 

thieân ñaïi thieân theá giôùi nhanh nhö baøn troøn cuûa thôï ñoà goám, roài ñeå 

trong baøn tay phaûi quaêng ra ngoaøi khoûi nhöõng theá giôùi nhö soá caùt soâng 

Haèng, maø chuùng sanh trong ñoù khoâng hay khoâng bieát mình coù ñi ñaâu, 

laïi ñem trôû veà choã cuõ, maø ngöôøi khoâng bieát coù qua laïi, vaø theá giôùi aáy 

cuõng vaãn y nguyeân. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Hoaëc coù chuùng sanh 

naøo öa ôû laâu trong ñôøi maø coù theå ñoä ñöôïc, Boà Taùt lieàn keùo baûy ngaøy ra 

laøm moät kieáp ñeå cho chuùng sanh kia goïi laø moät kieáp; hoaëc coù chuùng 

sanh naøo khoâng öa ôû laâu trong ñôøi maø coù theå ñoä ñöôïc, Boà Taùt lieàn thaâu 

ngaén moät kieáp laïi laøm baûy ngaøy, ñeå cho chuùng sanh kia goïi laø baûy 

ngaøy. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Boà Taùt truï nôi phaùp baát khaû tö nghì 

giaûi thoaùt, ñem nhöõng vieäc toát ñeïp cuûa taát caû coõi Phaät gom veà moät 

nöôùc chæ baøy cho chuùng sanh. Laïi nöõa, Boà Taùt ñem taát caû chuùng sanh ôû 

taát caû coõi Phaät ñeå treân baøn tay phaûi cuûa mình roài bay ñeán möôøi phöông 

baøy ra cho ai cuõng thaáy taát caû maø boån xöù khoâng lay ñoäng. Laïi nöõa, Xaù 

Lôïi Phaát! Nhöõng ñoà cuùng döôøng chö Phaät cuûa chuùng sanh trong möôøi 

phöông, Boà Taùt laøm cho taát caû ñeàu thaáy nôi moät loã chôn loâng. Laïi nöõa, 

bao nhieâu nhöït nguyeät, tinh tuù trong caùc coõi nöôùc ôû möôøi phöông, Boà 

Taùt ñeàu laøm cho moïi ngöôøi thaáy roõ nôi moät loã chôn loâng. Laïi nöõa, ngaøi 

Xaù Lôïi Phaát! Bao nhieâu thöù gioù ôû caùc coõi nöôùc trong möôøi phöông, Boà 

Taùt coù theå huùt vaøo trong mieäng maø thaân khoâng bò toån haïi, nhöõng caây 

coái ôû beân ngoaøi cuõng khoâng xieâu ngaû, troác, gaõy. Laïi khi kieáp löûa chaùy 

tan coõi nöôùc ôû möôøi phöông, Boà Taùt ñem taát caû löûa ñeå vaøo trong buïng, 

löûa cuõng vaãn y nguyeân maø khoâng chuùt gì laøm haïi. Laïi quaù soá caùt soâng 

Haèng theá giôùi Phaät veà phöông döôùi, laáy moät coõi Phaät ñem ñeå caùch khoûi 

soá caùt soâng Haèng theá giôùi ôû phöông treân nhö caàm muõi kim nhoïn ghim 

laáy moät laù chaø laø maø khoâng coù toån haïi. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Boà 

Taùt truï caûnh Baát Khaû Tö Nghì Giaûi Thoaùt hay duøng thaàn thoâng hieän 

laøm thaân Phaät hoaëc hieän thaân Bích Chi Phaät, thaân Thanh Vaên, thaân Ñeá 

Thích, thaân Phaïm Vöông, thaân Chuùa Theá gian, hoaëc thaân Chuyeån Luaân 

Thaùnh Vöông. Caùc thöù tieáng to, tieáng vöøa, tieáng nhoû ôû caùc coõi nöôùc 

möôøi phöông ñeàu bieán thaønh tieáng Phaät dieãn noùi phaùp voâ thöôøng, khoå, 

khoâng, voâ ngaõ vaø nhöõng phaùp cuûa chö Phaät ôû möôøi phöông noùi ra laøm 
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cho khaép taát caû ñeàu ñöôïc nghe. Ngaøi Xaù Lôïi Phaát! Nay toâi chæ noùi qua 

thaàn löïc giaûi thoaùt baát khaû tö nghì cuûa Boà Taùt nhö theá, neáu noùi cho ñuû 

ñeán cuøng kieáp cuõng khoâng heát ñöôïc. Khi ñoù ngaøi Ñaïi Ca Dieáp nghe 

noùi phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt cuûa Boà Taùt, ngôïi khen chöa 

töøng coù, môùi baûo ngaøi Xaù Lôïi Phaát raèng: “Ví nhö coù ngöôøi ôû tröôùc 

ngöôøi muø phoâ baøy caùc thöù hình saéc, ngöôøi muø kia ñaâu theå thaáy ñöôïc. 

Nay taát caû haøng Thanh Vaên nghe phaùp moân Baát Khaû Tö Nghì Giaûi 

Thoaùt naày cuõng ñaâu theå hieåu ñöôïc. Ngöôøi trí nghe phaùp moân naày ai maø 

chaúng phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Taïi sao chuùng ta 

maát haún gioáng aáy, ñoái vôùi phaùp Ñaïi Thöøa naày ñaõ nhö haït gioáng thuùi? 

Taát caû haøng Thanh Vaên nghe phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt 

naày ñeàu phaûi than khoùc tieáng vang ñoäng coõi tam thieân ñaïi thieân theá 

giôùi, coøn taát caû Boà Taùt neân heát söùc vui möøng maø vaâng laõnh phaùp aáy. 

Neáu coù Boà Taùt naøo tin hieåu phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt 

naày thôøi taát caû chuùng ma khoâng theå laøm gì ñöôïc. Khi Ngaøi Ñaïi Ca 

Dieáp noùi nhö theá roài coù ba vaïn hai ngaøn vò thieân töû ñeàu phaùt taâm Voâ 

thöôïng Chaùnh ñaúng Chaùnh giaùc. Vaøo luùc baáy giôø, oâng Duy Ma Caät noùi 

vôùi ngaøi Ñaïi Ca Dieáp raèng: “Ngaøi Ñaïi Ca Dieáp! Caùc vò laøm ma vöông 

trong voâ löôïng voâ soá coõi nöôùc möôøi phöông phaàn nhieàu laø böïc Boà Taùt 

truï nôi Phaùp Baát Khaû Tö Nghì Giaûi Thoaùt, vì duøng söùc phöông tieän 

giaùo hoùa chuùng sanh neân thò hieän laøm ma vöông. Laïi nöõa, ngaøi Ñaïi Ca 

Dieáp! Voâ löôïng Boà Taùt ôû möôøi phöông, hoaëc coù ngöôøi ñeán xin tay, 

chaân, tai, muõi, ñaàu, maét, tuûy, naõo, huyeát, thòt, da, xöông, xoùm laøng, 

thaønh aáp, vôï con, toâi tôù, voi ngöïa, xe coä, vaøng baïc, löu ly, xa cöø, maõ 

naõo, san hoâ, hoå phaùch, traân chaâu, ñoài moài, y phuïc, vaø caùc moùn aên uoáng, 

maø ngöôøi xin ñoù phaàn nhieàu laø böïc Boà Taùt truï phaùp Baát Khaû Tö Nghì 

Giaûi Thoaùt duøng söùc phöông tieän ñeán thöû thaùch ñeå laøm cho caùc Boà Taùt 

kia theâm kieân coá. Vì sao? Boà Taùt truï phaùp Baát Khaû Tö Nghì Giaûi Thoaùt 

coù thaàn löïc oai ñöùc neân môùi daùm laøm vieäc böùc ngaët ñeå chæ baøy cho 

chuùng sanh nhöõng vieäc khoù laøm nhö theá. Coøn keû phaøm phu haï lieät 

khoâng coù theá löïc, khoâng theå laøm böùc ngaët ñöôïc Boà Taùt, ví nhö con long 

töôïng daøy ñaïp, khoâng phaûi söùc löøa kham chòu noåi. Ñoù laø moân trí hueä 

phöông tieän cuûa Boà Taùt ôû nôi phaùp Baát Khaû Tö Nghì Giaûi Thoaùt vaäy. 

 

XIII.Haønh Phi Ñaïo Thò Thoâng Ñaït Phaät Ñaïo: 

Theo kinh Duy Ma Caät, chöông taùm, ngaøi Vaên Thuø Sö Lôïi hoûi oâng 

Duy Ma Caät raèng: “Boà Taùt theá naøo laø thoâng ñaït Phaät ñaïo?” Duy Ma 
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Caät ñaùp: “Boà Taùt thöïc haønh phi ñaïo (traùi ñaïo) laø thoâng ñaït Phaät ñaïo.” 

Vaên Thuø Sö Lôïi hoûi: “Theá naøo laø Boà Taùt thöïc haønh phi ñaïo?” Duy Ma 

Caät ñaùp: “Neáu Boà Taùt gaây naêm toäi voâ giaùn maø khoâng buoàn giaän, ñeán ôû 

trong ñòa nguïc maø khoâng coù toäi caáu; ñeán trong loaøi suùc sanh maø khoâng 

coù nhöõng loãi voâ minh  kieâu maïn; ñeán trong ngaï quyû  maø vaãn ñaày ñuû 

coâng ñöùc; ñeán  caûnh saéc vaø voâ saéc giôùi maø khoâng cho laø thuø thaéng; 

hieän laøm tham duïc maø khoâng nhieãm ñaém; hieän laøm giaän döõ maø ñoái vôùi 

chuùng sanh khoâng coù ngaïi gì; hieän caùch ngu si maø duøng trí tueä ñieàu 

phuïc taâm mình; hieän laøm haïnh tham lam boûn xeûn maø boû taát caû cuûa caûi, 

khoâng tieác thaân maïng; hieän phaùp giôùi caám maø ôû trong tònh giôùi, ñeán 

nhö toäi beù nhoû cuõng heát loøng sôï seät; hieän laøm thuø haän maø thöôøng töø bi 

nhaãn nhuïc; hieän laøm löôøi bieáng maø sieâng tu caùc coâng ñöùc; hieän laøm 

loaïn yù maø thöôøng nieäm ñònh; hieän laøm ngu si maø thoâng ñaït trí tueä theá 

gian vaø xuaát theá gian; hieän laøm dua doái maø phöông tieän thuaän theo 

nghóa caùc kinh; hieän laøm kieâu maïn maø ñoái vôùi chuùng sanh mình cuõng 

nhö caàu ñoù; hieän laøm taát caû phieàn naõo maø loøng thöôøng thanh tònh; hieän 

vaøo trong chuùng ma maø thuaän theo trí tueä cuûa Phaät, khoâng theo ñaïo 

giaùo khaùc; hieän laøm haøng Thanh Vaên maø noùi caùc phaùp chöa töøng nghe 

cho chuùng sanh; hieän vaøo haøng Bích Chi Phaät maø thaønh töïu loøng ñaïi bi, 

giaùo hoùa chuùng sanh; hieän vaøo haïng ngheøo naøn maø coù tay ñaày ñuû coâng 

ñöùc; hieän vaøo haïng taøn taät maø ñuû töôùng toát ñeå trang nghieâm thaân mình; 

hieän vaøo haïng heøn haï maø sanh trong doøng gioáng Phaät, ñaày ñuû caùc coâng 

ñöùc; hieän vaøo haïng ngöôøi oám yeáu xaáu xa maø ñöôïc thaân Na la dieân 

(kim cang), taát caû chuùng sanh ñeàu muoán xem; hieän vaøo haïng giaø beänh 

maø ñoaïn haún goác beänh, khoâng coøn sôï cheát; hieän laøm haïng giaøu coù maø 

xem laø voâ thöôøng, khoâng coù tham ñaém; hieän coù theâ thieáp, theá nöõ maø 

traùnh xa buøn laày nguõ duïc; hieän nôi haïng ñaàn ñoän maø thaønh töïu bieän taøi, 

vaãn giöõ toång trì; hieän vaøo taø teá maø duøng chaùnh teá ñoä chuùng sanh; hieän 

vaøo khaép caùc ñaïo, ñeå ñoaïn ñöùt nhôn duyeân; hieän vaøo Nieát Baøn maø 

khoâng boû sanh töû. Thöa ngaøi Vaên Thuø Sö Lôïi! Neáu Boà Taùt laøm ñöôïc 

nhöõng vieäc traùi ñaïo nhö theá, ñaáy laø thoâng suoát Phaät ñaïo.” 

 

XIV.Baát Thoái Chuyeån: 

Baát thoái coù nghóa laø khoâng chòu thua hay khoâng moûi meät vôùi vò trí 

hieän taïi, hay khoâng thaùo lui, ñaëc bieät khi noùi veà söï tu taäp Phaät ñaïo. Khi 

moät baäc ñaõ tieán tôùi choã khoâng coøn rôi ngöôïc trôû laïi (luaân hoài sanh töû) 

hay baát thoái chuyeån laø caùch noùi khaùc cuûa “nhaát sinh thaønh Phaät” hay 
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thaønh Phaät trong kieáp naøy. Baäc ñaõ ñaït ñöôïc taùnh khoâng hay voâ sanh 

phaùp nhaãn seõ khoâng bao giôø bò thoái chuyeån ra khoûi Boà Taùt hay Phaät 

ñaïo. Khoâng luøi (khoâng quay ngöôïc laïi) maø ñi thaúng vaøo Nieát baøn, 

ngöôøi ñaõ ñaït tôùi thöïc chöùng taùnh khoâng, seõ khoâng bao giôø ñi luøi treân 

ñöôøng ñi ñeán Boà Taùt hay Phaät quaû. Ñoâi khi ngöôøi ta ñònh nghóa “Baát 

Thoái Chuyeån” ñôn thuaàn laø caùc baäc tu haønh ñaõ tieán ñeán giai ñoaïn cao 

khoâng bao giôø coøn thoái chuyeån trôû laïi nöõa. Theo kinh Duy Ma Caät, 

chöông boán, Ñöùc Phaät baûo Boà Taùt Di Laëc: “OÂng ñi ñeán thaêm beänh oâng 

Duy Ma Caät duøm ta.” Di Laëc baïch Phaät: “Baïch Theá Toân! Con khoâng 

kham laõnh ñeán thaêm beänh oâng ta. Vì sao? Nhôù laïi luùc tröôùc con noùi 

haïnh ‘baát thoái chuyeån,’ cho vò Thieân Vöông ôû coõi trôøi Ñaâu Suaát vaø 

quyeán thuoäc cuûa ngöôøi, luùc aáy oâng Duy Ma Caät ñeán noùi vôùi con raèng: 

‘Ngaøi Di Laëc! Theá Toân thoï kyù cho ngaøi moät ñôøi seõ ñöôïc quaû Voâ 

thöôïng Chaùnh ñaúng Chaùnh giaùc, ñoù laø ñôøi naøo maø ngaøi ñöôïc thoï kyù? 

Ñôøi quaù khöù chaêng? Ñôøi vò lai chaêng? Ñôøi hieän taïi chaêng? Neáu laø ñôøi 

quaù khöù thôøi quaù khöù ñaõ qua. Neáu laø ñôøi vò lai thôøi vò lai chöa ñeán. 

Neáu laø ñôøi hieän taïi thôøi hieän taïi khoâng döøng truï. Nhö Phaät noùi: “Naày 

Tyø Kheo! Nhö oâng ngay baây giôø cuõng sanh, cuõng giaø, cuõng cheát!” Neáu 

duøng voâ sanh maø ñöôïc thoï kyù, thì voâ sanh töùc laø chaùnh vò, ôû trong 

chaùnh vò cuõng khoâng thoï kyù, cuõng khoâng ñöôïc quaû Voâ thöôïng Chaùnh 

ñaúng Chaùnh giaùc. Theá naøo Di Laëc ñöôïc thoï kyù moät ñôøi ö? Laø töø “Nhö” 

sanh maø ñöôïc thoï kyù, maø Nhö khoâng coù sanh. Neáu töø Nhö dieät ñöôïc 

thoï kyù, maø Nhö khoâng coù dieät. Taát caû chuùng sanh ñeàu Nhö, caùc Thaùnh 

Hieàn cuõng Nhö, cho ñeán Di Laëc cuõng Nhö. Neáu Di Laëc ñöôïc thoï kyù, taát 

caû chuùng sanh cuõng phaûi ñöôïc thoï kyù. Vì sao? Vì Nhö khoâng hai khoâng 

khaùc. Neáu Di Laëc ñöôïc quaû Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, taát caû 

chuùng sanh cuõng ñeàu ñöôïc. Vì sao? Taát caû chuùng sanh chính laø töôùng 

Boà Ñeà. Neáu Di Laëc ñöôïc dieät ñoä, taát caû chuùng sanh cuõng phaûi dieät ñoä. 

Vì sao? Chö Phaät bieát taát caû chuùng sanh roát raùo vaéng laëng, chính laø 

töôùng Nieát Baøn, chaúng coøn dieät nöõa. Cho neân Di Laëc, chôù duøng phaùp 

ñoù daïy baûo caùc Thieân töû, thaät  khoâng coù chi phaùt taâm Voâ thöôïng Chaùnh 

ñaúng Chaùnh giaùc, maø cuõng khoâng  coù chi thoái chuyeån. Ngaøi Di Laëc! 

Phaûi laøm cho caùc vò Thieân töû naày boû choã kieán chaáp phaân bieät Boà Ñeà. 

Vì sao? Boà Ñeà khoâng theå duøng thaân ñöôïc, khoâng theå duøng taâm ñöôïc. 

Tòch dieät laø Boà Ñeà, vì dieät caùc töôùng; chaúng nhaän xeùt laø Boà Ñeà, vì ly 

caùc duyeân; chaúng hieän haïnh laø Boà Ñeà, vì khoâng ghi nhôù; ñoaïn laø Boà 

Ñeà, vì boû caùc kieán chaáp; ly laø Boà Ñeà, vì lìa caùc voïng töôûng; chöôùng laø 
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Boà Ñeà, vì ngaên caùc nguyeän; baát nhaäp laø Boà Ñeà, vì khoâng tham ñaém; 

thuaän laø Boà Ñeà, vì thuaän chôn nhö; truï laø Boà Ñeà, vì truï phaùp taùnh; ñeán 

laø Boà Ñeà, vì ñeán thöïc teá; baát nhò laø Boà Ñeà, vì ly yù phaùp; bình ñaúng laø 

Boà Ñeà, vì ñoàng hö khoâng; voâ vi laø Boà Ñeà, vì khoâng sanh truï dò dieät; tri 

laø Boà Ñeà, vì roõ taâm haïnh chuùng sanh; khoâng hoäi laø Boà Ñeà, vì nhaäp 

khoâng nhoùm; khoâng hieäp laø Boà Ñeà, vì rôøi taäp khí phieàn naõo; khoâng xöù 

sôû laø Boà Ñeà, vì khoâng hình saéc; giaû danh laø Boà Ñeà, vì danh töï voán 

khoâng nhö; huyeãn hoùa laø Boà Ñeà, vì khoâng thuû xaû; khoâng loaïn laø Boà 

Ñeà, vì thöôøng töï vaéng laëng; thieän tòch laø Boà Ñeà, vì taùnh thanh tònh; 

khoâng thuû laø Boà Ñeà, vì rôøi phan duyeân; khoâng khaùc laø Boà Ñeà, vì caùc 

Phaùp ñoàng ñaúng; khoâng saùnh laø Boà Ñeà, vì khoâng theå thí duï; vi dieäu laø 

Boà Ñeà, vì caùc Phaùp khoù bieát.’ Baïch Theá Toân! Khi oâng Duy Ma Caät noùi 

Phaùp aáy, hai traêm vò Thieân töû chöùng ñöôïc Voâ sanh phaùp nhaãn. Vì theá, 

neân con khoâng kham laõnh ñeán thaêm beänh oâng ta.” 

 

XV.Hoäi Phaùp Thí: 

Theo kinh Duy Ma Caät, chöông boán, Ñöùc Phaät baûo tröôûng giaû töû 

Thieän Ñöùc: “OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” Thieän 

Ñöùc baïch Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh 

oâng ta. Vì sao? Nhôù laïi thuôû tröôùc, con laäp ra hoäi ñaïi thí ôû nhaø cha con, 

haïn trong baûy ngaøy ñeå cuùng döôøng cho taát caû caùc vò Sa Moân, Baø la 

moân, cuøng haøng ngoaïi ñaïo, keû ngheøo khoù, heøn haï, coâ ñoäc vaø keû aên xin. 

Baáy giôø oâng Duy Ma Caät ñeán trong hoäi noùi vôùi con raèng, ‘Naày tröôûng 

giaû töû! Vaû chaêng hoäi ñaïi thí khoâng phaûi nhö hoäi cuûa oâng laäp ra ñaâu, 

phaûi laøm hoäi Phaùp thí chôù laäp ra hoäi taøi thí naøy laøm gì?” Con noùi: 

“Thöa Cö só! Sao goïi laø hoäi Phaùp thí?” OÂng ñaùp: “Hoäi Phaùp thí laø ñoàng 

thôøi cuùng döôøng taát caû chuùng sanh, khoâng tröôùc khoâng sau ñoù laø hoäi 

Phaùp thí.” Con hoûi: “Theá laø nghóa gì?” Cö só ñaùp: “Nghóa laø vì ñaïo Boà 

Ñeà, khôûi töø taâm; vì cöùu chuùng sanh , khôûi taâm ñaïi bi; vì muoán giöõ gìn 

Chaùnh Phaùp,  khôûi taâm hoan hyû; vì nhieáp trí tueä, laøm theo taâm xaû; vì 

nhieáp taâm tham laãn, khôûi boá thí Ba la maät; vì ñoä keû phaïm giôùi, trì giôùi 

Ba la maät; vì khoâng ngaõ phaùp, khôûi nhaãn nhuïc Ba la maät; vì rôøi töôùng 

thaân taâm, khôûi tinh taán Ba la maät; vì töôùng Boà Ñeà, khôûi thieàn ñònh Ba 

la maät; vì nhöùt thieát trí, khôûi trí tueä Ba la maät; vì giaùo hoùa chuùng sanh 

maø khôûi ra ‘Khoâng;’ chaúng boû Phaùp höõu vi maø khôûi ‘voâ töôùng;’ thò 

hieän thoï sanh, maø khôûi ‘voâ taùc;’ hoä trì Chaùnh Phaùp, khôûi söùc phöông 

tieän; vì ñoä chuùng sanh, khôûi töù nhieáp phaùp; vì kính thôø taát caû, khôûi phaùp 
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tröø khinh maïn; ñoái thaân maïng vaø taøi saûn, khôûi ba phaùp beàn chaéc; trong 

phaùp luïc nieäm, khôûi ra phaùp nhôù töôûng; ôû saùu phaùp hoøa kính, khôûi taâm 

chaát tröïc; chôn chaùnh thöïc haønh thieän phaùp, khôûi söï soáng trong saïch; vì 

taâm thanh tònh hoan hyû, khôûi gaàn böïc Thaùnh hieàn; vì chaúng gheùt ngöôøi 

döõ, khôûi taâm ñieàu phuïc; vì phaùp xuaát gia, khôûi thaâm taâm ; vì ñuùng theo 

choã noùi maø laøm khôûi ña vaên; vì phaùp voâ traùnh, khôûi choã yeân laëng; vì ñi 

tôùi Phaät hueä, khôûi ra ngoài yeân laëng (toïa thieàn); vì môû raøng buoäc cho 

chuùng sanh, khôûi taâm tu haønh; vì ñaày ñuû töôùng toát vaø thanh tònh coõi 

Phaät, khôûi söï nghieäp phöôùc ñöùc; vì muoán bieát taâm nieäm taát caû chuùng 

sanh ñuùng choã neân noùi phaùp, khôûi  ra nghieäp trí; vì bieát taát caû phaùp 

khoâng laáy khoâng boû, vaøo moân nhöùt töôùng, khôûi ra nghieäp hueä; vì ñoaïn 

taát caû phieàn naõo, taát caû chöôùng ngaïi, taát caû baát thieän, khôûi laøm taát caû 

phaùp trôï Phaät ñaïo. Nhö vaäy thieän nam töû! Ñoù laø hoäi Phaùp Thí. Neáu Boà 

Taùt truï nôi hoäi Phaùp thí ñoù, laø vò ñaïi thí chuû, cuõng laø phöôùc ñieàn cho taát 

caû theá gian. Baïch Theá Toân! Khi oâng Duy Ma Caät noùi phaùp aáy, trong 

chuùng Baø la moân hai traêm ngöôøi ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng 

Chaùnh giaùc. Luùc ñoù taâm con ñaëng thanh tònh, ngôïi khen chöa töøng coù, 

cuùi ñaàu ñaûnh leã döôùi chôn oâng Duy Ma Caät. Con lieàn môû chuoãi Anh 

Laïc giaù ñaùng traêm ngaøn löôïng vaøng daâng leân, oâng khoâng chòu laáy. Con 

noùi: “Thöa cö só! Xin ngaøi haõy naïp thoï, tuøy yù Ngaøi cho!” OÂng Duy Ma 

Caät lieàn laáy chuoãi Anh Laïc chia laøm hai phaàn, moät phaàn ñem cho 

ngöôøi aên xin heøn haï nhöùt trong hoäi, coøn moät phaàn ñem daâng cho Ñöùc 

Nan Thaéng Nhö Lai. Taát caû chuùng trong hoäi ñeàu thaáy coõi nöôùc Quang 

Minh vaø Ñöùc Nan Thaéng Nhö Lai, laïi thaáy chuoãi Anh Laïc ôû treân ñöùc 

Phaät kia bieán thaønh boán truï ñaøi quyù baùu, boán maët ñeàu trang nghieâm röïc 

rôõ khoâng ngaên che nhau. Sau khi oâng Duy Ma Caät hieän thaàn bieán xong, 

laïi noùi raèng: ‘Neáu ngöôøi thí chuû duøng taâm bình ñaúng thí cho moät ngöôøi 

aên xin raát heøn haï xem cuõng nhö töôùng phöôùc ñieàn cuûa Nhö Lai, khoâng 

phaân bieät, loøng ñaïi bi bình ñaúng, khoâng caàu quaû baùo, ñoù goïi laø ñaày ñuû 

Phaùp thí vaäy.’ Trong thaønh nhöõng ngöôøi aên xin heøn haï nha át thaáy thaàn 

löïc nhö vaäy vaø nghe lôøi noùi kia, ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng 

Chaùnh giaùc. Vì theá neân con khoâng kham laõnh ñeán thaêm beänh oâng Duy 

Ma Caät. Nhö theá, caùc Boà Taùt ñeàu tuaàn töï ñeán tröôùc Phaät trình baøy choã 

boå duyeân cuûa mình, vò naøo cuõng khen ngôïi, thuaät laïi nhöõng lôøi oâng Duy 

Ma Caät vaø ñeàu noùi: “Khoâng kham laõnh ñeán thaêm beänh oâng.”— 
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XVI.Huyeãn Thaân: 

Huyeãn thaân hay AÛo thaân coù nghóa laø thaân naøy khoâng thaät maø chæ laø 

huyeãn giaû. Theo kinh Duy Ma Caät, phaåm Phöông Tieän, Duy Ma Caät 

duøng phöông tieän hieän thaân coù beänh. Do oâng coù beänh neân caùc vò Quoác 

Vöông, Ñaïi thaàn, Cö só, Baø la moân caû thaûy cuøng caùc vò Vöông töû vôùi 

bao nhieâu quan thuoäc voâ soá ngaøn ngöôøi ñeàu ñeán thaêm beänh. OÂng nhôn 

dòp thaân beänh môùi roäng noùi Phaùp: “Naày caùc nhaân giaû! Caùi huyeãn thaân 

naày thaät laø voâ thöôøng, noù khoâng coù söùc, khoâng maïnh, khoâng beàn chaéc, 

laø vaät mau hö hoaïi, thaät khoâng theå tin caäy. Noù laø caùi oå chöùa nhoùm 

nhöõng thöù khoå naõo beänh hoaïn. Caùc nhaân giaû! Ngöôøi coù trí saùng suoát 

khoâng bao giôø nöông caäy noù. Neáu xeùt cho kyõ thì caùi thaân naày nhö ñoáng 

boït khoâng theå caàm naém; thaân naày nhö    boùng noåi khoâng theå coøn laâu; 

thaân naày nhö aùnh naéng dôïn giöõa ñoàng, do loøng khaùt aùi sanh; thaân naày 

nhö caây chuoái khoâng beàn chaéc; thaân naày nhö ñoà huyeãn thuaät, do nôi 

ñieân ñaûo maø ra; thaân naày nhö caûnh chieâm bao, do hö voïng maø thaáy coù; 

thaân naày nhö boùng cuûa hình, do nghieäp duyeân hieän; thaân naày nhö vang 

cuûa tieáng, do nhaân duyeân thaønh; thaân naày nhö maây noåi, trong giaây phuùt 

tieâu tan; thaân naày nhö ñieän chôùp sanh dieät raát mau leï, nieäm nieäm 

khoâng döøng; thaân naày khoâng chuû, nhö laø ñaát; thaân naày khoâng coù ta, nhö 

laø löûa; thaân naày khoâng tröôøng thoï, nhö laø gioù; thaân naày khoâng coù nhaân, 

nhö laø nöôùc; thaân naày khoâng thaät, bôûi töù ñaïi giaû hôïp maø thaønh; thaân 

naày voán khoâng, neáu lìa ngaõ vaø ngaõ sôû; thaân naày laø voâ tri, nhö caây coû, 

ngoùi, ñaù; thaân naày voâ taùc (khoâng coù laøm ra), do gioù nghieäp chuyeån lay; 

thaân naày laø baát tònh, chöùa ñaày nhöõng thöù dô baån; thaân naày laø giaû doái, 

daàu coù taém röûa aên maëc töû teá roát cuoäc noù cuõng tan raõ; thaân naày laø tai 

hoïa, vì ñuû caùc thöù beänh hoaïn khoå naõo; thaân naày nhö gieáng khoâ treân goø, 

vì noù bò söï giaø yeáu eùp ngaët; thaân naày khoâng chaéc chaén, vì theá naøo noù 

cuõng phaûi cheát; thaân naày nhö raén ñoäc, nhö keû cöôùp giaëc, nhö choán 

khoâng tuï, vì do aám, giôùi, nhaäp hôïp thaønh. Caùc nhaân giaû! Haõy neân nhaøm 

chaùn caùi thaân naày, chôù tham tieác noù, phaûi neân öa muoán thaân Phaät. Vì 

sao? Vì thaân Phaät laø Phaùp Thaân, do voâ löôïng coâng ñöùc trí tueä sanh; do 

giôùi, ñònh, tueä, giaûi thoaùt, giaûi thoaùt tri kieán sanh; do töø bi hyû xaû sanh; 

do boá thí, trì giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh, trí tueä, vaø phöông 

tieän sanh; do luïc thoâng, tam minh sanh; do 37 phaåm trôï ñaïo sanh; do 

chæ quaùn sanh; do thaäp löïc, töù voâ uùy, thaäp baùt baát coäng sanh; do ñoaïn 

tröø taát caû caùc phaùp baát thieän, tu caùc phaùp thieän sanh; do chaân thaät sanh; 
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do khoâng buoâng lung sanh; do voâ löôïng phaùp thanh tònh nhö theá sanh ra 

thaân Nhö Lai. 

 

XVII.Im Laëng Phi Nhò Nguyeân: 

"Söï laëng thinh phi nhò nguyeân" laø thuaät ngöõ thieàn noùi leân raèng 

chính trong söï laëng thinh môùi hieåu ñöôïc heát thöïc chaát cuûa phi nhò 

nguyeân cuûa hieän thöïc, baûn tính thaät hay baûn tính Phaät, voán coù saün trong 

moïi hieän töôïng. Töø ngöõ naày ñeán töø kinh Duy Ma Caät, trong ñoù Boà Taùt 

Vaên Thuø ca ngôïi moät vò cö só ñaïi giaùc, teân laø Duy Ma Caät, ñöôïc toân 

kính ñaëc bieät trong thieàn vì söï laëng thinh cuûa oâng bieát theå hieän thöïc 

chaát cuûa tính phi nhò nguyeân hôn moïi ngoân töø. Trong thieàn ngöôøi ta 

cuõng noùi ñeán söï 'Im Laëng Saám Seùt' cuûa Duy Ma Caät. Tuy nhieân, haàu 

heát caùc hoïc giaû Phaät giaùo ñeàu xem Duy Ma Caät nhö moät nhaân vaät 

huyeàn thoaïi 

 

XVIII.Khoâng Taän Höõu Vi Khoâng Truï Voâ Vi: 

Theo Kinh Duy Ma Caät, phaåm möôøi moät, Boà Taùt Haïnh, Phaät baûo 

caùc Boà Taùt raèng: “Coù phaùp moân ‘Taän, Voâ Taän Giaûi Thoaùt’ caùc oâng neân 

hoïc. Sao goïi laø Taän? Nghóa laø phaùp höõu vi. Sao goïi laø Voâ Taän? Nghóa 

laø phaùp voâ vi. Nhö Boà Taùt thôøi khoâng taän höõu vi, cuõng khoâng truï voâ 

vi.” Laïi vì ñuû caùc phöôùc ñöùc maø khoâng truï voâ vi; vì ñuû caû trí tueä maø 

khoâng taän höõu vi; vó ñaïi töø bi maø khoâng truï voâ vi; vì maõn boån nguyeän 

maø khoâng taän höõu vi; vì nhoùm thuoác phaùp maø khoâng taän höõu vi; vì tuøy 

beänh cho thuoác maø khoâng taän höõu vi; vì bieát beänh chuùng sanh maø 

khoâng truï voâ vi; vì döùt tröø beänh chuùng sanh maø khoâng taän höõu vi. Caùc 

Boà Taùt chaùnh só tu taäp phaùp naày thôøi khoâng taän höõu vi, khoâng truï voâ vi, 

ñoù goïi laø phaùp moân Taän, Voâ Taän Giaûi Thoaùt maø caùc oâng caàn phaûi hoïc. 

Sao goïi laø Khoâng Taän Höõu Vi? Nghóa laø khoâng lìa ñaïi töø, khoâng boû ñaïi 

bi, saâu phaùt taâm caàu nhöùt thieát trí maø khoâng khinh boû, giaùo hoùa chuùng 

sanh quyeát khoâng nhaøm chaùn; ñoái phaùp töù nhieáp thöôøng nghó laøm theo , 

giöõ gìn chaùnh phaùp khoâng tieác thaân maïng, laøm caùc vieäc laønh khoâng heà 

nhaøm moûi, chí thöôøng ñeå nôi phöông tieän hoài höôùng, caàu phaùp khoâng 

bieáng treã, noùi phaùp khoâng laãn tieác, sieâng cuùng döôøng chö Phaät, coá vaøo 

trong sanh töû maø khoâng sôï seät, ñoái vieäc vinh nhuïc loøng khoâng lo khoâng 

möøng, khoâng khinh ngöôøi chöa hoïc, kænh ngöôøi hoïc nhö Phaät, ngöôøi bò 

phieàn naõo laøm cho phaùt nieäm chaùnh, caùi vui xa lìa khoâng cho laø quyù, 

khoâng ñaém vieäc vui cuûa mình maø möøng vieäc vui cuûa ngöôøi, ôû trong 
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thieàn ñònh töôûng nhö ñòa nguïc, ôû trong sanh töû töôûng nhö vöôøn nhaø, 

thaáy ngöôøi ñeán caàu phaùp töôûng nhö thaày laønh, boû taát caû vaät sôû höõu 

töôûng ñuû nhöùt thieát trí, thaáy ngöôøi phaù giôùi taâm nghó cöùu giuùp, caùc phaùp 

Ba La Maät töôûng laø cha meï, caùc phaùp ñaïo phaåm töôûng laø quyeán thuoäc, 

laøm vieäc laønh khoâng coù haïn löôïng, ñem caùc vieäc nghieâm söùc ôû caùc coõi 

Tònh Ñoä trau doài coõi Phaät cuûa mình, thöïc haønh boá thí voâ haïn, ñaày ñuû 

töôùng toát, tröø taát caû ñieàu xaáu, trong saïch thaân khaåu yù, nhieàu soá kieáp 

sanh töû maø loøng vaãn maïnh meõ, nghe caùc Ñöùc Phaät quyeát chí khoâng 

moûi, duøng göôm trí tueä phaù giaëc phieàn naõo, ra khoûi aám giôùi nhaäp, gaùnh 

vaùc chuùng sanh ñeå ñöôïc hoaøn toaøn giaûi thoaùt, duøng söùc ñaïi tinh taán phaù 

deïp ma quaân, thöôøng caàu voâ nieäm, thöïc töôùng trí hueä, thöïc haønh ít 

muoán bieát ñuû maø chaúng boû vieäc ñôøi, khoâng saùi oai nghi maø thuaän theo 

theá tuïc, khôûi tueä thaàn thoâng daãn daét chuùng sanh, ñaëng nieäm toång trì ñaõ 

nghe thôøi khoâng queân, kheùo bieát caên cô döùt loøng nghi cuûa chuùng sanh, 

duøng nhaïo thuyeát bieän taøi dieãn noùi phaùp voâ ngaïi, thanh tònh möôøi 

nghieäp laønh höôûng thoï phöôùc trôøi ngöôøi, tu boán moùn voâ löôïng môû 

ñöôøng Phaïm Thieân, khuyeán thænh noùi phaùp, tuøy hyû ngôïi khen ñieàu 

laønh, ñaëng tieáng toát cuûa Phaät, thaân khaåu yù troïn laønh, ñaëng oai nghi cuûa 

Phaät, coâng phu tu taäp phaùp laønh  saâu daày caøng tieán nhieàu leân, ñem 

phaùp Ñaïi thöøa giaùo hoùa thaønh töïu Boà Taùt Taêng, loøng khoâng buoâng 

lung, khoâng maát caùc ñieàu laønh. Laøm caùc phaùp nhö theá goïi laø Boà Taùt 

khoâng taän höõu vi. Sao goïi laø khoâng truï voâ vi? Nghóa laø tu hoïc moân 

Khoâng; khoâng laáy khoâng laøm choã tu chöùng; tu hoïc moân voâ töôùng, voâ 

taùc, khoâng laáy voâ töôùng, voâ taùc laøm choã tu chöùng; tu hoïc phaùp Voâ Sanh 

khoâng laáy Voâ Sanh laøm choã tu chöùng; quaùn Voâ Thöôøng maø khoâng 

nhaøm vieäc laønh (lôïi haønh); quaùn Theá Gian Khoå maø khoâng gheùt sanh töû; 

quaùn Voâ Ngaõ maø daïy doã ngöôøi khoâng nhaøm moûi; quaùn Tòch Dieät maø 

khoâng tòch dieät haún; quaùn xa lìa (buoâng boû) maø thaân taâm tu caùc phaùp 

laønh; quaùn Khoâng Choã Veà (khoâng quy tuùc) maø vaãn veà theo phaùp laønh; 

quaùn Voâ Sanh maø duøng phaùp sanh (nöông theo höõu sanh) ñeå gaùnh vaùc 

taát caû; quaùn Voâ Laäu maø khoâng ñoaïn caùc laäu; quaùn khoâng choã laøm (voâ 

haønh) maø duøng vieäc laøm (haønh ñoäng) ñeå giaùo hoùa chuùng sanh; quaùn 

Khoâng Voâ maø khoâng boû ñaïi bi; quaùn Chaùnh Phaùp Vò (choã chöùng) maø 

khoâng theo Tieåu thöøa; quaùn caùc phaùp hö voïng, khoâng beàn chaéc, khoâng 

nhaân, khoâng chuû, khoâng töôùng, boån nguyeän chöa maõn maø khoâng boû 

phöôùc ñöùc thieàn ñònh trí tueä. Tu caùc phaùp nhö theá goïi laø Boà Taùt khoâng 

truï voâ vi. Laïi vì ñuû caùc phöôùc ñöùc maø khoâng truï voâ vi; vì ñuû caû trí tueä 
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maø khoâng taän höõu vi; vó ñaïi töø bi maø khoâng truï voâ vi; vì maõn boån 

nguyeän maø khoâng taän höõu vi; vì nhoùm thuoác phaùp maø khoâng taän höõu 

vi; vì tuøy beänh cho thuoác maø khoâng taän höõu vi; vì bieát beänh chuùng sanh 

maø khoâng truï voâ vi; vì döùt tröø beänh chuùng sanh maø khoâng taän höõu vi. 

Caùc Boà Taùt chaùnh só tu taäp phaùp naày thôøi khoâng taän höõu vi, khoâng truï 

voâ vi, ñoù goïi laø phaùp moân Taän, Voâ Taän Giaûi Thoaùt maø caùc oâng caàn 

phaûi hoïc.” 

 

XIX.Khuyeán Giaùo Ta Baø Khoå: 

Theo kinh Duy Ma Caät, chöông möôøi, Duy Ma Caät hoûi caùc vò Boà 

Taùt ôû nöôc Chuùng Höông raèng: “Phaät Höông Tích laáy chi ñeå noùi 

phaùp?” Caùc vò Boà Taùt kia ñaùp: “Phaät coõi toâi khoâng duøng vaên töï ñeå noùi, 

chæ duøng caùc muøi höông laøm cho caùc trôøi, ngöôøi ñöôïc luaät haïnh. Caùc 

Boà Taùt ñeàu ngoài döôùi caây höông, nghe muøi höông maàu nhieäm aáy ñeàu 

ñöôïc tam muoäi Nhöùt Thieát ñöùc taïng. Ñöôïc tam muoäi aáy ñeàu ñöôïc ñaày 

ñuû taát caû coâng ñöùc cuûa Boà Taùt.” Caùc Boà Taùt kia hoûi oâng Duy Ma Caät 

raèng: “Coøn Phaät Thích Ca Maâu Ni laáy gì ñeå noùi phaùp?” OÂng Duy Ma 

Caät noùi: “Chuùng sanh coõi Ta Baø naày cang cöôøng khoù giaùo hoùa, cho neân 

Phaät noùi nhöõng lôøi cang cöôøng ñeå ñieàu phuïc hoï. Noùi ñoù laø ñòa nguïc; ñoù 

laø suùc sanh; ñoù laø ngaï quyû; ñoù laø choã naïn; ñoù laø choã ngöôøi ngu sanh; ñoù 

laø thaân laøm vieäc taø, ñoù laø quaû baùo cuûa thaân laøm vieäc taø; ñoù laø mieäng 

laøm vieäc taø, ñoù laø quaû baùo cuûa mieäng laøm vieäc taø; ñoù laø yù laøm vieäc taø, 

ñoù laø quaû baùo cuûa yù laøm vieäc taø; ñoù laø saùt sanh, ñoù laø quaû baùo cuûa saùt 

sanh; ñoù laø khoâng cho maø laáy, ñoù laø quaû baùo cuûa khoâng cho maø laáy; ñoù 

laø taø daâm, ñoù laø quaû baùo cuûa taø daâm; ñoù laø voïng ngöõ, ñoù laø quaû baùo 

cuûa voïng ngöõ; ñoù laø hai löôõi, ñoù laø quaû baùo cuûa hai löôõi; ñoù laø lôøi noùi 

aùc ñoäc, ñoù laø quaû baùo cuûa lôøi noùi aùc ñoäc; ñoù laø lôøi noùi voâ nghóa, ñoù laø 

quaû baùo cuûa lôøi noùi voâ nghóa; ñoù laø tham lam, ganh gheùt, ñoù laø quaû baùo 

cuûa tham lam ganh gheùt; ñoù laø töùc giaän, ñoù laø quaû baùo cuûa töùc giaän; ñoù 

laø taø kieán, ñoù laø quaû baùo cuûa taø kieán; ñoù laø boûn xeûn, ñoù laø quaû baùo cuûa 

boûn xeûn; ñoù laø phaù giôùi, ñoù laø quaû baùo cuûa phaù giôùi; ñoù laø giaän hôøn, ñoù 

laø quaû baùo cuûa giaän hôøn; ñoù laø löôøi bieáng, ñoù laø quaû baùo cuûa löôøi 

bieáng; ñoù laø yù taùn loaïn, ñoù laø quaû baùo cuûa yù taùn loaïn; ñoù laø ngu si, ñoù 

laø quaû baùo cuûa ngu si; ñoù laø kieát giôùi; ñoù laø giöõ giôùi; ñoù laø phaïm giôùi; 

ñoù laø neân laøm; ñoù laø khoâng neân laøm; ñoù laø chöôùng ngaïi; ñoù laø khoâng 

chöôùng ngaïi; ñoù laø maéc toäi; ñoù laø khoûi toäi; ñoù laø tònh; ñoù laø dô; ñoù laø 

höõu laäu; ñoù laø voâ laäu; ñoù laø taø ñaïo; ñoù laø chaùnh ñaïo; ñoù laø höõu vi; ñoù laø 
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voâ vi; ñoù laø theá gian; ñoù laø Nieát Baøn, vì nhöõng ngöôøi  khoù giaùo hoùa 

loøng nhö khæ vöôïn, neân duøng bao nhieâu phaùp ñeå cheá ngöï loøng hoï, môùi 

coù theå ñieàu phuïc ñöôïc. Ví nhö voi, nhö ngöïa, ngang traùi khoâng ñieàu 

ñöôïc, phaûi theâm ñaùnh ñaäp döõ tôïn cho ñeán thaáu xöông roài môùi ñieàu 

phuïc ñöôïc. Chuùng sanh cang cöôøng, khoù giaùo hoùa cuõng theá, neân phaûi 

duøng taát caû nhöõng lôøi khoå thieát môùi coù theå ñöa hoï vaøo khuoân khoå luaät 

haïnh ñöôïc.” Caùc Boà Taùt nöôùc Chuùng Höông kia nghe roài noùi raèng: 

“Thaät chöa töøng coù! Nhö Phaät Thích Ca Maâu Ni Theá Toân aån caùi söùc töï 

taïi voâ löôïng cuûa Ngaøi maø duøng nhöõng phöông phaùp sôû thích cuûa ngöôøi 

ngheøo heøn ñeå ñoä thoaùt chuùng sanh. Caùc Boà Taùt ñaây cuõng chòu khoå sôû, 

nhuùn nhöôøng, duøng loøng ñaïi bi voâ löôïng ñeå sanh vaøo coõi Phaät naày.” 

 

XX.Laïc Phaùp: 

Nieàm vui toân giaùo hay söï an laïc cuûa Phaät phaùp hay nieàm vui vôùi 

phaùp. Vui khi nghe hay neám ñöôc höông vò cuûa phaùp, khi thôø kính Phaät 

toå, khi taïo laäp coâng ñöùc, cuùng döôøng hay tuïng nieäm (duøng muøi vò cuûa 

phaùp ñeå laøm cho taâm thaàn vui thuù). Theo kinh Duy Ma Caät, luùc ma Ba 

Tuaàn ñem moät muoân hai ngaøn Thieân nöõ cho oâng Duy Ma Caät. Khi aáy 

oâng Duy Ma Caät baûo caùc Thieân nöõ raèng: “Ma ñaõ ñem caùc ngöôi cho ta 

roài, nay caùc ngöôi ñeàu phaûi phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh 

giaùc. Roài oâng theo caên cô cuûa Thieân nöõ maø noùi Phaùp ñeå cho phaùt yù 

ñaïo, vaø baûo raèng ‘caùc ngöôi ñaõ phaùt yù ñaïo, coù Phaùp vui ñeå töï vui chôù 

neân vui theo nguõ duïc nöõa.’” Thieân nöõ hoûi: “Theá naøo laø Phaùp vui?” OÂng 

ñaùp: “Vui thöôøng tin Phaät; vui muoán nghe phaùp; vui cuùng döôøng Taêng; 

vui lìa nguõ duïc; vui quaùn nguõ aám nhö oaùn taëc; vui quaùn thaân töù ñaïi nhö 

raén ñoäc; vui quaùn noäi nhaäp (saùu caên)  nhö khoâng; vui gìn giöõ ñaïo yù; vui 

lôïi ích chuùng sanh; vui cung kính cuùng döôøng böïc sö tröôûng; vui nhaãn 

nhuïc nhu hoøa; vui sieâng nhoùm caên laønh; vui thieàn ñònh chaúng loaïn; vui 

rôøi caáu nhieãm ñaëng trí tueä saùng suoát; vui môû roäng taâm Boà Ñeà; vui haøng 

phuïc caùc ma; vui ñoaïn phieàn naõo; vui thanh tònh coõi nöôùc Phaät; vui 

thaønh töïu caùc töôùng toát maø tu caùc coâng ñöùc; vui trang nghieâm ñaïo 

traøng; vui nghe phaùp thaâm dieäu maø khoâng sôï; vui ba moân giaûi thoaùt maø 

khoâng vui phi thôøi; vui gaàn baïn ñoàng hoïc; vui ôû chung vôùi ngöôøi khoâng 

phaûi ñoàng hoïc maø loøng thöông khoâng chöôùng ngaïi; vui giuùp ñôõ aùc tri 

thöùc; vui gaàn thieän tri thöùc; vui taâm hoan hyû thanh tònh;  vui tu voâ löôïng 

Phaùp ñaïo phaåm. Ñoù laø Phaùp vui cuûa Boà Taùt. 
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XXI.Loøng Bi Maãn Cuûa Boà Taùt: 

Loøng bi maãn laø taâm se laïi tröôùc söï ñau khoå cuûa chuùng sinh khaùc. 

Loøng mong muoán loaïi boû nhöõng ñau khoå cuûa chuùng sinh khaùc.  Tieáng 

Phaïn laø Phaû Li Neâ Phöôïc, cuõng coù nghóa laø caùi taâm hay taám loøng bi 

maãn thöông xoùt cöùu vôùt ngöôøi khaùc thoaùt khoûi khoå ñau phieàn naõo. 

Loøng bi laø loøng vò tha, khoâng vì baûn ngaõ, maø döïa treân nguyeân taéc bình 

ñaúng. Khi thaáy ai ñau khoå beøn thöông xoùt, aáy laø bi taâm. Taâm bi laø taâm 

thieän vôùi nhöõng tö töôûng tö töôûng thieän laønh, mong cho ngöôøi khaùc 

thoaùt khoûi khoå ñau phieàn naõo. Taâm bi chaúng nhöõng mang laïi haïnh phuùc 

vaø an tònh cho ngöôøi khaùc maø coøn mang laïi cho mình nöõa. Taâm bi giuùp 

ta loaïi boû nhöõng tö töôûng baát thieän nhö giaän hôøn, ganh gheùt vaø ñoá kî. 

Bi taâm môû roäng khoâng phaân bieät chuùng sanh moïi loaøi. Tuy nhieân, bi 

taâm phaûi ñi keøm vôùi trí tueä, ñeå coù ñöôïc keát quaû ñuùng ñaén. Loøng “Bi” 

chính laø moät trong nhöõng cöûa ngoû quan troïng ñi ñeán ñaïi giaùc, vì nhôø ñoù 

maø chuùng ta khoâng gieát haïi chuùng sanh. Theo Kinh Duy Ma Caät, Phaåm 

thöù baûy, Quaùn Chuùng Sanh, Boà Taùt Vaên Thuø khi ñeán thaêm beänh cö só 

Duy Ma Caät coù hoûi veà loøng “bi” nhö sau: Ngaøi Vaên Thuø Sö Lôïi hoûi 

Duy Ma Caät: “Sao goïi laø loøng bi cuûa moät vò Boà Taùt?” Duy Ma Caät ñaùp: 

“Boà Taùt laøm coâng ñöùc gì coát ñeå chia xeû cho taát caû chuùng sanh.” Loøng 

bi maãn cuûa chö vò Boà Taùt laø khoâng theå nghó baøn.  Chö Boà Taùt laø nhöõng 

baäc ñaõ giaùc ngoä, nhöõng vò Phaät töông lai, tuy nhieân, caùc Ngaøi nguyeän 

seõ tieáp tuïc truï theá  trong moät thôøi gian thaät daøi. Taïi sao vaäy? Vì lôïi ích 

cho tha nhaân, vì caùc ngaøi muoán cöùu vôùt chuùng sanh ra khoûi côn ñaïi 

hoàng thuûy cuûa khoå ñau phieàn naõo. Nhöng coøn lôïi ích cuûa chính caùc 

ngaøi ôû ñaâu?  Vôùi caùc ngaøi, lôïi ích cuûa chuùng sanh chính laø lôïi ích cuûa 

caùc ngaøi, bôûi vì caùc ngaøi muoán nhö vaäy. Tuy nhieân, noùi nhö vaäy thì ai 

coù theå tin ñöôïc?  Thaät laø ñuùng vôùi nhöõng ngöôøi khoâ caïn tình thöông, chæ 

nghó ñeán rieâng mình thì thaáy khoù tin ñöôïc loøng vò tha cuûa vò Boà Taùt. 

Nhöng nhöõng ngöôøi coù töø taâm thì hieåu noù deã daøng. Chuùng ta chaúng 

thaáy ñoù sao, moät soá ngöôøi nguoäi laïnh tình thöông thaáy thích thuù tröôùc 

nieàm ñau noãi khoå cuûa ngöôøi khaùc, duø cho nieàm ñau noãi khoå chaúng 

mang laïi lôïi ích chi cho hoï? Vaø chuùng ta cuõng phaûi thöøa nhaän raèng chö 

Boà taùt, cöông quyeát trong tình thöông, thaáy hoan hyû giuùp ích cho keû 

khaùc khoâng chuùt lo aâu vò kyû. Chuùng ta chaúng thaáy sao, nhöõng keû u 

minh tröôùc baûn chaát thaät söï cuûa vaïn höõu neân coi caùi “Ngaõ” laø thaät neân 

troùi buoäc vaøo noù vaø haäu quaû laø khoå ñau phieàn naõo. Trong khi chö Boà 

Taùt ñaõ xoùa boû ñöôïc caùi “Ngaõ” neân ngöøng xem nhöõng caùi “Ta” vaø “cuûa 
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ta” laø thaät. Chính vì theá maø chö vò Boà Taùt luoân aân caàn töø bi ñoái vôùi tha 

nhaân vaø saün saøng chòu muoân ngaøn khoå ñau phieàn naõo vì söï aân caàn töø bi 

naøy. 

 

XXII.Nhò Töôùng Boà Taùt: 

Theo kinh Duy Ma Caät, chöông möôøi boán, Ñöùc Phaät baûo Boà Taùt Di 

Laëc: “Di Laëc! OÂng phaûi bieát, Boà Taùt coù hai töôùng. Sao goïi laø hai? Moät 

laø nhöõng ngöôøi öa nhöõng caâu vaên hay ñeïp, hai laø nhöõng ngöôøi khoâng 

sôï nghóa saâu xa, hieåu ñöôïc ñuùng nhö thaät. Nhö haïng öa nhöõng caâu vaên 

hay ñeïp, phaûi bieát ñoù laø Boà Taùt môùi hoïc. Neáu ôû  nôi kinh ñieån thaäm 

thaâm khoâng nhieãm, khoâng tröôùc, khoâng coù chuùt sôï seät vaø hieåu roõ ñöôïc 

ñoù, nghe roài taâm thanh tònh thoï trì, ñoïc tuïng ñuùng nhö lôøi noùi maø tu 

haønh, phaûi bieát ñoù laø haïng tu haønh ñaõ laâu. Naày Di Laëc! Laïi coù hai phaùp 

goïi laø Boà Taùt môùi hoïc, khoâng theå quyeát ñònh phaùp thaäm thaâm. Hai 

phaùp laø chi? Moät laø nhöõng kinh ñieån thaäm thaâm chöa töøng nghe neáu 

nghe thôøi sôï seät sanh loøng nghi, khoâng tuøy thuaän ñöôïc, cheâ bai khoâng 

tin roài noùi raèng: “Kinh naày töø tröôùc ñeán giôø ta chöa töøng nghe, töø ñaâu 

ñeán ñaây?” Hai laø neáu coù ngöôøi hoä trì giaûi noùi nhöõng kinh saâu xa nhö 

theá, khoâng chòu gaàn guõi, cuùng döôøng cung kính, hoaëc ôû nôi ñoù noùi loãi 

xaáu xa  cuûa ngöôøi kia. Coù hai phaùp ñaáy, phaûi bieát Boà Taùt môùi hoïc chæ 

laø töï toån haïi, chöù khoâng theå ôû nôi phaùp thaäm thaâm maø ñieàu phuïc ñöôïc 

taâm mình. Naày Di Laëc! Laïi coù hai phaùp, Boà Taùt daàu tin hieåu thaâm 

phaùp, vaãn coøn töï toån haïi chôù khoâng theå chöùng ñöôïc voâ sanh phaùp nhaãn. 

Hai phaùp laø chi? Moät laø khinh deã caùc Boà Taùt môùi hoïc maø khoâng daïy 

baûo. Hai laø tin hieåu thaâm phaùp maø laïi chaáp töôùng phaân bieät.” 

 

XXIII.Möôøi Laêm Phaùp Quaùn Nieäm: 

Theo Kinh Duy Ma Caät, ngaøi Duy Ma Caät ñaõ noùi veà möôøi laêm 

phaùp quaùn nieäm veà khoâng truï voâ vi. Thöù nhaát laø Tu hoïc moân Khoâng; 

khoâng laáy khoâng laøm choã tu chöùng. Thöù nhì laø Tu hoïc moân voâ töôùng, 

voâ taùc, khoâng laáy voâ töôùng, voâ taùc laøm choã tu chöùng. Thöù ba laø Tu hoïc 

phaùp Voâ Sanh khoâng laáy Voâ Sanh laøm choã tu chöùng. Thöù tö laø Quaùn 

Voâ Thöôøng maø khoâng nhaøm vieäc laønh (lôïi haønh). Thöù naêm laø Quaùn 

Theá Gian Khoå maø khoâng gheùt sanh töû. Thöù saùu laø Quaùn Voâ Ngaõ maø 

daïy doã ngöôøi khoâng nhaøm moûi.  Thöù baûy laø Quaùn Tòch Dieät maø khoâng 

tòch dieät haún. Thöù taùm laø Quaùn xa lìa (buoâng boû) maø thaân taâm tu caùc 

phaùp laønh. Thöù chín laø Quaùn Khoâng Choã Veà (khoâng quy tuùc) maø vaãn 
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veà theo phaùp laønh. Thöù möôøi laø Quaùn Voâ Sanh maø duøng phaùp sanh 

(nöông theo höõu sanh) ñeå gaùnh vaùc taát caû. Thöù möôøi moät laø Quaùn Voâ 

Laäu maø khoâng ñoaïn caùc laäu. Thöù möôøi hai laø Quaùn khoâng choã laøm (voâ 

haønh) maø duøng vieäc laøm (haønh ñoäng) ñeå giaùo hoùa chuùng sanh. Thöù 

möôøi ba laø Quaùn Khoâng Voâ maø khoâng boû ñaïi bi. Thöù möôøi boán laø 

Quaùn Chaùnh Phaùp Vò (choã chöùng) maø khoâng theo Tieåu thöøa. Thöù möôøi 

laêm laø Quaùn caùc phaùp hö voïng, khoâng beàn chaéc, khoâng nhaân, khoâng 

chuû, khoâng töôùng, boån nguyeän chöa maõn maø khoâng boû phöôùc ñöùc thieàn 

ñònh trí tueä. Tu caùc phaùp nhö theá goïi laø Boà Taùt khoâng truï voâ vi. 

 

XXIV.Möôøi Phaùp Toái Thöôïng:  

Duy Ma Caät daïy cho haønh giaû tu thieàn veà "Ñoä Chuùng Thaäp Phaùp." 

Theo kinh Duy Ma Caät, chöông möôøi, Duy Ma Caät noùi: “Boà Taùt ôû coõi 

nöôùc Chuùng Höông ñoái vôùi chuùng sanh, loøng ñaïi bi beàn chaéc thaät ñuùng 

nhö lôøi caùc ngaøi ñaõ ngôïi khen. Maø Boà Taùt ôû coõi naày  lôïi ích cho chuùng 

sanh trong moät ñôøi coøn hôn traêm ngaøn kieáp tu haønh ôû coõi nöôùc khaùc. Vì 

sao? Vì coõi Ta Baø naày coù möôøi ñieàu laønh maø caùc Tònh Ñoä khaùc khoâng 

coù. Theá naøo laø möôøi? Moät laø duøng boá thí ñeå nhieáp ñoä keû ngheøo naøn; 

hai laø duøng tònh giôùi ñeå nhieáp ñoä ngöôøi phaù giôùi; ba laø duøng nhaãn nhuïc 

ñeå nhieáp ñoä keû giaän döõ; boán laø duøng tinh taán ñeå nhieáp ñoä keû giaûi ñaõi; 

naêm laø duøng thieàn ñònh ñeå nhieáp ñoä keû loaïn yù; saùu laø duøng trí tueä ñeå 

nhieáp ñoä keû ngu si; baûy laø noùi phaùp tröø naïn ñeå ñoä keû bò taùm naïn; taùm 

laø duøng phaùp ñaïi thöøa ñeå ñoä keû öa phaùp tieåu thöøa; chín laø duøng caùc 

phaùp laønh ñeå cöùu teá ngöôøi khoâng ñöùc; vaø möôøi laø thöôøng duøng töù nhieáp 

ñeå thaønh töïu chuùng sanh.” Caùc Boà Taùt kia hoûi: “Boà Taùt phaûi thaønh töïu 

maáy phaùp ôû nôi coõi naày laøm khoâng laàm loãi, ñöôïc sanh veà coõi Tònh 

Ñoä?” Duy Ma Caät ñaùp: “Boà Taùt thaønh töïu taùm phaùp thôøi ôû coõi naày laøm 

khoâng laàm loãi, ñöôïc sanh veà coõi Tònh Ñoä. Taùm phaùp laø gì? Moät laø lôïi 

ích chuùng sanh khoâng mong baùo ñaùp; hai laø thay theá taát caû chuùng sanh 

chòu moïi ñieàu khoå naõo; ba laø bao nhieâu coâng ñöùc ñeàu ban cho taát caû 

chuùng sanh; boán laø loøng bình ñaúng ñoái vôùi chuùng sanh  khieâm nhöôøng 

khoâng ngaïi, ñoái vôùi Boà Taùt xem nhö Phaät; naêm laø nhöõng kinh chöa 

nghe, nghe khoâng nghi; saùu laø khoâng choáng traùi vôùi haøng Thanh Vaên; 

baûy laø thaáy ngöôøi ñöôïc cuùng döôøng cuõng khoâng taät ñoá, khoâng khoe 

nhöõng lôïi loäc cuûa mình, ôû nôi ñoù maø ñieàu phuïc taâm mình; taùm laø 

thöôøng xeùt loãi mình, khoâng noùi ñeán loãi ngöôøi, haèng nhöùt taâm caàu caùc 

coâng ñöùc.” Sau khi oâng Duy Ma Caät vaø ngaøi Vaên Thuø Sö Lôïi noùi phaùp 
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naày roài, ôû trong ñaïi chuùng coù caû traêm ngaøn vò trôøi, ngöôøi ñeàu phaùt taâm 

Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, möôøi ngaøn Boà Taùt chöùng ñaëng Voâ 

sanh Phaùp nhaãn. 

 

XXV.Nhö Lai Chuûng: 

Chuûng Töû Nhö Lai hay chuûng töû Phaät hay Boà Taùt, neáu ñem gieo 

vaøo taâm thöùc con ngöôøi, seõ naåy maàm Phaät hay giaùc ngoä. Theo kinh 

Duy Ma Caät, chöông taùm, Duy Ma Caät hoûi ngaøi Vaên Thuø Sö Lôïi raèng: 

“Theá naøo laø haït gioáng Nhö Lai?” Ngaøi Vaên Thuø ñaùp: “Coù thaân laø haït 

gioáng; voâ minh coù aùi laø haït gioáng; tham saân si laø ba haït gioáng; töù ñieân 

ñaûo laø boán haït gioáng (Töù Ñieân Ñaûo); naêm moùn ngaên che laø naêm haït 

gioáng (Nguõ Trieàn Caùi); luïc nhaäp laø saùu haït gioáng (Luïc Nhaäp); thaát thöùc 

laø baûy haït gioáng; taùm taø phaùp laø taùm haït gioáng; chín moùn naõo laø chín 

haït gioáng; thaäp aùc laø möôøi haït gioáng.” OÂng Duy Ma Caät hoûi: “Taïi sao 

theá?” Vaên Thuø ñaùp: “Neáu ngöôøi thaáy voâ vi maø vaøo chaùnh vò (Nieát Baøn) 

thôøi khoâng theå coøn phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc nöõa. 

Ví nhö choã goø cao khoâng theå sinh hoa sen, maø nôi buøn laày thaáp öôùt môùi 

coù hoa sen. Nhö theá, ngöôøi thaáy voâ vi, vaøo chaùnh vò khoâng coøn sanh 

trong Phaät phaùp ñöôïc, maø ôû trong buøn laày phieàn naõo môùi coù chuùng sanh 

nghó ñeán Phaät phaùp maø thoâi. Laïi nhö gieo haït gioáng treân hö khoâng thì 

khoâng sinh ñöôïc, ôû ñaát phaân buøn môùi toát töôi ñöôïc. Nhö theá, ngöôøi ñaõ 

vaøo voâ vi chaùnh vò khoâng sanh ñöôïc trong Phaät phaùp, keû khôûi ngaõ kieán 

nhö nuùi Tu Di coøn coù theå phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc 

maø sinh trong Phaät phaùp. Cho neân phaûi bieát taát caû phieàn naõo laø haït 

gioáng Nhö Lai. Ví nhö khoâng xuoáng beå caû, khoâng theå ñaëng baûo chaâu 

voâ giaù, cuõng nhö khoâng vaøo bieån caû phieàn naõo thôøi laøm sao maø coù 

ngoïc baùu’nhöùt thieát trí.’” Luùc baáy giôø ngaøi Ñaïi Ca Dieáp khen raèng: 

“Hay thay! Hay thay! Ngaøi Vaên Thuø Sö Lôïi, lôøi noùi thích quaù. Thaät 

ñuùng nhö lôøi Ngaøi noùi nhöõng boïn traàn lao laø gioáng Nhö Lai. Hoâm nay, 

chuùng toâi khoâng coøn kham phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh 

giaùc. Ñeán nhö ngöôøi ñuû naêm toäi voâ giaùn coøn coù theå phaùt yù mong sanh 

trong Phaät phaùp, maø nay chuùng toâi hoaøn toaøn khoâng phaùt ñöôïc. Ví nhö 

nhöõng ngöôøi naêm caên ñaõ hö, ñoái vôùi naêm moùn duïc laïc chaúng coøn caûm 

xuùc. Cuõng nhö haøng Thanh Vaên ñaõ ñoaïn heát kieát söû, ôû trong Phaät phaùp 

khoâng coøn coù lôïi ích gì maáy, bôûi khoâng coøn coù chí nguyeän. Vì theá, thöa 

ngaøi Vaên Thuø Sö Lôïi! Phaøm phu ôû trong Phaät phaùp coøn coù aûnh höôûng, 

maø haøng Thanh Vaên thôøi khoâng. Vì sao? Vì phaøm phu nghe Phaät noùi 
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phaùp khôûi ñöôïc ñaïo taâm voâ thöôïng, chaúng ñoaïn Tam Baûo, coøn chính 

nhö Thanh Vaên troïn ñôøi nghe Phaät phaùp: thaäp löïc, töù voâ uùy, vaân vaân 

maø hoaøn toaøn cuõng khoâng phaùt ñöôïc ñaïo taâm voâ thöôïng.” 

 

XXVI.Nhö Phaùp: 

Tuøy Phaùp hay töông öùng vôùi phaùp, khoâng traùi ngöôïc vôùi lyù. Theo 

kinh Duy Ma Caät, chöông baûy, trong nhaø oâng Duy Ma Caät coù moät 

Thieân nöõ thaáy caùc vò trôøi, ngöôøi ñeán nghe Phaùp, lieàn hieän thaân ra tung 

raûi hoa trôøi treân mình caùc vò Boà Taùt vaø ñaïi ñeä töû. Khi hoa ñeán mình caùc 

vò Boà Taùt ñeàu rôi heát, ñeán caùc vò ñaïi ñeä töû ñeàu maéc laïi. Caùc vò ñaïi ñeä 

töû duøng heát thaàn löïc phuûi hoa maø hoa cuõng khoâng rôùt. Luùc aáy, Thieân 

nöõ hoûi ngaøi Xaù Lôïi Phaát: “Töï sao maø phuûi hoa?” Xaù Lôïi Phaát ñaùp: 

“Hoa naày khoâng nhö phaùp neân phuûi.” Thieân nöõ noùi: “Chôù baûo hoa naày 

laø khoâng nhö phaùp. Vì sao? Hoa naày noù khoâng coù phaân bieät, töï nhaân 

giaû phaân bieät ñoù thoâi! Neáu ngöôøi xuaát gia ôû trong Phaät phaùp coù phaân 

bieät laø khoâng nhö phaùp, neáu khoâng phaân bieät laø nhö phaùp. Ñaáy, xem 

caùc vò Boà Taùt, hoa coù dính ñaâu? Vì caùc ngaøi ñaõ ñoaïn heát töôûng phaân 

bieät. Ví nhö ngöôøi luùc hoài hoäp sôï, thôøi phi nhôn môùi thöøa cô haïi ñöôïc. 

Nhö theá, caùc vò ñaïi ñeä töû vì sôï sanh töû neân saéc, thanh, höông, vò, xuùc 

môùi thöøa cô ñöôïc, coøn ngöôøi ñaõ lìa ñöôïc söï sôï seät thì taát caû naêm moùn 

duïc khoâng laøm chi ñöôïc. Do taäp khí kieát söû chöa döùt heát neân hoa môùi 

maéc nôi thaân thoâi, coøn ngöôøi kieát taäp heát roài, hoa khoâng maéc ñöôïc.” 

 

XXVII.Phaïm Luaät: 

Khi Ñöùc Theá Toân coøn taïi theá, coù hai vò Tyø Kheo phaïm luaät haïnh, 

laáy laøm hoå theïn, khoâng daùm hoûi Phaät, ñeán hoûi Öu Ba Li raèng: “Daï thöa 

ngaøi Öu Ba Li! Chuùng toâi phaïm luaät thaät laáy laøm hoå theïn, khoâng daùm 

hoûi Phaät, mong nhôø ngaøi giaûi roõ choã nghi hoái cho chuùng toâi ñöôïc khoûi 

toäi aáy.” Öu Ba Li lieàn y theo phaùp, giaûi noùi cho hai vò. Baáy giôø oâng 

Duy Ma Caät ñeán noùi vôùi Öu Ba Li: “Thöa ngaøi Öu Ba Li, ngaøi chôù keát 

theâm toäi cho hai vò Tyø Kheo naày, phaûi tröø döùt ngay, chôù laøm roái loaïn 

loøng hoï. Vì sao? Vì toäi taùnh kia khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû 

khoaûng giöõa. Nhö lôøi Phaät ñaõ daïy: ‘Taâm nhô neân chuùng sanh nhô, taâm 

saïch neân chuùng sanh saïch.’ Taâm cuõng khoâng ôû trong, khoâng ôû ngoaøi, 

khoâng ôû khoaûng giöõa. Taâm kia nhö theá naøo, toäi caáu cuõng nhö theá aáy. 

Caùc phaùp cuõng theá, khoâng ra ngoaøi chôn nhö. Nhö ngaøi Öu Ba Li, khi 

taâm töôùng ñöôïc giaûi thoaùt thì coù toäi caáu chaêng?” Öu Ba Li ñaùp: 
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‘Khoâng.” OÂng Duy Ma Caät noùi: ‘Taát caû chuùng sanh taâm töôùng khoâng 

nhô  cuõng nhö theá! Thöa ngaøi Öu Ba Li! Voïng töôûng laø nhô, khoâng 

voïng töôûng laø saïch; ñieân ñaûo laø nhô, khoâng ñieân ñaûo laø saïch; chaáp ngaõ 

laø nhô, khoâng chaáp ngaõ laø saïch. Ngaøi Öu Ba Li! Taát caû phaùp sanh dieät 

khoâng döøng, nhö huyeãn, nhö chôùp; caùc Phaùp khoâng chôø nhau cho ñeán 

moät nieäm khoâng döøng; caùc Phaùp ñeàu laø voïng kieán, nhö chieâm bao, nhö 

naéng dôïn, nhö traêng döôùi nöôùc, nhö boùng trong göông, do voïng töôûng 

sanh ra. Ngöôøi naøo bieát nghóa naày goïi laø giöõ luaät, ngöôøi naøo roõ nghóa 

naày goïi laø kheùo hieåu.” Luùc ñoù hai vò Tyø Kheo khen raèng: “Thaät laø böïc 

thöôïng trí! Ngaøi Öu Ba Li naày khoâng theå saùnh kòp. Ngaøi laø böïc giöõ luaät 

hôn heát maø khoâng noùi ñöôïc.” Öu Ba Li ñaùp raèng: “Tröø Ñöùc Nhö Lai ra, 

chöa coù böïc Thanh Vaên vaø Boà Taùt naøo coù theå cheá phuïc ñöôïc choã nhaïo 

thuyeát bieän taøi cuûa oâng Duy Ma Caät. Trí tueä oâng thoâng suoát khoâng 

löôøng.” Khi aáy, hai vò Tyø Kheo döùt heát nghi hoái, phaùt taâm Voâ thöôïng 

Chaùnh ñaúng Chaùnh giaùc vaø phaùt nguyeän raèng: “Nguyeän laøm cho taát caû 

chuùng sanh ñeàu ñöôïc bieän taøi nhö vaäy.” 

 

XXVIII.Phaùp Baûo Nhö Haûi Ñaïo Sö: 

Theo Kinh Duy Ma Caät, chöông moät, caùc vò Boà Taùt luoân töï chöùa 

nhoùm raát nhieàu Phaùp Baûo Nhö Haûi Ñaïo Sö. Caùc ngaøi hieåu roõ nghóa 

thaäm thaâm cuûa caùc phaùp, bieát roõ hieän traïng qua laïi trong caùc caûnh thuù 

vaø haønh vi toát xaáu trong taâm nieäm cuûa chuùng sanh. Caùc ngaøi ñaõ ñaït 

ñeán traïng thaùi gaàn nhö trí tueä töï taïi voâ thöôïng cuûa chö Phaät, ñaõ thaønh 

ñaït thaäp löïc voâ uùy, vaø thaäp baùt baát coäng. Duø caùc ngaøi ñaõ ngaên ñoùng 

caùc cöûa neûo aùc thuù, caùc ngaøi vaãn hieän thaân trong naêm ñöôøng hoùa ñoä 

chuùng sanh, laøm vò ñaïi y vöông kheùo trò laønh caùc beänh, tuøy theo tröôøng 

hôïp caù nhaân maø cho thuoác moät caùch coâng hieäu. Vì theá maø caùc ngaøi ñaõ 

thaønh töïu voâ löôïng coâng ñöùc, trang nghieâm thanh tònh voâ löôïng coõi 

Phaät. Chuùng sanh naøo ñöôïc nghe danh thaáy hình ñeàu ñöôïc lôïi ích vì 

caùc haønh ñoäng cuûa caùc ngaøi ñeàu khoâng uoång phí. Vì theá caùc ngaøi ñeàu 

ñaõ thaønh töïu moïi coâng ñöùc tuyeät haûo. 

 

 XXIX.Phaùp Bình Ñaúng: 

Phaùp bình ñaúng laø moät trong boán loaïi bình ñaúng trong Kinh Laêng 

Giaø. Bình ñaúng veà chaân lyù coù nghóa laø taát caû chö Nhö Lai ñeàu ñaït cuøng 

moät söï theå chöùng nhôø vaøo ba möôi baûy phaàn chöùng ngoä. Theo kinh 

Duy Ma Caät, chöông ba, Ñöùc Phaät baûo Tu Boà Ñeà: “OÂng ñi ñeán thaêm 
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beänh oâng Duy Ma Caät duøm ta.” Tu Boà Ñeà baïch Phaät: “Baïch Theá Toân! 

Con khoâng kham laõnh ñeán thaêm beänh oâng ta. Vì sao? Nhôù laïi thuôû 

tröôùc, con vaøo khaát thöïc nôi nhaø oâng, luùc ñoù tröôûng giaû Duy Ma Caät 

laáy caùi baùt cuûa con ñöïng ñaày côm roài noùi vôùi con raèng ‘Thöa ngaøi Tu 

Boà Ñeà! Ñoái vôùi côm bình ñaúng, thì caùc Phaùp cuõng bình ñaúng, caùc Phaùp 

bình ñaúng thì côm cuõng bình ñaúng, ñi khaát thöïc nhö theá môùi neân laõnh 

moùn aên. Nhö Tu Boà Ñeà khoâng tröø daâm noä si, cuõng khoâng chung cuøng 

vôùi noù, khoâng hoaïi thaân maø theo moät hình töôùng, khoâng döùt si aùi sanh 

ra giaûi thoaùt, ôû töôùng nguõ nghòch maø ñaëng giaûi thoaùt, khoâng môû cuõng 

khoâng buoäc, khoâng thaáy töù ñeá cuõng khoâng phaûi khoâng ñaéc quaû, khoâng 

phaûi phaøm phu cuõng khoâng phaûi rôøi phaøm phu, khoâng phaûi Thaùnh nhôn, 

khoâng phaûi khoâng Thaùnh nhôn, tuy laøm neân taát caû caùc Phaùp maø rôøi 

töôùng caùc Phaùp, theá môùi neân laáy moùn aên. Nhö Tu Boà Ñeà khoâng thaáy 

Phaät, khoâng nghe Phaùp, boïn luïc sö ngoaïi ñaïo kia nhö Phuù Lan Na Ca 

Dieáp, Maïc Daø Leâ Caâu Xa Leâ Töû, San Xaø Daï Tyø La Chi Töû, A Kyø Ña 

Xyù Xaù Khaâm Ba La, Ca La Cöu Ñaø Ca Chieân Dieân, Ni Kieàn Ñaø Nhaõ 

Ñeà Töû laø thaày cuûa Ngaøi. Ngaøi theo boïn kia xuaát gia, boïn luïc sö kia 

ñoïa, Ngaøi cuõng ñoïa theo, môùi neân laáy moùn aên. Tu Boà Ñeà! Neáu Ngaøi 

vaøo nôi taø kieán, khoâng ñeán bôø giaùc, ôû nôi taùm naïn, ñoàng vôùi phieàn naõo, 

lìa Phaùp thanh tònh, ngaøi ñöôïc voâ traùnh tam muoäi, taát caû chuùng sanh 

cuõng ñöôïc tam muoäi aáy, nhöõng ngöôøi thí cho Ngaøi chaúng goïi phöôùc 

ñieàn, nhöõng keû cuùng döôøng cho Ngaøi ñoïa vaøo ba ñöôøng aùc, ngaøi cuøng 

vôùi ma naém tay nhau laøm baïn löõ, Ngaøi cuøng vôùi caùc ma vaø caùc traàn lao 

nhö nhau khoâng khaùc, ñoái vôùi taát caû chuùng sanh maø coù loøng oaùn haän, 

khinh baùng Phaät, cheâ bai Phaùp, khoâng vaøo soá chuùng Taêng, hoaøn toaøn 

khoâng ñöôïc dieät ñoä, neáu Ngaøi ñöôïc nhö theá môùi neân laáy moùn aên. Baïch 

Theá Toân! Luùc ñoù con nghe nhöõng lôøi aáy roài môø mòt khoâng bieát laø noùi 

gì, cuõng khoâng bieát laáy lôøi chi ñaùp, con lieàn ñeå baùt laïi muoán ra khoûi 

nhaø oâng. OÂng Duy Ma Caät noùi ‘Thöa Ngaøi Tu Boà Ñeà! Ngaøi laáy baùt chôù 

sôï! YÙ Ngaøi nghó sao? Nhö Phaät bieán ra moät ngaøn ngöôøi huyeãn hoùa vaø 

neáu ngöôøi huyeãn hoùa ñoù ñem vieäc naày hoûi Ngaøi, chöøng aáy Ngaøi coù sôï 

chaêng?’ Con ñaùp: “Khoâng sôï!” Tröôûng giaû Duy Ma Caät laïi noùi: “Taát caû 

caùc Phaùp nhö töôùng huyeãn hoùa, ngaøi khoâng neân coù taâm sôï seät. Vì sao? 

Vì taát caû lôøi noùi naêng khoâng lìa töôùng huyeãn hoùa, chí nhö ngöôøi trí 

khoâng chaáp vaøo vaên töï, neân khoâng sôï. Vì sao theá? Taùnh vaên töï  voán ly, 

khoâng coù vaên töï ñoù laø giaûi thoaùt. Töôùng giaûi thoaùt ñoù laø caùc Phaùp vaäy. 
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Khi oâng Duy Ma Caät noùi Phaùp aáy roài, hai traêm Thieân töû ñöôïc Phaùp 

nhaõn thanh tònh. Vì theá neân con khoâng kham laõnh ñeán thaêm beänh oâng.” 

 

XXX.Phaùp Cuùng Döôøng: 

Phaùp cuùng döôøng baèng caùch tin phaùp, giaûng phaùp, baûo veä phaùp, tu 

taäp tinh thaàn vaø hoä trì Phaät giaùo. Theo kinh Duy Ma Caät, chöông möôøi 

ba, Phaät daïy raèng: “Thieän nam töû! Phaùp cuùng döôøng laø kinh thaâm dieäu 

cuûa chö Phaät noùi ra, taát caû trong ñôøi  khoù tin khoù nhaän, nhieäm maàu khoù 

thaáy, thanh tònh khoâng nhieãm, khoâng phaûi laáy suy nghó phaân bieät maø 

bieát ñöôïc. Kinh naày nhieáp veà phaùp taïng cuûa Boà Taùt, aán ñaø la ni, aán ñoù 

cho ñeán baát thoái chuyeån, thaønh töïu luïc ñoä, kheùo phaân bieät caùc nghóa, 

thuaän phaùp Boà Ñeà, treân heát caùc kinh, vaøo caùc ñaïi töø bi, lìa caùc vieäc ma 

vaø caùc taø kieán, thuaän phaùp nhaân duyeân, khoâng ngaõ, khoâng nhôn, khoâng 

chuùng sanh, khoâng thoï maïng, khoâng voâ töôùng, voâ taùc, voâ khôûi, laøm cho 

chuùng sanh ngoài nôi ñaïo traøng maø chuyeån phaùp luaân, chö Thieân, Long 

thaàn, Caøn thaùt baø thaûy ñeàu ngôïi khen, ñöa chuùng sanh vaøo phaùp taïng 

cuûa Phaät, nhieáp taát caû trí tueä cuûa Hieàn Thaùnh, dieãn noùi caùch tu haønh 

cuûa Boà Taùt, nöông theo nghóa thöïc töôùng cuûa caùc phaùp, tuyeân baøy caùc 

phaùp voâ thöôøng, khoå, khoâng, voâ ngaõ, tòch dieät, cöùu ñoä chuùng sanh huûy 

phaù giôùi caám, laøm cho taø ma ngoaïi ñaïo vaø ngöôøi tham lam chaáp tröôùc 

ñeàu sôï seät, chö Phaät, Hieàn, Thaùnh ñeàu ngôïi khen, xoùa traéng caùi khoå 

sanh töû vaø chæ ra caùi vui Nieát Baøn maø chö Phaät ba ñôøi ôû trong möôøi 

phöông ñeàu noùi ra, neáu ngöôøi nghe nhöõng kinh nhö theá maø tin hieåu, thoï 

trì, ñoïc tuïng, duøng söùc phöông tieän phaân bieät giaûi noùi, chæ baøy raønh reõ 

cho chuùng sanh, giöõ gìn chaùnh phaùp, ñoù goïi laø Phaùp cuùng döôøng. Laïi 

theo caùc phaùp ñuùng nhö lôøi noùi tu haønh, tuøy thuaän 12 nhôn duyeân, lìa taø 

kieán, ñöôïc voâ sanh nhaãn, quyeát ñònh khoâng coù ngaõ, khoâng coù chuùng 

sanh, maø ñoái vôùi quaû baùo nhôn duyeân khoâng traùi khoâng caõi, lìa caùc ngaõ 

sôû, y theo nghóa khoâng y theo lôøi, y theo trí khoâng y theo thöùc, y theo 

kinh lieãu nghóa khoâng y theo kinh khoâng lieãu nghóa, y theo phaùp khoâng 

y theo ngöôøi, thuaän theo phaùp töôùng, khoâng choã vaøo, khoâng choã veà, voâ 

minh dieät heát thôøi haønh cuõng dieät heát, cho ñeán sanh dieät heát thôøi laõo töû 

cuõng dieät heát, quaùn nhö theá thì 12 nhôn duyeân khoâng coù töôùng dieät, 

khoâng coù töôùng khôûi, ñoù goïi laø Phaùp cuùng döôøng hôn heát.” 
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XXXI.Phaùp Moân Baát Nhò:  

Ña phaàn chuùng ta haõy coøn vöôùng maéc vaøo nhò nguyeân neân khoâng 

theå nhaän roõ ñaâu laø tinh tuùy, ñaâu laø hình töôùng beân ngoaøi, ñaâu laø hieän 

höõu, ñaâu laø khoâng hieän höõu, danh saéc hay hieän töôïng, vaân vaân. Chuùng 

ta thöôøng oâm laáy tinh tuùy vaø choái boû hình töôùng beân ngoaøi, oâm laáy taùnh 

khoâng vaø choái boû söï hieän höõu, vaân vaân. Ñaây laø loaïi taø kieán taïo ra 

nhieàu tranh caõi vaø nghi nan. Thaät ra coù söï hoå töông giöõa taâm linh vaø 

hieän töôïng. Haønh giaû neân töï hoøa giaûi vôùi chính mình ñeå loaïi nhöõng 

vöôùng maéc khoâng caàn thieát. Phaät töû chaân thuaàn neân coá gaéng hoøa giaûi 

giöõa taùnh töôùng, höõu voâ, lyù söï. Chuùng ta oâm aáp taùnh vaø choái boû töôùng, 

oâm aáp voâ vaø choái boû höõu, oâm aáp lyù vaø choái boû söï, vaân vaân. Taø kieán 

naày ñöa ñeán nhieàu tranh luaän vaø nghi nan. Kyø thaät, coù söï töông ñoàng 

giöõa lyù vaø söï. Söï laø lyù vaø lyù laø söï. Phaät töû tu haønh neân hoøa giaûi vaïn vaät 

vaïn söï haàu taän dieät söï chaáp tröôùc naày. Theo kinh Duy Ma Caät, chöông 

chín, Duy Ma Caät baûo caùc vò Boà Taùt raèng: “Caùc nhaân giaû! Theo choã 

caùc ngaøi hieåu thì theá naøo laø Boà Taùt vaøo phaùp moân khoâng hai? Trong 

Phaùp hoäi coù Boà Taùt teân laø Phaùp Töï Taïi noùi: ‘Caùc nhaân giaû! Sanh Dieät 

laø hai. Phaùp voán khoâng sanh, cuõng khoâng dieät, ñaëng voâ sanh phaùp 

nhaãn, ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Ñöùc Thuû noùi: ‘Ngaõ vaø 

Ngaõ Sôû laø hai. Nhaân coù ngaõ môùi coù ngaõ sôû, neáu khoâng coù ngaõ thôøi 

khoâng coù ngaõ sôû, ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Baát Thuaán 

noùi: ‘Thoï vaø Khoâng Thoï laø hai. Neáu caùc phaùp khoâng thoï thôøi khoâng coù 

ñöôïc, vì khoâng coù ñöôïc, neân khoâng thuû xaû, khoâng gaây khoâng laøm ñoù laø 

vaøo phaùp moân khoâng hai.’ Boà Taùt Ñöùc Ñaûnh noùi: ‘Nhô vaø Saïch laø hai. 

Thaáy ñöôïc taùnh chaân thaät cuûa nhô, thôøi khoâng coù töôùng saïch, thuaän 

theo töôùng dieät, ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Thieän Tuùc noùi: 

‘Ñoäng vaø Nieäm laø hai. Khoâng ñoäng thôøi khoâng nieäm, khoâng nieäm thôøi 

khoâng phaân bieät; thoâng suoát lyù aáy laø vaøo phaùp moân khoâng hai.’ Boà Taùt 

Thieän Nhaõn noùi: ‘Moät Töôùng vaø Khoâng Töôùng laø hai. Neáu bieát moät 

töôùng töùc laø khoâng töôùng, cuõng khoâng chaáp khoâng töôùng maø vaøo bình 

ñaúng, ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Dieäu Tyù noùi: ‘Taâm Boà 

Taùt vaø Taâm Thanh Vaên laø hai. Quaùn töôùng cuûa taâm voán khoâng, nhö 

huyeãn nhö hoùa, thôøi khoâng coù taâm Boà Taùt cuõng khoâng coù taâm Thanh 

Vaên, ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Phaát Sa noùi: ‘Thieän vaø 

Baát Thieän laø hai. Neáu khoâng khôûi thieän vaø baát thieän, vaøo goác khoâng 

töôùng maø thoâng suoát ñöôïc, ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Sö 

Töû noùi: ‘Toäi vaø Phöôùc laø hai. Neáu thoâng ñaït ñöôïc taùnh cuûa toäi, thì toäi 
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cuøng phöôùc khoâng khaùc, duøng tueä kim cang quyeát lieãu töôùng aáy, khoâng 

buoäc khoâng môû, ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Sö Töû YÙ noùi: 

‘Höõu Laäu vaø Voâ Laäu laø hai. Neáu chöùng ñöôïc caùc phaùp bình ñaúng thôøi 

khoâng coù töôûng höõu laäu vaø voâ laäu, khoâng chaáp coù töôùng cuõng khoâng 

chaáp voâ töôùng, ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Tònh Giaûi noùi: 

‘Höõu Vi vaø Voâ Vi laø hai. Neáu lìa taát caû soá thôøi taâm nhö hö khoâng, duøng 

tueä thanh tònh khoâng coù chöôùng ngaïi, ñoù laø vaøo phaùp moân khoâng hai.’ 

Boà Taùt Na La Dieân noùi: ‘Theá Gian vaø Xuaát Theá Gian laø hai. Taùnh theá 

gian khoâng töùc laø xuaát theá gian, trong ñoù khoâng vaøo khoâng ra, khoâng 

ñaày khoâng vôi, ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Thieän YÙ noùi: 

‘Sanh Töû vaø Nieát Baøn laø hai. Neáu thaáy ñöôïc taùnh sanh töû thôøi khoâng coù 

sanh töû, khoâng buoäc khoâng môû, khoâng sinh khoâng dieät, hieåu nhö theá ñoù 

laø vaøo phaùp moân khoâng hai.’ Boà Taùt Hieän Kieán noùi: ‘Taän vaø Khoâng 

Taän laø hai. Phaùp ñeán choã roát raùo thôøi taän hoaïêc khoâng taän ñeàu laø töôùng 

Voâ Taän töùc laø Khoâng, khoâng thôøi khoâng coù töôùng taän vaø khoâng taän, 

ñöôïc nhö theá ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Phoå Thuû noùi: 

‘Ngaõ vaø Voâ Ngaõ laø hai. Ngaõ coøn khoâng coù, thôøi Phi Ngaõ ñaâu coù ñöôïc. 

Thaáy ñöôïc thöïc taùnh cuûa Ngaõ khoâng coøn coù hai töôùng, ñoù laø vaøo phaùp 

moân khoâng hai.’ Boà Taùt Ñieån Thieân noùi: ‘Minh vaø Voâ Minh laø hai. 

Thöïc taùnh cuûa voâ minh laø minh, minh cuõng khoâng theå nhaän laáy, lìa taát 

caû soá, ôû ñoù bình ñaúng khoâng hai, ñoù laø vaøo phaùp moân khoâng hai.’ Boà 

Taùt Hyû Kieán noùi: ‘Saéc vaø Khoâng laø hai. Saéc töùc laø khoâng, chaúng phaûi 

saéc dieät roài môùi khoâng, taùnh saéc töï khoâng; thoï, töôûng, haønh, thöùc cuõng 

theá. Thöùc vaø Khoâng laø hai. Thöùc töùc laø khoâng, chaúng phaûi thöùc dieät roài 

môùi khoâng, taùnh thöùc töï khoâng. Thoâng hieåu lyù ñoù laø vaøo phaùp moân 

khoâng hai.’ Boà Taùt Minh Töôùng noùi: ‘Töù Ñaïi vaø Khoâng Ñaïi laø hai. 

Taùnh töù ñaïi töùc laø taùnh khoâng ñaïi, nhö lôùp tröôùc lôùp sau khoâng, thôøi lôùp 

giöõa cuõng khoâng. Neáu bieát ñöôïc thöïc taùnh caùc ñaïi thôøi ñoù laø vaøo phaùp 

moân khoâng hai.’ Boà Taùt Dieäu YÙ noùi: ‘Con Maét vaø Saéc Traàn laø hai. Neáu 

bieát ñöôïc taùnh cuûa maét thôøi ñoái vôùi saéc khoâng tham, khoâng saân, khoâng 

si, töùc laø tòch dieät. Tai vôùi tieáng, muõi vôùi höông, löôõi vôùi vò, thaân vôùi 

xuùc, yù vôùi phaùp cuõng laø hai. Neáu bieát ñöôïc taùnh cuûa yù thôøi ñoái vôùi 

phaùp khoâng tham, khoâng saân, khoâng si, töùc laø tòch dieät. Nhaän nhö theá 

ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Voâ Taän YÙ noùi: ‘Boá Thí vaø Hoài 

Höôùng Nhöùt Thieát Trí laø hai. Taùnh boá thí töùc laø taùnh hoài höôùng nhöùt 

thieát trí. Trì giôùi, nhaãn nhuïc, tinh taán, thieàn ñònh, trí tueä vaø hoài höôùng 

nhöùt thieát trí laïi cuõng laø hai. Taùnh trí tueä töùc laø taùnh hoài höôùng nhöùt 
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thieát trí, ôû trong ñoù vaøo moät töôùng laø vaøo phaùp moân khoâng hai.’ Boà Taùt 

Thaâm Tueä noùi: ‘Khoâng, Voâ Töôùng vaø Voâ Taùc laø hai. Khoâng töùc laø voâ 

töôùng, voâ töôùng töùc laø voâ taùc. Neáu khoâng voâ töôùng, voâ taùc thôøi khoâng 

coù taâm, yù thöùc. Moät moùn giaûi thoaùt laø ba moùn giaûi thoaùt, ñoù laø vaøo 

phaùp moân khoâng hai.’ Boà Taùt Tònh Caên noùi: ‘Phaät, Phaùp, vaø chuùng 

Taêng laø hai. Phaät töùc laø Phaùp, Phaùp töùc laø chuùng Taêng. Ba ngoâi baùu aáy 

ñeàu laø töôùng voâ vi, cuõng nhö hö khoâng. Taát caû phaùp cuõng vaäy, theo 

ñöôïc haïnh aáy laø vaøo phaùp moân khoâng hai.’ Boà Taùt Taâm Voâ Ngaïi noùi: 

‘Thaân vaø Thaân Dieät laø hai. Thaân töùc laø thaân dieät. Vì sao? Thaáy thöïc 

töôùng cuûa thaân thôøi khoâng thaáy thaân vaø thaân dieät. Thaân vaø thaân dieät 

khoâng hai, khoâng khaùc, theo ñoù chaúng kinh chaúng sôï laø vaøo phaùp moân 

khoâng hai.’ Boà Taùt Thöôïng Thieän noùi: ‘Thaân Thieän, Khaåu Thieän vaø YÙ 

Thieän laø hai. Ba nghieäp naøy laø töôùng voâ taùc. Töôùng voâ taùc cuûa thaân töùc 

laø töôùng voâ taùc cuûa khaåu, töôùng voâ taùc cuûa khaåu töùc laø töôùng voâ taùc 

cuûa yù. Töôùng voâ taùc cuûa ba nghieäp naày töùc laø töôùng voâ taùc cuûa taát caû 

caùc phaùp. Tuøy thuaän trí tueä voâ taùc nhö theá laø vaøo phaùp moân khoâng hai.’ 

Boà Taùt Phöôùc Ñieàn noùi: ‘Laøm Phöôùc, Laøm Toäi, Laøm Baát Ñoäng laø hai. 

Thöïc taùnh cuûa ba vieäc laøm töùc laø Khoâng, khoâng thôøi khoâng laøm phöôùc, 

khoâng laøm toäi, khoâng laøm baát ñoäng. ÔÛ ba vieäc naày maø khoâng khôûi laø 

vaøo phaùp moân khoâng hai.’ Boà Taùt Hoa Nghieâm noùi: ‘Do Ngaõ maø Khôûi 

ra laø hai. Thaáy ñöôïc thöïc töôùng cuûa Ngaõ thôøi khoâng khôûi ra hai phaùp. 

Neáu khoâng truï hai phaùp thôøi khoâng coù thöùc. Khoâng coù thöùc laø vaøo phaùp 

moân khoâng hai.’ Boà Taùt Ñöùc Taïng noùi: ‘Coù töôùng Sôû Ñaéc laø hai. Neáu 

khoâng coù sôû ñaéc thôøi khoâng coù laáy boû. Khoâng laáy boû laø vaøo phaùp moân 

khoâng hai.’ Boà Taùt Nguyeät Thöôïng noùi: ‘Toái vaø Saùng laø hai. Khoâng 

toái, khoâng saùng thôøi khoâng coù hai. Vì sao? Nhö vaøo ñònh dieät thoï töôûng 

thôøi khoâng coù toái, khoâng coù saùng. Taát caû phaùp töôùng cuõng nhö theá; bình 

ñaúng vaøo choã aáy laø vaøo phaùp moân khoâng hai.’ Boà Taùt AÁn Thuû noùi: ‘Öa 

Nieát Baøn, Khoâng Öa Theá Gian laø hai. Neáu khoâng öa Nieát Baøn, khoâng 

chaùn theá gian thôøi khoâng coù hai. Vì sao? Neáu coù buoäc thôøi coù môû, neáu 

khoâng coù buoäc thì naøo coù caàu môû. Khoâng buoäc, khoâng môû, thôøi khoâng 

öa, khoâng chaùn, ñoù laø vaøo phaùp moân khoâng hai.’ Boà Taùt Chaâu Ñaûnh 

Vöông noùi: ‘Chaùnh Ñaïo vaø Taø Ñaïo laø hai. ÔÛ chaùnh ñaïo thôøi khoâng 

phaân bieät theá naøo laø taø, theá naøo laø chaùnh. Lìa hai moùn phaân bieät ñoù laø 

vaøo phaùp moân khoâng hai.’ Boà Taùt Nhaïo Thaät noùi: ‘Thöïc vaø Khoâng 

Thöïc laø hai. Thöïc thaáy coøn khoâng thaáy thöïc, huoáng laø khoâng thöïc thaáy. 

Vì sao? Khoâng phaûi maét thòt maø thaáy ñöôïc, chæ coù maét tueä môùi thaáy 
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ñöôïc. Nhöng maét tueä khoâng thaáy maø choã naøo cuõng thaáy caû, ñoù laø vaøo 

phaùp moân khoâng hai.’ Caùc Boà Taùt noùi nhö theá roài, hoûi ngaøi Vaên Thuø 

Sö Lôïi theá naøo laø Boà Taùt vaøo phaùp moân khoâng hai. Ngaøi Vaên Thuø Sö 

Lôïi noùi: ‘Nhö yù toâi ñoái vôùi taát caû caùc phaùp khoâng noùi, kho âng raèng, 

khoâng chæ, khoâng bieát, xa lìa caùc vaán ñaùp, ñoù laø vaøo phaùp moân khoâng 

hai.’ Khi ñoù ngaøi Vaên Thuø Sö Lôïi hoûi oâng Duy Ma Caät raèng: ‘Chuùng 

toâi ai ai cuõng noùi roài, ñeán löôït nhaân giaû noùi theá naøo laø Boà Taùt vaøo phaùp 

moân khoâng hai?’ OÂng Duy Ma Caät im laëng khoâng noùi moät lôøi. Baáy giôø 

Ngaøi Vaên Thuø Sö Lôïi khen raèng: ‘Hay thay! Hay thay! Cho ñeán khoâng 

coù vaên töï ngöõ ngoân, ñoù môùi thaät laø vaøo phaùp moân khoâng hai.’ Sau khi 

noùi Phaåm phaùp moân khoâng hai naày, trong chuùng coù naêm ngaøn Boà Taùt 

ñeàu vaøo phaùp moân khoâng hai, chöùng Voâ Sanh Phaùp Nhaãn.” Theo thí duï 

thöù 84 cuûa Bích Nham Luïc. Duy Ma Caät hoûi Vaên Thuø Sö Lôïi: "Nhöõng 

gì laø Boà Taùt vaøo phaùp moân baát nhò?" Vaên Thuø ñaùp: "Nhö yù toâi, ñoái taát 

caû phaùp khoâng noùi moät lôøi, lìa caùc vaán ñaùp, aáy laø vaøo phaùp moân baát 

nhò." Vaên Thuø Sö Lôïi hoûi Duy Ma Caät: "Chuùng toâi moãi ngöôøi töï noùi 

xong, nhôn giaû phaûi noùi nhöõng gì laø phaùp moân baát nhò?" Tuyeát Ñaäu 

noùi: "Duy Ma Caät noùi gì?" Laïi baûo: "Khaùm phaù xong." Theo Vieân Ngoä 

trong Bích Nham Luïc, khi ngaøi Duy Ma Caät khieán caùc vò ñaïi Boà Taùt 

moãi vò noùi veà phaùp moân baát nhò, ba möôi ba vò Boà Taùt ñeàu laáy thaáy hai 

laø höõu vi voâ vi, chôn ñeá tuïc ñeá, hieäp laøm thaáy moät laø phaùp moân baát nhò. 

Sau ngaøi hoûi Boà Taùt Vaên Thuø Sö Lôïi, Vaên Thuø ñaùp: "Nhö yù toâi, ñoái taát 

caû phaùp khoâng noùi khoâng lôøi, khoâng chæ khoâng bieát, lìa caùc vaán ñaùp, aáy 

laø phaùp moân baát nhò." Bôûi vì ba möôi vò duøng lôøi deïp lôøi, ngaøi Vaên Thuø 

duøng khoâng lôøi deïp lôøi, ñoàng thôøi queùt saïch, thaûy chaúng caàn, laø vaøo 

phaùp moân baát nhò. Ñaâu chaúng bieát linh qui baûo veä caùi ñuoâi khoûa daáu 

thaønh veát, cuõng gioáng nhö duøng choåi queùt buïi, buïi tuy heát maø veát choåi 

vaãn coøn. Roát sau vaãn nhö tröôùc tröø daáu veát. Neáu laø keû soáng, troïn chaúng 

ñeán trong nöôùc cheát maø ngaâm. Neáu khôûi kieán giaûi theá aáy gioáng nhö 

choù ñieân ñuoåi boùng. Tuyeát Ñaäu chaúng noùi "Laëng thinh", cuõng chaúng 

noùi "Im laëng giaây laâu", chæ chaïy choã gaáp gaáp. Hoûi Duy Ma Caät noùi caùi 

gì? Chæ nhö Tuyeát Ñaäu noùi theá aáy, laïi thaáy Duy Ma Caät chaêng? Moäng 

hay chöa moäng thaáy? Duy Ma Caät laø vò coå Phaät thôøi quaù khöù, cuõng coù 

quyeán thuoäc, giuùp Phaät tuyeân hoùa, ñuû bieän taøi baát khaû tö nghì, coù caûnh 

giôùi baát khaû tö nghì, coù thaàn thoâng dieäu duïng baát khaû tö nghì. ÔÛ trong 

caùi thaát moät tröôïng vuoâng maø dung ba muoân hai ngaøn toøa baùu sö töû, 

cuøng taùm muoân ñaïi chuùng cuõng chaúng thaáy roäng heïp. Haõy noùi aáy laø 
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ñaïo lyù gì? Goïi laø thaàn thoâng dieäu duïng ñöôïc chaêng? Chôù neân hieåu laàm. 

Neáu laø phaùp moân baát nhò, ñoàng ñaéc ñoàng chöùng môùi hay cuøng chung 

chöùng bieát, chæ rieâng Vaên Thuø ñaùng cuøng oâng ñoái ñaùp. Tuy theá, laïi 

khoûi bò Tuyeát Ñaâu kieåm traùch hay khoâng? Tuyeát Ñaäu noùi theá aáy, cuõng 

caàn cuøng hai vò naøy thaáy nhau. Hoûi Duy Ma Caät noùi caùi gì? Laïi noùi 

khaùm phaù xong? Chæ caùi naøy chaúng neä ñöôïc maát, chaúng rôi phaûi quaáy, 

nhö bôø cao vaïn nhaãn leo leân ñöôïc boû taùnh maïng, nhaûy qua khoûi, höùa 

oâng thaáy Duy Ma Caät. Nhö boû chaúng ñöôïc, gioáng nhö baày nai chaïm bôø 

raøo. Tuyeát Ñaäu coá nhieân laø ngöôøi boû ñöôïc taùnh maïng neân coù theå thaáy 

ñöôïc Duy Ma Caät vaäy. Ña phaàn haønh giaû chuùng ta haõy coøn vöôùng maéc 

vaøo nhò nguyeân neân khoâng theå nhaän roõ ñaâu laø tinh tuùy, ñaâu laø hình 

töôùng beân ngoaøi, ñaâu laø hieän höõu, ñaâu laø khoâng hieän höõu, danh saéc hay 

hieän töôïng, vaân vaân. Chuùng ta thöôøng oâm laáy tinh tuùy vaø choái boû hình 

töôùng beân ngoaøi, oâm laáy taùnh khoâng vaø choái boû söï hieän höõu, vaân vaân. 

Ñaây laø loaïi taø kieán taïo ra nhieàu tranh caõi vaø nghi nan. Thaät ra coù söï hoå 

töông giöõa taâm linh vaø hieän töôïng. Haønh giaû neân töï hoøa giaûi vôùi chính 

mình ñeå loaïi nhöõng vöôùng maéc khoâng caàn thieát. Phaät töû chaân thuaàn 

neân coá gaéng hoøa giaûi giöõa taùnh töôùng, höõu voâ, lyù söï. Kyø thaät, coù söï 

töông ñoàng giöõa lyù vaø söï. Söï laø lyù vaø lyù laø söï. Phaät töû tu haønh neân hoøa 

giaûi vaïn vaät vaïn söï haàu taän dieät söï chaáp tröôùc naày. 

 

XXXII.Phaùp Nhö Thaät: 

Theo kinh Duy Ma Caät, chöông ba, Ñöùc Phaät baûo Muïc Kieàn Lieân: 

“OÂng ñeán thaêm beänh oâng Duy Ma Caät duøm toâi.” Muïc Kieàn Lieân baïch 

Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng aáy. 

Vì sao? Nhôù laïi tröôùc kia, con vaøo trong thaønh Tyø Xaù Ly, ôû trong xoùm 

laøng noùi Phaùp cho caùc haøng cö só nghe, luùc aáy oâng Duy Ma Caät ñeán 

baûo con raèng ‘Naày ngaøi Ñaïi Muïc Kieàn Lieân, noùi Phaùp cho baïch y cö só, 

khoâng phaûi nhö ngaøi noùi ñoù. Vaû chaêng noùi Phaùp phaûi ñuùng nhö phaùp 

(xöùng taùnh) maø noùi. Phaùp khoâng chuùng sanh, lìa chuùng sanh caáu; Phaùp 

khoâng coù ngaõ, lìa ngaõ caáu; Phaùp khoâng coù thoï maïng, lìa sanh töû; Phaùp 

khoâng coù nhôn, laøn tröôùc laøn sau ñeàu döùt; Phaùp thöôøng vaéng laëng, baët 

heát caùc töôùng; Phaùp lìa caùc töôùng, khoâng phaûi caûnh bò duyeân; Phaùp 

khoâng danh töï, döùt ñöôøng ngoân ngöõ; Phaùp khoâng noùi naêng, lìa giaùc 

quaùn; Phaùp khoâng hình töôùng, nhö hö khoâng; Phaùp khoâng hyù luaän, roát 

raùo laø khoâng; Phaùp khoâng ngaõ sôû, lìa ngaõ sôû; Phaùp khoâng phaân bieät, lìa 

caùc thöùc; Phaùp khoâng chi so saùnh, khoâng coù ñoái ñaõi; Phaùp khoâng thuoäc 
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nhaân, khoâng nhôø duyeân; Phaùp ñoàng phaùp taùnh, khaép vaøo caùc Phaùp; 

Phaùp tuøy nôi nhö khoâng coù choã tuøy; Phaùp truï thöïc teá, caùc beân höõu, voâ 

thöôøng, ñoaïn, khoâng ñoäng ñöôïc; Phaùp khoâng lay ñoäng, khoâng nöông 

saùu traàn; Phaùp khoâng tôùi lui, thöôøng khoâng döøng truï; Phaùp thuaän 

‘khoâng,’ tuøy ‘voâ töôùng,’ öùng ‘voâ taùc;’ Phaùp lìa toát xaáu; Phaùp khoâng 

theâm bôùt; Phaùp khoâng sanh dieät; Phaùp khoâng choã veà; Phaùp ngoaøi maét, 

tai, muõi, löôõi, thaân, yù; Phaùp khoâng cao thaáp; Phaùp thöôøng truï khoâng 

ñoäng; Phaùp lìa taát caû quaùn haïnh. Thöa ngaøi Ñaïi Muïc Kieàn Lieân! Phaùp 

töôùng nhö theá ñaâu coù theå noùi ö? Vaû chaêng ngöôøi noùi Phaùp, khoâng noùi, 

khoâng daïy; coøn ngöôøi nghe, cuõng khoâng nghe khoâng ñöôïc. Ví nhö nhaø 

huyeãn thuaät noùi Phaùp cho ngöôøi huyeãn hoùa nghe, phaûi duïng taâm nhö 

theá maø noùi Phaùp. Phaûi bieát caên cô cuûa chuùng sanh coù lôïi coù ñoän, kheùo 

nôi tri kieán khoâng bò ngaên ngaïi, laáy taâm ñaïi bi khen ngôïi Phaùp Ñaïi 

Thöøa, nghó nhôù ñeàn traû ôn Phaät, chôù ñeå ngoâi Tam Baûo döùt maát, nhö 

vaäy môùi neân noùi Phaùp.” 

 

XXXIII.Phaùp Thaân Nhö Lai Voâ Laäu: 

Theo kinh Duy Ma Caät, chöông ba, Ñöùc Phaät baûo A Nan: “OÂng ñi 

ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” A Nan baïch Phaät: “Baïch Theá 

Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng ta. Vì sao? Nhôù laïi luùc 

tröôùc, Theá Toân thaân hôi coù beänh phaûi duøng söõa boø, con caàm baùt ñeán 

ñöùng tröôùc cöûa nhaø ngöôøi Ñaïi Baø La Moân. Luùc aáy oâng Duy Ma Caät 

ñeán baûo con: ‘Naøy A Nan! Laøm gì caàm baùt ñöùng ñaây sôùm theá?’ Con 

ñaùp: ‘Cö só, Theá Toân thaân hôi coù beänh phaûi duøng söõa boø, neân toâi ñeán 

ñaây xin söõa.’ OÂng Duy Ma Caät noùi: ‘Thoâi thoâi! Ngaøi A Nan chôù noùi lôøi 

aáy! Thaân Nhö Lai laø theå kim cang, caùc aùc ñaõ döùt, caùc laønh khaép nhoùm, 

coøn coù beänh gì, coøn coù naõo gì? Im laëng böôùc ñi, ngaøi A Nan! Chôù coù 

phæ baùng Nhö Lai, chôù cho ngöôøi khaùc nghe lôøi noùi thoâ aáy, chôù laøm cho 

caùc trôøi oai ñöùc lôùn vaø caùc Boà Taùt töø Tònh Ñoä phöông khaùc ñeán ñaây 

nghe ñöôïc lôøi aáy! Ngaøi A Nan! Chuyeån Luaân Thaùnh Vöông coù ít phöôùc 

baùu coøn khoâng taät beänh, huoáng chi Nhö Lai phöôùc baùu nhieàu hôn taát caû 

ñaáy ö? Haõy ñi ngaøi A Nan! Chôù laøm cho chuùng toâi chòu söï nhuïc ñoù, 

haøng ngoaïi ñaïo Phaïm chí neáu nghe lôøi aáy, chaéc seõ nghó raèng ‘Sao goïi 

laø Thaày, beänh cuûa mình khoâng cöùu noåi maø cöùu ñöôïc beänh ngöôøi khaùc 

ö?’ Neân leùn ñi mau, chôù ñeå cho ngöôøi nghe! Ngaøi A Nan! Phaûi bieát 

thaân Nhö Lai, chính laø Phaùp thaân, khoâng phaûi thaân tö duïc, Phaät laø böïc 

Theá Toân hôn heát ba coõi, thaân Phaät laø voâ laäu, caùc laäu ñaõ heát, thaân Phaät 
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laø voâ vi, khoâng maéc vaøo caùc soá löôïng, thaân nhö theá coøn coù beänh gì?’ 

Baïch Theá Toân! Luùc ñoù con thaät quaù hoå theïn khoâng leõ con gaàn Phaät maø 

nghe laàm ö? Con lieàn nghe treân hö khoâng coù tieáng noùi raèng: ‘A Nan! 

Ñuùng nhö lôøi cö só ñaõ noùi, chæ vì Phaät öùng ra ñôøi aùc ñuû naêm moùn tröôïc 

neân hieän ra vieäc aáy, ñeå ñoä thoaùt chuùng sanh  thoâi. A Nan! Haõy ñi laáy 

söõa chôù coù theïn.’ Baïch Theá Toân! OÂng Duy Ma Caät trí tueä bieän taøi 

döôøng aáy, cho neân con khoâng kham laõnh ñeán thaêm beänh oâng ta. Nhö 

vaäy, naêm traêm vò ñaïi ñeä töû moãi ngöôøi ñeàu ñoái tröôùc Phaät trình baøy choã 

boån duyeân cuûa mình, vò naøo cuõng khen ngôïi, thuaät laïi nhöõng lôøi cuûa 

oâng Duy Ma Caät vaø ñeàu noùi: ‘Khoâng kham laõnh ñeán thaêm beänh oâng 

ta.’” 

 

XXXIV.Phaùp Töôùng Nhö Huyeãn: 

Theo Kinh Duy Ma Caät, chöông möôøi hai, Xaù Lôïi Phaát hoûi oâng 

Duy Ma Caät raèng: “OÂng ôû ñaâu cheát roài sinh nôi ñaây?” Duy Ma Caät hoûi 

laïi: “Phaùp cuûa ngaøi chöùng ñaëng coù cheát roài sinh khoâng?” Xaù Lôïi Phaát 

ñaùp: “Khoâng cheát khoâng sinh.” Duy Ma Caät hoûi: “Neáu caùc phaùp khoâng 

coù töôùng cheát roài sinh, taïi sao ngaøi laïi hoûi ‘OÂng ôû ñaâu cheát roài laïi sinh 

nôi ñaây.’ YÙ ngaøi nghó sao? Ví nhö hình nam nöõ cuûa nhaø huyeãn thuaät 

hoùa ra coù cheát roài sinh khoâng?” Xaù Lôïi Phaát noùi: “Khoâng coù cheát roài 

sinh. Ngaøi khoâng nghe Phaät noùi caùc phaùp töôùng nhö huyeãn ñoù sao?” 

Duy Ma Caät ñaùp: “Coù nghe theá. Neáu caùc phaùp töôùng nhö huyeãn thôøi 

taïi sao ngaøi laïi hoûi raèng ‘OÂng ôû ñaâu cheát roài sinh laïi nôi ñaây?’ Ngaøi Xaù 

Lôïi Phaát! Cheát laø caùi töôùng baïi hoaïi cuûa phaùp hö doái, sinh laø töôùng 

töông tuïc cuûa phaùp hö doái, Boà Taùt duø cheát khoâng döùt maát goác laønh, daàu 

soáng khoâng theâm caùc ñieàu aùc.” Baáy giôø Phaät baûo Xaù Lôïi Phaát: “Coù coõi 

nöôùc teân laø Dieäu Hyû, Phaät hieäu laø Voâ Ñoäng, oâng Duy Ma Caät naøy ôû 

nöôùc ñoù cheát roài sanh nôi ñaây.” Xaù Lôïi Phaát thöa: “Chöa töøng coù vaäy, 

baïch Theá Toân! Ngöôøi naøy chòu boû coõi thanh tònh maø thích ñeán choã 

nhieàu oaùn haïi!” Duy Ma Caät hoûi Xaù Lôïi Phaát: “YÙ ngaøi nghó sao? Luùc 

aùnh saùng maët trôøi chieáu leân coù hieäp vôùi toái khoâng?” Xaù Lôïi Phaát ñaùp: 

“Khoâng, aùnh saùng maët trôøi khi moïc leân thì khoâng coøn toái nöõa.” Duy Ma 

Caät hoûi: “Maët trôøi sao laïi ñi qua coõi Dieâm Phuø Ñeà?” Xaù Lô ïi Phaát ñaùp: 

“Vì muoán ñem aùnh saùng soi chieáu söï toái taêm cho coõi Dieâm Phuø Ñeà.” 

Duy Ma Caät noùi: “Boà Taùt cuõng theá, duø sanh coõi Phaät baát tònh coát ñeå 

hoùa ñoä chuùng sanh, chôù khoâng coù chung hieäp vôùi keû ngu toái, coát döùt tröø 

phieàn naõo ñen toái cuûa chuùng sanh maø thoâi.” Baáy giôø caû ñaïi chuùng khao 
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khaùt ngöôõng mong muoán thaáy coõi nöôùc Dieäu Hyû, Ñöùc Voâ Ñoäng Nhö 

Lai vaø caùc haøng Boà Taùt, Thanh Vaên kia. Phaät bieát taâm nieäm cuûa chuùng 

hoäi lieàn baûo Duy Ma Ca ät raèng: “Xin hieän coõi nöôùc Dieäu Hyû, Ñöùc Voâ 

Ñoäng Toân Nhö Lai vaø caùc haøng Boà Taùt, Thanh Vaên cho chuùng hoäi 

xem, ñaïi chuùng ai cuõng ñang ngöôõng moä.” Luùc aáy Duy Ma Caät nghó 

raèng ‘Ta seõ khoâng rôøi choã ngoài maø tieáp laáy coõi nöôùc Dieäu Hyû, nuùi, 

soâng, khe, hang, ao hoà, bieån lôùn, nguoàn suoái, caùc nuùi Thieát Vi, Tu Di, 

vaø nhöït nguyeät, tinh tuù, caùc cung ñieän cuûa Thieân, Long, quyû thaàn, 

Phaïm Thieân cuøng caùc haøng Boà Taùt, Thanh Vaên, thaønh aáp, tuï laïc, trai 

gaùi lôùn nhoû, cho ñeán Voâ Ñoäng Nhö Lai vaø caây Boà Ñeà, hoa sen quyù coù 

theå laøm Phaät söï trong möôøi phöông, ba ñöôøng theàm baùu töø coõi Dieâm 

Phuø Ñeà ñeán coõi trôøi Ñao Lôïi, do theàm baùu naày chö Thieân ñi xuoáng ñeå 

laøm leã cung kính ñöùc Voâ Ñoäng Nhö Lai vaø nghe thoï kinh phaùp; ngöôøi ôû 

coõi Dieâm Phuø Ñeà cuõng leân theàm baùu ñoù maø ñi leân coõi trôøi Ñao Lôïi ñeå 

ra maét chö Thieân kia. Coõi nöôùc Dieäu Hyû thaønh töïu coâng ñöùc voâ löôïng 

nhö theá, treân ñeán trôøi Saéc Cöùu Caùnh, döôùi ñeán thuûy teà, duøng tay phaûi 

chaán laáy raát nhanh nhö caùi baøn troøn cuûa ngöôøi thôï goám, roài ñem veà coõi 

Ta Baø naày cuõng nhö ñaëng caùi traøng hoa, ñeå ñöa cho ñaïi chuùng xem. 

OÂng suy nghó nhö theá roài lieàn nhaäp tam muoäi (chaùnh ñònh) hieän söùc 

thaàn thoâng laáy tay phaûi chaán laáy coõi nöôùc Dieäu Hyû ñeå vaøo coõi Ta Baø 

naày. Caùc Boà Taùt vaø chuùng Thanh Vaên cuøng caùc Thieân, nhôn coù thaàn 

thoâng ñeàu caát tieáng thöa raèng: “Daï! Baïch Theá Toân! Ai ñem chuùng con 

ñi, xin Theá Toân cöùu hoä cho.” Phaät Baát Ñoäng noùi: “Khoâng phaûi ta laøm, 

ñoù laø thaàn löïc cuûa oâng Duy Ma Caät laøm nhö theá. Ngoaøi ra, nhöõng 

ngöôøi chöa coù thaàn thoâng khoâng hay bieát mình ñi ñaâu. Coõi nöôùc Dieäu 

Hyû duø vaøo coõi Ta Baø naày maø khoâng theâm khoâng bôùt, coøn coõi Ta Baø 

naày cuõng khoâng chaät khoâng heïp, vaãn y nguyeân nhö tröôùc.” Baáy giôø 

Phaät Thích Ca Maâu Ni baûo ñaïi chuùng raèng: “Caùc oâng haõy xem coõi 

nöôùc Dieäu Hyû, Phaät Voâ Ñoäng Nhö Lai, nöôùc ñoù trang nghieâm toát ñeïp, 

chuùng Boà Taùt thanh tònh, haøng ñeä töû toaøn trong saïch.” Ñaïi chuùng thöa 

raèng: “Daï! Ñaõ thaáy.” Phaät baûo: “Caùc Boà Taùt neáu muoán ñöôïc coõi Phaät 

thanh tònh nhö theá, caàn phaûi hoïc caùi ñaïo cuûa Ñöùc Voâ Ñoäng Nhö Lai ñaõ 

laøm.” Khi hieän ra coõi nöôùc Dieäu Hyû naày, coõi Ta Baø coù 14 na do tha 

ngöôøi phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, ñeàu nguyeän sanh 

sang coõi nöôùc Dieäu Hyû, Phaät Thích Ca Maâu Ni lieàn thoï kyù cho raèng: 

“Seõ sanh ñaëng sang nöôùc ñoù.” Baáy giôø nöôùc Dieäu Hyû ôû nôi coõi Ta Baø 

naày laøm nhöõng vieäc lôïi ích xong, lieàn trôû veà boån xöù, caû ñaïi chuùng ñeàu 
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thaáy roõ. Phaät baûo Xaù Lôïi Phaát: “OÂng coù thaáy coõi nöôùc Dieäu Hyû vaø Ñöùc 

Phaät Voâ Ñoäng chaêng?” Xaù Lôïi Phaát ñaùp: “Daï, baïch Theá Toân! Con coù 

thaáy. Nguyeän taát caû chuùng sanh ñöôïc coõi thanh tònh nhö Ñöùc Phaät Voâ 

Ñoäng vaø thaàn thoâng nhö oâng Duy Ma Caät.” Baïch Theá Toân! Chuùng con 

ñöôïc nhieàu lôïi laønh, ñöôïc thaáy ngöôøi naày gaàn guõi cuùng döôøng. Coøn 

nhöõng chuùng sanh   hoaëc hieän taïi ñaây, hoaëc sau khi Phaät dieät ñoä maø 

nghe kinh naày cuõng ñöôïc lôïi laønh, huoáng laïi nghe roài tin hieåu, thoï trì, 

ñoïc tuïng, giaûi noùi, ñuùng nhö phaùp tu haønh. Neáu coù ngöôøi tay caàm ñöôïc 

kinh ñieån naày thì ñaõ  ñöôïc kho taøng Phaùp Baûo. Neáu coù ngöôøi ñoïc tuïng 

giaûi thich nghóa lyù kinh naày, ñuùng nhö lôøi noùi tu haønh thôøi ñöôïc chö 

Phaät hoä nieäm. Neáu coù ai cuùng döôøng ngöôøi nhö theá, töùc laø cuùng döôøng 

chö Phaät. Neáu coù ngöôøi naøo bieân cheùp thoï trì kinh naày, chính laø trong 

nhaø ngöôøi ñoù coù Nhö Lai. Neáu ngöôøi nghe kinh naày maø tuøy hyû thôøi 

ngöôøi ñoù seõ ñöôïc ñeán baäc nhöùt thieát trí. Neáu ngöôøi tin hieåu kinh naày 

cho ñeán moät baøi keä boán caâu roài giaûi noùi cho ngöôøi khaùc nghe, phaûi bieát 

ngöôøi ñoù ñöôïc thoï kyù quaû Voâ Thöôïng Chaùnh Ñaúng Chaùnh Giaùc.” 

 

XXXV.Phaät Söï: 

Coâng vieäc hoaèng hoùa Phaät phaùp laø cöùu ñoä vaø chuyeån hoùa chuùng 

sanh. Laøm vieäc Phaät, nhö caàu nguyeän hay thôø phöôïng, vaân vaân. Theo 

kinh Duy Ma Caät, chöông möôøi moät, ñöùc Phaät baûo ngaøi A Nan: “Naøy A 

Nan! Coù coõi Phaät laáy aùnh saùng cuûa Phaät maø laøm Phaät söï; coù coõi laáy Boà 

Taùt maø laøm Phaät söï; coù coõi laáy ngöôøi cuûa Phaät hoùa ra maø laøm Phaät söï; 

coù coõi laáy caây Boà Ñeà maø laøm Phaät söï; coù coõi laáy y phuïc ngoïa cuï cuûa 

Phaät maø laøm Phaät söï; coù coõi laáy côm maø laøm Phaät söï; coù coõi laáy vöôøn 

caây ñeàn mieáu maø laøm Phaät söï; coù coõi laáy 32 töôùng toát, 80 veû ñeïp maø 

laøm Phaät söï; coù coõi laáy thaân Phaät maø laøm Phaät söï; coù coõi laáy hö khoâng 

maø laøm Phaät söï. Chuùng sanh theo duyeân ñoù maø vaøo luaät nghi. Coù coõi 

laáy moäng, huyeãn, boùng, vang, töôïng trong göông, traêng döôùi nöôùc, aùnh 

naéng dôïn, caùc thí duï nhö theá maø laøm Phaät söï. Coù coõi laïi laáy tieáng taêm, 

lôøi noùi, vaên töï maø laøm Phaät söï. Hoaëc coù coõi laáy Phaät thanh tònh vaéng 

laëng, khoâng noùi moät lôøi naøo, khoâng chæ khoâng bieát, khoâng taïo khoâng 

taùc maø laøm Phaät söï. Nhö theá A Nan! Nhöõng oai nghi taán chæ, caùc vieäc 

thi vi cuûa chö Phaät ñeàu laø Phaät söï caû. A Nan! Coù boán ma vaø taùm muoân 

boán ngaøn phieàn naõo maø chuùng sanh phaûi bò nhoïc nhaèn moûi meät. Chö 

Phaät laïi duøng caùc phaùp aáy maø laøm Phaät söï, ñoù goïi laø vaøo phaùp moân 

cuûa heát thaûy chö Phaät. Khi Boà Taùt vaøo moân naày hoaëc thaáy taát caû coõi 
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Phaät nghieâm tònh khoâng laáy laøm vui möøng, khoâng ham muoán, khoâng 

kieâu haõnh; hoaëc thaáy taát caû coõi Phaät baát tònh cuõng khoâng lo, khoâng 

ngaïi, khoâng boû qua, chæ phaûi ôû nôi chö Phaät sanh taâm thanh tònh, vui 

möøng cung kính khen ngôïi chöa töøng coù. Chö Phaät Nhö Lai coâng ñöùc 

bình ñaúng, vì giaùo hoùa chuùng sanh maø hieän ra caùc coõi Phaät khoâng ñoàng. 

A Nan! OÂng thaáy coõi nöôùc cuûa chö Phaät, ñaát coù bao nhieâu maø hö khoâng 

khoâng bao nhieâu? Nhö theá, thaáy saéc thaân chö Phaät, thaân coù bao nhieâu 

maø trí hueä khoâng ngaïi thì khoâng coù bao nhieâu? A Nan! Saéc thaân chö 

Phaät, oai töôùng, chuûng taùnh, giôùi, ñònh, tueä, giaûi thoaùt, giaûi thoaùt tri 

kieán, löïc, voâ sôû uùy, caùc phaùp baát coäng, ñaïi töø ñaïi bi, giöõ oai nghi, thoï 

maïng, noùi phaùp giaùo hoùa thaønh töïu chuùng sanh, nghieâm tònh coõi Phaät, 

ñuû caùc phaùp Phaät, thaûy ñeàu ñoàng ñaúng, cho neân goïi laø Tam Mieäu Tam 

Phaät Ñaø, goïi laø Ña Ñaø A Di Ñoä, goïi laø Phaät Ñaø. A Nan! Neáu ta noùi ñuû 

nghóa ba caâu naày, daàu suoát kieáp cuûa oâng cuõng khoâng laõnh thoï heát ñöôïc. 

Giaû söû chuùng sanh ñaày daãy trong coõi tam thieân ñaïi thieân theá giôùi nhö A 

Nan ña vaên thöù nhaát, ñöôïc nieäm toång trì, nhöõng ngöôøi ñoù suoát caû ñôøi 

cuõng khoâng laõnh thoï ñöôïc. Nhö theá A Nan! Chö Phaät Voâ Thöôïng 

Chaùnh Ñaúng Chaùnh Giaùc khoâng coù haïn löôïng, trí hueä bieän taøi khoâng 

theå nghó baøn. A Nan baïch Phaät raèng: “Baïch Theá Toân! Töø nay veà sau 

con khoâng daùm töï cho mình laø ña vaên nöõa.” Phaät baûo A Nan: “Chôù neân 

khôûi taâm thoái lui. Vì sao? Ta noùi oâng ña vaên hôn heát trong haøng Thanh 

Vaên chôù khoâng phaûi noùi vôùi haøng Boà Taùt. Haõy thoâi A Nan! Ngöôøi coù 

trí khoâng neân so saùnh vôùi caùc haøng Boà Taùt. Bieån saâu coøn coù theå doø 

ñöôïc, chôù thieàn ñònh, trí tueä, toång trì, bieän taøi, taát caû coâng ñöùc cuûa Boà 

Taùt khoâng theå ño löôøng ñöôïc. A Nan! Caùc oâng haõy ñeå rieâng vieäc Boà 

Taùt ra, Duy Ma Caät ñaây hieän baøy söùc thaàn thoâng trong moät luùc maø taát 

caû haøng Thanh Vaên, Bích Chi Phaät traûi qua traêm ngaøn kieáp taän löïc bieán 

hoùa ñeàu khoâng laøm ñöôïc.” Baáy giôø caùc Boà Taùt ôû nöôùc Chuùng Höông 

ñeán ñoù, chaép tay baïch Phaät raèng: “Baïch Theá Toân! Chuùng con khi môùi 

thaáy coõi naày, taâm töôûng cho laø haï lieät, nay chuùng con töï hoái traùch boû 

taâm aáy. Vì sao? Phöông tieän chö Phaät khoâng theå nghó baøn, vì ñoä thoaùt 

chuùng sanh neân theo choã nhu caàu maø hieän ra coõi Phaät nhö theá aáy.” 

 

XXXVI.Phuï Maãu Phu Theâ Töû Toân Thaân Baèng Quyeán Thuoäc 

Töôïng Maõ Xa: 

Theo kinh Duy Ma Caät, chöông taùm, trong chuùng hoäi coù Boà Taùt teân 

Phoå Hieän Saéc Thaân hoûi oâng Duy Ma Caät raèng: “Cö só! Cha meï, vôï con, 
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thaân baèng quyeán thuoäc, nhöõng ngöôøi trí thöùc laø ai? Toâi tôù, trai baïn, voi 

ngöïa, xe coä ôû ñaâu?” Duy Ma Caät duøng baøi keä ñaùp raèng: “Trí ñoä meï Boà 

Taùt, phöông tieän aáy laø cha, Ñaïo sö taát caû chuùng, ñeàu do ñaáy sinh ra. 

Phaùp hyû chính laø vôï, taâm töø bi laø gaùi, taâm thaønh thöïc laø trai, roát raùo 

vaéng laëng nhaø. Traàn lao laø ñeä töû, tuøy yù maø sai xöû, ñaïo phaåm voán baïn 

laønh, do ñaáy thaønh Chaùnh giaùc. Caùc ñoä laø phaùp löõ, töù nhieáp laø kyõ nöõ, 

ca ngaâm tuïng lôøi phaùp, laáy ñoù laøm aâm nhaïc, vöôøn töôïc aáy toång trì, caây 

röøng phaùp voâ laäu, hoa giaùc yù saïch maàu, traùi giaûi thoaùt trí tueä. Baùt giaûi 

thoaùt laø ao taém, nöôùc ñònh laëng trong ñaày, raûi baûy thöù tònh hoa, ñeå taém 

ngöôøi khoâng nhô. Nguõ thoâng voi ngöïa chaïy, Ñaïi thöøa laø xe coä, caàm 

cöông laø nhaát taâm, daïo chôi ñöôøng baùt chaùnh. Töôùng ñuû nghieâm maët 

maøy, caùc toát trau hình daùng, hoå theïn laøm thöôïng phuïc, thaâm taâm laøm 

traøng hoa. Giaøu coù baûy cuûa baùu, daïy baûo ñeå theâm lôïi, nhö lôøi noùi tu 

haønh, hoài höôùng laøm lôïi lôùn. Töù thieàn laøm giöôøng gheá, töø tònh maïng 

sanh ra, hoïc roäng theâm trí tueä, ñoù laø tieáng töï giaùc. Moùn aên phaùp cam 

loà, nöôùc uoáng vò giaûi thoaùt, taém röûa saïch tònh taâm, höông hoa laø giôùi 

phaåm. Tröø deïp giaëc phieàn naõo, maïnh meõ khoâng ai hôn, haøng phuïc boán 

thöù ma, phöôùn toát döïng ñaïo traøng. Tuy bieát khoâng sanh dieät, vì daïy 

chuùng coù sanh, khaép hieän vaøo caùc coõi, nhö maët nhöït ñeàu thaáy. Cuùng 

döôøng khaép möôøi phöông, khoâng löôøng öùc Nhö Lai, chö Phaät vaø thaân 

mình, khoâng coù töôûng phaân bieät. Daàu bieát caùc coõi Phaät, vôùi chuùng sanh 

ñeàu khoâng, maø thöôøng tu Tònh Ñoä, daïy doã cho quaàn sanh. Bao nhieâu 

loaøi höõu tình, oai nghi cuøng hình tieáng, Boà Taùt löïc voâ uùy, ñoàng thôøi ñeàu 

khaép hieän. Roõ bieát caùc vieäc ma, maø hieän theo haïnh noù. Duøng trí 

phöông tieän kheùo, tuøy yù ñeàu hay hieän, hoaëc hieän giaø, beänh, cheát; thaønh 

töïu cho chuùng sanh. Roõ bieát nhö huyeãn hoùa, thoâng suoát khoâng ngaên 

ngaïi. Hoaëc hieän kieáp chaùy tan, ñaïi ñòa ñeàu troáng roãng, nhöõng ngöôøi coù 

‘töôûng’ thöôøng, soi thaáy roõ voâ thöôøng. Voâ soá öùc chuùng sanh, ñeàu ñeán 

thænh Boà Taùt, ñoàng thôøi ñeán nhaø kia, daïy cho veà Phaät ñaïo, kinh saùch 

caám chuù thuaät. Caùc ngheà nghieäp kheùo leùo, ñeàu hieän laøm vieäc aáy, lôïi 

ích cho quaàn sanh. Caùc ñaïo phaùp theá gian, nöông ñaáy maø xuaát gia, ñeå 

giaûi meâ cho ngöôøi, maø chaúng ñoïa taø kieán, laøm nhöït nguyeät thieân töû, 

laøm Phaïm vöông, chuû, chuùa; hoaëc khi laøm ñaát nöôùc, hoaëc laïi laøm gioù 

löûa. Vaøo kieáp coù taät dòch, hieän laøm caùc caây thuoác, neáu ngöôøi naøo uoáng 

ñeán, caùc beänh aùc tieâu tröø. Vaøo kieáp coù ñoùi khaùt, hieän laøm ñoà aên uoáng, 

tröôùc laø cöùu ñoùi khaùt, sau giaûng daïy chaùnh phaùp. Vaøo kieáp coù ñao binh, 

duyeân khôûi loøng töø bi, giaùo hoùa cho chuùng sanh, taâm ñöøng coøn tranh 
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ñaáu. Neáu coù chieán traän lôùn, laøm cho söùc ngang nhau, Boà Taùt hieän oai 

theá, haøng phuïc ñeå yeân hoøa. Trong taát caû coõi nöôùc, choã naøo coù ñòa nguïc, 

ñi ngay ñeán nôi aáy, cöùu vôùt ngöôøi khoå naõo. Trong taát caû coõi nöôùc, suùc 

sanh aên laãn nhau, ñeàu hieän sanh ra noù, laøm cho ñöôïc lôïi ích. Thò hieän 

trong nguõ duïc, laïi cuõng hieän tu thieàn, ñeå taâm ma roái loaïn, khoâng thöøa 

dòp haïi ñöôïc. Hoa sen sanh trong löûa, thaät ñaùng goïi ít coù, coõi duïc maø tu 

thieàn, ít coù cuõng nhö theá. Hoaëc hieän laøm daâm nöõ, daãn daét keû haùo saéc, 

tröôùc laáy duïc duï ngöôøi, sau khieán vaøo Phaät trí. Hoaëc laøm chuû trong aáp, 

hoaëc laøm thaày khaùch buoân, quoác sö vaø ñaïi thaàn, ñeå lôïi ích chuùng sanh. 

Caùc choã coù keû ngheøo, hieän laøm kho voâ taän, nhaân ñoù khuyeán daïy ngöôøi, 

cho phaùt taâm voâ thöôïng. Keû kieâu caêng ngaõ maïn, hieän laøm nhöõng löïc só, 

tieâu phuïc loøng coáng cao, quay veà ñaïo Voâ thöôïng. Nhöõng ngöôøi hay sôï 

seät, ñeán nôi ñeå an uûi, tröôùc thí phaùp khoâng sôï, sau daïy phaùt ñaïo taâm. 

Hoaëc hieän lìa daâm duïc, laøm vò Tieân nguõ thoâng, chæ daïy cho chuùng sanh, 

ñeå ñöôïc giôùi nhaãn töø. Thaáy ngöôøi caàn haàu haï, hieän laøm keû toâi tôù, vöøa 

ñeïp yù ngöôøi kia, vöøa phaùt ñöôïc ñaïo taâm. Tuøy theo vieäc caàn duøng, maø 

vaøo trong Phaät ñaïo, duøng söùc phöông tieän kheùo, ñeàu giuùp cho ñaày ñuû. 

Ñaïo phaùp nhieàu khoâng löôøng, vieäc laøm khoâng bôø meù, trí tueä khoâng haïn 

löôïng, ñoä thoaùt voâ soá chuùng. Daàu cho taát caû Phaät, trong voâ soá öùc kieáp, 

khen ngôïi coâng ñöùc kia, cuõng khoâng theå heát ñöôïc. Ai nghe phaùp nhö 

theá, chaúng phaùt taâm Boà Ñeà, tröø nhöõng ngöôøi baát tieáu, ngu si khoâng trí 

tueä.” 

 

XXXVII.Quaùn Caên Cô Chuùng Sanh: 

Quaùn tö chaát (caên cô, phaåm taùnh töï nhieân) cuûa chuùng sanh. Theo 

kinh Duy Ma Caät, chöông ba, Ñöùc Phaät baûo Phuù Laâu Na Di Ña La Ni 

Töû: “OÂng ñi ñeán thaêm beänh oâng Duy Ma Caät duøm toâi.” Phuù Laâu Na 

baïch Phaät: “Baïch Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng 

ta. Vì sao? Nhôù laïi tröôùc kia con ôû trong röøng lôùn, döôùi coäi caây noùi 

Phaùp cho Tyø Kheo môùi hoïc, luùc ñoù oâng Duy Ma Caät  ñeán baûo con: 

“Thöa Phuù Laâu Na! Ngaøi neân nhaäp ñònh tröôùc ñeå quan saùt taâm ñòa cuûa 

nhöõng ngöôøi naày, roài sau môùi noùi ñeán noùi Phaùp. Ngaøi chôù ñem moùn aên 

dô ñeå trong baùt baùu, phaûi bieát roõ taâm nieäm cuûa caùc vò Tyø Kheo naày, 

chôù cho ngoïc löu ly ñoàng vôùi thuûy tinh. Ngaøi khoâng bieát ñöôïc caên 

nguyeân cuûa chuùng sanh, chôù neân duøng Phaùp Tieåu Thöøa maø phaùt khôûi 

cho hoï, nhöõng ngöôøi kia töï khoâng coù tì veát, chôù laøm cho hoï coù tì veát, hoï 

muoán ñi ñöôøng lôùn, chôù chæ loái nhoû. Ngaøi chôù neân ñem bieån lôùn ñeå vaøo 
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daáu chôn traâu, chôù cho aùnh saùng maët trôøi ñoàng vôùi löûa ñom ñoùm. Ngaøi 

Phuù Laâu Na! Nhöõng vò Tyø Kheo naày ñaõ phaùt taâm Ñaïi Thöøa töø laâu, giöõa 

chöøng queân laõng, nay sao laïi laáy Phaùp Tieåu Thöøa daãn daïy hoï? Toâi xem 

haøng Tieåu Thöøa trí hueä caïn côït cuõng nhö ngöôøi muø, khoâng phaân bieät 

ñöôïc caên taùnh lôïi ñoän cuûa chuùng sanh. Luùc baáy giôø oâng Duy Ma Caät 

lieàn nhaäp tam muoäi (chaùnh ñònh) laøm cho nhöõng vò Tyø Kheo ñoù bieát 

ñöôïc kieáp tröôùc cuûa mình ñaõ töøng  ôû nôi 500 Ñöùc Phaät vun troàng caùc 

coäi ñöùc, hoài höôùng veà ñaïo Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc, lieàn ñoù 

roãng suoát trôû laïi ñaëng boån taâm Ñaïi Thöøa. Khi aáy caùc vò Tyø Kheo cuùi 

ñaàu ñaûnh leã nôi chôn oâng Duy Ma Caät, oâng lieàn nhaân ñoù noùi Phaùp laøm 

cho taát caû khoâng coøn thoái lui nôi ñaïo Voâ thöôïng Boà Ñeà. Con nghó haøng 

Thanh Vaên nhö con khoâng quaùn ñöôïc caên cô cuûa ngöôøi, khoâng neân noùi 

Phaùp. Vì theá con khoâng kham laõnh ñeán thaêm beänh oâng.” 

 

XXXVIII.Quaùn Chuùng Sanh: 

Caùch quaùn saùt chuùng sanh cuûa moät haønh giaû tu thieàn. Theo kinh 

Duy Ma Caät, chöông baûy, ngaøi Vaên Thuø Sö Lôïi hoûi oâng Duy Ma Caät: 

“Boà Taùt quaùn saùt chuùng sanh phaûi nhö theá naøo?” Duy Ma Caät ñaùp: “Ví 

nhaø huyeãn thuaät thaáy ngöôøi huyeãn cuûa mình hoùa ra, Boà Taùt quaùn saùt 

chuùng sanh cuõng nhö theá. Nhö ngöôøi trí thaáy traêng döôùi nöôùc, thaáy maët 

trong göông, nhö aùnh naéng dôïn, nhö aâm vang cuûa tieáng, nhö maây giöõa 

hö khoâng, nhö boït nöôùc, nhö boùng noåi, nhö loõi caây chuoái, nhö aùnh ñieån 

chôùp, nhö ñaïi thöù naêm, nhö aám thöù saùu, nhö caên thöù baûy, nhö nhaäp thöù 

möôøi ba, nhö giôùi thöù möôøi chín. Boà Taùt quaùn saùt chuùng sanh cuõng nhö 

theá. Nhö saéc chaát coõi voâ saéc, nhö moäng luùa hö, nhö thaân kieán cuûa Tu 

Ñaø Hoaøn, nhö söï nhaäp thai cuûa A Na Haøm, nhö tam ñoäc cuûa A la haùn, 

nhö tham giaän phaù giôùi cuûa Boà Taùt chöùng voâ sanh phaùp nhaãn, nhö taäp 

khí phieàn naõo cuûa Phaät, nhö muø thaáy saéc töôïng, nhö hôi thôû ra vaøo cuûa 

ngöôøi nhaäp dieät taän ñònh, nhö daáu chim giöõa hö khoâng, nhö con cuûa 

thaïch nöõ (ñaøn baø khoâng sanh ñeû), nhö phieàn naõo cuûa ngöôøi huyeãn hoùa, 

nhö caûnh chieâm bao khi ñaõ thöùc, nhö ngöôøi dieät ñoä thoï laáy thaân, nhö 

löûa khoâng khoùi. Boà Taùt quaùn saùt chuùng sanh cuõng nhö theá ñoù.” Khi aáy 

Ngaøi Vaên Thuø Sö Lôïi hoûi: “Neáu Boà Taùt quaùn saùt nhö theá thì phaûi thöïc 

haønh loøng töø nhö theá naøo?” Duy Ma Caät ñaùp: “Boà Taùt quaùn saùt nhö theá 

roài phaûi töï nghó raèng phaûi vì chuùng sanh noùi phaùp nhö treân, ñoù laø loøng 

töø chaân thaät; phaûi thöïc haønh loøng töø tòch dieät, bôûi vì khoâng sanh; phaûi 

thöïc haønh loøng töø khoâng noùng böùc, bôûi khoâng coù phieàn naõo; phaûi thöïc 
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haønh loøng töø bình ñaúng, bôûi ba ñôøi nhö nhau; phaûi thöïc haønh loøng töø 

khoâng ñua tranh, bôûi khoâng coù khôûi; phaûi thöïc haønh loøng töø khoâng hai, 

bôûi trong ngoaøi (caên traàn) khoâng hieäp; phaûi thöïc haønh loøng töø khoâng 

hoaïi, bôûi hoaøn toaøn khoâng coøn; phaûi thöïc haønh loøng töø kieân coá, bôûi 

loøng khoâng huûy hoaïi; phaûi thöïc haønh loøng töø thanh tònh, bôûi taùnh caùc 

phaùp trong saïch; phaûi thöïc haønh loøng töø voâ bieân, bôûi nhö hö khoâng; 

phaûi thöïc haønh loøng töø cuûa A la haùn, vì phaù caùc giaëc kieát söû; phaûi thöïc 

haønh loøng töø Boà Taùt, ví an vui chuùng sanh; phaûi thöïc haønh loøng töø cuûa 

Nhö Lai, vì ñaëng töôùng nhö nhö; phaûi thöïc haønh loøng töø cuûa Phaät, vì 

giaùc ngoä chuùng sanh; phaûi thöïc haønh loøng töø töï nhieân, vì khoâng nhôn 

ñaâu maø ñaëng; phaûi thöïc haønh loøng töø Boà Ñeà, vì chæ coù moät vò; phaûi thöïc 

haønh loøng töø voâ ñaúng, vì ñoaïn caùc aùi kieán; phaûi thöïc haønh loøng töø ñaïi 

bi daãn daïy cho phaùp Ñaïi Thöøa; phaûi thöïc haønh loøng töø khoâng nhaøm 

moûi, quaùn khoâng, voâ ngaõ; phaûi thöïc haønh loøng töø phaùp thí khoâng coù 

luyeán tieác; phaûi thöïc haønh loøng töø trì giôùi ñeå hoùa ñoä ngöôøi phaù giôùi; 

phaûi thöïc haønh loøng töø nhaãn nhuïc ñeå uûng hoä ngöôøi vaø mình; phaûi thöïc 

haønh loøng töø tinh taán ñeå gaùnh vaùc chuùng sanh; phaûi thöïc haønh loøng töø 

thieàn ñònh khoâng thoï muøi thieàn; phaûi thöïc haønh loøng töø trí tueä, ñeàu bieát 

ñuùng nhòp; phaûi thöïc haønh loøng töø phöông tieän, thò hieän taát caû; phaûi 

thöïc haønh loøng töø khoâng aån daáu, loøng ngay trong saïch; phaûi thöïc haønh 

loøng töø thaâm taâm, khoâng coù haïnh xen taïp; phaûi thöïc haønh loøng töø 

khoâng phænh doái, khoâng coù löøa gaït; phaûi thöïc haønh loøng töø an vui, laøm 

cho taát caû ñöôïc söï an vui cuûa Phaät. Loøng töø cuûa Boà Taùt laø nhö theá ñoù. 

Ngaøi Vaên Thuø Sö Lôïi hoûi: “Sao goïi laø loøng bi?” Duy Ma Caät ñaùp: “Boà 

Taùt laøm coâng ñöùc gì coát ñeå cho chuùng sanh.” Vaên Thuø Sö Lôïi hoûi: “Sao 

goïi laø loøng hyû?” Duy Ma Caät traû lôøi: “Coù lôïi ích gì ñeàu hoan hyû, khoâng 

hoái haän.” Vaên Thuø Sö Lôïi hoûi: “Sao goïi laø loøng xaû?” Duy Ma Caät ñaùp: 

“Nhöõng phöôùc baùo ñaõ laøm, khoâng coù loøng hy voïng.” Ngaøi Vaên Thuø Sö 

Lôïi hoûi: “Söï sanh töû ñaùng sôï, Boà Taùt phaûi y nôi ñaâu?” OÂng Duy Ma 

Caät ñaùp: “Boà Taùt ôû trong sanh töû ñaùng sôï ñoù, phaûi y nôi söùc coâng ñöùc 

cuûa Nhö Lai.” Ngaøi Vaên Thuø Sö Lôïi hoûi: “Boà Taùt muoán y söùc coâng ñöùc 

cuûa Nhö Lai, phaûi truï nôi ñaâu?” Duy Ma Caät ñaùp: “Boà Taùt muoán y söùc 

coâng ñöùc cuûa Nhö Lai, phaûi truï nôi choã ñoä thoaùt taát caû chuùng sanh.” 

Vaên Thuø laïi hoûi: “Muoán ñoä chuùng sanh phaûi tröø nhöõng gì?” Duy Ma 

Caät ñaùp: “Muoán ñoä thoaùt chuùng sanh tröôùc heát phaûi tröø phieàn naõo cuûa 

hoï.” Vaên Thuø hoûi: “Muoán tröø phieàn naõo, phaûi thöïc haønh nhöõng gì?” 

Duy Ma Caät ñaùp: “Phaûi thöïc haønh chaùnh nieäm.” 
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XXXIX.Raøng Buoäc Vaø Giaûi Thoaùt: 

Theo Kinh Duy Ma Caät, khi Vaên Thuø Sö Lôïi Boà Taùt vaâng meänh 

Phaät ñeán thaêm beänh cö só Duy Ma Caät, Duy Ma Caät ñaõ nhaén nhuû caùc vò 

Boà Taùt laø khoâng neân khôûi nhöõng söï raøng buoäc. Sao goïi laø raøng buoäc? 

Sao goïi laø giaûi thoaùt? Tham ñaém nôi thieàn vò laø Boà Taùt bò raøng buoäc. 

Duøng phöông tieän thoï sanh laø Boà Taùt ñöôïc giaûi thoaùt. Laïi khoâng coù 

phöông tieän hueä thì buoäc, coù phöông tieän hueä thì giaûi thoaùt, khoâng hueä 

phöông tieän thì buoäc, coù hueä phöông tieän thì giaûi. Sao goïi laø khoâng coù 

phöông tieän thì buoäc? Boà Taùt duøng aùi kieân trang nghieâm Phaät ñoä, thaønh 

töïu chuùng sanh ôû trong phaùp Khoâng, voâ töôùng, voâ taùc maø ñieàu phuïc laáy 

mình, ñoù laø khoâng coù phöông tieän hueä thì buoäc. Sao goïi laø coù phöông 

tieän hueä thì giaûi? Boà Taùt khoâng duøng aùi kieán trang nghieâm Phaät ñoä, 

thaønh töïu chuùng sanh, ôû trong phaùp ‘khoâng,’ ‘voâ töôùng,’ ‘voâ taùc’ ñieàu 

phuïc laáy mình, khoâng nhaøm chaùn moûi meät, ñoù laø coù phöông tieän hueä 

thì giaûi. Sao goïi laø khoâng coù phöông tieän hueä thì buoäc? Boà Taùt truï nôi 

caùc moùn phieàn naõo, tham duïc, saân haän, taø kieán, vaân vaân maø troàng caùc 

coäi coâng ñöùc, ñoù laø khoâng coù hueä phöông tieän thì buoäc. Sao goïi laø coù 

hueä phöông tieän thì giaûi? Laø xa lìa caùc thöù phieàn naõo, tham duïc, saân 

haän, taø kieán, vaân vaân maø vun troàng caùc coäi coâng ñöùc, hoài höôùng Voâ 

thöôïng Chaùnh ñaúng Chaùnh giaùc, ñoù laø coù hueä phöông tieän thì giaûi. 

 

XL.Taùm Phaùp Thaønh Töïu: 

Theo Kinh Duy Ma Caät, Phaåm Möôøi, coù taùm phaùp thaønh töïu. Moät 

laø lôïi ích chuùng sanh khoâng mong baùo ñaùp. Hai laø thay theá taát caû chuùng 

sanh chòu moïi ñieàu khoå naõo. Ba laø bao nhieâu coâng ñöùc ñeàu ban cho taát 

caû chuùng sanh. Boán laø loøng bình ñaúng ñoái vôùi chuùng sanh  khieâm 

nhöôøng khoâng ngaïi, ñoái vôùi Boà Taùt xem nhö Phaät. Naêm laø nhöõng kinh 

chöa nghe, nghe khoâng nghi. Saùu laø khoâng choáng traùi vôùi haøng Thanh 

Vaên. Baûy laø thaáy ngöôøi ñöôïc cuùng döôøng cuõng khoâng taät ñoá, khoâng 

khoe nhöõng lôïi loäc cuûa mình, ôû nôi ñoù maø ñieàu phuïc taâm mình. Taùm laø 

thöôøng xeùt loãi mình, khoâng noùi ñeán loãi ngöôøi, haèng nhöùt taâm caàu caùc 

coâng ñöùc. 
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XLI.Taâm Thanh Tònh Phaät Ñoä Thanh Tònh: 

Heã taâm thanh tònh thì coõi Phaät thanh tònh. Theo kinh Duy Ma Caät, 

chöông moät, Ñöùc Phaät baûo Baûo Tích: “Boà Taùt tuøy choã tröïc taâm maø hay 

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

yù ñöôïc ñieàu phuïc; tuøy choã yù ñöôïc ñieàu phuïc maø laøm ñöôïc nhö lôøi noùi; 

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

coù phöông tieän; tuøy choã coù phöông tieän maø thaønh töïu chuùng sanh, tuøy 

choã thaønh töïu chuùng sanh maø coõi Phaät ñöôïc thanh tònh; tuøy choã coõi 

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

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

tuøy choã taâm thanh tònh maø taát caû coâng ñöùc ñeàu thanh tònh. Cho neân, 

naày Baûo Tích! Boà Taùt muoán ñöôïc coõi Phaät thanh tònh, neân laøm cho taâm 

thanh tònh; tuøy choã Taâm thanh tònh maø coõi Phaät ñöôïc thanh tònh.” Luùc 

aáy ngaøi Xaù Lôïi Phaát nghó raèng: “Neáu taâm Boà Taùt thanh tònh chaéc chaén 

coõi Phaät phaûi ñöôïc thanh tònh, vaäy Theá Toân ta khi tröôùc laøm Boà Taùt, 

taâm yù leõ naøo khoâng thanh tònh, sao coõi Phaät naày khoâng thanh tònh nhö 

theá?” Ñöùc Phaät bieát oâng suy nghó vaäy lieàn baûo raèng: “YÙ oâng nghó sao? 

Maët trôøi, maët traêng haù khoâng thanh tònh saùng suoát ö, sao ngöôøi muø 

khoâng thaáy?” Xaù Lôïi Phaát baïch Phaät: “Baïch Theá Toân! Chaúng phaûi theá. 

Ñoù laø taïi ngöôøi muø, khoâng phaûi loãi ôû maët trôøi vaø maët traêng.” Phaät baûo: 

“Xaù Lôïi Phaát! Cuõng theá, bôûi chuùng sanh do toäi chöôùng neân khoâng thaáy 

ñöôïc coõi nöôùc cuûa Nhö Lai thanh tònh trang nghieâm, chôù khoâng phaûi loãi 

ôû Nhö Lai. Naøy Xaù Lôïi Phaát! Coõi nöôùc cuûa ta ñaây vaãn thanh tònh maø 

taïi oâng khoâng thaáy ñoù thoâi.” Luùc baáy giôø oâng Loa Keá Phaïm Vöông 

thöa vôùi oâng Xaù Lôïi Phaát raèng: “Ngaøi chôù nghó nhö theá, maø cho coõi 

Phaät ñaây khoâng thanh tònh. Vì sao? Vì toâi thaáy coõi nöôùc cuûa Phaät Thích 

Ca Maâu Ni thanh tònh, ví nhö cung trôøi Töï Taïi.” Xaù Lôïi Phaát noùi: “Sao 

toâi thaáy coõi naày toaøn goø noãng, haàm hoá, choâng gai, soûi saïn, ñaát ñaù, nuùi 

non, nhô nhôùp daãy ñaày nhö theá.” Loa Keá Phaïm Vöông thöa: “Ñaáy laø 

do taâm cuûa Ngaøi coù cao thaáp khoâng nöông theo trí tueä cuûa Phaät neân 

thaáy coõi naày khoâng thanh tònh ñoù thoâi. Thöa ngaøi Xaù Lôïi Phaát! Boà Taùt 

ñoái vôùi taát caû chuùng sanh thaûy ñeàu bình ñaúng, thaâm taâm thanh tònh y 

theo trí tueä cuûa Phaät thì môùi thaáy ñöôïc coõi Phaät naày thanh tònh.” Khi aáy 

Phaät laáy ngoùn chôn nhaán maïnh xuoáng ñaát, töùc thì coõi Tam thieân ñaïi 

thieân theá giôùi lieàn hieän ra bao nhieâu traêm ngaøn thöù traân baûo trang 

nghieâm röïc rôõ, nhö coõi Voâ Löôïng Coâng Ñöùc Baûo Trang Nghieâm cuûa 

Phaät Baûo Trang Nghieâm maø taát caû ñaïi chuùng ngôïi khen chöa töøng coù 
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vaø ñeàu thaáy mình ngoài treân to øa sen baùu. Phaät baûo Xaù Lôïi Phaát: “OÂng 

haõy xem coõi Phaät ñaây trang nghieâm thanh tònh.” Xaù Lôïi Phaát thöa: 

“Daï, baïch Theá Toân! Töø tröôùc ñeán giôø con chöa töøng thaáy chöa töøng 

nghe noùi ñeán coõi nöôùc hieän roõ trang nghieâm thanh tònh cuûa Phaät.” Phaät 

baûo: “Naøy Xaù Lôïi Phaát! Coõi nöôùc cuûa ta thöôøng thanh tònh nhö theá! 

Nhöng vì muoán ñoä nhöõng keû caên cô haï lieät neân thò hieän ra coõi ñaày nhô 

nhôùp xaáu xa baát tònh ñoù thoâi. Ví nhö chö Thieân ñoàng duøng moät thöù baùt 

baèng ngoïc baùu ñeå aên, nhöng tuøy phöôùc ñöùc cuûa moãi vò maø saéc côm coù 

khaùc. Nhö theá, Xaù Lôïi Phaát! Neáu taâm ngöôøi thanh tònh, seõ thaáy coõi naøy 

coâng ñöùc trang nghieâm.” 

 

XLII.Thaâm Nhaäp Lyù Duyeân Khôûi: 

Theo kinh Duy Ma Caät, chöông moät, caùc vò Boà Taùt  luoân thaâm 

nhaäp lyù duyeân khôûi, döùt boû caùc taäp khí kieán chaáp sai laàm, thoaùt khoûi 

nhò bieân. Caùc ngaøi dieãn noùi caùc phaùp khoâng sôï seät nhö sö töû hoáng, 

nhöõng lôøi giaûng noùi nhö saám vang. Caùc ngaøi khoâng theå bò haïn löôïng 

haïn cheá, vì caùc ngaøi ñaõ vöôït ra ngoaøi söï haïn löôïng. 

 

XLIII.Thaân: 

Thaân laø moät ñoái töôïng cuûa Thieàn: Muïc ñích ñaàu tieân cuûa thieàn taäp 

laø ñeå nhaän thöùc baûn chaát thaät cuûa thaân maø khoâng chaáp vaøo noù. Ña 

phaàn chuùng ta nhaän thaân laø mình hay mình laø thaân. Tuy nhieân sau moät 

giai ñoaïn thieàn taäp, chuùng ta seõ khoâng coøn chuù yù nghó raèng mình laø moät 

thaân, chuùng ta seõ khoâng coøn ñoàng hoùa mình vôùi thaân. Luùc ñoù chuùng ta 

chæ nhìn thaân nhö moät taäp hôïp cuûa nguõ uaån, tan hôïp voâ thöôøng, chöù 

khoâng phaûi laø nhöùt theå baát ñònh; luùc ñoù chuùng ta seõ khoâng coøn laàm laãn 

caùi giaû vôùi caùi thaät nöõa. Tænh thöùc veà thaân trong nhöõng sinh hoaït haèng 

ngaøy, nhö ñi, ñöùng, naèm, ngoài, nhìn ai, nhìn quang caûnh, cuùi xuoáng, 

duoãi thaân, maëc quaàn aùo, taêm röõa, aên uoáng, nhai, noùi chuyeän, vaân vaân. 

Muïc ñích laø chuù yù vaøo thaùi ñoä cuûa mình chöù khoâng chaïy theo nhöõng 

bieán chuyeån. Haønh giaû tu Thieàn neân luoân nhôù raèng thaân naøy laø moät 

khoái ung sang baát tònh, thaân naøy laø trung taâm baõo cuûa khoå ñau phieàn 

naõo. Thaân mình baát tònh, thaân ngöôøi cuõng baát tònh, chæ coù thaân Phaät laø 

thanh tònh. Theo Kinh Duy Ma Caät, khi Vaên Thuø Sö Lôïi Boà Taùt vaâng 

meänh cuûa Ñöùc Phaät ñi thaêm beänh cö só Duy Ma Caät, neân môùi coù cuoäc 

ñoái ñaùp veà “thaân” nhö sau: "Vaên Thuø hoûi cö só Duy Ma Caät: 'Phaøm Boà 

Taùt an uûi Boà Taùt coù beänh nhö theá naøo?' Duy Ma Caät ñaùp: 'Noùi thaân voâ 
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thöôøng, nhöng khoâng bao giôø nhaøm chaùn thaân naày. Noùi thaân coù khoå, 

nhöng khoâng bao giôø noùi veà söï vui ôû Nieát Baøn. Noùi thaân voâ ngaõ maø 

khuyeân daïy daét dìu chuùng sanh. Noùi thaân khoâng tòch, chöù khoâng noùi laø 

roát raùo tòch dieät. Noùi aên naên toäi tröôùc, chöù khoâng noùi vaøo nôi quaù khöù. 

Laáy beänh mình maø thöông beänh ngöôøi. Phaûi bieát caùi khoå voâ soá kieáp 

tröôùc, phaûi nghó ñeán söï lôïi ích cho taát caû chuùng sanh, nhôù ñeán vieäc laøm 

phöôùc, töôûng ñeán söï soáng trong saïch, chôù neân sanh taâm buoàn raàu, phaûi 

thöôøng khôûi loøng tinh taán, nguyeän seõ laøm vò y vöông ñieàu trò taát caû 

beänh cuûa chuùng sanh. Boà Taùt phaûi an uûi Boà Taùt coù beänh nhö theá ñeå cho 

ñöôïc hoan hyû.' Ngaøi Vaên Thuø Sö Lôïi! Boà Taùt coù beänh ñaáy phaûi quaùn 

saùt ñöôïc caùc phaùp nhö theá. Laïi nöõa, quaùn thaân voâ thöôøng, khoå, khoâng, 

voâ ngaõ, ñoù laø hueä. Duø thaân coù beänh vaãn ôû trong sanh töû laøm lôïi ích cho 

chuùng sanh khoâng nhaøm moûi, ñoù laø phöông tieän. Laïi nöõa, ngaøi Vaên 

Thuø Sö Lôïi! Quaùn thaân, thaân khoâng rôøi beänh, beänh chaúng rôøi thaân, 

beänh naày, thaân naày, khoâng phaûi môùi, khoâng phaûi cuõ, ñoù laø hueä. Duø 

thaân coù beänh maø khoâng nhaøm chaùn troïn dieät ñoä, ñoù laø phöông tieän". 

 

XLIV.Thaàn Löïc Baát Coäng Phaùp: 

Baát coäng phaùp coù nghóa laø coâng ñöùc, söï thaønh töïu vaø giaùo phaùp cuûa 

Nhö Lai chaúng gioáng vôùi ngöôøi khaùc. Theo kinh Duy Ma Caät, chöông 

moät, chö Phaät ñeàu thaáy roõ moïi vaät trong ñôøi, vì thöông Phaät hieän töôùng 

bieán naày. Chö Phaät duøng moät tieáng dieãn noùi Phaùp, ñeå cho chuùng sanh 

tuøy loaïi thaûy ñaëng hieåu, ñeàu cho raèng Phaät ñoàng tieáng mình, ñoù laø thaàn 

löïc Phaùp baát coäng. Chö Phaät duøng moät tieáng dieãn noùi Phaùp, chuùng sanh 

choã hieåu tuøy moãi haïng, khaép ñöôïc thoï haønh ñeàu lôïi ích, ñoù laø thaàn löïc 

Phaùp baát coäng. Chö Phaät duøng moät tieáng dieãn noùi Phaùp, coù ngöôøi kinh 

sôï hoaëc vui möøng, coù keû döùt nghi hoaëc nhaøm chaùn, ñoù laø thaàn löïc Phaùp 

baát coäng. Chö Phaät laø ñaáng Thaäp Löïc ñaïi tinh taán, ñaáng ñaõ ñaëng khoâng 

choã sôï, ñaáng truï nôi Phaùp baát coäng, ñaáng Ñaïo sö cuûa muoân loaøi. Chö 

Phaät laø ñaáng hay döùt moïi kieát phöôïc, ñaáng ñaõ ñeán nôi bôø kia, ñaáng hay 

vöôït caùc theá gian, vaø ñaáng troïn lìa ñöôøng sanh töû. Chö Phaät laø ñaáng 

bieát heát chuùng sanh töôùng ñeán lui, kheùo noùi caùc Phaùp ñöôïc giaûi thoaùt, 

nhö hoa sen trong ñôøi chaúng nhieãm, thöôøng kheùo vaøo nôi haïnh khoâng 

tòch. Chö Phaät bieát roõ caùc phaùp töôùng khoâng ngaên ngaïi, vaø khoâng 

nöông tôï hö khoâng. 
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XLV.Thaäp Boä Thaát: 

Moät hoâm, Thieàn Sö Vieân Ngoä Khaéc Caàn Phaät Quaû (1063-1135) 

noùi: “Duy Ma Caät, ñaõ töøng laø moät vò coå Phaät, baây giôø coù gia ñình vaø 

giuùp ñöùc Thích Ca Maâu Ni trong giaùo thuyeát. OÂng coù bieän taøi voâ ngaïi, 

voâ ngaïi nhaän thöùc, voâ ngaïi duïng, vaø voâ ngaïi löïc. Beân trong phöông 

tröôïng roäng 10 boä cuûa oâng, oâng ñeå ba möôi hai ngaøn kim toøa sö töû vaø 

chuû trì moät hoäi chuùng taùm möôi ngaøn vò hoaøn toaøn töï taïi. Haõy noùi cho 

laõo Taêng bieát, ñieàu naøy coù nghóa gì?. Ngöôøi ta coù theå ñoå vieäc naøy cho 

söï voâ ngaïi duïng trong thaàn löïc cuûa Ngaøi hay khoâng? Ñöøng hieåu sai yù 

töôûng!” 

 

XLVI.Thöïc Haønh Chaùnh Nieäm: 

Theo kinh Duy Ma Caät, chöông baûy, Duy Ma Caät noùi vôùi Vaên Thuø 

Sö Lôïi: “Phaûi thöïc haønh chaùnh nieäm.” Vaên Thuø hoûi: “Theá naøo laø thöïc 

haønh chaùnh nieäm?” Duy Ma Caät ñaùp: “Phaûi thöïc haønh phaùp khoâng 

sanh khoâng dieät.” Vaên Thuø hoûi: “Phaùp gì khoâng sanh, phaùp gì khoâng 

dieät?  Duy Ma Caät ñaùp: “Phaùp baát thieän khoâng sanh, phaùp thieän khoâng 

dieät” Vaên Thuø hoûi: “Phaùp thieän vaø phaùp baát thieän laáy gì laøm goác?” 

Duy Ma Caät ñaùp: “Laáy thaân laøm goác.” Vaên Thuø hoûi: “Thaân laáy gì laøm 

goác?” Duy Ma Caät ñaùp: “Laáy tham duïc laøm goác.” Vaên Thuø hoûi: “Tham 

duïc laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy hö voïng phaân bieät laøm 

goác.” Vaên Thuø hoûi: “Hö voïng phaân bieät laáy gì laøm goác?” Duy Ma Caät 

ñaùp: “Laáy töôûng ñieân ñaûo laøm goác.” Vaên Thuø hoûi: “Töôûng ñie ân ñaûo 

laáy gì laøm goác?” Duy Ma Caät ñaùp: “Laáy khoâng truï laøm goác.” Vaên Thuø 

hoûi: “Khoâng truï laáy gì laøm goác?” Duy Ma Caät ñaùp: “Khoâng truï thì 

khoâng goác. Thöa ngaøi Vaên Thuø, ôû nôi goác khoâng truï maø laäp taát caû 

phaùp.” 

 

XLVII.Thöïc Töôùng Thaân Nhö Lai: 

Töôùng  thöïc cuûa Nhö Lai. Theo kinh Duy Ma Caät, chöông möôøi 

hai, Ñöùc Theá Toân hoûi Duy Ma Caät raèng: “OÂng noùi oâng muoán ñeán ñaây 

ñeå thaáy Nhö Lai thì laáy chi quaùn saùt?” Duy Ma Caät thöa: “Nhö con 

quaùn thöïc töôùng cuûa thaân, thaân Phaät cuõng theá. Con quaùn Nhö Lai ñôøi 

tröôùc khoâng ñeán, ñôøi sau khoâng ñi, hieän taïi khoâng ôû; khoâng quaùn saéc, 

khoâng quaùn saéc nhö, khoâng quaùn saéc taùnh; khoâng quaùn thoï, töôûng, 

haønh, thöùc, khoâng quaùn thöùc nhö, khoâng quaùn thöùc taùnh; khoâng phaûi töù 

ñaïi sinh, cuõng khoâng nhö hö khoâng; saùu nhaäp khoâng tích taäp, maét, tai, 
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muõi, löôõi, thaân, taâm ñaõ vöôït qua; khoâng ôû ba coõi, ñaõ lìa ba caáu; thuaän 

ba moân giaûi thoaùt; coù ñuû ba minh, cuøng ngang voâ minh, khoâng moät 

töôùng, khoâng khaùc töôùng, khoâng coù töï töôùng, khoâng coù tha töôùng, 

khoâng phaûi khoâng töôùng, khoâng phaûi chaáp töôùng; khoâng bôø beân naày, 

khoâng bôø beân kia, khoâng giöõa doøng maø hoùa ñoä chuùng sanh; quaùn tòch 

dieät cuõng khoâng dieät haún; khoâng ñaây, khoâng kia, khoâng nöông nôi ñaây, 

khoâng nöông nôi kia; khoâng theå duøng trí maø hieåu ñöôïc, khoâng theå duøng 

thöùc maø bieát ñöôïc; khoâng toái khoâng saùng; khoâng danh khoâng töôùng; 

khoâng maïnh khoâng yeáu; khoâng phaûi saïch khoâng phaûi nhô; khoâng ôû 

phöông sôû, khoâng lìa phöông sôû; khoâng phaûi höõu vi, khoâng phaûi voâ vi; 

khoâng baøy khoâng noùi; khoâng boá thí, khoâng boûn xeûn; khoâng giöõ giôùi, 

khoâng phaïm giôùi; khoâng nhaãn khoâng giaän; khoâng tinh taán khoâng giaûi 

ñaõi; khoâng ñònh khoâng loaïn; khoâng trí khoâng ngu; khoâng thöïc khoâng 

doái; khoâng ñeán khoâng ñi; khoâng ra khoâng vaøo; baët ñöôøng noùi naêng; 

khoâng phaûi phöôùc ñieàn, khoâng phaûi khoâng phöôùc ñieàn; khoâng phaûi 

xöùng cuùng döôøng, khoâng phaûi khoâng xöùng cuùng döôøng; khoâng phaûi thuû, 

khoâng phaûi xaû; khoâng phaûi coù töôùng, khoâng phaûi khoâng töôùng; ñoàng 

vôùi chaân teá bình ñaúng nhö phaùp taùnh; khoâng theå caân, khoâng theå löôøng, 

qua caùc söï caân löôøng, khoâng lôùn khoâng nhoû; khoâng phaûi thaáy, khoâng 

phaûi nghe, khoâng phaûi giaùc, khoâng phaûi tri; lìa caùc kieát phöôïc, bình 

ñaúng caùc trí, ñoàng vôùi chuùng sanh; ñoái caùc phaùp khoâng phaân bieät; taát caû 

khoâng toån thaát, khoâng tröôïc khoâng naõo, khoâng taùc khoâng khôûi, khoâng 

sanh khoâng dieät, khoâng sôï khoâng lo, khoâng möøng khoâng chaùn, khoâng 

ñaõ coù, khoâng seõ coù, khoâng hieän coù, khoâng theå laáy taát caû lôøi noùi phaân 

bieät  chæ baøy ñöôïc. Baïch Theá Toân! Thaân Nhö Lai nhö theá, con quaùn 

cuõng theá, neáu ngöôøi naøo quaùn theo ñaây goïi laø chaùnh quaùn, quaùn khaùc 

goïi laø taø quaùn.” 

 

XLVIII.Toäi Taùnh Baát Taïi Noäi Baát Taïi Ngoaïi Baát Taïi Trung: 

Toäi taùnh kia khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. 

Theo kinh Duy Ma Caät, chöông ba, Ñöùc Phaät baûo Öu Ba Li: “OÂng ñi 

ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” Öu Ba Li baïch Phaät: “Baïch 

Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng ta. Vì sao? Con 

nhôù laïi ngaøy tröôùc coù hai vò Tyø Kheo phaïm luaät haïnh, laáy laøm hoå theïn, 

khoâng daùm hoûi Phaät, ñeán hoûi con raèng, ‘Daï thöa ngaøi Öu Ba Li! Chuùng 

toâi phaïm luaät thaät laáy laøm hoå theïn, khoâng daùm hoûi Phaät, mong nhôø 

ngaøi giaûi roõ choã nghi hoái cho chuùng toâi ñöôïc khoûi toäi aáy.’ Con lieàn y 
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theo phaùp, giaûi noùi cho hai vò. Baáy giôø oâng Duy Ma Caät ñeán noùi vôùi 

con: ‘Thöa ngaøi Öu Ba Li, ngaøi chôù keát theâm toäi cho hai vò Tyø Kheo 

naày, phaûi tröø döùt ngay, chôù laøm roái loaïn loøng hoï. Vì sao? Vì toäi taùnh 

kia khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. Nhö lôøi Phaät 

ñaõ daïy: ‘Taâm nhô neân chuùng sanh nhô, taâm saïch neân chuùng sanh saïch.’ 

Taâm cuõng khoâng ôû trong, khoâng ôû ngoaøi, khoâng ôû khoaûng giöõa. Taâm 

kia nhö theá naøo, toäi caáu cuõng nhö theá aáy. Caùc phaùp cuõng theá, khoâng ra 

ngoaøi chôn nhö. Nhö ngaøi Öu Ba Li, khi taâm töôùng ñöôïc giaûi thoaùt thì 

coù toäi caáu chaêng?’ Con ñaùp: ‘Khoâng.” OÂng Duy Ma Caät noùi: ‘Taát caû 

chuùng sanh taâm töôùng khoâng nhô cuõng nhö theá! Thöa ngaøi Öu Ba Li! 

Voïng töôûng laø nhô, khoâng voïng töôûng laø saïch; ñieân ñaûo laø nhô, khoâng 

ñieân ñaûo laø saïch; chaáp ngaõ laø nhô, khoâng chaáp ngaõ laø saïch. Ngaøi Öu 

Ba Li! Taát caû phaùp sanh dieät khoâng döøng, nhö huyeãn, nhö chôùp; caùc 

Phaùp khoâng chôø nhau cho ñeán moät nieäm khoâng döøng; caùc Phaùp ñeàu laø 

voïng kieán, nhö chieâm bao, nhö naéng dôïn, nhö traêng döôùi nöôùc, nhö 

boùng trong göông, do voïng töôûng sanh ra. Ngöôøi naøo bieát nghóa naày goïi 

laø giöõ luaät, ngöôøi naøo roõ nghóa naày goïi laø kheùo hieåu.’ Luùc ñoù hai vò Tyø 

Kheo khen raèng: ‘Thaät laø böïc thöôïng trí! Ngaøi Öu Ba Li naày khoâng theå 

saùnh kòp. Ngaøi laø böïc giöõ luaät hôn heát maø khoâng noùi ñöôïc.’ Con ñaùp 

raèng: ‘Tröø Ñöùc Nhö Lai ra, chöa coù böïc Thanh Vaên vaø Boà Taùt naøo coù 

theå cheá phuïc ñöôïc choã nhaïo thuyeát bieän taøi cuûa oâng Duy Ma Caät. Trí 

tueä oâng thoâng suoát khoâng löôøng.’ Khi aáy, hai vò Tyø Kheo döùt heát nghi 

hoái, phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc vaø phaùt nguyeän raèng: 

“Nguyeän laøm cho taát caû chuùng sanh ñeàu ñöôïc bieän taøi nhö vaäy.” Vì theá 

neân con khoâng kham laõnh ñeán thaêm beänh oâng.” 

 

XLIX.Vaõng Sanh Tònh Ñoä: 

Theo Kinh Duy Ma Caät, chöông möôøi, phaåm Phaät Höông Tích, cö 

só Duy Ma Caät ñaõ noùi vôùi chö Boà Taùt nöôùc Chuùng Höông veà “Vaõng 

Sanh Tònh Ñoä” nhö sau: Caùc Boà Taùt nöôùc Chuùng Höông hoûi: “Boà Taùt 

phaûi thaønh töïu maáy phaùp ôû nôi coõi naày laøm khoâng laàm loãi, ñöôïc sanh 

veà coõi Tònh Ñoä?” OÂng Duy Ma Caät ñaùp: “Boà Taùt thaønh töïu taùm phaùp 

thôøi ôû coõi naày laøm khoâng laàm loãi, ñöôïc sanh veà coõi Tònh Ñoä. Taùm phaùp 

laø gì.” Thöù nhaát laø lôïi ích chuùng sanh khoâng mong baùo ñaùp. Thöù nhì laø 

thay theá taát caû chuùng sanh chòu moïi ñieàu khoå naõo. Thöù ba laø bao nhieâu 

coâng ñöùc ñeàu ban cho taát caû chuùng sanh. Thöù tö laø loøng bình ñaúng ñoái 

vôùi chuùng sanh khieâm nhöôøng khoâng ngaïi, ñoái vôùi Boà Taùt xem nhö 
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Phaät. Thöù naêm laø nhöõng kinh chöa nghe, nghe khoâng nghi. Thöù saùu laø 

khoâng choáng traùi vôùi haønh Thanh Vaên. Thöù baûy laø thaáy ngöôøi ñöôïc 

cuùng döôøng cuõng khoâng taät ñoá, khoâng khoe nhöõng lôïi loäc cuûa mình, ôû 

nôi ñoù maø ñieàu phuïc taâm mình. Thöù taùm laø thöôøng xeùt loãi mình, khoâng 

noùi ñeán loãi ngöôøi, haèng nhöùt taâm caàu caùc coâng ñöùc. Sau khi oâng Duy 

Ma Caät vaø ngaøi Vaên Thuø Sö Lôïi noùi phaùp naày roài, ôû trong ñaïi chuùng coù 

caû traêm ngaøn vò trôøi, ngöôøi ñeàu phaùt taâm Voâ thöôïng Chaùnh ñaúng 

Chaùnh giaùc, möôøi ngaøn Boà Taùt chöùng ñaëng Voâ sanh Phaùp nhaãn. 

 

L. Voâ Taän Ñaêng: 

Moät caây ñeøn laøm moài cho nhöõng caây ñeøn khaùc maø khoâng bao giôø 

heát. Ñem phaùp cuûa moät ngöôøi daãn daét vaø truyeàn trao cho nhieàu ngöôøi 

maõi maø khoâng heát. Kính cöù phaûn chieáu maõi khoâng heát. Ñeøn treân baøn 

thôø cöù chaùy maõi khoâng taøn. Theo kinh Duy Ma Caät, chöông boán, luùc 

caùc Thieân nöõ hoûi oâng Duy Ma Caät: “Chuùng toâi laøm theá naøo ôû nôi cung 

ma?” OÂng Duy Ma Caät ñaùp: “Naøy caùc chò, coù Phaùp moân teân laø Voâ Taän 

Ñaêng, caùc chò neân hoïc. Voâ taän ñaêng laø ví nhö moät ngoïn ñeøn moài ñoát 

traêm ngaøn ngoïn ñeøn, choã toái ñeàu saùng, saùng maõi khoâng cuøng taän. Nhö 

theá ñoù caùc chò! Vaû laïi moät vò Boà Taùt môû mang daãn daét traêm ngaøn 

chuùng sanh phaùt taâm Boà Ñeà, ñaïo taâm cuûa mình cuõng chaúng bò tieâu maát, 

tuøy noùi Phaùp gì ñeàu theâm lôïi ích cho caùc Phaùp laønh, ñoù goïi laø Voâ Taän 

Ñaêng. Caùc chò daàu ôû cung ma maø duøng Phaùp moân Voâ Taän Ñaêng naày 

laøm cho voâ soá Thieân nöõ phaùt taâm Voâ thöôïng Chaùnh Ñaúng Chaùnh giaùc, 

ñoù laø baùo ôn Phaät, cuõng laø laøm lôïi ích cho taát caû chuùng sanh.” 

 

LI. Xuaát Gia:  

“Xuaát gia” coù nghóa laø töø boû gia ñình ñeå gia nhaäp giaùo ñoaøn vaø trôû 

thaønh Taêng só, ñoái laïi vôùi “taïi gia” coù nghóa laø cö só coøn ôû taïi gia ñình. 

Theo kinh Duy Ma Caät, chöông ba, Ñöùc Phaät baûo La Haàu La: “OÂng ñi 

ñeán thaêm beänh oâng Duy Ma Caät duøm ta.” La Haàu La baïch Phaät: “Baïch 

Theá Toân! Con khoâng kham laõnh ñeán thaêm beänh oâng ta. Vì sao? Nhôù 

luùc tröôùc kia, caùc tröôûng giaû töû ôû thaønh Tyø Xaù Ly ñeán choã con cuùi ñaàu 

laøm leã hoûi raèng: ‘Thöa ngaøi La Haàu La, ngaøi laø con cuûa Phaät vì ñaïo boû 

ngoâi Chuyeån Luaân Thaùnh Vöông maø xuaát gia, vieäc xuaát gia ñoù coù 

nhöõng lôïi ích gì?’ Con lieàn ñuùng theo Phaùp maø noùi söï lôïi ích cuûa coâng 

ñöùc xuaát gia. Luùc ñoù, oâng Duy Ma Caät ñeán noùi vôùi con raèng: ‘Thöa La 

Haàu La! Ngaøi khoâng neân noùi caùi lôïi cuûa coâng ñöùc xuaát gia. Vì sao? 
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Khoâng lôïi, khoâng coâng ñöùc, môùi thaät laø xuaát gia. Veà Phaùp höõu vi coù 

theå noùi laø coù lôïi, coù coâng ñöùc, coøn xuaát gia laø phaùp voâ vi, trong Phaùp 

voâ vi khoâng lôïi, khoâng coâng ñöùc. La Haàu La! Vaû chaêng xuaát gia laø 

khoâng kia, khoâng ñaây, cuõng khoâng ôû chính giöõa; ly saùu möôi hai moùn 

kieán chaáp, ôû nôi Nieát Baøn, laø choã nhaän cuûa ngöôøi trí, choã laøm cuûa böïc 

Thaùnh, haøng phuïc caùc ma, khoûi nguõ ñaïo, saïch nguõ nhaõn, ñaëng nguõ löïc, 

laäp nguõ caên, khoâng laøm naõo ngöôøi khaùc, rôøi caùc taïp aùc, deïp caùc ngoaïi 

ñaïo, vöôït khoûi giaû danh, ra khoûi buøn laày; khoâng bò raøng buoäc, khoâng 

ngaõ sôû, khoâng choã thoï, khoâng roái loaïn trong loøng, öa hoä trôï yù  ngöôøi 

khaùc, tuøy thieàn ñònh, rôøi caùc loãi. Neáu ñöôïc nhö theá môùi thaät laø xuaát 

gia.’ Khi aáy oâng Duy Ma Caät baûo caùc tröôûng giaû töû: ‘Caùc ngöôi nay ôû 

trong Chaùnh Phaùp neân cuøng nhau xuaát gia. Vì sao? Phaät ra ñôøi khoù 

gaëp.’ Caùc tröôûng giaû töû noùi: ‘Thöa cö só, chuùng toâi nghe Phaät daïy ‘Cha 

meï khoâng cho, khoâng ñöôïc xuaát gia.’ OÂng Duy Ma Caät noùi: ‘Phaûi, caùc 

ngöôi neáu phaùt taâm Voâ thöôïng Boà Ñeà, ñoù chính laø xuaát gia, ñoù chính laø 

ñuû Giôùi Phaùp.’ Baáy giôø ba möôi hai vò tröôûng giaû töû ñeàu phaùt taâm Voâ 

thöôïng Boà ñeà. Vì theá, neân con khoâng kham laõnh ñeán thaêm beänh oâng”. 

 

LII.YÛ Tha Thaäp Du: 

Theo Kinh Duy Ma caät, söï khoâng thöïc cuûa phaùp höõu vi ñöôïc ví vôùi 

töï thaân bieåu hieän trong möôøi thí duï: Nhö boït bieån, nhö  bong boùng 

nöôùc, nhö aùnh löûa laäp loøe, nhö thaân caây maõ ñeà, nhö aûo, nhö moäng, nhö 

boùng, nhö aâm höôûng, nhö maây, nhö aùnh ñieån chôùp. 

 

LIII.Tinh Hoa Giaùc Ngoä Trong Tinh Thaàn Kinh Duy Ma Caät: 

Tinh hoa giaùc ngoä trong kinh Duy Ma Caät chính laø tinh thaàn töï do 

cuûa söï Giaùc Ngoä trong Thieàn chính laø nguyeân ñoäng löïc thuùc ñaåy Phaät 

giaùo ñaäp beå caùi voû tu vieän böôùc ra, doõng maõnh leân ñöôøng ñeå phoå hieän 

lyù giaùc ngoä tuyeät vôøi naøy trong ñaïi chuùng; vaø chính tinh thaàn aáy laø 

nguoàn ñoäng löïc cuûa vuõ truï, maø cuõng laø hoaït duïng cuûa taâm linh, baát cöù 

thöù gì caûn ñöôøng noù ñeàu gaùnh laáy thaát baïi. Vì vaäy, lòch söû Phaät giaùo 

cuõng laø lòch söû cuûa töï do caù nhaân vaäy, hieän thöïc trong sinh hoaït cuûa 

taâm, trí, vaø ñöùc cuûa con ngöôøi. Luaân lyù thöôïng löu vaø kyû luaät hình thöùc 

cuûa Phaät giaùo nguyeân thuûy khoâng theå raøng buoäc tinh thaàn cuûa chuùng ta 

laâu hôn nöõa. Khi maø giaùo lyù Giaùc Ngoä ngaøy caøng ñöôïc thaâm chöùng 

beân trong hôn, thì taâm caøng vöôït leân hình thöùc cuûa giôùi luaät. Khoâng 

nhaát thieát phaûi lìa boû gia ñình ñeå theo chaân giaùo ñoaøn môùi ñaït ñöôïc 
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quaû giaùc ngoä toái thöôïng. Söï thanh tònh beân trong, chôù khoâng phaûi söï tín 

moä beân ngoaøi, ñoù laø ñieàu caàn cho cuoäc soáng tu theo Phaät. Veà maët naøy 

thì cö só chaúng keùm gì tu só. Söï kieän huøng bieän nhaát naøy ñöôïc dieãn ñaït 

trong kinh Duy Ma Caät. Nhaân vaät chính trong kinh laø Duy Ma Caät, moät 

trieát gia cö só soáng ngoaøi khuoân neáp cuûa giaùo ñoaøn. Khoâng moät ñeä töû 

naøo cuûa ñöùc Phaät saùnh ñöôïc vôùi tö töôûng thaâm dieäu, quaûng ñaïi vaø tinh 

teá cuûa oâng; khi ñöùc Phaät caùc ñeä töû ñeán thaêm beänh oâng, ai ai cuõng caùo 

lui, vieän leõ naøy noï, tröø moät vò laø Vaên Thuø Sö Lôïi, hieän thaân cuûa trí Baùt 

Nhaõ trong Phaät giaùo Ñaïi Thöøa. Khoâng rieâng gì haønh giaû tu Thieàn, maø 

taát caû moïi ngöôøi ñeàu phaûi coâng nhaän raèng haønh giaû cö só Duy Ma Caät 

ñaõ thaønh töïu ôû möùc ñoä coøn vöôït leân treân caû moät baäc La Haùn. Qua tinh 

hoa giaùc ngoä trong tinh thaàn kinh Duy Ma, chuùng ta coù theå thaáy roõ raøng 

cö só Duy Ma Caät cuõng nhö nhöõng ai tu taäp theo tinh thaàn kinh naày luoân 

trong tö theá raát saün saøng böôùc chaân leân ñöôøng Veà Phaät Quoác. 

 

LIV.Ñöôøng Veà Phaät Quoác Theo Tinh Thaàn Kinh Duy Ma Caät:  

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

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

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

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

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

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

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

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

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

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

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

vaäy. Phaät quoác Boà Taùt laø nhöõng vò coù tieáng taêm, ñeàu ñaõ thaønh töïu trí 

haïnh Ñaïi Thöøa. Do nhôø söï chæ giaùo cuûa chö Phaät maø caùc ngaøi ñaõ laøm 

thaønh böùc thaønh hoä phaùp, giöõ gìn Chaùnh Phaùp, dieãn noùi phaùp aâm töï taïi 

voâ uùy nhö sö töû hoáng giaùo hoùa chuùng sanh, danh ñoàn xa khaép möôøi 

phöông. Ngöôøi ñôøi khoâng caàu thænh maø caùc Ngaøi saün saøng ñeán chuùng 

hoäi ñeå tuyeân löu Tam Baûo, khoâng ñeå döùt maát. Cuõng theo kinh Duy Ma 

Caät, phaåm Phaät Quoác, muoán ñeán ñöôïc Phaät Quoác, haønh giaû phaûi  haøng 

phuïc taát caû ma oaùn, ngaên deïp caùc ngoaïi ñaïo; saùu caên tam nghieäp thaân 

khaåu yù ñeàu thanh tònh; troïn lìa naêm moùn ngaên che vaø möôøi ñieàu raøng 

buoäc. Taâm thöôøng an truï nôi lyù voâ ngaïi giaûi thoaùt. Nhôø nieäm ñònh toång 
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trì vaø vaø taâm bình ñaúng maø haønh giaû coù khaû naêng bieän taøi thoâng suoát 

khoâng heà trôû ngaïi. Haønh giaû ñaõ thaønh töïu Luïc Ba La Maät, caùc haïnh boá 

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

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

vôùi caùc haønh giaû naày, nhöõng thaønh töïu naày khoâng coù nghóa laø laøm lôïi 

cho chính hoï, maø hoï ñaõ ñöôïc ñeán baäc voâ sôû ñaéc maø khoâng khôûi phaùp 

nhaãn (voâ sinh phaùp nhaãn). Haønh giaû coù khaû naêng tuøy thuaän dieãn noùi 

phaùp luaân baát thoái; kheùo hieåu roõ chaân töôùng vaïn phaùp, thaáu bieát caên cô 

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

Haønh giaû luoân duøng coâng ñöùc trí tueä ñeå trau söûa taâm mình, baèng caùch 

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

theá boû haún taát caû trang söùc toát ñeïp trong ñôøi. Danh tieáng cuûa hoï cao xa 

vöôït haún nuùi Tu Di. Loøng tin thaäm thaâm cuûa hoï beàn chaéc khoâng bò phaù 

vôû nhö kim cöông. Phaùp baûo cuûa hoï soi khaép, vaø möa cam loà tuoân ñoå 

nôi nôi. Tieáng thuyeát phaùp cuûa hoï laø thaäm thaâm vi dieäu baäc nhaát. Hoï 

ñaõ thaâm nhaäp lyù duyeân khôûi, döùt boû caùc taäp khí kieán chaáp sai laàm, 

thoaùt khoûi nhò bieân. Hoï dieãn noùi caùc phaùp khoâng sôï seät nhö sö töû hoáng, 

nhöõng lôøi giaûng noùi nhö saám vang. Hoï khoâng theå bò haïn löôïng haïn cheá, 

vì hoï ñaõ vöôït ra ngoaøi söï haïn löôïng. Hoï töï chöùa nhoùm raát nhieàu Phaùp 

Baûo nhö Haûi Ñaïo Sö. Hoï hieåu roõ nghóa thaäm thaâm cuûa caùc phaùp, bieát 

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

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

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

Duø hoï ñaõ ngaên ñoùng caùc cöûa neûo aùc thuù, hoï vaãn hieän thaân trong naêm 

ñöôøng hoùa ñoä chuùng sanh, laøm vò ñaïi y vöông kheùo trò laønh caùc beänh, 

tuøy theo tröôøng hôïp caù nhaân maø cho thuoác moät caùch coâng hieäu. Vì theá 

maø hoï ñaõ thaønh töïu voâ löôïng coâng ñöùc, trang nghieâm thanh tònh voâ 

löôïng coõi Phaät. Chuùng sanh naøo ñöôïc nghe danh thaáy hình ñeàu ñöôïc lôïi 

ích vì caùc haønh ñoäng cuûa hoï ñeàu khoâng uoång phí. Vì theá hoï ñeàu ñaõ 

thaønh töïu moïi coâng ñöùc tuyeät haûo, coâng ñöùc voâ cuøng tuyeät haûo!!! 
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The Quintessence  of Enlightenment 

In the Spirit of the Vimalakirti Sutra 

 

Thieän Phuùc 

 

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 
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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.” 

 

II. 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 
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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 
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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.’ 

 

III. 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 I should wipe out this clinging.” 

Vimalakirti added: “Now that he knows the source of his illness, he 

should forsake the concept of an ego and a living being. He should 

think of things (dharma) thus: ‘A body is created by the union of all 

sorts of dharmas (elements) which alone rise and all, without knowing 

one another and without announcing their rise and fall.’ In order to 

wipe out the concept of things (dharmas) a sick Bodhisattva should 

think thus: ‘This notion of dharma is also an inversion which is my 

great calamity.  So I should keep from it.’ What is to be kept from? 

From both subject and object.  What does this keeping from subject and 

object mean?  It means keeping from dualities.  What does this keeping 

from dualities mean? It means not thinking of inner and outer dharmas 

(i.e. contraries) by the practice of impartiality. What is impartiality? It 

means equality (of all contraries e.g.) ego and nirvana.  Why is it so?  

Because both ego and nirvana are void. Why are both void?  Because 

they exist only by names which have no independent nature of their 

own. “When you achieve this equality you are free from all illnesses 

but there remains the conception of voidness which also is an illusion 

and should be wiped out as well.’” A sick Bodhisattva should free 

himself from the conception of sensation (vedana) when experiencing 

any one of its three states (which are painful, pleasurable and neither 

painful nor pleasurable feeling). Before his full development into 

Buddhahood (that is before delivering all living beings in his own 

mind) he should not wipe out vedana for his own benefit with a view to 

attaining nirvana for himself only. Knowing that the body is subject to 

suffering he should think of living beings in the lower realms of 

existence and give rise to compassion (for them). Since he has 
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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 
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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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VII.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 
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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, 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 
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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. 

 

II. 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. 

 

III. 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 
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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 Thaát Boà 

Ñeà Phaàn. 

 

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?”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 
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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.” 

 

XII.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 



 111 

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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XIII.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, I 

am not qualified to call on Vimalakirti to inquire after his health. Thus, 

each of the Bodhisattvas present related his encounter with Vimalakirti 

and declined to call on him to inquire after his health.” 

 

XVI.Illusory 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 
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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? 

 

XXII.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.” 

 

XXIII.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 

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 



 131 

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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XXXI.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 
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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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XXXII.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.” 

 

XXXIII.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 
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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 I died to be reborn here? Sariputra, death is unreal and 

deceptive, and means decay and destruction (to the worldly man), 

while life which is also unreal and deceptive means continuance to 

him. As to the Bodhisattva, although he disappears (in one place) he 

does not put an end to his good (deeds), and although he reappears (in 

another) he prevents evils from arising.” At that time, the Buddha said 

to Sariputra: “There is a (Buddha) land called the realm of Profound 

Joy whose Buddha is Aksobhya Buddha where Vimalakirti disappeared 

to come here.” Sariputra said: “It is a rare thing, World Honoured One, 

that this man could leave a pure land to come to this world full of 

hatred and harmfulness!” Vimalakirti asked Sariputra: Sariputra, what 

do you think of sunlight; when it appears does it unite with darkness?” 

Sariputra replied: “Where there is sunlight, there is no darkness.” 

Vimalakirti asked: “Why does the sun shine on Jambudvipa (this 

earth)?” Sariputra replied: “It shines to destroy darkness.” Vimalakirti 

said: “Likewise, a Bodhisattva, although born in an unclean Buddha 

land, does not join and unite with the darkness of ignorance but 
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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; 



 150 

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. 

 



 153 

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 



 160 

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 

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.” 

 

XLVIII.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 

iIllusion, as dream, as shadow, as echo, as cloud, and as lightning.   

 

LIII.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 uncreate (anutpattika-dharma-ksanti). Those 

practitioners who were able to turn the wheel of the Law that never 

turns back. Being able to interpret the (underlying nature of) 

phenomena, they knew very well the roots (propensities) of all living 

beings; they surpassed them all and realized fearlessness. Zen 

practitioners should always cultivate their minds by means of merits 

and wisdom, with which they embellished their physical features which 

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

towering reputation exceeded the height of Mount Sumeru. Their 

profound faith (in the uncreate) was unbreakable like a diamond. Their 

treasures of the Dharma illuminated all lands and rained down nectar.  

Their speeches were profound and unsurpassed. They entered deep 

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

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

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

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

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

Dharma and acted like (skillful) seafaring pilots. They were well 

versed in the profound meanings of all Dharmas. They knew very well 

the mental states of all living beings and their comings and goings 

(within the realms of existence). They had reached the state near the 

unsurpassed sovereign wisdom of all Buddhas, having acquired the ten 

fearless powers (dasabala) giving complete knowledge and the 

eighteen different characteristics (of a Buddha as compared with 

Bodhisattvas (avenikadharma). Although they were free from (rebirth 

in ) evil existences, they appeared in five mortal realms as royal 

physicians to cure all ailments, prescribing the right medicine in each 

individual case, thereby, winning countless merits to embellish 

countless Buddha lands. Each living being derived great benefit from 

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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