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Loi Pdu Sdch

Khi nhic téi Thién dinh Phit gido ching ta khong thé nao bd qua
khong nhic t6i nhitng ngdy ngay tru6c khi dic Phat thanh dao cia hon
hai muoi sdu th€ ky vé trudc. Mot ngay, sau khi tim goi trén song Ni
Lién Thién, Thdi T& TAt Pat Pa di thing 1én bd, ngdi duéi coi cay Bd
DPé va nguyén v6i chinh minh: “DAu cho mdu huyét c¢6 can kiét va
than nay chi con lai da boc xwong, Ta s& khong rdi khdi chd nay néu
khong dat dugc muc dich tuyét doi cudi cung 1a gidi thodt cho chinh
minh va cho toan thé nhin loai thodt khdi ndi khd sanh tir luan hdi.”
N6i xong, Thai T TAt Pat Pa ngdi d6 mot cach khing quyét cho dén
khi Ngai dat dugc gidc ngod. Tir khi bat ddu ngdi tinh toa, Thai T Tat
DPat Pa tip trung y chi, chuyén tim nhat niém, chdng choi véi tat ca su
qudy nhiu clia thién nhién va sy tuédng nhé vé& nhitng vui vé huyén 4o
trong quéa khi. Ngai da hoan toan tach minh ra khdi nhitng vong niém
va chuyén nhdt y chi tAm cdu chan ly. Ngai tu quan xét: “Tat cd khd
dau do ddu ma khdi sanh? Lam sao ngudi ta c6 thé thoat ra khdi khd
dau?” Trong khodng thdi gian d6, nhiéu hinh 4nh ma mi ludn ¢ 1am
phan tAm Ngai, khi€n cho ngai nhé lai nhitng vui suéng trong qud khit
va tham chi con khdi 1én ¥ mudn quay tr§ vé sdng hudng thu khodi lac
trong hoang cung nhu trong thdi qua khi. Nhung rdi do 13i thé nguyén
kién quy&t clia ngai véi y chi diing manh da chdng choi lai nhitng cdm
dd. Cudi cling, ngai da thanh cong hoan toan trong viéc xua tan moi
vong niém dd qudy nhiéu minh. TAm clia ngai tinh ling nhu mit hod
trong ngay khdong c6 mdt ggn gi6é. Ngai da nhdp sdu vao dai dinh.
Trong dai dinh, ngai da c6 truy tim ra cdi ngudn cudc sdng cla chinh
minh va di dat dudc tic mang thong, c6 thé biét dudc cudc sdng
nhitng ddi qua khd. Quén sat thém, ngai lai ching thién nhin thong,
biét dudc sanh tif clia chiing sanh moi loai. Ngai nhin ra ring sanh t
ndi ti€p khong ngirng chi 1 sy hién hién clia nghiép ma ching sanh Ay
da gy tao; tu tudng va hanh dong. C6 ngudi sanh ra c6 ddi song tot,
¢6 dudc moi thd hanh phic 1a do nghiép thién da lam. Ngudc lai, cé
ngudi sanh ra trong diéu kién té hai hon va chiu nhiéu dau khd 13 do 4c
nghiép ma minh da tao ra. Cudi cling, ngai quin sit riing nguyén nhan
t6i hau khi€n ching sanh ludn hdi ldn troi trong bién ddi sanh ti 1a do
st vO minh, va tham dim vao nhitng thd vui hu huyén vo thudng. Va
ddi v6i nhitng ai khong mudn & lai trong vong luan hoi sanh ti, chi c6



mot cdch duy nhat 1a hoan toan diét trlr duc vong va tham 4i. Thdi Tk
TAt Pat Pa di dat dudc 1au tan thong. Lic d6, ngai bi€t chinh minh da
gidi thodt tAt c4 moi tham mudn va 4o dnh, ngai da khdm phad ra dudc
nguyén nhan va phuong cich diét trir khd dau. Ngai da dat dugc Pai
Gidc Ngo. Thai Tk TAt Pat Pa da tr§ thanh mot vi Phit ngay chinh
vao lic d6. Mii cho t6i ngay hdm nay, huong thién clia nhitng ngay
nguyén thily 4y, vao thdi clda difc Phat, vin con dugm dam nét trong
hiu hét cdc gido dién Phat gido.

Nhu trén d3 néi, qua hdu hét cic kinh dién Phat gido, ching ta c6
thé tha'y huong Thién thoang thodng khip ndi ndi. Thit vy, gin 26 thé
ky vé truSc, sau khi kinh qua nhiéu phip mon tu tip nhung khdng
thanh cong, Pic Phat da quyét dinh thit nghiém chan 1y bing cich tu
thanh tinh 18y tim minh. Ngai da ngdi ki€t gia sudt 49 ngay dém dudi
c6i Bd P& va cudi ciing dat dudc thién dinh cao nhit ma thdi bdy gis
ngudi ta goi 1a gidc ngd va gidi thodt. Ngai da tudn tu chiing so thién,
nhi thién, tam thién, ti thién... Nhu vy Thién bit ngudn ngay tir thdi
Ditc Phat va Thién Phat Gido thanh hinh tir ¢t 16i cda gido 1y nha
Phat. Thién tai Trung Hoa va nhiing xit Pong A khac dugc thanh hinh
sau khi T8 Bd P& Pat Ma dén Trung Hoa va ngay nay Thién trd thanh
phd cap ching nhitng trong tu tip Phit gido, ma ngay c4 nhitng xit theo
Co Péc gido va Hoi gido ngudi ta cling ¢ gang tu tAp thién quin trong
nhitng sinh hoat hiing ngay clia ho nhim cdi thién cudc séng clia minh.
Tuy nhién, thién Phat gido khong dirng lai & chd chi nhiim cai thién ddi
song, ma con gidp con ngudi dat tdi gidc ngd qua viéc thdy dugc thuc
tdnh ctia chAn nhu ma ngudi ta tin ring khong thé nio truyén dat dugc
qua tu tudng, ma chi tim dugc su chiing ngd that du d6 1a mot cdi ddnh
hay mot ti€ng cudi. Ngay nay Thién Phat gido dudc phd bi€n khip thé
gigi TAy Phuong va dugc nhi€u ngudi bi€t dé€n d&€n ndi hiu nhu ngudi
nao cling bi€t vé Thién. Thién dwa tim ra khdéi tAim cho dén khi mot tia
tué gidc truc ti€p xuat hién chi trong mdt khodnh khic nao dé. Thién
quan khong phdi 1a mot phap mén mGi c6 hdm nay hodc hém qua. Tir
thdi xa xua, di c6 nhiéu ngudi hanh thién bing nhiéu phuong cich
khéc nhau. Chua bao gi%, va sé& khong bao cé sy phdt trién tAm tri hay
gdi rita nhitng bon nhd tinh than ndo ma khong nhd dén thién quin.
Thién quin chinh 13 phuong cich ma Thdi tir TAt Pat Pa, dic Phat, da
dat dudc dao qua vd thugng chanh ding chanh gidc. Thién khong danh
riéng cho ngudi An bg, cho xit An Do hay chi cho thdi ditc Phat con



tai th&€, ma 1a cho cd nhan loai, trong tat cd moi thdi dai, vd moi noi
trén thé& gi6i. Thién tap khong thé cé gi6i han vé chiing toc, ton gido,
khong gian hay thoi gian.

Huong Thién c6 cong ning gitip cho tim minh c¢6 dudc trang thai
tam thanh sach, noi ma moi duc vong va thdi thiic déu dugc diéu phuc
dé tAm trd nén tap trung va thé nhap vio trang thdi minh man va tinh
thitc. Chiing ta phai ludn c¢6 huong Thién ciing giong nhu trudng hdp
Thién tdp phdi dudc 4p dung vao cudc sdng hiing ngay, va két qué cla
cong phu niy phdi dudc hudng tai diy, ngay trong ki€p ndy. Hanh
thién khong phai 1a ty minh tich rdi hay xa lia cong viéc ma thudng
ngay minh vin lam, ma thién 12 mot phin cla ddi song, 1a cdi dinh
lién véi cudc song nay. Trong Thién, ching ta sdng thién bit ct khi
nao chiing ta hoan todn sdng vdi hién tai ma khong chit sg hai, hy
vong hay nhitng lo ra tim thudng. Vi sy tinh thitc chiing ta c6 thé tim
thay thién trong nhitng sinh hoat hiing ngay. Thién khong thé tim dugc
biang cdch khdm pha chéan 1y tuyét d6i bi che diu tir ngoai cdnh, ma
chi tim dudc biang cdch chdp nhin mot thii do dén vdi cudc sdng gidi
hanh. Ngudi ta tim ciu gidc ngd bing cdch nd luc, tuy nhién, da s6
chiing ta quén riing d€ dat d€n gidc ngd chiing ta phii budng bd. Piéu
nay cuc ky khé khin cho tit cd ching ta vi trong cudc s6ng hing ngay
chiing ta thudng c¢d ging thanh dat sy viéc.

Mot khi Ngtri dugec mui Thién, chiing ta c6 thé bi€t cdch lam sao
dé song v4i hién tai qui bau va quén di ngdy hdm qua va ngay mai, vi
hom qua di qua rdi va ngdy mai thi chua t6i. Trong Thién, chiing ta
nén hiing gidc ngd chit khong c6 cdi gi dic biét cd. Moi viéc déu binh
thudng nhu thudng 1&, nhung 1am viéc trong tinh thic. Bit ddu mot
ngay clia ban, ddnh ring, rira mit, di tiéu tiéu, tim rira, mic quin 4o,
in udng, 1am viéc... Khi ndo mét thi nim xudng nghi, khi ndo déi thi
tim cdi gi d6 ma #n, khi khong mudn néi chuyén thi khong néi chuyén,
khi mu6n néi thi néi. Hiy d€ nhitng hoan cdnh tu dé&n rdi tu di, chi
dirng c6 thay ddi, vi ban ching thé nao thay ddi dugc hoan canh dau!
Thién day chiing ta doan trir moi vong tudng phin biét va khi€n cho
chiing ta hi€u ring chan 1y clia vii tru 13 cin ban thit tinh ctia chinh
chiing ta. Moi ngudi ching ta nén thién dinh thim sau vé vin dé nay,
viné 1a cdi ma chiing ta goi 1a ‘Nga’. Khi hi€u né 1a gi, chiing ta s& tu
dong quay vé hoa ciing thién nhién vii try trong cinh gidi nhat thé, va
chiing ta s& thiy thién nhién chinh 12 chiing ta va chiing ta cling chinh



1a thién nhién, va cdnh gidi thién nhién ay chinh la cdnh Phat, ngudi
dang thuy&t phdp cho chiing ta § moi noi moi lic. Hy vong ring tit cd
chiing ta déu c6 thé nghe dudc thién nhién dang néi gi v6i chiing ta, dé
ai cling c6 thé tim vé cinh gidi an lac ma chiing ta ¢ mot 1an xa rdi.

Trén ddi ndy, ngudi binh thudng chi ¢é thé thudng thifc mii huong
cta céc loai hoa binh thudng; trong khi ngudi tu Phat chan chdnh thi c6
thé thudng thiic cd mui huong clia cdc loai hoa 1in mui huong giai
thodt clia nha thién. Quyén sich nay dugc trich trong bd Thién Trong
DPao Phat vd Thién LAm Bio Thoai clia chinh tic gid Thién Phiic,
trong phan Huong Thién chi nhim gitip cho hanh gid ngti dugc huong
Thién trong gido di€n Phat gido, nhit 12 nhitng ngudi tai gia, d€ tir d6
chiing ta c6 thé thuéng thiic dugc huong Thién trong cdc sinh hoat ngay
trong cudc sdng nay. Hy vong chiing ta c6 thé ngtii dugc huong Thién
ngay trong nhitng sinh hoat hiing ngay d€ cé thé thudng thitc va sdng
dudc nhitng gidy phit hién tai ctia chinh minh dé khong mat di sy tiép
xtic vdi chinh minh, tir &6 chiing ta c6 thé chdp nhan chin Iy cia gidy
phiit “nay” trong cudc sdng clia chinh chiing ta, va ciing tir d6 ching ta
c6 thé hoc héi dé rdi ti€p tuc di t6i trong cudc sdng thit clia minh.
Nhitng mong su déng gép nhoi ndy s& mang lai 1gi lac cho nhitng ai
mong cau c6 dudc cudc sdng an binh va hanh phiic.

Thién Phic



Preface

When talking about Buddhist meditation, we cannot skip talking
about the days just before the Buddha's enlightenment more than
twenty six centuries ago. One day, after taking a bath in the Nairanjana
River, Prince Siddhartha went up straight to the river bank, sat under
the Bodhi Tree and made a vow to himself: “Even if my blood dries up
and my muscles shrink leaving me with bones and skin only, I will not
leave this seat until I finally and absolutely achieve the goal of finding
for myself and all mankind a way of deliverance from the suffering of
the turning round life and death.” Then Prince Siddhartha firmly sat
there until he had attained enlightenment. From that time on, Prince
Siddhartha concentrated his will and aroused his mind to ward off the
disturbances coming from nature and to cast away the memory of the
illusory joys of the past. He completely detached himself from all
worldly thoughts and devoted his whole mind to the search for the
ultimate truth. In his searching and reflection he asked himself: “How
does all suffering arise? How can one detach himself from suffering?”
During that period of time, a lot of phantoms always tried to distract
Prince Siddhartha's mind, enticing him to linger on the pleasures of the
past and even arousing his desire to return to the royal palace to enjoy
the sensual life of his former days. But, then his resolute vow reminded
him to resist these temptations with firm mental efforts. Finally, he
succeeded in completely dispersing all the illusory thoughts that were
disturbing him. His mind became calm and tranquil like pond water on
a breezeless day. He was in deep samadhi. In this tranquility of
samadhi, he tried to find the source of his own life, and acquired the
power of being aware of all his previous lives. Through further insight,
he also acquired the divine vision, the power to see all things and know
the future rebirths of all beings. He thus came to realize that the
unceasing cycle of death and rebirth of all beings is solely a
manifestation of one's karma; that is one's thoughts and deeds. Some
people could be born to a better life than they presently enjoyed,
encoutering all sorts of happiness because they had done good deeds.
Some, on the other hand, could be born to a condition worse than their
present ones and suffer very much because they had done bad deeds.
Finally, he observed that the ultimate cause of the turning round of
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birth and death in the vast sea of worldly suffering, that all sentient
beings are involved in is ignorance and the attachment to transient and
illusory pleasures. And for those who are unwilling to remain in the
cycle of death and rebirth, there is only one way to escape; that is , by
the complete destruction or elimination of all lustful desires. Then,
Prince Siddhartha acquired the extinction of outflows. At this time, he
knew that he had delivered himself from all passions and delusions,
that he had discovered the cause of and the method of elimination of
all suffering. He attained Great Enlightenment. Prince Siddhartha
became the Buddha from that very moment. Till today, the fragrance of
meditation of those early days, at the time of the Buddha, still remains
boldly in most Buddhist scriptures.

As mentioned above, through almost all Buddhist scriptures, we
can see the Zen fragrance is wafting everywhere. In fact, almost 26
centuries ago, after experiencing a variety of methods of cultivation
without success, the Buddha decided to test the truth by self
purification of his own mind. He sat cross-legged for 49 days and nights
under the bodhi-tree and reached the highest meditative attainments
which are now known as enlightenment and deliverance. He gradually
entered the first, second, and third Jhanas. So Zen originated from the
very day of the Buddha and Buddhist meditation forms the very heart
and core of the Buddha’s teaching. Zen in China and other Eastern
Asian countries formed after Bodhidharma went to China and
nowadays Zen becomes so popular that not only Buddhists practise it,
but even people from all countries including Christians and Muslims
have been trying to practise Zen in their daily activities to improve
their life. However, meditation in Buddhism does not stop at seeking to
improve life, but it also help mankind attain enlightenment through the
spontaneous understanding of the nature of reality, which it believes
cannot be communicated through rational thought, but rather found in a
simple brush stroke or a hearty laugh. Nowadays, Buddhist Zen has
spread to the Western World and has been becoming so widely known
that almost everyone knows about Zen. Zen leads the mind away from
the mind until the spark of direct insight appears in a simple brush
stroke.Meditation is not a practice of today or yesterday. From time
immemorial people have been practicing meditation in diverse ways.
There never was, and never will be, any mental development or mental
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purity without meditation. Meditation was the means by which
Siddhartha Gotama, the Buddha, gained supreme enlightenment.
Meditation is not only for Indian, not for the country of India, or not
only for the Buddha’s time, but for all mankind, for all times and all
places in the world. The boundaries of race and religion, the frontiers
of time and space, are irrelevant to the practice of meditation.

Zen fragrance has the ability to help us gain a state of mental
purity where disturbing passions and impulses are subdued and calmed
down so that the mind becomes concentrated and collected and enters
into a state of clear consciousness and mindfulness. We should always
have Zen fragrance just similar to the case of Zen that should be
applied to the daily affairs of life, and its results obtained here and
now, in this very life. It is not separated from the daily activities. It is
part and parcel of our life. In Zen, we are living a Zen life whenever
we are wholly in the present without our usual fears, hopes and
distractions. With mindfulness we can find Zen in all activities of our
daily life. Zen cannot be found by uncovering an absolute truth hidden
to outsiders, but by adopting an attitude to life that is disciplined.
People seek enlightenment by striving; however, most of us forget that
to become enlightened we must give up all striving. This is extremely
difficult for all of us because in our daily life we always strive to
achieve things.

Once we can smell the Zen fragrance, we are able to live with our
precious presence and forget about yesterdays and tomorrows for
yesterdays have gone and tomorrows do not arrive yet. In Zen, we
should have everyday enlightenment with nothing special. Everything
is just ordinary. Business as usual, but handling business with
mindfulness. To start your day, brush your teeth, wash your face,
relieve your bowels, take a shower, put on your clothes, eat your food
and go to work, etc. Whenever you’re tired, go and lie down; whenever
you feel hungry, go and find something to eat; whenever you do not
feel like to talk, don’t talk; whenver you feel like to talk, then talk. Let
circumstances come and go by themselves, do not try to change them
for you can’t anyway. Zen teaches us to cut off all discriminating
thoughts and to understand that the truth of the universe is ultimately
our own true self. All of us should meditate very deeply on this, for this
thing is what we call the ‘self’? When we understand what it is, we will
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have automatically returned to an intuitive oneness with nature and
will see that nature is us and we are nature, and that nature is the
Buddha, who is preaching to us at every moment. We all hope that all
of us will be able to hear what nature is saying to us, so that we can
return to the peaceful realm that we once separated.

In this world, ordinary people can only enjoy the smell of ordinary
flowers; while true Buddhist cultivators can enjoy both the smell of
ordinary flowers and the smell of liberation from Zen fragrance. This
book is extracted directly from the set of books titled Zen in Buddhism
and Precious Dialogues in Zen Forests of this author, which is only
designed to help practitioners to be able to smell the Zen fragrance in
Buddhist scriptures, especially lay people, so we can enjoy it in this
very life. Hoping that we can smell Zen fragrance in our daily activities
so that we can enjoy and be able to to live our very moment so that we
don’t lose touch with ourselves, so that we are able to accept the truth
of this moment of our own life, and also learn from it then move on in
our real life. Hoping this little contribution will help Buddhists in
different levels to understand on how to achieve and lead a life of
peace and happiness.

Thién Phic
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Chuong Mot
Chapter One

Huong Thién Trong Kinh Bdt Chu Tam Muji

Kinh B4t Chu Tam Mudi n6i vé trang thdi tAm linh dugc ding dé
quin tudng cdc vi Phit hay quin chu Phat hién tién Tam mudi. Kinh
dudc Ngai Chi L6 Ca Sdm dich sang Han tu. C6ot tiy clia loai tam mudi
nay la “Phat tic tdm, Tam tic Phit.” Loai tam mudi ma khi thyc hanh
thi chu Phat hi€én ra tru6c mat. Con dudce goi l1a Thudng Hanh Pao hay
Thudng Hanh Tam Mudi vi phdi thuc hanh khong gidn doan tir 7 dé€n
90 ngay. B4t Chu Tam Mudi 12 mdt trong bon loai tam mudi. Nhitng
tam muoi kia 1a Tuy Ty Y Tam Mudi, Nhat Hanh Tam Mudi, va Phdp
Hoa Tam Mudi. Bat Chu c6 nghia 1a “Phét 14p.” Hanh tri m6n tam
muoi ndy cé ba oai lyc phii trg: Oai luc ctia Phat, oai luc clia phap tam
mudi, va oai lyc cong ddc cia ngudi tu. Khi thyc hanh Bat Chu Tam
Mudi, phdi 14y chin muoi ngay lam mdt dinh ky. Trong thdi gian 4y,
ngay dém hanh gia chi ding hoic di, tudng Pic Phat A Di Pa hién
than ditng trén ddnh minh di ba mudi hai tuéng tot, tim mudi vé dep;
hay miéng thudng niém danh hiéu Phat, tim thudng tudng Phat khong
xen hé. Khi cong thanh trong tam mudi hanh gid thdy Pic Phat A Di
Pa va chu Phat mudi phuong hién ra ddng truéc minh khuyén tin khen
ngdi. Bt Chu Tam Mudi ciing goi la “Thudng Hanh Pao.” Ngudi tu
khi di, mdi buSc mdi ti€ng déu khong rdi danh hiéu Phat, ba nghiép
hanh tri khong gian doan nhu dong nudc chdy. Phap ndy cong difc rat
cao, song chi bic thugng cin mdi kham tu tri, hang ngudi trung ha va
tinh luc y&u kém khong thé thyc hanh néi.

Trong Kinh B4t Chu Tam Mudi, tv duy chi€u ki€n ndi két la lung
vdi nhitng khuynh huéng tu tudng duy danh. Piéu ding ngd & day la
khong bi€t kinh ¢6 n6i qua vé danh hiéu va tri danh nhu chi truong clia
céc tin dd Tinh P9 hay khong. Nhitng gi ma chiing ta cé thé thdy trong
kinh ndy 12 sy lién hé mat thi€t gitta Niém Phat va Thién bdi vi 1o
rang kinh nay cho thdy ring sy chi€u ki€n ciing giit mot vai trd quan
trong nhu 1a niém tri danh hi€u. Theo Kinh Bat Chu Tam Mudi, rd rang
khi khong c6 danh hiéu, tAm cda ching ta chfmg vin vao dau dudgc;
ngay du thuc c¢6 cdi khach quan trong hi€n hitu di nita, chirng nao céi
Ay van 12 vo danh thi né ching cé thuc tai tinh nao d6i v6i chiing ta.
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Khi mot sy vat c6 mdt danh hi€u, nhitng twong quan ctia né véi cdc su
vat khic lién duge x4c dinh va gid tri cla n6é dugc trin quy ding mic.
Theo kinh thi ditc Phat A Di Pa khong hién hitu va chiing ta khong thé
qudn chi€u dugc ngai n€u ching ta khong goi dudc ngai 1én bing danh
hiéu. Ciing theo kinh nay, dinh danh 13 sidng tao, c6 thé néi nhu vay.
Tuy nhién, chi dinh danh thoi khong cho thdy c6 hiéu qud nhu vay,
khong phdi 12 hanh vi tao tdc hitu hiéu nhu vay, bdi vi ding sau d6 c6
mot thuc tai twong tng. That ding vay, theo Thién su D.T. Suzuki
trong Thién Luan, Tap II, trang 167, néu chi doc 1&n cdi tén "nudc" thi
khong gidi thodt dudc; khi né dugc kém theo su quin tudng va cé mot
mo hinh tAm 1y v& mdt con sudi, né sé tao ra mot hiéu qua hién thuc
v€ miit sinh 1y hon, nhung chi khi nao c¢6 dong nudc tudi mat dich thyc
tru6c mit ching ta, udng no né dugc, th€ méi dit duge con khat. Su
lién hé chinh y&u gifta Tinh D6 va Thién trong kinh nay 14 su ndi két
gitta nang lyc gidi han cta con ngudi va uy lyc gia hd clia mudi
phuong chu Phat. That tinh ma néi, chi bing vao tim tri va tudng
tugng, mod hinh tim 1y c6 thé 1én d&n cao dd tuyét ddi, nhung di nhién
ning luc clia con ngudi c6 giGi han. Mot khi 1én dén tan cung clia gidi
han nay, ddi v6i hanh gid, mot budc nhdy vao vua thim chi ¢6 thé nhg
vao uy lyc gia hd ciia muGi phuong chu Phiat ma thoi.

Dé tai cda bai phdp trong kinh Biat Chu Tam Mudi nhu da dudc
thuyé&t cho B6 Tat Hién Ho 1a 1am th€ nao dé€ chitng dugc thit dinh
ménh danh 12 "Bét Chu," trong d6 mudi phuong chu Phat cling xuat
hién va ding ngay trudc hanh gid d€ tra 15i cho tit ca nhitng cAu héi
ma ngudi d6 c¢6 thé hdi cac ngai. Nhitng dic tinh ctia hanh gid d6 la:
thit nhat y phdi ¢6 niém tin 16n noi difc Phat; th nhi, y phdi tin dung
hét tAm luc clia minh; thi ba, y phdi c6 ki€n gidi sdu sic vé chdnh
phdp; thi tw, y phdi ludn luén gin giii cdc thién tri thitc. Néu nhitng
diéu kién nay dudc tron diy, thi thit dinh nay dugc thanh thuc, va r6i,
trudc hét do uy luc gia hd cla Phat ddi véi hanh gid; k€ dén, do cong
dtrc clia dinh va thit nita, do cong difc tiém tang trong phuéc qua dudc
tich tu, tat cd chu Phat xuét hién trudc hanh gid giong nhu nhitng dnh
tugng phan chi€u trong mot tAim guong. Khdi dau hanh gid nghe dén
danh hiéu cia ditc Phat A Di Ba va cdi Tinh P06 cia ngai. Nho danh
hiéu nay, hanh gid chi€u ki€n hét thiy sic tuéng ky diéu noi Phat, nhu
32 hdo tudng ctia bic dai trugng phu va 80 vé dep. Hanh gid ciing
chi€u ki€n hét thiy nhitng tuéng hio trang nghiém clia Phat khi nhat
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tam chuyén niém danh hiéu cta ngai. Néu sy tu tip nay thanh tyu vién
min, tAim hanh gid dugc don sach tit cd nhitng cAu ban. P&n khi tAm
da ling trong, ditc Phat dudc phan chi€u trong d6, rdi lic biy gid tAm
nhin thdy tim hay Phat tu thdy Phat, nhung hanh gid khong hay biét vé
su kién ty hdp nhat nay. C4i vd tAm nhu thé dé6 1a Ni€t Ban. N&u c6
chiit méng tim, chiéu huéng hdp nhit nay di xudng, va & diy md diu
mot thé giGi clia nhitng dam mé dim trudc.

The Zen Fragrance in the Pratyutpanna Samadhi Sutra

Pratyutpannabuddhasammukha-Vasthitasamadhi-Sutra, a sutra on
the samadhi of all Buddhas' Appearance. The sutra shows ways of
contemplations of any Buddhas. The sutra was translated into Chinese
by Lokaksema. The essence of this samadhi is that the Buddha is just
the mind; the mind creates all Buddhas. The samadhi in which the
Buddhas of the ten directions are seen as clearly as the stars at night.
Also called as the prolonged samadhi, because of the length of time
required, either seven or ninety days. Pratyutpannabuddhasammukha-
Vasthitasamadhi is one of the four kinds of samadhi. The other three
samadhis are Following One’s Inclinations Samadhi, Single-Practice
Samadhi, and Lotus-Blossom Samadhi. When practicing this samadhi,
the cultivator has three powers to assist him: the power of Amitabha
Buddha, the power of the samadhi and the power of his own virtues.
The unit of practice of this samadhi should be ninety days. In that span
of time, day and night the practitioner just stands or walks around,
visualizing Amitabha Buddha appearing as a body standing on the
practitioner’s crown, replete with the thirty-two auspicious marks and
the eighty beautiful characteristics. He may also recite Amitabha
Buddha’s name continuously, while constantly visualizing Him. When
practice is perfected, the cultivator, in samadhi, can see Amitabh
Buddha and the Buddhas of the ten directions standing in front of him,
praising and encouraging him. Pratyupanna is also called the
“Constantly Walking Samadhi.” As the practitioner walks, each step,
each word is inseparable from the name of Amitabha Buddha. His
body, speech and mind are always practicing Buddha Recitation
without interruption, like a continuous flow of water. This method
brings very lofty benefits, but only those of high capacity have the
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endurance to practice it. Those of limited or moderate capacities or
lacking in energy cannot pursue this difficult practice.

In the Pratyutpannabuddhasammukha-Vasthitasamadhi-Sutra, we
found the visualizing meditation singularly blends with the nominalistic
trends of thought. It is doubtful here whether the sutra makes so much
of the name and its recitation as is maintained by the followers of the
Pure Land. As far as we can see in this sutra is a very close relationship
between Buddha recitation and meditation, because this sutra clearly
shows that the visualization plays as much importance as thinking of
the name. According to the Pratyutpannabuddhasammukha-
Vasthitasamadhi-Sutra, it is obvious that without a name our minds are
unable to take hold of anything; even when there is really something
objectively in existence, so long as it remains unnamed it has no reality
for us. When a thing gets its name, its relations with other things are
defined and its value fully appreciated. According to the sutra,
Amitabha Buddha is non-existent and we cannot visualize him when
we cannot invoke him by a name. Also according to this sutra, mere
naming does not prove to be so efficient; however, it is not so effect-
producing, as when there is back of it a corresponding reality. It is
absolutely correct. According to Zen master D.T. Suzuki in Essays in
Zen Buddhism, Volume II (p.167), mere uttering the name "water"
does not quench the thirst; when it is visualized and there is a mental
picture of a spring it produces a more physiologically realistic effect;
but it is only when there is real fresh water before us which is qualified
that the thirst actually eases. The main relationship between the Pure
Land and Zen in this sutra is the connection between limited human
powers and the sustaining power of the Buddhas in ten quarters. Trully
speaking, by means of sheer will and imagination, the mental picture
can attain the highest degree of intensification, but there is naturally a
limit to human powers. When this limit is reached, a leap into the abyss
is possible only by the sustaining power which is no added to the
practitioner by the Buddhas of the ten quarters.

The subject of discourse in the Pratyutpannabuddhasammukha-
Vasthitasamadhi-Sutra as given to the Bodhisattva Bhadrapala is how
to realize a Samadhi known as " Pratyutpanna,” in which all the
Buddhas of the ten quarters come and stand before the practitioner
ready to answer all the questions he may ask them. The practitioner's



17

qualifications are: first, he must have great faith in the Buddha; second,
he must exert himself to the farthest extent of his spiritual energy;
third, he must be provided with a thorough understanding of the
Dharma; and fourth, he must always be associated with good friends
and teachers. When these conditions are fulfilled, the Samadhi is
matured, and then, first, because of the sustaining power of the Buddha
which is added to the practitioner; secondly, because the virtue of the
Samadhi itself; and thirdly, because of the virtue inherent in the
accumulated stock of merit, all the Buddhas appear before the
practitioner in such a manner as images are reflected in a mirror. In the
beginning the practitioner hears the name of the Buddha Amitabha and
his Land of Purity. By means of this name, he visualizes all the
excellent and extraordinary features belonging to the Buddha, such as
his thirty-two najor marks of manhood and eighty minor ones. The
practitioner will also visualize all the resplendent glories of the Buddha
while reflecting on his name with singleness of thought. When this
exercise attains its fullness, the practitioner's mind is purged of all its
impurities. As it grows pure, the Buddha is reflected in it, and the mind
of the Buddha are finally idéntified as if the mind is looking at itself or
the Buddha at himself, and yet the practitioner is not conscious of this
fact of self-identification. To be thus unconscious is Nirvana. When
there is the slightest stirring of a thought the identification scale is
tipped, and there starts a world of infatuations.
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Chuong Hai
Chapter Two

Huong Thién Trong Bdt Nha Tam Kinh

B4t Nha Ba La Mt Pa Tam Kinh hay goi tit 12 TAm Kinh, 1 phan
kinh ngén nhit trong 40 kinh tao thanh Pai B4dt Nhd Ba La Mat Pa
Kinh. Pay la mot trong nhitng kinh vin quan trong nhAt trong Phat gido
Pai thira. Kinh dudc nhan manh vé tinh khong. Kinh thudng dugc cic
Phat t& tung thudc lao trong cdc ty vién. Mot trong nhitng cau ndi ti€ng
trong kinh 1a “S#c bat di khong, khong bat di sdc” (hinh thitc chi 1a hu
khong, hu khong chi 1a hinh thiic), mdt cong thitc duge 14p di 1ap lai
trong nha thién. B4t Nhd TAm Kinh gidi thich hién tugng khong phai 12
hién thuc, ma chi 1a nhitng 40 gidc hay phéng chi€u tinh thin riéng cia
chiing ta (BAt ci hién tugng va sy vat nao ton hitu trong thé€ gian ndy
déu khong cé thuc thé, do @6 khong hé cé cdi goi 1a “ngi”). Chinh vi
th€ ma ngudi tu tip phii xem xét nhitng hoat dong tinh than clia hién
tugng sao cho tinh than dugc trong réng, cdi bd va ling dong. Bat Nhi
ma ching ta mudn néi & day 1a loai 4nh sdng tri tué cla bi ngan. Pay
12 loai tri tué phi thudng ma chiing ta khong thé nao cé dugc bing con
dudng 1y luan hoic theo ki€u thong minh ctia thudng tinh bdi vi chiing
ta khong thé€ nio ly luan cdi dep siéu viét va toan thién ctia Bat Nha
bing tri 6¢ pham phu han hep v6i mot cdi tAim con nhiéu xao xuyén
bdi nhitng tai, sic, danh, thuc, thly, ciing nhu dugc mat, hon thua, ché
khen, van van. Ngudc lai, con dudng duy nhat ma ching ta c6 thé dat
dugc 1a con dudng thé nghiém va tu tip hiing ngdy cda chinh bin thin
minh ma thoi. Toan bd vin kinh cliia Bat Nhd Ba La Mat c¢6 nghia la
“tri hué ddo bi ngan.” Kinh dugc Ngai Huyén Trang dich sang Hén tu.

V& ndi dung, B4t Nhd TAm Kinh néi v& Quan Ty Tai B6 T4t hanh
thAim B4t Nhi Ba La Mat Da thdi, chi€u ki€n ngii uin giai khong, do
nhtt thi€t khd dch. X4 Lgi Td! Sic bat di khong, khong bat di sic; sic
tic thi khong, khong tic thi sic; tho, tudng, hanh, thic diéc phuc nhu
thi. X4 Ldi T&! Thi chu phdp khong tudng, bat sanh, bat diét, bat cau,
bat tinh, bt ting, bat gidm. Thi c¢d khong trung vo sic, vd tho, tudng,
hanh, thitc, vo nhin, nhi, ty, thiét, than, y; vd sic, thinh, huong, vi, xc,
phdp; vd nhan gidi, ndi chi vd y thic gidi, vé vd minh, di€¢c vd vd minh
tan, ndi chi vo ldo tir, diéc vo 1o t tin; v khd, tip, diét, dao; vo tri
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diéc vo dic. Di vo s& dic cd, B6 PE T4t Pda y Bit Nhda Ba La Mat Pa
cO, tAm v quéi ngai; vd quéi ngai ¢d, vo hitu khing bd, vién ly dién
ddo mong tudng, citu canh Ni€t Ban Tam Thé chu Phat y Bat Nhd Ba
La Mat Pa c6, dic A Nau Pa La Tam Miéu Tam B6 Bé. C6 tri Bt
Nhi Ba La Mat Pa, thi dai thin chd, thi dai minh chd, thi vd thugng
chi, thi vo ding ding chd, ning trir nhit thi€t khd, chon thiét bat hu.
C6 thuyé&t Bat Nha Ba La Mat Pa chd, tic thuy€t chi viét: “Y&t d€ yét
d€, Ba La Y&t d€, Ba la ting y&t d&€ B6 dé Tatba ha!”

Hanh gid nao chi€u ki€n dudc ngii udn giai khong 1a da vugt qua
dugc hét thdy khd 4ch trén doi nay. Theo dao Phat, “Skandha” c6
nghia 12 thin cdy hay than ngudi. N6 cling c6 nghia 1a ndm nhém, nim
hién tugng hay nim y&u t& k&t thanh sy tdn tai clia chiing sanh. Theo
tri€t hoc Phat gido, mdi hién hitu c4 nhan gdm nim thanh t& hay uin,
d6 1a sdc, tho, tudng, hanh, thic, va vi ching ludn thay d6i nén nhitng
ai c6 ging luy&n chdp vao ching sé& phai chiu khd dau phién nio. Tuy
nhitng y&u t6 nay thudng dudc coi nhu 1 “sy luyé&n 4i ctia cac uin” vi,
dii chiing 13 vo thudng va ludn thay ddi, pham phu luon ludn phat trién
nhitng ham mudn vé ching. Theo Kinh B4t Nhd Ba La Mit Pa Tam
Kinh, ngii udn bao gdm sic, tho, tudng, hanh, thitc. N6i chung, ngii uin
c6 nghia 12 con ngudi va thé gidi sy vat hién tugng. Che 1ap hay che
khuit, ¥ néi cdc phap sic tAm che 14p chin ly. U4n con cé nghia la
tich tap hay chita nhém (¥ néi cdc sic phdp tAm I6n nhd trude sau tich
tAp ma tao ra tinh va sic). U4n chi 12 nhitng hién tugng hitu vi chi
khong phai v vi. Mudn thoat ly khd 4ch, Phat t nén luén hanh thAm
bat nhd va chi€u kién ngii udn giai khong. Pitc Phat da nhic nhd X4
Loi Phat: “Nay X4 Loi Phat, Sic ching khic Khong, Khong ching
khdc Sdc. Sic 1a Khong, Khong la Sic. Tho, Tudng, Hanh, Thic lai
ciing nhu vay.” Tuy nhién, pham phu chiing ta khong nhin ngii uin nhu
12 nhitng hién tugng ma ching ta lai nhin chiing nhu mot thuc thé do
bdi tAm mé md lira dbi ching ta, do ham ham mu&n bim sinh cia
chiing ta ch nhitng thi trén 13 cla ta d€ thda man cdi “Nga” quan trong
ctia chiing ta. Hanh gid tu Thién nén ludn nhd ring ngii uin la cin d&
clla moi si mé lam cho chiing sanh xa rdi Phiat Tdanh hiing hitu cla
minh. Ngii u&n dudc coi nhu 12 nhitng ma quin chdng lai v&i Phat tinh
ndi mdi con ngudi. Sic cling bdn y&u t§ tinh thin cling nhau két hgp
thanh ddi sdng. Ban chdt thyc sy ctia nim uin ndy dugc gidi thich
trong gido 1y ca nha Phat nhu sau: “Sic tuong ddong v6i modt dong bot
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bi€n, tho nhu bot nudc, tudng mod td nhur Ao dnh, hianh nhu cdy chudi va
thitc nhuw mot 4o tudng. Hanh gid tu thién nén ludn nhé 15i Pic Phat
day trong Kinh Sati Patthana: “N&u chiu nhin nai va c¢6 y chi, ban sé&
thdy dudc bd mit thit cla sy vat. NEu ban chiu quay vao ndi tim va
quin chi€u bé sau cdia tAm khdm, chid tim nhan xét mot ciach khich
quan, khdng lién tudng d&€n ban ngi, va chiu trau doi nhu viy trong
mot thdi gian, ban sé thi'y ngii uAn khong phdi 1a mot thuc thé ma 1a
mdt loat cdc ti€n trinh vat chit va tinh than. R6i ban sé& khong con 1am
13n c4i bé ngoai v4i cdi thuc. Ban sé& tha'y ngii udn phat sinh va bién di
mot cach lién tuc va nhanh chéng. Chiing ludn ludn bién d6i titng phiit
tirng gidy, khong bao gidf tinh ma luén dong, khdng bao gid 1a thuc thé
ma ludn bi€n hién. Va Pic Phat day ti€p trong Kinh Ling Gia: “Nhu
Lai khong khac ciing khong phai khong khic vdi cic udn.”

Hanh gid nao ngd dugc “sic bat di khong, khong bat di sic; sic tic
thi khong, khong tdc thi sic; tho, tudng, hanh, thic lai ciing nhu vay”
1a da vuot qua dudc cira i sanh 1do bénh ti. Tinh vt thé gdm bon y&u
t0, rén, 1dng, nhiét va di dong; cic gidc quan va doi tugng cia ching.
Hinh tuéng clia vat chit. C6 nhiéu loai sic (vat chit, hinh thé, hay hinh
déng vat thé. Noi sic (nhitng cin clia gidc quan nhu nhén, nhi, ty, thiét,
than). Ngoai sic (nhitng trAn cdnh bén ngoai nhu mau sic, 4m thanh,
miii thom, huong vi, sy xiic cham). Kha kié€n hitu ddi sic (cc sic tran,
tring, xanh, vang, d8, v.v.). Bt kh4 ki&€n hitu ddi sic (thanh, huong, vi,
xtic). Bat kha ki€n vd d6i sic (nhitng vat thé triru tugng). Sic 1a hinh
thé, nhung thudng diing theo nghia thé chat, c6 mot vi tri trong khong
gian, vi ngin ngai v6i nhitng hinh thé khac. Vay, sic c6 thé tich, do d6
¢6 han cudc, bi tiy thudc. Sic phét hién khi hoi di nhitng nhan duyén
nio d6, va tiy nhitng nhin duyén 4y ma tru mot thdi gian, roi tiéu diét
mat. Sic von vo thudng, 1& thudc, hu gid, tuong doi, nghich ddo va sai
biét. C6 hinh tudng thi goi 1a sic. Sdc cling c¢6 nghia la di thit sdc dep,
hay loai nhan sic khi€n cho ching ta m& mit. Théi thudng ma néi, mit
thdy sic thudng bi sic trin mé hoic, tai nghe Am thanh thi bi thanh
tran mé hoic, miii ngli mui thi bi huong tran mé hoic, ludi né€m vi thi
bi vi trin mé hoic, than xic cham thi bi xiic trin mé hoic. Trong Pao
bitc Kinh c6 day: “Ngii sic linh nhAn muc manh; ngii Am linh nhan nhi
lung; ngii vi linh nhian khiu sidng”, c6 nghia 13 nim sic khi€n mit
ngudi ta ml, nim Am khi€n tai ngudi ta di€c, vd nim vi khi€n 1usi
ngudi ta 6. Nhitng thit ndy déu do bdi sic udn mé hoic. Chinh vi vay
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ma trong Bat Nhia Tam Kinh, Pdc Phat day: “N€u ching ta khién dugc
cho sic uin 12 khong thi bén trong khong c¢6 tAm, bén ngoai khdng c6
hinh tudng, xa gan khong c6 vat thé.” Néu chiing ta 1am dudc nhu 13i
Phat day thi chiing ta khong con gi nita d€ ma chip trudc, tic 1a gidi
thodt rdi vay. Theo Kinh Thi Ling Nghiém, Pitc Phat day: “Ong A
Nan! C6 ngudi mat lanh nhin 1én hu khong, lic diu khong thdy chi.
Sau d6 mit mdi, thiy cdc hoa dom nhdy r6i rit ling xidng & giita hu
khong. Sic 4m ciing vdy. Ong A Nan! Cic hoa d6m d6 ching phai tir
hu khdng ma dén, ciing ching phai tir con mit ma ra.” Theo Thién su
Tiang Xan trong Tin TAm Minh, khong trd & noi ndo nhung tri & khip
ndi. Mudi phuong dang § ngay trudc mit ban. Cdi nhd nhit cling gidng
nhu cdi 16n nhit noi ma vd minh bi doan tin. C4i 16n nhat cling giong
nhu cdi nhd nhit, khong con thiy bién gi6i nita. Sy hién hitu ding la
trong réng (Séc 1a Khong). Su trong rdng ding 1a sy hién hitu (Khong
12 Sic). N&u né khong giong nhu thé thi ban khong nén duy tri né. N6i
10 ra, trong Bat Nhd TAm Kinh, Pttc Phat bdo ngai X4 Lgi Phat: “Nay
X4 Loi Phat! Thé gidi hién tugng hay sic tuéng nay la khong, va
khong qua thuc 1a thé gidi hién tugng. Khdong khong khic vdi thé gidi
hién tuong hay Sic, th€ gidi hién tuong hay Sic khdng khic véi
Khong. C4i gi 1a th€ gidi hién tugng thi cdi d6 1a Khong, cdi gi Khong
thi cdi d6 1a th€ gidi hién tugng.” Hanh gid ndo ngd dudc “sic bat di
khong, khdng bat di sic; sic tic thi khong, khong tic thi sic; tho,
tudng, hanh, thiic lai cling nhu vay” 1a da vugt qua dudc clra i sanh
1o bénh tir.

Hanh gid nao tu hanh véi tinh khong va céi tAm vo s& dic, vd qudi
ngai l1a da vién ly dién ddo mong tudng, va d&€n dudgc cdu cdnh Niét
Ban clia Tam Thé chu Phit vay. Hanh gid tu thién nén ludn nhd ring
chu phdp khong c6 thyc hitu ndi tai, khong c¢6 ban chit thudng hing.
Du thé nao di nita thi khong ai trong chiing ta c6 gift dudc bat cif thit gi
mai mii trén cdi ddi ndy cd. Chinh vi viy ma hanh gi4 nén luon gitt
cho minh cdi tAm v s& tru. TAm vo s& tru 13 tAm ching chip vao
khong gian hay thgi gian. C4i taim qud khit tv n6 s€ dit, tic goi la vo
qud khi sy, v6i hién tai va vi lai lai cling nhu vAy (tAm hién tai rdi sé
tur dit, tiic goi 12 vo hién tai su; tAm vi lai rdi cling sé& tu dit, tic goi 12
vo vi lai su), nhan bi€t chu phiap khdng that nén khdng chip trudc.
Tam d6 goi 1a tAm vo s& tru hay tAm gidi thodt, tim Phat, tim B D¢;
tAm khong vuéng mic vao y tudng sanh diét (vo sinh tAm), diu dudi.
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N6i gi thi n6i, tAm 12 tht ma ngudi ta khong thé biét duge di c6 c6
cong tim ki€m th&€ mdy. Theo Hda Thugng Dhammananda trong
Nhitng Hat Ngoc Tri Tué Phat Gido, tim cé thé dugc dinh nghia don
gidn 13 sy nhan thiic vé mot dbi tugng bdi khong c6 mdt tdc nhan hay
linh hon chi huy moi hoat dong. TAm bao gdm trang thai tinh thodng
qua ludn ludn trdi 1én rdi mat di nhanh nhu tia chép. “Vi sinh ra dé
thanh ngudn ctia né va chét di d€ trd thanh 16i vao clia nd, né bén
vitng tran tré nhu con sdng nhin nudc tif cdc sudi ngudn bdi thém vio
dong chdy ctia n6.” Mdi thitc nhat thdi cia dong ddi khong ngirng thay
ddi, khi chét di thi truyén lai cho thiic k€ thira toan bd ning lugng clia
nd, tit cd nhitng cdm tudng da ghi khdng bao gid phai nhat. Cho nén
mdi thifc mdi gdm c6 tiém luc cia thiic cii va nhitng diéu méi. Tat ci
nhirng cdm nghi khong phai nhat dugc ghi vao cdi tim khong ngiing
thay d6i, va tat cd dugc truyén thira tir ddi ndy sang ddi kia bat chap su
phin hily vat chit tam thdi noi than. Vi th€ cho nén sy nhd lai nhitng
1an sanh hay nhitng bi€n c6 trong qud khtt trd thinh mot khd ning c6
thé€ xdy ra. Tam la con dao hai ludi, c6 thé xi& dung cho ca thién l1in
dc. Mot tu tudng ndi 1én tif mot cdi tim vo hinh c6 thé citu hay phd
hoai cd th€ gidi. Mot tu tudng nhu viy c6 thé 1am ting trudng hay
giam di dan cu cia mdt nuGc. TAm tao Thién dang va dia nguc cho
chinh minh. Theo Pai Su An Quang: “TAm bao ham hét khdp ca thap
phdp gidi, d6 1a Phat phap gi6i, B4 Tat phdp gidi, Duyén Gidc phap
gidi, Thanh Vin phdp gidi, Thién phdp gidi, Nhan phap gidi, A Tu La
phdp giGi, Sic Sanh phédp gidi, Nga Quy phédp gidi, va Dia Nguc phdp
gidi. MOt tAim ma hay sanh tit cd. Phit ciing do tAm sanh, ma dia nguc
ciing do tAm tao.” Trong Phat gido, mot thuc thé thudng hiing khong
thé tim thdy noi bit ct sy hién hitu ndo. That viy, tAim nhu vugn
chuyén cay, hiy @€ cho né di ndi nao né mudn; tuy nhién, Kinh Kim
Cang dé nghi: “Hiy tu tAp tAm va su tinh thifc sao cho né khong tru lai
ndi nao ca.” Hay dé€ cho qud khi di vao qud khi. TAm clia ngudi tu
phdi thanh tinh. Ngudi tu khong nén cau kha ning du tri hay su biét
tru6e. Su biét trude ching mang lai diéu gi hay ho, ma ngudc lai chi
gy thém phién phifc cho ching ta ma thdi. N6 khi€n cho chiing ta
phan tim, khong tip trung tinh than dugc, do d6 vong tudng s& rdi bdi
va phién ndo s& chdng chit thém. N&u khdng cau sy biét trudc, ching
ta s& khong c6 phién nio, tim khong bi chuéng ngai. Hanh gia tu thién
nén ludn nhé ring néu ching ta tu hanh véi tdinh khong va cdi tim vo



24

s§ ddc, vO quai ngai 1a ching ta da xa r5i dién ddo mdng tudng, va
dén dugc citu cdnh Ni€t Ban cia Tam Thé chu Phat vay. Cudi cung,
hanh gid tu thién nén ludn nhd 15i Phat day trong Bdt Nhda Tam Kinh:
“B&i khdong chuéng ngai, nén khong s¢ hii, vién ly hét moi mong
twdng dién ddo, d6 1a Ni€t Ban cttu cdnh.” DAy méi chinh 1a tAm cla
hanh gid trén budc dudng tu Pao.

B4t Nha TAm Kinh nhan manh d&n vo phdp kha thuyét la thuyét
phdp. Phép hanh Thién trong B4t Nhd Tam Kinh hoan toan dit trong
tam & truc gidc cot d€ bit 14y chan 1y noi tai khud't sdu trong tim thic.
Chan 1y 4y khi hi€n 16 ra hoic thic tinh diy, né sé thdch thic hét thiy
tai ning van dung cda khdi éc¢, hay it ra n6 khong thé chia sét dude cho
bA't cit ngudi ndo khic bing bat cit cong thitc bién chitng nao. Chan ly
Ay phai thodt ra tif trong noi tai, I6n manh trong ndi tai, va tré thanh
mot con ngudi v4i chinh hanh gia. Con lai moi thi khdac nhu khai niém
va diu hiéu khong thé 1am gi khdc hon 1a chi ra con dudng di d€n chan
ly. P6 1a diéu ma cdc Thién su da lam, dang 1am va s& lam trong
tuong lai. Mot hom, Thi€t Chily Gidc (dé tif clia dai thién su Triéu
Chau) dé&n viéng Hoa Thugng Phiap Nhin, mot vi cao Tang duong thdi.
Phip Nhin héi: "GAn diy 6ng & diu nay d&€n day?" Thi€t Chiy Gidc
ddp: "Tur Triéu Chau dén." Phdp Nhin héi: "T6i nghe Triéu Chiu c6
ciu n6i 'CAy bach tru6c sin' c6 phdi vy khong?" Thi€t Chily Gidc
ddp: "Khong." Phdp Nhin gan héi: "Moi ngudi dén day déu thuat lai
rang c6 mot chi tiéu hdi Triéu Chau 'T6 Pat Ma qua Trung Hoa cé y
nghia gi', Chau ddp 'Cay bédch tru6c sian' sao 6ng lai néi khong c6?"
Thi€t Chiy Gidc rong to: "Tién su tdi that khong cé néi cau dy. Xin
Hoa Thugng chd phi bang tién su tdi." Phdp Nhin rat tdn thanh thdi do
Ay & ngudi hoc tro clia ldo tic Triéu Chau, nén khen: "Ping 13 con
dong su ti." Théi thudng hin 13 chiing ta khong thé tin ni 13i n6i chdi
bd clia cdc thién su, nhung cdc ngai nghi ring Thién 1y cAn phdi c6
nhitng mAu thuin va dinh chanh nhu vay, vi nhitng cAu n6i miu thuln,
nghich 1y hay phd nhin nhu vay 13 k&t qua khong trdnh dugc clia nhian
quang Thién phéng vao cudc song. Va Thién c6 dudng 16i phé phin
riéng; dudng 181 4y chdi bd tit cd nhitng gi théi thudng chiing ta c6 1y
do nhan 13 ding, 1a di nhién, 12 that. DAu bé ngoai dién ddo 1a vay,
bén trong vin mot nguyén 1y nhu nhau quin xuyén toin thé dao
Thién; hé nim dugc ddu mdi Ay 12 moi sy ddo 1on can khon trd thanh
céi thuc don gidn nhat. Moi chi din clia cdc ngai déu ty nhién thodt ra
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ngodi cong 1& va tuoi mat khac thudng. Mit dit thing vao chin 1y t5i
thugng, cdc ngai thy nghi dung bat ct phuong tién nao nhim dat dugc
cifu canh, ching can bi€t d€n bat ctt diéu kién va hau qua hdp ly nao.
Thdi do dirng dung Ay d6i véi ludn 1y dodi khi con dugc cdc ngai chd
tam xdc dinh, c6t d€ minh thi chan 1y Thién khong lién quan gi dén tri
thitc. Ping nhu 16i day trong kinh B4t Nha: "Vo phdp khd thuyé&t thi
danh thuyé&t phap." (Khong phdp ndo néi dugc nén goi 1a néi phép).
Nhu viy ching ta hoc dugc gi qua biic thong di€p cia dic Phat
qua bai B4t Nhd Tam Kinh? Trong dao Phit, chiing ta thuGng nghe néi
v€ budng x4 va khdng bam viu vao thi gi. Nhu vy Diic Phit mudn
day gi vé budng x4? Ngai mudn néi trong cudc song hing ngay khdng
céch chi ma ching ta budng moi vat moi viéc. Ching ta phdi nim giit
su viéc, tuy nhién dirng c6 bam viu vao ching. Thi du nhu ching ta
phai 1am ra tién cho chi tiéu trong ddi song, nhung khdng bam viu vao
viéc 1am ra that nhiéu tién ma bat chap dén viéc lam ra tién bing cdch
nao. Hanh gid 1am bat cf viéc gi cling nén lam vé6i cdi tAm xa bd.
Pirng nén ky vong su dén ddp hay tdn duong. Hanh gia tu thién nén
ludn nhé ring tAm x4 12 tAm khong luyén 4i, bao gdm x4 bd vat chat
nhu nhitng clia cdi, than, sic, Am thanh, vi va ti€p xiic, van van; va x4
bé tinh than nhu tim thién vi, ta ki€n hay ngd chdp, van van. Néu
chiing ta xd bd mot it, ching ta s& c6 mdt it binh an. N&u chiing ta x4
bé dugc nhiéu, ching ta s& c6 nhiéu binh an. N&u chiing ta xa b hoan
toan, ching ta s€ dugc binh an hoan toan. Qua bai Bat Nhd Tam Kinh
ngdn ngli, ching ta thd'y gido phdp cin bdn clia nha Phat 1a budng x4
tdt ca nhirng dién ddo mong tudng dé dén dudc citu canh Niét Ban clia
Tam Thé chu Phat vay. Tuy nhién, trong ddi song thuc t&€ hiing ngay,
n6i thi d& ma 1am thi khé vo cling. Piéu quan trong nhi't trong 13i nhin
nhi ciia Bic Phit qua bai Bat Nha Tam Kinh 1a nhitng ai chiu tu tp
diing theo 15i Phat day, di chi 12 mot phin rit nhd, ciing s& c6 dudc
mot ddi song xa rdi nhitng cudng si mong tudng, mdt doi sdng tu tai
gitta muon ngan khd dau phién ndo va cudi cling 12 mot ddi s6ng an
lac, tinh thitc va hanh phiic that sy. Tuy nhién, d€ c6 thé xa bd ding
nghia 16i Phat day, chiing ta nén chdp nhin céd cdi ot 1an cdi xau.
Mudn lam dugc diéu nay, hanh gid tu thién nén nim vitng 15i Phat day
vé cdi tim “khong phan biét” ma dic Phat di day trong Bdt Nhia TAm
Kinh. Di nhién pham phu chiing ta khé c6 thé hinh dung dugc ring
“sic tifc thi khong va khong tdc thi sic”, vi ddi vdi ching ta hai trang
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thai hanh phic vi khd dau 13 hai trang thdi hoan toan khdc va trdi
ngudc nhau. Nhung n€u mudn that sy xa bd tat cd, ching ta sé khong
c6 sy lya chon nao khic! Néi tém lai, huong thién trong B4t Nhd TAm
Kinh chi tda ra mot khi ching ta that sy quyé&t tim tu tip va thé
nghiém cho biang dugc tri tué Bat Nha, vi 13 tri tué B4t Nha 1a mot thi
4nh sdng vugt 1én trén tit cd moi gidi han cda tri tué pham phu. That
vay, chinh nhd tri tué Bdt Nha nay ma mot chiing sanh khé dau phién
nio c6 thé duge gidi thodt that sy va mot dJi song gidc ngd va hanh
phic chin that cé thé dugc tdi 1ap lai, khong phdi & mot ki€p ndo, ma
la ngay bay git va G day.

The Zen Fragrance in the Heart Sutra

The Heart of the Prajna-Paramita-Sutra or Heart Sutra, the shortest
of the forty sutras that constitute the Prajanparamita-sutra. It is one of
the most important sutras of Mahayana Buddhism. The sutra is
especially emphasized on emptiness (Shunyata). It is recited so
frequently in the temple that most Buddhists chant it from memory.
One of the most famous sentences in the sutra is “Form is no other than
emptiness; emptiness is no other than form,” an affirmation that is
frequently referred to in Zen. The Prajna-Paramita Heart Sutra shows
that all phenomenal appearances are not ultimate reality but rather
illusions or projections of one’s mind (all mundane conditioned
dharmas are like dreams, illusions, shadow and bubbles). Every
cultivator should regard all phenomena and actions in this way, seeing
them as empty, devoid of self, and tranquil. Prajna which we want to
talk here is the light of wisdom on the other shore. This is an
extraordinary wisdom that we can never achieve through reasoning or
intellectualism, because there is no way we can reason the
transcendent and flawless beauty of the “Prajna” with our normal
wisdom with a limited dimension of mind that is always stirred by
wealth, talent, beauty, fame, drink or eating, sleep and rest, gain and
loss, win and fail, and so on. On the contrary, the only way that we can
obtain this wisdom is our own personal practice and experience. The
Prajna-Paramita Heart Sutra literally means “the wisdom that leads to
the other shore.” The sutra was translated into Chinese by Hsuan-
Tsang.
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The content of the Heart Sutra is about Bodhisattva
Avalokiteshvara was practicing the profound Prajna Paramita, he
illuminated the five skandhas and saw that they are all empty, and he
crossed beyond all sufferings and difficulties. Shariputra! Form does
not differ form emptiness, emptiness does not differ from form; form
itself is emptiness, emptiness itself is form; so too are feeling,
cognition, formation and consciousness. Shariputra! All Dharmas are
empty of characteristics. They are not produced, not destroyed, not
defiled, not pure, and they neither increase nor diminish. Therefore, in
emptiness there is no form, feeling, cognition, or consciousness; no
eyes, ears, nose, tongue, body, or mind; no sights, sounds, smells,
tastes, objects of touch, or Dharmas; no field of the eyes up to and
including no field of mind consciousness and no ignorance or ending of
ignorance, up to and ending no old age and death or ending of old age
and death. There is no suffering, no accumulating, no extinction, and no
way, and no understanding and no attaining. Because nothing is
attained, the Bodhisattva through reliance on Prajna Paramita is
unimpeded in his mind. Because there is no impediment, he is not
afraid and he leaves distorted dream-thinking far behind. Ultimately
Nirvana! All Buddhas of three periods of time attain anuttarasamyak-
sambodhi through reliance on the Prajna Paramita. Therefore, know
that Prajan Paramita is a great spiritual mantra, a great bright mantra, a
supreme mantra, an unequalled mantra. It can remove all suffering: It
is genuine and not false. That is why the mantra of Prajna Paramita was
spoken. Recite it like this: “Gate Gate Paragate Parasamagate Bodhi
Svaha!”

The Heart Sutra emphasizes that one who can illuminate the five
skandhas and see that they are all empty, and he crosses beyond all
sufferings and difficulties. In Buddhism, Skandha means the trunk of a
tree, or a body. Skandha also means the five aggregates or five
aggregates of conditioned phenomena (constituents), or the five
causally conditioned elements of existence forming a being or entity.
According to Buddhist philosophy, each individual existence is
composed of the five elements and because they are constantly
changing, so those who attempt to cling to the “self” are subject to
suffering. Though these factors are often referred to as the “aggregates
of attachment” because they are impermanent and changing, ordinary
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people always develop desires for them. According to The
Prajnaparamita Heart Sutra, the five aggregates are composed of form,
feelings, perceptions, mental formations, and consciousness. Generally
speaking, the five aggregates mean men and the world of phenomena.
Things that cover or conceal, implying that physical and mental forms
obstruct realization of the truth. An accumulation or heap, implying the
five physical and mental constituents, which combine to form the
intelligence or nature, and rupa. The skandhas refer only to the
phenomenal, not to the non-phenomenal. In order to overcome all
sufferings and troubles, Buddhists should engage in the practice of
profound Prajnaparamita and perceive that the five aggregates are
empty of self-existence. The Buddha reminded Sariputra: “O Sariputra,
Form is not different from Emptiness, and Emptiness is not different
from Form. Form is Emptiness and Emptiness is Form. The same can
be said of feelings, perceptions, actions and consciousnesses.”
However, we, normal people, do not see the five aggregates as
phenomena but as an entity because of our deluded minds, and our
innate desire to treat these as a self in order to pander to our self-
importance. Zen practitioners should always remember that the five
aggregates keep sentient beings from realizing their always-existing
Buddha-Nature. The five aggregates are considered as maras or
demons fighting against the Buddha-nature of men. In accordance with
the Dharma, life is comprised of five aggregates (form, feeling,
perception, mental formation, consciousness). Matter plus the four
mental factors classified below as feeling, perception, mental
formation and consciousness combined together from life. The real
nature of these five aggregates is explained in the Teaching of the
Buddha as follows: “Matter is equated to a heap of foam, feeling is like
a bubble, perception is described as a mirage, mental formations are
like a banana tree and consciousness is just an illusion. Zen
practitioners should always remember the Buddha’s teachings in the
Sati Patthana Sutra: “If you have patience and the will to see things as
they truly are. If you would turn inwards to the recesses of your own
minds and note with just bare attention (sati), not objectively without
projecting an ego into the process, then cultivate this practice for a
sufficient length of time, then you will see these five aggregates not as
an entity but as a series of physical and mental processes. Then you wil
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not mistake the superficial for the real. You will then see that these
aggregates arise and disappear in rapid succession, never being the
same for two consecutive moments, never static but always in a state of
flux, never being but always becoming.” And the Buddha continued to
teach in the Lankavatara Sutra: “The Tathatagata is neither different
nor not-different from the Skandhas.” (Skandhebhyo-nanyo-nanayas-
tathagata).

The Heart Sutra emphasizes that a practitioner who realizes “form
does not differ form emptiness, emptiness does not differ from form;
form itself is emptiness, emptiness itself is form; so too are feeling,
cognition, formation and consciousness”, he crosses beyond birth-old
age-sicknesses-death. Aggregate of matter (four elements of our own
body and other material objects such as solidity, fluidity, heat and
motion comprise matter). The aggregate of form includes the five
physical sense organs and the corresponding physical objects of the
sense organs (the eyes and visible objects, the ears and sound, the nose
and smell, the tongue and taste, the skin and tangible objects). There
are several different categories of rupa. Inner rupa as the organs of
sense (eye, ear, nose, tongue, body). Outer rupa as the objects of sense
(colour, sound, smell, taste, touch). Visible objects (white, blue, yellow,
red, etc.). Invisible objects (sound, smell, taste, touch). Invisible
immaterial or abstract objects. Form is used more in the sense of
“substance,” or “something occupying space which will resist
replacement by another form.” So it has extension, it is limited and
conditioned. It comes into existence when conditions are matured, as
Buddhists would say, and staying as long as they continue, pass away.
Form is impermanent, dependent, illusory, relative, antithetical, and
distinctive. Things with shape and features are forms. Forms include all
colors which can dim our eyes. Ordinarily speaking, we are confused
with forms when we see them, hear sounds and be confused by them,
smell scents and be confused by them, taste flavors and be confused by
them, or feel sensations and be confused by them. In the Classic of the
Way and Its Virtue, it is said: “The five colors blind the eyes; the five
musical notes deafen the ears; and the five flavors dull the palate.”
Therefore, in the Heart Sutra, the Buddha taught: “If we can empty out
the Aggregate of Form, then we can realize a state of there being ‘no
mind inside, no body outside, and no things beyond.”” If we can follow
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what the Buddha taught, we are no longer attached to Forms, we are
totally liberated. According to the Suragama Sutra, the Buddha taught:
“Ananda! Consider this example: when a person who has pure clear
eyes look at clear, bright emptiness, he sees nothing but clear
emptiness, and he is quite certain that nothing exists within it. If for no
apparent reason, the peson does not move his eyes, the staring will
cause fatigue, and then of his own accord, he will see strange flowers
in space and other unreal appearances that are wild and disordered.
According to Zen Master Seng-Tsan in Faith in Mind, abiding no
where, yet everywhere. Ten directions are right before you. The
smallest is the same as the largest in the realm where delusion is cut
off. The largest is the same as the smallest, no boundaries are visible.
Existence is precisely emptiness and emptiness is precisely existence.
If it is not like this, you should not preserve it. Speaking clearly, in the
Heart Sutra, the Buddha told Sariputra: “Sariputra! This phenomenal
world or form is emptiness, and emptiness is truly the phenomenal
world. Emptiness is not different from the phenomenal world, the
phenomenal world is not different from emptiness. What is the
phenomenal world that is emptiness, what is emptiness that is the
phenomenal world.” One who realizes “form does not differ form
emptiness, emptiness does not differ from form; form itself is
emptiness, emptiness itself is form; so too are feeling, cognition,
formation and consciousness”’, he crosses beyond birth, old age,
sicknesses and death.

The Heart Sutra emphasizes that a practitioner who cultivates
emptiness with the mind of no attaining and no impediment, he is not
afraid and he leaves distorted dream-thinking far behind, he is
acheiving the Ultimate Nirvana of all Buddhas of the three periods.
Zen practitioners should always remember that all things (phenomena)
lack inherent existence, having no essence or permanent aspect
whatsoever. No matter what happens, no one of us can keep anything
forever in this life. Thus, Zen practitioners should always have the
mind without resting place. The mind without resting place means a
mind that is detached from time and space, the past being past may be
considered as a non-past or non-existent, so with present and future,
thus realizing their unreality. The result is detachment, or the liberated
mind, which is the Buddha-mind, the bodhi-mind, the mind free from
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ideas or creation and extinction, of beginning and end, recognizing that
all forms and natures are of the Void, or Absolute. Whatever we say,
mind is that which cannot be known, no matter how hard one seeks.
According to Most Venerable Dhammananda in The Gems of Buddhist
Wisdom, mind may be defined as simply the awareness of an object
since there is no agent or a soul that directs all activities. It consists of
fleeting mental states which constantly arise and perish with lightning
rapidity. “With birth for its source and death for its mouth, it
persistently flows on like a river receiving from the tributary streams of
sense constant accretions to its flood.” Each momentary consciousness
of this everchanging lifestream, on passing away, transmits its whole
energy, all the indelibly recorded impressions, to its successor. Every
fresh consciousness therefore consists of the potentialities of its
predecessors and something more. As all impressions are indelibly
recorded in this everchanging palimpsest-like mind, and as all
potentialities are transmitted from life to life, irrespective of temporary
physical disintegrations, reminiscence of past births or past incidents
become a possibility. Mind is like a double-edged weapon that can
equally be used either for good or evil. One single thought that arises
in this invisible mind can even save or destroy the world. One such
thought can either populate or depopulate a whole country. It is mind
that creates one’s paradise and one’s hell. According to Great Master
Ying-Kuang: “The mind encompasses all the ten directions of dharma
realms, including Buddha dharma realm, Bodhisatva dharma realm,
Pratyeka-Buddha dharma realm, Sravaka dharma realm, Heaven
dharma realm, Human dharma realm, Asura dharma realm, Animal
dharma realm, Hungry Ghost dharma realm, and Hell dharma realm.
One mind can give rise to everything. Buddhas arise from within the
cultivator’s mind, Hells also arise from the cultivator’s mind.” In
Buddhism, an unchanging self-entity cannot be found in all of
existence. In fact, the mind is like a monkey, let it moves wherever it
will; however, the Diamond Sutra suggests: “Cultivate the mind and
the awareness so that your mind abides nowhere.” Let “bygone be
bygone.” The mind of a cultivator must be pure. Do not long for
foreknowledge of events. To have this kind of foreknowledge is, in
fact, nothing but a lot of trouble, because it leads to discrimination in
our thinking and prevents us from being able to concentrate. Being
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unable to concentrate or focus our energy on cultivation, our idle
thoughts run wild, then afflictions come in droves (herds). If we do not
crave this foreknowledge in the first place, then we also will not have
afflictions, and we are free of impediments. Zen practitioners should
always remember that if we cultivate emptiness with the mind of no
attaining and no impediment, we are not afraid and he leaves distorted
dream-thinking far behind, and we are acheiving the Ultimate Nirvana
of all Buddhas of the three periods. Finally, Zen practitioners should
always remember the Buddha’s teachings in the Heart Sutra: “Because
there is no impediment, he leaves distorted dream-thinking far behind;
ultimately Nirvana!” This, then, should be the mind of a cultivator.

The Heart Sutra emphasizes that not to have any dharma to
discourse about, this is discoursing about the dharma. The whole
emphasis of Zen discipline is placed on the intuitive grasping of the
inner truth deeply hidden in our consciousness. And this truth thus
revealed or awakened within oneself defies intellectual manipulation,
or at least cannot be imparted to others through any dialectical
formulas. It must come out of oneself, grow within oneself, and
become one with one's own being. What others, that is, ideas or
images, can do is to indicate the way where lies the truth. This is what
Zen master have been doing and continue to do so in the future. One
day, Zen master Tieh-Tsui-Chiao (a disciple of the great Zen master
Chao-chou) visited Zen master Fa-yen, another great Zen master, the
latter asked him, what was the last place that he came from? Tieh-Tsui-
Chiao replied that he came from Chao-chou. Fa-yen said, "I understand
that a cypress tree once became the subject of Chao-chou's talk, was
that really so?" Tieh-Tsui-Chiao was positive in his denial, saying, "He
had no such talk." Fa-yen protested, "All the monks coming from Chao-
chou lately speak of his reference to a cypress tree in answer to a
monk's question, 'What was the real object of the coming East of
Bodhidharma? How do you say that Chao-chou made no such
reference to a cypress tree?" Whereupon Tieh-Tsui-Chiao roared, "My
late master never made such a talk; no slighting allusion to him, if you
please!" Fa-yen greatly admired this attitude on the part of the disciple
of the famous Chao-chou, and said, "Truly, you are a lion's child!"
From ordinary point of view a saying from Zen masters is altogether
unreliable, yet they seem to think that the truth of Zen requires such
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contradictions and denials; for these contradictions, negations, or
paradoxical statements are the inevitable result of the Zen way of
looking at life. And Zen has a standard of its own, which, to our
common-sense minds, consists just in negating everything we properly
hold true and real. In spite of these apparent confusions, the philosophy
of Zen is guided by a thorough-going principle which, when once
grasped, its topsy-turviness becomes the plainest truth. All indicators
given by Zen masters are naturally unconventionally free and
refreshingly original. As their eyes are always fixed on the ultimate
truth itself, anything and everything they can command is utilized to
accomplish the end, regardless of its logical conditions and
consequences. This indifference to logic is sometimes asserted
purposely, just to let us know the truth of Zen is independent of the
intellect. This is exactly in accordance with the teaching in the Prajna-
paramita-Sutra: "Not to have any Dharma to discourse about, this is
discoursing about the Dharma."

So, what do we learn from the Buddha's message in the Heart
Sutra? In Buddhism, we have always been hearing about letting go and
not clinging to anything. What does the Buddha mean on letting go? He
means in daily activities, no way we can let go everything. We have to
hold on things; however, try not to cling to them. For example, we try
to make money for our living expenses, but not try to cling on making a
lot of money to accumulate regardless of the means of making the
money. Practioners do everything with a mind that lets go. Do not
expect any praise or reward. Zen practitioners should always
remember that mind of detachment or renunciation includes physical
(wealth, body, form, sound, smell, taste, touch, etc) and mental (biased
minds, wrong views, self-grasping, ego-grasping, etc). If we let go a
little, we will have a little peace. If we let go a lot, we will have a lot
of peace. If we let go completely, we will know complete peace and
freedom. Through the short sutra of the Heart Sutra, we can see the
basic teaching of the Buddha on how to let go distorted dream-thinking
far behind in order to immediately acheive the Ultimate Nirvana of all
Buddhas of the three periods. However, in practical daily life, speaking
is easy but doing is extremely difficult. The most important thing that
the Buddha advised in the Heart Sutra is that those who are able to
cultivate in accordance with the Buddha’s teachings, even just a part of
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it, will have a life that is far beyond all perverted views, confusions,
and imaginations; a life that is free from all kinds of sufferings and
afflictions; and a real life of peace, mindfulness and happiness. In order
to be able to let go in the exact meaning of the Buddha’s teaching, we
should have the ability to accept both good and bad together. To be
able to do this, Zen practitioners should hold firmly in mind the
principle of “non-discrimination” that the Buddha taught in the Heart
Sutra. Of course, it is difficult for normal people like us to imagine that
“form is not different from emptiness; emptiness is not different from
form” because, for us the two states of happiness and suffering are
totally different and contrary to each other. But if we really want to let
go, we will not have any other choice! In short, the fragrance of the
Heart Sutra can only spread out once we determine to cultivate and
experience the Prajna Wisdom, for this wisdom is a special kind of
light that goes beyond all limits of any mundane wisdom. As a matter
of fact, it is because of the Prajna Wisdom that a suffered and afflicted
being can be truly liberated and a real life of enlightenment and
happiness can be re-established, not in another life, but right here and
right now.
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Chuong Ba
Chapter Three

Huong Thién Trong Kinh Duy Ma Cét

Kinh Duy Ma Cét la mot b kinh Dai thira quan trong, dic biét cho
Thién phdi vi mot s§ dé tif trudng phdi Tinh P6. Nhan vat chinh trong
kinh 1a Ngai Duy Ma Cat, m0t cu si ma trf tu€ va bi€n tai tudng dudng
v6i rat nhiu Bb Tat. Trong kinh nay, Ngai da gidng vé Tanh Khong
va B4t Nhi. Khi dugc Ngai Vin Thi hdi vé Phdp Mon B4t Nhi thi Ngai
gilt im ling. Kinh Duy Ma Cat nhdn manh chd ban chit that ctia chu
phdp vugt ra ngoai khdi niém dudc ghi lai bing 13i. Kinh dugc Ngai
Cuu Ma La Thap dich sang Han tu. Muc dich chinh ctia Thién 1a dé
dap tit dong suy tudng va 1am sing té tAm tinh. Thién Ia chit tit cia
“Thién Na” c6 nghia 13 tu duy tinh ly. Pay 12 mot trong nhitng nghé
thuat dap tit dong suy tudng clia tAm, d€ 1am sdng td tAm tinh. Thién
dudgc chinh thic gidi thiéu vao Trung Quéc bi TS B6 Bé Pat Ma, ddu
tru6c d6 ngudi Trung Hoa da biét dén, va kéo dai cho t6i thdi ky clia
cdc tong phdi Thién Thai. Theo Kinh Duy Ma Cat, cu si Duy Ma Cit
da néi véi 6ng X4 Ldi Phat khi 6ng niy & trong rirng toa thién yén
ling dudi goc cAy nhu sau: “Thua ngai X4 Ldi Phat! BAt tit ngdi sitng
dé méi 1a ngdi thién. VA ching ngdi thién 12 & trong ba c¢6i ma khong
hién than y, mdi la ngéi thién; khong khdi diét tdn dinh ma hién céc
oai nghi, méi 1a ngdi thién; khong rdi dao phap ma hién cic viéc pham
phu, mdi 13 ngdi thién; tAm khong tru trong ciing khong & ngoai méi 1a
ngdi thién; dbi vdi cac ki€n chap khong dong ma tu ba mudi by phim
trd dao méi 12 ngdi thién; khong doan phién nio ma vao Niét Ban mdi
12 ngdi thién. N&u ngdi thién nhu thé 1a chd Phit 4n kh3 (chitng nhin)
vay.

Tu tap thién dinh trong cudc song hiing ngay 1a thanh tinh thin tAm
ngay trong nhifng gidy phit hién tai nhuv Bic Phit day: “Tam Thanh
Tinh-Phat D6 Thanh Tinh”. Tu tip thién dinh trong cudc sdng hiing
ngay la diéu phuc vong tim ngay trong nhitng gidy phiit hién tai. Theo
dong thién Phat gido, d€ diéu phuc vong tim, chiing ta phai khong bd
gi vao trong d6 (vd tim). Theo Kinh Duy Ma Cat, Pttc Phiat nhic B
T4t Bdo Tich vé Tinh TAm Tinh Po nhu sau: “Bio Tich! B6 T4t tuy
chd tryc tAm ma hay phdt hanh; tiy chd phat hanh ma dudc thim tAm;
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tiy chd thim tdim ma y dugc diéu phuc; tily chd § dugc diéu phuc ma
lam dudc nhu 18i néi; tly chd lam dudc nhu 16i n6i ma hay hdi huéng;
tlly chd hdi huéng ma cé phuong tién; tuy chd cé phuong tién ma
thanh tyu ching sanh, tiy chd thanh tyu chiing sanh ma cdi Phat dugc
thanh tinh; tiy chd cdi Phat thanh tinh ma néi Phdp thanh tinh; tiy chd
n6i Phdp thanh tinh ma tri hué dugc thanh tinh; thy chd tri hué thanh
tinh ma tAm thanh tinh; tily chd tAm thanh tinh ma tit cd cong ditc déu
thanh tinh. Cho nén, nay Bdo Bdo Tich! B6 Tat mudn dugc cdi Phat
thanh tinh, nén 1am cho tdm thanh tinh; thy chd TAm thanh tinh ma c6i
Phat dugc thanh tinh.”

Theo Kinh Duy Ma Cit, lic cu si Duy Ma Cét 1am bénh; vang
ménh Phat, Vin Thu Su Lgi Bd T4t dén thim cu si. Van Tha héi: “Cu
si! B6 Tat c6 bénh phdi diéu phuc tim minh nhu th€ nao?” Duy Ma
Cat ddp: “Bd Tat c6 bénh phai nghi thé nay: ‘Ta nay bénh diy déu tir
cdc mén phién nio, dién ddo, vong tudng ddi truSc sanh ra, 1a phdp
khong thit c6, 13y ai chiu bénh d6. Vi sao? Vi tif dai hoa hdp gid goi 1a
than, ma t& dai khong chii, thin ciing khong nga. Lai nita, bénh nay
khdi ra déu do chdp ngi, vi th€ & ndi ngd khong nén sanh 1ong chip
dim.” Duy Ma Cat lai néi tiép: “Bay gid da bi€t gdc bénh, trir ngay
ngd tudng va ching sanh tudng, phdi khéi phap tudng. Nén nghi ring:
“Than nay chi do cdc phdp hiép thanh, khéi chi 1a phap khdi, diét chi 1a
phdp diét. Lai cdc phdp Ay déu khong biét nhau, khi khéi khong néi né
khdi, khi diét khong néi n6 diét?’ Bd T4t ¢6 bénh muén diét trir phap
tudng phai nghi ring: ‘Phdp tudng niy ciing 13 dién ddo, dién ddo tifc
12 bénh 16n, ta nén xa lia né.” Th& nao 1a xa lia? Lia ngd va ngi sé.
Thé nao 1a lia ngd va ngd s6? La lia hai phdp. Thé nao 1a lia hai phap?
La khdong nghi cdc phdp trong, ngoai, ma thyc hanh theo binh ding.
Sao goi 1a binh ddng? La ngi binh ding, Niét Ban binh ding. Vi sao?
Nga va Niét Ban hai phdp nay déu khong. Do dau ma khong? Vi do
vin ty nén khong. Nhu thé, hai phdp khong c6 tinh quyét dinh. N&u
ding nghia binh ding d6, thi khdng cé bénh chi khic, chi con c6 bénh
KHONG, ma bénh KHONG ciing khong nita.” Vi B4 T4t c6 bénh diing
tam khong tho ma tho cdc mén tho, n€u chua day dd Phat phdp cling
khong diét tho ma thii chitng. Du thin c6 khd, nén nghi dén chiing
sanh trong dc thid ma khdi tAim dai bi. Ta di diéu phuc dugc tim ta,
ciing nén di€u phuc cho tit cd chiing sanh. Chi trlr bénh chdp ma
khong trir phdp, day cho dit trlit goc bénh. Sao goi 1a géc bénh? Nghia
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1a c6 phan duyén, do c6 phan duyén ma thanh g&c bénh. Phan duyén
noi dau? G trong ba c6i. Lam th€ nao doan phan duyén? Dung vo s&
ddc; n€u vo sd dic thi khdong c6 phan duyén. Sao goi 1a vo s& dic?
Nghia 12 ly hai mén chap. Sao goi 1a hai mén chadp? Nghia 12 chip
trong va chdp ngoai; ly cd hai d6 1a vo6 s& dic. Duy Ma Cdt lai néi
tiép: “Ngai Vin Thu Su Lgi! P6 12 B6 Tat c6 bénh, diéu phuc tim
minh dé doan cdc khd nhu gia, bénh, chét 1a B4 PE ctia B6 Tat. Néu
khong nhu th€ thi chd tu hanh clia minh khong dugc tri tué thién Igi. Vi
nhu ngudi chi€n thing ké odn tic mdi la dong, con vi nao trir cd gia,
bénh, ché&t nhu thé mdi goi 1a Bd T4t. B4 Tt c6 bénh nén nghi thém
thé ndy: ‘Nhu bénh ciia ta diy, khong phai 1a that, khong phii cé;
bénh ctia ching sanh ciing khong phai that, khong phai c6.” Khi quan
sat nhu th€, doi v6i ching sanh n€u c6 khdi 1ong dai bi 4i ki€n thi phdi
bé ngay. Vi sao? B T4t phai dit trir khach trin phién nio ma khdi dai
bi, ché dai bi 4i ki€n ddi vdi sanh tif ¢6 tAim nham chdn, néu lia dugc 4i
ki€n thi khong c6 tAim nham chdn, sanh ra ndi nao khong bi 4i ki€n che
day, khong con bi su rang budc, lai néi phdp cdi md su rang budc cho
chiing sanh nita. Nhu Phit néi: ‘N&u minh bi tréi ma lai di mé tréi cho
ngudi khic, khong thé dugce; né€u minh khong bi tréi méi mé tréi cho
ngudi khdc dugc.” Duy Ma Cdt két ludn: “Ngai Vin Thu Su Lgi! B
T4t c6 bénh nén diéu phuc tim minh nhu th€, ma khong tru trong dé,
ciing khdng tru noi tAm khong diéu phuc. Vi sao? Né&u tru ndi tAm
khong diéu phuc 1 phdp ctia pham phu, néu tru noi tAim diéu phuc la
phdp clia Thanh Vin, cho nén B T4t khdng tru ndi tim diéu phuc hay
khong diéu phuc, lia hai phap 4y 12 hanh BS Tit. 6] trong sanh t& ma
khong bi nhiém 6, & noi Ni€t Ban ma khong diét do hin 12 hanh Bd
T4t. Khong phai hanh pham phu, khong phadi hanh Hién Thdnh 12 hanh
B6 Tat. Khong phdi hanh nho, khong phdi hanh sach 12 hanh B Tit.
Tuy vugt khdi hanh ma ma hién cdc viéc hang phuc ma la hanh Bd
T4t. CAu nhiit thi€t tri, khong ciu sdi thdi 12 hanh Bo T4t. Du quén sat
cdc phap khong sanh ma khong vao chdnh vi (chon nhu) 1a hanh Bd
T4t. Quan mudi hai duyén khdi ma vao cdc ta ki€n 1a hanh B Tit.
Nhi€p do6 tat ca ching sanh ma khong mé dim chdp trudc 12 hanh B
T4t. Ua xa lia ma khdng nuong theo sy dit doan thin tim 13 hanh Bd
T4t. Tuy & trong ba ¢di ma khong hoai phdp tinh 12 hanh B6 T4t. Tuy
quin ‘Khdng’ ma gieo trong cic cdi cong ditc 1a hanh B T4t. Du thyc
hanh vo tuéng ma cttu do ching sanh 12 hanh B6 Tat. Du thuc hanh vo
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tdc ma quyén hién tho than 1a hanh B6 Tat. DU thuc hinh vd khéi ma
khdi tat cd cdc hanh I1a hanh B T4t. Du thuc hanh sdu phdp Ba la mat
ma bi€t khip cdc tim, tAm s clia ching sanh 12 hanh B6 T4t. Du thuc
hanh sdu phép than thong ma khong dit hét 1au hodc phién nio 1a
hanh Bd T4t. D thyc hanh t¢ v lugng tim ma khong tham dim sanh
vé ¢oi Pham th€ (Pham Thién) 12 hanh B& Tat. Du thuc hanh thién
dinh, gidi thodt tam mudi, ma khong theo thién dinh tho sanh l1a hanh
B6 Tét. Du thyc hanh tf niém x& ma khong hoan toan lia hin than,
tho, tAm, phdp 12 hanh B T4t. Du thyc hanh tif chdnh cAn ma khong
r&i thin tAm tinh tin 13 hanh Bd T4t. Du thuc hanh tif nhu ¥ tic ma
ding than thdng tu tai 12 hanh B T4t. D thyc hanh ngii cin ma phin
biét ranh 1& cdc cin 1gi don clia ching sanh 12 hanh B Tat. Du thuc
hanh ngii lyc ma wa cau thap luc clia Phit 1a hanh B6 Tat. Du thuc
hanh bdy phdp gidc chi ma phin biét o tri tué ctia Phat 1a hanh B
Tat. Du thyc hanh bat chinh dao ma wa tu v lugng Phat dao 1a hanh
B6 Tat. Du thuc hanh cdc phdp chi quin trd dao ma tron khong thién
hin ndi tich diét (Ni€t Ban) 1a hanh B Tat. Du thuc hanh cdc phap bat
sanh bat diét, ma ding tuéng hdo trang nghiém thin minh 12 hanh B
Tét. Du hién oai nghi theo Thanh Vidn, Duyén Gidc ma khong rdi Phat
phdp 12 hanh Bb T4t. Du tly theo tuéng hoin toan thanh tinh cdia cic
phdp ma tiy theo chd s& ng hién than 13 hanh B Tat. DU quén sat
cdi nu6c cla chu Phat tron ving ling nhu hu khdng ma hién ra rat
nhiéu c6i Phat thanh tinh 12 hanh B6 Tat. Du chitng ding qua Phat,
chuyén Phip Luan, nhap Ni€t Ban ma khong bd dao B Tit 1a hanh
B Tat vay.

Theo Kinh Duy Ma Cit, cu si Duy Ma Cét da néi v6i 6ng X4 Loi
Pha't khi 6ng ndy & trong rirng toa thién yén ling dudi gbc ciy nhu sau:
“Thua ngai X4 Lgi Phat! BAt tit ngdi sitng d6 mdi 12 ngdi thién. Ngdi
Thién 12 ngay lic chgt tinh lién vé dugc bdn tim. VA ching ngdi thién
12 & trong ba cdi ma khong hién than ¥, méi 1a ngdi thién; khong khéi
diét tin dinh ma hién cdc oai nghi, mdi 12 ngdi thién; khdng rdi dao
phdp ma hién céc viéc pham phu, mdi 12 ngdi thién; tim khong tru
trong cling khong & ngoai méi 1a ngdi thién; ddi vdi cdc ki€n chip
khong dong ma tu ba mudi bdy phdm trg dao mdi 12 ngdi thién; khong
doan phién nio ma vao Ni€t Ban m&i 12 ngdi thién. N&u ngdi thién
nhu th€ 1 chd Phat 4n kha (ching nhin) vay.
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Theo kinh Duy Ma Cat, phaAm Phat Qudc, mudn dén dugc Phat
Qudc, hanh gid phai hang phuc tdt cd ma odn, ngin dep cdc ngoai dao;
sau cin tam nghiép than khdu y déu thanh tinh; tron lia nim mén ngin
che va mudi diéu rang budc. TAm thudng an tru ndi Iy vo ngai gidi
thoat. Nhd niém dinh tong tri va va tim binh ding ma hanh gid c6 khd
ning bién tai thong sudt khong hé tr§ ngai. Hanh gid da thanh tuu Luc
Ba La Mat, cdc hanh bg thi, tri gii, nhin nhuc, tinh tdn, thién dinh, tri
tué, cling nhu gido phap phudng tién thién xdo 1¢gi minh 1¢i ngudi thay
déu diy dd. Tuy nhién, v6i cdc hanh gid ndy, nhitng thanh tyu ndy
khong c6 nghia 1a 1am 1gi cho chinh ho, ma ho di dugc dén bac vo s&
ddc ma khong khdi phdp nhin (vo sinh phdp nhin). Hanh gid c6 khd
ning tiy thuin dién néi phap luan bat thdi; khéo hi€u o6 chan tuéng
van phdp, thdu bi€t cin cd chiing sanh; oai dic bao trim dai ching va
thanh tyu phdp vo dy. Hanh gid ludn diing cong dic tri tué dé trau stra
tAm minh, bing cich 14y twéng tdt trang nghiém than hinh sic tuéng
dung nhan bac nhit, vi th€ bd hin tit cd trang sifc tot dep trong ddi.
Danh ti€ng ctia ho cao xa vugt hin ndi Tu Di. Long tin thAm thAm clia
ho bén chic khong bi phd vd nhu kim cuong. Phip bdo cta ho soi
khip, v mua cam 15 tuén d6 noi ndi. Ti€ng thuyét php ciia ho 1a
thAm thAm vi diéu bic nhit. Ho da thAm nhap ly duyén khéi, dit bd
cdc tip khi ki€n chap sai 1am, thodt khdi nhi bién. Ho dién néi cic
phdp khdng s¢ sét nhu su tif hong, nhitng 15i gidng néi nhu sim vang.
Ho khong thé bi han lugng han ché, vi ho d3 vudt ra ngoai sy han
lugng. Ho ty chita nhém rat nhiéu Phap Bio nhu Hai Pao Su. Ho hiéu
1o nghia thAm thAm clia cdc phdp, bi€t rd hién trang qua lai trong céc
cénh thd va hanh vi t8t xdu trong tAim niém clia ching sanh. Ho da dat
dé&n trang thdi gin nhu tri tué tu tai vd thudng cla chu Phat, dd thanh
dat thap Iuc vo Gy, va thap bdt bat cong. Du ho da ngin déng cic clta
néo 4c thd, ho vAn hién than trong nim dudng héa do chiing sanh, 1am
vi dai y vuong khéo tri lanh cdc bénh, tuy theo trudng hgp cd nhin ma
cho thuéc mot cdch cong hiéu. Vi th€ ma ho da thanh tuu vo lugng
cong dic, trang nghi€ém thanh tinh v6 lugng cdi Phat. Chiing sanh nao
dudc nghe danh thiy hinh déu dugc 10i ich vi cdc hanh dong clia ho
déu khong udng phi. Vi thé ho déu di thanh tyu moi cong ditc tuyét
héo.

Tinh than ty do clia sy Gidc Ngo trong Thién chinh 12 nguyén dong
luc thiic ddy Phat gido dap bé cdi vd tu vién budc ra, dong manh I1én
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dudng dé€ phd hién ly gidc ngd tuyét vdi nay trong dai ching; va chinh
tinh than &y 12 ngudn dong luc cda vil tru, ma ciing 12 hoat dung cla
tam linh, bat cif thit gi cdn dudng né déu ganh 14y that bai. Vi vy, lich
st Phat gido ciing 1a lich st cda ty do cd nhin vy, hién thyc trong sinh
hoat ctia tim, tri, va ddc ctia con ngudi. Luin 1y thugng luu va ky ludt
hinh thitc cia Phat gido nguyén thiy khong thé ring budc tinh thin
ctiia ching ta 1au hon nira. Khi ma gido 1y Gidc Ngd ngay cang dugc
thAm ching bén trong hon, thi tAm cang vugt 1€n hinh thic cha gidi
luat. Khong nha't thi€t phai lia bd gia dinh d€ theo chan gido doan mdi
dat dugc qua gidc ngd t6i thugng. Sy thanh tinh bén trong, ché khong
phdi su tin md bén ngoii, d6 12 diéu cin cho cudc sdng tu theo Phat.
V& mit nay thi cu si ching kém gi tu si. Sy kién hiing bién nhit nay
dudc dién dat trong kinh Duy Ma Cat. Nhan vat chinh trong kinh 1a
Duy Ma Cat, mot tri€t gia cu si song ngoai khudn nép ciia gido doan.
Khong mdt dé tir nao cta ddc Phit sanh dugc véi tu tudng thim diéu,
quidng dai va tinh t&€ cla 6ng; khi diic Phat cdc dé t& d&€n thim bénh
ong, ai ai cling cdo lui, vién 1€ nay no, trlr mot vi 14 Van Thu Su Ldi,
hién thidn cta tri Bat Nha trong Phit gido Pai Thira. Khong riéng gi
hanh gid tu Thién, ma tdt cd moi ngudi déu phdi cong nhin ring hanh
gia cu si Duy Ma Cit da thanh tyu ¢ mitc do con vugt Ién trén ca mdt
biac La Han.

Qua kinh Duy Ma Cat, chiing ta thdy ditc Phat nhAn manh dén
phdp mon Bat Nhi. Theo thi du thit 84 cia Bich Nham Luc. Duy Ma
Cat hdi Vin Thit Su Loi: "Nhitng gi 12 B6 T4t vio phdp mon bt nhi?"
Vin Thu ddp: "Nhu y t6i, d6i tAt cd phap khong néi mot 15i, lia céc
van ddp, 4y la vao phdp mon bat nhi." Vin Thu Su Ldi héi Duy Ma
Cat: "Ching t6i mdi ngudi tw néi xong, nhon gid phdi néi nhitng gi 1a
phdp mon bat nhi?" Tuyé&t Pau néi: "Duy Ma Cit néi gi?" Lai béo:
"Kham pha xong." Theo Vién Ngd trong Bich Nham Luc, khi ngai Duy
Ma Cat khi€n cdc vi dai B T4t mdi vi néi vé phdp mdn bat nhi, ba
mudi hai vi B6 Tt déu 14y thdy hai 13 hitu vi vo vi, chon d€ tuc dg,
hiép 1am thd'y mot 1a phap mon bat nhi. Sau ngai hdi B6 T4t Vin Thu
Su Ldi, Vin Thu dép: "Nhu y t6i, ddi tat ca phap khong néi khong 151,
khong chi khong biét, lia cdc van ddp, 4y 12 phdp mon bat nhi." BSi vi
ba muoi vi dung 13i dep 151, ngai Van Thu dung khong 15i dep 1061,
ddng thdi quét sach, thdy ching cin, 12 vao phdp mon bit nhi. Pau
ching biét linh qui bio vé cdi dudi khda diu thanh vét, ciing gidng nhu
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diing chdi quét bui, bui tuy h&t ma vét chdi vin con. RSt sau van nhu
trude trir ddu vét. Khi 4y B6 T4t Vin Thu hdi lai dng Duy Ma Cat:
"Chiing t6i mdi ngudi tw néi xong, nhon gid phdi tw néi Duy Ma Cat
nhitng gi 12 B& Tét vao phip mon bi't nhi?" Ong Duy Ma Cat lang
thinh. N&u 14 ké sdng, tron ching d&n trong nudc chét ma ngam. Néu
khdi ki€n gidi thé Ay giong nhu ché dién dudi béng. Tuyét Pau ching
n6i "Ling thinh", cling ching néi "Im ling gidy 1au", chi chay chd gip
gdp. Héi Duy Ma Cat néi cdi gi? Chi nhu Tuyét Pau néi thé Ay, lai
thdy Duy Ma Cat ching? Mong hay chwa mdng thdy? Duy Ma Cat la
vi ¢8 Phat thdi qud kht, ciing c6 quyén thudc, gitip Phat tuyén héa, di
bién tai bat khd tr nghi, c6 canh gidi bat khd tu nghi, c6 thin thdng
diéu dung ba't kha tu nghi. & trong cdi thdt mot trudng vudng ma dung
ba mudn hai ngan tda bau su ti¥, cling tim mudn dai ching ciing ching
tha'y rong hep. Hay néi 4y 1a dao 1y gi? Goi 1a than thong diéu dung
dugc ching? Ché nén hi€u 1Am. N&u 1a phap mon bat nhi, dong dic
ddng chitng m&i hay cling chung chitng biét, chi riéng Vin Thu ding
cing 6ng ddi dap. Tuy thé, lai khdi bi Tuyét Pau kiém trich hay
khong? Tuyé&t Pau néi thé 4y, ciing cAn cling hai vi nay thd'y nhau. Héi
Duy Ma Cit néi cdi gi? Lai néi kham pha xong? Chi cdi nay ching né
dugc mat, ching rdi phai quiy, nhu bd cao van nhin leo 1én dudc bd
tdnh mang, nhdy qua khéi, hita dng thdy Duy Ma Cat. Nhu bd ching
dudgc, gidng nhu by nai cham bd rao. Tuy&t Pau cd nhién 1a ngudi bd
dugc tdnh mang nén c6 thé thidy dugc Duy Ma Cit viy. Pa phan hanh
gi4 chiing ta hiy con vuéng mic vao nhi nguyén nén khong thé nhan
r0 dau 1 tinh tdy, dau 1a hinh tuéng bén ngoai, dau la hién hiru, dau la
khong hién hitu, danh sic hay hién tugng, van van. Ching ta thudng
om 14y tinh tdy va chdi bd hinh tuéng bén ngoai, dm 14y tanh khdng va
ch6i bé sy hién hitu, vin van. Pay 12 loai ta ki€n tao ra nhiéu tranh cii
va nghi nan. That ra c6 sy hd tuong giita tAm linh va hién tugng. Hanh
gid nén tu hoa gidi vdi chinh minh d€ loai nhitng vuéng mic khong
can thi€t. Phat tt chan thuin nén ¢ ging hoa gidi giita tdnh tuéng,
hitu vo, 1y su. Ky that, ¢é su tuong ddng giita 1y va su. Swla 1y va Iy 1a
su. Phat tif tu hanh nén hoa gidi van vit van sy hdu tin diét sy chip
trudc ndy.

Hanh gid hoc dugc gi qua phaAm Quéan Chiing Sanh trong kinh Duy
Ma Cat? Khi Ngai Vin Thi Su Lgi hdi dng Duy Ma Cat: “Bd T4t quan
sdt ching sanh phai nhu th&€ nao?” Duy Ma Cat d4p: “Vi nha huyén
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thuat thdy ngudi huyén clia minh héa ra, B4 Tat qudn sit ching sanh
ciing nhu th€. Nhu ngudi tri thdy tring dudi nudc, thdy mit trong
guong, nhu d4nh ning dgn, nhu Am vang cda ti€ng, nhv may giita hu
khong, nhu bot nudc, nhu béng ndi, nhu 16i cAy chudi, nhu dnh dién
chdp, nhu dai thit ndm, nhu Am tht sdu, nhv cin thi bay, nhu nhip thi
mudi ba, nhv gidi thit mudi chin. Bd T4t quédn sit chiing sanh cling nhu
th€. Nhu sic chdt cdi vo sic, nhw mdng Ida hu, nhu than ki€n ctia Tu
Pa Hoan, nhu sy nhip thai cia A Na Ham, nhu tam ddc ctia A la hén,
nhu tham gidn ph4 giGi ctia B4 Tat chitng vo sanh phdp nhin, nhu tip
khi phién nio clia Phat, nhu mil thdy sic tugng, nhu hoi thd ra vao clia
ngudi nhap diét tin dinh, nhu ddu chim giita hu khong, nhu con ctlia
thach nit (dan ba khong sanh d&), nhu phién nio clia ngudi huyén héa,
nhu cdnh chiém bao khi da thic, nhu ngudi diét do tho lf{y than, nhu
Itta khong khéi. Bd T4t quén sit chiing sanh ciing nhu th& d6.”

Qua kinh Duy Ma Cat, hanh gid c6 thé thdy dudc long tir d8i véi
chiing sanh. Theo phd4m “Quan Chiing Sanh”, khi Ngai Van Thii Su Lgi
héi: “Né&u B6 T4t quin st nhu thé thi phai thuc hanh 1ong tif nhu thé
nao?” Duy Ma Cat ddp: “Bd T4t qudn st nhu thé€ rdi phai ty nghi ring
phéi vi chiing sanh néi phap nhu trén, d6 1a 10ng tir chan that; phai thyc
hanh 1ong tir tich diét, bdi vi khong sanh; phéi thyc hanh 10ng tir khong
néng biic, bdi khong cé phién nio; phai thuc hanh long tir binh ding,
bdi ba doi nhu nhau; phdi thyc hanh long tir khong dua tranh, bdi
khong ¢6 khdi; phai thyc hanh 1ong tir khong hai, bgi trong ngoai (cin
tran) khong hiép; phdi thuc hanh long tir khong hoai, bdi hoan toan
khong con; phdi thuc hanh 10ng tir kién c¢d, bdi 1ong khong hiy hoai;
phéi thyc hanh 10ng tir thanh tinh, b3i tinh cdc phdp trong sach; phai
thuc hanh 10ng tir vd bién, bSi nhu hu khong; phai thuc hanh 10ng tir
clia A la hdn, vi phd cdc gidc ki€t sit; phdi thuc hanh long tir Bd T4t, vi
an vui ching sanh; phdi thuc hanh 1ong tir ciia Nhu Lai, vi ding tuéng
nhu nhu; phéi thyc hanh 1ong tir ciia Phat, vi gidc ngd ching sanh; phai
thuc hanh long tir ty nhién, vi khdng nhon ddu ma diang; phai thuc
hanh 1ong tir B6 P&, vi chi c6 mot vi; phai thyc hanh 1ong tir vo ding,
vi doan cdc 4i ki€n; phai thuc hanh long tir dai bi din day cho phdp
Pai Thira; phdi thuc hanh 1dong tir khdng nham mdi, quian khéng, v
ngd; phai thuc hanh long tir phap thi khdng c6 luyén ti€c; phdi thuc
hanh 1ong tir tri gidi dé€ héa dd ngudi phd gidi; phdi thuc hanh long tir
nhin nhuc d€ dng ho ngudi va minh; phai thyc hanh 1ong tir tinh tin dé
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gdnh vic chiing sanh; phai thyc hanh 1ong tir thién dinh khong tho mui
thién; phdi thyc hanh long tir tri tué, déu bi€t ding nhip; phdi thuc
hanh 1ong tf phuong tién, thi hién tdt cd; phai thuc hanh long tit khong
4n dau, 1ong ngay trong sach; phai thuc hanh 1ong tir thAm tAm, khong
c6 hanh xen tap; phéi thuc hanh 1ong tir khong phinh déi, khong c6 lira
gat; phdi thyc hanh 1ong tir an vui, lam cho tit cd dudc sy an vui clia
Phat. Long tir ctia B6 Tat 1 nhu thé d6. Ngai Vian Thu Su Lgi lai hdi:
“Sao goi 1a long bi?” Duy Ma Cat dap: “Bo6 Tat lam cong dic gi cot dé
cho chiing sanh.” Vin Thu Su Lgi lai hdi: “Sao goi 1a long hy?” Duy
Ma Cat trd 15i: “C6 1¢i ich gi déu hoan hy, khong hoi han.” Vin Thi
Su Lgi lai héi ti€p: “Sao goi 1a 1ong x4?” Duy Ma Cat dap: “Nhitng
phudc bdo da lam, khong c6 1ong hy vong.”

Qua kinh nay, hanh gid ciing c6 thé thdy dugc cich B6 Tat c6
bénh diéu phuc tim minh. Theo kinh Duy Ma Cat, phAm Vin Thii Su
Lgi thim Bénh Ngai Duy Ma Cat. Vin Thu héi: “Cu si! Bd Tit c6
bénh phai diéu phuc tim minh nhu th& nao?” Duy Ma Cat dap: “Bd
T4t c6 bénh phdi nghi thé ndy: ‘Ta nay bénh day déu tir cic mén phién
nio, dién ddo, vong tudng ddi trude sanh ra, 12 phap khong that cd, 14y
ai chiu bénh d6. Vi sao? Vi t& dai hdoa hgp gid goi la thin, ma ti dai
khong chd, than ciing khong ngi. Lai nita, bénh ndy khdi ra déu do
chap ngi, vi th€ & ndi nga khong nén sanh long chdp dim.” Bay gid da
bi€t gbc bénh, trif ngay ngd tudng va chiing sanh tudng, phai khdi phéap
tuéng. Nén nghi ring: “Than ndy chi do cdc phap hiép thanh, khdi chi
12 phdp khdi, diét chi 12 phap diét. Lai cdc phiap a4y déu khong biét
nhau, khi kh&i khong néi né khdi, khi diét khdng néi n6 diét?” Bo Tat
c6 bénh mudn diét trir phdp tudng phdi nghi ring: ‘Phdp tudng niy
ciing 1a dién ddo, dién ddo tic 12 bénh 16n, ta nén xa lia n6.” Thé nao
12 xa lia? Lia ngd va ngd s§. Thé nao 1a lia ngd va ngd s&? La lia hai
phdp. Thé& nao 1a lia hai phdp? La khong nghi cdc phdp trong, ngoai,
ma thuc hanh theo binh ding. Sao goi 1a binh ddng? LA nga binh ding,
Ni€t Ban binh ding. Vi sao? Ngi va Ni€t Ban hai phdp ndy déu khong.
Do didu ma khong? Vi do viin tw nén khong. Nhu th€, hai phdp khong
¢6 tanh quyét dinh. N&éu ding nghia binh ding d6, thi khong c6 bénh
chi khic, chi con c¢6 bénh KHONG, ma bénh KHONG ciing khong
nita.” Vi B4 T4t ¢6 bénh ding tim khong tho ma tho cdc mén tho, néu
chua diy di Phat phdp ciing khong diét tho ma thii chiing. D than c6
khd, nén nghi dén chiing sanh trong 4c thd ma khdi tim dai bi. Ta da
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diéu phuc dugc tAm ta, cling nén di€u phuc cho tit cd ching sanh. Chi
trir bénh chdp ma khong trit phép, day cho dit trir gdc bénh. Sao goi 1a
gdc bénh? Nghia 12 c¢6 phan duyén, do c6 phan duyén ma thanh goc
bénh. Phan duyén ndi dau? o] trong ba cdi. Lam th&é ndo doan phan
duyén? Ding vd s& dic; n€u vo s§ dic thi khong c6 phan duyén. Sao
goi 12 vd s& ddc? Nghia 1a ly hai mén chap. Sao goi 1a hai mén chap?
Nghia 1a chdp trong va chap ngoai; ly c4 hai d6 1a vo s& didc. Ngai Vin
Thu Su Lgi! D6 1a Bd Tat c6 bénh, diéu phuc tim minh dé doan céic
khS nhu gia, bénh, chét 12 Bd PE cia B T4t. Néu khong nhu thé thi
chd tu hanh ctia minh khéng dugc tri tué thién 1¢i. Vi nhu ngudi chién
thing ké odn tic mdi 1a dong, con vi nao trif ca gia, bénh, chét nhu thé
méi goi 1a Bd Tat. B4 T4t c6 bénh nén nghi thém th& ndy: ‘Nhu bénh
ctia ta day, khong phai la that, khong phai cd; bénh cia ching sanh
ciing khong phdi that, khong phii c6.” Khi qudn sit nhu thé, doi véi
chiing sanh né€u c6 khdi long dai bi 4i ki€n thi phdi bd ngay. Vi sao?
B6 Tt phai dit trir khdch tran phién nio ma khdi dai bi, chd vi dai bi
4i ki€n ma doi véi sanh tif ¢6 tAm nham chdn, néu lia dudc 4i kién thi
khdng c6 tAim nham chdn, sanh ra ndi ndo khong bi 4i ki€n che day,
khong con bi su rang budc, lai néi phdp cdi md su rang budc cho chiing
sanh nita. Nhu Phat n6i: ‘N&u minh bi tréi ma lai di m& tréi cho ngudi
khdc, khong thé dudc; n€u minh khong bi tréi méi md tréi cho ngudi
khdc dugc.” Vi thé€, B T4t khong nén khdi nhitng su rang budc. Sao
goi 12 rang budc? Sao goi 1a gidi thodt? Tham dim ndi thién vi 1a Bd
T4t bi rang budc. Dung phuong tién tho sanh 1a B T4t dugc gidi thodt.
Lai khong ¢6 phuong tién hué thi budc, c6 phuong tién hué thi gidi
thodt, khong hué phuong ti€n thi budc, c6 hué phuong tién thi giai
tho4t. Sao goi 12 khong c6 phuong tién thi budc? B6 T4t dung 4i ki€n
trang nghiém Phat d9, thanh tyu ching sanh & trong phdp Khong, vo
tuwéng, vo tdic ma diéu phuc 14y minh, d6 12 khong cé phuong tién hué
thi budc. Sao goi 1a c¢6 phuong tién hué thi gidi? B4 T4t khong dung 4i
ki€n trang nghiém Phit d9, thanh tyu chdng sanh, & trong phép
‘khong,” ‘vo tuéng,” ‘vo tic’ diéu phuc 14y minh, khong nhim chin
mdi mét, d6 1a c¢6 phuong tién hué thi gidi. Sao goi 1a khong ¢6 phuong
tién hué thi budc? B Tit tru ndi cic mén phién ndo, tham duc, sin
hin, ta ki€n, vin vAn ma trong cdc coi cong ditc, d6 1a khong c6 hué
phuong tién thi budc. Sao goi la c¢6 hué phuong tién thi gidi? La xa lia
cac tha phién ndo, tham duc, sin hin, ta ki€n, vin vin ma vun tr6ng
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cdc coi cong ditc, hdi hudng Vo thugng Chanh ddng Chanh gidc, d6 1a
c6 hué phuong tién thi gidi. Ngai Vin Thu Su Lgi! Bd T4t c6 bénh diy
phai qudn sdt dugc cdc phdp nhu thé. Lai nita, quin than vo thudng,
khd, khong, vo ngd, d6 1a hué. Du than c6 bénh vin & trong sanh ti
lam 1gi ich cho ching sanh khong nham mdi, d6 1a phuong tién. Lai
nifa, ngai Van Thu Su Ldi! Qudn than, thin khdng r§i bénh, bénh
ching r&i than, bénh ndy, thin nay, khong phdi méi, khdng phai cii, d6
132 hué. Du thin c6 bénh ma khong nham chédn tron diét do, dé la
phuong tién. Ngai Vin Thu Su Ldi! BO T4t c6 bénh nén diéu phuc tim
minh nhu th€, ma khong tru trong d6, ciing khdng tru ndi tim khong
diéu phuc. Vi sao? N&u tru noi tim khong dié¢u phuc 1a phép clia pham
phu, néu tru noi tAm diéu phuc 13 phdp cia Thanh Vin, cho nén Bd
T4t khong tru noi tim diéu phuc hay khong diéu phuc, lia hai phdp Ay
1a hanh B Tat. & trong sanh ti ma khong bi nhiém 6, & noi Ni&t Ban
ma khodng diét dd hin 12 hanh B6 Tat. Khong phai hanh pham phu,
khong phdi hanh Hién Thdnh 12 hanh B Tat. Khong phdi hanh nho,
khong phai hanh sach 12 hanh B6 Tét. Tuy vudt khdi hanh ma ma hién
céc viéc hang phuc ma 13 hanh B T4t. Cau nhit thiét tri, khong ciu
sdi thdi 1a hanh B6 T4t. DU quén sit cdc phdp khong sanh ma khong
vao chanh vi (chon nhu) 13 hanh B Tat. Quian mudi hai duyén khdi
ma vao cdc ta ki€n 1a hanh B T4t. Nhi€p do tit ci ching sanh ma
khong mé dim chip trudc 1a hanh B Tat. Ua xa lia ma khong nuong
theo sy dift doan than tAm 12 hanh Bd Tat. Tuy & trong ba cdi ma
khong hoai phdp tinh 13 hanh Bd T4t. Tuy qudn ‘Khong’ ma gieo
trong cdc cdi cdng ditc 12 hanh B T4t. Du thuc hanh vd tuéng ma ciu
dd chiing sanh 12 hanh B6 T4t. Du thuc hanh vo tic ma quyén hién tho
than 12 hanh B Tat. Du thuc hanh v khdi ma khdi td't cd cdc hanh 1a
hanh B6 T4t. D thuc hanh sdu phdp Ba la mat ma biét khip cdc tim,
tAm s clia chiing sanh 12 hanh B6 Tat. DU thuc hanh sdu phép thin
thong ma khong dit hét 1au hoic phién ndo 12 hanh B Tit. Du thyc
hanh t& vd lugng tAim ma khong tham dim sanh vé cdi Pham thé
(Pham Thién) 12 hanh B6 T4t. Du thuc hanh thién dinh, gidi tho4t tam
mudi, ma khong theo thién dinh tho sanh 12 hanh B Tat. Du thuc hanh
tf niém x& ma khong hoan toan lia hin thin, tho, tAm, phdp 13 hanh
B6 Tét. D thyc hanh tf chdnh cAn ma khong rdi thin tim tinh tin 12
hanh B T4t. DU thuc hanh t nhu y tic ma ding thin thong ty tai 1a
hanh B Tat. Du thuc hanh ngii cin ma phan biét ranh ré cic cin 1gi
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ddn cla chiing sanh 12 hanh B6 T4t. Du thyc hanh ngii lvc ma ua ciu
thap luc cda Phat 1a hanh B6 T4t. Du thuc hanh bdy phdp gidc chi ma
phin biét ro tri tué cda Phit 1a hanh B T4t. DU thuc hanh bit chianh
dao ma wa tu vo lugng Phit dao 12 hanh B6 Tat. Du thuc hanh cédc
phép chi quan tr¢ dao ma tron khong thién hén ndi tich diét (Niét Ban)
12 hanh B6 Tat. Du thuc hanh cdc phdp bat sanh bat diét, ma dung
tuéng hio trang nghiém than minh 12 hanh B6 T4t. Du hién oai nghi
theo Thanh Vin, Duyén Gidc ma khong rdi Phat phdp 1a hanh Bo Tat.
Du tiy theo twéng hoan toan thanh tinh clia cdc phdp ma tiy theo chd
s& ng hién than 12 hanh Bd T4t. Du qudn sit cdi nudc clda chu Phat
tron ving ling nhu hu khong ma hién ra rit nhi€u coi Phit thanh tinh
12 hanh B6 Tat. Du chitng ding qua Phat, chuyén Phdp Luan, nhip
Ni€t Ban ma khong bd dao B T4t 12 hanh B6 Tt vay.

Zen Fragrance in the Vimalakirti 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
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troubles (klesa) while entering the state of nirvana. If you can thus sit
in meditation, you will win the Buddha’s seal.”

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
the pure land he should purify his mind, and because of his pure mind
the Buddha land is pure.”

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
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sorts of dharmas (elements) which alone rise and all, without knowing
one another and without announcing their rise and fall.” In order to
wipe out the concept of things (dharmas) a sick Bodhisattva should
think thus: ‘This notion of dharma is also an inversion which is my
great calamity. So I should keep from it.” What is to be kept from?
From both subject and object. What does this keeping from subject and
object mean? It means keeping from dualities. What does this keeping
from dualities mean? It means not thinking of inner and outer dharmas
(i.e. contraries) by the practice of impartiality. What is impartiality? It
means equality (of all contraries e.g.) ego and nirvana. Why is it so?
Because both ego and nirvana are void. Why are both void? Because
they exist only by names which have no independent nature of their
own. “When you achieve this equality you are free from all illnesses
but there remains the conception of voidness which also is an illusion
and should be wiped out as well.”” A sick Bodhisattva should free
himself from the conception of sensation (vedana) when experiencing
any one of its three states (which are painful, pleasurable and neither
painful nor pleasurable feeling). Before his full development into
Buddhahood (that is before delivering all living beings in his own
mind) he should not wipe out vedana for his own benefit with a view to
attaining nirvana for himself only. Knowing that the body is subject to
suffering he should think of living beings in the lower realms of
existence and give rise to compassion (for them). Since he has
succeeded in controlling his false views,, he should guide all living
beings to bring theirs under control as well. He should uproot theirs
(inherent) illnesses without (trying to) wipe out non-existence dharmas
(externals for sense data). For he should teach them how to cut off the
origin of illness. What is the origin of illness? It is their clinging which
causes their illness. What are the objects of their clinging? They are the
three realms (of desire, form and beyond form). By what means should
they cut off their clinging? By means (of the doctrine that) nothing
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
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and death is the Bodhisattva’s bodhi (enlightened practice). If he fails
to do so his practice lacks wisdom and is unprofitable. For instance, a
Bodhisattva is (called) courageous if he overcomes hatred; if in
addition he wipes out (the concept of) old age, illness and death he is a
true Bodhisattva. A sick Bodhisattva should again reflcect: Since my
illness is neither real nor existing, the illnesses of all living beings are
also unreal and non-existent. But while so thinking if he develops a
great compassion derived from his love for living beings and from his
attachment to this false view, he should (immediately) keep from these
feelings. Why is it so? Because a Bodhisattva should wipe out all
external causes of troubles (klesa) while develping great compassion.
For (this) love and (these) wrong views result from hate of birth and
death. If he can keep from this love and these wrong views he will be
free from hatred, and wherever he may be reborn he will not be
hindered by love and wrong views. His next life will be free from
obstructions and he will be able to expound the Dharma to all living
beings and free them from bondage. As the Buddha has said, there is
no such thing as untying others when one is still held in bondage for it
is possible to untie others only after one is free from bonds. Vimalakirti
concluded: Manjusri, a sick Bodhisattva should thus control his mind
while dwelling in neither the (state of) controlled mind nor its opposite,
that of uncontrolled mind. For if he dwells in (the state of) uncontrolled
mind, this is stupidity and if he dwells in (that of) controlled mind, this
is the sravaka stage. Hence a Bodhisattva should not dwell in either
and so keep from both; this is the practice of the Bodhisattva stage.
When staying in the realm of birth and death he keeps from its
impurity, and when dwelling in nirvana he keeps from (its condition of)
extinction of reincarnation and escape from suffering; this is the
practice of the Bodhisattva stage. That which is neither worldly nor
saintly is Bodhisattva development (into Buddhahood). That which is
neither impure nor pure is Bodhisattva practice. Although he is beyond
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
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perverse views (to save living beings); this is Bodhisattva conduct.
Although he helps all living beings he does not give rise to clinging;
this is Bodhisattva conduct. Although he keeps from the phenomenal
he does not lean on the voidness of body and mind; this is Bodhisattva
conduct. Although he passes through the three worlds (of desire, form
and beyond form) he does not injure the Dharmata; this is the
Bodhisattva conduct. Although he realizes the voidness (of thing) he
sows the seeds of all merits; this is Bodhisattva conduct. Although he
dwells in formlessness he continues delivering living beings; this is
Bodhisattva conduct. Although he refrains from (creative) activities he
appears in his physical body; this is Bodhisattva conduct. Although he
keeps (all thoughts) from rising he performs all good deeds; this is
Bodhisattva conduct. Although he practices the six perfections
(paramitas) he knows all the mental states of living beings; this is
Bodhisattva conduct. Although he poesses the six supernatural powers
he refrains from putting an end to all worldy streams; this is
Bodhisattva conduct. Although he practices the four infinite states of
mind, he does not wish to be reborn in the Brahma heavens, this
Bodhisattva conduct. Although he practices meditation, serenity
(dhyana), liberation and samadhi, he does not avail himself of these to
be reborn in dhyana heavens; this is Bodhisattva conduct. Although he
practice the four states of mindfulness he does not keep for ever from
the karma of body and mind; this is Bodhisattva conduct. Although he
practices the four right efforts he persists in physical and mental zeal
and devotion; this is Bodhisattva conduct. Although he practices the
four Hinayana steps to supernatural powers he will continue doing so
until he achieves all Mahayana supernatural powers; this is
Bodhisattva conduct. Although he practices the five spiritual faculties
of the sravaka stage he discerns the sharp and dull potentialities of
living beings; this is Bodhisattva conduct. Although he practices the
five powers of the sravaka stage he strives to achieve the ten powers of
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
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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.”

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
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.”

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
(dhyana) and wisdom (prajna), as well as the expedient method
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(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 uncreated 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.

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,
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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 Vimalakirti Sutra, practitioners can see 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
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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.
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
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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.
What can practitioners learn through Vimalakirti Sutra, chaper
“Looking at Living Beings”? 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
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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.”

Through Vimalakirti Sutra, practitioners can also see true loving-
kindness toward living beings. According to chapter “Looking at Living
Beings”, when Manjusri asked Vimalakirti: “When a Bodhisattva so
meditates how should he practice 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 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
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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
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.”

Through this sutra, practitioners can also see the way a sick
Bodhsattva control his mind. 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
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another and without announcing their rise and fall.” In order to wipe out
the concept of things (dharmas), a sick Bodhisattva should think thus:
“This notion of dharma is also an inversion, which is my great calamity.
So I should keep from it.” What is to be kept from? From both subject
and object. What does this keeping from subject and object mean? It
means keeping from dualities. What does this keeping from dualities
mean? It means not thinking of inner and outer dharmas (i.e. contraries)
by the practice of impartiality. What is impartiality? It means equality
(of all contraries e.g.) ego and nirvana. Why is it so? Because both ego
and nirvana are void. Why are both void? Because they exist only by
names which have no independent nature of their own. “When you
achieve this equality you are free from all illnesses but there remains
the conception of voidness which also is an illusion and should be
wiped out as well.” A sick Bodhisattva should free himself from the
conception of sensation (vedana) when experiencing any one of its
three states (which are painful, pleasurable and neither painful nor
pleasurable feeling). Before his full development into Buddhahood
(that is before delivering all living beings in his own mind), he should
not wipe out vedana for his own benefit with a view to attaining
nirvana for himself only. Knowing that the body is subject to suffering
he should think of living beings in the lower realms of existence and
give rise to compassion (for them). Since he has succeeded in
controlling his false views he should guide all living beings to bring
theirs under control as well. He should uproot theirs (inherent) illnesses
without (trying to) wipe out non-existence dharmas (externals for sense
data). For he should teach them how to cut off the origin of illness.
What is the origin of illness? It is their clinging which causes their
illness. What are the objects of their clinging? They are the three
realms (of desire, form and beyond form). By what means should they
cut off their clinging? By means (of the doctrine that) nothing
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
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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
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
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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
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
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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
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
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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.”
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Chuiong Bon
Chapter Four

Huong Thién Trong Kinh Hoa Nghiém

Téng Quan Vé Kinh Hoa Nghiém: Nhan dé Phan ngit cia Hoa
Nghiém la Avatamsaka, nhung Phdp Tang trong ban chid gidi kinh Hoa
Nghiém bd 60 quyén néi nguyén ngit chinh 1a Gandavyuha.
Avatamsaka c6 nghia la “mdt trang hoa” trong khi ndi chir
Gandavyuha, thi ganda la “tao hoa” hay mot loai hoa thudng va
“vyuha” 1a “phan phdi trat ty” hay “trang sitc.” Hoa Nghiém c6 nghia
la trang hoang bing hoa. Hoa Nghiém 13 mdt trong nhitng bd kinh
thAim 4o nhit ctia Pai Thira, ghi lai nhitng bai thuy€&t phdp clia Pic
Phat sau khi Ngai di dat gidc ngd vién man. Gandavyuha 13 tén phdm
kinh k€ lai cong trinh cdu dao clia B4 T4t Thién Tai Pdng Ti. B Tit
Vin Thit huéng din Pong Tt di tham van hét vi dao su ndy dén vi dao
su khac, tit ca 53 vi, tru khip cdc tAng canh gii, mang di 16t ching
sanh. DAy 1a ly thuyé&t cin ban clia trudng phdi Hoa Nghiém. Mot
trong nhitng kinh di€n dai nhit ctia Phat gido, cling 1a gido dién cao
nhi't clia dao Phat, dugc Dic Phat thuy&t gidng ngay sau khi Ngai dai
ngd. Ngudi ta tin ring kinh niy dudc gidng day cho chu B tit va
nhitng ching hitu tinh ma tAm linh di phat trién cao. Kinh so sdnh toan
vil tru vé6i sy chitng ddc clia Phat Ty Lo Gid Na. Kinh ciing nhAn manh
ring moi sy vit vi moi hién tugng dong nhit thé véi vii tru. Sau khi
khdo sdt vé ndi dung cia Kinh Hoa Nghiém, chiing ta thiy kinh kh&i
diu bing nhitng ban kinh ddc 1ap va vé sau dugc tip hop thainh mot
dong tho, mdi thé tai dudc trinh bay trong cic kinh d6 déu dudc x&p
loai theo tirng thé va dugc goi chung 12 Hoa Nghiém. Mic diu kinh
Hoa Nghiém c6 ba khdi niém chinh, d6 12 Bd dé tam, B6 Tét dao va
B6 Tét try xit; tuy nhién, kinh lai néi nhiéu vé “Tam” khi&€n cho né
cang lién hé mat thi€t hon véi sy tu tAp cla cdc hanh gid tu thién quén.
Kinh Hoa Nghi¢m nhian manh § tudng vé “Sy tham nhap tu do lin
nhau” ciia tit ciA moi sy vat. Kinh ciing day riing nhon tam la ca
mot vii tru va dong nhat véi Phat. Do d6, tam, Phat, va chiing sanh
khong sai khac.” Trudng phdi Thién Hoa Nghiém tai Trung Hoa dic
biét nhan manh d&€n khia canh niy clia hoc thuyét Pai thira. Piéu quan
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trong nhat trong kinh Hoa Nghiém ma hanh gia tu thién nén ludn nhé
14 “Tam, Phat, Cap Chiing Sanh Thi Tam V6 Sai Bi€t.” Ngoai tdm ra
khong c6 gi nita; tdm, Phit va ching sanh khong sai khic. Bay 1a mdt
gido thuyét quan trong trong Kinh Hoa Nghiém. Tong Thién Thai goi
day 1a Tam Phédp Diéu. Thoat ky thiy, Thién khong c6 su lién két chit
ché vdi kinh Hoa Nghiém nhu ciac kinh Ling Gia va Kim Cang; tuy
nhién, vé sau ndy, 4nh huéng ctia kinh Hoa Nghiém 1én Thién ngay
cang ting tai Trung Hoa, dic biét 12 dudi thdi nha Pudng. Thién su
Pai Pong 12 mdt trong nhitng thi du dién hinh. Mic dau xuit gia vdi
Thién sw Man Bio Pudng, nhung it 1au sau khi doc Kinh Hoa Nghiém,
ong da theo lam dé t ctia Thién su Thdy Vi V6 Hoc. Trong kinh Hoa
Nghiém, sy lién hé giita “t6i” va “sdng” nhu l1a han ch& 14n nhau,
nhung ddng thdi ranh gidi gitta sang va tdi rt rd rang nhu trong hai
khdi niém “vd minh” va “gidc ngd” vdy. Pong Son Luong Gidi sanh
nim 807 sau TAy Lich, 1 t8 thit nhat cda phdi Tao Pong Trung Qudc
va ngudi da thi€t dinh Nim Vi hay Ngii Son Tao Pong. Khi Pong Son
dén v6i Thu Son Hué Siéu. Hué Siéu hdi: “Ong da tru tai mot phuong,
nay dén day lam gi?” Pong Son néi: “Tdi bi day vo bdi mdt mdi ngd,
khong bi€t phdi Iam sao nén dén day.” Hué Siéu goi 16n: “Luong Gidi!
(tén that ctia Pong Son)” Pong Son cit ti€ng: “Da!” Hué Siéu hdi:
“C4i gi th€?” Pong Son khong biét trd 1i ra sao, vd Hué Siéu néi
ngay: “Phit dep qu4, chi hiém khong c6 1¥a sdng!” Theo Truyén Ping
Luc, vi khong c6 Itta sdng nén su vo tri khong dugc thip sdng, khi biét
dudc didu ndy, sé& c6 su thip sing.

Qua kinh Hoa Nghiém, ditc Phat day ring hanh gid phdi c6 tAm tir
bi. Pifc phat day moi ngudi ching ta cling chiing sanh sanh déu sin dd
ddc hanh, tu6ng hdo tri hué cia Nhu Lai, ma vi mé chin tdnh, khéi
hoic nghiép nén phai bi ludn hoi, chiu vo bién sy thdng khd. Nay di ré
nhu thé, ta phi dit tim ghét thuong phan biét, khdi 1ong cdm hdi tir bi
tim phudng tién d6 minh ctu ngudi, d€ ciing nhau dugc an vui thoat
kh&. Nén nhan rd tir bi khdc v6i 4i ki€n. Ai ki€n 1a 1ong thuong yéu ma
chap luyén trén hinh thitc, nén k&t qud bi sgi ddy tinh 4i rang budc. T
bi 1a 1ong x4t thudng cttu do, ma lia tung, khong phan biét chap trudc;
tam ndy thé hién dudi di moi mit, nén két qua dugc an vui gidi thoat,
phudc hué cang ting. Mudn cho tim ti bi dugc thém rong, ta nén tir
ndi khd clia minh, cdm thong dén c4c ndi khd khé nhin tho hon clia ké
khdc, tu nhién sanh 1ong x6t thuong mudn citu dd, niém tir bi cia Bd
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DPé tam chua phat bdng tu phat sanh. Trong Kinh Hoa Nghiém, ngai
Ph& Hién da khai thi: “Pai B T4t vdi long dai bi c6 mudi cdch quan
sdt ching sanh khong ndi nuong tuva ma khdi dai bi. Quédn sit ching
sanhtdnh ching diéu thuan ma khdi dai bi, quan sit ching sanh nghéo
khd khong cin lanh ma khdi dai bi. Quan sit chiing sanh ngt say trong
dém dai vo minh ma khdi dai bi. Qudn sit chiing sanh 1am nhitng diéu
dc ma khdi dai bi. Quén sdt ching sanh da bi rang budc, lai thich lao
minh vdo chd rang budc ma khéi dai bi. Quén sit ching sanh bi chim
dim trong bién sanh tf ma khdi dai bi. Quin st chiing sanh vuong
mang tit khd 1au dai ma khdi dai bi. Qudn sdt chiing sanh khong wa
thich phdp lanh ma khdi dai bi. Qudn sit ching sanh xa ma't Phat phap
ma khdi dai bi...” Pa phat tim dai bi tit phai phat dai B6 D¢é tim thé
nguyén cttu do. Th& thi long dai bi va long dai B6 P& dung thdng
nhau. Cho nén phdt tif bi tAm tifc 12 phat B6 P& tAm. Dung long dai tir
bi nhur th€ ma hanh dao, méi goi la phat B4 Pé tim.

Qua kinh Hoa Nghiém, ditc Phat day ring hanh gid phai ludn c6
cédi tAm van hanh khong ngin ngai. Khi néi dé€n tim, ngudi ta nghi dén
nhitng hién tugng tim ly nhu cdm gidc, tv tudng va nhin thic, cling
nhu khi n6i dén vat, chiing ta nghi ngay dén nhitng hién tugng vat ly
nhu nii, song, cdy, cd, dong vat. Nhu vay Ia khi ching ta néi d&€n tAm
hay vat, ching ta chi nghi d&€n hién tudng (tim tudng va cdnh tugng),
chtt khong néi dé€n tim thé va vat thé. Chiing ta thiy riing ca hai loai
hién tugng (tAm tugng va cdnh tugng) déu nuong nhau ma thanh, va
thé tinh ctia ching 1a sy tuong duyén, vy sao chiing ta khong thiy
dudgc ring c hai loai hién tugng déu ciing mot thé tinh? Thé tinh Ay c6
ngudi thich goi la “tdm”, cé ngudi thich goi la “vat,” ¢ ngudi thich goi
12 “chan nhu.” DAu goi 13 cdi gi di nita, chiing ta khong thé dung khdi
niém dé do ludng thé tinh nay dudc. Vi thé tinh Ay khong bi ngin
ngai hoic gidi han. Tir quan diém hdp nhit, ngudi ta goi né 1a “Phdp
than.” Tir quan di€m nhi nguyén, ngudi ta goi né 13 “Tam khong ngin
ngai” d6i mit véi “th€ gidi vo ngai.” Kinh Hoa Nghiém goi n6 1a TAm
vO ngai va cdnh vo ngai. C4 hai dung hgp nhau mot cich vién méan nén
goi 1a “tdm canh vién dung.”

Huong Thién trong Kinh Hoa Nghiém bao gom: (A) Muoi Loai
Thanh Tinh Thién Dinh Ciia Chu Pai Bé Tdt: Trong phim 38, c6 mudi
thanh tinh thién cta chu Pai B T4t. Chu B6 Tat an tru trong phap ny
thdi dugc dai thanh tinh thién vd thugng ctia chu Nhu Lai. Thif nhat 12
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thanh tinh thién thudng thich xuat gia, vi r&i bd tit cd s& hitu. Thi nhi
12 thanh tinh thién dugc chon thién hitu, vi chi day chianh dao. Thif ba
1a thanh tinh thién an tru trong rirng thim, an nhin nhitng gié mua, vi
lia ngd va ngd s&. Thit tv 12 thanh tinh thién lia chiing sanh dn ndo, vi
thudng thich tich tinh. Thit nim 12 thanh tinh thién tAm nghiép diéu
nhu, vi thd hd cdc cin. Th sdu 12 thanh tinh thién tim tri tich diét, vi
tdt cA Am thanh nhitng chuéng thién dinh ching thé 1am loan. Thanh
tinh thién tht bdy bao gdm gidc dao phuong tién vd quin sit va hién
chitng tat cd nhitng phuong tién nay. Thi tdm 1a thanh tinh thién r&i bd
tham dim va ching tham ching bd cdi duc. Thit chin 1 thanh tinh
thién phdt khdi thong minh va biét rd tat ca cin tdnh cda ching sanh.
Thanh tinh thién thtt mudi bao gdm tu tai du hy, nhip Phat tam mudi
va bi€t vo ngi. (B) Hanh gid tu thién nén luén tu tdp “Muoi Piéu Roi
Bé Ma Nghi¢p”: Theo chuong 38, nhitng ai an tru trong mudi phdp ndy
thdi c6 thé ra khdi tit cA ma dao. Thit nhat 1a gin thién tri thifc, cung
kinh ciing dudng. Thit nhi 1a chfmg tu cao tu dai, ch:flng tu khen nggi.
Tht ba 1a tin hi€u thAm phap ctia Phat ma ching hity bang. Thit tw 4
ching bao git quén mat tim nhit thi€t tri. Thi nim 13 siéng tu diéu
hanh, hiing ching phong dat. Thit sdu 1a thudng cau tit c phip danh
cho Bd T4t. Thit by 1a hiing dién thuy&t chdnh phdp, tim khong nham
mdi. Piéu r8i bd ma nghiép thit tim bao gdm quy y tit cd chu Phat
mudi phuong va nghi dé€n chu Phat nhu nhitng vi citu hd. Thit chin 1a
tin tho Gc niém tat ca chu Phat than luc gia tri. Thit mudi 13 cling tat cd
B6 Tat ddng gieo cin lanh binh ding khong hai. (C) Hanh gid tu thién
nén luén tu tdp “Muci Diéu Thanh Nhu Lai Lyc”: Trong chudng 38,
nhitng ai ¢6 di mudi Nhu Lai luc ndy thdi goi 12 Nhu Lai Chianh Péng
Chénh Gidc. Thif nhit 13 vi siéu qud tAt cd nhitng ma phién nio nghiép
nén thanh Nhu Lai Iyc. Thit nhi 13 vi ddy dd tat cd B6 T4t hanh va tu
tai du hy tat cA Bd Tat tam mudi. Thi ba 12 day dd tdt cd BO Tat
quing dai thién dinh. Thit tw 1a vién min tat cd phdp trg dao bach tinh.
Thtt nim 12 dugc tat cd phdp tri hué quang minh khéo tu duy phan biét.
Tht sau 12 than cing khip ti't ca thé& gidi. Thit bay Ia c¢6 thé dung thin
luc gia tri tAt cd. Thit tim 12 ngdn 4m phat ra déu ddng v6i tAm cila tat
ca chiing sanh. Thif chin 12 vi ba nghiép than ngit y dong vdi ti't ca tam
th€ chu Phat, trong mdt niém bi€t rd nhitng phdp trong tam thé. Thi
mudi 1a dugc thién gidc tri tam mudi, dd Nhu Lai thip lyc, nhitng 1a thi
X@ phi x( trf lyc d&n 14u tan tri lvc. (D) Hanh gid tu thién nén ludn tu



67

tdp “Muoi Piéu Thii Lay”: Trong phdm 38, chu dai Bd Tat c6 mudi
diéu thd 1dy, do diy ma khdng dit hanh B Tét, nhitng ai an tru noi
mudi diéu thd 14y ndy thdi c6 thé ching diat BS T4t hanh, va dugc
phdp vo s& thi vo thudng clia tat cd Nhu Lai. Thit nhat 12 thi 187y tdt cd
chiing sanh giGi, vi rot rdo gido héa chiing sanh. Thit nhi 1a thi 13y tat
cé th€ gi6i vi rot rdo nghiém tinh. Thi ba 1a thii 14y Nhu Lai vi tu hanh
B6 Tit d€ cling dudng. Thit tw 13 thd 13y thién cin vi chifa nhém tuéng
hio cong diic ctia chu Phat. Thit nim la thd 14y dai bi, vi diét khd cho
tAt c4 ching sanh. Thit sdu la thi 14y dai tr, vi cho tit ¢4 chiing sanh
nhitng tri lac. Thit bdy 13 thi 14y Ba La Mat, vi tich tAp nhitng trang
nghiém ctia B4 Tat. Thit tdm 13 thi 14y thién x40 phuong tién, vi déu
thi hién & td't cd moi noi. Thit chin 12 thi 14y Bd P&, vi dugc tri vo
ngai. Thi mudi 1 thd 14y tat ca cdc phdp, vi 8 moi noi déu diing minh
tri &€ hién 16. (E) Hanh gid tu thién nén luén tu tdp “Muoi Piéu Tu
Ciia Chu Pai Bo Tdt”: Trong pham 38, c6 mudi diéu tu cia chu Pai
B6 T4t va nhitng ai an tru trong phap ndy thdi tu dudc dao qui vd
thudng va dat dugc ti't cd cdc phdp. Thit nhat 1a tu cdc mon Ba La Mat.
Thtt nhi 12 tu hoc. Thi¥ ba 1a tu hué. Thi tu 1a tu nghia. Thit ndm Ia tu
phdp. Thit sdu 1a tu thodt ly. Thit by Ia tu thi hién. Thit tdim 1a tu siéng
thyc hanh ching lugi. Thit chin 12 tu thanh chianh ding chdnh gidc. Thi
mudi 1a tu chuyén chdnh phdp luan. (F) Hanh gid tu thién nén luén tu
tdp “Muci Piéu Tu Tinh Chuyén”: Theo pham 38, chu dai Bd Tit c6
mudi diéu tu tinh chuyén, nhitng ai an tru trong nhitng phdp niy thdi
dugc siéng tu dai tri hué vo thugng ctia Nhu Lai. Thit nh4t 12 siéng tu
bd thi, vi déu x4 thi tit c4 ma khong ciu bdo dap. Thit nhi 12 siéng tu
tri giGi, vi dau da khd hanh, thi€u duc tri tdc. Thit ba 1a siéng tu nhin
nhuc, vi r§i quan niém ta va ngudi (ty tha), nhin chiu tit cd diéu khd
nio, tron khdng sanh 1ong sin hai. Thit tu 12 siéng tu tinh tdn, vi thin
ngit y ba nghiép chua tirng tin loan, tit cd viéc 1am déu ching thdi
chuyén mai dén khi rot rdo. Thit nim 13 siéng tu thién dinh, vi gidi
thodt, tam mudi xuit hién than thong, rdi lia tit cd quyén thudc, duc
lac, phién ndo, vd min nguyén. Thi sdu 12 siéng tu trf hué, vi tu tip
chita nhém tat cd cong dic khong nham mdi. Thit bdy la siéng tu dai
tlr, vi bi€t tat cd ching sanh khong c6 tu tanh. Thi tim 1a siéng tu dai
bi, vi biét cdc phdp déu khong, tho khd cho tit cd ching sanh khong
nham méi. Thit chin 12 siéng tu gidc ngd thip lvc Nhu Lai, vi ro thdu
vd ngai chi bay cho chiing sanh. Thit mudi 12 siéng tu phap luan bat
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thSi, vi chuyén dén tim clia ti't cd ching sanh. (G) Hanh gid tu thién
nén luén tu tdp “Mudi Diéu Vui Thich”: Trong pham 38, c6 mudi diéu
vui thich clia chu Pai B T4t, nhitng ai an tru trong phap niy thdi dugc
phdp lac vo thugng clia chu Nhu Lai. Thit nhit 1a thich chdnh niém vi
tam ching tin loan. Thi nhi 12 thich trf hué vi phan biét cac phap. Thi
ba 1a thich qua dé&n tit ci chd Phat, vi nghe phdp khdng nham. Thit tr
12 thich chu Phat, vi ddy khip mudi phuong khong bién t&. Thit nim 1a
thich BO Tét ty tai, vi tit ca chiing sanh dung vo lugng mdn ma hién
than. Thi sdu 1a thich cdc mo6n tam mudi vi ndi mdét mdén tam mudi
nhip tdt cd mon tam mudi. Thit bdy 12 thich Pa La Ni vi tho tri phdp
ching quén d€ day lai cho ching sanh. Thi tdim la thich v6 ngai bién
tai, vi ndi mdt doan mot ciu, phan biét dién thuyét trdi qua bat kha
thuy&t ki€p khong cuing tan. Thit chin Ia thich thanh chdnh gidc, vi tat
cd chiing sanh ma diing vo lugng mdn thi hién thin d€ thanh chinh
gidgc. Thit mudi 1a thich chuyén phdp luin, vi dep trir tdt ci phdp di
dao. (H) Hanh gid tu thién nén luén tu tdp “Muci Khong Dinh Mdc”:
Theo pham 27, chu dai B6 T4t c6 mudi thit khong dinh mic; nhitng ai
an tru trong nhit thi€t tri ching sanh sai biét thin dai tam mudi c6 thé
dat dudgc mudi thi v s§ truSc. Thit nhat 14 ndi tit cd coi vd sd trude.
Thit nhi 12 ndi tat cd phuong vo s& truSe. Thit ba 12 ndi tat cd ki€p vo
s§ truSe. Thit tu 12 noi tAt cd ching sanh vd s& trudc. Thit nim 12 noi
tat c& phap vd sd trude. Thit sdu la ndi tit cd B6 T4t vd sd trude. Thit
bay 14 ndi tit cd BO T4t nguyén vo s& trude. Thi tim 13 ndi tit cd tam
muoi vo sé trudc. Thit chin 13 ndoi tat cd Phat vo sd trude. Thit mudi 1a
ndi tit ca dia vo s§ truSc. (1) Hanh gid tu thién nén luén tu tdp “Muci
Thit V6 Trude”: Trong phim 38, c6 mudi phap vo trudc ciia chu Pai
B6 Tat; nhitng ai an tru trong phap ndy thdi c6 thé mau chuyén tit ci
twdng va dudc tri hué thanh tinh vo thugng. Thit nhat 12 vo trude noi tat
cd thé€ gi6i. Thit nhi 12 vo truSc noi tit ci ching sanh. Thit ba 1a vo
trudc noi tat ci cdc phap. Thit tu 1a vo trude ndi tit cd s tdc. Thit nim
1a vO trudc ndi tit ca cac thién cin. Thit sdu 12 vo trudc noi tit ca chd
tho sanh. Thit bdy 12 vo trudc noi tat cd nguyén. Thif tim 13 vd trudc
noi tit cd hanh. Thi chin 13 vo trudc noi tit cad chu B6 Tat. Thi mudi
12 vo trudc noi tit cd chu Phat. (J) Hanh gid tu thién nén luén tu tdp
“Muoi Minh Tiic”: Theo phﬁm 38, c6 mudi minh tic cia chu Pai B
T4t; nhitng ai an tru trong phdp niy thdi dudc dai quang minh vo
thugng ndi tdt cd Phat phdp cda Nhu Lai. Thit nhat 12 khéo phan biét
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cdc phap. Thit nhi 1a chdng chap trudc cdc phap. Thit ba 1a lia dién ddo
ki€n. Thi tu 1a tri hué quang chi€u cdc cin. Thi ndm la khéo phat khéi
chénh tinh tdn. Thit sdu 12 hay thAm nhap chon d€ tri. Minh tdc thit bdy
bao gom diét nghiép phién nio va thanh tyu tin tri va vo sanh tri. Thit
tdm 1a Thién nhin tri khéo quan sat. Thit chin 12 tdc tru niém biét thud
truc thanh tinh. Thit mudi 12 14u tin than thong tri dit nhitng l1au cia
chiing sanh. (K) Hanh gid tu thién nén luén tu tdp “Mudi Ngit Ngon
Ciia Chu DPai B6 Tdt”: Trong pham 38, c6 mudi ngit ngon ctia chu Pai
B6 Tit; nhitng ai an tru trong phdp ndy thdi dugc vi diéu ngit vo
thugng ctia Nhu Lai. Thit nhat 1a nhu nhuyén ngit, vi lam cho tat ca
chiing sanh déu an &n. Thi nhi 12 cam 16 ngit, vi 1am cho tit ¢4 ching
sanh déu thanh luong. Thit ba 12 bt cuéng ngit, vi bao nhiéu 15i néi
déu chan that. Thit tv 1a chon thiét ngit, vi nhin dén trong chiém bao
ciing khong vong ngit. Thit nim 132 quing dai ngit, vi khdp tat cd chu
thién déu ton kinh. Thi sdu 1a thAm thAm ngit, vi hi€n thi phdp tdnh.
Thit bdy 1a kién c6 ngft, vi thuy&t phdp vo tan. Thit tdm 1a chdnh tryc
ngit, vi phat ngdn d& hi€u. Thi chin 1a chling chling ngit, vi tily thdi thi
hién. Tht mudi 12 khai ngd tit cd chiing sanh ngit, vi tuy theo chd duc
lac ctia ho ma 1am cho ho hiéu r3. (L) Hanh gid tu thién nén luén tu
tdp “Muoi Phdp Khién Cho Nhitng Thuc Hanh Ciia Chu Pai Bo Tdt
Tré Nén Thanh Tinh”: Theo phdm 18, c6 mudi phdp khi&n cho nhitng
thuc hanh ctia chu B6 T4t trd nén thanh tinh. Thi nhat 13 x4 bd hét clia
cdi d€ 1am vira y ching sanh. Thit nhi 13 tri giGi thanh tinh, khong hiy
pham. Thit ba 1a nhu hda nhin nhuc khong ciing tin. Thit tw 12 siéng tu
cdc hanh, ching thdi chuyén. Thit nim 12 do chdnh niém lyc tAim
khdng mé loan. Thit sdu 1a phan biét rd bi€t vo lugng phdp. Thit bay la
tu tit cd hanh ma khong s& trude. Thit tdim 12 tim bat dong dudng nhu
nii Tu Di. Thit chin 13 rdng dd ching sanh dudng nhu ciu do. Thi
mudi 1a biét tdt cd ching sanh cling chu Phat ddng mot thé tanh. (M)
Hanh gid tu thién nén luén tu tdp “Muci Phdp Lam Cho Chu Pai Bo
Tdt Chéng Nhdp Dia”: Theo phim 18, ¢6 mudi phiap chéng lam cho
chu B6 Tat nhdp dia. Thit nhit 1a khéo vién min hai hanh phudc tri.
Tht nhi 12 c6 thé trang nghiém dao Ba La Mat. Thif ba 1a tri hué sing
sudt, ching tiy tha ngit. Thit tu 12 phuc vu thién tri thic, quy&t khong
bd lia. Thit nim 1a thudng hanh tinh tdn, khong gidi ddi. Thd sdu la
khéo an tru Nhu Lai than lyc. Thif bdy 13 tu cdc cin lanh chfmg sanh
mdi nhoc. Thit tdim 14 thAm tAm 1gi tri dung phdp dai thira d€ ty trang
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nghiém. Thd chin 1a tim khdéng tru ndi phdp moén cta cdc dia. Thi
mudi 1a ddng mot thé tanh vé6i thién cin phuong tién clia tam thé chu
Phat. (N) Hanh gid tu thién nén luén tu tdp “Muci Phdp Tu Tai Clia
Chu Phdt”: Theo phdm 33, c6 mudi phdp tu tai cda chu Phat. Phdp ty
tai thit nhitt 13 chu Phat noi tat ca cdc phdp déu dugc ty tai, thau rd tat
cd sy dién ta clia than va dién thuyé&t cdc phdp bién tai vd ngai. Phdp
ty tai thit nhi 12 chu Phat gido héa chiing sanh chua tirng 16i thoi; thy
theo s thich mong ciu clia ho ma néi chdnh phap; déu lam cho ho
diéu phuc khong doan tuyét. Phdp ty tai thit ba 1a chu Phat c6 thé 1am
cho tan hu khdng gidi vo lugng vo sd cdc thi trang nghiém, tit cd thé
gidi chan dong sdu cdch; lam cho th€ gi6i d6 hoic cit 1én, hodc ha
xudng, hoic 16n, hoic nhd, hodc hiép, hoic tan chua tirng ndo hai mot
chiing sanh; va chiing sanh trong th& gidi d6 ching hay ching biét,
khong nghi, khong cho 1a la. Phdp tu tai thi tw 12 chu Phat diing thin
luc déu hay nghiém tinh ti't c3 th€ gi6i; trong khodng mot niém hién
khip tit ci th& gidi trang nghiém; nhitng trang nghiém nay tri qua vo
s6 ki€p néi ching thé hét; nhitng nghiém tinh cla tit ca cdi Phat, déu
lam cho binh dfmg vao trong mot c¢6i. Phip tu tai thi ndm la chu Phat
khi thd'y mot ching sanh c6 thé gido héa dudc, vi ho ma tru tho mang
trdi qua vo lugng ki€p, nhin d&n vi lai th& ngdi ki€t gia ma than tAm
khong mdi, chuyén tim ghi nhé chua tirng bd quén, phuong tién diéu
phuc ching 15i thdi; nhu vi mot chiing sanh, chu Phat vi tit c4 ching
sanh déu ciing nhu vdy. Phdp tv tai thi sdu 13 chu Phat déu hay qua
khip ti't ca th& gidi, ndi s& hanh cla tit cA Nhu Lai, ma ching tam bd
tAt cd phdp gidi. Mudi phuong déu riéng khic, mdi mdi phuong c6 vo
lugng th€ gidi hdi, mdi th€ gidi hdi c6 vo lugng thé gidi chiing; thé ma
trong khodng mot niém, chu Phat ding thin luc khip chuyén phap luan
thanh tinh vo ngai. Phép ty tai thit bdy 1a chu Phat vi mudn diéu phuc
tdt c chiing sanh, trong mdi niém thanh vd thugng chdnh ding chanh
gidc. Noi tit cd Phat phiap ching phai da gidc, hién gidc, ciing ching
phdi s& gidc, ciing ching tru ndi bac hitu hoc, ma thiy biét tu tai khong
ngdn ngai. V4&i vo lugng tri hué¢, va vo lugng tu tai, chu Phat gido hoa
diéu phuc v6 lugng chiing sanh. Phap ty tai thi tdim 13 tit ci chu Phat
c6 thé hay ding nhin x& lam nhi xi Phat sy, hay diing nhi x& 1am ty
Xt Phit su; hay diing ty xi 1am thiét x& Phat su; hay ding thiét xi& lam
than x& Phit sy; hay dung than x& lam y x& Phat sy; hay dung y x&
trong tit cd th& gidi tru thé€ xudt thé cdc thit cdnh gi6i, trong mdi mdi
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canh gidi hay lam vo lugng Phat sy quang dai. Phdp ty tai thit chin la
trong mdi 10 10ng hay dung chia tit cd ching sanh, mdi than ching
sanh dong v6i ba't kha thuy€t cdi Phat, ma khong chat hep, mdi ching
sanh c6 thé trdi qua v lugng ki€p trong tirng budc di clia cic Ngai,
déu thdy chu Phat xuat th€ gido héa chuyén tinh phap luan, khai thi
ba't kh4 thuy€t tam th€ chdnh phdp; trong khdp hu khong gi6i tho than
cdc loai ching sanh ma qua lai, va nhitng d6 s& thich ma cdc Ngai tho
huéng déu diy dd cd, nhung cdc Ngai ludn khong bi chuéng ngai.
Phép ty tai thi mudi la chu Phat trong khodng mot niém hién tat ca thé
gidi vi trin s6 Phat. Mdi mdi Pitc Phit & ndi tAt cd phdp gi6i, ngu trén
ching diéu lién hoa quing dai trang nghiém th€ gidi su t& tda ma
thanh chianh ding chdnh gidc, va thi hién than lyc tuy tai nhu & noi
ching diéu lién hoa quing dai trang nghiém trong khip phép gidi lai
cling nhu vay, cdc thd trang nghiém, cidc thit hinh tudng, cac thi thi
hién, céc thi ki€p s6. O trong mot khodng niém nhu vay, § trong tat ca
niém cda vd lugng vo bién a ting ky, mot niém hién tit ci, mdt niém
try v lugng, ma chua tirng dung chit sifc phuong ti€n nao. (0O) Hanh
gid tu thién nén luén tu tdp “Muci Phuong Tién Thién Xdo Ciia Chu
Phdt”: Theo phdm 33, c6 mudi phuong tién thién xdo cta chu Phat.
Phuong tién thién xdo thit nhit 14 chu Phat biét tit cd phdp déu rdi
nhan dam hy ludn, ma van hay khai thi thién cin ctia chu Phat. Phuong
tién thién x4o thit nhi 12 chu Phat biét tat cd phap déu khong chd thay,
déu ching bi&t nhau, khong tréi khong md, khong tho khong nhém,
khong thanh tuu tu tai rot rdo d€n bd bén kia. Tuy vay cdc Ngai cling
déu biét ndi cac phap ching riéng ching khic ma dudc tu tai, khong
khong tho, ching hoai thuc t&, di dudc dén noi bac dai ty tai. Cic
Ngai thudng hay quin sit tit cd phdp gidi. Phuong tién thién xdo thi
ba 1a chu Phat lia bd cdc tuéng. TAm khong s tru, ma bi€t ro tat cd
ching loan IAm. Dau biét ti't ci tuéng déu khong tu tinh, ma ding nhu
thé tanh clia n6 van hay khéo vao. Ciing thi hién vd lugng sic than va
tAt cd Phat d6 thanh tinh. Nhém deén tri hué diét sy t8i 1dm clia ching
sanh. Phuong tién thién x3o thtt tw 12 chu Phat tru noi phap gidi, ching
tru qua khit, vi lai hay hién tai, vi trong tdnh nhu nhu khéng c6 tuéng
tam th&. DAu vAy chu Phat vAn hay dién thuy€t tam th€ vd lugng chu
Phat xuat hién th€ gian, lam cho ngudi nghe thdy khip cinh gidi clia
tAt c& chu Phat. Phuong tién thién x4o th nim 13 than ngit ¥ cla chu
Phat khong chd tao tdc, khong lai khong khit, khong tru; rdi nhitng s6
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phdp Ay d&n noi tat cd phdp bi ngan. Diu vay cdc Ngai van 1y thin
khau ¥ 1am tang ting tri¥ cic phap, di vo lugng tri, rd sudt nhitng phap
thé gian xuit thé, tri hué vo ngai, ma thi hién vo lugng than lyc tu tai
dé diéu phuc tit ci phdp gi6i chiing sanh. Phuong tién thién x4o thi
sau la chu Phat biét tat ca cdc phap ching thd'y dudc, ching phai mot,
ciing chang phai khéc, ching phdi lugng ching phdi v lugng, ching
lai ching khtt, tit cA déu khong cé tu tidnh, nhung ciing ching trai vdi
céc phdp th€ gian. T4t cd nhitng ngudi tri & trong khong ty tdnh, ma
thdy tat cd cling nhu tu tai véi cdc phép, néi rong céc phdp ma thudng
an tru noi chon nhu thit tinh. Phuong tién thién xdo thi bdy 1a chu
Phat & trong mot thdi gian ma bi€t tat ca thdi gian, dd thién cin thanh
tinh. Nhdp chdnh vi ma khong s& trudc. Noi tat cd thdi gian tif ngdy,
thang, nim, ki€p, d€n thanh hoai, ching tru ciing ching bd. Cic Ngai
lu6n thi hién hodc ngay, hoic dém, mdt ngay, bay ngay, nia thiang,
mot thing, mdt ndm, trim ndm, mot kiép, nhiéu kié'p, bat kha tu nghi
ki€p, vo lugng bat khd thuy€t ki€p, nhin dén tan vi lai ki€p, van hiing
vi chiing sanh chuyén diéu phéap luin, ching doan ching thdi khong
thoi dit. Phuong tién thién xdo thi tdim 1a chu Phat ludn tru noi phap
gidi thanh tyu vo lugng Phat vo dy va nhitng bién tai sau dy: bat kha
sO bién tai, bat kha lugng bi€n tai, vo tan bi€n tai, vd doan bién tai, vo
bién bién ti, bAt cdng bién tai, vo cling bién tai, va chon thit bién tai.
DAu vay cdac Ngai vin phuong tién khai thi tit ca cd bién va tit ci
phdp bién. Tuy theo cin tdnh va cuing duc gidi, diing cdc thd phdp mon
n6i bat kha thuy&t khé kinh, sd trung hau thiy déu rot rdo. Phuong tién
thién xdo thtt chin 1a chu Phat tru tinh phdp gidi, biét tat cd cdc phdp
von khong danh tu, khong tén qud khit, khong tén hién tai hay vi lai,
khong t&n ching sanh, khong tén phi chiing sanh, khong tén qudc do,
khong tén phi qudc do, khong tén phdp khong tén phi phdp, khdng tén
cong diic, khong tén phi cong ditc, khong tén Bo Tat, khong tén Phat,
khong tén s6, khong tén phi s&, khong tén sanh, khong tén diét, khong
tén c6, khong tén khong, khong tén mot, khong tén nhiéu. Thé tinh
cdc phdp bat kha thuyét. TAt cd cac phap khong phuong xt, ching thé
hiép néi, ching thé tan néi, ching thé€ nhiéu néi, Am thanh ching dén,
ngdn ngit déu dit. Cac Ngai dau nuong theo thé tuc trong cdc thif ngdn
thuy&t, ma khong chd phan duyén, khong chd tao tic, xa lia tit cd moi
tudng chap hu vong d€ rot rdo d&€n b&n by bén kia. Phuong tién thién
x40 thit mudi 12 chu Phat bi€t tit cd cdc phap bdn tanh tich tinh, ching



73

sanh cling ching thi hién, ching sic ching tho, ching danh ching s0,
ching phai tudng, ching tao tdc, ching phdi phan duyén, ching phai
chdp thd, ching phai thitc, khong nhip xif nén ching phii xi, vo s
dic nén ching phai gidi. Nhung ciing chang hoai tit ci cdc phdp, bon
tdnh cdc phdp vd khdi vi nhu hu khong. Tt ca cdc phdp thdy déu
khong tich, khong nghiép qua, khong tu tdp, khong thanh tyu, khong
xuét sanh Chiang s6 ching khong s&, chang hitu ching vo, ching sanh
ching diét, ching ciu ching tinh, ching lai ching kh, ching tru
ching khong tru, ching diéu phuc, ching khong diéu phuc, ching phai
chiing sanh, ching phai khong chiing sanh, ching tho mang, ching
khong tho mang, ching nhon duyén ching khong nhon duyén. Chu
Phat déu biét rd nhitng thit ndy, cdc Ngai cling biét rd nhitng chiing
sanh chdnh dinh, ta dinh, bt dinh, nén vi ho ma thuyé&t phap cho ho
dudc dén bi ngan, thanh tyu thap luc, tif vd dy, hay su ti hong, di nhit
thi€t tri va tru noi cdnh gi6i cla chu Phat. (P) Hanh gid tu thién nén
Iuén tu tdp “Mudi Qudn Sdt Ciia Chu Pai Bé Tdt”: Theo phim 38, c6
mudi thit quin sit cda chu Pai B6 T4t. Nhitng ai an tru trong phdp nay
thdi dugc tri dai qudn sat vd thugng clia Nhu Lai. Thit nhat 1a biét cdc
nghiép qudn sit, vi déu thd'y moi vi t&. Thit nhi 12 bi€t cdc loai quin
sat, vi chdng chap chiing sanh. Thit ba 14 bi€t cdc cin qudn sit, vi thau
10 cdc cin. Thit tw 1a biét cdc phdp qudn sat, vi ching hoai phdp gidi.
Thtt nim 13 thdy Phat phdp qudn sdt, vi siéng tu Phat nhdn. Thit sdu la
dudc tri hué quén sat, vi thuy&t phap ding ly. Thit bdy 12 v sanh nhin
qudn sit, vi quy€t rd Phat phdp. Thit tdm 13 bat thdi dia qudn sat, vi
diét phién nio vugt khdi tam giSi nhi thira dia. Thit chin 14 qudn dinh
dia quén sat, noi tdt cd Phat phdp dugc ty tai bat dong. Thit mudi 1a
thién gidc tri tam mudi qudn sat, vi ra 1am Phat sy khip mudi phuong.
(Q) Hanh gid tu thién nén luén tu tdp “Mudi Phdp Qudn Sdt”: Theo
phdm 38, c6 mudi phdp quéan st chiing sanh ma B T4t dung d€ khdi
dai bi taim. Thit nhit 12 qudn sat ching sanh khdng noi nuong dua ma
khdi dai bi. Thit nhi 14 thi'y chiing sanh tdnh ching déu thuin ma khdi
dai bi. Thit ba 12 thi'y chiing sanh thi€u dao difc ma khdi dai bi. Thit tu
la thdy ching sanh mé ngl trong si mé ma khdi dai bi. Thit nim la
thdy chiing sanh 1am phdp bat thién ma khdi dai bi. Thit sdu 13 thdy
chiing sanh bi tréi budc bdi duc vong ma khdi dai bi.Thit bdy 1a thay
chiing sanh dim chim trong bi€n sanh t& ma khdi dai bi. Thi tim la
tha'y chiing sanh mai mang binh khd ma khdi dai bi. Thi chin 1a thdy
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chiing sanh khong mudn phap lanh ma khéi dai bi. Thd mudi la thdy
chiing sanh m4t néo B6 Dé ma khéi dai bi. (R) Hanh gid tu thién nén
Iuén tu tdp “Muci Tam Bdt Pong”: Theo phdm 38, c6 Mudi Tam Bat
DPong Cta Chu Pai Bd Tat. Nhitng ai an tru trong phdp ndy thdi dudc
tAm bat dong nhit thi€t tri vd thugng. Thit nhit 1a ndi tit cd s hitu
thdy déu x4 dugc. Thit nhi 14 tu duy quédn sat tit cA Phat phap. Thit ba
12 ghi nhé cling dudng tat cd chu Phat. Thit tu 1a ndi tit cd ching sanh
thé khong nio hai. Thit nim 13 khip nhi€p chiing sanh ching lya odn
thi. Thit sdu 13 cAu tt cd Phat phdp khong thoi nghi. Thit bay 1a s6
ki€p biing s& chiing sanh thit hinh hanh B6 T4t ching méi nham, ciing
khong thdi chuyén. Tht tdm 1a thanh tyu hitu cin tin, vO trugc tin,
thanh tinh tin, cyc thanh tinh tin, ly ciu tin, minh triét tin, cung kinh
cling dudng tit ca chu Phat tin, bat thdi chuyén tin, bat khd tin tin, vo
nang hoai tin, dai hoan hy tin. Thi chin 1a thanh tyu dao phuong tién
xuét sanh nhtt thiét tri. Thit mudi 12 nghe tit cd Bd Tat hanh thdi tin
tho ching hily bang. (S) Hanh gid tu thién nén luén tu tgp “Muoi Tam
Thiing Diéu”: Theo chuong 36, c6 Mudi TAm Thing Diéu. Thid nhat la
an tru tAm thing diéu tat cd th€ gidi ngit ngdn phi ngit ngdn. Thit nhi la
an tru tAm thing diéu tit cd ching sanh tudng niém khong chd y chi.
Thit ba 13 an tru tAm thing diéu r6t rdo hu khdng gidi. Thit tw 12 an tru
tam thing diéu vo bién phdp gidi. Tht ndm Ia an tru tim thing diéu
t4t c4 Phat phap thAim mat. Thit sdu 13 an tru tAm thing diéu trang thdi
thAm thim vo sai biét. Thit bdy 12 an tru tam thing diéu trir diét tit cd
nghi 1Am. Thit tdm 13 an tru tAm thing diéu ti't ca th€ gidi binh ding vo
sai biét. Thit chin 12 an tru tim thing diéu tam th€ chu Phat binh déng.
Thit mudi 12 an tru tAm thing diéu tit cd Phat lyc vo lugng. (T) Hanh
gid tu thién nén luén tu tdp “Muoi Thanh Tinh Bi”: Theo phim 38, c6
mudi thanh tinh bi cia chu Bd T4t. Nhitng ai an tru trong phdp nay thdi
dudc thanh tinh bi quing dai vo thugng clia Nhu Lai. Thif nhi't 1a thanh
tinh bi khdng ban be, vi ri€ng minh phat tim d6. Thit nhi 1a thanh tinh
bi khdng méi nham, vi thay thé tit ci chiing sanh tho khd ching cho 1a
khé nhoc. Thit ba 1a thanh tinh bi tho sanh & x& nan, v4i muc dich citu
d6 ching sanh bi nan. Thi tu 1a thanh tinh bi tho sanh & dudng lanh vi
thi hién v0 thudng. Tht ndm 12 thanh tinh bi vi nhitng chiing sanh ta
dinh, ma nhiéu ki€p ching bd hoiing thé. Thit sdu 1a thanh tinh bi
ching nhiém trudc sy vui cia minh, vi cho khip chiing sanh su sung
suéng. Thit by 1a thanh tinh bi ching cau bdo an, vi tu tAm trong sach.
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Thit tdim 12 thanh tinh bi c6 thé trir dién ddo, vi n6i phap nhu thiét.
Thanh tinh bi th¢ chin 1a kh&i dai bi ndi ching sanh, bi€t tt cd phap
bdn tanh thanh tinh khong nhiém tru6e, khdng nhiét ndo. Vi do khich
trdn phién nio nén tho nhitng diéu khd. TAm dai bi ndy dugc goi la
bdn tanh thanh tinh vi chiing sanh ma di&n thuy&t phdp vd ciAu thanh
tinh. Thanh tinh dai bi th mudi 12 bi€t chu phdp nhu ddu chim bay
gitta khong gian, nhung ching sanh si 1d0a ching thé quan sit biét rd
céc phdp. Thiy vay, chu Bd T4t phit khdi tAm dai bi chon thiét tri,
khai thi cho ching sanh phdp Niét ban. (U) Hanh gid tu thién nén luén
tu tdp “Muoi Thanh Tinh Gidi”: Theo phdm 38, c6 mudi thanh tinh gidi
clia chu Pai B6 Tat. Nhitng ai an tru trong phdp nay thdi dudc thanh
tinh gidi vd thugng khong 16i 1dm ctia chu Nhu Lai. Thit nhat 13 than
thanh tinh gii, vi gift gin ba diéu 4c noi than. Thi¥ nhi 12 ngf thanh tinh
gidi, vi xa lia cic 18i ndi 15i néi. Thit ba 14 tAm thanh tinh gidi, vi mai
mii xa lia tham, sin, ta ki€n. Thit tw 1a thanh tinh gi6i ching pha tat ca
hoc xit, vi Iam ton chi trong tit cd nhon thién. Thit nim 1a thanh tinh
gidgi thi ho tAim B D¢, vi chfmg ham thich tiéu thira tu do. Thit sdu 1a
thanh tinh gidi giit gin diéu ché qui luit ctia Pitc Phat, vi nhin dén toi
vi t& ciing sanh 1ong e s¢. Thit bay 1a thanh tinh gigi 4n mat ho tri, vi
khéo citu chiing sanh pham gi6i. Thit tdm 13 thanh tinh gi6i ching lam
cdc diéu 4c, vi thé tu tit cd cdc phap lanh. Thit chin 13 thanh tinh gidi
xa lia t4t c4 ki€n chdp hitu 1au, vi khong chap ndi gidi. Thit mudi 1a
thanh tinh giGi thii ho tat cd ching sanh, vi phat khéi dai bi. (V) Hanh
gid tu thién nén luén tu tdp “Muci Tham Tam”: C6 mudi thim tim ma
nhitng ai di thanh tinh noi dé nhi dia, vd mudn vao tam dia nén tru noi
mudi thAm tAm ndy. Thif nhat 13 tAm thanh tinh. Thif nhi 13 tAm an tru.
Tht ba 1a tAm nham bd. Thi tuv 12 tAm lia tham. Th nim la tAm bat
thoi. Thit sdu 12 tAm kién c6. Thit bdy 12 tAm minh thanh. Thi tim 1a
tdm diing manh. Tha chin 1a tdm rong. Thi mudi la tam 16n. (W) Hanh
gid tu thién nén luon tu tdp “Muci Thdm Tam”: Theo Kinh Hoa
Nghiém, Phim 38, c6 mudi thAm tim ctia chu Pai Bd T4t. Nhitng ai an
tru trong phdp niy thdi dudc thAim tim thanh tinh nhit thiét tri vo
thugng. Thit nhat 1a thAm tAm ching nhiém ti't cd phap thé& gian. Thi
nhi 13 thAm tAm ching tap tit cd dao nhi thira. Thif ba 12 thim tdm thau
o tit cd Phat B4 P&. Thi tu 13 thAm tAm tuy thuin dao nhit thiét
chiing tri. Thit nim 12 thAm tAm ching bi tit cd chiing ma ngoai dao
1am dong. Thit sdu 12 thAim tAm tinh tu tri vién man cda tAt cd Nhu Lai.
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Tht bdy Ia thAm tAm tho tri tit cd phdp di dugc nghe. Thd tdm Ia thAm
tam ching nhiém trudc tit cd chd tho sanh.Thi chin 1a thim tim diy
dl ta't cd tri vi t€. Tht mudi 12 thAm tAm tu tAt cd Phat phép.

Zen Fragrance in the Flower Adornment Sutra

An Overview of the Flower Adornment Sutra: The Sanskrit title is
Avatamsaka, but it is Gandavyuha according to Fa-Tsang’s
commentary on the sixty-fascile Garland Sutra. Avatamsaka means a
‘garland,” while in Gandavyuha, ganda means ‘a flower of ordinary
kind,” and vyuha ‘an orderly arrangement’ or ‘array.” Gandavyuha
means ‘flower-decoration.” Avatamsaka is one of the profound
Mahayana sutras embodying the sermons given by the Buddha
immediately following his perfect enlightenment. The Gandavyuha is
the Sanskrit title for a text containing the account of Sudhana, the
young man, who wishing to find how to realize the ideal life of
Bodhisattvahood, is directed by Manjusri the Bodhisattva to visit
spiritual leaders one after another in various departments of life and in
various forms of existence, altogether numbering fifty-three. This is
the basic text of the Avatamsaka School. It is one of the longest and
most profound sutras in the Buddhist Canon and records the highest
teaching of Buddha Sakyamuni, immediately after enlightenment. It is
traditionally believed that the sutra was taught to the Bodhisattvas and
other high spiritual beings while the Buddha was in samadhi. The sutra
has been described as the “epitome of Budhist thought, Buddhist
sentiment, and Buddhist experiences” and is quoted by all schools of
Mahayana Buddhism. The sutra compares the whole Universe to the
realization of Vairocana Buddha. Its basic teaching is that myriad
things and phenomena are the oneness of the Universe, and the whole
Universe is myriad things and phenomena. After examining the sutra,
we find that there were in the beginning many independent sutras
which were later compiled into one encyclopaedic collection, as the
subject-matters treated in them are all classified under one head, and
they came to be known as Avatamsaka. Although the Adornment Sutra
has three main concepts: Bodhicitta, Bodhisattva way, and abodes of
Bodhisattva; however, the sutra mentions a lot on the “Mind” which
makes it relates more closely with the practices of Zen practitioners.
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The Sutra of the Garland of Buddhas constitutes the basis of the
teachings of the Avatamsaka School (Hua-Yen), which emphasizes
above all “mutually unobstructed interpenetration.” The sutra also
teaches that the human mind is the universe itself and is identical
with the Buddha. Indeed, the mind, Buddha and all sentient beings
are one and the same.” These aspects were stressed by the Chinese
Hua Yen Zen tradition. The most important thing that Zen practitioners
should always remember is that “Outside the mind there is no other
thing; mind, Buddha, and all the living, these three are not different.”
There is no differentiating among these three because all is mind. All
are of the same order. This is an important doctrine of the Hua-Yen
sutra. The T’ien-T ai called “The Mystery of the Three Things.” At the
beginning, Zen had no close connection with the Adornment Sutra as
did the Lankavatara Sutra and the Diamond Sutra; however, later, the
influence of the Adornment Sutra on Zen kept increasing in China,
especially under the T’ang Dynasty. Zen master T’a-T ong was one of
the most typical example. Even though leaving home to study under a
Zen master named Man-Bao-T ang, but sometime later T’a-T’ong read
the Flower Garland Sutra and proceeded to study under Shui-Wei-Wu-
Xue. In the Adornment Sutra, the relationship between “dark” and
“bright” seems limit each other, but at the same time the boundary
between “dark” and “bright” is very clear as in two concepts of
“ignorance” and “enlightenment”. Tung-Shan-Lieng-Chieh was born in
807 A.D. He was the first Patriarch of the T’ao-Tung Sect and
formulator of the Five Degrees. When Tung-Shan came to see Hui-
chao of Shu-Shan, and the latter asked: “You re already master of a
monastery, and what do you want here?” Tung-Shan said: “I am
distressed with a doubt and do not know what to do, hence my coming
here.” The master called out: “O Liang-Chieh!” which was Tung-
Shan’s real name, and Liang Chieh replied at once, “Yes, sir.” Hui-
Chao asked: “What is that?” Chieh failed to answer, and Hui-Chao
gave this judgment, “Fine Buddha no doubt, and what a pity he has no
flames.” According to the Transmision of the Lamps, as he has no
flames, his ignorance is not illuminating. When he becomes conscious
of the fact, there is enlightenment.

Through the Adornment Sutra, the Buddha taught that practitioners
should always have the mind of compassion or heart of pity. The



78

Buddha taught that we, ourselves, and all sentient beings already
possess the virtues, embellishment and wisdom of the Buddhas.
However, because we are deluded as to our True Nature, and commit
evil deeds, we resolve in Birth and Death, to our immense suffering.
Once we have understood this, we should rid ourselves of the mind of
love-attachment, hate and discrimination, and develop the mind of
repentance and compassion. We should seek expedient means to save
ourselves and others, so that all are peaceful, happy and free of
suffering. Let us be clear that compassion is different from love-
attachment, that is, the mind of affection, attached to forms, which
binds us with the ties of passion. Compassion is the mind of
benevolence, rescuing and liberating, detached from forms, without
discrimination or attachment. This mind manifests itself in every
respect, with the result that we are peaceful, happy and liberated, and
possess increased merit and wisdom. If we wish to expand the
compassionate mind, we should, taking our own suffering as starting
point, sympathize with the even more unbearable misery of others. A
benevolent mind, eager to rescue and liberate, naturally develops; the
compassionate thought of the Bodhi Mind arises from there. As the
Bodhisattva Samantabhadra taught in the Avatamsaka Sutra: “Great
Bodhisattvas develop great compassion by ten kinds of observations of
sentient beings: they see sentient beings have nothing to rely on for
support; they see sentient beings are unruly; they see sentient beings
lack virtues; they see sentient beings are asleep in ignorance; they see
sentient beings do bad things; they see sentient beings are bound by
desires; they see sentient beings drowning in the sea of Birth and
Death; they see sentient beings have no desire for goodness; they see
sentient beings have lost the way to enlightenment.” Having developed
the great compassionate mind, we should naturally develop the Great
Bodhi Mind and vow to rescue and liberate. Thus the great
compassionate mind and the great Bodhi Mindinterpenetrate freely.
That is why to develop the compassionate mind is to develop the Bodhi
Mind. Only when we cultivate with such great compassion can we be
said to have “developed the Bodhi Mind.”

Through the Adornment Sutra, the Buddha taught that practitioners
should always have the mind that is functioning without limitations or
obstacles. When we speak of mind, we usually think of psychological
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phenomena, such as feelings, thoughts, or perceptions. When we speak
of objects of mind, we think of physical phenomena, such as mountains,
trees, or animals. Speaking this way, we see the phenomenal aspects of
mind and its objects, but we don’t see their nature. We have observed
that these two kinds of phenomena, mind and objects of mind, rely on
one another for their existence and are therefore interdependent. But
we do not see that they themselves have the same nature. This nature
is sometimes called “mind” and sometimes called “suchness.”
Whatever we call it, we cannot measure this nature using concepts. It is
boundless and all inclusive, without limitations or obstacles. From the
point of view of unity, it is called Dharmakaya. From the point of view
of duality, it is called “mind without obstacle” encountering “world
without obstacle.” The Avatamsaka Sutra calls it unobstructed mind
and unobstructed object. The mind and the world contain each other so
completely and perfectly that we call this “perfect unity of mind and
object.”

Zen Fragrance in the Flower Adornment Sutra comprises of: (A)
Ten kinds of pure meditation of Great Enlightening Beings: In chapter
38, there are ten kinds of pure meditation of Great Enlightening
Beings. Enlightening Beings who abide by these can attain the
supreme pure meditation of Buddhas. First, pure meditation always
gladly leaving home, giving up all possessions. Second, pure
meditation finding genuine good companions, to teach the right way.
Third, pure meditation living in the forest enduring wind and rain and
so on, being detached from self and possessions. Fourth, pure
meditation leaving clamorous sentient beings, always enjoying tranquil
silence. Fifth, pure meditation with harmonious mental activity,
guarding the senses. Sixth, pure meditation with wind and cognition
silent, impervious to all sounds and nettles of meditational
concentration. The seventh pure meditation includes aware of the
methods of the Path of enlightenment and contemplating them all and
actually realizing them. The eighth pure meditation: pure meditation
detached from clinging to its experiences and neither grasping nor
rejecting the realm of desire. The ninth pure meditation includes
awakening psychic knowledge and knowing the faculties and natures
of all sentient beings. The tenth pure meditation includes freedom of
action, entering into the concentration of Buddhas and knowing there is
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no self. (B) Zen practitioners should always cultivate “Ten ways of
getting rid of demons’ actions”: According to chapter 38, those who
abide by these can escape all demonic ways. First, associating with the
wise and honoring and serving them. Second, not elevating themselves
or praising themselves. Third, believing in the profound teaching of
Buddha without repudiating it. Fourth, never ever forgetting the
determination for omniscience. Fifth, diligently cultivating refined
practices, never being lax. Sixth, always seeking all the teachings for
enlightening beings. Seventh, always expounding the truth tirelessly.
The eighth way of getting rid of demons’ actions includes taking refuge
with all the Buddhas in the ten directions and thinking of them as
saviors and protectors. Faithfully accepting and remembering the
support of the spiritual power of the Buddhas. Equally planting the
same roots of goodness with all enlightening beings. (C) “Ten kinds of
attainment of powers of the enlightened of enlightening beings”: In
chapter 38, those who acquire these ten powers are called Buddhas,
truly awake. First, attain the powers of the enlightened because they
transcend the afflictive activities of all demons. Second, fulfill all
enlightening practices and master all concentrations of enlighening
beings. Third, accomplish all the far-reaching meditations of
enlightening beings. Fourth, fulfill al the pure means of fostering
enlightenment. Fifth, attain illumination of knowledge of all things and
can think and analyze well. Sixth, their bodies pervade all worlds.
Seventh, can support all by spiritual powers. Eight, their utterances are
equal to the minds of all sentient beings. Ninth, they are physically,
verbally, mentally equal to the Buddhas of all times, and can
comprehend the things of all times in a single thought. Tenth, attain
concentration of precisely aware knowledge and are imbued with the
ten powers of the enlightened, from knowledge of what is so and what
is not so up to knowledge of extinction of contaminations. (D) Zen
practitioners should always cultivate “ten kinds of grasping”: In
chapter 38, there are ten kinds of grasping by which they perpetuate
the practices of Enlightening Beings. Enlightening Beings who abide
by these can perpetuate the practices of Enlightening Beings and attain
the Buddhas’ supreme state of not grasping anything. First, they grasp
all realms of sentient beings, to ultimately enlighten them. Second,
they grasp all worlds, to ultimately purify them. Third, they grasp
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Buddha, cultivating the practices of Enlightening Beings as offerings.
Fourth, they grasp roots of goodness, accumulating the virtues that
mark and embellish the Buddhas. Fifth, they grasp great compassion, to
extinguish the pains of all sentient beings. Sixth, they grasp great
benevolence, to bestow on all beings the happiness of omniscience.
Seventh, they grasp the transcendent ways, to accumulate the
adornments of Enlightening Beings. Eighth, they grasp skill in means,
to demonstrate them everywhere. Ninth, they grasp enlightenment, to
obtain unobstructed knowledge. Tenth, they grasp all things, to
comprehend them everywhere with clear knowledge. (E) Zen
practitioners should always cultivate “Ten kinds of cultivation of Great
Enlightening Beings”: In chapter 38, there are ten kinds of cultivation
of Great Enlightening Beings and who abide by these can achieve the
supreme cultivation and practice all truths. These cultivations include
cultivate the ways of transcendence, learning, wisdom, purpose,
righteousness, emancipation, manifestation, diligence, accomplishment
of true awakening, and operation of right teaching. (F) Zen
practitioners should always cultivate “Ten kinds of diligent practices”:
According to chapter 38, there are ten kinds of diligent practices of
Great Enlightening Beings, those who abide by these can attain the
supreme practice of great knowledge and wisdom of Buddhas. First,
diligent practice of giving, relinquishing all without seeking reward.
Second, diligent practice of self-control, practicing austerities, having
few desires, and being content. Third, diligent practice of forbearance,
detaching from notions of self and other, tolerating all evils without
anger or malice. Fourth, diligent practice of vigor, their thoughts, words
and deeds never confused, not regressing in what they do, reaching the
ultimate end. Fifth, diligent practice of meditation, liberations, and
concentrations, discovering spiritual powers, leaving behind all desires,
afflictions, and contention. Sixth, diligent practice of wisdom, tirelessly
cultivating and accumulating virtues. Seventh, diligent practice of great
benevolence, knowing that all sentient beings have no nature of their
own. Eighth, diligent practice of great compassion, knowing that all
things are empty, accepting suffering in place of all sentient beings
without wearying. Ninth, diligent practice to awaken the ten powers of
enlightenment, realizing them without obstruction, manifesting them
for sentient beings. Tenth, diligent practice of the non receding wheel
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of teaching, proceeding to reach all sentient beings. (G) Zen
practitioners should always cultivate “Ten kinds of enjoyment”: In
chapter 38, there are ten kinds of enjoyment; those who abide by these
can attain the supreme enjoyment of truth of all Buddhas. First, they
enjoy right mindfulness because their minds are not distracted. Second,
they enjoy knowledge, distinguishing all things. Third, they enjoy
visiting all Buddhas, listening to the teaching tirelessly. Fourth, they
like the Buddhas because they fill the ten directions without bound.
Fifth, they like enlightening beings because they freely appear in
infinite ways for the benefit of sentient beings. Sixth, they enjoy the
doors of concentration because in one door of concentration they enter
all doors of concentration. Seventh, they enjoy mental command of
mnemonic formula because they hold all the doctrines without
forgetting and hand them on to others. Eighth, they enjoy unhindered
powers of analysis and elucidation, expounding a single saying
inexhaustibly. Ninth, they enjoy attaining true enlightenment,
manifesting bodies in infinite ways, attaining true enlightenment for
the sake of sentient beings. Tenth, they enjoy turning the wheel of true
teaching, destroying all misleading doctrines. (H) Zen practitioners
should always cultivate “Ten kinds of nonattachment”: According to
chapter 27, there are ten kinds of nonattachment; those who abide in
the concentration of the differentiated bodies of all sentient beings can
attain ten kinds of non-attachment. First, non-attachment in all lands.
Second, non-attachment in all places. Third, non-attachment in all
times. Fourth, non-attachment in respect to all beings. Fifth, non-
attachment in respect to all phenomena. Sixth, non-attachment in
respect in respect to all Enlightening Beings. Seventh, non-attachment
in respect to all Enlightening Beings’ vows. Eighth, non-attachment in
respect to all concentrations. Ninth, non-attachment in respect to all
Buddhas. Tenth, non-attachment in respect to all the stages of
enlightenment. (I) Zen practitioners should always cultivate “Ten kinds
of nonattachment”: In chapter 38, there are ten kinds of nonattachment
of great enlightening beings; those who abide by these can quickly
overturn all concepts and attain supreme pure wisdom. First, non-
attachment to all worlds. Second, non-attachment to all sentient beings.
Third, non-attachment to all phenomena. Fourth, non-attachment to all
actions. Fifth, non-attachment to all roots of goodness. Sixth, non-
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attachment to all place of birth. Seventh, non-attachment to all vows.
Eighth, non-attachment to all practices. Ninth, non-attachment to all
Enlightening Beings. Tenth, non-attachment to all Buddhas. (J) Zen
practitioners should always cultivate “Ten kinds of sufficiency of
insight”: According to chapter 38, there are ten kinds of sufficiency of
insight of Great Enlightening Beings; those who abide by these can
attain the supreme illumination of all teachings of the Buddhas. First,
skillfully analyzing all things. Second, not grasping or clinging to
anything. Third, divorcing all deluded views. Fourth, illuminating all
senses with the light of knowledge. Fifth, skillfully generating rightly
directed energy. Sixth, being able to penetrate knowledge of absolute
truth. The seventh sufficiency of insight includes extinguishing the
actions of afflictions and developing the knowledge of extinction and
knowledge of birthlessness. Eighth, observing everywhere with the
knowledge of the celestial eye. Ninth, knowing the purity of the past by
recollection of past states. Tenth, annihilating the contaminations of
sentient beings by the spiritual knowledge of ending contamination. (K)
Zen practitioners should always cultivate “Ten kinds of speech of Great
Enlightening Beings”:In chapter 38, there are ten kinds of speech of
Great Enlightening Beings; those who abide by these can attain the
supreme subtle speech of Buddhas. First, gentle speech, causing all
sentient beings to be calm. Second, sweet elixir speech, causing all
sentient beings to be clear and cool. Third, nondeceptive speech,
everything they say being true. Fourth, truthful speech, not lying even
in dreams. Fifth, great speech, being honored by all the gods. Sixth,
profound speech, revealing the essence of things. Seventh, steadfast
speech, expounding truth inexhaustibly. Eighth, straightforward speech,
their statements being easy to understand. Ninth, various speech, being
spoken according to the occasion. Tenth, speech enlightening all
sentient beings, enabling them to understand according to their
inclinations. (L) Zen practitioners should always cultivate “Ten things
which cause the practices of Enlightening Beings to be pure”:
According to chapter 18, there are ten things which cause the practices
of Enlightening Beings to be pure. First, giving up all possessions to
satisfy the wishes of sentient beings. Second, adhering to pure
morality, not transgressing. Third, being inexhaustibly gentle and
tolerant. Fourth, cultivating practices diligently without regressing.
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Fifth, being free from confusion and mental disturbance, through the
power of correct mindfulness. Sixth, analyzing and comprehending the
inumerable teachings. Seventh, cultivating all practices without
attachment. Eight, being mentally imperturbable, like a great mountain.
Ninth, extensively liberating living beings, like a bridge. Tenth,
knowing that all living beings are in essence the same as the Buddhas.
(M) Zen practitioners should always cultivate “Ten things which cause
Enlightening Beings to quickly enter the stages”: According to chapter
18, there are ten things which cause Enlightening Beings to quickly
enter the stages. First, skillfully fulfilling the twin practices of virtue
and knowledge. Second, ability to greatly adorn the path of
transcendent practices. Third, knowledge clearly comprehending, not
follow others’ words. Fourth, serving good friends, never abandoning
them. Fifth, always practicing perseverance, without laziness. Sixth,
skillful ability to abide in the psychic powers of Buddhas. Seventh,
cultivating roots of goodness without growing wearied. Eighth, with a
deep mind and incisive knowledge, adorning oneself with teaching of
the Great Vehicle. Ninth, the mind not dwelling on the teaching of each
stage. Tenth, being of the same essential nature as all Buddhas of all
times in virtue and liberative means. (N) Zen practitioners should
always cultivate “Ten kinds of mastery of all Buddhas”: According to
chapter 33, there are ten kinds of mastery of all Buddhas. The first kind
of master is that all Buddhas have command of all the teachings;
clearly comprehend all kinds of bodies of expression and nuance;
explain all things with unhindered intellect. The second kind of mastery
is that all Buddhas teach sentient beings without ever missing the
appropriate timing; endlessly explaining the right teaching to them in
accord with their state of mind; and causing them all to become
receptive to truth. The third kind of mastery is that all Buddhas are able
to cause all worlds throughout space arrayed in countless different
ways, to quake in six ways; causing those worlds to rise or fall, to
expand or contract, to combine or dissolve without ever harming a
single living being; the creatures in those worlds being unaware, not
cognizant of this happening, not even suspecting it. The fourth kind of
mastery is that all Buddhas are able to beautify and purify all worlds by
means of spiritual powers. In the space of an instant manifesting the
adornments of all worlds; these adornments beyond recounting even in
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countless eons, all free from defilement, incomparably pure; all the
adornments and purities of all Buddha-fields they cause to equally
enter one field. The fifth kind of mastery is that all Buddhas, seeing a
single sentient being capable of being taught, extend their lives
indefinitely for that being, sitting without fatigue of body or mind,
concentrating single-mindedly on that being, without ever becoming
heedless or forgetful, guiding that being by appropriate means, with
appropriate timing; also do the same for all living beings as they do for
one. The sixth kind of mastery is that all Buddhas can go to all worlds,
to the realms of action of all enlightening ones, without ever leaving
behind any phenomenal realms. The ten directions each different,
there being in each direction incalculable oceans of worlds, there being
in each ocean of worlds incalculable world systems; by spiritual powers
Buddhas reach all of them in a single instant, and turn the wheel of the
unobstructed pure Teaching. The seventh kind of mastery is that all
Buddhas, in order to civilize all sentient beings, to attain unexcelled
complete perfect enlightenment in each mental instant. Yet in regard to
all elements of Buddhahood, yet they have not already cognized them,
do not cognize them, and are not yet to cognize them, and also do not
dwell in the state of learning, yet they know them all, see them all,
mastering them without hindrance. With immeasurable knowledge and
freedom, they teach and tame all sentient beings. The eighth kind of
mastery is that all Buddhas can do the Buddha-work of the ears with
their eyes; can do the Buddha-work of the nose with their ears; can do
the Buddha-work of the tongue with their nose, can do the Buddha-
work of the body with their tongue; can do the Buddha-work of the
mind with the body with the mind can sojourn in all kinds of realms,
mundane and transcendental in all worlds, able to perform
immeasurable great Buddha-works in each realm.The ninth kind of
mastery is that all Buddhas can contain sentient beings in each pore of
their bodies, each sentient being’s body equal to untold Buddha-lands,
yet there is no crowding, each sentient being can pass countless worlds
with every step and go on for countless eons. Seeing all the Buddhas
emerging in the world and edifying beings, turning the wheel of pure
Teaching, showing untold phenomena of past, future, and present; The
embodiments of sentient beings in various realms of existence
throughout space, their comings and goings and deportment, their
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needs all fully supplied, yet without any obsruction therein. The tenth
kind of mastery is that all Buddhas, in the space of an instant, manifest
as many Buddhas as atoms in all worlds. Each Buddhas attaining
enlightenment in all universes, sitting on a lotus lion throne in a world
of vast arrays of exquisite lotus blossoms showing the miraculous
powers of Buddhas as in the world of vast arrays of exquisite lotus
blossoms, so in untold worlds in all universes, variously arrayed
adornments, with various realms of objects, various shapes and forms,
various manifestations, and various numbers of ages. As in one instant
so in each instant of immeasurable, boundless, incalculable eons, all
appearing in one instant, with infinite abodes in one instant, yet without
using the slightest power of expedient means. (O) Zen practitioners
should always cultivate “Ten kinds of skill in means of all Buddhas”:
According to chapter 33, there are ten kinds of skill in means of all
Buddhas. The first kind of skill in means is that all Buddhas know all
things are beyond idle philosophizing, yet can demonstrate the roots of
goodness. The second kind of skill in means is that all Buddhas know
all things have no vision, are unknown to each other, have no bondage
or release, no reception or assembly, no consummation, and
independently ultimately reach the other shore. Meanwhile they know
the true reality of all things is unvarying, not different, and they attain
freedom, selflessly, without grasping, not destroying ultimate truth,
having reached the state of great freedom. They always observe all
realms of reality. The third kind of skill in means is that all Buddhas
are forever aloof from all appearances. Their minds do not dwell on
anything, yet they know all appearances without confusion or error.
While they know all appearances have no intrinsic nature of their own,
yet they are able to perceive them all in accord with their essence.
Also manifest the infinite appearances of the various adornments of
innumerable physical bodies and pure Buddha-lands. Gather lamps of
knowledge and wisdom, and destroy the delusions of sentient beings.
The fourth kind of skill in means is that all Buddhas abide in the realm
of reality; they do not dwell in the past, future or present, because in
Thusness as such there are no marks of the three time frames of past,
future or present. Yet they can speak about the emergence in the world
of innumerable Buddhas of past, future and present, causing those who
hear to see the realms of all the Buddhas. The fifth kind of skill in
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means is that all Buddhas, in their physical, verbal, and mental actions,
do not create anything, have no coming or going, and no abiding;
beyond all categories, they reach the other shore of all things. Yet they
are treasuries of all truths, imbued with immeasurable knowledge,
comprehending all kinds of mundane and transmundane things, their
knowledge and wisdom unhindered, manifesting immeasurable
autonomous spiritual powers, edifying the sentient beings of all realms.
The sixth kind of skill in means is that all Buddhas know that all things
cannot be seen, are neither one nor different, are neither finite nor
infinite, are not coming or going, all being without inherent nature of
their own, yet they do not contravene the phenomena of the world. The
all-knowers see all things in the midst of nonexistence of own-being or
inherent nature; being independent of things, they extensively explain
things while always abiding steadily in the real nature of True
Thusness. The seventh kind of skill in means is that all Buddhas know
all times in one time, endowed with pure virtues. They enter the
absolute state, yet without any attachment to it. In regard to time
frames such as day, month, year, eon, becoming, and decomposition,
they neither remain within them nor abandon them. Yet they are able
to show day or night, beginning, middle, and end, one day, one week, a
fortnight, a month, a year, a century, an eon, many eons, inconceivable
eons, inexpressible eons, as far as all the eons throughout the future
always turning the wheel of the sublime Teaching for the sake of
sentient beings, without interruption, without retreating, without pause.
The eighth kind of skill in means is that all Buddhas always remain in
the realm of reality, develop the infinite fearlessness of the Buddhas as
well as their following intellectual powers: countless, measureless, :
inexhaustible, ceaseless, boundless, unique, endless, and true
intellectual powers. Yet they appropriately demonstrate and explain all
expressions and explanation of all principles. Delivering untold
millions of discourses using various doctrines adapted to faculties and
nature, inclinations and understandings, all ultimately good in the
beginning, the middle, and the end. The ninth kind of skill in means is
that all Buddhas, abiding in the pure realm of reality, know all things
originally have no names; there being no name of past, present, or
future; no name of sentient beings, no name of inanimate beings, no
name of country or land, no name of noncountry, no name of law or
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nonlaw, no name of virtue or nonvirtue, no name of enlightening being,
no name of Buddha, no name of sets, no name of nonsets, no name of
birth, no name of extinction, no name of existence, no name of
nonexistence, no name of unity, no name of variety. The essential
nature of things is inexpressible. All things are without location or
position, cannot be explained as assembling or dispersing, as one or as
many, no verbalization can reach them, all words fail. Though the
Buddhas speak in various ways according to conventional usage, they
do not cling to anything as mental objects, do not make anything up,
and avoid all false conceptual attachments; in this way they ultimately
reach the other shore. The tenth kind of skill in means is that all
Buddhas know the fundamental nature of all things is null, because it
has no birth nor manifestation; it is not form nor sensation; it has no
name nor categories; it is not conception; it has no action; it is not
conditioning; it has no grasping; it is not consciousness; it has no
access; it is not sense mediums; it apprehends nothing; it is not sense
elements. Yet it does not destroy things because the original nature has
no origination, is like space. All phenomena are empty and quiescent;
there is no action nor effect, no cultivation, no accomplishment, no
production. They are not in sets, yet not out of order, not existent or
nonexistent, not born or annihilated, not defiled nor pure, not entering
or exiting, not abiding, not transitory, not edifying, not unedifying, not
beings, not not beings, not living, not lifeless, not cause, not causeless.
While knowing this, the Buddhas know all sentient beings, whether
they are rightly stabilized, wrongly stabilized, or not stabilized, and
teach them the subtle truth to enable them to reach the other shore,
attain the ten powers and the four fearlessnesses, be able to roar the
lion’s roar, be imbued with universal knowledge, and abide in the
realm of Buddhahood. (P) Zen practitioners should always cultivate
“Ten kinds of observation of Great Enlightening Beings”: According to
chapter 38, there are ten kinds of observation of Great Enlightening
Beings. Those who abide by these can attain the supreme great
observational knowledge of Buddhas. First, observation knowing all
acts, seeing all details. Second, observation knowing various
tendencies, not grasping sentient beings. Third, observation knowing
faculties, comprehending the nonexistence of faculties. Fourth,
observation knowing phenomena, not violating the realm of reality.
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Fifth, observation seeing the verities of Buddhahood, cultivating the
enlightened eye. Sixth, observation attaining wisdom, explaining things
as they really are. Seventh, observation accepting the nonorigination of
things, definitely comprehending the teaching of Buddha. Eighth,
observation in the state of nonregression, destroying all afflictions and
transcending the three worlds and the stages of the lesser vehicles.
Ninth, observation in the stage of coronation, by virtue of unshakable
mastery of all Buddha teachings. Tenth, observation in concentration
with hyperconscious knowledge, practicing charity everywhere as
Buddhist service. (Q) Zen practitioners should always cultivate “Ten
kinds of observation of Dharmas”: According to chapter 38, there are
ten kinds of observations of sentient beings which help Enlightening
Beings to arouse their great compassion. First, they see sentient beings
have nothing to rely on for support. Second, they see sentient beings
are unruly. Third, they see sentient beings lack virtues. Fourth, they
see sentient beings are asleep in ignorance. Fifth, they see sentient
beings do bad things. Sixth, they see sentient beings are bound by
desires. Seventh, they see sentient beings are sunk in the sea of birth
and death. Eighth, they see sentient beings chronically suffer from
illness. Ninth, they see sentient beings have no desires for goodness.
Tenth, they see sentient beings have lost the way to enlightenment. (R)
Zen practitioners should always cultivate “Ten kinds of unshakable
mind”: According to chapter 38, there are ten kinds of unshakable
mind. Those who abide by these can attain the supreme unshakable
mind of omniscience. First, to be able to give up all possessions.
Second, pondering and examining all teachings. Third, recollecting and
honoring all Buddhas. Fourth, pledging not to harm living beings. Fifth,
caring for all sentient beings without choosing between enemies and
friends. Sixth, ceaselessly seeking all attributes of Buddhahood.
Seventh, carrying out the practice of Enlightening Beings for untold
ages without wearying or regressing. Eighth, perfecting well-rooted
faith, clear faith, unpolluted faith, pure faith, extremely pure faith,
undefiled faith, faith respecting and honoring all Buddhas, unregressing
faith, inexhaustible faith, indestructible faith, ecstatic faith. Ninth,
perfecting means of renunciation and supreme wisdom. Tenth,
believing, accepting and not repudiating the methods of practice of
Enlightening Beings. (S) Zen practitioners should always cultivate “Ten
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kinds of sublime mind”: According to chapter 36, there are ten kinds of
sublime mind. First, the sublime mind of both worlds of speech nor
nonspeech. Second, the sublime mind in which none of the perceptions
and thoughts of sentient bengs can abide. Third, the sublime mind of
ultimate realm of space. Fourth, the sublime mind of the boundless
cosmos. Fifth, the sublime mind of all the profound esoteric principles
of Buddhahood. Sixth, the sublime mind of the extremely profound
state of nondifferentiation. Seventh, the sublime mind annihilating all
doubt and confusion. Eighth, the sublime mind of the nondifferentiated
equality of all worlds. Ninth, the sublime mind of the equality of all
Buddhas of past, present, and future. Tenth, the sublime mind of the
infinity of the power of all Buddhas. (T) Zen practitioners should
always cultivate “Ten kinds of pure compassion”: According to chapter
38, there are ten kinds of pure compassion of Great Enlightening
Beings. Those who abide by these attain the supremely great
compassion of Buddhas. First, pure compassion without companion, as
they make their determination indepedently. Second, tireless pure
compassion, not considering it troublesome to endure pain on behalf of
all sentient beings. Third, pure compassion taking on birth in difficult
situations, for the purpose of liberating sentient beings. Fourth, pure
compassion taking on birth on pleasant conditions, to show
impermanence. Fifth, pure compassion for the sake of wrongly fixated
sentient beings, never give up their vow of universal liberation. Sixth,
pure compassion not clinging to personal pleasure, giving happiness to
all sentient beings. Seventh, pure compassion not seeking reward,
purifying their mind. Eighth, pure compassion able to remove delusion
by explaining the truth. The ninth pure compassion is that to conceive
great compassion for sentient beings. Know all things are in essence
pure and have no clinging or irritation. Suffering is experienced
because of afflictions of adventitious defilements. This is called
essential purity, as they explain to them the principle of undefiled pure
light. The tenth pure compassion is that to know that all phenomena are
like the tracks of birds in the sky, but sentient beings’ eyes are clouded
by delusion and they cannot clearly realize this. Observing this,
Enlightening Beings conceive great compassion, called true
knowledge, which teaches sentient beings nirvana. (U) Zen
practitioners should always cultivate “Ten kinds of pure discipline”:
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According to chapter 38, there are ten kinds of pure discipline of Great
Enlightening Beings. Those who abide by these can attain the supreme
flawless pure discipline of Buddhas. First, pure discipline of the body,
guarding themselves from evil deeds. Second, pure discipline of
speech, getting rid of faults of speech. Third, pure discipline of mind,
forever getting rid of greed, hatred, and false views. Fourth, the pure
discipline of not destroying any subjects of study, being honorable
leaders among people. Fifth, the pure discipline of preserving the
aspiration for enlightenment, not liking the lesser vehicles of individual
salvation. Sixth, the pure discipline of preserving the regulations of the
Buddha, greatly fearing even minor offenses. Seventh, the pure
discipline of secret protection, skillfully drawing out undisciplined
sentient beings. Eighth, the pure discipline of not doing any evil,
vowing to practice all virtuous principles. Ninth, the pure discipline of
detachment all views of existence, having no attachment to precepts.
Tenth, the pure discipline of protecting all sentient beings, activating
great compassion. (V) Zen practitioners should always cultivate these
“Ten kinds of Profound Minds”: There are ten profound minds that
those who have already purified the second ground, and wishes to enter
the third ground, should bring forth these ten kinds of profound minds: a
purified mind, a peacefully dwelling mind, a mind of disgust and
renunciation, a mind free of greed, an unretreating mind, a solid mind,
a mind of flourishing brightness, a courageous mind, a vast mind, and a
great mind. (W) Zen practitioners should always cultivate “Ten kinds of
profound minds”: According to the Flower Adornment Sutra, Chapter
38, there are ten kinds of profound mind of Great Enlightening Beings.
Those who abide by these can attain the supreme, pure, profound mind
of omniscience. First, a profound mind not stained by any worldly
things. Second, a profound mind not alloyed with the ways of the lesser
vehicles of individual salvation. Third, a profound mind comprehending
the enlightenment of all Buddhas of past, present, and future. Fourth, a
profound mind following the path of omniscience. Fifth, a profound
mind unmoved by any demons or heretics. Sixth, a profound mind
clarifying the comprehensive knowledge of all Enlightened Ones.
Seventh, a profound mind accepting and holding all truths heard.
Eighth, a profound mind not clinging to any state of life. Ninth, a
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profound mind imbued with all subtle knowledge. Tenth, a profound
mind cultivating all qualities of Buddhahood.
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Chuong Ndm
Chapter Five

Huong Thién Trong Kinh Kim Cang

C6 nhitng lién hé mat thiét giita kinh Kim Cang va lich st clia nha
Thién. Kinh Kim Cang 12 mot trong nhitng kinh thAm 4o nhit ctia kinh
dién Pai Thira. Kinh ndy 1a mot phan doc 1ap clia Kinh B4t Nhid Ba La
Mait Pa. Kinh Kim Cang gidi thich hién tugng khong phai 1a hién thuc,
ma chi 12 nhitng 40 gidc hay phéng chi€u tinh than riéng clia chiing ta
(B4t cit hién tugng va sy vat ndo tdn hitu trong thé gian ndy déu khong
c6 thuc thé, do d6 khong hé cé cdi goi 1a “ngd”). Chinh vi th€ ma
ngudi tu tap phdi xem xét nhitng hoat dong tinh than ctia hién tugng
sao cho tinh than dudc trong rdng, cdi bd va ling dong. N6 c6 tén Kim
cuong vi nhd né ma chiing sanh c6 thé cit bd moi phién nio ué truge
dé dio bi ngan. Kinh dugc két thiic bing nhitng 13i sau: “Su gidi bay
thim mat nay s€ goi la Kinh Kim Cang Bdt Nhda Ba La Mat Pa. Viné
ciing va sit bén nhu Kim Cuong, cit dit moi tw niém tiy tién va din
dé&n bd Gidc bén kia.” Kinh Kim Cang B4t Nhd Ba La Mat Pa ciing
con dugc goi 1a Ning Poan Kim Cang Kinh. T4t cd cdc phdp hitu vi
déu giong nhu mong, nhu huyén, nhu bao 4nh Kinh Kim Cang, tém
luge ctia Kinh Bat Nhd Ba La Mat Pa Kinh, dugc ngai Huyén Trang
dich sang Hoa ngit. Trong Kinh Phiap B4o Pan, phAim Hanh Do, Luc T&
bao ching ring: “NAy thién tri thitc, B6 P& ty tdnh xua nay la thanh
tinh, chi diing tAim niy thing d6 tron dugc thanh Phat. Khi & Nam Hai,
gian nan nghéo khd, thudng ra chg ban cdi. Khi 4y ¢c6 mot ngudi khach
mua cti, bdo ganh clii d&€n nha khach, khdach nhan cdi xong, Hué Ning
lanh tién, lui ra khdi clra, thAy mot ngudi khach tung kinh, Hué Ning
mot phen nghe 13i kinh, tim lién khai ngd, bén hdi khach tung kinh gi?
Khéch bdo: ‘Kinh Kim Cang.” Hué Ning lai héi: ‘O tir ddu dén tho tri
kinh niy?’ Khdch bdo: ‘Tdi tit chia Pong Thién, huyén Huynh Mai
dén. Chua 4y do Ngii TS Hoiing Nhin Pai Su lam chi gido héa, dé ti
c6 hon mot ngan ngudi.” Toi dén d6 1& bdi d€ tho tri kinh ndy. Pai Su
Hoiing Nhin thudng khuyén: ‘Ké Ting ngudi tuc chi tri kinh Kim Cang
lién dugc thdy tinh, thing d6 thanh Phat.’ V& sau niy, khi ¢6 cd hoi
dé&n Huynh Mai 1& bai Ngii TS. TS hdi ring: ‘Nguoi tir phuong nio
dé&n, mudn cau vat gi?” Hué Ning ddp ring: ‘Dé tif 1a din Tan Chau
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thudc Lanh Nam, tir xa d&€n 1€ thay, chi ciu lam Phat, chd khong cau gi
khic!” T8 bio ring: ‘Ong 13 ngudi Lanh Nam, lai 12 ngudi qué mia,
1am sao kham 1am Phat?” Hué Ning lién ddp: ‘Ngudi tuy c¢6 Nam Bic
nhung Phat tinh von khdng ¢6 Nam Bic. Thin qué mua niy cling vdi
Hoa Thugng ching ddng, nhung Phat tinh diu c6 sai khdc.” V& sau
ndy, true khi truyén y bat, t8 con vi Hué Ning ma néi kinh Kim Cang,
dé&n cau ‘Ung vo6 s tru nhi sanh ky tim.” Hué Ning ngay 15i d6 dai
ngd, thiy tit cA mudn phdp ching lia ty tinh, méi thua v6i TS ring:
‘Pau ngd ty tdnh von ty thanh tinh. PAu ngd ty tdnh von khong sanh
diét. Pau ngd tu tdnh von ty dy dd. PAu ngd ty tdnh von khdng dao
dong. Pau ngd ty tdnh hay sanh mudn phap!””

Kinh Kim Cang nhin manh ring chu phdp hitu vi nhu mong,
huyén, bao &nh. Kinh Kim Cang, mdt trong nhitng kinh thAim 4o nhit
ctia kinh di€n Pai Thira. Kinh nay 12 mot phdn doc 1ap ctia Kinh Bat
Nha Ba La Mat Pa. Kinh Kim Cang gidi thich hién tugng khong phai
12 hién thyc, ma chi 12 nhitng 40 gidc hay phéng chi€u tinh thin riéng
clia chiing ta (BAt cif hién tugng va sy vit nio tdn hitu trong thé gian
nay déu khong c6 thuc thé, do dé khong hé c6 cdi goi 1a “ngi”). Chinh
vi th€ ma ngudi tu tip phdi xem xét nhitng hoat dong tinh than cla
hién tugng sao cho tinh thin dugc trong rdng, cdi bé va ling dong. N6
c6 tén Kim cuong vi nhd né ma ching sanh cé thé cit bé moi phién
nio ué truge dé ddo bi ngan. Kinh dugc két thic bing nhitng 13i sau:
“Sy gidi bay thAim mat nay s€ goi la Kinh Kim Cang B4t Nha Ba La
Mait Pa. Vi né ciing va sit bén nhu Kim Cudng, cit dit moi tw niém
tlly tién va din dén bd Gidc bén kia.”

Nhitt thi€t hitu vi phédp,
Nhu mong huyén bao 4nh,
Nhu 19, di€c nhu dién,
Ung tac nhu thi quén.

Bén canh d6, kinh Kim Cang con day cho hanh gia cdch an tru
tdm. Theo Kinh Kim Cang, Tu B6 P& cung kinh ma bach Phat ring:
“Bach Pttc Thé Ton! K& thién nam tlt, thién nif nhon nao phit tim vo
thudgng chdnh gidc, tim phdi an tru nhu th€ nao? Va phdi nén dep duc
vong nhu thé nao?” Pitc Phat bio ngai Tu Bo Pé riing: “Né&u c6 thién
nam tif hay thién nit nhon nao phat tim vd thugng chianh ding chinh
gidc 4y, tAm phai nén try nhu th€ ndy, va phdi nén dep vong tAm nhu
thé nay: cac B T4t va dai B T4t, phdi nén nén dep vong tAm nhu thé
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nay. Nghia 12 c¢6 hét thdy nhitng loai ching sanh, du Ia loai sinh ra
triing, loai sinh ra thai, loai sinh & ndi Am udt, hay loai héa sinh, loai c6
sdc, loai khdng c6 sic, loai c6 tuwdng, loai khdng cé tudng, loai khong
phéi c6 tudng, loai khong phai khong c6 tudng, ta déu khi€n cho vao
cdi Vo Du Ni€t Ban ma dugc diét do. Nhitng ching sinh d6 tuy dudc
diét @6 vo lugng vo bi€n, ma thit ra coi nhu khdong c6 mot ching sinh
nio dugc diét @6 ci. Tai vi sao? N&u B6 Tat con chip vao chd cé
tudng ta, tuéng ngudi, twéng ching sanh, twéng tho gid, nu thé tic
khong thé goi 1a B T4t dugc. Lai nita, B Tat thuc hanh phép bd thi
phai nén “Vo s§ tru.” Nghia 1a khong nén tru vao sic ma lam bd thi,
khong nén tru vao thanh, huong, vi, xtic, phdp ma lam bd thi. Tai sao
ma Bd T4t khdng nén tru vio sic tuéng ma bd thi nhu thé? Vi néu Bd
T4t khong tru vao hinh sic ma bd thi, thi phic dic d6 khong thé suy
ludng duge. BO Tat khong tru vao hinh tuéng ma bd thi, thi phic ditc
d6 ciing nhiéu khong thé suy ludng duge. BO Tat nhitng nén theo nhu
chd s& gido ma tru. C6 thé dung thin tuéng ma thdy dugc Nhu Lai
ching? Khong, khong bao gid c6 thé ding than tuéng ma thdy dugc
bac Nhu Lai. Tai vi sao? Vi bitc Nhu Lai néi ‘Than tuéng kia tdc
khong phdi that 1a than tuéng cda Nhu Lai.” Bt cit vat gi hé c¢6 hinh
tuéng déu la gid doi.” Néu thdy cdc tudng khong phdi hinh tuéng, nhu
thé méi tam goi 12 thd'y dugc Nhu Lai (Pham s& hitu tuéng, giai thi hu
vong. Nhugc ki€n chu tuéng phi tuéng, tic ki€n Nhu Lai). Vi thé nén
cdc Bd T4t Ma Ha T4t phdi sinh khéi tAm thanh tinh nhu th€. Nghia 1a
khong nén sinh tdm tru vao sic, khong nén sinh tim try vao thanh,
huong, vi, xic, Phdp. Nén sinh tim VO S& Tru, tic 1a khong tru vao
chd nao (ung nhu thi sanh thanh tinh tim; bat ung tru sic sanh tAm, bat
ung tru thinh, hudng, vi, xdc, phdp sanh tim, ung vo sd tru nhi sanh ky
tam). Bgi th€ cho nén B T4t phdt tim vo thuong chdnh ding chinh
gidc, phdi nén lia hét thdy tuéng, khong nén sinh khdi tAm tru vao sic;
khong nén sinh khdi tAm try vao thanh, huong, vi, xdc, phdp. Nén sinh
kh&i tAim “Vo S& Tru.” N&u tim con c6 chd sé tru thi tifc 12 khong phai
tru. B&i thé cho nén Phit néi: “TAm ctia Bd T4t khong tru vio sic ma
1am bd thi.” B6 T4t vi 1am 1gi ich cho hét thdy chiing sanh, thi phdi nén
bd thi nhu the. Nhu Lai néi: “Hét thdy chu tudng tifc ching phai 1a
twdng,” va lai néi, “HEt thdy ching sanh tc khdng phdi la ching
sanh.” N&u tAm clia B6 T4t con tru vao phdp sy trdng ma 1am hanh bg
thi, thi cling vi nhu ngudi & chd t6i tim, khong thé trong thiy gi hét,
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con néu B T4t 1am hanh bd thi ma tAm khdng tru trude vao sy tuéng,
thi nhu ngudi ¢6 con midt sing, lai dugc 4nh sdng clia mit trdi, trong
thdy 1o ¢ hinh sic sy vat. Di mai sau, n€u c¢6 ngudi thién nam thién
nit ndo, hay tho tri doc tung kinh ndy, tc 12 Nhu Lai diing tri hué ctia
Phat, déu bi€t ngudi d6, déu thid'y ngudi d6, dugce thanh tyu vo lugng
vd bién cong ditc. C6 bao nhiéu thit tAm clia chiing sanh, & trong ngin
Ay th& gidi, Nhu Lai thdy déu hay bi&t.” Tai vi sao? Vi Nhu Lai néi
nhitng thit tim d6, déu ching phai tAm, nhu th€ méi goi 1 tAim. Vi sao?
Vi tim tim qud khd khong thé dudc, tim tAm hién tai khoéng thé dugc,
va tim tAm vi lai cling khong thé dugc.

Ngoai ra, trong kinh Kim Cang, dic Phit con chi cho hanh gid
phuong cich ding din dé thdy Phat. Theo Kinh Kim Cang, dic Phat
hdi dong Tu B4 Pé: “Ong Tu B6 P&! Y 6ng thé€ nao? C6 thé ding sic
thin ddy di thiy dugc Nhu Lai ching?” Ong Tu B6 Pé tra 13i difc
Phat: “Da, bach Piic Th& Ton! Khong thé dung sic thin diy di ma
thdy dudc Piic Nhu Lai. Tai vi sao? Vi Pitc Nhu Lai n6i sic than day
dl d6, tirc khong phai 1a sic thin day dd, nhu thé mdi goi 12 sic than
ddy di.” Pac Phat lai ti€p tuc hdi: “Ong Tu B6 D&! Y 6ng thé nao?
C6 thé diing moi tudng t6t dep ma thiy dude Nhu Lai ching?” Ong Tu
B6 Bé bach Phat: “Da, bach Ptic Th& Ton! Khong thé diing moi tuéng
t6t dep ma thdy dugc Nhu Lai. Tai vi sao? Vi Pitc Nhu Lai néi, “Day
di moi tudng tSt dep, tifc 1a khong phai day di, nhu thé méi goi 1a ddy
dd moi tuéng.” Piic Phat lai bdo: “Ong Tu B4 P&! Ong dirng bio ring
Nhu Lai nghi nhu thé ndy ‘Ta s& néi phdp.” Pling nghi nhu thé 1a vi
sao? Vi néu c¢6 ngudi néi ring, ‘Nhu Lai ¢6 néi phap, tirc 1a ngudi d6
bang Phat, vi ho khong hiu nghia ta n6i. Ong Tu B D&! Thuyét phip
d6, ma thuc ra khong c6 phap nao c6 thé thuyét ca, nhu thé méi goi la
thuy&t phdp.” B4y gid Hué ménh Tu B6 Dé bach Phit ring: “Bach
DPitc Th& Ton! Vé ddi sau ndy, c6 nhitng chiing sanh dugc nghe néi
phdp niy, ho lai sinh khdi ra 1ong tin ching?” DPttc Phit bio dng Tu Bo
Dbé: “Nhitng ngudi d6 ho khong phdi 12 chiing sanh, khong phai 1a
khong chdng sanh. Tai vi sao? Ong Tu B4 P&! Chiing sanh va ching
sanh 4y, Nhu Lai néi khong phdi 12 chiing sanh, nhu th€ méi goi 1a
chiing sanh. B4y gid Bic Th€ Ton néi bai ké ring: “Néu dung sic
thiy ta, ding Am thanh ciu ta, ngudi d6 theo ta dao, khong thé thiy
Nhu Lai.” (Nhugc di sic ki€n nga, di &m thanh cidu ngi, thi nhon hanh
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td dao, bat ning ki€n Nhu Lai). Khi cAu 1am Phat, hanh gi3 tu thién
nén ludn nhé 13y 16i day ndy cla difc Nhu Lai!

Cudi cung, gido Iy cot 16i ctia kinh Kim Cang 1a hanh dong khong
vuéng mic hay tim hanh gid khong tru vao dau cd. TAm nhu vugn
chuyén cay, hiy d€ cho né di ndi ndo né mudn; tuy nhién, Kinh Kim
Cang dé nghi: “Hiy tu tAp tAm va sy tinh thifc sao cho né khong tru lai
ndi nao cd.” Theo Kinh Kim Cang, mot vi B6 T4t nén c6 cdc tu tudng
dugc thic tinh ma khdng tru vao bat cf thit gi cd. TAm vo s& tru la tAm
ching chdp vao khong gian hay thdi gian. C4i tAim qud khi tu n6 sé
dut, tic goi 1a vo qud kha sy, v6i hién tai va vi lai lai cling nhu vy
(tAm hién tai rdi s& tu dit, tifc goi 1a vo hién tai su; tAm vi lai rdi cling
s€ tu dit, titc goi 1a vo vi lai su), nhan bi€t chu phdp khdng thit nén
khong chap truc. TAm d6 goi la tAm vo s& tru hay tAm gidi thodt, tAm
Phat, taim Bd P&; tim khong vuidng mic vao ¥ tudng sanh diét (vo sinh
tam), dau dudi. Toan ciu Piic Phit day trong Kinh Kim Cang nhu sau:
“BAt ung tru sic sanh tAm, b4t ung tru thinh, huong, vi, xtc, phdp sanh
tAm, ung vO s& tru nhi sanh ky tAm (khong nén sinh tim tru vao sic,
khong nén sinh tdm tru vao thanh, huong, vi, xic, Phdp. Nén sinh tim
V6 S& Tru, tic 1a khong tru vao chd nao).

Zen Fragrance in the Diamond Sutra

There are close relationships between the Diamond Sutra and the
history of the Zen Sect. Sutra of the Diamond-Cutter of Supreme
Wisdom, one of the most profound sutras in the Mahayana, an
independent part of The Vairacchedika Prajanparamita Sutra. The
Diamond Sutra shows that all phenomenal appearances are not
ultimate reality but rather illusions or projections of one’s mind (all
mundane conditioned dharmas are like dreams, illusions, shadow and
bubbles). Every cultivator should regard all phenomena and actions in
this way, seeing them as empty, devoid of self, and tranquil. The work
is called Diamond Sutra because it is sharp like a diamond that cuts
away all necessary conceptualization and brings one to the further
shore of enlightenment. The perfection of wisdom which cuts like a
diamond. The sutra ends with the following statement: “This profound
explanation is called Vajracchedika-Prajna-Sutra, for the diamond is
the gem of supreme value, it can cut every other material (thought) and
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lead to the other Shore.” The Vajracchedika Prajnaparamita Sutra
(Sutra of the Diamond-Cutter of Supreme Wisdom). Also called the
perfection of Wisdom which cuts like a Diamond. All mundane
(conditioned) dharmas are like dreams, illusions, shadow and bubbles.
The Sutra was an extract from the Prajnaparamita-sutra, and translated
into Chinese by Hsuan-Tsang. In the Jewel Flatform Sutra, chapter
Action and Intention, The Great Master said to the assembly, “Good
Knowing Advisors, the self-nature of Bodhi is originally clear and pure.
Simply use that mind, and you will directly accomplish Buddhahood.
When I was at Nan Hai and, poor and in bitter straits, Hui Neng sold
wood in the market place. Once a customer bought firewood and
ordered it delivered to his shop. When the delivery was made, and Hui
Neng received the money, he went outside the gate and he noticed a
customer reciting a Sutra. Upon once hearing the words of this Sutra:
‘One should produce that thought which is nowhere supported,” Hui
Neng’s mind immediately opened to enlightenment. Thereupon he
asked the customer what Sutra he was reciting. The customer replied,
‘The Diamond Sutra.” Then again he asked, ‘Where do you come from
and why do you recite this Sutra?” The customer said, ‘I come from
Tung Ch’an Monastery in Ch’i Chou, Huang Mei Province.” There, the
fifth Patriarch, the Great Master Hung Jen, dwells and teaches over
one thousand disciples. I went there to make obeisance and I heard and
received this Sutra.” The Great Master constantly exhorts the Sangha
and laypeople only to uphold the Diamond Sutra. Then, they may see
their own nature and directly achieve Buddhahood. Later, when I had
the opportunity to arrive at Huang Mei and made obeisance to the Fifth
Patriarch, who asked him, ‘Where are you from and what do you
seek?” Hui Neng replied, ‘Your disciple is a commoner from Hsin
Chou in Ling Nan and comes from afar to bow to the Master, seeking
only to be a Buddha, and nothing else.” The Patriarch said, ‘You are
from Ling Nan and therefore are a barbarian, so how can you become a
Buddha?’ Hui Neng said, ‘Although there are people from the north
and people from the south, there is ultimately no north or south in the
Buddha nature. The body of the barbarian and that of the High Master
are not the same, but what distinction is there in the Buddha nature?’
Later, before transmitting the rope and bowl to Hui Neng, the Fifth
Patriarch Heng Jen explained the Diamond Sutra for him, “One should
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produce a thought that is nowhere supported.” At the moment he heard
those words, Hui Neng experienced the great enlightenment and he
knew that all the ten thousand dharmas are not separate from the self-
nature. He said to the Patriarch: ‘How unexpected! The self-nature is
originally pure in itself. How unexpected! The self-nature is originally
neither produced nor destroyed. How unexpected! The self-nature is
originally complete in itself. How unexpected! The self-nature is
originally without movement. How unexpected! The self-nature can
produce the ten thousand dharmas.””

The Diamond Sutra emphasizes that all mundane or conditioned
dharmas are like dreams, illusions, shadow and bubbles. Sutra of the
Diamond-Cutter of Supreme Wisdom, one of the most profound sutras
in the Mahayana, an independent part of The Vairacchedika
Prajanparamita Sutra. The Diamond Sutra shows that all phenomenal
appearances are not ultimate reality but rather illusions or projections
of one’s mind (all mundane conditioned dharmas are like dreams,
illusions, shadow and bubbles). Every cultivator should regard all
phenomena and actions in this way, seeing them as empty, devoid of
self, and tranquil. The work is called Diamond Sutra because it is sharp
like a diamond that cuts away all necessary conceptualization and
brings one to the further shore of enlightenment. The perfection of
wisdom which cuts like a diamond. The sutra ends with the following
statement: “This profound explanation is called Vajracchedika-Prajna-
Sutra, for the diamond is the gem of supreme value, it can cut every
other material (thought) and lead to the other Shore.”

All phenomena in this world are

Like a dream, fantasy, bubbles, shadows;

They are also like dew, thunder, and lightening;
One must understand life like that.

Besides, the Diamond Sutra also teaches practitioners methods of
pacifying the mind. According to the Diamond Sutra, elder Subhuti
reverently asked the Buddha, “Honorable, the most precious one, a
good man or woman who seeks the Anuttara Samyak Sambodhi, what
should one rely on, and how can one pacify the mind?” The Buddha
replied: “What a good man or woman who seeks Anuttara Samyak
Sambodhi (The Supreme Enlightenment) should rely on, and how one
can pacify one’s mind." Bodhisattva Mahasattvas should pacify their
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mind this way. All beings, whether they born from eggs, wombs,
spawned, or metamorphosis; whether they have forms or not; have
consciousness or not; I will lead them to the liberation of Parinirvana.
Although I have emancipated countless immeasurable beings, in
actuality, no beings was emancipated. Why? Bodhisattvas, who are
attached to the concept of self, others, afflictions and incessantness are
not Bodhisattvas. Also, Bodhisattvas in truth have no attachment in acts
of charity. One should not attach to sight while giving. One should not
attach to sound, smell, taste, touch, or conciousness in giving.
Bodhisattvas should give without attachment. Why? If they do, the
merits and virtues are immeasurable.” Bodhisattvas who give without
attachment have equal amounts of merit and virtue. It is
incomprehensible and immeasurable. Bodhisattvas should be mindful
of this teaching. Can the Tathagata be identified by the physical bodily
attributes? No, one can never identify the Tathagata by physical
attributes. Why? The Tathagata says that physical form has no
actuality. All forms and phenomena are illusive. If one can see beyond
forms, one sees the Tathagata. Therefore, Bodhisattva-Magasatva
should be pure in heart. Do not act on sight. Do not act on sound, smell,
taste, touch or Dharma. One should act without attachments. Therefore,
Bodhisattvas should be unattached to concepts while seeking the
Anuttara Samyak-Sambodhi. They should not attach to form. They
should not attach to sound, smell, taste, touch or cognition. They should
seek without attachments. If they have attachments, they rely on
erroneous foundations. Therefore, the Buddha teaches that
Bodhisattvas should not give and attach to forms. Bodhisattvas work for
the benefits of all. They should practice charity accordingly. The
Tathagata teaches that all concepts have no actuality. Beings also have
no actuality. If Bodhisattvas give with attchments, they are walking in
darkness and see nothing. If Bodhisattvas give without attachments,
they are walking under the sun and everything is clear. In the future,
any good man or woman who follows or studies this Sutra, the
Tathagata will confer on this person wisdom and insight. Such a person
has achieved boundless and immeasurable merit. Every being in all
these realms, their minds are fully known to the Tathagata. Why? The
minds that the Tathagata speaks of have no actuality. They are just
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names and concepts. Why? One cannot locate the mind from the past,
present or future.”

Furthermore, in the Diamond Sutra, the Buddha also taught
practitioner the correct ways to see the Buddha. According to the
Diamond Sutra, the Buddha asked elder Subhuti: “Subhuti! What do
you think? Can the Buddha can be conceived by his perfect physical
form?” Subhuti replied: “No, Honorable! The Tathagata cannot be
conceived by physical form. Why? The perfect physical form has not
actuality. It is only names and concepts.” The Buddha continued to
ask: “Subhuti! What do you think? Can the Tathagata be identified by
his perfect physical features?” Subhuti replied: “No, Honorable! The
Tathagata cannot be identified by the physical features of perfection.
Why? The Tathagata says that physical features have no actuality.
They are only names and concepts.” The Buddha told Subhuti: “Do not
say that the Tathagata is planning to expound the truth. Do not harbor
such ideas. Why? It slanders the Budha to make such statements.
Whoever speaks thus, does not understand my teachings. Subhuti!
Truth cannot be expounded. Words only describe names and concepts.”
Then, Subhuti, the wise one said to the Buddha, “Honorable! In the
future, those who hear such profound teachings, will they believe in
them?” The Buddha said: “Subhuti! Living beings are neither
destinedto be enlightened or deluded. Why? Subhuti! Delusion has no
actuality. It is merely names and concepts. At such time, Bhagavan
discoursed the following rhymes: “He who identifies me with
appearance, and seeks me in sound, has walked off the path, can never
find the Tathagata.” When seeking to make Buddha, Zen practitioners
should always remember this teaching from the Buddha!

Finally, the core teaching of the Diamond Sutra is acting without
attachment or practitioners' mind abiding nowhere. The mind is like a
monkey, let it moves wherever it will; however, the Diamond Sutra
suggests: “Cultivate the mind and the awareness so that your mind
abides nowhere.” According to the Diamond Sutra, a Bodhisattva
should produce a thought which is nowhere supported, or a thought
awakened without abiding in anything whatever. The mind without
resting place, detached from time and space, the past being past may
be considered as a non-past or non-existent, so with present and future,
thus realizing their unreality. The result is detachment, or the liberated
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mind, which is the Buddha-mind, the bodhi-mind, the mind free from
ideas or creation and extinction, of beginning and end, recognizing that
all forms and natures are of the Void, or Absolute. The complete
sentence which the Buddha taught Subhuti as follows: “Do not act on
sight. Do not act on sound, smell, taste, touch or Dharma. One should
act without attachments.”
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Chuong Sdu
Chapter Six

Huong Thién Trong Kinh Ling Gia

Kinh Ling Gia 1a gido thuyét tri€t hoc dugc Pic Phat Thich Ca
Mau Ni thuyét trén nidi Ling Gia & Tich Lan. C6 1& kinh ndy dugc
soan lai vao th€ ky tht tu hay tht nim sau Ty Lich. Kinh nhan manh
vé tdm thic, Nhu Lai Tang va “tiém ngd,” qua nhitng ti€n bo tir tir
trong thién dinh; di€m chinh trong kinh ndy coi kinh dién 1a su chi bay
nhu tay chi; tuy nhién d6i tugng thit chi dat dugc qua thién dinh ma
thoi. Trong s8 nhitng kinh dién dugc du nhap vao Trung Hoa tir ddu ky
nguyén tay lich, Ling Gia 12 bo kinh thii thing nhat truc ti€p hién thi
y&u mon Thién, it ra trong thdi dai ciia T6 B P& Pat Ma. Theo Thién
su D.T. Suzuki trong bd Thién Luan, Tap I, nhitng dic di€m trong Kinh
Ling Gia khi€n cho né khic v6i nhitng kinh vin Pai Thira khéc: thd
nhat, chd dé néu 1én khong dugc khai trién theo bd cuc thong thudng
nhu & hau hét cdc bd kinh khdc, ma toan bd 12 mdt loat ghi chi dai
ngdn khdc nhau; thd nhi, kinh khong dwa ra mot phép la nao, ma chi
gdm nhitng tu tudng tri€t va dao thim 4o lién quan dén chii dé cla bo
kinh, rdt kh6 lanh hoi, vi cach pho dién qua sic tich, va dé tai qua bi
4n; thit ba, kinh trinh bay theo 16i ddi thoai dién ra giita ditc Phat va
B6 Tét Pai Hué, khic v6i hiu hét ciac bo kinh Pai Thira khic thudng
c6 nhiéu nhan vat chanh hon, ngoai ditc Phat ra khong k€, 1a ngudi chi
tri ding 1én 1an lugt n6i Phdp véi tirng vi mdt; cudi cuing, kinh khdng
c6 than chid hay da la ni ndo cd, nhitng thit thudng dugc tin 13 linh Gng.
Nhitng diém dic thu nay dd tao cho bd kinh Ling Gia mot chd ding
ddc ddo giita toan bd vin hoc Pai Thira. Thién, theo tin tudng clia cic
bat Thién ditc, khong dua vao uy tin cla bit cif sy tuéng ndo; cd dén
kinh di€n, hoit ti't ca trudc tac khdc, thudng dudc coi la thanh gido, do
chinh miéng Phit néi ra, vin khong dugc wu dii gi hon, nhu ta di thay,
vi coi nhur khong can hé gi d&€n sy Thién chitng. B&i vay, Thién chi quy
vao cudc do6i thoai uyén 4o giita ditc Phat va ton gid Ca Diép va ciu
chuyén 'Niém Hoa'. Nhung B P& Pat Ma, vi t6 khai sing Thién Pong
Do, di trao kinh Ling Gia cho ngudi dé tir Trung Hoa dau tién 13 Hué
Kh3, coi d6 13 bin vin duy nhi't duong thdi & Trung Hoa day vé phip
Thién. Bgi 1& Thién tuyét d6i chd truong tryc ngd dit lam cttu cdnh
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nén rit c6 thé Thién khong can bi€t d&€n bat cif tai liéu viét nao coi
nhu hoan toan khong lién quan d&€n chan 1y; va y chi vao d6, cdc Thién
diic khong mAy quan tim dén viéc hoc kinh Ling Gia. Tuy nhién, dé
chitng minh vi trf clia kinh Ling Gia trong Thién cho nhitng ai chwa
hi€u vé Thién va khao khdt cdi tu tAip vé tAm tong, chiing ta cé thé
vién din mot vai tu tudng trong kinh Ling Gia xem nhu phi hgp véi
chan 1y Thién. P6 1a 1y do t6 Bd P& Pat Ma chon b kinh nay giita vo
s6 nhitng b kinh khic. Kinh Ling Gia c6 tdng cdng bon ban dich ra
Hin tu, nay con luu lai ba bdn. Bin dich dau tién do Ngai Phdp Ho
Pam Ma La s4t dich giita nhitng nim 412 va 433, nay da tht truyén;
ban thit nhi do ngai CAu Na Bat Pa La dich vao nim 443, goi la Ling
Gia A Bat Pa La Bdo Kinh, gdm 4 quyén, con goi 1a T Quyén Ling
Gia; ban thit ba do Ngai B6 P& Luu Chi dich sang Hdn ty vao nim
513, gdm 10 quyén, goi 1a Nhap Ling Gia Kinh; ban thit tv do Ngai
Thuc Xoa Nan Pa dich vao nhitng nim 700 dén 704 dsi Pudng, goi la
Pai Thira Nhiap Ling Gia Kinh, gdm 7 quyén, nén con goi 12 That
Quyén Ling Gia. Pay 1a mdt trong nhitng bd kinh ma hai trudng phdi
Du Gia va Thién tong 14y 1am gido thuyét cin bin. Ky that bd kinh
ndy dugc TS Bé P& Pat Ma chip thuidn nhu 13 bd gido dién dugc nha
Thién thita nhan. Trong Kinh Ling Gia, Pic Phat Thich Ca Mau Ni di
tién dodn ring, “vé sau nﬁy tai mién nam An P06 sé& xudt hién mot vi
dai su dao cao dtic trong tén 12 Long Tho. Vi ndy sé& dat d&n sd dia B
Tat va vang sanh Cuc Lac.”

Kinh Ling Gia nhan manh ring thién tap khong phdi 12 nd luc
phan tich va suy dién. Kinh Ling Gia 1a mdt trong nhitng vin ban
Thién lu6n nhan manh dé&n tAm quan trong ctia "C4nh giéi Thanh Tri
tu ching," nghia 13 cdi trang thai trong &6 Thanh tri ty thé hién 14y ban
tdnh ndi tai clia né. Su tu chitng nay 14p nén chin 1y ctia Thién, chan
ly 4y 1 gidi thodt va tu do tu tai. Hanh gid tu Thién nén ludn nhd ring
Thién tip khong phidi 12 nhitng nd luc phan tich va suy dién. Ludi
gudm phin tich va suy dién & day khong c6 chd ding. Khi ching ta
ndu nuéng ching ta cAn phdi theo doi 10 1ta bén dudi cdi ndi. Khi
nhitng tia ning cia mit trdi chi€u roi xudng tuyét, tuyét sé tan chdy.
Khi mot con g mdi Ap triing, nhitng con ga con s& tir tir thanh hinh cho
dén khi ching sin sing md bé cdi vd bén ngoai d€ chui ra. Pé 1a
nhitng hinh 4nh c6 thé dugc dem ra lam thi du cho tic dung ctia thién
tap. Thién tong cho ring sy gidi thoit khong thé tim thdy trong viéc
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nghién citu kinh sdch. Tuy nhién, diéu ndy khong c6 nghia 1a Thién
tong khong hoc tip kinh sdch Phat. Trdi lai, nhitng gido thuyét cta ho
diing d&n rit nhiéu trich din tir kinh dién nhu Kinh Kim Cang va Kinh
Ling Gia. Thién 12 mot trong nhitng phuong cdch diéu hoa thin va tim
t6t nhat. Piéu than titc 12 1am cho than khong loan dong. Piéu tim la
lam cho tAm khong khdi 1é€n vong tudng, ma thudng thudng thanh tinh.
HZ tam thanh tinh thi tn hu khong va khip cd phdp gi6i, moi thit déu
nim trong ty tdnh. Ty tdinh bao ham moi thi, dung nap moi thit, va
chinh né 1a Phit tdnh xua nay cda minh. Vi viy mon d6 cda Thién
tong tin chic ring viéc nghién cttu kinh sich chi déng mot vai tro thit
y&u so véi sy ddi hdi noi cong phu thién dinh va chiing ngo.

Hanh gid tu thién nén ludn nhé 15i Phat day vé hai loai Vo Nga
chinh trong kinh Ling Gia. B6 1a nhin v6 ngd va phap v ngd. Thit
nhdt la Nhdn V6 Ngda: Nhan Vo Ngi néi vé con ngudi khong cé su
thudng hiang cda cai ngd. Thit nhi la Phdp Vé Nga: Phdp Vo Ngi néi
v& van hitu khdng c6 thuc ngi, khdng cé tu tinh, khong doc 1ap. Cdi y
niém cho ring khong cé ty tinh hay ngi tao nén tinh dic thu ciia mdi
sy vat dugc nhitng ngudi theo Phit Gido Pai Thira kh:fmg dinh 1a dic
biét ciia ho chit khong phai ctia Tiu Thira. Y niém ndy thit tu nhién
vi y niém vé “khong tinh” 12 mot trong nhitng dic di€m ndi bac nhat
ctiia Pai Thira, nén that la ty nhién khi cdc hoc gid Pai Thira dit “Phéap
V6 Ngi” & mot vi tri ndi bac trong tri€t hoc clia ho. Trong Kinh Ling
Gia, btc Phat day: “Khi mot vi Bd T4t Ma ha tit nhan ra ring tat cd
céc phiap déu thoit ngodi tAm, mat na, y thitc, ngii phdp, va ba tu tinh,
thi vi 4y dugc goi 1a hiéu rd thyc nghia cia “Phdp V6 Nga.”

Theo kinh Ling Gia va trudng phdi Duy Thic, c¢6 ba loai tu tdnh
trong van hitu. Thit nhdt la Bién K& Chdp Tdnh: Vi quén lang va thanh
ki€n nén ching ta thudng phi 1én thuc tai mot 16p ¢d chap, vi vay thuc
tai bi mang mau sic “Bi€n K& Chap.” Bi€n K& Chap la cdi thdy sai
1Am vé thuc tai, cho ring thyc tai 13 nhitng thuc thé tich biét, nhitng
cdi ngd, nguyén nhin clia sy phan biét, ky thi, gidn hdn. D€ d6i tri
Bi€n K& Chap, hanh gid nén quin niém ty tdnh Y Tha Khéi, titc 1a su
tuong duyén ctia van hitu trong qud trinh sinh diét. Thit nhi la Y Tha
Khéi Tanh: Y Tha Khéi cin dugc st dung nhu mot dung cu quan chi€u
chit khong dudc nhin thitc nhw mot tri€t thuyét. C6 chap vao Y Tha
Khdi nhu mot hé thdng khdi niém thi s& bi mic ket. Quan chi€u Y Tha
Khdi 1a d€ thuc chitng thuc tai, d€ thé nhap thuc tai chit khong phai 1a
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dé bi ket vio Y Tha Khdi, ciing nhu chi€c bé dugc ding d€ qua song,
chtt khong phdi d€ véc trén vai. Ngén tay chi tring khong phai 12 mit
trang. Thit ba la Vién Thanh Thuc Tdanh: Vién Thanh Thuc Ténh 1a mdt
tir dugc dung dé chi thyc tai khi thuc tai da dudc thodt khdi man Bién
K& Chap. Vién Thanh Thyc Tanh c¢6 nghia 1a thuc tai 1a thuc tai, n6
siéu viét khdi niém; bat cit khdi niém nao ciing khong miéu td dugc
thyc tai, dit cho d6 12 ¥ niém Y Tha Khéi. P& chic chin hon, Duy
Thiic Hoc dé ra Tam V6 Tanh hiu dung hoa véi Tam Ty Tanh, va dé
ngudi hoc Duy Thitc khdng bi mic ket vio Tam Ty Tanh. Tam Vo
Ténh 1a tinh tdy cla gido 1y Phit Gido Pai Thira.

Dic Phit ciing day vé ba trang thdi tAm trong kinh Ling Gia. TAm
canh hay tAm thin (trang thdi tdm). Mot ddi tugng vat thé c6 giy
phién todi hay khong thudng thudng tiy thudc vao trang thdi tim hon
12 vao chinh d6i tugng d6. N&u chiing ta cho ring né 1a phién todi, thi
n6 phién todi. N&u chiing ta khdng cho ring né phién todi thi n6 khong
phién todi. TAt cd déu tily thudc vao trang thdi tim. Thi du nhu doi khi
trong thién qudn ching ta bi ti€ng dong quiy nhiéu. N&u chiing ta
nuong theo vi mic ket vao chiing, ching s& qudy rdi thién quin cla
chiing ta. Tuy nhién, né€u chiing ta dit bé ching khéi tAm clia ching ta
ngay khi chiing vira mdi khdi 1én, thi ching s& khong tao sy quiy
nhiéu. N&u ching ta ludn doi hdi mot cdi gi d6 tir cudc song, thi chiing
ta s& khong bao gid théa man. Nhung néu chiing ta chidp nhin cudc ddi
12 c4i ma chiing ta dang 12 hay dang c6, thi chiing ta s& ludn biét du.
C6 ngudi tim hanh phic trong vat chit; ngudi khdc lai cho ring c6 thé
c6 hanh phic ma khong cAn dé€n vat chit. Tai sao lai nhu vay? Béi vi
hanh phiic 1a mdt trang thdi cia tim, khong thé do dugc bing s6 ludng
tai sdn. N€u chiing ta bi€t di v6i nhitng gi ching ta dang 1a hay dang
c6, thi ching ta s& ludn c¢6 hanh phic. Ngudc lai néu ching ta khong
hai 1ong v6i nhitng gi ching ta dang 1a hay dang c6, thi bAt hanh ludn
ngu tri trong ta. Tham duc khong c¢é ddy, vi dit d8 vao bao nhiéu thi
tham duc vin ludn trong rdng. Kinh T Thap Nhi Chuong day: “Mot
ké diy tham duc di s6ng trén trdi cling khong thdy dd; mot ngudi da
lia tham duc di phdi & dudi dat vin tha'y hanh phiic.” Theo kinh Ling
Gia, c6 ba loai tim thic. Thit nhat 12 Nhu Lai tang, hay tu tinh thanh
tinh khong ué& nhiém, hay thic A Lai Da, hay thic thi tim. Thit nhi 1a
Hién Thitc, hay Tang Thitc hay chin tim cung v6i v minh hoa hdp
ma sinh ra phdp nhi€m, tinh, x4u t6t. Thit ba 12 Phan Biét Su Thic, hay
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chuyén thitc, do thifc véi cdnh tuéng bén ngoai lam duyén hién 1én ma
phét sinh tir ngii quan (mit, tai, mii, ludi, than).

Trong kinh Ling Gia, ditc Phat day vé cdch thé chitng c4i Nhu Nhu
ctia chan ly. Theo kinh Ling Gia, hanh gia tu thién phai c¢d ging thé
chitng cho bing dudc cdi nhu nhu clia chan 1y. Su thé chitng ndy con
dugc goi 12 Duyén Chan Nhu Thién hay Nhu Nhu Thuc Phdp Thién.
DAy 1a thién dinh dva vio nhu nhu, thién dinh thi ba trong t& thién
dinh dugc mo t3 trong Kinh Ling Gia. P&i tugng clia sy tu tip 1 thé
chitng cdi nhu nhu ctia chan 1y bing céch giit cdc tv tudng vugt 1én trén
c4i nhi bién clia hitu va phi hitu, va cling vugt 1én trén hai y niém vé
vd ngi. Theo Kinh Ling Gia, Ditc Phat nhAn manh vao sy dat tr ndi
cdi chan Iy ma hét thdy cdc Ptic Nhu Lai trong qud khit, hién tai va vi
lai thé chitng, chit khong phai 12 ngit ngdn vin ty. Canh gidi cia Nhu
Lai tang von 1a A Lai Da Thic thi thudc vé chu Bd T4t Ma Ha Tat
theo dudi chan ly chit khong thudc cic triét gia chdp vao vin tu, hoc
hanh va suy dién sudng.

Trong kinh Ling Gia, dic Phat con chi cho hanh gid vé cdnh gi6i
Nhu Lai Thanh tri Ty Gidc. Chi dé cta Kinh Ling Gia 1a khai thac ndi
dung ctia "Ngd", nghia 1a cdnh giGi tu gidc cta dic Phat, va ciling 1a
chan 1y t8i thugng clia Phat gido Pai Thira. Kinh chi truong A Lai Da
12 chd chia tit cd nhitng hat gidng nghiép; tuy nhién, diéu nay that sy
khong phdi 12 trung tAm tu tudng ctia bd kinh, ma dé chi 1a mugn sy dé
hién 1y, nhiim minh gidi "Thanh Tri Ty Gidc ctia chr Phat". Theo Kinh
Ling Gia, khi vua Da Xoa La Ba Na nhd B T4t Pai Hué thinh Phat
khai thi "Canh Gidi Nhu Lai Thanh Tri Ty Gidc", dic Phiat bén héa son
cung dién ctia nha vua thanh vd s6 ngon nii biing ngoc nga chau bau,
va trang nghiém 16ng 14y nhat nhu cung dién vua trdi, trén mdi ngon
nidi c6 Phat néi kinh, tru6c mdi vi Phat néi kinh déu c6 quy vuong cling
quyé&n thudc nghe kinh, nhu th€, & khip nudc trong mudi phuong thé
gidi, trong mdi nu6c ¢6 Nhu Lai hién ra, tru6c Nhu Lai lai c6 quy
vuong, quyén thudc, cung dién, vudn cinh, tit cd déu dugc trang tri y
hét nhu tai nidi Ling Gia. Ngoai ra, trong mdi phdp hdi con cé Bd Tit
Pai Hué thinh Phit néi vé "cdnh gidi Nhu Lai tu gidc"; rdi khi Phat néi
xong thdi phdp bing trim ngan diéu Am thdi dot nhién toan thé cinh
trudc mit tan mat, vd Phat cing chu Bo Tat va doan tiy tung cling
bi&€n ma't ludn, con lai giita cung dién cii chi ¢ quy vuong La Ba Na
trd troi mdt minh. BAy gid nha vua lai nghi nhu vay "Ngudi héi 1a ai?
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Ngudi nghe 1a ai? Cénh hién tru6c midt 1a gi? Mong ching? Ao
ching?" Roi vua La Ba Na ciing ty ddp: "Tat cd déu nhu vay hét, toan
do tAm tao ra. Vi tAm c6 phan biét vong tudng nén c6 muodn vat. N&u
trong tim khong phan bié€t thi ngoai mudn vat hién toan chian." Nghi
dén day, nha vua nghe rén khip, trén khong trung, va ci cung dién,
ti€ng néi: "Piing vy, Pai Vuong, ding vay! Pai Vuong, hay theo dé
ma hanh tri!" Khong phai chi riéng kinh Ling Gia ghi chép nhirng
phép la vugt ra ngoai tat cd di€u kién tuong d6i vé khong gian thdi
gian, cling nhu vé nhan sy, cd vat chit va tinh than, ma phan I6n vin
hoc Pai Thira déu c¢é nhiéu giai thoai nhu viy. Bén canh d6, viin hoc
Nguyén Thiy ciing khong thua kém gi trong khi vdn hoc nay khong
nhitng chi néi d€n "Tam Minh" ctia Phat, bi€t quéa kht, vi lai va gidi
thodt hién tai, ma con néi Phat da 1am ba phép la, 12 phép bi€n héa,
phép gido hdéa va phép thi hién. Tuy nhié€n, xét cho k¥ ra nhitng phép
la 4y dudc md t3 trong cdc kinh dién déu c6 muc dich 1a trang nghiém
héa va than tuong héa nhin cich cla ditc Phat ma thdi.

Kinh Ling Gia ciing ddc biét nhdn manh d€n nim phdp quan trong
trong Thién tap. Theo Thién Su Suzuki trong Nghién Cttu Kinh Ling
Gia, c6 ndm phdp la Tu6ng, Danh, Phan Biét, Chdnh Tri, va Nhu Nhu.
Nhitng ai mudn dat t&i tinh than ctia Piéc Nhu Lai thi can phai biét
nim phdp ndy, nhitng ngudi tim thudng thi khong bi€t chiing, vi khong
bi€t chiing nén thudng phdn dodn sai Iim va trd nén chip trudc vao
nhitng hinh tuéng bén ngodi. Thit nhdt la Danh hay tén goi cdc tudng
hay hién tuong: Danh khong phdi 1a nhitng cdi gi thuc, ching chi la
tugng trung gia 1ap, ching khong ddng ké dé cho ngudi ta chip vio
nhu 12 nhitng thyc tinh. Pham phu c@ tr6i 1dn theo dong chdy ctia nhitng
cu tric khong thuc ma ldc nao ciing nghi ring qué thuc 1a c6 nhitng
thit nhu “t6i” va “clda t6i.” Ho ctt nim chic 14y nhitng d6i tugng gid
twdng nay, tir d6 ma ho ton gilf tham lam, sin han va si mé, tit cd déu
che 14p 4nh sdng cda tri tué. C4c phién nio ndy din ho dén cdc hanh
ddong ma nhitng hanh dong ndy ct tdi dién, ti€p tuc dét cdi kén cho
chinh tdc nhin. Tdc nhdn ndy gid day dugc giam giit mot cdch an toan
trong cdi kén Ay va khong thé thodt ra khéi sgi chi rdi ren clia cdc
phan dodn sai 1am. Anh ta troi dit dJ trén bién ludn hdi sanh &, va
nhu con tau vo chd, anh ta phdi troi theo cidc dong nudc bién 4y. Anh
lai con dudc vi nhu banh xe kéo nudc, cit ludn quay tron trén cung mot
cdi truc ma thdi. Anh khong bao gidy vuon 1én hay phét tri€n, anh vin
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chinh 1a anh chang xua cii kh khao, mi qudng md mam va pham tdi
4y. Do bdi si mudi, anh khong thé thdy dudc ring tit cd cdc sy vat déu
nhu huyén thuit, 40 dnh hay béng tring trong nudc. Do bdi si mudi,
anh khong thé thodt ra khdi y niém hu nguy vé ngi thé hay ty tinh vé
“t6i” va “clia t0i,” v& “chd th€” va “ddi tugng,” vé& “sinh tru di diét.”
Anh khong thé hi€u dudc ring tit cd nhitng thit ndy déu 13 nhitng sing
tao clia tAm va bi dién dich sai 1Am. Vi Iy do 4y ma cudi ciing anh tr§
nén tdn gilf nhitng khii ni€ém nhu défng Ty Tai, Thoi Gian, Nguyén T,
va Thing Gia, d€ rdi trd nén dinh chit trong cdc hinh tuéng ma khong
thé nao thodt ra dugc banh xe vd minh. Thif nhi la Tudng hay cdc phdp
hitu vi hay hién twong: Tuéng nghia 13 cdc tinh chdt thudc doi tugng
cdm quan nhu mit, miii, vain van. Thit ba la Phdn biét (Vong tudng):
Phan biét 1a sy dit tén cho tit ci cdc ddi tugng va tinh chit ndy ma
phan biét cdi ndy khdc v6i cdi kia. TAm pham phu phan biét tuéng va
hién tugng, chi quan 1in khdch quan, vi th€ ma bao ring cdi ndy la
nhu th& ndy chit khdng phai nhu thé kia. Tir d6 chiing ta c6 nhitng tén
goi nhu voi, ngua, bdnh xe, ngudi hiu, dan ba, dan 6ng, tir d6 ma phin
biét xay ra. Thit tu la Chdnh tri: Tri hué chan chanh thdy rd nhitng 16
1Am ctia sy phan biét cia pham phu. Chdnh tri bao gdm hiéu ding ban
chat cia Danh va Tuéng nhu 12 sy x4c nhan va quyét dinh 14n nhau.
Chénh tri 12 & chd nhin thiy cdi tim khong bi dao ddng bdi cdc doi
tugng bén ngodi, & chd khong bi mang di xa bdi nhi bién nhu doan diét
hay thudng hiing, va & chd khong bi rdi vao trang thdi clia Thanh Vin
hay Duyén Gidc, hay luan diéu cda cdc tri€t gia. Thit ncm la Chdn nhu
(Nhuw nhw): Chan nhu do chénh tri ma thay dugc. Khi thé€ gidi clia Danh
va Tudng dugc nhin biing con mit cda Chanh Tri thi ngudi ta c6 thé
hdi dugc ring phai bi€t Danh va Tudng khdong phai la phi hién hitu,
ciing khong phdi 12 hién hitu. Chiing vén vugt trén cdi nhi bién vé
khing dinh va bac bd, va ring tAm tru trong mdt trang thdi yén tinh
tuyét doi, khong bi Danh va Tuéng 1am sai lac. Pugc nhu thé 1a dat
dudc trang thdi Nhu Nhu (tathata) va vi trong hoan cdnh naykhong dnh
hudng nao ndi 1én nén vi B6 T4t thé nghiém an lac.

Cudi cling, huong thién trong kinh Ling Gia ldc ndo ciing dugc tim
thay trong bét thiic. Theo Phat gido, hdn than Ia tén goi khdc clia tAm
thitc. Ti€u Thira 1ap ra sau thitc, Pai Thira 1ap ra tdm thic ndy d6i véi
nhuc thé goi 1a “hdn than,” ma ngoai dao goi 1a “linh hon”. Thitc 1a
tén goi khdc ctia tAm. Thifc c6 nghia 1a liéu biét, phan biét, hi€u 6.
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Tam phéan biét hi€u r6 dugc cinh thi goi 1a thic. Theo Phat gido,
“T4nh” tic 12 “Phat.” “Thic” tdc 12 “Thin Thac”, “Y” tdc 1a “TAm
Phan Biét”, va “Tam” tic 1a sy suy nghi vong tudng. Ban tdnh thi lic
nao cling quang minh séang sudt, khong c6 bi, khong c6 thir, khong dep,
khong x4u; khong roi vao s6 lugng hay phan biét... Nhung khi c6
“Thitc” rdi thi con ngudi lai bi roi vao s6 lugng va phan biét. “Y™ ciing
tao nén sy phan biét, va day chinh la thic thit sdu. Pay la thdc tudng
d6i 6 nhiém. Trong khi thic thi bdy va thitc thi tdm thi tuong doi
thanh tinh hon. C6 tdm loai thitc: mit, tai, miii, ludi, thin, ¥, mat na, va
a lai da thifc. V& mit co bdn ma néi, thiic khong phai ¢6 tdm loai di né
c6 tdm tén goi. Thic chi 1a mdt nhung lai ¢6 tdim bd phan khdc nhau.
DAu c6 tdm bd phan khdc nhau nhung vin do chi mt thitc ki€m so4t.
Khi néi d&€n “Thitc” ngudi ta thudng 1am tuéng d&€n diy chi 12 phan y
thitc, phin tinh thAn ma theo tAm 1y hoc Phat gido goi 1a thic thi sdu.
Ky that, thic 1a chiic ning ctia tim. C6 sdu thdc cdan ban, trong d6 thic
thit sdu 1a ¥ thic. Tam 1y hoc Phit gido dua trén qué trinh nhdn thic tir
sdu ning lyc nhan thitc: thiy, nghe, ngli, né€m, xtic cham, va suy nghi.
M&di ning luc lién quan dén mdt gidc quan cling véi mot thitc nhan biét
hoat ddng ddc biét tuong tng v46i gidc quan d6. Thic thit sdu hay y
thic, khong phai 1a tAm, né 1a chdc niang cia tdm, n6 khong tuy thude
vao bi't cif cin nao, nhung né 18 thudc vao su tuong tuc cia “Tam”, Y
thitc nhan biét tat ca sdu doi tugng (sdc, thanh, huong, vi, xdc, va hién
tugng) ca trong quéa khi, hién tai va vi lai, roi chuyén giao tit c3 tin tic
cho Mat Na thiic d€ né chuyén giao cho Tang Thifc luu trit. Chiing ta
hay thir quan sat than tim d€ xem trong hai thit d6 ching ta c6 thé tim
thi'y dudc cdi “Ta” né nim & dau, va chiing ta th'y cdi “Ta” n6 ching
& than ma ciing ching & tim. Nhu vAy cdi “Ta” chi la tén goi cla mot
tdng hop nhitng y&u t& vat chat va tinh than. Hiy xét vé sic uin, sic
tuong ng v6i cdi ma chiing ta goi 1a vat chat hay y&u td vat chat. N6
ching nhitng 12 xdc thin ma chiing ta dang c6, ma con la tit ci nhitng
vat chat chung quanh chiing ta nhu nha cita, dat dai, rirng ndi, bién ca,
van van. Tuy nhién, y&u t6 vat chat ty né6 khong dd tao nén sy nhin
biét. Su ti€p xic don gidn gitta mit va ddi tugng nhin thay, hay gitta tai
va ti€ng dong khong thé dem lai k&t qua nhan biét n€u khong cé thic.
Chi khi nao ¥ thifc, nim gidc quan va nim d6i tugng clia né cling hién
dién méi tao nén sy nhan biét. N6i cach khic, khi mit, doi tugng cla
mit, vd y thifc cling hoat dong thi sy nhan bi&t vé ddi tugng clia mit
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mdi dugc tao nén. Vi vy, ¥ thiic 1a yé&u t& t&i can thiét trong viéc tao
nén sy nhin bi€t. Thic tic 1a thic tht sdu hay tim. Gidc quan ndy
phdi hgp véi nim gidc quan mit, tai, miii, ludi, va thin d€ tao nén sy
nhan biét. Viéc phdi hdp giita nhitng y&u t& vat chat va tinh than tao
nén sy thanh hinh y thifc ndi tAm, va tinh chit cda nim uin ndy déu &
trong trang thdi thay d6i khong ngirng. Ngoai ra, ching ta con c6 thifc
thit biy, hay Mat Na Thic, c6 cdng ning chuyén ti€p tit ca tin tifc tir y
thitc qua A Lai Da Thitc; va A Lai Da Thiéc c6 cong ning nhu mot
Tang Thic hay ndi luu trif tat ca tin tdc.

Kinh Ling Gia chi ra cdch tu tip Bat Thitc cho hanh gid. Mat Na
Thitc va nim tAm thitc tdp hdp lai véi nhau nhu céc tri€t gia da vach
ra. Hé thdng nim cin thitc ndy phan biét cdi gi thién vdi cdi gi khdng
thién. Mat Na Thitc phdi hgp véi nim cin thitc thi chap cdc hinh sic
va tuéng trang trong khia canh da phtic ciia chiing; va khong c6 lic
niao ngung hoat dong ca. Piéu ndy ta goi 12 dic tinh sit na chuyén
(tam bg clia cédc thitc). Toan bd hé thdng cic thic ndy bi qudy dong
khong ngirng va vao moi lic giong nhu séng clia bién 16n. Thit nhdt la
Nhan thitc: Nhiém vu cda nhin thitc 12 nhan biét hinh ddng. Khong c6
nhén thic, ching ta s& khong nhin thdy gi cd; tuy nhién nhén thic lai
tuy thudc vao nhan cin. Khi nhdn cdn gdp mot hinh dang thi nhan thidc
lién phat sanh. N&u Nhin cin khong gip hinh ddng thi nhdn thic
khong bao gid phat sinh (mdt ngudi bi mu khong c6 nhan cin, nhu vay
nhin thifc khong bao gid phét sinh). Ngudi tu tip nén ludn thiu triét
diém t6i y&u ndy d€ thyc tip sao cho han ch€ nhin cin ti€p xic vdi
hinh sic, d@€ 1am gidm thi€u sy khdi ddy ctia nhan thic. Phat nhic nhé
chiing dé tif ctia Ngai ring, phuong phip duy nhit d€ gidm thiéu sy
khdi diy clia nhin thitc 1a thién dinh. Thit nhi la Nhi thitc: Nhiém vu
clia Nhi thifc 1a nhin bi&€t Am thanh; tuy nhién, nhi thifc tiy thudc noi
nhi cin. Khi nhi cin va Am thanh gip nhau, nhi thitc lién phit sanh (noi
ngudi di€c thi nhi cin va Am thanh khong bao gid gip nhau, nén nhi
thitc khong bao gid khdi sanh). Hanh gid nén ludn nhé nhu vay dé tu
tap thién dinh ma déng bt nhi cin. Thit ba la Ty thitc: Ty thitc phat
tri€n trén nhitng diéu kién cda khitu gidc. Ty thic tiy thudc hoan toan
ndi ty cin. Noi mot ngudi mat khd ning khitu gidc, thi khitu gidc va
mui vi khong bao gid gip nhau, do d6 ty thic khdng khdi sanh. Ngudi
tu Phat phdi c8 ging d6ng b6t ty can. Thit tw la Thiét thitc: Thiét thic
phét sinh lién khi thiét ciin ti€p xdc véi mot vi nao d6, lic Ay ching ta
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méi kinh qua phan biét gitta vi ndy vdi vi khéc, cling tir d6 duc vong
khéi sinh. Thit ndm la Than thitc: Khong nén hiéu chi 13 sy xtc cham
vat Iy sudng vao mot vat thé hay thin. Xic con phai dugc hi€u nhu 12
mot y&u t& tinh thin. Than thitc phat trién khi diéu kién ndi bic trong
d6 than ti€p xidc véi d6i tugng bén ngodi. Than cin nim khdp cdc noi
trong co thé. 0] day vi Ty Kheo, thin xtc cham, khong c¢6 hoan hy,
khong c6 wu phién, an tri x3, chanh niém, tinh gidc. Thit sdu la Y thikc:
Su suy nghi phdi hdp vé6i cac cin. Y thic hay thic ciia tri thong minh
khong phdi la tim, n6 1a sy van hanh cda tim. TAm ching sanh 1a mot
con xody khong nging xoay chuyén, trong d6 nhitng hoat dong clia
tam khong bao gid ngiing nghi theo bdn ti€n trinh sanh, tru, di, diét. Y
thitc khong tily thudc vao bat cif ciin nao, nhung 1& thudc vao sy lién
tuc ciia tam. Y thitc ching nhitng nhan bi€t ci sdu ddi tuong gdm sic,
thanh, huong, vi, xtic va cac hién tugng trong qué kha, hién tai va ngay
¢4 vi lai. Y thic s& ciing ta 1& hanh tit ki€p ndy qua ki€p khdc, trong
khi nam thitc trude chi 1a nhitng tAm tam thoi. Y thic con 1a mot trong
nim uén. Chifc ning clia mat na thic theo gid thi€t 13 suy nghi vé mat
na, nhu nhin thifc suy nghi vé th& gidi hinh sic va nhi thifc suy nghi vé
th€ gi6i clia Am thanh; nhung thuc ra, ngay khi mat na thitc phét sinh ra
cdi nhi bién clia chii thé va ddi tugng do tir cdi nhat thé tuyét doi cla
A Lai Da thi mat na thifc va qua thuc tit ci cdc thiic khdc ciling bt diu
van hanh. Chinh vi th€ ma trong Kinh Ling Gia, Ptic Phat bdo: “Niét
Ban ctia Phat gido chinh 1a sy tach xa cdi mat na thdc phan biét sai
1am. Vi mat na thifc 1am nguyén nhan va s§ duyén thi sy phat sinh by
thitc con lai xdy ra. Lai nita, khi mat na thitc phan biét va chap thii vao
thé gidi clia cdc dic thi & bén ngoai thi tAt cd cdc loai tap khi (vasana)
dudc sinh ra theo, va A Lai da dudc ching nudi dudng cuing véi cdi y
twdng vé€ “tdi va cla tdi,” mat na nim giif né, bAm vao né, suy nghi vé
né ma thanh hinh va phat trién. Tuy nhién, trong ban chit, mat na va
mat na thic khong khiac gi nhau, chiing nhd A Lai Da lam nguyén
nhin va s& duyén. Va khi mot th& gi6i bén ngoai thuc von chi 1a sy
bi€u hién clia chinh cdi tim minh bi chdp chit ma cho 1a thuc, thi céi
hé thong tim thifc (tAm tu-citta-kalapa) lién hé hd tuong dudc sinh ra
trong tdng thé cla né. Gidng nhu nhung con séng bién, dugc van hanh
bdi con gié clia mdt thé gidi bén ngoai 1a thé€ gidi do chinh cdi tAm
ngudi ta bi€u hién ra, sinh khdi va bién diét. Do d6 by thifc kia diét
theo véi su diét ciia mat na thic.” Thit bdy la Mat-Na thitc (Y cdn):
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Mat Na Thitc hay thitc thi bay trong bat thitc. Phan ngit chi “tri gidc.”
Trong Phit gido ngudi ta goi né 1a “Y Cin” vi né c6 kha ning lam cho
con ngudi tr§d thanh mdt sinh vat c¢6 tri khén va dao ddc. Mat Na
thudng dudc nghi tuong duong v4i “tAm” hay “thdc.” N6 dudc rit ra tr
gdc chit Phan “Man” c6 nghia 12 “suy nghi hay tuéng tugng,” va né
lién hé tGi sinh hoat tri thic cia “thdc.” Pay la 1y tri tao ra moi hu
vong. N6 chinh 12 nguyén nhan giy ra bdn ngi (tao ra hu vong vé mot
cdi “t6i” chi thé ding tach rdi vdi thé€ gidi khach thé). Mat Na Thitc
ciing tic dong nhu 12 cd quan chuyén van “hat giéng” hay “chiing t&”
cla cédc kinh nghiém gidc quan dén thitc thit tdim (hay tang thic). Mat
na thitc duge dién td nhu 12 mot cai bién trong d6 nhitng dong chdy tu
tudng ctt dang trao 1én khong ngirng nghi. N6 1a thitc chuyén tiép tat
ca nhirng tin tic tr y thifc qua A lai da thifc. Mat Na Thidc va nim tdm
thic tap hogp lai véi nhau nhu cdc tri€t gia da vach ra. Theo Kinh Ling
Gia, hé thong nim cin thifc ndy phan biét c4i gi thién vdi cdi gi khong
thién. Mat Na Thitc phdi hdp vdi nim cin thitc thii chdp cdc hinh sic
va tuéng trang trong khia canh da phdc ctiia ching; va khong cé ldc
nio ngung hoat dong ca. Piéu ndy ta goi 1a dic tinh sit na chuyén
(tam bg clia céc thitc). Toan bd hé thdng cic thic ndy bi quiy dong
khong ngirng va vio moi lic giong nhu séng clia bién 16n. Mat-Na
thitc hay Y cin 12 sy suy nghi phdi hop véi cdc cin. Y thic hay thic
cta tri thong minh khong phdi la tAm, né 1a sy van hanh cta tim. TAm
chiing sanh 12 mdt con xody khong ngirng xoay chuyén, trong d6 nhitng
hoat dong clia tim khong bao gid ngling nghi theo bon ti€n trinh sanh,
tru, di, diét. Y thic khong tiy thudc vao bat cit cin nao, nhung 1&
thudc vao su lién tuc cia tim. Y thic ching nhitng nhin biét ci sdu
ddi tugng gdém sic, thanh, huong, vi, xiic va cdc hién tugng trong qud
khit, hién tai va ngay c4 vi lai. Y thifc s& cing ta lit hanh tir ki€p ndy
qua ki€p khic, trong khi nim thic truée chi 1a nhitng tim tam thdi. Y
thitc con 12 mot trong nim uidn. C4i nhin t5 phin biét ndy nim bén
trong hé thong cac thifc va dudc goi 12 mat na. Mat Na hoat dong nhu
mot tram thau thap tit cd nhitng hoat dong clia sdu thitc kia. Mat Na
chinh 12 thtc thi bdy trong tdm thitc, c6 nghia 13 “Tw Ludng.” N6 1a Y
thitc hay nhitng hoat dong ctia Y Cin, nhung ty né ciing c6 nghia Ia
“tam.” Nhitng con séng lam gon mit bién A Lai Da thic khi cdi
nguyén ly clia dic thit goi 1a vishaya hay cdnh gidi thdi vao trén dé
nhu gi6. Nhitng con s6ng dugc khdi diu nhu thé 12 th€ gi6i clia nhitng
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dic thi ndy day trong d6 tri thic phan biét, tinh cAm chdp thd, va
phién nio, duc vong dau tranh dé dugc hién hitu va dudc su tdi thing.
C4i nhan t§ phan biét ndy nim bén trong hé thdng cic thic va dugc
goi 1a mat na (manas); thuc ra, chinh 1a khi mat na khdi sy van hanh thi
mot hé thdng cdc thitc hién 16 ra. Do d@6 ma céc thic dudc goi la “cai
thic phan biét cdc d6i tugng” (su phan biét thifc-vastu-prativikalpa-
vijnana). Chttc ning ctia Mat na chi y&u 1a suy nghi vé A Lai Da, sang
tao va phan biét chi thé va ddi tugng tir cdi nhat thé thuin tdy clia A
Lai Da. Tap khi tich tdp trong A Lai Da gig day bi phan ra thanh cdi
nhi bién tinh clia tit ci cdc hinh thiic va tit ci cdc loai. Piéu nay dugc
so sanh véi da phifc clia séng quiy dong bién A Lai Da. Mat na 1a mot
tinh linh xau theo mot nghia va 12 mdt tinh linh t8t theo nghia khéc, vi
su phan biét tw né khong phai 12 x&u, khong nhat thi€t luén ludn 1a sy
phdan dodn 1dm lac hay hu vong phan biét (abhuta-parikalpa) hay ly
luan sai trdi (hy ludn qudy 4c-prapanca-daushthulya). Nhung né trd
thanh ngudn goc clia tai hoa 16n lao khi né tao ra nhitng khit vong
dudc dit cin ban trén nhitng phdn dodn 1am lac, nhu 12 khi né tin vao
cdi thuc tinh cia mot ngd thé rdi trd nén chip vao ngi thé ma cho ring
ddy la chan Iy t8i hau. Vi mat na khong nhitng chi 1a cdi tri thitc phan
biét ma con 12 mdt nhan t& wdc vong va do dé 1a mot tac gid. Chic
ning clia Mat na chd y&u 12 suy nghi vé A Lai Da, sdng tao va phian
biét cht thé va ddi tugng tir cdi nhat thé thudn tiy clia A Lai Da. Tap
khi tich tip trong A Lai Da gid ddy bi phin ra thanh cdi nhi bién tinh
clia tit ci cdc hinh thic va tit cd cdc loai. Piéu niy dudc so sinh vdi
da phtc clia séng quiy dong bién A Lai Da. Mat na 12 mot tinh linh
xau theo mot nghia va 12 mot tinh linh t6t theo nghia khéc, vi sy phan
biét tv n6é khong phdi 12 xau, khong nhat thi€t ludn ludn 1a sy phan
dodn 1am lac hay hu vong phan biét (abhuta-parikalpa) hay 1y luin sai
trai (hy lun qué dc. Nhung né trd thanh ngudn goc clia tai hoa 16n lao
khi n6 tao ra nhitng khat vong dugc dit can ban trén nhitng phdan dodn
1am lac, nhu 1 khi né tin vio cdi thyc tinh cia mot ngd thé rdi trd nén
chap vao ngd thé ma cho ring ddy 1a chan 1y tdi hiu. Vi mat na khong
nhitng chi 13 cdi tri thibc phan biét ma con 12 mot nhan t6 uSc vong va
do d@6 13 mot tiac gid. Cong phu thién quén clia liéu biét cdnh thitc c6
thé xéa dudc nhitng nhin dinh sai lac ciia mat na. Mat na thidc ciing
dudc phat hién tir A Lai Da Thitc. N6 12 mot thit truc gidc, truc gidc vé
st ¢6 mit cia mdt bdn ngd tdn tai va doc lap vé6i th€ gidi van hitu.
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Tryc gidc nay c6 tinh cach tdp quan va mé mudi. Tinh mé vong ctia nd
dudc cAu thanh bdi lidu biét cdnh thifc, nhung né lai trd thanh cin bin
cho liéu biét cdnh thitc. P3i twgng cia loai tué gidc ndy 12 mdt manh
vun bi&n hinh clia A lai da ma né cho 1a cdi ta, trong d6 c¢6 linh hon va
than xdc. P6i tugng clia né khong bao git 1a tdnh cdnh ma chi 1a d6i
chit canh. Vira 12 nhan thiic vé ngd, mat na dugc xem nhu 12 chuéng
ngai cin ban cho sy thé nhap thuc tai. Cong phu thién quén cta liéu
biét canh thifc c¢6 thé x6a dudc nhitng nhan dinh sai lac cia mat na.
Nié&t Ban clia Phat gido chinh 13 sy tdch xa c4i mat na thic phan biét
sai lAm. Chifc ning clia mat na thiic theo gid thiét 1a suy nghi vé mat
na, nhu nhin thifc suy nghi vé th€ gidi hinh sic va nhi thic suy nghi vé
th€ giGi clia Am thanh; nhung thuc ra, ngay khi mat na thitc ph4t sinh ra
cdi nhi bién clia chii thé va ddi tugng do tir cdi nhat thé tuyét dbi cla
A Lai Da thi mat na thifc va qua thuc tit ¢4 cdc thiic khédc ciing bit diu
van hanh. Chinh vi th€ ma trong Kinh Ling Gia, Ptic Phit bdo: “Niét
Ban ctia Phat gido chinh 1a sy tdch xa cdi mat na thdc phan biét sai
1am. Vi mat na thifc 1am nguyén nhan va s§ duyén thi sy phat sinh by
thitc con lai xdy ra. Lai nita, khi mat na thitc phan biét va chap thii vao
thé gidi clia cdc dic thi & bén ngoai thi tAt cd cdc loai tap khi (vasana)
dudc sinh ra theo, va A Lai da dudc ching nudi dudng cuing vdi cdi y
tudng vé “tdi va clia toi,” mat na nim gii¥ nd, bam vao né, suy nghi vé
né ma thanh hinh va phat trién. Tuy nhién, trong ban chit, mat na va
mat na thic khdong khiac gi nhau, chiing nhd A Lai Da lam nguyén
nhian va s§ duyén. Va khi mot th€ giéi bén ngoai thuc von chi 1a sy
bi€u hién ctia chinh c4i tAim minh bi chdp chit ma cho la thuc, thi cdi
hé thong tim thifc (tAm tu-citta-kalapa) lién hé hd tuong dudc sinh ra
trong tdng thé cla né. Giong nhu nhung con séng bién, dugc van hanh
bdi con gi6 clia mot thé gidi bén ngoai 1a thé gidi do chinh cdi tAm
ngudi ta bi€u hién ra, sinh khdi va bién diét. Do d6 by thifc kia diét
theo vGi sy diét cia mat na thdc.” Thit tdm la A Lai Da thicc (Tang
thitc): A Lai Da la thdc cian ban, thic thd tdim trong Bat Thiic, con goi
1a Tang Thic. Tang thic ndi chita dung tit cd chling tif cla céc thifc, tir
day tuong tng véi cdc nhan duyén, cdc hat gidng dic biét lai dugc
thitc Mat Na chuyén van dén sdu thic kia, k&t thanh hanh dong méi
dé&n lugt cdc hanh dong ndy lai sdn xuit ra cdc hat giong khdc. Qud
trinh ndy c6 tinh cdch dong thdi va bat tin. A Lai da con dudc goi 1a
“Hién Thitc”, chita dung moi chling t thién 4c, hién hién dugc hét
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thdy moi cdnh gidi. Chit “Alaya” c6 nghia 12 cdi nha noi ma tat cd
nhitng gi c6 gia tri cho ching ta dung dugc tang trif va cling 1a ndi cu
ngu cda ching ta. Thicc A Lai Da, ciing con dudc goi 1a “Tang Thic,”
hay 13 “thic thit tdim,” hay 13 “tang nghiép.” TAt cd moi nghiép da lap
thanh trong qui khit hay dang dugc l1ap thanh trong hién tai déu dugc
tang trir trong A Lai Da Thitc nay. Gido dién day TAm Ly Hoc, vé tim
thic (nhan, nhi, ty, thiét, thin, y, Mat na va A Lai Da). Nhitng thic
niy gidp ching sanh phin biét phdi trdi. Tuy nhién, ching sanh con
ngudi cé mot ci thitc thAm sdu goi 1a A Lai Da Thifc, 1a chii thé chinh
cda su luan hdi sanh t, va bi cdc thitc khac hi€u 1Am d6 1a mot linh
hdn hay mdt cdi nga trudng cttu. Chinh tai A Lai Da Thiic nay nhitng
4n tugng hay kinh nghiém clia hanh dong dudc tang trif dudi hinh thitc
nhitng ‘chling t&’ va chinh nhitng chiing t&¥ niy 1am n4y nd nhitng kinh
nghiém sip tdi tly theo hoan cinh ciia titng c4 nhan. Theo Bd T4t Ma
Minh trong Pai Thira Khéi Tin Luan va Nhi€p Luan Tong, A Lai Da
thic 12 ndi hoa hgp chan vong. Khi né trd nén thanh tinh va khéng con
6 nhiém, né chinh 12 “Chan Nhu.” A Lai Da c6 nghia la chita tit c4.
N6 di chung véi bdy thitc dugc sinh ra trong ngdi nha vé minh. Trong
Kinh Ling Gia, Ptic Phit n6i: “Nay Mahamati! Nhu Lai Tang chia
trong né nhitng nguyén nhin cé tot 1An xau, va tif nhitng nguyén nhin
ndy ma tit ca luc dao (sdu dudng hién hitu) dudc tao thanh. N6 ciing
giong nhu nhitng dién vién déng cdc vai khdc nhau ma khong nudi
dudng y nghi ndo vé& ‘t6i va clia t6i.”” Chiic ning ctia A Lai Da Thic
12 nhin vao chinh né trong dé tit cd tap khi (vasana) tir thdi vo thi dugc
gift lai theo mot cdch vugt ngoai tri thitc (bat tw nghi-acintya) va sdn
sang chuyén bién (parinama), nhung né khong cé hoat ning trong tu
n6, né khong bao gid hoat dong, né chi nhan thic, theo ¥ nghia nay thi
né gidng nhu mot tAim ki€ng; né lai gidng nhu bién, hoan toan phing
ling khong cé séng xao dong sy yén tinh ctia né; va nd thanh tinh
khong bi 6 nhiém, nghia 12 né thoat khdi cdi nhi bién clia chd thé va
ddi tugng. Vi né 1a cdi hanh dong nhin thic don thuin, chua c6 su
khdc biét giita ngudi bi€t va cdi dudc bi€t. Theo Gido Su Junjiro
Takakusu trong Cuong Yé&u Tri€t Hoc Phat Gido, khi van vat phdn
chi€u trong tAm trf ta, thi th€ lyc phdn biét hay tudng tudng clia tAm ta
s& sin sang hoat dong ngay. PAy goi 1a “thitc” (vijnana). Chinh vi thifc
k&t hgp v6i ti't cd y&u td phdn chi€u, ting chifa chiing, nén dugc goi la
A Lai Da Thdc hay “thdc tang.” Tang thiic chinh n6 1a sy hién hitu cia
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tap hop nhian qué va nhitng tdm s§ thanh tinh hodc nhiém 6, dudc tap
hdp hay 14n 1on véi chiing theo tuong quan nhan qud. Khi tang thic bit
ddu hoat dong va budc xudng thé gisi thudng nhat ndy, thi ching ta c6
hién hitu da dang von chi 1a thé€ gi6i twdng tugng. Tang thic, von la
chiing ti¥ thitc, 12 trung tim y thifc; va th€ gidi do thic bi€u hién 1a moi
truong ctia nd. Chi cé § ndi sy gidc ngd vién man cia Phit, thic thanh
tinh mdi birng chi€u 1én. Tinh thiic ndy c6 thé tdy sach phan 6 nhiém
clia tang thitc va con khai trién th€ Ivc tri tué clia né. Thé gidi clia
tudng tugng va th€ gidi hd tuong lién hé dugc dwa dén chan ly chin
that, ttc Vién Thanh That tdnh (parinispanna). Sau khi dat dén do,
chiing tf tang, tic 1a thic, s& bi€n mAt va cudi cung dwa dén trang thdi
ndi ma chi thé va d6i tugng khong con phin biét. DAy 1a v phan biét
tri (avikalpa-vijnana). Trang thdi t6i hau l1a V& Tru Niét Ban
(apratisthita-nirvana) nghia la sy thanh tyu ty do hoan toan, khong con
bi rang budc & noi nao nita. A Lai Da ciing dugc goi 1a Tang Thic vi
né 12 noi ma tit cd nhitng hinh dong dudc sin sinh ra. C4i tAm thi
bi€n hién chu cdnh thanh tdm thic. A-Lai Da hay thic thit tim dugc
goi 12 “So Ning Bi€n” vi cdc thiic khidc déu tir d6 ma ra. Mot khai
niém vé gido thuyét dic biét quan trong vdi trudng phdi Du Gia. Thuit
ngl nay c6 khi dugc cac hoc gid Tay phudng dich 1a “Tang Thic,” vi
n6 1a cdi kho chita, ndi ma ti't cd nhitng hanh dong dugc sin sinh ra.
Tang thifc c4t gift nhitng gi dugc chita vao né cho dén khi ¢6 hoan cinh
thich hgp cho ching hién ra. Nhitng dich gia Tay Tang lai dich né la
“Cin ban clia tit cd” vi né 1am nén tdng cho moi hién tugng trong
vong sanh tif va Ni€t Ban. Qua thién tip va tham du vio nhitng thién
nghiép, ngudi ta tir tir thay th& nhitng chiing ti phién nio biing nhitng
chiing tt thanh tinh; mot khi ngudi ta thanh tinh héa mot cach toan dién
A Lai Da, thi d6 dudc coi nhu 1a “Tinh Thic.” A Lai Da c6 nghia la céi
tAm cAt chita tit cd. N6 di chung véi bdy thiic dugc sinh ra trong ngdi
nha v6 minh. A Lai Da tang thitc (d€ bat thic). Y thitc cin ban vé& moi
ton tai hay y thitc di truyén, ndi nhitng hat giong karma lot vao va giy
ra hoat dong tAm than.

Zen Fragrance in the Lankavatara Sutra

The Lankavatara Sutra is a philosophical discourse attributed to
Sakyamuni as delivered on the Lanka Mountain in Ceylon. It may have
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been composed in the fourth of fifth century A.D. The sutra stresses on
the eight consciousness, the Tathagatha-garbha and gradual
enlightenment through slow progress on the path of meditative training;
the major idea in this sutra is regarding that sutras merely as indicators,
i.e. pointing fingers; however, their real object being only attained
through personal meditation. Of the many sutras that were introduced
into China since the first century A.D., the one in which the principles
of Zen are more expressly and directly expounded than any others, at
least those that were in existence at the time of Bodhidharma, is the
Lankavatara Sutra. According to Zen master D.T. Suzuki in Essays in
Zen Buddhism, Volume I (p.87), the special features of this Sutra,
which distinguish it from the other Mahayana writings, are, to give the
most noteworthy ones: first, that the subject-matter is not
systematically developed as in most other Sutras, but the whole book is
a series of notes of various lengths; secondly, that the Sutra is devoid
of all supernatural phenomena, but filled with deep philosophical and
religious ideas concerning the central teaching of the Sutra, which are
very difficult to comprehend, due to tersity of expression and to the
abstrue nature of the subject matter; thirdly, that it is in the form of
dialogues exclusively between the Buddha and the Bodhisattva
Mahamati, while in the other Mahayana Sutras the principal figures are
generally more than one besides the Buddha himself, who addresses
them in turn; and lastly, that it contains no Dharanis or Mantrams; those
mystical signs and formulas supposed to have a miraculous power.
These singularities are enough to make the Lankavatara occupy a
unique position in the whole lore of the Mahayana school. Zen, as its
followers justly claim, does not base its authority on any written
documents, but directly appeals to the enlightened mind of the Buddha.
It refuses to do anything with externalism in all its variegated modes;
even the Sutras or all those literary remains ordinarily regarded as
sacred and coming directly from the mouth of the Buddha are looked
down upon, as we have already seen, as not touching the inward facts
of Zen. Hence its reference to the mystic dialogue between the
Enlightened One and Mahakasyapa on a bouquet of flowers. But
Bodhidharma, the founder of Zen in China, handed the Lankavatara
Sutra over to his first Chinese disciple Hui-k'o as the only literature in
existence at the time in China in which the principles of Zen are taught.
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When Zen unconditionally emphasizes one's immediate experience as
the final fact on which it is established it may well ignore all the
scriptural sources as altogether unessential to its truth; and on this
principle its followers have quite neglected the study of the
Lankavatara Sutra. However, in order to justify the position of this
sutra on Zen for those who have not yet grasped it and yet who are
desirous of learning something about it, an external authority may be
quoted and conceptual arguments resorted to in perfect harmony with
its truth. This was why Bodhidharma selected this Sutra out of the
many that had been in existence in China in his day. There have been
four translations into Chinese, the first by Dharmaraksa between 412-
433, which no longer exists; the second was by Gunabhada in 443, 4
books; the third by Bodhiruci in 513, 10 books; the fourth by
Siksananda in 700-704, 7 books. There are many treatises and
commentaries on it, by Fa-Hsien and others. This is one of the sutras
upon which the Zen and Yogacara schools are based. In fact, this was
the sutra allowed by Bodhidharma, and is the recognized text of the
Ch’an School. In the Lankavatara Sutra, Sakyamuni Buddha predicted,
“In the future, in southern India, there will be a great master of high
repute and virtue named Nagarjuna. He will attain the first Bodhisattva
stage of Extreme Joy and be reborn in the Land of Bliss.”

The Lankavatara Sutra emphasizes that the practice of meditation
is not an exercise in analyse or reasoning.The Lankavatara Sutra is one
of the Zen texts that naturally emphasizes the importance of
"Enlightenment,” which is defined here as the "state of consciousness
in which Noble Wisdom realizes its own inner nature." And this self-
realization constitutes the truth of Zen, which is emancipation and
freedom. Zen practitioners should always remember that the practice
of meditation is not an exercise in analysis or reasoning. The sword of
logic has no place in the practice of awareness, concentration, and
understanding, and those of stopping and looking. When we cook we
must monitor the fire under the pot. When the sun’s rays beat down on
the snow, the snow slowly melts. When a hen sits on her eggs, the
chicks inside gradually take form until they are ready to peck their way
out. These are images which illustrate the effect of practicing
meditation. The Zen sect insists that salvation could not be found by
study of books. However, this does not mean that Zen followers do not
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study Buddhist books at all. On the contrary, their own teachings are
saturated with references to such works as the Vajra-Sutra and the
Lankavatara Sutra, the two favorites of the Zen sect. Meditation is one
of the best methods to tame our bodies and to regulate our minds.
Taming the body keeps it from acting in random, impulsive ways.
Regulating the mind means not allowing it to indulge in idle thoughts,
so it is always pure and clear. Then wherever we go, to the ends of
space or the limits of the Dharma Realm, we are still right within our
self-nature. Our inherent nature contains absolutely everything.
Nothing falls outside of it. It is just our fundamental Buddha-nature.
Thus, Zen followers strongly believe that the study of sutras should
play only a subordinate role compared with the demands of dhyana and
spiritual realization.

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

According to the Lankavatara Sutra and the Mind-Only School,
reality has three natures (svabhavalakshana-traya). The first is the
“Imagination”. Because of forgetfulness and prejudices, we generally
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cloak reality with a veil of false views and opinions. This is seeing
reality through imagination. Imagination is an illusion of reality which
conceives of reality as an assembly of small pieces of separate entities
and selves, causes of distinction, discrimination and hatred. In order to
deal and break through interdependence, practitioner should meditate
on the nature of interdependence or the interrelatedness of phenomena
in the processes of creation and destruction. The second nature is the
“Interdependence”. The consideration is a way of contemplation, not
the basis of a philosophic doctrine. If one clings merely to a system of
concepts, one only becomes stuck. The meditation on interdependence
is to help one penetrate reality in order to be one with it, not to become
caught up in philosophical opinion or meditation methods. The raft is
used to cross the river. It is not to be carried around on your shoulders.
The finger which points at the moon is not the moon itself. The third is
the nature of ultimate perfection. In the nature of ultimate perfection,
reality is freed from all false views produced by the imagination.
Reality is reality. It transcends every concept. There is no concept that
can adequately describe it, not even the concept of interdependence.
To assure that one doesn’t become attached to a philosophical concept,
Mind-Only School speaks of the three non-natures to prevent the
individual from becoming caught up in the doctrine of the three
natures. The essence of Mahayana Buddhist teaching lies in this.

The Buddha also taught about three states of mind in the
Lankavatara Sutra. Mental intelligence or spirit of mind. Whether
something objective is troublesome or not often depends on the state of
mind rather than the object itself. If we think that it is trouble, then it is
trouble. If we do not think that it is trouble, then it is not trouble.
Everything depends on the mind. For example, sometimes during
meditation we are interrupted by outside noises. If we dwell on them
and cling to them, they will disturb our meditation, but if we dismiss
them from our minds as soon as they arise, then they will not cause a
disturbance. If we are always demanding something out of our life,
then we will never be content. But if we accept life as it is, then we
know contentment. Some people seek happiness through material
things; other people can be happy without many material things. Why?
Because happiness is also a state of mind, not a quantitive measure of
possessions. If we are satisfied with what we are and have now, then
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we are happy. But if we are not satisfied with what we are and have
now, that is where unhappiness dwells. The desire is bottomless,
because no matter how much is put into it, it can never be filled up, it
always remains empty. The Sutra in Forty Two Chapters taught:
“Though a person filled with desires dwells in heaven, still that is not
enough for him; though a person who has ended desire dwells on the
ground, still he is happy.” According to the Lankavatara Sutra, there
are three states of mind or consciousness, or three kinds of perception.
First, the Tathagata-garbha or the original or fundamental unsullied
consciousness of mind, the eighth or alaya. Second, manifested mind or
consciousness diversified in contact with or producing phenomena,
good or evil. Third, discrimination or consciousness discrimnating and
evolving the objects of the five senses.

In the Lankavatara Sutra, the Buddha taught methods of realizing
the Suchness of Truth. According to the Lankavatara Sutra, Zen
practitioners should try their best to realize the suchness of truth. This
realization is also called “Dhyana on Suchness”, or Tathatalambanam,
or Dhyana depending on suchness. This is the dhyana depending upon
suchness. This is the dhyana which relies on the suchness of truth, third
of the four Dhyanas described in The Lankavatara Sura. The object of
the discipline is to realize the suchness of truth by keeping thoughts
above the dualism of being and non-being and also aboe the twofold
notion of egolessness. According to the Lankavatara Sutra, the Buddha
emphasized the inner attainment of the truth, not the teaching realized
by all the Tathagatas of the past, present, and future. The realm of the
Tathagatagarbha which is the Alayavijnana belongs to those
Bodhisattva-Mahasattvas who follow the course of truth and not to
those philosophers who cling to the letter, learning, and mere
discourse.

In the Lankavatara Sutra, the Buddha also showed practitioners the
realm of Self-relization of Supreme Wisdom of the Tathagata. The
main thesis of the Lankavatara Sutra is the content of Enlightenment;
that is, the Buddha's own inner experience concerning the great
religious truth of Mahayana Buddhism. The sutra refers to the Alaya-
vijnana as the storage of all karmic seeds; however, such reference in
fact does not constitute the central thought of the Sutra, it is merely
made use of in explaining the "noble understanding of the Buddha's
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inner experience." According to the Lankavatara Sutra, when King
Ravana was requesting the Buddha through the Bodhisattva Mahamati
to disclose the content of his inner experience regarding the realm of
self-realization of supreme wisdom of a Tathagata, the king
unexpectedly noticed his mountain-residence turned into numberless
mountains of precious stones and most ornately decorated with
celestial grandeur, and on each of these mountains he saw the Buddha
manifested. And before each Buddha there stood King Ravana himself
with all his assemblage as well as all the countries in the ten quarters
of the world, and in each of those countries there appeared the
Tathagata, before whom again there were King Ravana, his families,
his palaces, his gardens, all decorated exactly in the same style as his
own. There was also the Bodhisattva Mahamati in each of these
innumerable assemblies asking the Buddha to declare the content of
his inner experience; and when the Buddha finished his discourse on
the subject with hundreds of thousands of exquisite voices, the whole
scene suddenly vanished, and the Buddha with all his Bodhisattvas and
his followers were no more; then King Ravana found himself all alone
in his old palace. He now reflected: "Who was he that asked the
question? Who was he that listened? What were those objects that
appeared before me? Was it a dream? or a magical phenomenon?" He
again reflected: "Things are all like this, they are all creations of one's
own mind. When mind discriminates there is manifoldness of things;
but when it does not it looks into the true state of things." When he thus
reflected he heard voices in the air and in his own palace, saying:
"Well you have reflected, O King! You should conduct yourself
according to this view!" The Lankavatara Sutra is not the only recorder
of the miraculous power of the Buddha, which transcends all the
relatice conditions of space and time as well as of human activities,
mental and physical; but most of the Mahayana literature is also has
the same style of recording the miraculous powers of the Buddha.
Besides, the Pali scriptures are by no means behind the Mahayana in
this respect. Not to speak of the Buddha's threefold knowledge, which
consists in the knowledge of the past, the future, and of his own
emancipation, he can also practice what is known as the three wonders,
which are the mystic wonder, the wonder of education, and the wonder
of manifestation. However, when we carefully examine the miracles
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described in these sutras, we see that they have no other objects in
view than the magnification and deification of the personality of the
Buddha.

The Lankavatara Sutra also emphasizes five important laws in the
practice of meditation. According to Zen Master D. T. Suzuki in The
Studies In The Lankavatara Sutra, there are five categories of forms.
They are Name (nama), Appearance (nimitta), Discrimination (Right
Knowledge (samyagijnana), and Suchness (tathata). Those who are
desirous of attaining to the spirituality of the Tathagata are urged to
know what these five categories are; they are unknown to ordinary
minds and, as they are unknown, the latter judge wrongly and become
attached to appearances. The first law is Names of all appearance or
phenomena: Names are not real things, they are merely symbolical,
they are not worth getting attached to as realities. Ignorant minds move
along the stream of unreal constructions, thinking all the time that there
are really such things as “me” and “mine.” They keep tenacious hold of
these imaginary objects, over which they learn to cherish greed, anger,
and infatuation, altogether veiling the light of wisdom. These passions
lead to actions, which, being repeated, go on to weave a cocoon for the
agent himself. He is now securely imprisoned in it and is unable to free
himself from the encumbering thread of wrong judgments. He drifts
along on the ocean transmigration, and, like the derelict, he must
follow its currents. He is again compared to the water-drawing wheel
turning around the same axle all the time. He never grows or develops,
he is the same old blindly-groping sin-commiting blunderer. Owing to
this infatuation, he is unable to see that all things are like maya,
mirage, or like a lunar reflection in water; he is unable to free himself
from the false idea of self-substance (svabhava), of “me and mine,” of
subject and object, of birth, staying and death; he does not realize that
all these are creations of mind and wrongly interpreted. For this reason
he finally comes to cherish such notions as Isvara, Time, Atom, and
Pradhana, and becomes so inextricably involved in appearances that he
can never be freed from the wheel of ignorance. The second law is
Appearances or phenomena: Appearances (nimitta) mean qualities
belonging to sense-objects such as visual, olfactory, etc. The third law
is Discrimination: Discrimination (vikalpa) means the naming of all
these objects and qualities, distinguishing one from another. Ordinary



125

mental discrimination of appearance or phenomena, both subjective
and objective, saying “this is such and not otherwise;” and we have
names such as elephant, horse, wheel, footman, woman, man, wherein
Discrimination takes place. The fourth law is Corrective wisdom
(Samyagjnana): Corrective wisdom, which correct the deficiencies of
errors of the ordinary mental discrimination. Right Knowledge consists
in rightly comprehending the nature of Names and Appearances as
predicating or determining each other. It consists in seeing mind as not
agitated by external objects, in not being carried away by dualism such
as nihilism and eternalism, and in not faling the state of Sravakahood
and Pratyekabuddhahood as well as into the position of the
philosopher. The fifth law is Bhutatathata or Tathata: Bhutatathata or
absolute wisdom reached through understanding the law of the
absolute or ultimate truth. When a word of Names and Appearances is
surveyed by the eye of Right-Knowledge, the realisation is achieved
that they are to be known as neither non-existent nor existent, that they
are in themselves above the dualism of assertion and refutation, and
that the mind abides in a state of absolute tranquility undisturbed by
Names and Appearances. With this is attained with the state of
Suchness (tathata), and because in this condition no images are
reflected the Bodhisattva experiences joy.

Finally, zen fragrance in the Lankatavara can always be found in
the eight consciousnesses. According to Buddhism, “Vijnana” is
another name for “Consciousness.” Hinayana considered the six kinds
of consciousness as “Vijnana.” Mahayana considered the eight kinds of
consciousness as “Vijnana.” Externalists considered ‘“vijnana” as a
soul. Consciousness is another name for mind. Consciousness means
the art of distinguishing, or perceiving, or recognizing, discerning,
understanding, comprehending, distinction, intelligence, knowledge,
learning. It is interpreted as the “mind,” mental discernment,
perception, in contrast with the object discerned. According to
Buddhism, our “Nature” is the “Buddha”. The “Consciousness” is the
“Spirit”, the “Intention” or “Mano-vijnana” is the “Discriminating
Mind”, and the “Mind” is what constantly engages in idle thinking. The
“Nature” is originally perfect and bright, with no conception of self,
others, beauty, or ugliness; no falling into numbers and discriminations.
But as soon as there is “Consciousness”, one falls into numbers and
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discriminations. The “Intention” or “Mano-vijnana” also makes
discriminations, and it is the sixth consciousness. It is relatively turbid,
while the seventh and eighth consciousnesses are relatively more pure.
There are eight kinds of consciousness: eye, ear, nose, tongue, body,
mind, klista-mano-vijnana, and alaya-vijnana. Fundamentally speaking,
consciousness is not of eight kinds, although there are eight kinds in
name. We could say there is a single headquarters with eight
departments under it. Although there are eight departments, they are
controlled by just one single headquarters. When we talk about
“Consciousnesses” we usually misunderstand with the sixth
consciousness according to Buddhist psychology. In fact, consciousness
is the function of the mind. There are six basic sense consciousnesses,
and the sixth one being the mental consciousness. Buddhist psychology
bases the perception process on six sense faculties: sight, hearing,
smell, taste, touch and thought. Each faculty relates to a sense organ
(eye, ear, nose, tongue, body and mind) and to a consciousness which
functions specifically with that organ. The sixth consciousness, or the
mind consciousness is not the mind, it is the function of the mind; it
does not depend on any of the five sense faculties, but on the
immediately preceding continuum of mind. Mental consciousness
apprehends not only objects (form, sound, taste, smell and touch) in the
present time, but it also apprehends objects and imagines in the past
and even in the future, then it transfers these objects or imagines to the
seventh consciousness, and in turn, the seventh consiousness will
transfer these objects to the Alaya Consciousness. Let us examine the
body and mind to see whether in either of them we can locate the self,
we will find in neither of of them. Then, the so-called “Self” is just a
term for a collection of physical and mental factors. Let us first look at
the aggregate matter of form. The aggregate of form corresponds to
what we would call material or physical factors. It includes not only our
own bodies, but also the material objects that surround us, i.e., houses,
soil, forests, and oceans, and so on. However, physical elements by
themselves are not enough to produce experience. The simple contact
between the eyes and visible objects, or between the ear and sound
cannot result in experience without consciousness. Only the co-
presence of consciousness together with the sense of organ and the
object of the sense organ produces experience. In other words, it is
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when the eyes, the visible object and consciousness come together that
the experience of a visible object is produced. Consciousness is
therefore an extremely important element in the production of
experience. Consciousness or the sixth sense, or the mind. This sense
organ together with the other five sense organs of eyes, ears, nose,
tongue, and body to produce experience. The physical and mental
factors of experience worked together to produce personal experience,
and the nature of the five aggregates are in constant change.
Therefore, according to the Buddha’s teachings, the truth of a man is
selfless. The body and mind that man misunderstands of his ‘self’ is not
his self, it is not his, and he is not it.” Devout Buddhists should grasp
this idea firmly to establish an appropriate method of cultivation not
only for the body, but also for the speech and mind. Besides, we also
have the seventh consciousness, or the mano-vijnana, which is the
transmitting consciousness that relays sensory information from the
mind to the Alaya Consciousness, or the eighth consciousness which
functions as a storehouse of all sensory information.

The Lankavatara Sutra shows practitioners methods of cultivation
of the eighth consciousnesses. This system of the five sense-vijnanas is
in union with Manovijnana and this muatuality makes the system
distinguish between what is good and what is not good. Manovijnana in
union with the five sense-vijnanas grasps forms and appearances in
their multitudinous apsect; and there is not a moment’s cessation of
activity. This is called the momentary character of the Vijnanas. This
system of vijnanas is stirred uninterruptedly and all the time like the
waves of the great ocean. The first consciousness is the Sight
consciouness: Sight-preception, the first vijnana. The function of the
eye consciousness is to perceive and apprehend visual forms. Without
the eye consciousness we could not behold any visual form; however,
the eye consciousness depends on the eye faculty. When the eye
faculty and any form meet, the eye consciousness develops instantly. If
the eye faculty and the form never meet, eye consciousness will never
arise (a blind person who lacks the eye faculty, thus eye consciousness
can never develop). Buddhist cultivators should always understand
thoroughly this vital point to minimize the meeting between eye faculty
and visual forms, so that no or very limited eye consciousness will ever
arise. The Buddha reminded his disciples that meditation is the only
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means to limit or stop the arising of the eye consciousness. The second
consciousness is the Hearing consciousness: The function of the ear
consciousness is to perceive and apprehend sounds; however, ear
consciousness depends on the ear faculty. Ear faculty and any sound
meet, the ear consciousness develops instantly (in a deaf person, ear
faculty and sounds never meet, therefore no ear consciousness will
arise). Buddhist cultivators should always remember this and try to
practise meditation stop or close the ear consciousness if possible. The
third consciousness is the Scent consciousness: The nose consciousness
develops immediately from the dominant condition of the nose faculty
when it focuses on smell. Nose consciousness completely dependents
on the nose faculty. Someone who lacks smelling capability, nose
faculty and smell never meet, therefore, nose consciousness will never
arise. Buddhist cultivators should always practise meditation to stop or
close the nose consciousness. The fourth consciousness is the Taste
consciousness: The tongue consciousness develops immediately
through the dominant condition of the tongue when the tongue faculty
focuses on a certain taste. At that very moment, we experience and
distinguish between tastes and desire arises. The fifth consciousness is
the Touch consciousness: Contact should not be understood as the mere
physical impact of the object on the bodily faculty. It is, rather, the
mental factor by which consciousness mentally touches the object that
has appeared, thereby initiating the entire cognitive event. Body
consciousness develops when the dominant condition in which the body
faculty meets an object of touch. The location of the body faculty is
throughout the entire body. Cognition of the objects of touch, one of
the five forms of cognition. Here a monk, on touching a tangible object
with the body, is neither pleased not displeased, but remains equable,
mindful and clearly aware. The sixth consciousness is the Mind or mano
consciousness: The thinking consciousness that coordinates the
perceptions of the sense organs. The mind consciousness, the sixth or
the intellectual consciousness is not the mind, it’s the function of the
mind. The sentient being’s mind is an ever-spinning whirlpool in which
mental activities never cease. There are four stages of production,
dwelling, change, and decay. A mind which does not depend on any of
the five sense faculties, but on the immediately preceding continuum
of mind. Mental consciousness apprehends not only objects (form,
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sound, taste, smell, touch) in the present time, but it also apprehends
objects in the past and imagines objects even in the future. Mental
consciousness will go with us from one life to another, while the first
five consciousnesses are our temporary minds. Consciousness is also
one of the five skandhas. The function of Manovijnana is by hypothesis
to reflect on Manas, as the eye-vijnana reflects on the world of forms
and the ear-vijnana on that of sounds; but in fact as soon as Manas
evolves the dualism of subject and object out of the absolute unity of
the Alaya, Manovijnana and indeed all the other Vijnanas begin to
operate. Thus, in the Lankavatara Sutra, the Buddha said: “Buddhist
Nirvana consists in turning away from the wrongfully discriminating
Manovijnana. For with Manovijnana as cause (hetu) and support
(alambana), there takes place the evolution of the seven Vijnanas.
Further, when Manovijnana discerns and clings to an external world of
particulars, all kinds of habit-energy (vasana) are generated therefrom,
and by them the Alaya is nurtured. Together with the thought of “me
and mine,” taking hold of it and clinging to it, and reflecting upon it,
Manas thereby takes shape and is evolved. In substance (sarira),
however, Manas and Manovijnana are not differentthe one from the
other, they depend upon the Alaya as cause and support. And when an
external world is tenaciously held as real which is no other than the
presentation of one’s own mind, the mentation-system (citta-kalapa),
mutually related, is evolved in its totality. Like the ocean waves, the
Vijnanas set in motion by the wind of an external world which is the
manifestation of one’s own mind, rise and cease. Therefore, the seven
Vijnanas cease with the cessation of Manovijnana.” The seventh
vijnana, intellection, reasoning: A Sanskrit term for “sentience.” In
Buddhism, it is called “mental faculty” for it constitutes man as an
intelligent and moral being. It is commonly thought to be equated with
the terms “citta” or “consciousness.” It is derived from the Sanskrit root
“man,” which means “to think” or “to imagine” and is associated with
intellectual activity of consciousness. This is the discriminating and
constructive sense. It is more than the intellectually perceptive. It is the
cause of all egoism (it creates the illusion of a subject “I” standing
apart from the object world) and individualizing of men and things (all
illusion arising from assuming the seeming as the real). The self-
conscious defiled mind, which thinks, wills, and is the principal factor
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in the generation of subjectivity. It is a conveyor of the seed-essence of
sensory experiences to the eighth level of subconsciousness. It is
described as a sea in which currents of thought surge and seethe. It is
the transmitting consciousness that relays sensory information from the
mind or mano consciousness to the storehouse or Alaya-vijnana.
According to The Lankavatara Sutra, this system of the five sense-
vijnanas is in union with Manovijnana and this muatuality makes the
system distinguish between what is good and what is not good.
Manovijnana in union with the five sense-vijnanas grasps forms and
appearances in their multitudinous apsect; and there is not a moment’s
cessation of activity. This is called the momentary character of the
Vijnanas. This system of vijnanas is stirred uninterruptedly and all the
time like the waves of the great ocean. Klistamanas consciousness is
the thinking consciousness that coordinates the perceptions of the sense
organs. The mind consciousness, the sixth or the intellectual
consciousness is not the mind, it’s the function of the mind. The
sentient being’s mind is an ever-spinning whirlpool in which mental
activities never cease. There are four stages of production, dwelling,
change, and decay. A mind which does not depend on any of the five
sense faculties, but on the immediately preceding continuum of mind.
Mental consciousness apprehends not only objects (form, sound, taste,
smell, touch) in the present time, but it also apprehends objects in the
past and imagines objects even in the future. Mental consciousness will
go with us from one life to another, while the first five consciousnesses
are our temporary minds. Consciousness is also one of the five
skandhas. This particularizing agency sits within the system of Vijnanas
and is known as Manas. This acts like the collection station for the first
six consciousnesses. The seventh of the eight consciousnesses, which
means thinking and measuring, or calculating. It is the active mind, or
activity of mind, but is also used for the mind itself. The waves will be
seen ruffling the surface of the ocean of Alayavijnana when the
principle of individuation known as Vishaya blows over it like the
wind. The waves thus started are this world of particulars where the
intellect discriminates, the affection clings, and passions and desires
struggle for existence and supremacy. This particularizing agency sits
within the system of Vijnanas and is known as Manas; in fact it is when
Manas begins to operate that a system of the Vijnanas manifests itself.
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They are thus called “object-discriminating-vijnana” (vastu-
prativikalpa-vijnana). The function of Manas is essentially to reflect
upon the Alaya and to create and to discriminate subject and object
from the pure oceans of the Alaya. The memory accumulated (ciyate)
in the latter is now divided into dualities of all forms and all kinds. This
is compared to the manifoldness of waves that stir up the ocean of
Alaya. Manas is an evil spirit in one sense and a good one in another,
for discrimination in itself is not evil, is not necessarily always false
judgment (abhuta-parikalpa) or wrong reasoning (prapanca-
daushthulya). But it grows to be the source of great calamity when it
creates desires based upon its wrong judgments, such as when it
believes in the reality of an ego-substance and becomes attached to it
as the ultimate truth. For manas is not only a discriminating
intelligence, but a willing agency, and consequently an actor. The
function of Manas is essentially to reflect upon the Alaya and to creat
and to discriminate subject and object from the pure oceans of the
Alaya. The memory accumulated (ciyate) in the latter is now divided
into dualities of all forms and all kinds. This is compared to the
manifoldness of waves that stir up the ocean of Alaya. Manas is an evil
spirit in one sense and a good one in another, for discrimination in itself
is not evil, is not necessarily always false judgment (abhuta-parikalpa)
or wrong reasoning (prapanca-daushthulya). But it grows to be the
source of great calamity when it creates desires based upon its wrong
judgments, such as when it believes in the reality of an ego-substance
and becomes attached to it as the ultimate truth. For manas is not only a
discriminating intelligence, but a willing agency, and consequently an
actor. Contemplation performed by vijnapti can remove the erroneous
perceptions brought about by manas. Manyana is a kind of intuition, the
sense that there is a separate self which can exist independently of the
rest of the world. This intuition is produced by habit and ignorance. Its
illusory nature has been constructed by vijnapti, and it, in turn,
becomes a basis for vijnapti. The object of this intuition is a distorted
fragment of alaya which it considers to be a self, comprised of a body
and a soul. It of course is never reality in itself, but just a
representation of reality. In its role as a self as well as consciousness of
the self, manyana is regarded as the basic obstacle to penetrating
reality. Contemplation performed by vijnapti can remove the erroneous
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perceptions brought about by manas. Buddhist Nirvana consists in
turning away from the wrongfully discriminating Manovijnana. The
function of Manovijnana is by hypothesis to reflect on Manas, as the
eye-vijnana reflects on the world of forms and the ear-vijnana on that
of sounds; but in fact as soon as Manas evolves the dualism of subject
and object out of the absolute unity of the Alaya, Manovijnana and
indeed all the other Vijnanas begin to operate. Thus, in the
Lankavatara Sutra, the Buddha said: “Buddhist Nirvana consists in
turning away from the wrongfully discriminating Manovijnana. For
with Manovijnana as cause (hetu) and support (alambana), there takes
place the evolution of the seven Vijnanas. Further, when Manovijnana
discerns and clings to an external world of particulars, all kinds of
habit-energy (vasana) are generated therefrom, and by them the Alaya
is nurtured. Together with the thought of “me and mine,” taking hold of
it and clinging to it, and reflecting upon it, Manas thereby takes shape
and is evolved. In substance (sarira), however, Manas and
Manovijnana are not differentthe one from the other, they depend upon
the Alaya as cause and support. And when an external world is
tenaciously held as real which is no other than the presentation of one’s
own mind, the mentation-system (citta-kalapa), mutually related, is
evolved in its totality. Like the ocean waves, the Vijnanas set in motion
by the wind of an external world which is the manifestation of one’s
own mind, rise and cease. Therefore, the seven Vijnanas cease with
the cessation of Manovijnana.” The eighth consciousness is the Alaya
consciousness: Alaya Vijnana, the receptacle intellect or
consciousness,  basic  consciousness,  Eighth  consciousness,
subconsciousness, and store consciousness. The storehouse
consciousness or basis from which come all seeds of consciousness or
from which it responds to causes and conditions, specific seeds are
reconveyed by Manas to the six senses, precipitating new actions,
which in turn produce other seeds. This process is simultaneous and
endless. “Alayavijnana is also called “Open knowledge”, the store of
knowledge where all is revealed, either good or bad. Alaya means a
house or rather a home, which is in turn a place where all the valued
things for use by us are kept and among which we dwell. Also called
” “eighth consciousness,” or “karma repository.”
All karma created in the present and previous lifetime is stored in the

“Store consciousness,
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Alaya Consciousness. According to the Consciousness-Only, there are
eight consciousnesses (sight, hearing, smell, taste, touch, mind, Mana
and Alaya). These consciousnesses enable sentient beings to
discriminate between right and wrong of all dharmas (thoughts,
feelings, physical things, etc). However, human beings have a deep
consciousness which is called Alaya-consciousness which is the actual
subject of rebirth, and is mistakenly taken to be an eternal soul or self
by the other consciousnesses. It is in the Alaya-consciousness that the
impressions of action and experience are stored in the form of ‘seeds’
and it is these seeds which engender further experiences according to
the individual situation. According to Asvaghosa Bodhisattva in the
Awakening of Faith and the Samparigraha, the Alaya or store id the
consciousness in which the true and the false unite. When Alaya
Consciousness becomes pure and taintless, it is Tathata (Thusness).
Also known as Alayavijnana. In the Lankavatara Sutra, the Buddha
told Mahamati: “Oh Mahamati! The Tathagata-garbha contains in itself
causes alike good and not-good, and from which are generated all
paths of existence. It is like an actor playing different characters
without harboring any thought of ‘me and mine.”” Alaya means all-
conserving. It is in company with the seven Vijnanas which are
generated in the dwelling-house of ignorance. The function of
Alayavijnana is to look into itself where all the memory (vasana) of the
beginningless past is preserved in a way beyond consciousness
(acintya) and ready for further evolution (parinama); but it has no
active energy in itself; it never acts, it simply perceives, it is in this
exactly like a mirror; it is again like the ocean, perfectly smooth with
no waves disturbing its tranquillity; and it is pure and undefiled, which
means that it is free from the dualism of subject and object. For it is the
pure act of perceiving, with no differentiation yet of the knowing one
and the known. According to Prof. Junjiro Takakusu in The Essentials
of Buddhist Philosophy, when all things are reflected on our mind, our
discriminating or imaginating power is already at work. This called our
consciousness (vijnana). Since the consciousness co-ordinating all
reflected elements stores them, it is called the store-consciousness or
ideation-store. The ideation-store itself is an existence of causal
combination, and in it the pure and tainted elements are causally
combined or intermingled. When the ideation-store begins to move and
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descend to the everyday world, then we have the manifold existence
that is only an imagined world. The ideation-store, which is the seed-
consciousness, is the conscious center and the world manifested by ideation is
its environment. It is only from the Buddha’s Perfect Enlightenment that pure
ideation flashed out. This pure ideation can purify the tainted portion of the
ideation-store and further develop its power of understanding. The world of
imagination and the world of interdependence will be brought to the real truth
(parinispanna). This having been attained, the seed-store, as consciousness,
will disappear altogether and ultimately will reach the state where there is no
distinction between subject and object. The knowledge so gained has no
discrimination (Avikalpa-vijnana). This ultimate state is the Nirvana of No
Abode (apratisthita-nirvana), that is to say, the attainment of perfect freedom,
not being bound to one place. The function of Alayavijnana is to look into
itself where all the memory (vasana) of the beginningless past is preserved in
a way beyond consciousness (acintya) and ready for further evolution
(parinama); but it has no active energy in itself; it never acts, it simply
perceives, it is in this exactly like a mirror; it is again like the ocean, perfectly
smooth with no waves disturbing its tranquillity; and it is pure and undefiled,
which means that it is free from the dualism of subject and object. For it is the
pure act of perceiving, with no differentiation yet of the knowing one and the
known. The Alaya is also called storehouse consciousness,” since it acts as the
repository (kho) of the predisposition (thién vé) that one’s actions produce.
The initiator of change, or the first power of change, or mutation, i.e. the
alaya-vijnana, so called because other vijnanas are derived from it. An
important doctrinal concept that is particularly important in the Yogacara
tradition. This term is sometimes translated by Western scholars as
“storehouse consciousness,” since it acts as the repository (kho) of the
predisposition (thién vé) that one’s actions produce. It stores these
predispositions until the conditions are right for them to manifest themselves.
The Tibetan translators rendered (hoan lai) it as “basis of all” because it
serves as the basis for all of the phenomena of cyclic existence and nirvana.
Through meditative practice and engaging in meritorious actions, one
gradually replaces afflicted seeds with pure ones; when one has completely
purified the continuum of the alaya-vijnana, it is referred to as the “purified
consciousness.” Alaya means all-conserving mind. It is in company with the
seven Vijnanas which are generated in the dwelling-house of ignorance.
Alaya means the preconsciousness, or the eighth consciousness, or the store-
consciousness. It is the central or universal consciousness which is the womb
or store consciousness (the storehouse consciousness where all karmic seeds
enter and cause all thought activities).
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Chuong Bay
Chapter Seven

Huong Thién Trong Kinh Ling Nghiém

Kinh Ling Nghiém tén ddy di 1a Kinh Pai Phat Padnh Thi Ling
Nghiém, 12 bd kinh thAm sdu nguyén tdc bing ti€ng Phan, dudc viét
vao th€ ky thi nhit sau Tdy Lich. Kinh Ling Nghiém dugc ngai
Paramartha (Chon D€) dem sang Trung qudc va dugc thira tuéng
Vuong Doan gitip dich vao khodng nim 717 sau T4y Lich (c6 ngudi
néi ring vi vu dich kinh khong xin phép ndy ma hoang d& nha Pudng
ndi gidn cach chic thira tuéng Vuong Dodn va truc xuit ngai Chon P&
v& An DP9). Bo kinh dugc phét trién va ton trong mot mot cach rong rii
& cac nu6c Phat Gido Pai Thira. Cling v6i cdc van dé khéc, kinh gitp
Phat ti tu tip Bd Tat Pao. Kinh con néi diy dd vé cic budc k& tiép
nhau d€ dat dugc gidc ngd vd thugng. Kinh ciing nhan manh dén dinh
luc, nhd vao d6 ma dat dugc gidc ngd. Ngoai ra, kinh con gidi thich vé
nhitng phuong phdp “Thién Tanh Khong” bing nhitng phuong thifc ma
ai ciing c6 thé chitng ngd dudc.

Trong Thién, n6i chitng nghiém ban than c6 nghia 12 nim 14y cd sy
khi vira phat khéi, khong qua bAt cit trung gian nao. Theo Kinh Ling
Nghiém, mot trong nhitng 15i vi thong thudng ctia Thién 14 "diing ngén
tay chi mit tring, thdy tring roi phdi quén ngén tay; ding nom bit c4,
nhung khi d bit dugc cd va dd bd chiing vao rd mot cdch an toan rdi
thi ph3i quén di cdi nom." Cd sy 12 nhu vay, cAn phdi nim ngay giita
ddi tay tran kéo né vudt mat; d6 1a thudt ti€p xit Thién dé ra cho chiing
ta. Ciing nhu thién nhién ghé tdm c4i trong rdng, Thién ghé tdm bt c
thit gi xen gifta cdi thyc va chiing ta. Theo Thién, khdng c6 gi khic
nhau hét, trén thuc t€, gilta hitu cyc va vo cuc, gilta xdc thit va linh
hdn. P6 toan 13 sy phin biét vu vo, 12 vong tudng, do tri thitc dung y
dit bay. Nhitng ai qud chd tAm dén chiing, hoic nhin diu ciing thiy
chiing trong sinh hoat thuc t&, &t chAp ngén tay 12 mit tring. Hanh gid
tu Thién nén ludn nhé ring d6i thi dn, budn ngd thi chi don gidn l1a
nim xuéng ma ngl, cé gi 1a vo cuc hitu cuc trong d6 hay sao? Chiing
ta hd ching tu di & chinh ching ta hay sao? Cudc d5i nhu né dugc
song 13 dd rdi. Chi vi c6 tri thiic len vao, gdy lo 4u, toan sit hai, nén
chiing ta ngirng di "cudc séng nhu nd 12", va tudng ring minh thi€u mot



136

cdi gi 6. Hanh gi3 tu Thién hiay d€ yén cho tri thitc dong dung trong
th€ gi6i riéng clia n6, diu sao né ciing c6 chd dung, nhung ditng bao
i @€ cho né 1am can tr§ dong song clia minh. N&u chiing ta c6 cd thi
nhin vao cudc dGi thi hay nhin né trong dong chay. Ching ta khong
nén ngin chan sy kién trong dong chdy ay trong bat ct trudng hop
nao; vi ngay lic chiing ta nhing tay vao dong chdy 4y thi cdi trong
sudt trong dong chdy Ay bi khud'y dong, ngirng phdn chi€u hinh 4nh ma
chiing ta di c6 tir vo thi va sé& ti€p tuc ¢6 cho d&n vd chung. Thién Su
Toéng Nhi't & ndi Huyén Sa, tinh Phiic Kién, c¢6 dén 800 dé ti. Ong
chiu d4nh hugng rat nhiéu & bo kinh Lang Nghiém. C6 mdot vi Tang hoi
Huyén Sa: “Thé nao 1a cdi tu ky clia ngudi hoc dao?” Su hdi lai ngay:
“Ong dung céi ty ky &y d€ 1am gi?” Khi néi d€n cdi “t6i’ 1a tifc khic
va chic chin chiing ta dang tao ra th€ hai diu clia cdi toi va cdi ching
phai tdi, nhu th& 12 rdi vao 1dm 14n cda trf thitc luan. Lan khic c6 mot
vi Tang hdi Huyén Sa: “Trom nghe Hoa Thugng c6 néi sudt mudi
phuong thé& gi6i 12 mot khdi minh chiu, cAu &y nén hi€u th& nao?”
Huyén Sa ddp: “Sudt mudi phuong thé gidi 12 mdt khdi minh chiu,
hi€u dé l1am gi?” Ngay hom sau Huyén Sa hdi lai vi Ting: “Mudi
phuong th€ gi6i 12 mot khdi minh chau, 6ng hi€u th€ nao?” Vi Ting
ddp: “Sudt mudi phuong th€ gi6i 12 mdt khdi minh chau, hiu dé€ lam
gi?” Huyén Sa néi: “Piing 13 dng dang la ca & dong ma.” Ngay kia
Huyén Sa dii trd vi vd quan Vi Gidm Quan. Vi hdi: “Thé nao la cdi ta
diing mdi ngay ma ching bi€t?” Huyén Sa khdng ddp ma mdi vi quan
diing trdi cdy. Vi dung r6i, lip lai cAu hdi. Su néi: “Pé chinh Ia cdi ta
diing mdi ngay ma ching biét.” Ngay khdc, c6 vi Ting hdi Huyén Sa:
“Xin Hoda Thugng chi cho con con dudng vio dao.” Huyén Sa hoi:
“Ong c6 nghe ti€ng sudi réc rach d6 khong?” Vi Ting dap: “Da c6.”
Huyén Sa néi: “P6 1a chd vao clia 6ng.” Phuong phdp ctia Huyén Sa
c6t 1am cho ngudi tim chan 1y ty minh hi€u thing trong chinh minh th&
nao 13 chan ly, thay vi thau thap 14y ki€n thic qua tay trung gian, vi
Thién khong bao git vién dén co tri suy ludn ma ludn ludn chi thing
dén nhitng gi ta tim cAu. Hanh gi4 tu Thién nén ludn cin trong v4i nim
muoi 4m ma dudc k& dén trong quyén thit Chin clia Kinh Ling Nghiém
nhu sau day:

Muii Thit Ma Chuéng Noi Sdc Udn: Sic uin hay tinh vat thé gdm
bon yéu t6, rin, 16ng, nhiét va di dong; cc gidc quan va ddi tugng clia
chiing. Hinh tuéng ctia vt chat. Cé nhiéu loai sic (vat chat, hinh thé,
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hay hinh ding vat thé. Noi sic (nhitng cin clia gidc quan nhu nhin,
nhi, ty, thiét, than). Ngoai sic (nhitng trin cdnh bén ngoai nhu mau
sdc, Am thanh, mui thom, huong vi, sy xtic cham). Kh3 ki€n hitu doi
sic (cdc sic tran, tring, xanh, vang, dd, v.v.). BAt khd ki&n hitu d6i sic
(thanh, huong, vi, xic). BAt kha ki€n vd ddi sic (nhitng vat thé triru
tugng). Sic 12 hinh thé, nhung thudng diing theo nghia thé chat, c6 mot
vi tri trong khong gian, va ngin ngai v6i nhitng hinh thé khic. Vay, sic
¢6 thé tich, do d6 c6 han cudc, bi tlly thudc. Sic phat hién khi hodi da
nhitng nhan duyén ndo dé, va tly nhitng nhan duyén &y ma tru mot
thdi gian, rdi tiéu diét mit. Sic von vd thudng, 1& thudc, hu gid, tuong
d6i, nghich ddo va sai biét. C6 hinh tudng thi goi la sic. Sic ciling c6
nghia la dd thit sic dep, hay loai nhan sic khi€n cho chiing ta m& mit.
Théi thudng ma néi, mit tha'y sic thudng bi sic trin mé hoic, tai nghe
am thanh thi bi thanh trin mé hoic, mili ngtti mui thi bi huong trin mé
hoic, ludi n€m vi thi bi vi trAn mé hoic, than xdc cham thi bi xdc trin
mé hoic. Trong Pao Pic Kinh ¢6 day: “Ngii sic linh nhin muc manh;
ngii Am linh nhan nhi lung; ngii vi linh nhian khiu sing”, c6 nghia la
nim sic khi€n mit ngudi ta mi, nim Am khi€n tai ngudi ta di€c, va
nim vi khi€n 1udi ngudi ta d6. Nhitng thit niy déu do bdi sic uin mé
hodc. Chinh vi vdy ma trong B4t Nha Tam Kinh, Ditc Phat day: “Néu
chiing ta khi€n dudc cho sic uin 12 khdng thi bén trong khong c6 tim,
bén ngoai khdng c6 hinh twéng, xa gan khong c6 vat thé.” N&u chiing
ta 1am dugc nhu 15i Phat day thi chiing ta khdng con gi nita d€ ma chap
trudc, tic 12 gidi thodt rdi vay. Theo Kinh Thi Ling Nghiém, Ditc Phat
day: “Ong A Nan! C6 ngudi mit lanh nhin 1én hu khong, lic ddu
khong thdy chi. Sau d6 mit mdi, thiy cdc hoa ddm nhdy rdi rit ling
xing § gitta hu khong. Sic 4m ciing viy. Ong A Nan! C4c hoa d6m d6
ching phai tir hu khong ma dén, ciing ching phai tif con mit ma ra.”
Thuc vay, 6ng A Nan, néu né tir hu khong dén, thi sau né phdi trd lai
vao hu khong. Nhung néu cé vat di ra di vao, thi khong phai 1a hu
khong. N&u hu khong khong phai 12 hu khong, lai khong thé d€ mic
cho hoa dém sinh diét. Ciing nhu than thé ctia 6ng A Nan khong dung
nap dudc thém mot A nan nita. Con nhu hoa dém tir con mit ra, néu
qua thé, tit nhién phai trd vao con mit. Hoa d6m di tir con mit ra thi
chic chin phai c6 tinh thdy. Ma néu c6 tinh thay, thi khi di ra 1am hoa
ddm gitta hu khong, khi quay trd lai phdi thd'y dudc con mit. Con néu
khong c6 tinh thdy, thi khi di ra dd 1am béng 1da giita hu khdng, dén
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khi tr§ vé s& 1am béng 10a & con mit. N€u vay, khi thd'y hoa dom I& ra
con mit khong mdi. Sao lai chi khi thdy hu khong rong sudt méi goi la
mit 1anh? Vay dng nén biét riing sic Am hu vong, von ching phai tinh
nhin duyén hay tinh ty nhién. Sic uin thudc vé thian, con bon uin kia
thuoc vé tim. Theo Hoa Thugng Piyadassi trong quyén “Con Pudng
C6 Xua,” sic udn chita dung va bao gbm T Pai: dat, nudc, lira, gio.
Tuy nhién, t& dai khong don thuan 1a dat, nuéc, Ida, va gi6 nhu chiing
ta thudng nghi. Trong tu tudng Phat gido, nhit I1a trong Vi Diéu Phép,
t dai c6 y nghia rong hon. Theo Kinh Ling Nghiém, quyén tht Chin,
c6 mudi sic 4m ma. Ma chudng thit nhdt la Théan ra khéi ngai: Ptc
Phat bdo 6ng A Nan khi dang trong 4y tinh nghién diéu minh, bon dai
ching xen dét, trong gidy 14t than c6 thé ra khdi chudng ngai. Ay goi
12 minh tinh luvu dat cdnh hién tién, nhd cong dung tam thdi ma dugc
nhu vdy. Khong phai 1a chitng Thanh, dirng khdi tim cho 1a Thanh, goi
12 cdnh gidi t6t. N&u cho 12 Thénh, thi lién bi quan ta. Ma chudng thit
nhi la Trong Than Nhat Tring: Ong A Nan! Lai do tAim 4y, tinh nghién
diéu minh, trong than rdng sudt. Ngudi d6 bdng nhién 14y ra cic loai
giun sdn & trong than. Than tuéng con nguyén, khong bi tdn thuong.
b6 goi la tinh minh lvu 16 hinh thé. A,y chi 12 tinh hanh, tam thdi dugc
nhu vdy. Khong phai 1a chitng Thanh, dirng khdi tim cho 1a Thanh, goi
12 cinh gidi tot. N&u cho 12 Thadnh lién bi quin ta. Ma chudng thit ba la
Tinh Phdch Ddp Poi Hop: Lai do tim Ay, trong ngodi tinh nghién. Khi
Ay hon phdch, y chi, tinh than, thdy déu xen vao, dip ddi lam chd lam
khach, trir thin chdp tho. Bong trong hu khong nghe ti€ng thuyét phdp,
hoic nghe mudi phuong dong té nghia bi mat. Ay goi 13 tinh phach dip
ddi hgp ly, thanh tyu thién ching. Tam thdi dudc nhu vay, khong phai
1a chitng Thénh, dirng kh&i tAm cho 1a Thdnh, goi 1a cénh gidi tot. Néu
cho 1a Thanh, lién bi quan td. Ma chudng thit tw la Phdt Hién Ra: Lai
do tAm Ay, ding ling trong sudt, sdng tir bé trong phat ra. Mudi phuong
khip héa thanh sic vang Diém phl dan. TAt cd cdc giong loai héa ra
thanh Nhu Lai. Khi 4y bdng thdy Dic Ty Lo Gid Na ngdi trén dai
Thién Quang, nghin ditc Phit nhiéu chung quanh. Trim tc qudc dd
ciing cdc hoa sen ddng thdi xuit hién. Ay goi 1a tim hén linh ngd
nhiém thanh. TAm quang siang chéi, chi€u céc th€ gidi. Tam thdi dugc
nhu vy, chit khong phdi 1a chitng Thanh, dirng kh3i tAm cho 1a Théanh,
thi goi 12 c4dnh giGi t6t. N&u cho 1a Thanh, lién bi quin ta. Ma chuéng
thit nam la Hu Khong Héa Thanh Sdc Bdu: Lai do tAm &y tinh nghién,
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diéu minh, xem xét khong dirng, d¢ nén, hang phuc, viing ép qud phan.
Lic d6 bdng nhién mudi phuong hu khdong héa thanh bdy sic bdu,
hoic trim sic ddng thdi ddy khip, ching chuéng ngai nhau. Cic mau
xanh, vang, o, tring déu hién hién. P6 1a cong luc d& ép qué phan,
tam dugc nhu vy, chit khong phai 1a chitng Thanh, ditng khdi tAm cho
12 Thdnh, thi goi 12 cidnh gidi t6t. N&u cho 12 Thdnh, lién bi quan ta.
Ma chudng thit sdu la Trong Toi Thdy Vat: Lai do tAm d6, nghién cdu
triét dé€, tinh quang ching loan. Bong lic nira dém, § trong nha tdi,
thdy ciac dd vat, ching khdc ban ngay. Ma vat trong nha t5i ciing
ching mat. P6 1a t€ tAm mat trirng, xem thay rong sudt. Tam dude nhu
vay, chd khong phéi 1a chitng Thanh, ditng khdi tim cho 1a Thanh, goi
12 c4nh gi6i tdt. N&u cho 1a Thénh, lién bi quan ta. Ma chudng thit bdy
la Than Gidng Nhu Cdy Cé: Lai do tam d6, ti€n vao, min phin vao
ndi rdng khong. Chan tay bdng nhién giong nhu ciy cé, lira ddt dao cit
khong hé biét. Lita sang thiéu ciing khdng néng, dao cit thit nhu don
ciy. P6 1a tiéu bd tridn cidnh va x6 dep ti dai, mot mit thudn tdy. Tam
thdi dudc nhu vay, chd khong phdi 1a chitng Thanh, dirng khdi tAim cho
12 Thdnh, thi goi 12 cdnh gidi t6t. N&u cho 1a Thédnh, lién bi quin ta.
Ma chuéng thit tam la Nhin thdy moi noi déu thanh nudc Phdt: Lai do
tAm d6, thanh tyu thanh tinh, 1im cong tinh tAim. Bdng nhién thi'y ndi
song, dat bing mudi phuong déu thanh nudc Phat, ddy dd bidy moén
bdu, sang chéi khip ca. Lai thiy hiing sa Phat day diy hu khong, 1au
cdc tot dep. Nhin xudng thdy dia nguc, xem trén thién cung khdng
chuéng ngai. P6 1a tai mong thiy cbi Phat, tu twdng ladu ngay héa
thanh, chit khong phai 1a ching Thanh, ditng khdi tdm cho 1a Thénh,
2oi 12 cdnh giGi t6t. Néu cho 12 Thénh, lién bi quin td. Ma chudng thit
chin la Nghe duoc xa: Lai do tAm Ay, nghién ctfu siu xa. Bdng ban
dém tir xa nhin thdy lang x6m, tinh, chg, dudng x4, thin tdc, quyén
thudc, hoic nghe ti€ng néi. P6 1a bic tAm, d& nén tim qud, tim bay
xa, nén thay chd xa, chit khong phdi 1a chitng Thénh, dirng khéi tAm
cho 12 Thénh, goi l1a c4dnh gi6i t6t. Néu cho 1a Thénh, lién bi quan ta.
Ma chuéng thit muoi la Thdy thién tri thitc: Lai do tim 4y, nghién citu
tinh cyc, thdy thién tri thitc, hinh thé ddi ddi, trong chdc 14t bdng nhién
thay d6i nhiéu cdch. P6 1a ta tAm bi yéu mi, hoidc mic thién ma vao
trong tAm phic, bdng dung thuyé&t phip, thong dat nghia miu. Pay
khong phdi 1a ching Thanh, ding khdi tim cho 1a Thdnh, ma sy dat
hé&t. N&u cho 1a Thdnh, lién bi quin ta.
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Muoi Thit Ma Chuéng Noi Tho Udn: Tho 1a phip tim s& nhan
lanh dung nap cédi cdnh ma minh ti€p xtic. Tho cling 12 c4i tim ném
qua nhitng vui, khd hay diing dung (vira y, khong vira y, khong vira y
ma ciing khong khong vira y). Tho 1a 1anh tho, phdt sanh cdm gidc. Khi
canh gidi dén, ching can suy nghi, lién ti€p tho, phdt ra cim gidc. Nhu
in mon gi thd'y ngon, 1a tho. Mic 4o dep thdy thich, 1a tho. O nha t3t,
cdm thay thich, 1a tho. Di xe tdt, ¢6 cdm gidc ém 4i, 1a tho. Khi thin
xtic cham bat ctf thit gi véi cAm gidc ra sao, ciing 1a tho. Khi chiing ta
gip nhitng ddi tugng hap din, ching ta lién phat khdi nhitng cdm gidc
vui suéng va luyén 4i. Khi gip phdi nhitng d6i tugng khong hap din,
thi chiing ta sinh ra cdm gidc kho chiu; n€u d6i tugng khong dep khong
xau thi chiing ta cdm thay dirng dung. TAt cd moi tao tic cla chiing ta
tir than, khiu va ¥ cling déu dugc kinh qua nhd cdm gidc, Phat gido goi
d6 1a “tho” va Phat khing dinh trong Thap Nhi nhian duyén ring “tho”
tao nghiép luan hdi sanh ti¥. Ong A Nan! Vi nhu ¢6 ngudi tay chin yén
dn, than thé diéu hoa, khdng c¢6 cdm gidc gi dic biét. Bdng 1dy hai ban
tay xoa vao nhau, hu vong cdm thay rit, tron, néng, lanh. Thu 4m ciing
nhu viy. A Nan! Nhitng cdm xtc trén, khong phdi tit hu khong dén,
ciing khong phdi tir do6i ban tay ra. That vay, dng A Nan! Néu tir hu
khong dén, thi da d&€n lam cdm xic ban tay, sao khong dén lam cdm
xtic ndi than thé. Cha 1& hu khong lai biét lva chd ma dén lam cim
xtic? N&u tir ban tay ma ra, thi ding 1& khong cin phai dgi d&€n hai tay
hdp lai méi ra, ma lic nao cdm xic ciing ra. Lai néu tir ban tay ma ra,
thi khi hgp lai, ban tay bi€t c6 cdm xtc, dén khi rdi nhau, cdi cdm xiic
tdt chay vao. Xuong tly trong hai cdnh tay phai bi€t cdm xidc di vao
dé&n chd nao. Lai phdi c6 tim hay bié€t liic ndo ra, ltic ndo vao, rdi lai
phai c6 mot vat goi 1a cdm xic di di lai lai trong than thé. Sao lai dgi
hai tay hgp lai phdt ra tri gidc méi goi 1a cdm xtc? Theo Hdoa Thugng
Piyadassi trong quyén “Con Pudng CS Xua,” moi cdm tho cla chiing
ta déu nim trong nhém “Tho” ndy. Tho cé ba loai: Lac tho, khé tho,
va phi lac phi kh& tho. Tho phdt sanh tiiy thudc ndi xtic. Thay mot sic,
nghe mot Am thanh, ngtyi mo6t mii, n€m mot vi, xic cham mot vat gi
d6, nhian thic mot y niém hay mdt tu tudng, con ngudi cdm nhan mot
trong ba loai tho vira néi trén. Chiang han, khi mit, hinh sic, va nhin
thiic gip nhau, chinh sy tuong hdp clia ba yé&u t8i ndy dudc goi la xic.
Xiic nghia 1a sy k&t hgp cla cin, tran, va thitc. Khi ba y&u td ndy cling
c¢6 mat thi khong cé sttc manh hay luc nao cé thé ngdn dugc Tho phat
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sinh. Vay nén biét: thu 4&m hu vong, von ching phai tinh nhan duyén
hay tinh ty nhién. Hanh gid tu tdp tinh thic nén ludn quén chi€u:
“Quén chi€u nhitng loai cAm tho nhv lac tho, khd tho va trung tinh tho.
Thau hi€u nhitng tho ndy dén di th€ nao. Quén chi€u tho chi ndy sanh
khi ndo c6 sy ti€p xtic gilta nhitng gidc quan ma thdi (mit, tai, miii,
1uGi, than, ¥). Quéan chi€u nhitng diéu trén d€ thiy 1 ring du tho vui,
tho kh& hay tho trung tinh, hiu qué cdia chiing déu 12 “kh&”. Theo Kinh
Thid Ling Nghiém, Ditc Phat nhic 6ng A Nan vé mudi thu &m ma. Ma
chudng thit nhdt la Ep minh sanh ra buén: Ong A Nan! Ngudi thién
nam d6, duong & lic thu Am chua bi phd, dugc rat sing chéi, tAim 4y
phdt minh. Bi d& ép qud phin, bdng phit budn vo cling. P&n ndi coi
rudi mudi nhu con nhd, thuong x6t d&€n chdy nudc mit. P6 12 dung
cong deé nén qud diang. HE biét thi khong 16i gi. Khong phai 1a ching
Thanh. H& ching mé thi ty tiéu. Néu cho 1a Thanh thi c6 ma Bi vao
trong tAm phti. Thay ngudi thi budn, than khéc thim thi€t. Mat chinh
thu va sé& bi chim dim. Ma chuéng thit nhi la Nang minh lén ngang vdi
Phdt: Ong A Nan! Lai trong cinh dinh, cdc thién nam t thdy sic 4m
tiéu, thu &m minh bach, thing tuéng hién tién. Cam kich quéd phin,
bdng sanh tAim manh mé& vo han, chi tdy cidc Pic Phiat. Cho 13 mot
niém c6 thé vugt khéi duge ba a ting ky ki€p. P6 1a vi cong phu hing
hdi cd ti€n c6 ging qua. Tinh ngd thi khong 18i. Ching phai 12 chiing
Thanh. H& ching mé thi cinh Ay tu tiéu hét. Néu cho 1a Thanh thi c6
ma Cudng vao trong tAm phd. Thiy ngudi 1a khoe khoang kiéu ngao,
ngd man khong ai biing. TAm 4y trén ching thi'y Phat, du6i ching thdy
ngudi. M4t chinh dinh, s& bi chim ddm. Ma chuéng thit ba la Trong
dinh hay nho: Lai trong dinh, cdc thién nam t thdy sic 4m tiéu, thu
4m minh bach, tru6c khong thdy cdnh gidi méi ching, lui lai thi mat
dia vi cii, sic tri kém mon, gifia chitng bi truy, khong thiy gi c4. Trong
tAm bdng nhién sanh rat kho khan, sudt ngdy nhé mai khong tan, 18y
1am siéng ning. P6 1a tu tim khdng tué, tv mat phuong tién. Biét thi
khong 16i. Khong phai 1a chitng Thanh. N&u cho 1a Thdnh thi ¢c6 ma
Nhé vao trong tim phi. Sdng chiéu tip trung tAim & mdt chd. MAt
chinh dinh, s& bi chim dim. Ma chudng thit tw la Tué da cudng: Lai
trong dinh, c4c thién nam tit thdy sic &m tiéu, thu Am minh bach, tué
luc nhiéu hon dinh, mit diing manh, do tinh hi€u thing wa hon ngudi ta,
dé trong tdm, cho 12 minh gidi ngang v6i Phat Ty Lo Gid Na. Pugc
chiit ii da cho 1a dd. D6 1a dung tim, bd mat hiing xét nét, dim noi tri
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ki€n. Bi€t thi khong 16i. Khdong phai chitng Thanh. N&u cho l1a Thanh
thi ¢c6 ma Hen, ty 14y 1am dd, vao trong tim phd. Thdy ngudi tu noi:
“Ta dugc dé nhat nghia d€ vo thudng.” MAt chinh dinh, sé& bi chim
didm. Ma chuéng thit nam la Thdy gian hiém hay lo: Lai trong dinh, cdc
thién nam ti thdy sic Am tiéu, thu &m minh bach. Sy chiing mdi chua
dudgc, tAm cii di mat. Xem hai chd dé, tu sinh gian hiém. Béng nhién
tam sinh lo vd cuing, nhu ngdi giudng sit, nhu udng thudc doc, long
ching mudn séng. Thudng cAu ngudi dé hai mang minh, mau dugc gidi
thodt. P46 1a tu hanh sai mit phuong tién. Bi€t thi khong 16i. Khong
phdi chiing Thanh. Né&u cho 1a Thdnh thi ¢6 ma hay Lo Riu vao trong
taim phd. Tay cAm dao ki€m, tu cit thit minh, mudn bd tho mang.
Hoic thudng lo budn chay vao rirng rd, ching chiu thdy ngudi. Mat
chinh dinh, s& bi chim dim. Ma chudng thit sdu la Thdy an lanh hay
mirng: Lai trong dinh, cdc thién nam ti thdy sic 4m tiéu, thu 4m minh
bach. O trong canh thanh tinh, tim yén lanh rdi. Bong nhién tu sinh
mirng vo6 han. Trong tim vui mirng khong thé ngin duge. P6 1a an
lanh, khong cé tué d€ ty cAm. Tinh ngd thi khong 18i. Khong phai
chitng Thanh. N&u cho 13 Thanh thi c6 ma va Vui Mirng vao trong tAm
phli. Thdy ngudi thi cudi, mia hat ngoai dudng. Tu cho 1a da dudc gidi
thodt vo ngai. MAt chinh dinh, sé& bi chim dim. Ma chudng thit bay la
Thdy hon khinh nguoi: Lai trong dinh, cdc thién nam t thdy sic 4m
tiéu, thu &m minh bach. Ty cho minh diy di. Bdng dung dai ngd man
khdi 1€n, nao ngao man ngudi ngang minh, ngao man ngudi hon minh,
hoic ngao man ting 1én, hoic ngao man thap hén, ddng thdi phat ra.
Trong tAm d4dm khinh mudi phuong Nhu Lai, hudng 13 céc bac thip nhu
Thanh Vin hay Duyén Gidc. P6 1a khi bdng bot thd'y minh hon, khong
c6 tué d€ citu. Tinh ngd thi khong 18i. Khong phdi chiing Thanh. N&u
cho 13 Thdnh thi ¢6 ma Pai Ngi Man vao trong tdim phi. Ching 1&
thip mi€u, phd hu kinh, tugng Phat. Bdo cdc cu si: “Tugng 1a kim
ddng, hoic 1a gb; kinh 12 14 cdy, hoic 12 vdi. Nhuc than chin thudng,
sao chiang tu cung kinh, trd lai nhitng chat gb, that 1a dién ddo.” Nhitng
ngudi qué tin theo bén phd bo kinh va tugng Phit, hay dem chén. Nghi
ngd chiing sanh, vao nguc vo gidn. Mit chinh dinh, s& bi chim dim. Ma
chudng thit tdm la Tué an tw cho la di: Lai trong dinh, cdc thién nam
tl thi'y sdc Am tiéu, thu Am minh bach. Trong c4dnh tinh minh, vién ngd
tinh 1y, dugc rat tuy thuidn. TAm bdng sinh khoan khodi vd cling. Néi
thanh Thanh, dugc rat tu tai. P6 1a nhan tué dudc khinh thanh. Tinh
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ngd thi khong 16i. Khong phdi ching Thdnh. Néu cho 1a Thénh thi c¢6
mot phan ma va Khinh Thanh vao trong tim phii, tu cho 1a day du,
ching cAu ti€n nita. Nhitng hang 4y phan nhiéu 13 Ty Kheo khong cé
hoc hdi, khi€n chiing sanh nghi ngd, bi doa nguc vo gidn. M4t chinh
dinh, s& bi chim dim. Ma chudng thit chin la Chdp khéng va phdp gidi:
Lai trong dinh, cdc thién nam tif thd'y sic 4m tiéu, thu 4m minh bach.
Trong cdnh minh ngd, dudc cdi tinh rdng khong sdng sudt. Bong dung
quay vé canh vinh diét, bic khong c¢6 nhian qui, mot mach vao khong,
khong tAm hién tién, cho d&€n sanh c4i hi€u biét hiing doan diét. Tinh
ngd thi khong 16i. Khong phdi chitng Thanh. Néu cho 1a Thénh thi ¢
ma Khong vao trong tim phd. Ché ngudi tri gidi, néi 1a ti€u thira. Bb
T4t gidc ngd khong, cAn gi phdi tri pham. Ngudi Ay thudng & nha tin
tAm dan viét, udng rugu in thit, hay 1am nhitng sy dim ué€. Vi siic ma
thu nhi€p cdc ngudi kia, khong sinh nghi bing. Ma quy nhiap tAm da
lau, hodc in nhitng dd nhd nhdp, ciing nhu 13 rugu thit. Mot mit déu
khong, phd luat nghi Phat. LAm cho ngudi bi 1Am mic t6i. M4t chinh
dinh, s& bi chim didm. Ma chudng thit muoi la Chdp c6 va budng dam:
Lai trong dinh, cdc thién nam ti thidy sic 4m tiéu, thu Am minh bach.
Tham dim noi cdnh hu minh. Cdnh d6 thAm nhip trong tdm c6t. TAm
dé6 bdng dung thi'y yéu vo ciing. Yéu d€n cling cuc phit cudng, bén
lam nhirng viéc tham duc. P6 1a dinh cdnh an thuin nhdp tdm, khong
tué d€ gift, 1Am vao cdc duc. Tinh ngod thi khong 16i. Khong phai chiing
Thdnh. N&u cho 1a Thénh thi ¢c6 ma DAm Duc vao trong tAm phi.
Chuyén néi tham duc 12 dao B6 DéE, gido héa cdc ngudi bach y binh
ding lam dam, cho hanh dam 1a i phdp ti. Vi sitc quy than nén trong
ddi mat phép thu nhi€p ké pham ngu, cho dén hang nghin hang van.
Ma sinh tim nham chdn, bd than thé ngusi 4y. Ho hét uy dic, bi mic
nan vdi nudc v6i dan. Nghi ngd chiing sanh vao nguc vd gidn. Mat
chdnh dinh, sé& bi chim dim.

Mui Thit Ma Chuéng Noi Tugng Udn: Y thic chia céc tri gidc ra
1am sdu loai (sic, thinh, huong, vi, xiic, va nhitng 4n tugng tinh than).
Tudng uin tic 1a tu tudng, y niém. Vi nim cin ti€p xic, linh tho cinh
gidi clia nim trin nén phdt sanh ra di th vong tudng, di thi ¥ niém.
Chiing thoat sanh thoat diét, khdi 1&én suy nghi dén sic va tho. Theo
theo Kinh Thii Ling Nghiém, Ditc Phit day: “Ong A Nan! Vi nhu c6
ngudi nghe n6éi qud md chua, nuéc mi€ng da chdy trong miéng. Nghi
dén tréo 1én doc cao, thdy trong 1ong ban chin dau mdi. Tudng Am
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ciing nhu vay. Ong A Nan! Néu cdi ti€ng chua d6, khong ty qui md
sinh, khong phdi ty miéng dng vao.” That vy dng A Nan, n€u chua tr
qua md sinh ra, thi qud md ci tu néi 1a chua, sao lai phdi dgi ngudi ta
n6i. N€u do miéng vao, thi miéng phdi tv minh nghe ti€ng, sao lai cin
c6 10 tai? Néu riéng tai nghe, sao nudc mi€ng khdng chdy ra & tai?
Tudéng tugng minh leo ddc, ciing tuong ty nhu th€. Vay nén biét: tudng
4m hu vong, von chang phai tinh nhin duyén hay tinh ty nhién. Theo
Hoa Thugng Piyadassi trong quyén “Con Pudng C6 Xwa,” nhiém vu
clia tudng 12 nhin biét d6i tuong, ci vat chit 1in tinh than. Ciling nhu
Tho, Tudng c6 siu loai: sic, thanh, huong, vi, xtic, phdp. Tudng trong
dao Phat khong dudc diing theo nghia ma cdc tri€t gia TAy phudng da
dung nhu Bacon, Descartes, vin vin, ma chi don thudn nhu mot sy
nhén thifc vé gidc quan. Cé mot sy tuong ddng nao d6 gitta Thitc Tri
(Vijanama), hay nhiém vu cia Thdc, va Tudng Tri (Samjanama), hay
nhiém vu ctia Tudng. Trong khi Thitc hay biét mdt d6i tugng, 1ap titc
Tam S& Tudng bit 14y diu hiéu dic biét nao dé cia d6i tugng, nhd
viy phan biét dugc né véi cdc ddi tugng khic, ddu hiéu dic biét nay Ia
cong cu gitip nhin ra ddi tugng vio cdc 1an khac. That vay, mdi l1an
chiing ta tré nén bi€t rd hon vé ddi tugng. Nhu vay, chinh Tudng 1am
ndy sanh ky tc. Theo Kinh Ling Nghiém, Ptic Phat day dng A Nan vé
mudi tudng Am ma. Ma chuéng thit nhdt la Tham cdu thién xdo: Ong A
Nan! Ngudi thién nam d6, thy &m hu diéu, ching mic ta Iy, vién dinh
phdt minh trong tam ma dia. TAm wa mé&n vién minh, phdn khéi tinh
than cifu xét, tham ciu sy khéo gidi. Khi d6 Thién ma nhan dip tién
1gi, nhap x4c ngudi, gidng kinh phdp. Ngudi d6 khong bi€t 1a bi ma
nhip, néi dudc Ni€t Ban vd thuong. P&n chd ngudi thién nam ciu
thién xdo, trdi toa cu ndi phdp. Trong gidy phiit hién hinh, hodc dng Ty
Kheo cho ngudi kia thdy, hoic lam D& Thich, dan ba, hoic Ty Kheo
Ni, ho#ic nim trong nha t&i, thin c6 4nh sdng. Ngudi tu ciu thién x4do
trén, ngu mé, 14m cho 1a Bd Tit, tin 15i né gido hda, phiéu dang tAm
minh, phd luat nghi Phat, 4m thim lam sy dim duc. Ua néi nhitng viéc
tai twdng qudi g8, hodc néi Nhu Lai chd dé ra ddi, hodc néi ki€p tin
Itra chdy, hodc néi dao binh, lam cho ngudi ta sd hai, khién cho gia tai
v6 ¢ bi t6n hai. P6 1a quy qudi ldu nim thanh ma, nio loan ngudi 4y.
DPé&n khi ma nham chdn, bd xdc ngudi, dé t¥ vdi thdy déu bi nan vua
phép nuée. Ong phai bi€t nhu the méi mong thodt khdi luan hdi. N&u
mé hoic ma khong biét 1a doa nguc vd gidn. Ma chudng thit nhi la
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Tham cdu du lich: Ong A Nan! Lai ngudi thién nam, thu 4m hu diéu,
ching mic t ly, vién dinh phat minh trong tam ma dia. TAm wa mén
phiéu dang, phan khdi tinh than citu xét, tham cau kinh nghiém. Khi dé
Thién ma nhan dip ti€n, nhdp xdc ngudi giang kinh n6i phdp. Ngudi do
khong bi€t 12 minh bi ma nhip, n6i dugc Ni€t Ban vo thugng. P&n chd
ngudi thién nam ciu du lich, trdi toa cu néi phap. Hinh né khong thay
ddi. Ngudi nghe phap bdng thdy thAin minh ngdi trén sen bau, toan thé
héa thanh sic vang. C4 ching nghe phip déu dugc nhu vay, cho l1a
chua tirng ¢6. Ngudi nghe ngu mé, 1Am cho 12 B T4t, dim dit cdi tAm
minh, ph4 luat nghi Phat, 4m thAm lam dim duc. Ngudi ma ua néi cdc
Phat tng th€, chd d6, ngudi 4y, 1a vi Phiat hda than dén ddy. Ngudi dé
tiic 12 vi BO Tat Ay d€n héa trong nhan gian. Thién nam thdy vay, tim
sinh khao khdt, ta ki€n Am thAm khdi 1én, chudng tri bi tiéu diét. D6 1a
Bat Quy ldu nim thanh ma, ndo loan ngudi d6. P&n khi ma nham
chén, bd xdc ngudi, dé ti véi thiy déu bi nan vua phép nuéc. Ong phai
bi€t truc mdi khéi luan hdi. Mé hoic khong biét, doa nguc vo gidn.
Ma chuéng thit ba la Tham cdu khé hgp: Lai ngudi thién nam, thy 4m
hu diéu, chfmg mic ta ly, vién dinh phat minh trong tam ma dia. TAm
wa mén thAm hgp, cang chuyén tinh than ctu xét, tham ciu khé& hogp.
Khi d6 Thién ma nhéan dip ti€n, nhdp xdc ngudi, giang kinh néi phap.
Ngudi d6 khong biét 12 bi ma nhap, néi duge Ni€t Ban vo thugng. Pén
chd ngudi thién nam cAu hdp, trdi toa cu néi phap. Hinh né va nhitng
ngudi ngodi nghe phdp khong ddi ddi chi. Vé bé trong, khi&n thinh gia
trudc khi nghe, tim tu khai ngd. Trong gidy lat ddi ddi, hoic dudc tic
ménh, hodc c6 tha tAm thong, hoic thdy dia nguc, hoic bi€t cic viéc
tot xAu trong nhin gian, hodc néi ké tung kinh. Ai nidy déu dudc vui
mirng, thdy chua tirng c6. Thién nam ngu mé, 1Am cho 12 B6 Tit, 1ong
luu luyén theo, phd ludt nghi Phit, &m thAm 1Am tham duc. Ngudi ma
ua néi Phat c6 16n nhd, cdc vi Phat trude sau, trong d6 cac Phat chian
gi, trai gai, BO Tat ciing vdy. Thién nam thdy vay, d6i mat ban tim,
d& vao ndi ta ngd. P6 1a My Quy lau nim thanh ma, ndo loan ngudi
Ay. P&n khi nham chdn, ma bd x4c ngudi, dé tir vdi thiy déu bi nan
vua phép nudc. Ong phéi biét truéc méi khdi luan hdi. Mé hoic khong
biét 12 doa nguc vo gidn. Ma chudng thit tw la Tham cdu bién bach,
phdn tdch: Lai ngudi thién nam, thu 4m hu diéu, ching mic ta Iy, vién
dinh phdt minh trong tam ma dia. TAm ua cidn ban, xem xét cho cling
tan sy bi€n héa clia sy vat, vé tinh chat thiy chung. TAm Ay cang tinyh
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sdng, tham ciu bién bach, phan tich. Khi d6 Thién ma nhén dip tién,
nhap xdc ngudi gidng kinh néi phap. Ngudi d6 khong bi€t 1a bi ma
nhap, néi dugc Ni€t Ban vo thugng. D&n chd ngudi thién nam cau bién
bach, trdi toa cu néi phdp. Thin né cé uy than, tri€t phuc cdc ngudi
cAu, khi€n cho dudi phdp toa, dit chua nghe phdp, tu nhién tim di
phuc. C4c ngudi Ay cho 1a Phat, B6 Bé, Niét Ban, Phdp than tic 1a
than thit hién tién cda ta. Cha cha, con con thay ddi sinh nhau, tic 1a
phép than thudng trd bat tuyét. Coi hién tai 12 x& Phat. Khdng ¢ coi
tinh ndo riéng, va khdng c6 tuwdng sic vang. Ngudi nghe tin chiu, bd
mat tAm truSc, thAn ménh quy-y, dugc chua tirng c6. Thién nam ngu
mé, 1Am cho 12 B6 Tét, xem xét cdi tim Ay, ph4 ludt nghi Phat, Am
thAm lam tham dyc. Ngudi ma uva néi: mit, tai, miii, ludi déu 1a tinh
dd, nam cin, nit cin tic 1a chd Bd D¢, Niét Ban. Cic ngudi nghe
khong biét, tin 15i u€ ngdn ay. P6 1a dc quy C6 Poc Yém Thing lau
nim thanh ma, nio hai ngudi d6. Pén khi nham chian, ma bd xic
ngudi, dé ti v6i thdy déu bi nan vua phép nuée. Ong A Nan! Ong phai
bi€t truSc, mdi khdi luan hdi. Mé hoic khong biét, doa nguc vd gidn.
Ma chuéng thit ndm la Tham cdu minh cdm: Lai ngudi thién nam, thu
4m hu diéu, ching mic ta Iy, vién ding phdt minh trong tam ma dia,
tAm wa cAm @ng, cttu xét tinh vi ching dit, tham cAu minh cAm. Khi dé
Thién ma nhan dip tién, nhdp xdc ngudi gidng kinh n6i phdp. Ngudi do
khong bi€t 12 bi ma nhap, néi dudc Ni€t Ban vo thugng. Dén chd ngudi
thién nam ciu cdm wng, trdi toa cu néi phap. Ma cé thé khi€n ngudi
nghe tam thdi thi'y than ngudi d6 nhu ca trim, nghin tudi. Long ngudi
nghe sinh yéu mén, khong rdi xa dugc, than lam diy t6, cling dudng
bon thi: in mic, 40 quin, thudc men, d6 ding, ching ngai khé nhoc.
Khi€n ngudi nghe thdy 1a Tién su, 1a thién tri thic, hét stc mén yéu,
thi€t tha nhu keo son, dugc cdi chua tirng c¢6. Thién nam ngu mé, 1am
cho 1a Bd Tit, 1ong hiing than cin, ph4 luit nghi Phat, Am thAm lam
tham duc. Ma ua néi: ddi trudce, ta sinh noi d6, dd ngudi n?iy, ngudi no,
duong thdi 12 v, 12 anh em véi ta. Nay dé€n do nhau. Pem nhau vé thé
gidi cla ta, cing dudng Phat & d6. Hodc ndi riéng c6 trdi dai quang
minh, Phat § d6, chu Phit nghi & d6. Ngudi nghe khong biét, tin 1am
15i d6i trd, quén mat bdn tim. D6 1a Lé Quy lau nim thanh ma, nio
loan ngudi d6. P&n khi nham chin, ma bd xdc ngudi, dé t& v4i thay
déu bi nan vua phép nuée. Ong A Nan! Ong phai biét truéc, méi khdi
luan hdi. Mé hoic khdng biét, doa nguc vo gidn. Ma chudng thit sdu la
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Tham cdu tinh mdt: Lai ngudi thién nam, thu 4m hu diéu, ching mic ta
Iy, vién dinh phdt minh trong tam ma dia. Tam wa thAm nhap, budc
minh khé nhoc, wa chd ving vé, tham cAu tinh mich. Khi d6, Thién ma
nhin dip tién, nhdp xdc ngudi giang kinh ndi phdap. Ngudi d6 khong
bi€t 12 bi ma nhip, néi dugc Ni€t Ban vd thugng. D&n chd ngudi thién
nam, trdi toa cu néi phap. Khi€n ngudi nghe déu bi&t ban nghiép. Goi
mot ngudi trong ching, bdo: “Nay nguoi chua bi€t ma da héa lam siic
sanh.” Rdi sai mdt ngudi ditng diing sau dap dudi, lam ngudi Ay ding
diay khong dudc. Ci4 ddm ngudi nghe déu kham phuc, kinh sg. C6
ngudi khdi tAim nghi chi, n6 da bi€t. Ngoai luat nghi cia Phat, cang
thém tinh khd. Ché bai Ty Kheo, midng nhi€c d6 ching. T 16 viéc
ngudi, chiang tranh hiém khich. Ua néi cdc viéc hoa phic chura dén, sau
thdy ding khong sai. P6 1a Pai Luc Quy lau nim thanh ma, nio loan
ngudi d6. P&n khi nham chdn, ma bd xdc ngudi, dé tir vdi thay déu bi
nan vua phép nudc. Ong A Nan! Ong phai biét trudc, méi khoi ludn
hdi. Mé hoic khong biét, doa nguc vo gidn. Ma chudng thit bdy la
Tham cdu tiic ménh: Lai ngudi thién nam, thu 4m hu diéu, ching mic
ta Iy, vién dinh ph4t minh trong tam ma dia. TAm ua tri kién, siéng khd
nghién tAm, tham cAu tic ménh. Khi d6 Thién ma nhan dip tién, nhap
xdc ngudi gidng kinh néi phap. Ngudi d6 khdong bi€t 1a bi ma nhap, néi
dudc Ni€t Ban vo thugng. P&n chd ngudi thién nam, trdi toa cu noéi
phdp. Ngudi nghe bdng nhién dugc hon ngoc bdu noi chd thuyét phap.
Ma d6 hoidc c6 khi hda lam sic sinh, miéng ngdm ngoc bau va cdc cia
bau nhu la sich, bua, cidc vat quy la, trudc dem trao cho ngudi nghe,
roi sau nhap xdc ngudi d6. Hodc cdm dd nhitng ngudi nghe, chon dudi
dat hon ngoc ngoc minh nguyét sdng chéi chd 4y. Cdc ngudi nghe
dudc chua ting c6. Thudng dn toan rau, khong d&n com. Hodc c6 khi
mot ngay chi in mdt hat virng hay mot hat gao, ma than thé vin béo
manh, vi stic ma hd tri. Ché bai Ty Kheo, ming nhi€c @ chiing, ching
tranh hiém khich. K& 4y thich n6i: phuong khac c6 kho bdu do cdc vi
Thdnh Hién & mudi phuong cit diu. Theo sau né thudng thiy c6 cédc
ngudi ky di. P6 1a son 1am, thd dia, Thanh Hoang, Xuyén nhac, quy
than 1au nim thanh ma. Hoic c6 té ra sw dim duc, phd gigi luat Phat.
Véi hoc tro thi 4m thaAm 1am sy ngii duc. Hoidc c6 tinh tién, thuin in
ciy cb. Nhitng viéc 1am khong cé nhit dinh. Nio loan ngudi d6. Pén
khi nham chdn, ma bé xdc ngudi, dé tir v6i thay déu bi nan vua phép
nudc. Ong A Nan! Ong phai bi€t trudc, méi khdi ludn hdi. Mé hoic
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khong biét, doa nguc vo gidn. Ma chudng thit tdm la Tham citu than
lyc: Lai ngudi thein nam, thy 4m hu diéu, ching mic ta Iy, vién dinh
phdt minh trong tam ma dia. TAm thich than thong, cdc phép bién héa,
nghién cttu cdi ngudn bi€n héa, tham 14y than lyc. Khi dé6 Thién ma
nhip dip ti€n, nhap xdc ngudi, giang ndi kinh phap. Ngudi d6 khong
bi€t 12 bi ma nhap, néi dugc Ni€t Ban vd thugng. D&n chd ngudi thién
nam, trai toa cu néi phap. Ngudi 4y hodc tay nim Iira sing chia d€ trén
diu cdc ngudi nghe. Lira sing dai hon vai thudc trén ddu mdi ngudi,
ma khong thdy néng, khong bi chdy. Hodc di trén nudc nhu trén dat
bing. Hoic giita hu khong ngdi yén ching dong. Hoic vao trong binh,
hoic & trong diy, hoic di qua tudng vich, khong hé chuéng ngai. Chi
ddi véi dao binh, ching dudc tu tai. Ma tu néi 1a Phat. ThAn mic 4o
tring, d€ cic Ty Kheo lam 1&. Ché bai ngudi tu thién ludt, ming nhi&c
dd chiing. Phit 1o viéc ngudi, chang tranh hiém khich. Thudng néi thin
thong tu tai. Hodc khi€n ngudi & ndi bén thdy Phat do. Stc quy mé
hoic ngudi, ching phai c6 chan that. Khen ngdi nhitng viéc hanh dim,
ching bd thd hanh. Pem viéc 6 nhdp, cho 13 truyén phdp. P6 1a Thién
bia Pai Luc, Son tinh, Hai tinh, Phong tinh, Ha tinh, Thé tinh, tit ca
cAy c6i sdng lau nhiéu ki€p déu c6 thé thanh tinh my, hoic long my,
hodc Tién min s0, s6ng lai [am my, hodc Tién d€n lic chét, hinh
khong tédn, c¢é con qudi chi khdc nhidp vao xdc, 1au nim thanh ma, nao
loan ngudi d6. P&n khi nham chan, ma bé xdc ngudi, d& ti va thiy
déu bi nan vua phép nuéc. Ong A Nan! Ong phai biét trudc, méi khdi
luan hdi. Mé hoic khong biét, doa nguc vd gidn. Ma chudng thit chin
la Tham cdu tham khéng: Lai ngudi thién nam, thu 4m hu diéu, ching
mic ta ly, vién dinh ph4t minh trong tam ma dia. TAm wa nhap diét,
nghién cttu tinh bi€n héa, tham ciu thim khong. Khi d6 Thién ma
nhin dip tién, nhdp xdc ngudi gidng kinh ndi phap. Ngudi d6 khong
biét 12 bi ma nhip, néi dugc Nié€t Ban vd thugng. D&n chd ngudi thién
nam, trdi toa cu néi phdp. Giita dai ching, hinh né bdng bi€n mat,
chiing khong trong thdy. Lai tif ndi hu khong hién ra, con mat ty tai.
Hoic hién than trong sudt nhu ngoc Ivu ly. Hodc dua tay chin, c6 mui
huong chién dan. Hoic dai ti€u tién nhu dudng phén. Ché bai gidi luat,
khinh bi ngudi xuit gia. Thudng néi khong nhan khdong qui. Mot phen
chét rdi 12 mat hin, khong con than sau. Cidc pham Thanh du dugc
khong tich, Am thim lam sy tham duc. Ngudi thu duc cling dugc khong
tim. Bdc bd nhan qua. B6 1a Tinh Khi Nhat Thuc, Nguyét thuc, Kim
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thach, Chi thdo, hodc 1an, phung, rua, hac trdi qua nghin muén nim
ching chét, héa ra linh, xuit sinh trong quéc do, 1du nim thanh ma,
nio loan ngudi d6. P&n khi nham chdn, ma bd xdc ngudi, dé ti véi
thdy déu bi nan vua phép nuéc. Ong A Nan! Ong phai biét trudc, méi
khéi luan hdi. Mé hoic khong biét, doa nguc vo gidn. Ma chudng thit
mudi la Tham cdu séng ldu: Lai ngudi thién nam, thu 4m hu diéu,
ching mic ta Iy, vién dinh phit minh trong tam ma dia. TAm thich s6ng
1au, kh6é nhoc nghién ngim, tham ciu song lau, bd than sanh tif phin
doan, mong dudc than bién dich, t€ twéng thudng con. Khi d6 Thién
ma nhin dip tién, nhip xdc ngudi, gidng kinh ndi phdp. Ngusi dé6
khong biét 12 bi ma nhap, néi dude Ni€t Ban vd thugng. D&n chd ngudi
thién nam, trdi tga cu ndi phap. Thich néi phuong khédc, qua lai khong
c6 tré ngai. Hodc qua mudn dim, nhdy mit trd lai, d€n phuong xa 18y
dd vat. Hodc ndi mot chd, trong mot nha, khodng vai budc, khi€n tir
phuong Pong sang phuong Tiy, di mau t&i nhiéu nim ching dén. Vi
th€ ngudi nghe tin, nghi 1a Phat hién tién. Thudng néi mudi phuong
chiing sanh déu 1a con ta. Ta sinh cdc Pitc Phat. Ta xudt hién ra th&
gi6i. Ta 1a 6ng Phat dau, xuat th& ty nhién, ching nhin tu ma dudc.
D6 1a Ty Tai Thién Ma & doi, khi€n cdc quyé&n thudc nhuw Gia Vin Tra
va Ty X4 Pong tif ctia TG Thién Vuong, ho chua phit tim, c6 stic dinh
hu minh thy hudng tinh khi; hodc ¢6 khi hién hinh cho ngudi tu hanh
xem thdy. Xung 1a Chap Kim Cang, cho ngudi song 1du. Hién thAn m§
nit, thinh hanh tham duc. Chua dugc mot nim, ciAn ndo da khod kiét.
N6i chuyén mdt minh. Nghe yéu my, ngudi khiac khong hi€u. Nhiéu
khi bi nan vua phép nudc. Chua kip xit hinh ma da chét kho. Nio loan
ngudi cho d&n chét. Ong A Nan! Ong phai biét truéc, méi khdi ludn
hdi. Mé hoic khong biét, doa nguc vo gidn.

Muoi Thit Ma Chuéng Noi Hanh Udn: Theo Kinh Thii Ling
Nghiém, Diic Phit dd nhic nhd 6ng A Nan vé mudi thit ma chuéng clia
ngudi tu Thién gy ra bdi Hanh Uin. Ma chudng thit nhdt la hai thit vé
nhdn: Mot 12 ngudi d6 thd'y gdc vo nhan. Tai sao? Ngudi 4y da dugc
sinh co toan phd, nhd nhin cin 800 cong diic, thiy trong tim van kiép:
chiing sanh theo dong nghiép chdy quanh, chét chd diy, sinh chd kia.
Chi thd'y ching sanh ludn hdi trong ngin Ay. Ngodi tdm van kiép ra,
bit khong thd'y gi nita. Bén cho la nhitng chiing sanh trong thé€ gian
mudi phuong, ngoai tim van ki€p, khong c6 nhan tr c6. BSi so do chap
trudc, mat chinh bién tri, doa lac vio ngoai dao, mé 1Am tinh B6 Dé.
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Hai la ngudi thdy ngon vo nhan. Tai sao? Ngudi ay doi vdi sinh cd, da
thdy cdn nguyén, nhu ngudi sinh ngudi, chim sanh chim. Con qua thi tir
xura nay van den, co van tring. Ngudi va trdi van di thing, sic sanh
van di ngang. Sic tring ching phdi giit rita ma thanh. Sic den ching
phai nhudém ma nén. T tim van ki€p, khdng c6 doi ddi. Nay hét cdi
hinh 4y, ciing lai nhu vy, ma t6i vin ching thAy B6 P&. Thé nao lai
c6 su thanh Bo PE&? M6i biét ngay nay cdc vat tugng déu goc khong
nhin. Vi so do chap tru6c nhu th€, mit chinh bi€n tri, doa lac ngoai
dao, mé 1am tinh B6 Pé. Ma chudng thit nhi la bon thit bién thuong:
Theo Kinh Thii Ling Nghiém, quyén Chin, phan Thip Hanh Am Ma,
Ditc Phat di nhic nhd ngai A Nan vé bon thit bi€n thudng nhu sau:
“Ong A Nan! Céc ngudi thién nam trong tam ma dia, chinh tim yén
ling sdng sudt. Ma chiang tim dudc chd tién cling tot cin ban clia 12
loai sinh. Xem xét trang thdi u thanh, thudng nhiéu dong bdn nguyén.
Trong vién thudng khéi so do chip truSc. Ngudi Ay bi dao vao luin
bon thit bi€n thudng.” Thuong Chdp vao Tam Cdnh. Mot la ngudi do
nghién cifu cling tot tAm canh, tinh chat déu khong c¢6 nhan. Tu tip ¢
thé biét trong hai van ki€p, mudi phuong ching sanh sinh diét, déu la
xoay van, ching hé tan mat, rdi chap cho la thudng. Thuong Chdp vio
tit dai. Hai 12 ngudi Ay nghién citu cling tot cin nguyén clia ti dai, tinh
thudng tru. Tu tap cé thé bi€t trong bon van ki€p mudi phuong chiing
sanh sanh diét déu la hiing thudng, ching hé tan mat. Rdi tir &6 chap
cho 1a thudng. Thuong Chdp vao luc cdn, mat na va thicc. Ba 1a ngudi
dé nghién citu cling tdt luc cin, mat na chip thy, trong tim y thitc, vé
chd ban nguyén, tinh hiing thudng. Tu tip cé thé biét trong tim van
ki€p tdt ca ching sanh xoay van chidng mat, ban lai thudng trd, dén
cuing tinh ching mat, rdi chdp cho 1a thudng. Thuong Chdp vao tudng.
Bon 12 ngudi d6 da cuing tot cdi cin nguyén cla tudng, hét cdi sinh 1y,
luu chi xoay van; sinh diét tudng tAm, nay da dit bit, ty nhién thanh
céi ly bat sanh diét. Nhan tim so do chip trudc cho 12 thudng. Vi chdp
thudng, ma mat chdnh bién tri, doa lac ngoai dao, mé 1am tinh Bo DéE.
Ma chudng thit ba la bon thit dién ddo: Mot 12, ngudi d6 quén sdt cdi
tam diéu minh, khip cdc c6i mudi phuong, tram nhién, cho 12 thin ngi
hoan toan, tir d6 chip 1 than ngd khip mudi phuong, yén ling, sing
sudt, ching dong. T4t ci ching sanh trong than ngi, tAm tu sinh tu
chét. Thi tinh cdch clia ngd tim Ia thudng. Con kia sinh diét, that Ia
tinh cdch vo thudng. Hai 13, ngudi d6 ching quén sit cdi tim, chi xem
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xét khdp c& mudi phuong hing sa qudc dd, thay cai chd ki€p bi hu, goi
12 ching tinh vd thudng hoan toan. Con cdi chd ki€p ching bi hu, goi
la thudng hoan toan. Ba 1a, ngudi d6 chi qudn sit cdi ngd tAm cua
minh, tinh t€ nhd nhiém, vi nhu vi trin Ivu chuyén mudi phuong, tinh
khong ddi ddi. C6 thé khién thin nay lién sinh lién diét, ma néi 12 tinh
ching hoai, vd goi 12 ngd tinh thudng. Bon 13, ngudi d6 biét tudng aAm
hét, thdy hanh &m con luu dong. Hanh 4m thudng luu dong, nén chip
lam tinh thudng. Cdc 4m sic, thu, tudng dd hét, goi 1a vo thudng. Vi so
do chdp trudc mdt phan v thudng, mdt phan thudng nhu trén, nén doa
lac ngoai dao, mé 1am tinh B6 Dé. Ma chudng thit tu la bon thit hitu
bién: Mot 1a ngudi d6 tAm chdp cdi sinh nguyén luu dung ching dit.
Chap qud khit va vi lai 1 hitu bién va chap tuong tuc 1a vo bién. Hai la
ngudi dé qudn sat trong tdm van ki€p thi thdy chiing sanh; nhung tru6c
tdm van ki€p thi bt khdng thdy nghe gi cd. Nén chd khong thdy nghe
thi cho 12 v6 bién, con chd thiy nghe lai cho 1a hitu bién. Ba 1a ngudi
dé chdp cdi ngd khip biét dudc tinh vo bién, tit cA moi ngudi déu bi
nga bi€t, ma ngd khong hay ho c¢6 tinh biét riéng, nén cho 1a ho khong
c6 tinh vo bién, ho chi 1a tinh hitu bién. Bon la ngudi d6 cung tot cdi
hanh &m khong, do cdi chd s& ki€n, tdm 19 tinh xem xét, so sanh t4t cd
chiing sanh, trong mot thain déu c6 mot nira sinh, mot nira diét. Ro biét
moi vat trong th€ gi6i déu mot nita hitu bién, mot nira vd bién. Vi so
do chap trudc hitu bién, vo bién, nén doa lac ngoai dao vi mé 1am tinh
Bb Bé. Ma chudng thit nam la bon thit kiéu loan: Lai cic thién nam,
trong tam ma dia, chinh tAm yén ling kién c6. Ma ching tim dugc chd
tién, cling tot cin bdn cua cdc loai sanh. Xem cdi trang thdi u thanh,
thudng nhi€u dong ban nguyén. Trong tri ki€n, khdi so do chdp trudc.
Ngudi d6 bi doa vao bon thit dién ddo, bat ti ki€u loan, bién k& hu
luan. Mot 12 ngudi d6 xem céi badn nguyén bi€n hda; thay cdi chd thay
ddi goi 1a “bi€n,” thdy cdi chd ndi nhau goi 1 “hiing,” thiy cdi chd bi
tha’y goi 1a “sinh;” ching thi'y chd bi thdy goi 1a “diét;” chd tuong tuc
khong doan goi 1a “ting;” chd tuong tuc gidn doan goi 1a “gidm;” mdi
céi c6 chd sinh goi 1a “c6;” mdi cdi c6 chd diét goi 1a “khong.” LAy ly
xem xét dung tAm thay riéng. C6 ngudi dén cau phdp hdi nghia, ddp:
“Tdi nay cling sinh, cling diét, cling c6, cling khong, cling ting, cling
gidm.” Céc thdi déu néi 16n xoOn, khi€n cho ngudi nghe quén mat
chuong ci. Hai 12 ngudi d6 xem xét tAim k§ cang, cdi chd xoay vin
khong c6. Nhan khdng ma ¢ chitng duge. C6 ngudi dén hoéi, chi ddp
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mot chit, khong ngoai chit “khong,” khong ndi gi cd. Ba la ngudi do6
xem xét k§ cang cdi tAim clia minh, cdi gi ciing c6 chd, nhan “c6” ma
chitng dugc. C6 ngudi dén hdi chi dip mot chit “phadi.” Ngoai chit
“phdi” ra khong néi gi cd. Bon 1a ngudi d6 déu thdy hitu, vo, vi cdi
canh phin hai, tAm ciing ki€u loan. C6 ngudi d&€n hdi lai ddp “cling c6”
tiic 1a “cling khong,” trong “ciing khdng” ching phdi “ciing ¢6.” Vi so
do chdp trude ki€u loan hu vo, nén doa lac ngoai dao va mé 1am tinh
Bb Pé. Ma chudng thit sdu la muoi sdu thit hitu tuéng: Lai c6 thién
nam, trong tam ma dia, chinh tAm yén ling kién c8. Ma ching tim dugc
chd tién, cing tdt cin ban clia cdc loai sanh. Xem cdi trang thdi u
thanh, thudng nhiéu dong ban nguyén. Chd luu vo tan, khdi so do chap
trude. Ngudi d6 bi doa vao dién ddo hitu tuéng sau khi chét. Hodc tu
kién c6 than, néi sic 1a nga, hoic thdy nga vién man, trim khip qudc
dd. N6i ngd c6 sic. Hoic kia tién canh duyén theo ngd ting dung. N6i
sic thudc ngi. Hodc ngd nudng & trong cdi hanh tuéng tuong tuc, néi
ngi & sic. Péu so do chip trudc ring sau khi chét c6 tuéng. Nhu vay
xoay van cé mudi sdu tuéng. T 4y hoic chdp ring rot rdo phién nio,
rot rdo B6 PéE, hai tinh cdch déu di ddi, ching c¢6 xiic ngai nhau. Vi so
do chdp tru6c sau khi chét rdi ¢ tuéng, doa lac ngoai dao, mé 1am tinh
Bb Pé. Ma chudng thit bdy la tdm thit vo twdng: Lai cdc thién nam,
trong tam ma dia, chinh tim yén ling kién c6. Ma ching tim dugc chd
tién. Cung tot cdn ban cla cdc loai sinh. Xem cdi trang thdi u thanh,
thudng nhiéu dong ban nguyén. Trong chd diét trlr sic, thu, tudng, khdi
so do chdp trudc, sau khi chét doa vao vo twéng dién ddo. Thay sic
diét, hinh khong s nhan. Xem tudng diét, tim khong chd budc. Biét
c4i thu diét, khong con ndi lién. Tinh 4m tiéu tan, dit ¢6 sinh 1y, ma
khong thu tudng, dong nhu ciy cd. C4i chat Ay hién tién, con khong
thé dugc, hudng 1a khi chét ma lai con cdc tudng? Nhan d6 so do, sau
khi chét, tuéng khong cé, nhu vy xoay van, c6 tim vo tudng. T d6
cho ring: ni€t ban, nhan qua, tit cA déu khong, chi c6 danh tir, hoan
toan doan diét. Vi so do chidp truc sau khi chét khong c6, doa lac
ngoai dao, mé 1am tinh Bd P&. Ma chudng thit tam la tam phii dinh:
Lai cdc thién nam, trong tam ma dia, chinh tAm yén ling kién c6. Ma
ching tim dugc chd tién. Cling tot cin ban clia cic loai sinh. Xem cdi
trang th4i u thanh, thudng nhi€u dong ban nguyén. P3i trong hanh &m
con, , va thu tudng diét, chap ca cé va khong, tu thé phd nhau. Sau khi
chét ngu6i Ay doa vao ludn Cu-Phi, khéi dién ddo. Trong sic, thu,
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tudng, thd'y c6 va ching phdi c6. Trong cdi hanh Am thién luu, xem
khong va ching khong. Nhu vdy xoay van cling tot ngii 4m, 18 gidi.
T4m cdi tuéng cu-phi, hé theo dugc mot cdi déu néi: “chét rdi c6 tuéng
khong tuéng.” Lai chdp ring cdc hanh tinh chit hay d&i ddi, tAm phat
ra thong ngd, c6 khong déu khong, hu that 1Am 18i. Vi so do chip trudc
chét rdi déu khong, hau lai mdi mit, khong thé néi dugc, doa lac ngoai
dao, mé 1am tinh B6 Pé. Ma chudng thit chin la bdy ché doan diét: Lai
céc thién nam, trong tam ma dia, chinh tdim yén ling kién c6. Ma
ching tim dugc chd tién. Cling tot cin ban clia cic loai sinh. Xem cdi
trang thdi u thanh, thudng nhiéu dong bdn nguyén. P&i vé sau khong
6, khdi so do chap truSc. Ngudi dé bi doa vao luan bdy thit doan diét.
Hoic chip cdi thin mat, hodc cdi duc diét tin, hodc cdi khd mat, hodc
cuc lac mat, hodc cuc x4 mat. Nhu vay xoay van ciing tot bdy chd hién
tién tiéu diét, mat roi khong con nita. Vi so do chip trudc chét rdi doan
diét, nén doa lac ngoai dao, mé 1am tinh B6 P&. Ma chudng thir muci
la ndm Niét Ban: Theo Kinh Thd Ling Nghiém, quyén Chin, phin
Thap Hanh Am Ma, Bic Phat dd nhic nhd Ngai A Nan vé nim Niét
Ban nhu sau: “Lai ¢6 ngudi thién nam, trong tam ma dia, chinh tdm
yén ling kién c¢d. Ma ching tim dugc chd tién. Cling tot cin bin clia
cdc loai sinh. Xem cdi trang thdi u thanh, thudng nhiém dong ban
nguyén. Chip sau khi chét phai c6, khdi so do chap trudc. Ngudi d6 bi
doa vao luan nim Niét Ban.” Vi so do do chap trudc nim Ni€t Ban ma
phdi doa lac ngoai dao, vd mé 1am tinh B& P&. Hoic 14y Duc Gi6i 1am
Niét Ban, xem thiy vién minh, sinh ra wa mén. Hoic 14y So Thién vi
tinh khong lo. Hodc 14y Nhi Thién tim khong khS. Hodc 1dy Tam
Thién ra't vui dep. Hodc 14y T¢ Thién khd vui déu mat, ching bi luin
hdi sanh diét. Mé trdi hitu 1du cho 13 vd vi. Nam chd an &n cho 1a
thing tinh. C nhu thé ma bi xoay van.

Muoi Thit Ma Chuéng Noi Thitc Udn: Theo Kinh Thi Ling
Nghiém, quyén Chin, Pitc Phat ¢4 nhic nhd ngai A Nan vé mudi thitc
Am ma nhu sau. Ma chudng thit nhdt la chdp nhédn va sé nhdn: A Nan!
Ong phai biét, ngudi thién nam d6 nghién ciing hanh 4m tiéu khong,
d6i véi thic di trd vé chd diu. Pa diat sanh diét, ma d6i véi tich diét
tinh diéu chua dugc vién. C6 thé khi€n cdi thin cin clia minh, cin
cach hop ly. Véi céc loai mudi phuong thong biét. Hi€u bi€t da thong
hop, ¢6 thé vao noi vién nguyén. N&u ddi v6i chd sé quy, 1ap cdi nhan
chon thudng, cho 1a thing gidi, thi ngudi 4y doa vé cdi chdp nhin, s
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nhan. Thanh ban & cda phai Ca Ty La chdp “minh d€” la chd s& quy,
mé B6 PE ciia Phat, bd mat tri ki€n. D6 1a cdi chap thi nhat 1ap tim
s dic, thanh qua s& quy, trdi xa vién thong, ngugc véi thanh Ni&t Ban,
sinh gi6ng ngoai dao. Ma chudng thit nhi la chdp nang phi nang: Ong
A Nan! Lai ngudi thién nam nghién cting hanh 4m tiéu khong, ddi véi
thitc da trg vé chd diu. Pa dit sinh diét, ma d6i vdi tich diét tinh di¢u
chua dudc vién. Néu d6i vdi chd sé quy, dm lam céi thé cta minh,
cuing tan cdi hu khong, trong 12 loai chiing sinh, déu 13 trong thin ta
mot loai Iuwu xuat ra, cho 1a thing gidi. Ngudi 4y doa vé cdi chdp ning
va phi ning. Thanh ban 1& cia phdi Ma Hé Thu La, hién cdi thin vo
bién, mé Bo D¢ clia Phit, bé mat tri ki€n. D6 1a cdi chdp thit hai, 1ap
tAm ning vi, thanh qud ning sy, trdi xa vién thong va thanh Ni&t Ban,
sinh tr&i dai man, cho riing ta trim khip tat cd. Ma chudng thit ba la
chdp thuong phi thuong: Lai ngudi thién nam nghién cling thanh 4m
tiéu khong, d6i véi thitc da trd vé chd ddu. Pa dit sinh diét, ma do6i
véi tich diét tinh diéu chua dudc vién. N&u doi véi chd sé quy, c6 cdi
chd nuong vé, thi ty nghi thin tim tir d6 lvu xuét, mudi phuong hu
khong déu do d6 phat khéi. Ct noi sinh khdi, d6 1a chd tuyén luu ra,
lam cdi than chan thudng, cho 1a khdng sinh diét. G trong sinh diét, da
chap 1a thudng tri. P4 1Am cdi bt sinh, lai mé cdi sinh diét. An tru noi
trAm mé, cho 13 thing gidi. Ngudi d6 doa vé chap thudng phi thudng.
Lam ban cda trdi Ty Tai, mé B6 Pé cta Phat, bd mat tri ki€n. P6 1a
céi chdp thit ba 14p cdi thm nhin y, thinh qud vong chdp, trdi xa vién
thong va thanh Niét Ban, sinh dién dio vién. Ma chudng thit tu la chdp
tri v6 tri: Lai ngudi thién nam nghién cing hanh 4m tiéu khong. Pa
dit sinh diét, ma doi vdi tich diét tinh diéu chua dugc vién. Néu ddi
véi chd bi biét, cdi bi€t n6 khip va hoan toan. Nhan cdi bi€t d6 1ap ra
ki€n gidi ring: “Mudi phuong thio moc déu goi 1a hitu tinh, véi ngudi
khong khdc. C4 cdy 1a ngudi, ngudi chét lai thAinh mudi phuong cd
cdy. Khong lya riéng cdi bi€n tri.” Cho 1a thing gidi. Ngudi 4y doa vé
céi chdp tri vo tri. Thanh ban 1it clia phdi Ba Tra Tién Ni, chap tat cd
c6 gidc, mé B P& clia Phat, bd mat tri ki€n. P6 13 cdi chap thd tu, 1ap
c4i tam vién tri, thinh qud hu vong, trdi xa vién thong va thanh Nié&t
Ban, sinh gidng biét dién ddo. Ma chudng thit ndm la chdp sinh vo
sinh: Lai ngudi thién nam nghién cing hanh 4m tiéu khong. Pa dit
sinh diét, ma d6i véi tich diét tinh diéu chua dugce vién. N&u d6i trong
céi tinh vién dung, cdc cin hd dung, di dugc tuy thuin. Bén d6i véi
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vién dung bi€n hoa, tit cd phat sinh, ciu lta sing chdi, ua nudc thanh
tinh, wa gi6 chu lvu, xem tran thanh tyu, mdi mdi phung su. LAy cdc
trAn 4y, phdt lam ban nhin, 1ap cho 13 thudng tru. Ngudi dé doa vé cdi
chap sinh vo sinh, 12 ban 1if ciia Ca Di€p Ba va Ba La Mon, tim siéng
ning ép xdc thd nudc Itta, ciu ra khdi sinh tir, mé B6 Pé ctia Phat, bd
mat tri ki€n. D6 1a cdi chdp thit nim: chdp trudc thd phung, bd tim
theo vat, 14p cdi nhian vong ciu, ciu cdi qua vong ky, trdi xa vién
thong va thanh Niét Ban, sinh giong dién ddo. Ma chudng thit sdu la
chdp quy vé quy: Lai ngudi thién nam nghién cling hanh 4m tiéu
khong. Pa ditt sanh diét, ma ddi véi tich diét tinh diéu chua dudc vién.
Né&u d6i v6i vién minh, ho chap trong vién minh ay trong rong, phd bd
cdc cdi bi€n héa, 18y cdi vinh diét 1am chd quy vy, sinh thing gidi.
Ngudi d6 doa vé cdi chdp quy vo quy. Lam ban 1it cia phdi chap “vo
tuéng thién” v Thuadn Nhd Pa, mé B6 D& ctia Phit, bd mat tri kié€n.
D6 1a cdi chdp thit sdu, 14p tim vién hu vd thanh qua khong vong, tréi
xa vién thong va thanh Ni€t Ban, sinh giong doan diét. Ma chudng thit
bay la chdp tham phi tham: Lai ngudi thién nam nghién cling hanh 4m
tiéu khong. Pa dit sinh diét, ma doi véi tich diét tinh diéu chua dugc
vién. N&€u ddi v6i vién thudng, ho kién ¢ than thudng trd, ddng vdi
cdi tinh vién hiing ching mait, sinh thing gidi. Ngudi Ay doa vé cdi
chdp tham phi tham. Lam ban lit cta phdi chap A Tu Pa Tién, cau
song lau, mé Bd Pé& ciia Phit, bd mat tri ki€n. P6 1a cdi chip thit bay:
chap trudc noi séng 14u, 14p cdi nhan ¢d vong, d€n qui song 1Au ma
khd, trdi xa vién thong va thanh Ni€t Ban, sinh giéng vong song lau.
Ma chudng thit tadm la chdp chdn phi chdn: Lai ngudi thién nam nghién
cing hanh Am tiéu khdng. Pa dit sanh diét, ma d6i véi tich diét tinh
diéu chua dudgc vién. Qudn sit cin ménh v6i trin cinh dung thong 1An
nhau, sg phdi tiéu hét, ¢cd ging lam cho cin cdnh bén chic. Noi d6
ngdi cung Lién Hoa, bi€n héa ra't nhiéu dd quy bau dep d&, budng lung
tAm minh, sinh thing gidi. Ngudi d6 doa vé cdi chip chan phi chan.
Lam ban 1t cda phdi Tra Chi Ca La, mé Bd P& ctia Phat, bd mat tri
ki€n. P6 1a cdi chdp thit tim, phdt nhian nghi sai, 1ap qua trin lao hung
thinh, xa trdi vién thong va thanh Nié€t Ban, sinh giong Thién ma. Ma
chuong thit chin la dinh tinh Thanh Vdn: Lai ngudi thién nam nghién
cting hinh 4m tiéu khong. Pa dit sinh diét, ma doi véi tich diét chua
dugc vién. Béi vé6i trong ménh minh, phan biét tinh, tho, tham, quyét,
chan, nguy. Nhan qud bdo ddp nhau, chi ciu cdm tng, trdi v6i dao
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thanh tinh. D6 1a thdy qua khd, doan tdp nhéan, chitng tich diét, tu dao
ly, & tich diét rdi thdi, ching ti€n t6i nita, sinh thing gidi. Ngusi d6 doa
v€ dinh tinh Thanh Vin. Lam ban 1i cda cdc Ting it hoc, Ting thugng
man, mé Bd P& cia Phat, bd mat tri ki€n. D6 12 cdi chdp thit chin, c6
lam day dd cong hanh, cAu qua tich diét, xa trdi vién thong va thanh
Nié&t Ban, sinh giong bi budc noi cdi khong. Ma chudng thit muoi la
dinh tinh Péc Gidc: Lai ngudi thién nam nghién cling hanh &m tiéu
khong. Pa dut sinh diét, ma d6i véi tich diét tinh diéu chua dudc vién.
Né&u d6i v6i vién dung thanh tinh gidc minh, nghién cling phat ra thAm
diéu. Bén 1ap Niét Ban, ma ching ti€n nifa, sinh thing gidi. Ngudi d6
bi doa vé dinh tinh Bich Chi. Lam ban Iit v6i cdc Duyén Gi4c, chfmg
hdi tim, mé B6 Pé cia Phat, bé mat tri ki€n. D6 1a cdi chap thit mudi,
tAm hgp véi vién gidc ciia Duyén Gidc, thanh qua tram minh, xa trai
vién thong va thanh Niét Ban, sinh giong gidc vién minh, ching héa
vién.

Zen Fragrance in the Surangama Sutra

The Surangama Sutra is also called the Sutra of the Heroic One.
This profound writing, originally in Sanskrit, written in the first century
A.D. The sutra was brought to China by Paramartha and translated into
Chinese with the assistance of Wang Yung about 717 A.D. (some said
that it was angered the T ang Emperor that this had been done without
first securing the permission of the government, so Wang-Yung was
punished and Paramartha was forced to return to India). It is widely
developed and venerated in all the Mahayana Buddhist countries.
Among other things, the sutra helps Buddhist followers exercising
Bodhisattva magga. It deals at length with the successive steps for the
attainment of supreme enlightenment. It also emphasizes the power of
samadhi, through which enlightenment can be attained. In addition, the
sutra also explains the various methods of emptiness meditation
through the practice of which everyone can realize enlightenment.

In Zen, by personal experience it is meant to get at the fact at first
hand and not through any intermediary; whatever this may be.
According to the Surangama Sutra, one of Zen favorite analogies is:
"To point at the moon a finger is needed, but woe to those who take the
finger for the moon; a fishing-tackle is welcome to catch a fish, but
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when the fish are caught and safely placed in the basket, why should
we eternally bother ourselves with the fishing-tackle?" Here stands the
fact, and let us grasp it with the naked hands lest it should slip away;
this is what Zen proposes to do. As nature abhors a vacuum, Zen abhors
anything coming between the fact and ourselves. According to Zen
there is no struggle in the fact itself such as between the finite and the
infinite, between the flesh and the spirit. These are idle distinctions
fictitiously designed by the intellect for its own interest. Those who
take them too seriously or those who try to read them into the very fact
of life are those who take the finger for the moon. Zen practitioners
should always remember that when we are hungry we eat; when we
are sleepy we just lay ourselves down; and where does the infinite or
the finite come in here? Are not we complete ourselves? Life as it is
lived suffices. It is only when the disquieting intellect steps in and tries
to murder it that we stop to live a "life as it is" and imagine ourselves to
be short of something. Zen practitioners should let intellect be alone, it
has its usefulness in its proper sphere, but let it not interfere with the
flowing of the life-stream. If we are at all tempted to look into it, do so
while letting it flow. The fact of flowing must under no circumstances
be arrested or meddled with; for the moment our hands are dipped into
it, its transparency is disturbed, it ceases to reflect our image which we
have had from the very beginning and will continue to have to the end
of time. Hsuan-Sha, a famous Fukien monk who had over 800 disciples.
He was greatly impacted by the Surangama Sutra. A monk asked
Hsuan-Sha: “What is my self?” Hsuan-Sha at once replied: “What
would you do with a self?” When talking about self, we immediately
and inevitably establish the dualism of self and not-self, thus falling
into the errors of intellectualism. Another time, a monk asked Hsuan-
Sha: “I understand you to say that the whole universe is one
transpicuous crystal; how do I get at the sense of it?” Hsuan-Sha said:
“The whole universe is one transpicuous crystal, and what is the use of
understanding it?” The following day, Hsuan-Sha asked the monk:
“The whole universe is one transpicuous crystal, and how do you
understand it? The monk replied: “The whole universe is one
transpicuous crystal, and what is the use of understanding it?” Hsuan-
Sha said: “I know that you are living on the cave of demons.” On
another occasion, while Hsuan-Sha was treating an army officer called
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Wei to tea, the latter asked: “What does it mean when they say that in
spite of our having it everyday we do not know it?”” Hsuan-Sha without
answering the question took up a piece of cake and offered it to him.
After eating the cake the officer asked the master again, who then
remarked: “Only we do not know it even when we are using it every
day.” Another day, a monk came to Hsuan-Sha and asked: “How can |
enter upon the path of truth?” Hsuan-Sha asked: “Do you hear the
murmuring of the stream?” The monk said: “Yes, I do.” Hsuan-Sha
said: “That is the way where you enter.” Hsuan-Sha’s method was thus
to make the seeker of the truth directly realize within himself what it
was, and not to make him merely the possessor of a second-hand
knowledge, for Zen never appeals to our reasoning faculty, but points
directly at the very object we want to have. Zen practitioners should
always be careful with fifty skandha-demon states which are
mentioned in book Nine of the Surangama Sutra as follows:

Ten States within the Form Skandha: The Form Skandha or the
aggregate of matter (four elements of our own body and other material
objects such as solidity, fluidity, heat and motion comprise matter). The
aggregate of form includes the five physical sense organs and the
corresponding physical objects of the sense organs (the eyes and
visible objects, the ears and sound, the nose and smell, the tongue and
taste, the skin and tangible objects). There are several different
categories of rupa. Inner rupa as the organs of sense (eye, ear, nose,
tongue, body). Outer rupa as the objects of sense (colour, sound, smell,
taste, touch). Visible objects (white, blue, yellow, red, etc.). Invisible
objects (sound, smell, taste, touch). Invisible immaterial or abstract
objects. Form is used more in the sense of “substance,” or “something
occupying space which will resist replacement by another form.” So it
has extension, it is limited and conditioned. It comes into existence
when conditions are matured, as Buddhists would say, and staying as
long as they continue, pass away. Form is impermanent, dependent,
illusory, relative, antithetical, and distinctive. Things with shape and
features are forms. Forms include all colors which can dim our eyes.
Ordinarily speaking, we are confused with forms when we see them,
hear sounds and be confused by them, smell scents and be confused by
them, taste flavors and be confused by them, or feel sensations and be
confused by them. In the Classic of the Way and Its Virtue, it is said:
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“The five colors blind the eyes; the five musical notes deafen the ears;
and the five flavors dull the palate.” Therefore, in the Heart Sutra, the
Buddha taught: “If we can empty out the Aggregate of Form, then we
can realize a state of there being ‘no mind inside, no body outside, and
no things beyond.”” If we can follow what the Buddha taught, we are
no longer attached to Forms, we are totally liberated. According to the
Suragama Sutra, the Buddha taught: “Ananda! Consider this example:
when a person who has pure clear eyes look at clear, bright emptiness,
he sees nothing but clear emptiness, and he is quite certain that nothing
exists within it. If for no apparent reason, the peson does not move his
eyes, the staring will cause fatigue, and then of his own accord, he will
see strange flowers in space and other unreal appearances that are wild
and disordered. You should know that it is the same with the skandha
of form. Ananda! The strange flowers come neither from emptiness nor
from the eyes.” The reason for this, Ananda, is that if the flowers were
to come from emptiness, they would return to emptiness. If there is a
coming out and going in, the space would not be empty. If emptiness
were not empty, then it could not contain the appearance of the arisal
and extinction of the flowers, just as Ananda’s body cannot contain
another Ananda. If the flowers were to come from the eyes, they would
return to the eyes. If the nature of the flowers were to come from the
eyes, it would be endowed with the faculty of seeing. If it could see,
then when it left the eyes it would become flowers in space, and when
it returned it should see the eyes. If it did not see, then when it left the
eyes it would obscure emptiness, and when it returned, it would
obscure the eyes. Moreover, when you see the flowers, your eyes
should not be obscured. So why it is that the eyes are said to be ‘pure
and bright’” when they see clear emptiness? Therefore, you should
know that the skandha of formis empty and false, because it neither
depends on causes and conditions for existence nor is spontaneous in
nature. The skandha of form relates to the physical body, while the
remaining four concern the mind. The skandha of rupa (or that which
has form). According to Most Venerable Piyadassi in “The Buddha’s
Ancient Path,” matter contains and comprises the Four Great Primaries
which are traditionally known as, solidity, fluidity, heat or temperature,
and motion or vibration. However, they are not simply earth, water, fire
and wind, though conventionally they may be so called. In Buddhist
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thought, especially in the Abhidhamma, the Higher Doctrine, they are
more than that. According to The Surangama Sutra, book nine, there
are ten states within the form skandha. The first demonic obstruction is
that body can transcend obstructions: The Buddha told Ananda that at
the point, as the person intently investigates that wondrous brightness,
the four elements will no longer function together, and soon the body
will be able to transcend obstructions. This state is called “the pure
brightness merging into the environment.” It is a temporary state in the
course of cultivation and does not indicate sagehood. If he does not
think he has become a sage, then this will be a good state. But if he
considers himself a sage, then he will be vulnerable to the demon’s
influence. The second demonic obstruction is that the light pervades
internally and he can extract intestinal worms: Ananda! As the person
uses his mind to intently investigate that wondrous light, the light will
pervade his body. Suddenly he will be able to extract intestinal worms
from his own body, yet his body will remain intact and unharmed. This
state is called “the pure light surging through one’s physical body.” It is
a temporary state in the course of intense practice, and does not
indicate sagehood. If he does not think he has become a sage, then this
will be a good state. But if he considers himself a sage, then he will be
vulnerable to the demon's’influence. The third demonic obstruction is
that the essence and souls alternately separate and unite: As the person
uses his mind to intently investigate inside and outside, his physical and
spiritual souls, intellect, will, essence, and spirit will be able to interact
with one another without affecting his body. They will take turns as
hosts and guests. Then he may suddenly hear the Dharma being spoken
in space, or perhaps he will hear esoteric truths being pronounced
simultaneously throughout the ten directions. This state is called “the
essence and souls alternately separating and uniting, and the planting
of good seeds.” It is a temporary state and does not indicate sagehood.
If he does not think he has become a sage, then this will be a good
state. But if he considers himself a sage, then he will be vulnerable to
the demons’ influence. The fourth demonic obstruction is that the
Buddhas appear: When a person’s mind becomes clear, unveiled,
bright, and penetrating, an internal light will shine forth and turn
everything in the ten directions into the color of Jambu-river gold. All
the various species of beings will be transformed into Tathagatas.
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Suddenly he will see Vairocana Buddha seated upon a platform of
celestial light, surrounded by a thousand Buddhas, who simultaneously
appear upon lotus blossoms in a hundred million lands. This state is
called “the mind and soul being instilled with spiritual awareness.”
When he has investigated to the point of clarity, the light of his mind
shine upon all worlds. This is a temporary state and does not indicate
sagehood. If he does not think he has become a sage, then this will be a
good state. But if he considers himself a sage, then he will be
vunerable to the demons’ influence. The fifth demonic obstruction is
that space takes on the color of precious things: As the person uses his
mind to intently investigate that wondrous light, he will contemplate
without pause, restraining and subduing his mind so that it does not go
to extremes. Suddenly the space in the ten directions may take on the
colors of the seven precious things or the colors of a hundred precious
things, which simultaneously pervade everywhere without hindering
one another. The blues, yellows, reds, and whites will each be clearly
apparent. This state is called “excessively subduing the mind.” It is a
temporary state and does not indicate sagehood. If he does not think he
has become a sage, then this will be a good state. But if he considers
himself a sage, then he will be vulnerable to the demons’ influence.
The sixth demonic obstruction is that the person can see thing in the
dark: As the person uses his mind to investigate with clear discernment
until the pure light no longer disperses, he will suddenly be able to see
various things appear in a dark room at night, just as if it were daytime,
while the objects that were already in the room do not disappear. This
state is called “refining the mind and purifying the vision until one is
able to see in the dark.” It is a temporary state and does not indicate
sagehood. If he does not think he has become a sage, then this will be a
good state. But if he considers himself a sage, then he will be
vulnerable to the demons’ influence. The seventh demonic obstruction
is that the person's body becomes like grass or wood: When his mind
completely merges with emptiness, his four limbs will suddenly
become like grass or wood, devoid of sensation even when burned by
fire or cut with a knife. The burning of fire will not make his limbs hot,
and even when his flesh is cut, it will be like wood being whittled. This
state is called “the merging of external states and blending of the four
elements into a uniform substance.” It is a temporary state and does not
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indicate sagehood. If he does not think he has become a sage, then this
will be a good state. But if he considers himself a sage, then he will be
vulnerable to the demons’ influence. The eighth demonic obstruction is
that the person sees everywhere turn into Buddha-lands: When his mind
accomplishes such purity that his skill in purifying the mind has
reached its ultimate, he will suddenly see the earth, the mountains, and
the rivers in the ten directions turn into Buddhalands replete with the
seven precious things, their light shining everywhere. He will also see
Buddhas, Tathagatas, as many as the sands of the Ganges, filling all of
space. He will also see pavilions and palaces that are resplendent and
beautiful. He will see the hells below and the celestial palaces above,
all without obstruction. This state is called “the gradual transformation
of concentrated thoughts of fondness and loathing.” It does not indicate
sagehood. If he does not think he has become a sage, then this will be a
good state. But if he considers himself a sage, then he will be
vulnerable to the demons’ influence. The ninth demonic obstruction is
that the person sees and hears distant things: As the person uses his
mind to investigate what is profound and far away, he will suddenly be
able to see distant places in the middle of the night. He will see city
markets and community wells, streets, and alleys, and relatives and
friends, and he may hear their conversations. This state is called
“having been suppressed to the utmost, the mind flies out and sees
much that had been blocked from view.” It does not indicate sagehood.
If he does not think he has become a sage, then this will be a good
state. But if he considers himself a sage, then he will be vulnerable to
the demons’ influence. The tenth demonic obstruction is that the person
sees good advisors: As the person uses his mind to investigate to the
utmost point, he may see a Good and Wise Advisor whose body
undegoes changes. Within a brief interval, various transformations will
occur which cannot be explained. This state is called “having an
improper mind which is possessed by a li-ghost, a mei-ghost, or a
celestial demon, and without a reason speaking Dharma that fathoms
wondrous truths.” It does not indicate sagehood. If he does not think he
has become a sage, then the demonic formations will subside. But if he
considers himself a sage, then he will be vulnerable to the demons’
influence.
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Ten States within the Feeling Skandha: Feeling is knowledge
obtained by the senses, feeling sensation. It is defined as mental
reaction to the object, but in general it means receptivity, or sensation.
Feeling is also a mind which experiences either pleasure, unpleasure
or indifference (pleasant, unpleasant, neither pleasant nor unpleasant).
The Aggregate of Feelings refers to the feelings that we experience.
For instance, a certain state arises, we accept it without thinking about
it, and we feel comfortable or uncomfortable. When we eat some
delicious food and its flavor makes us feel quite pleasant, this is what
we mean by feelings. If we wear a fine suit and it makes us feel quite
attractive, this is also what we mean by feelings. If we live in a nice
house that we feel like it, this is a feeling. If we drive a nice car that
we love to have, this also a feeling. All experiences that our body
accepts and enjoys are considered to be the Aggregate of Feelings.
When we meet attractive objects, we develop pleasurable feelings and
attachment which create karma for us to be reborn in samsara. In the
contrary, when we meet undesirable objects, we develop painful or
unpleasurable feelings which also create karma for us to be reborn in
samsara. When we meet objects that are neither attractive nor
unattractive, we develop indifferent feelings which develop ignorant
self-grasping, also create karma for us to be reborn in samsara. All
actions performed by our body, speech and mind are felt and
experienced, Buddhism calls this “Feeling” and the Buddha confirmed
in the Twelve Nidanas that “Feeling” creates karma, either positive or
negative, which causes rebirths in samsara. Ananda! Consider the
example of a person whose hands and feet are relaxed and at ease and
whose entire body is in balance and harmony. He is unaware of his
life-processes, because there is nothing agreeable or disagreeable in
his nature. However, for some unknown reason, the person rubs his two
hands together in emptiness, and sensations of roughness, smoothness,
cold, and warmth seem to arise from nowhere between his palms. You
should know that it is the same with the skandha of feeling. Ananda!
All this illusory contact does not come from emptiness, nor does it
come from the hand. The reason for this, Ananda, is that if it came from
emptiness, then since it could make contact with the palms, why
wouldn’t it make contact with the body? It should not be that emptiness
chooses what it comes in contact with. If it came from the palms, it
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could be readily felt without waiting for the two palms to be joined.
What is more, it it were to come from the palms, then the palms would
know when they were joined. When they separated, the contact would
return into the arms, the wrists, the bones, and the marrow, and you
also should be aware of the course of its entry. It should also be
perceived by the mind because it would behave like something coming
in and going out of the body. In that case, what need would there be to
put the two palms together to experience what is called ‘contact?’
Therefore, you should know hat the skandha of feeling is empty and
false, because it neither depends on causes and conditions for
existence nor is spontaneous in nature. According to Most Venerable
Piyadassi in “The Buddha’s Ancient Path,” all our feelings are included
in the group of “Aggregate of feeling”. Feelings are threefold:
pleasant, unpleasant, and neutral. They arise dependent on contact.
Seeing a form, hearing a sound, smelling an odor, or tasting a flavor,
touching some tangible thing, cognizing a mental object, either an idea
or a thought, man experiences feeling. When, for instance, eye, form
and eye-consciousness (cakkhu-vinnana) come together, it is their
coincidence that is called contact. Contact means the combination of
the organ of sense, the object of sense, and sence-consciousness. When
these are all present together there is no power or force that can
prevent the arising of feeling. Practitioners of mindfulness should
always contemplate various kinds of feelings such as pleasant,
unpleasant and neutral feelings. To understand thoroughly how these
feelings arise, develop after their arising, and pass away. To
contemplate that “feelings” only arise when there is contact between
the senses. To contemplate all of the above to have a better
understanding of “feelings.” No matter what kinds of feelings, pleasant,
unpleasant or indifference, they all lead to sufferings. According to the
Surangama Sutra, the Buddha reminded Ananda about the ten states of
Feeling Skandha. The first demonic obstruction is that the suppression
of the self leads to sadness: Ananda! In this situation the good person
experiences a brilliant light. As a result of the excessive internal
pressure in his mind, he is suddenly overwhelmed with such boundless
sadness that he looks upon even mosquitoes and gadflies as newborn
children. He is filled with pity and unconsciously burst into tears. This
is called “overexertion in suppressing the mind in the course of
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cultivation.” If he understands, then there is no error. This experience
does not indicate sagehood. If he realizes that and remains unconfused,
then after a time it will disappear. But if he consider himself a sage,
then a demon of sadness will enter is mind. Then, as soon as he sees
someone, he will feel sad and cry uncontrollably. Lacking proper
samadhi, he will certainly fall. The second demonic obstruction is that
the Praising Oneself is being equal to the Buddhas: Further, Ananda, in
this state of samadhi, the good person sees the disintegration of the
form skandha and understands the feeling skandha. At that time he has
a sublime vision and is overwhelmed with gratitude. In this situation,
he suddenly evinces tremendous courage. His mind is bold and keen.
He resolves to equal all Buddhas and says he can transcend three
asamkheyas of eons in a single thought. This is called “being too
anxious to excel in cultivation.” If he understands, then there is no
error. This experience does not indicate sagehood. If he realizes that
and remains unconfused, then after a time it will disappear. But if he
considers himself a sage, , then a demon of insanity will enter his mind.
As soon as he sees someone, he will boast about himself. He will
become extraordinarily haughty, to the point that he recognizes no
Buddhas above him and no people below him. Lacking proper samadhi,
he will certainly fall. The third demonic obstruction is that the Samadhi
out of balance brings much reverie: Further, in this state of samadhi the
good person sees the disintegration of the form skandha and
understands the feeling skandha. With no new realization immediately
ahead of him, and having lost his former status as well, his power of
wisdom weakens, and he enters an impasse in which he sees nothing to
anticipate. Suddenly a feeling of tremendous monotony and thirst
arises in his mind. At all times he is fixated in memories that do not
disperse. He mistakes this for a sign of diligence and vigor. This called
“cultivating the mind but losing oneself due to lack of wisdom.” If he
understands, then there is no error. This experience does not indicate
sagehood. But if he considers himself a sage, then a demon of memory
will enter his mind. Day and night it will hold his mind suspended in
one place. Lacking proper samadhi, he will certainly fall. The fourth
demonic obstruction is that the Wisdom out of balance brings much
arrogance: Further, in this state of samadhi, the good person sees the
disintegration of the form skandha and understands the feeling
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skandha. His wisdom becomes stronger than his samadhi, and he
mistakenly becomes impetuous. Cherishing the supremacy of his
nature, he imagines that he is Vairocana Buddha and rests content with
his minor achievement. This is called “applying the mind, but straying
away from constant examination and becoming preoccupied with ideas
and opinions.” If he understands, then there is no error. This
experience does not indicate sagehood. But if he considers himself a
sage, then a lowly demon that is easily satisfied will enter his mind. As
soon as he sees someone, he will announce “I have realized the
unsurpassed absolute truth.” Lacking proper samadhi, he will certainly
fall. The fifth demonic obstruction is that the Passing through danger
leads to anxiety: Further, in this state of samadhi the good person sees
the disintegration of the form skandha and understands the feeling
skandha. He has not yet obtain any results, and his prior state of mind
has already disappeared. Surveying the two extremes, he feels that he
is in great danger. Suddenly he becomes greatly distraught (crazy), as
if he were seated on the Iron Bed, or as if he has taken poison. He has
no wish to go on living, and he is always asking people to take his life
so he can be released sooner. This is called ‘“cultivating, but not
understanding expedients.” If he understands, then there is no error.
This experience does not indicate sagehood. But if he considers
himself a sage, then a demon of chronic depression will enter his mind.
He may take up knives and swords and cut his own flesh, happily
giving up his life. Or else, driven by constant anxiety, he may flee into
the wilderness and be unwilling to see people. Lacking proper
samadhi, he will certainly fall. The sixth demonic obstruction is that
experiencing ease leads to joy: Further, in this state of samadhi, the
good person sees the disintegration of the form skandha and
understands the feeling skandha. As he dwells in this purity, his mind is
tranquil and at ease. Suddenly a feeling of boundless joy wells up in
him. There is such bliss in his mind that he cannot contain it. This is
called “experiencing lightness and ease, but lacking the wisdom to
control it.” If he understands, then there is no error. This experience
does not indicate sagehood. But if he considers himself a sage, then a
demon that likes happiness will enter his mind. As soon as he sees
someone, he will laugh. He will sing and dance in the streets. He will
say that he has already attained unobstructed liberation. Lacking
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proper samadhi, he will certainly fall. The seventh demonic obstruction
is viewing oneself as supreme and arrogant: Further, in this state of
samadhi, the good person sees the disintegration of the form skandha
and understands the feeling skandha. He says he is already satisfied.
Suddenly a feeling of unreasonable, intense self-satisfaction may arise
in him. It may include pride, outrageous pride, haughty pride,
overweening pride, and pride based on inferiority, all of which occur at
once. In his mind, he even looks down on the Tathagatas of the ten
directions, how much the more so the lesser positions of Hearers and
Those Enlightened by Conditions. This called "viewing oneself as
supreme, but lacking the wisdom to save oneself.” If he understands,
then there is no error. This experience does not indicate sagehood. But
if he considers himself a sage, then a demon of intense arrogance will
enter his mind. He will not bow to the stupas or in temples. He will
destroy sutras and images. He will say to the danpatis, “These are gold,
bronze, clay, or wood. The sutras are just leaves or cloth. The flesh
body is what is real and eternal, but you don’t revere it; instead you
venerate clay and wood. That is totally absurd.” Those who have deep
faith in him will follow him to destroy the images or bury them. He will
mislead living beings so that they fall into the Relentless Heels.
Lacking proper samadhi, he will certainly fall. The eighth demonic
obstruction is that with wisdom comes lightness and ease, which leads
to complacency: Further, in this state of samadhi, the good person sees
the disintegration of the form skandha and understands the feeling
skandha. In his refine understanding, he awakens completely to subtle
principles. Everything is in accord with his wishes. He may suddenly
experience limitless lightness and ease in his mind. He may say that he
has become a sage and attained great self-mastery. This is called
“attaining lightness and clarity due to wisdom.” If he understands, then
there is no error. This experience does not indicate sagehood. But if he
considers himself a sage, then a demon that likes lightness and clarity
will enter his mind. Claiming that he is already satisfied, he will not
strive to make further progress. For the most part, such cultivators will
become like Uncleaned Bhikshu. He will mislead living beings so that
they will fall into the Avichi Hell. Lacking proper samadhi, he will
certainly fall. The ninth demonic obstruction is that Becoming attached
to emptiness and slandering precepts: Further, in this state of samadhi,
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the good person sees the disintegration of the form skandha and
understands the feeling skandha. In that clear awakening, he
experiences an illusory clarity. Within that, suddenly he may veer
towards the view of eternal extinction, deny cause and effect, and take
everything as empty. The thought of emptiness so predominates that he
comes to believe that there is eternal extinction after death. This is
called “the mental state of samadhi dissolving so that one loses sight of
what is right.” If he understands, then there is no error. This experience
does not indicate sagehood. But if he considers himself a sage, then a
demon of emptiness will enter his mind. He will slander the holding of
precepts, calling it a “Small Vehicle Dharma.” He will say, “Since
Bodhisattvas have awakened to emptiness, what is there to hold or
violate?” This person, in the presence of his faithful danapatis, will
often drink wine, eat meat, and engage in lust. The power of the demon
will keep his followers from doubting or denouncing him. After the
ghost has possessed him for a long time, he may consume excrement
and urine, or meat and wine, claiming that all such things are empty.
He will break the Buddha’s moral precepts and mislead people into
committing offenses. Lacking proper samadhi, he will certainly fall.
The tenth demonic obstruction is that Becoming attached to existence
and indulging in lust: Further, in this state of samadhi, the good person
sees the disintegration of the form skandha and understands the feeling
skandha. He savors the state of illusory clarity, and it deeply enters his
mind and bones. Boundless love may suddenly well forth from his
mind. When that love becomes extreme, he goes insane with greed and
lust. This is called “when an agreeable state of samadhi enters one’s
mind, lacking the wisdom to control oneself and mistakenly engaging
in lustful behavior.” If he understands, then there is no error. This
experience does not indicate sagehood. But if he considers himself a
sage, then a demon of desire will enter his mind. He will become an
outspoken advocate of lust, calling it the Way to Bodhi. He will teach
his lay followers to indiscriminately engage in acts of lust, calling those
who commit acts of lust his Dharma heirs. The power of spirits and
ghosts in the Ending Age will enable him to attract a following of
ordinary, nave people numbering one hundred, two hundred, five or six
hundred, or as amny as one thousand or ten thousand. When the demon
becomes bored, it will leave the person’s body. Once the person’s



169

charisma is gone, he will run afoul of the law. He will mislead living
beings, so that they fall into the Relentless Heels. Lacking proper
samadhi, he will certainly fall.

Ten States within the Thinking Skandha: Activity of recognition or
identification or attaching of a name to an object of experience.
Perceptions include form, sound, smell, taste, bodily impression or
touch, and mental objects. The Aggregate of Thoughts refers to our
thinking processes. When our five sense organs perceive the five sense
objects, a variety of idle thoughts arise. Many ideas suddenly come to
mind and are suddenly gone: ideas of forms, ideas of feelings.
According to the Surangama Sutra, DPuc Phat day: “Ananda! Consider
the example of a person whose mouth waters at the mention of sour
plums, or the soles of whose feet tingle when he thinks about walking
along a precipice. You should know that it is the same with the skandha
of thinking. Ananda! You should know that the watering of the mouth
caused by the mention of the plums does not come from the plums, nor
does it come from the mouth.” The reason for this, Ananda, is that if it
were produced from the plums, the plums should speak for themselves,
why wait for someone to mention them? If it came from the mouth, the
mouth itself should hear, and what need would there be to wait for the
ear? If the ear alone heard, then why doesn’t the water come out of the
ear? Thinking about walking along a precipice is explained in the same
way. Therefore, you should know that the skandha of thinking is empty
and false, since it neither depends upon causes and conditions for
existence, nor is spontaneous in nature. According to Most Venerable
Piyadassi in “The Buddha’s Ancient Path,” the function of perception is
recognition of objects both physical and mental. Perception, like
feeling, also is sixfold: perception of forms, sounds, smells, tastes,
bodily contacts, and mental objects. Perception in Buddhism is not used
in the sense that some Western philosophers like Bacon, or Descartes,
etc. used the term, but as a mere sense perception. There is a certain
affinity between awareness (a function of consciousness) and
recognition (a function of perception). While consciousness becomes
aware of an object, simultaneously the mental factor of perception
takes the distinctive mark of the object and thus distinguishes it from
other objects. This distinctive mark is instrumental in cognizing the
object a second and a third time, and in fact, every time we become
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aware of the object. Thus, it is perception that brings about memory.
According to The Surangama Sutra, the Buddha taught Ananda about
the ten states of thinking skandha. The first demonic obstruction is the
Greed for cleverness and skill: Ananda, in the unhindered clarity and
wonder that ensues after the feeling skandha is gone, this good person
is untroubled by any deviant mental state and experiences perfect,
bright cencentration. Within samadhi, his mind craves its perfect
brightness, so he sharpens his concentrated thought as he greedily
seeks for cleverness and skill. At that time a demon from the heaven
seizes the opportunity it has been waiting for. Its spirit possesses
another person and uses him as a mouthpiece to expound the Sutra and
the Dharma. This person, unaware that he is possessed by a demon,
claims he has reached unsurpassed Nirvana. When he comes to see
that good person who seeks cleverness and skill, he arranges a seat and
speaks the Dharma. In an instant, he may appear to be a Bhikshu,
enabling that person to see him as such, or he may appear as Shakra, as
a woman, or as a Bhikshuni; or his body may emit light as he sleeps in
a dark room. The good person is beguiled and fooled into thinking that
the other is a Bodhisattva. He believes the other’s teachings and his
mind is swayed. He breaks the Buddha’s moral precepts and covertly
indulges his greedy desires. The other person is fond of speaking about
calamities, auspicious events, and unusual changes. He may say that a
Tathagata has appeared in the world at a certain place. He may speak
of catastrophic fire or wars, thus frightening people into squandering
their family wealth without reason. This is a strange ghost that in its old
age has become a demon. It disturbs and confuses the good person. But
when it tires of doing so, it will leave the other person’s body. Then
both the disciples and the teacher will get in trouble with the law. You
should be aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and do not understand, you will fall
into the Relentless Hells. The second demonic obstruction is the Greed
for adventure: Ananda! In the unhindered clarity and wonder that
ensues after the feeling skandha is gone, this good person is untroubled
by any deviant mental state and experiences perfect, bright
concentration. Within samadhi, his mind craves to roam about, so he
lets his subtle thoughts fly out as he greedily seeks for adventure. At
that time a demon from the heavens seizes the opportunity it has been
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waiting for. Its spirit possesses another person and uses him as a
mouthpiece to expound the sutra and the Dharma. This person,
unaware that he is possessed by a demon, claims he has reached
unsurpassed Nirvana. When he comes to see that good person who
seeks to roam, he arranges a seat and speaks the Dharma. His own
body does not change its appearance, but those listening to the Dharma
suddenly see themselves sitting on jeweled lotuses and their entire
bodies transformed into clusters of purple-golden light. Each person in
the audience experiences that state and feels he has obtained
something unprecedented. The good person is beguiled and fooled into
thinking the other is a Bodhisattva. Lust and laxity corrupt his mind. He
breaks the Buddha’s moral precepts and covertly indulges his greedy
desires. The other person is fond of saying that Buddhas are appearing
in the world. He claims that in a certain place a certain person is
actually a transformation body of a certain Buddha. Or he says that a
certain person is such and such a Bodhisattva who has come to teach
humankind. People who witness this are filled with admiration. Their
wrong views multiply, and their Wisdom of Modes is destroyed. This is
a drought ghost that in its old age has become a demon. It disturbs and
confuses the good person. But when it tires of doing so, it will leave the
other person’s body. Then the disciples and the teacher will get in
trouble with the law. You should be aware of this in advance and not
get caught up in the cycle of transmigration. If you are confused and do
not understand, you will fall into the Relentless Hells. The third
demonic obstruction is the Greed for union: Ananda! In the unhindered
clarity and wonder that ensues after the feeling skandha is gone, this
good person is untroubled by any deviant mental state and experiences
perfect, bright concentration. Within samadhi, his mind craves spiritual
oneness, so he clarifies his concentrated thought as he greedily seeks
for union. At that tiem a demon from the heavens seizes the
opportunity it has been waiting for. Its spirit possesses another person
and uses him as a mouthpiece to expound the Sutra and the Dharma.
This person, unaware that he is actually possessed by a demon, claims
he has reached unsurpassed Nirvana. When he comes to see that good
person who seeks union, he arranges a seat and speaks the Dharma.
Neither his own body nor the bodies of those listening to the Dharma
go through any external transformations. But he makes the minds of the
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listeners become “enlightened” before they listen to the Dharma, so
they experience changes in every thought. They may have the
knowledge of past lives or the knowledge of others”thoughts. They
may see the hells or know all the good and evil events in the human
realm. They may speak verses or spontaneously recite Sutras. Each
person is elated and feels he has obtained something unprecedented.
The good person is beguiled and fooled into thinking the other is a
Bodhisattva. His thoughts become entangled in love. He breaks the
Buddha's’moral precepts and covertly indulges his greedy desires. He
is fond of saying that there are greater Buddhas and lesser Buddhas,
earlier Buddhas and later Buddhas; that among them are true Buddhas
and false Buddhas, male Buddhas and female Buddhas; and that the
same is true of Bodhisattvas. When people witness this, their initial
resolve is washed away, and they easily get carried away with their
wrong understanding. This is a Mei-Ghost that in its old age has
become a demon. It disturbs and confuses the good person. But when it
tires of doing so, it will leave the other person’s body. Then both the
disciples and the teacher will get in trouble with the law. You should be
aware of this in advance and not get caught in the cycle of
transmigration. If you are confused and do not understand, you will fall
into the Relentless Hells. The fourth demonic obstruction is the Greed
to analyze things: Further, in the unhindered clarity and wonder that
ensues after the feeling skandha is gone, this good person is untroubled
by any deviant mental state and experiences perfect, bright
concentration. Within samadhi, his mind craves to know the origins of
things, so he exhaustively investigates the nature of physical things and
their changes from beginning to end. He intensifies the keenness of his
thoughts as he greedily seeks to analyze things. At that time a demon
from the heavens seizes the opportunity it has been waiting for. Its
spirit possesses another person and uses him as a mouthpiece to
expound the Sutras and the Dharma. This person, unaware that he is
possessed by a demon, claims he has reached unsurpassed Nirvana.
When he comes to see that good person who seeks to know the origins
of things, he arranges a seat and speaks the Dharma. His body has an
awesome spiritual quality which subdues the seeker. He makes the
minds of those gathered beside his seat spontaneously compliant, even
before they have heard the Dharma. He says to all those people that
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the Buddha's N’rvana, Bodhi, and Dharma-body are there before them
in the form of his own physical body. He says: “The successive
begetting of fathers and sons from generation to generation is itself the
Dharma-body, which is permanent and never-ending. What you see
right now are those very Buddha-lands. There are no other pure
dwellings or golden features. Those people believe and accept his
words, forgetting their initial resolve. They offer up their lives, feeling
they have obtained something unprecedented. They are all beguiled
and confused into thinking he is a Bodhisattva. As they pursue his
ideas, they break the Buddha’s moral precepts and covertly undulges
their greedy desires. He is fond of saying that the eyes, ears, nose, and
tongue are the Pure Land, and that the male and female organs are the
true place of Bodhi and Nirvana. Ignorant people believe these filthy
words. This is a poisonous ghost or an evil paralysis ghost that in its old
age has become a demon. It disturbs and confuses the good person. But
when it tires of doing so, it will leave the other person’s body. Then
both the disciples and the teacher will get in trouble with the law. You
should be aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and not understand, you will fall
into the Relentless Hells. The fifth demonic obstruction is the Greed for
spiritual responses: Further, in the unhindered clarity and wonder that
ensues after the feeling skandha is gone, this good person is untroubled
by any deviant mental state and experiences perfect, bright
concentration. Within samadhi, his mind craves revelations from afar,
so he pours all his energy into this intense investigation as he greedily
seeks for imperceptible spiritual responses. At that time a demon from
the heavens seizes the opportunity it has been waiting for. Its spirit
possesses another person and uses him as a mouthpiece to expound the
Sutras and Dharma. This person, completely unaware that he is
possessed by a demon, claims he has reached unsurpassed Nirvana.
When he comes to see that good person who seeks revelations, he
arranges a seat and speaks the Dharma. He briefly appears to his
listeners in a body that looks a hundred or a thousand years old. They
experience a defiling love for him and cannot bear to part with him.
They personally act as his servants, tirelessly making the Four Kinds of
Offerings to him. Each member of the assembly believes that this
person is his former teacher, his original Good and Wise Advisor. They
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give rise to love for his Dharma and stick to him as if glued, feeling
they have obtained something unprecedented. The good person is
beguiled and fooled into thinking the other is a Bodhisattva. Attracted
to the other’s thinking, he breaks the Buddha’s moral precepts and
covertly indulges his greedy desires. He is fond of saying, “In a past
life, in a certain incarnation, I rescued a certain person who was then
my wife, my mistress or my brother. Now I have come to rescue you
again. We will stay together and go to another world to make offerings
to a certain Buddha.” Or he may say, “There is a Heaven of Great
Brilliance where a Buddha noe dwells. It is the resting place of all
Tathagatas.” Ignorant people believe his ravings and lose their original
resolve. This is a pestilence ghost that in its old age has become a
demon. It disturbs and confuses the good person. But when it tires of
doing so, it will leave the other person’s body. Then both the disciples
and the teacher will get in trouble with the law. You should be aware
of this in advance and not get caught up in the cycle of transmigration.
If you are confused and do not understand, you will fall into the
Relentless Hells. The sixth demonic obstruction is the Greed for peace
and quiet: Further, in the unhindered clarity and wonder that ensues
after the feeling skandha is gone, this good person is untroubled by any
deviant mental state and experiences perfect, bright concentration.
Within samadhi, his mind craves deep absorption, so he restrains
himself with energetic diligence and likes to dwell in secluded places
as he greedily seeks for peace and quiet. At that time a demon from
the heavens seizes the opportunity it has been waiting for. Its spirit
possesses another person and uses him as a mouthpiece to expound the
Sutras and the Dharma. This person, unaware that he is possessed by a
demon, claims he has reached unsurpassed Nirvana. When he comes to
see that good person who seeks seclusion, he arranges a seat and
speaks the Dharma. He causes all of his listeners to think they know
their karma from the past. Or he may say to someone there, “You
haven’t died yet, but you have already become an animal.” Then he
instructs another person to step on the first person’s tail,” and suddenly
the first person cannot stand up. At that point, all in the assembly pour
out their hearts in respect and admiration for him. If someone has a
thought, the demon detects it immediately. He establishes intense
ascetic practices that exceed the Buddha's ’oral precepts. He slanders
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Bhikshus, scolds his assembly of disciples, and exposes people's ’rivate
affairs without fear of ridicule or rejection. He is fond of foretelling
calamities and auspicious events, and when they come to pass, he is
not wrong in the slightest. This is a ghost with great powers that in its
old age has become a demon. It disturbs and confuses the good person.
But when it tires of doing so, it will leave the other person's body. Then
both the disciples and the teacher will get in trouble with the law. You
should be aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and do not understand, you will fall
into the Relentless Hells. The seventh demonic obstruction is the Greed
for past lives: Further, in the unhindered clarity and wonder that ensues
after the feeling skandha is gone, this good person is untroubled by any
deviant mental state and experiences perfect, bright concentration.
Within samadhi, his mind craves more knowledge and understanding,
so he diligently toils at examining and probing as he greedily seeks to
know past lives. At that time a demon from the heavens seizes the
opportunity it has been waiting for. Its spirit possesses another person
and uses him as a mouthpiece to expound the Sutras and the Dharma.
This person, unaware that he is possessed by a demon, claims he has
reached unsurpassed Nirvana. When he comes to see that good person
who seeks knowledge, he arranges a seat and speaks the Dharma.
There in the Dharma Assembly, inexplicably, that person may obtain
an enormous precious pearl. The demon may sometimes change into
an animal that holds the pearl or other jewels, bamboo tablets, tallies,
talismans, letters, and other unusual things in its mouth. The demon
first gives the objects to the person and afterwards possesses him. Or
he may fool his audience by buying the objects underground and then
saying that a “moonlight pearl” is illuminating the place. Thereupon
the audience feels they have obtained something unique. He may eat
only medicinal herbs and not partake of prepared food. Or he may eat
only one sesame seed and one grain of wheat a day and still look
robust. That is because he is sustained by the power of the demon. He
slanders Bhikshus and scolds his assembly of disciples without fear of
ridicule or rejection. He is fond of talking about treasure troves in other
locations, or of remote and hidden places where sages and worthies of
the ten directions dwell. Those who follow him often see strange and
unusual people. This is a ghost or spirit of the mountain forests, earth,
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cities, rivers, and mountains that in its old age has become a demon.
The person it possesses may advocate promiscuity and violate the
Buddha’s precepts. He may covertly indulges in the five desires with
his followers. Or he may appear to be vigorous, eating only wild plants.
His behavior is erratic, and he disturbs and confuses the god person.
But when the demon tires, it will leave the other person’s body. Then
both the disciples and the teacher will get in trouble with the law. You
should be aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and not understand, you will fall
into the Relentless Hells. The eighth demonic obstruction is the Greed
for spiritual powers: Further, in the unhindered clarity and wonder that
ensues after the feeling skandha is gone, this good person is untroubled
by any deviant mental state and experiences perfect, bright
concentration. Within samadhi, his mind craves spiritual powers and all
manner of transformations, so he investigates the source of
transformations as he greedily seeks for spiritual powers. At that time a
demon from the heavens seizes the opportunity it has been waiting for.
Its spirit possesses another person and uses him as a mouthpiece to
expound the Sutras and the Dharma. This person, truly unaware that he
is possessed by a demon, also claims he has reached unsurpassed
Nirvana. When he comes to see that good person who seeks spiritual
powers, he aranges a seat and speaks the Dharma. The possessed
person may hold fire in his hands and, grasping a portion of it, put a
flame on the head of each listener in the Fourfold Assembly. The
flames on top of their heads are several feet high, yet they are not hot
and no one is burned. Or he may walk on water as if on dry land; or he
may sit motionless in the air; or he may enter into a bottle or stay in a
bag; or he may pass through window panes and walls without
obstruction. Only when attacked by weapons does he feel ill at ease.
He declares himself to be a Buddha and, wearing the clothing of a lay
person, receives bows from Bhikshus. He slanders dhyana meditation
and the moral regulations. He scolds his disciples and exposes people’s
private affairs without fear of ridicule or rejection. He often taks about
spiritual powers and self-mastery. He may cause people to see visions
of Buddhalands, but they are unreal and arise merely from the ghost’s
power to delude people. He praises the indulgence of lust and does not
condemn lewd conduct. He uses indecent means to transmit his



177

Dharma. This is a powerful nature spirit: a mountain sprite, a sea sprite,
a wind sprite, a river sprite, an earth sprite or a grass-and-tree sprite
that has evolved over long ages. It may be a dragon-goblin; or a rishi
who has been reborn as a goblin; or again a rishi who, having reached
the end of his appointed time, should have died, but whose body does
not decay and is possessed by a goblin. In its old age it has become a
demon. It disturbs and confuses the good person. But when it tires of
doing so, it will leave the other person’s body. Then both the disciples
and the teacher will get in trouble with the law. You should be aware
of this in advance and not get caught up in the cycle of transmigration.
If you are confused and do not understand, you will fall into the
Relentless Hells. The ninth demonic obstruction is the Greed for
profound emptiness: Further, in the nhindered clarity and wonder that
ensues after the feeling skandha is gone, this good person is untroubled
by any deviant mental state and experiences perfect, bright
concentration. Within samadhi, his mind craves to enter cessation, so
he investigates the nature of transformations as he greedily seeks for
profound emptiness. At that time a demon from the heavens seizes the
opportunity it has been waiting for. Its spirit possesses another person
and uses him as a mouthpiece to expound the Sutras and the Dharma.
This person, unaware that he is possessed by a demon, claims he has
reached unsurpassed Nirvana. When he comes to see that good person
who seeks emptiness, he arranges a seat and speaks the Dharma. In the
midst of the great assembly, his physical form suddenly disappears, and
no one in the assembly can see him. Then out of nowhere, he abruptly
reappears. He can appear and disappear at will, or he can make his
body transparent like crystal. From his hands and feet he releases the
fragrance of sandalwood, or his excrement and urine may be sweet as
thick rock candy. He slanders the precepts and is contemptuous of
those who have left the home-life. He often says that there is no cause
and no effect, that once we die, we are gone forever, that there is no
afterlife, and that there are no ordinary people and no sages. Although
he has obtained a state of empty stillness, he covertly indulges his
greedy desires. Those who give in to his lust also adopt his views of
emptiness and deny cause and effect. This is an essence that was
created during an eclipse of the sun or moon. Having fallen on gold,
jade, a rare fungus, a unicorn, a phoenix, a tortoise, or a crane, the
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essence endowed it with life, so that it did not die for a thousand or ten
thousands of years and eventually became a spirit. It was then born into
this land and in its old age has become a demon. It disturbs and
confuses the good person. But when it tires of doing so, it will leave the
other person’s body. Then both the disciples and the teacher will get in
trouble with the law. You should be aware of this in advance and not
get caught up in the cycle of transmigration. If you are confused and do
not understand, you will fall into the Relentless Hells. The tenth
demonic obstruction is the Greed for immortality: Further, in the
unhindered clarity and wonder that ensues after the feeling skandha is
gone, this good person is untroubled by any deviant mental state and
experiences perfect, bright concentration. Within samadhi, his mind
craves long life, so he toils at investigating its subtleties as he greedily
seeks for immortality. He wishes to cast aside the birth and death of the
body, and suddenly he hopes to end the birth and death of thoughts as
well, so that he can abide forever in a subtle form. At that time a
demon from the heavens seizes the opportunity it has been waiting for.
Its spirit possesses another person and uses him as a mouthpiece to
expound the Sutras and the Dharma. This person, unaware that he is
possessed by a demon, claims he has reached unsurpassed Nirvana.
When he comes to see that good person who seeks long life, he
arranges a seat and speaks the Dharma. He is fond of saying that he
can go places and come back without hindrance, perhaps traveling ten
thousand miles and returning in the twinkling of an eye. He can also
bring things back from wherever he goes. Or he may tell someone to
walk from one end of the room to the other, a distance of just a few
paces. Then even if the person walked fast for ten years, he could not
reach the wall. Therefore, people believe in the possessed person and
mistake him for a Buddha. He often says, “All beings in the ten
directions are my children. I gave birth to all Buddhas. I created the
world. I am the original Buddha. I created this world naturally, not due
to cultivation.” This may be a chamunda sent from the retinue of the
demon in the Heaven of Sovereignty, or a youthful pishacha from the
Heaven of the Four Kings that has not yet brought forth the resolve. It
takes advantage of the person’s luminous clarity and devours his
essence and energy. Or perhaps without having to rely on a teacher,
the cultivator personally sees a being that tells him, “I am a Vajra Spirit
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who has come to give you long life.” Or the being transforms itself into
a beautiful woman and engages him in frienzied lust, so that within a
year his vitality is exhausted. He talks to himself; and to anyone
listening he sounds like a goblin. The people around him do not realize
what is happening. In most cases such a person will get in trouble with
the law. But before he is punished, he will die from depletion. The
demon disturbs and confuses the person to the point of death. You
should be aware of this in advance and not get caught up in the cycle of
transmigration. If you are confused and do not understand, you will fall
into the Relentless Hells.

Ten Kinds of Demonic Obstruction of the Formation Skandha:
According to the Surangama Sutra, the Buddha remined Ananda about
the ten demonic obstructions of Zen practitioners caused by the
Formation Skandha. The first demonic obstruction is the two theories on
the absence of cause: First, perhaps this person sees no cause for the
origin of life. Why? Since he has completely destroyed the mechanism
of production, he can, by means of the eight hundred merits of the eye
organ, see all beings in the swirling flow of karma during eighty
thousand eons, dying in one place and being reborn in another as they
undergo transmigration. But he cannot see beyond eighty thousand
eons. Therefore, he concluded that for the last eighty thousand eons
living beings in the ten directions of this and other worlds have come
into being without any cause. Second, perhaps this person sees no
cause for the end of life. And why? Since he perceives the origin of
life, he believes that people are always born as people and birds are
always born as birds; that crows have always been black and swans
have always been white; that humans and gods have always stood
upright and animals have always walked on four legs; that whiteness
does not come from being washed and blackness does not come from
being dyed; and that there have never been nor there will be any
changes for eighty thousand eons. He says: “As I now examine to the
end of this life, I find the same holds true. In fact, I have never seen
Bodhi, so how can there be such a thing as the attainment of Bodhi?
You should now realize that there is no cause for the existence of any
phenomena.” Because of this speculation, he will lose proper and
pervasive knowledge, fall into externalism, and become confused
about the Bodhi nature. The second demonic obstruction is the four
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theories regarding pervasive permanence: According to the Surangama
Sutra, book Nine, in the part of the ten states of the formation skandha,
the Buddha reminded Ananda as follows: “Ananda, in his practice of
samadhi, the good person” mind is unmoving, clear, and proper and can
no longer be distrubed by demons. He can thoroughly investigate the
origin of all categories of beings and contemplate the source of the
subtle, fleeting, and constant fluctuation. But if he begins to speculate
on its pervasive constancy, he could fall into error with four theories of
pervasive permanence.” Attachment on Permanence on the Mind and
its states. First, as this person throroughly investigates the mind and its
states, he may conclude that both are causeless. Through his
cultivation, he knows that in twenty thousand eons, as beings in the ten
directions undergo endless rounds of birth and death, they are never
annihilated. Therefore, he speculates that the mind and its states are
permanent. Attachment on Permanence on the four elements. Second, as
this person thoroughly investigates the source of the four elements, he
may conclude that they are permanent in nature. Through his
cultivation, he knows that in forty thousand eons, as living beings in the
ten directions undergo births and deaths, their substances exist
permanently and are never annihilated. Therefore, he speculates that
this situation is permanent. Attachment on Permanence on the sense
faculty, the manas, and the consciousness. Third, as this person
thoroughly investigates the sixth sense faculty, the manas, and the
consciousness that grasps and receives, he concludes that the origin of
the mind, intelect, and consciousness is permanent. Through his
cultivation, he knows that in eighty thousand eons, all living beings in
the ten directions revolve in transmigration, this origin is never
destroyed and exists permanently. Investigating this undestroyed
origin, he speculates that it is permanent. Attachment on Permanence
on the thoughts. Fourth, since this person has ended the source of
thoughts, there is no more reason for them to arise. In the state of
flowing, halting, and turning, the thinking mind, which was the cause of
production and destruction, has now ceased forever, and so he naturally
thinks that this is a state of nonproduction and nondestruction. As a
result of such reasoning, he speculates that this state is permanent.
Because of these speculation of permanence, he will lose proper and
pervasive knowledge, fall into externalism, and become confused



181

about the Bodhi nature. The third demonic obstruction is the four
upside-down theories: First, as this person contemplates the
wonderfully bright mind pervading the ten directions, he concludes that
this state of profound stillness is the ultimate spiritual self. Then he
speculates , “My spiritual self, which is settled, bright, and unmoving,
pervades the ten directions. All living beings are within my mind, and
there they are born and die by themselves. Therefore, my mind is
permanent, while those who undergo birth and death there are truly
impermanent." Second, instead of contemplating his own mind, this
person contemplates in the ten directions worlds as many as the
Ganges’ sands. He regards as ultimately impermanent those worlds
that are in eons of decay, and as ultimately permanent those that are
not in eons of decay. Third, this person closely examines his own mind
and finds it to be subtle and mysterious, like fine motes of dust swirling
in the ten directions, unchanging in nature. And yet it can cause his
body to be born and then to die. He regards that indestructible nature
as his permanent intrinsic nature, and that which undergoes birth and
death and flows forth from him as impermanent. Fourth, knowing that
the skandha of thinking has ended and seeing the flowing of the
skandha of formations, this person speculates that the continuous flow
of the skandha of formations is permanent, and that the skandhas of
form, feeling, and thinking which have already ended are
impermanent. Because of these speculations of impermanence and
permanence, he will fall into externalism and become confused about
the Bodhi nature. The fourth demonic obstruction is the four theories
regarding finiteness: First, this person speculates that the origin of life
flows and functions ceaselessly. He judges that the past and the future
are finite and that the continuity of the mind is infinite. Second, as this
person contemplates an interval of eighty thousand eons, he can see
living beings; but earlier than eighty thousand eons is a time of stillness
in which he cannot hear or see anything. He regards as infinite that
time in which nothing is heard or seen, and as finite that interval in
which living beings are seen to exist. Third, this person speculates that
his own pervasive knowledge is infinite and that all other people
appear within his awareness. And yet, since he himself has never
perceived the nature of their awareness, he says they have not
obtained an infinite mind, but have only a finite one. Fourth, this
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person thoroughly investigates the formations skandha to the point that
it becomes empty. Based on what he sees, in his mind he speculates
that each and every living being , in its given body, is half living and
half dead. From this he concludes that everything in the world is half
finite and half infinite. Because of these speculations about the finite
and the infinite, he will fall into externalism and become confused
about the Bodhi nature. The fifth demonic obstruction is the four kinds
of sophistry: Further, in his practice of samadhi, the good person’s mind
is firm, unmoving, and proper and can no longer be disturbed by
demons. He can thoroughly investigate the origin of all categories of
beings and contemplate the source of the subtle, fleeting, and constant
fluctuation. But if he begins to speculate on what he knows and sees,
he could fall into error with four distorted, false theories, which are
total speculation based on the sophistry of immortality. First, this
person contemplates the source of transformations. Seeing the
movement and flow, he says there is change. Seeing the continuity, he
says there is constancy. Where he can perceive something, he says
there is production. Where he cannot perceive anything, he says there
is destruction. He says that the unbroken continuity of causes is
increasing and that the pause within the continuity are decreasing. He
says that the arising of all things is existence and that the perishing of
all things is nonexistence. The light of reason shows that his application
of mind has led to inconsistent views. If someone comes to seek the
Dharma, asking about its meaning, he replies, “I am both alive and
dead, both existent and nonexistent, both increasing and decreasing.”
He always speaks in a confusing way, causing that person to forget
what he was going to say. Second, this person attentively contemplates
his mind and finds that everything is nonexistent. He has a realization
based on nonexistence. When anyone comes to ask him questions, he
replies with only one word. He only says “no,” Aside from saying
“non,” he does not speak. Third, this person attentively contemplates
his mind and finds that everything is existent. He has a realization
based on existence. When anyone comes to ask him questions, he
replies with only one word. He only says”yes.” Aside from saying
“yes,” he does not speak. Fourth, this person perceives both existence
and nonexistenceExperiencing this branching, his mind becomes
confused . When anyone comes to ask questions, he tells them,
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“Existence is also nonexistence. But within nonexistence there is no
existence.” It is all sophistry and does not stand up under scrutiny.
Because of these speculations, which are empty sophistries, he will fall
into externalism and become confused about the Bodhi nature. The
sixth demonic obstruction is the sixteen ways in which forms can exist
after death: Further, in his practice of samadhi, the good person’s mind
is firm, unmoving and proper and can no longer be disturbed be
demons. He can thoroughly investigate the origin of all categories of
beings and contemplate the source of the subtle, fleeting and constant
fluctuation. But if he begins to speculate the endless flow, he could fall
into error with the confused ideas that forms exist after death. He may
strongly identify with his body and say that form is himself; or he may
see himself as perfectly encompassing all worlds and say that he
contains form; or he may perceive all external conditions as contingent
upon himself and say that form belongs to him; or he may decide that
he relies on the continuity of the formations skandha and say that he is
within form. In all these speculations, he says that forms exist after
death. Expanding the idea, he comes up with sixteen cases of the
existence of forms. The seventh demonic obstruction is the eight ideas
about nonexistence of forms: Further, in his practice of samadhi, the
good person’s mind is firm, unmoving and proper, and can no longer be
disturbed by demons. He can thoroughly investigate the origin of all
categories of being and contemplate the source of the subtle, fleeting
and constant fluctuation. But if he begins to speculate on the skandhas
of form, feeling, and thinking, which have already ended, he could fall
into error with the confused idea that forms do not exist after death.
Seeing that his form is gone, his physical shape seems to lack a cause.
As he contemplates the absence of thought, there is nothing to which
his mind can become attached. Knowing that his feelings are gone, he
has no further involvements. Those skandhas have vanished. Although
there is still some coming into being, there is no feeling or thought, and
he concludes that he is like grass or wood. Since those qualities do not
exist at present, how can there be any existence of fors after death?
Because of his examinations and comparisons, he decides that after
death there is no existence. Expanding the idea, he comes up with eight
cases of the nonexistence of forms. From that, he may speculate that
Nirvana and cause and effect are all empty, that they are mere names
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and ultimately do not exist. Because of those speculations that forms do
not exist after death, he will fall into externalism and become confused
about the Bodhi nature. The eighth demonic obstruction is the eight
kinds of negation: Further, in his practice of samadhi, the good person’s
mind is firm, unmoving and proper and can no longer be disturbed by
demons. He can thoroughly investigate the origin of all categories of
beings and contemplate the source of the subtle, fleeting and constant
fluctuation. In this state where the skandha of formation remains, but
the skandhas of feeling and thinking are gone, if he begins to speculate
that there are both existence and nonexistence, thus contradicting
himself, he could fall into error with confused theories that deny both
existence and nonexistence after death. Regarding form, feeling and
thinking, he sees that existence is not really existence. Within the flow
of the formations skandha, he sees that that nonexistence is not really
nonexistence. Considering back and forth in this way, he thoroughly
investigates the realms of these skandhas and derives an eightfold
negation of forms. No matter which skandha is mentioned, he says that
after death, it neither exists nor does not exist. Further, because he
speculates that all formations are changing in nature, an “insight”
flashes through his mind, leading him to deny both existence and
nonexistence. He cannot determine what is unreal and what is real.
Because of these speculations that deny both existence and
nonexistence after death, the future is murky to him and he cannot say
anything about it. Therefore, he will fall into externalism and become
confused about the Bodhi nature. The ninth demonic obstruction is the
seven theories on the cessation of existence: Further, in his practice of
samadhi, the good person’s mind is firm, unmoving and proper and
can no longer be distrubed by demons. He can thoroughly investigate
the origin of all categories of beings and contemplate the source of the
subtle, fleeting, and constant fluctuation. But if he begins to speculate
that there ie no existence after death, he could fall into error with
seven theories of the cessation of existence. He may speculate that the
body will cease to exist; or that when desire has ended, there is
cessation of existence; or that after suffering has ended, there is
cessation of existence; or that when bliss reaches an ultimate point,
there is cessation of existence; or that when renunciation reaches an
ultimate point, there is cessation of existence. Considering back and
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forth in this way, he exhaustively investigates the limits of the seven
states and sees that they have already ceased to be and will not exist
again. Because of these speculations that existence ceases after death,
he will fall into externalism and become confused about the Bodhi
nature. The tenth demonic obstruction is the five kinds of immediate
Nirvana: According to the Surangama Sutra, book Nine, in the section
of the ten states of formation skandha, the Buddha reminded Ananda
about the five kinds of immediate Nirvana: “Further, in his practice of
samadhi, the good person’s mind is firm, unmoving, and proper and can
no longer be distrubed by demons. He can thoroughly investigate the
origin of all categories of beings and contemplate the source of the
subtle, fleeting, and constant fluctuation. But if he begins to speculate
on existence after death, he could fall into error with five theories of
Nirvana. Because of these speculations about five kinds of immediate
Nirvana, he will fall into externalism and become confused about the
Bodhi nature. He may consider the Heavens of the Desire Realm a true
refuge, because he contemplates their extensive brightness and longs
for it. He may take refuge in the First Dhyana, because there his nature
is free from worry. He may take refuge in the Second Dhyana, because
there his mind is free from suffering. He may take refuge in the Third
Dhyana, because he delights in its extreme joy. He may take refuge in
the Fourth Dhyana, reasoning that suffering and bliss are both ended
there and that he will no longer undergo transmigration. These
heavens are subject to outflows, but in his confusion he thinks that they
are unconditioned; and he takes these five states of tranquility to be
refuge of supreme purity. Considering back and forth in this way, he
decides that these five states are ultimate.

Ten Demonic Obstructions of the Consciousness Skandha: In the
Surangama Sutra, the Buddha reminded Ananda about the ten states of
consciousness. The first demonic obstruction is the attachment to causes
and what which is caused: Ananda! You should know that the good
person has thoroughly seen the formations skandha as empty, and he
must return consciousness to the source. He has ended production and
destruction, but he has not yet perfected the subtle wonder of ultimate
serenity. He can cause the individual sense faculties of his body to
unite and open. He also has a pervasive awareness of all categories of
beings in the ten directions. Since his awareness is pervasive, he can
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enter the perfect source. But is he regards what he is returning to as the
cause of truepermanence and interprets this as a supreme state, he will
fall into the error of holding to that cause. Kapila the Sankhyan, with
his theory of returning to the Truth of the Unmanifest, will become his
companion. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the first state, in which he
concludes that there is a place to which to return, based on the idea that
there is something to attain. He strays far from perfect penetration and
turns his back on the City of Nirvana, thus sowing the seeds of
externalism. The second demonic obstruction is the attachment to
ability that is not actually ability: Further, Ananda, the god person has
thoroughly seen the formations skandha as empty. He has ended
production and destruction, but he has not yet perfected the subtle
wonder of ultimate serenity. He may regard that to which he is
returning as his own body and may see all beings in the twelve
categories throughout space as flowing forth from his body. If he
interprets this as a supreme state, he will fall into the error of
maintaining that he has an ability which he does not really have.
Maheshvara, will manifests his boundless body, will become his
companion. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the second state, in which he
draws conclusions about the workings of an ability based on idea that
he has such an ability. He strays far from perfect penetration and turns
his back on the City of Nirvana, thus sowing the seeds for being born in
the Heaven of Great Pride where the self is considered all-pervading
and perfect. The third demonic obstruction is the attachment to a wrong
idea of permanence: Further, the good person has thoroughly seen the
formations skandha as empty. He has ended production and
destruction, but he has not yet perfected the subtle wonder of ultimate
serenity. If he regards what he is returning to as a refuge, he will
suspect that his body and mind come forth from there, and that all
things throughout space in the ten directions arise from there as well.
He will explain that from which all things issue forth is the truly
permanent body, which is not subject to production and destruction.
While still within production and destruction, he prematurely reckons
that he abides in permanence. Since he is deluded about
nonproduction, he is also confused about production and destruction.
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He is sunk in confusion. If he interprets this as a supreme state, he will
fall into the error of taking what is not permanent to be pemanent. He
will speculate that the Sovereign God (Ishvaradeva) is his companion.
Confused about the Bodhi of the Buddhas, he will lose his knowledge
and understanding. This is the third state, in which he makes a false
speculation based on the idea that there is a refuge. He strays far from
perfect penetration and turns his back on the City of Nirvana, thus
sowing the seeds of a distorted view of perfection. The fourth demonic
obstruction is the attachment to an awareness that is not actually
awareness: Further, the good person has thoroughly seen the
formations skandha as empty. He has ended production and
destruction, but he has not yet perfected the subtle wonder of ultimate
serenity. Based on his idea that there is universal awareness, he
formulates a theory that al the plants in the ten directions are sentient,
not different from human beings. He claims that plants can become
people, and that when people die they again become plants in the ten
directions. If he considers this idea of unresticted, universal awareness
to be supreme, he will fall into the error of maintaining that what is not
aware has awareness. Vasishtha and Sainika, who maintained the idea
of comprehensive awareness, will become his companions. Confused
about theBodhi of the Buddhas, he will lose his knowledge and
understanding. This is the fourth state, in which he draws an erroneous
conclusion based on the idea that there is a universal awareness. He
strays far from perfect penetration and turns his back on the City of
Nirvana, thus sowing the seeds of a distorted view of awareness. The
fifth demonic obstruction is the attachment to birth that is not actually
birth: Further, the good person has thoroughly seen the formations
skandha as empty. He has ended production and destruction, but he has
not yet perfected the subtle wonder of ultimate serenity. If he has
attained versality in the perfect fusion and interchangeable functioning
of the sense faculties, he may speculate that all things arise from these
perfect transformations. He then seeks the light of fire, delights in the
purity of water, loves the wind’s circuitous flow, and contemplates the
accomplishments on the earth. He reveres and serves them all. He
takes these mundane elements to be a fundamental cause and
considers them to be everlasting. He will then fall into the error of
taking what is not production to be production. Kashyapa and the



188

Brahmans who seek to transcend birth and dath by diligently serving
fire and worshipping water will become his companions. Confused
about the Bodhi of the Buddhas, he will lose his knowledge and
understanding. This is the fifth state, in which he confusedly pursues
the elements, setting up a false cause that leads to false aspirations
baed on speculations about his attachment to worship. He strays far
from perfect penetration and turns his back on the City of Nirvana, thus
sowing the seeds of a distorted view of transformation. The sixth
demonic obstruction is the attachment to a refuge that is not actually a
refuge: Further, the good person has thoroughly seen the formations
skandha as empty. He has ended production and destruction, but he
has not yet perfected the subtle wonder of ultimate serenity. He may
speculate that there is an emptiness within the perfect brightness, and
based on that he denies the myriad transformations, taking their
eternal cessation as his refuge. If he interprets this as a supreme state,
he will fall into the error of taking what is not a refuge to be a refuge.
Those abiding in the Shunyata of the Heaven of Neither Thought nor
Non-Thought will become his companions. Confused about the Bodhi
of the Buddhas, he will lose his knowledge and understanding. This is
the sixth state , in which he realizes a state of voidness based on the
idea of emptiness within the perfect brightness. He strays far from
perfect penetration and turns his back on the City of Nirvana, thus
sowing the seeds of annihilationism. The seventh demonic obstruction is
the attachment to an attainable craving: Further, the good person has
thoroughly seen the formations skandha as empty. He has ended
production and destruction, but he has not yet perfected the subtle
wonder of ultimate serenity. In the state of what seems to be perfect
permanence, he may bolster his body, hoping to live for a long time in
that subtle and perfect condition without dying. If he interprets this as a
supreme state, he will fall into the error of being greedy for something
attainable. Asita and those who seek long life will become his
companions. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the seventh state, in which he
sets up the false cause of bolstering and aspires to permanent worldly
existence, based on his attainment to the life-source. He strays far
from perfect penetration and turns his back on the City of Nirvana, thus
sowing the seeds for false thoughts of lengthening life. The eighth
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demonic obstruction is the attachment to truth that is not actually truth:
Further , the good person has thoroughly seen the formations skandha
as empty. He has ended production and destruction, but he has not yet
perfected the subtle wonder of ultimate serenity. As he contemplates
the nterconnection of all lives, he wants to hang on to worldly
enjoyments and is afraid they will come to an end. Caught up in this
thought, he will, by the power of transformation, seat himself in a lotus
flower palace, conjure up an abundance of the seven precious things,
increase his retinue of beautiful women, and indulge his mind. If he
interprets this as a supreme state, he will fall into the error of taking
what is not the truth to be the truth. Vignakara will become his
companion. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the eighth state, in which he
decides to indulge in worldly enjoyments, based on his wrong thinking.
He strays far from perfect penetration and turns his back on the City of
Nirvana, thus sowing the seeds for becoming a demon of the heavens.
The ninth demonic obstruction is the fixed nature Hearers: Further, the
good person has thoroughly seen the formations skandha as empty. He
has ended production and destruction, but he has not yet perfected the
subtle wonder of ultimate serenity. In his understanding of life, he
distinguishes the subtle and the coarse and determines the true and the
false. But he only seeks a response in the mutual repayment of cause
and effect, and he turns his back on the Way of Purity. In the practice
of seeing suffering, eliminating accumulation, realizing cessation, and
cultivating the Way, he dwells in cessation and stops there, making no
further progress. If he interprets this as a supreme state, he will fall and
become a fixed nature Hearer. Unlearned Sanghans and those of
overweening pride will become his companions. Confused about the
Bodhis of the Buddhas, he will lose his knowledge and understanding.
This is the ninth state, in which he aspires toward the fruition of
cessation, based on perfecting the mind that seeks responses. He strays
far from perfect penetration and turns his back on the City of Nirvana,
thus sowing the seeds for becoming enmeshed in emptiness. The tenth
demonic obstruction is the fixed nature Pratyekas: Further, the good
person has thoroughly seen the formations skandha as empty. He has
ended production and destruction, but he has not yet perfected the
subtle wonder of ultimate serenity. In that perfectly fused, pure, bright
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enlightenment, as he investigates the profound wonder, he may take it
to be Nirvana and fail to make further progress. If he interprets this as
a supreme state, he will fall and become a fixed-nature Pratyeka.
Those Enlightened by Conditions and Solitary Enlightened Ones who
do not turn their minds to the Great Vehicle will become his
companions. Confused about the Bodhi of the Buddhas, he will lose his
knowledge and understanding. This is the tenth state, in which he
realizes a profound brightns based on fusing the mind with perfect
enlightenment. He strays far from perfect penetration and turns his
back on the City of Nirvana, thus sowing the seeds for being unable to
surpass his attachment to the brightness of perfect enlightenment.
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Chuong Tdam
Chapter Eight

Huong Thién Trong Kinh
Nguoi Biét Song Mot Minh

Ngay tir thdi ditc Phat, da c6 sy hi€u biét sai lac vé cdch “Song An
Lanh” theo Pao Phat. Trong thdi ditc Phat con tai th€, lic d6 trong
thanh Vuong X4 c6 mot vi khat si Thugng Toa chi va 8 mot minh mot
chd. Vi ndy thudng ca nggi hanh séng mdt minh, di khit thuc mot
minh, tho trai xong di v& mdt minh va ngdi thién mot minh. Pay 1a
cdch hi€u hoan toan sai lac vé cdch séng an lanh theo Phat gido. Vi ly
do ndy ma theo kinh Ngudi Bi€t S6ng Mot Minh, Kinh Trung Bo, s&
131, khi d@dc Phat con luu tra tai tinh xd Ky Vién, trong thanh X4 V&,
Ngai da goi cdc vi khi't si d&€n va day ring: “Nay quy thdy, tdi s& néi
cho quy thay nghe th& nao 1a ngudi bi€t s6ng modt minh. Trude hét toi
néi dai cuong, sau d6 toi sé gii thich. Quy thay hay ling nghe: ‘Dirng
tim vé qué khit; dirng tudng tdi tuong lai. Qud khit da khong con; tuong
lai thi chua t6i. Hiy qudn chi€u sy sdng trong gid phit hién tai. Ké
thic gid an trd, vitng chdi va thinh thoi. Phdi tinh tAn hom nay, kéo
ngay mai khong kip. C4i chét dén bat ngd, khong thé niao mic ci.
Ngudi ndo bi€t an tri dém ngay trong chianh niém, thi Mau Ni goi la
ngudi bi€t song mot minh.”

Huong Thién tda sing khip trong kinh Ngudi Bi€t S6ng Mot Minh.
Theo Kinh Trung B, s& 131, dic Phat day ti€p: “Nay quy thiy, sao
goi 12 tim vé qué khit? Khi mot ngudi nghi riing trong qua khit hinh thé
ta tirng nhu th€, cdm tho ta tirng nhu thé, tri gidc ta tirng nhu thé, tim
ta tirng nhu thé€, nhan thic ta tirng nhu th€. Nghi nhu th€ va khdi tAim
rang budc quyén luyén vé nhitng gi thudc vé qud khi Ay thi khi Ay
ngudi dé dang tim vé qud khit. Nay quy thdy, sao goi 12 khong tim vé
qud khit? Khi mot ngudi nghi ring trong qua kht hinh thé ta titng nhu
th€, cdm tho ta tirng nhu thé, tri gidc ta titng nhu thé, tAm tu ta tirng nhu
th€, nhan thic ta tirng nhu th€. Nghi nhu th€ ma khong khéi tim rang
budc quyé&n luyén vé nhitng gi thudc vé qua khit Ay, thi khi Ay ngudi
dé dang khong tim vé qui kht. Ny quy thdy, sao goi la tudng tdi
tuong lai? Khi mot ngudi nghi ring trong tuong lai hinh thé ta sé& dugc
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nhu th€, cdm tho ta s& dugc nhu thé, tri gidc ta sé dudc nhu the, tAm tu
ta s& dugc nhu thé€, nhan thitc ta sé dugc nhu thé. Nghi nhu th€ va khéi
tAm rang budc va md tudng vé nhitng gi thudc vé tuong lai Ay thi khi
Ay ngudi d6 dang tudng t6i tuong lai. Nay quy thay, sao goi 1a khong
tudng tdi tuong lai? Khi mot ngudi nghi ring trong tuong lai hinh thé ta
sé& dugc nhu th€, cdm tho ta s& dudc nhu thé, tri gidc ta s& dudc nhu
th€, tAm tu ta s& dugc nhu th€, nhan thifc ta s& dugc nhu thé. Nghi nhu
th& ma khong khdi tAm rang budc va md tudng vé nhitng gi thudc vé
tuong lai 4y, thi khi 4y ngudi d6 dang khong tudng tdi tuong lai. Nay
quy thay, th&€ nao goi 1a bi 16i cudn theo hién tai? Khi mdt ngusi khdng
hoc, khdng biét gi vé Phat, Phap, Ting, khong biét gi vé cdc bac hién
nhin va gido phap cua ho, khong tu tdp theo gido phdp cua cic bac
hién nhan, cho ring hinh th€ ny 12 minh, minh 13 hinh thé ndy; cdm
tho nay 12 minh, minh 13 cdm tho nay; tri gidc ndy 14 minh, minh 12 tri
gidc ndy; tAm tv ndy I minh, minh 12 tAm tu nay; nhan thic ndy la
minh, minh 132 nhin thic nay... thi khi &y ngudi d6 dang bi 16i cudn
theo hién tai. Nay quy thiy, th& nio goi 1a khong bi 16i cudn theo hién
tai? Khi mdt ngudi c6 hoc, c6 biét vé Phat, Phip, Ting, c6 biét vé céc
bic hién nhin va gido phdp cda ho, c6 tu tip theo gido phap clia cic
bac hién nhan, khong cho ring hinh thé ndy 12 minh, minh Ia hinh thé
ndy; cAm tho ndy la minh, minh 13 cdm tho nay; tri gidc ndy 12 minh,
minh 13 tri gidc ndy; tim tv ndy 12 minh, minh I3 tAm tv ndy; nhan thitc
nay 12 minh, minh 12 nhan thic ndy... thi khi 4y ngudi d6 dang khong
bi 16i cudn theo hién tai.

Zen Fragrance in the “An Auspicious Night” Sutta

During the time of the Buddha, there was a misunderstanding of
the way of “Auspicious Life” in Buddhism. At the time of the Buddha,
in the Savatthi, there was a Thera who lived by himself. He always
praised the practice of living by himself; he went to beg for food by
himself; he ate noon the meal by himself; then went back to his place
to meditate by himself. This is a completely wrong understanding about
the way of auspicious life in Buddhism. For this reason, according to
the Bhaddekaratta Sutta, on one occasion the Blessed One was staying
in Savatthi, at Jetavana, the park of Anathapindika. There he addressed
the monks: "Monks, I will teach you the summary and exposition of
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one who has had an auspicious day. Listen and pay close attention:
‘One would not chase after the past, nor place expectations on the
future. What is past is left behind; the future is as yet unreached.
Whatever quality is present one clearly sees right there, right there.
Unvanquished, unshaken, that's how one develops the mind. Ardently
doing one's duty today; for, who knows? tomorrow death may come.
There is no bargaining with Death and his mighty horde. Whoever lives
thus ardently, relentlessly both day and night, has truly had an
auspicious day. So says the Peaceful Sage.”

Zen fragrance spreads light all over in the “An Auspicious Night”
Sutta. And how, monks, does one chase after the past? One gets carried
away with the delight of 'In the past I had such a form (body)' ... 'In the
past I had such a feeling' ... 'In the past I had such a perception’ ... 'In
the past I had such a thought-fabrication" ... 'In the past I had such a
consciousness.' This is called chasing after the past. And how does one
not chase after the past? One does not get carried away with the delight
of 'In the past I had such a form (body)' ... 'In the past I had such a
feeling' ... 'In the past I had such a perception' ... 'In the past I had such
a thought-fabrication" ... 'In the past I had such a consciousness.' This is
called not chasing after the past. And how does one place expectations
on the future? One gets carried away with the delight of 'In the future I
might have such a form (body)' ... 'In the future I might have such a
feeling' ... 'In the future I might have such a perception' ... 'In the future
I might have such a thought-fabrication" ... 'In the future I might have
such a consciousness.' This is called placing expectations on the future.
And how does one not place expectations on the future? One does not
get carried away with the delight of 'In the future I might have such a
form (body)' ... 'In the future I might have such a feeling' ... 'In the
future I might have such a perception' ... 'In the future I might have
such a thought-fabrication" ... 'In the future I might have such a
consciousness.' This is called not placing expectations on the future.
And how is one vanquished with regard to present qualities? There is
the case where an uninstructed run-of-the-mill person who has not seen
the noble ones, is not versed in the teachings of the noble ones, is not
trained in the teachings of the noble ones, sees form as self, or self as
possessing form, or form as in self, or self as in form. He/she sees
feeling as self, or self as possessing feeling, or feeling as in self, or self
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as in feeling. He/she sees perception as self, or self as possessing
perception, or perception as in self, or self as in perception. He/she
sees thought-fabrications as self, or self as possessing thought-
fabrications, or thought-fabrications as in self, or self as in thought-
fabrications. He/she sees consciousness as self, or self as possessing
consciousness, or consciousness as in self, or self as in consciousness.
This is called being vanquished with regard to present qualities. And
how is one not vanquished with regard to present qualities? There is
the case where a noble disciple who has seen the noble ones, is versed
in the teachings of the noble ones, is well-trained in the teachings of
the noble ones, does not see form as self, or self as possessing form, or
form as in self, or self as in form. He/she does not see feeling as self,
or self as possessing feeling, or feeling as in self, or self as in feeling.
He/she does not see perception as self, or self as possessing
perception, or perception as in self, or self as in perception. He/she
does not see thought-fabrications as self, or self as possessing thought-
fabrications, or thought-fabrications as in self, or self as in thought-
fabrications. He/she does not see consciousness as self, or self as
possessing consciousness, or consciousness as in self, or self as in
consciousness. This is called not being vanquished with regard to
present qualities.
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Chuong Chin
Chapter Nine

Huong Thién Trong Kinh Niét Ban

Kinh Niét Ban thuyét vé Phat nhip diét va nhitng gido 1y clia
Ngai, con goi 12 Kinh Thién Pudng. Kinh ciing ban vé 1y thuyét ban
tdnh Phit von c¢6 & moi thuc thé. Kinh dugc Ngai Pam V6 Sam dich
sang Hdn ty. Kinh Ni&€t Ban 12 bo kinh cudi cing ma Ditc Phat thuyé&t
tru§c khi Ngai nhdp diét. Theo Gido Su Junjiro Takakusu trong Cuong
Yé&u Triét Hoc Phat Gido, gido 1y clia Kinh Niét Ban 12 mot dé tai hoc
héi hap din trong thdi ky ndy. Pao Sanh hiing chd tim vao viéc
nghién cttu Kinh Phap Hoa, ciing 12 mdt lanh tu trong viéc quing dién
ly twéng Ni€t Ban. Nhian doc ban cyu dich kinh Ni&€t Ban gém sdu
quyén, dng néu 1én chi truong ring Nhit Xién P& (Icchantika—Hang
ngudi duge xem nhu khong ¢é Phat tinh va khong thé thanh tyu Phat
qua) ciing c6 thé dat d&€n Phat qua. Rdi ngay sau dé mot ban kinh bing
Phan ngit vé Pai B4t Nié€t Ban dugc truyén vao va phién dich ra Hin
vin. Ly thuyét cho ring Nhat Xién Pé ciing c6 thé dat d&€n Phat qua
dudc tim thiy trong bin kinh ndy. Sau d6 6ng ciing soan mdt ban s
gidi vé Kinh Ni&t Ban.

Kinh Ni€t Ban nhdn manh ring su phan biét d6i ddi ddng nhat vdi
Vo Ngi. Sy gidi thich tuong ddi nhat ctia Niét Ban 1a trang théi cao
nhat cda thién dinh ‘da difng moi y tudng va cam tho.” Niét Ban ciing
con goi 1a su tdn diét cdc thic, tdc 1a sy thuc nghiém vo phan biét, bsi
1& vong luan hdi sanh tf dudc thanh hinh qua dong tidm thitc, va Niét
Ban chinh 12 sy tiéu diét sanh ti¥, 13 thuc tai cia vo ngi. Biing nhitng
phuong tién tu tip thién dinh d€ tri tué¢ hién tién sé tinh chi dudc tién
trinh hoat dong clia y thic. Phit gido ludn ludn diing mot s§ tir phd
dinh d€ tam mo ta trang thai khong thé dién td dugc ctia Niét Ban nhu:
‘Pay la sy khong sanh, khong hitu, khong tao, khdng tic, van van. Niét
Ban Ia trang thdi khong dit, khong nuSc, khdong cé canh gi6i Khong vo
bién x& hodc Thic vd bién xi. Ni€t Ban khdong dén, ciing khong di,
khong ditng, khong sanh, khong diét, khong bit diu, khong cham dit.
Nhu thé 1a sy cham dit dau khd. Vi vay Ni€t Ban 13 vuot ra ngoii sy
dau khd. Noi d6 khong c6 thay ddi, khong siu muodn, khong 6 nhiém.
Ndi d6 an lac va hanh phiic. Pay chinh 14 h3i ddo, 12 ndi trd 4n, ndi vé
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nuong va muc dich t8i hdu. Thém vao do, thuat ngit ‘Nibbana’ trong
kinh dién Pali rd rang bi€u thi mot thyc thé thong nhi't thudng hiing,
ton tai, vugt khdi tam gidi. PAy 1a ban chit vo tan, khong thé dién ta
dudc, khong sanh, khdng diét va vudt qua tit cd nhitng phan biét ddi
dai, ddng nhat v6i vo nga.

Hanh gia tu Thién nén ludn nhé ring 1y gidi suong khdng bao gid
di dé tham ngd chan 1y, dic biét khi dé thudc vé ton gido, cling khong
phdi cudng cAu bing ngoai luc ma chuyén héa dugc ndi tim ctia minh.
Hé gip cd duyén, chiing ta phai ty minh thAim chitng 14y nhitng gi ham
dudng trong gido ly, khong phai chi d€ hi€u ma con d€ thyc hanh nita.
Liic d6 s& khong c6 gi ket giita ki€n thic va sinh hoat. Pitc Phit bi&t
rd diéu nay nén Ngai da nd luc phit dong ki€n thitc bing sifc trim tu
tinh Iy, n6i ding hon, khai phong tri hué bing sy tAim ching cla ca
nhin. Vi vay, con dudng gidi thodt theo Phat gido c6t & ba thit ky luat:
gi6i, dinh, vad hué. Gi6i nhim diéu ché& phong thdi bén ngoai. Pinh
nhim diéu ché tAm tu. Con hué nhim hi€u bi€t chan xdc. Su hé trong
clia Thién dinh trong Phat gido 12 vdy. Gi6i dinh tué, ngay tir liic so
khai da 1a cdi hoc dic thi nhat clia Phat gido. Chiing ta thudng thiy
nhiic di nhic lai Tam Hoc nay trong kinh Pai B4t Ni€t Ban nhu sau:
"Giéi la nhu vay. Pinh 1a nhu vdy. Hué 1a nhu vdy. Qua cang 16n theo
cong ning cla tri gidc gin lién v6i dinh. TAm gin lién véi trf hoa giai
t4t cd cAm nhiém cta doc tham duc, doc sinh thanh, ddc ki€n chap, va
doc vd minh."

Zen Fragrance in the Nirvana Sutra

The sutra or sermon of the Great Decease or passing into final
Nirvana. A long sutra containing a description of the Buddha’s passing
and his teaching. The Paradise Sutra. The sutra also deals with the
doctrine of Buddha-nature, which is immanent in all beings. The sutra
was translated into Chinese by Dharmaksema. Parinirvana Sutra was
the last sutra which the Buddha preached before he passed away.
According to Prof. Junjiro Takakusu in The Essentials of Buddhist
Philosophy, the doctrine of the Nirvana text was another fascinating
subject of learning at the present time. Tao-Shéng, already conspicuous
in the study of the Lotus, was also a leader in the exposition of the
ideal of Nirvana. On reading the old Nirvana text, which was in six
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Chinese volumes, he set forth the theory that the Icchantika (a class of
men who were bereft of Buddha-nature and destined to be unable to
evolve to the Buddha stage) could attain Buddhahood. Soon
afterwards, a Sanskrit text of the Mahaparinirvana Sutra was
introduced and translated. The theory that the Icchantika could attain
Buddhahood was found in the text. People marveled at his deep
insight. Later he also compiled a commentary on the Nirvana Sutra.
The Mahaparinibbana Sutta emphasizes that all discriminations are
identical with No-Ego. The most probable expalantion of Nirvana is
that it is the highest level of meditation, the ceasing of ideation and
feeling. The attainment of Nirvana is also called the cessation of
consciousness, since rebirth is effected through the medium of vijnana
and the Nirvana is the cessation of rebirth, the reality of no-self. In the
stream of consciousness processes, of which vijnana consists, is stopped
and emptied, usually by means of the meditational exercises to insight
exist. Buddhism had always maintained that the state of Nirvana can
not be expressed in words by a lot of negation such as: ‘There is the
not-born, the not-become, the not-created, the not-compounded. There
is the realm where there is neither earth nor water; neither the
boundless realm of space nor boundless consciousness. There is neither
coming nor going nor standing, neither origination nor annihilation...
This is the end of suffering. So, Nirvana is beyond all suffering and
change. It is as unfading, still, undecaying, taintless, as peace and
blissful. It is an island, the shelter, the refuge and the goal. In addition,
the term Nibbana in the literature of Pali Nikayas clearly refers to a
unity eternally existing beyond the three world. It is infinite,
inexpressible, unborn, undecaying and empty. It is homogeneous and
knows no individuality. In it, all discriminations or dichotomy cease.
Zen practitioners should always remember that an appeal to the
analytical understanding is never sufficient to comprehend thoroughly
the inwardness of a truth, especially when it is a religious one, nor is
mere compulsion by an external force adequate for bringing about a
spiritual transformation in us. We must experience in our innermost
consciousness all that is implied in a doctrine, when we are able not
only to understand it but to put it in practice. There will then be no
discrepancy between knowledge and life. The Buddha knew this very
well, and he endeavoured to produce knowledge out of meditation; that
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is, to make wisdom grow from personal, spiritual experience. The
Buddhist way to deliverance, therefore, consisted in threefold
discipline: moral rules, tranquilization, and wisdom. By moral rules
one's conduct is regulated externally, by samadhi quietude is attained,
and by wisdom real understanding takes place. Hence the importance
of meditation in Buddhism. That this threefold discipline was one of the
most characteristic features of Buddhism since its earliest days is well
attested by the fact the the following formula, which is culled from the
Parinibbana Sutta, is repeated ly referred to in the sutra as if it were a
subject most frequently discussed by the Buddha for the edification of
his followers: "Such and such is upright conduct; such and such is
earnest contemplation; such and such is intelligence. Great becomes
the fruit, great the advantage of intellect when it is set round with
earnest contemplation. The mind set round with intelligence is set quite
free from the intoxications; that is to say, from the intoxication of
sensuality (kama), from the intoxication of becoming (bhava), from the
intoxication of delusion, from the intoxication of ignorance."
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Chuong Muoi
Chapter Ten

Huong Thién Trong Kinh Pham Vong

Kinh Pham Véng dudc goi day di 1a Pham Vong Ty Lo Gid Na
Phat Thuyé&t B6 Tat TAm Pia Giai Phim Pé Thap. Ciing dudc goi la
Pham Vong Kinh Lu X4 Na, Phat Thuy&t Bo Tat Tam DPia Gidi Phim
B¢ Thap Pham Vong Kinh, dudc ngai Cuu Ma La Thép dich sang Hoa
ngit khodng nim 406 sau Tay Lich. Ly tén Pham Vong la vi phdp gidi
vd bién, nhu nhitng mit ludi ctia vua Troi D€ Thich (giao nhau ma
khong hé vuéng viu trd ngai), cling giong nhu gido phdp clia cla chu
Phit cling tang tAng vd tan, trang nghiém phap than ciing khong hé c6
chuéng ngai. Kinh Pham Vong, vd s6 cdc thé gi6i 1a nhitng mic ludi
g6i tron tAt cd nhitng gidc quan, gidng nhu gido phdp clia Pic Phat.
DAy la bd kinh Pai thira mang nhitng bai hoc chinh vé dao ditc. Kinh
day vé mudi gi6i luat clia trudng phdi Pai thira. Kinh duge Ngai Cuu
Ma La Thap, nu6c Thi€n Tric dich sang Hén ty. Kinh mang nhitng bai
hoc vé dao ditc cho B T4t. Gidi Luat trong Kinh Pham Véng dugc
chia 1am hai phin. Phan thit nhit gdm 10 giGi luat Pai thira quan trong.
Mudi trong gidi Pai Thira cho Phat Ti, nhat 1a Phat tr xué't gia: Khong
sat sanh, khong trom cu6p, khong xa hoa, khdng néi doi, khong nghiép
ngép, khong nhan dam hy ludn, khong khoe khoang, khong ganh ghét,
khong d6 ky va dc tim, khong phi bing Tam Bdo. Phin thif nhi gdm 48
gi6i nhe ma mdi tin dd Phat gido phdi tuan theo hay trdnh mic phai.
B6n mudi tdim gidi khinh nay bao gdm: gi6i khdng kinh thay ban, gidi
udng rudu, gidi dn thit, gii in ngi tan, gidi khong day ngudi sdm hoi,
giGi khong cing dudng thinh Phap, gidi khong di nghe Phap, gidi trdi
bd Pai Thira, giGi khong chim s6c ngudi bénh, gidi chira khi cu sat
sanh, giGi di si, giGi buén ban phi phdp, gidi hiy bang, giGi phong hda,
giGi day gido ly ngoai Pai Thira, gidi vi 1gi ma gidng Phdp 16n lao, gidi
cdy th€ luc quyén gép tién cida, gidi khong thong hi€u ma lam thiy
truyén gidi, gidi ludng thiét, gidi khong phéng sanh, gidi dem sin bdo
sdn dem ddnh trd ddnh, gidi ki€u man khong thinh phdp, gidi khinh
ngao khong tdn tim day Phép, gidi khong tap hoc gido phdp Pai Thira,
gi6i tri chiing vung vé, giGi riéng tho 1¢i dudng, gidi tho biét thinh, gidi
biét thinh Ting, gidi th mang nudi séng, gidi th mang nudi song, gidi
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quén 1y cho hang bach y, gidi mua chudc, gi6i ton hai chiing sanh, gi6i
xem coi nhitng hoat dong khong thich hgp (ta nghiép gidc quin), gidi
tam bd Bd P& tAm, gi6i khong phdt dai nguyén, gidi khdong phat thé,
gi6i vao chd hiém nan, gi6i trai thit ty ton ti, gidi khong tu phudc hué,
gi6i khdng binh ding truyén gidi, gidi vi 1di 1am thay, gidi vi ngudi dc
tung gi6i, gidi cd mong tAm pham gi6i, gidi khong ton trong kinh luat,
gidi khdng gido héa ching sanh, gidi khong thuyé&t gidng ding Phép,
gidi ché& han dinh luat phi phdp, va gidi pha diét Phat Phép.

Citu cénh t3i hau clia Thién 1a dat dugc gidc ngd. Tuy nhién, hanh
gid tu Thién nén luén nhé ring hanh tri gi6i luat gitp phat trién dinh
luc, nhd dinh luc ma ching ta thong hiéu gido phap, thong hiéu gido
phdp gitp ching ta tin diét tham sin si va ti€n bd trén con dudng gidc
ngd. Gidi luat ma Pitc Phit da ban hanh khong phai 1a nhitng diéu rin
tiéu cuc ma 10 rang x4c dinh y chi cuong quyé&t hanh thién, sy quyét
tAm c6 nhitng hanh dong t6t dep, mdt con dudng todn hdo dugc dip
xdy bing thién ¥ nhim tao an lanh va hanh phic cho ching sanh.
Nhitng gi6i luat ndy 13 nhitng quy tic dao 1y nhiim tao dung mdt xa hoi
chiu toan biing cich dem lai tinh trang hoa hdp, nhat tri, di€u hoa,
thuin thio va sy hi€u bi€t 13n nhau giita ngudi véi ngudi. Gidi 1a nén
tdng vitng chic trong 16i sdng clia ngudi Phat . Ngudi quyét tim tu
hanh thién dinh dé phat trf hué, phai phat tim wa thich gi6i dic, vi gidi
diic chinh 12 y&u t& bdi dudng d5i séng tAm linh, gitp cho tim dé dang
an try va tinh ling. Ngudi c6 tim nguyén thanh dat trang thdi tim
trong sach cao thugng nhit hiing thuc hanh phdp thiéu dét duc vong,
chat liéu 1am cho tim 6 nhiém. Ngudi 4y phdi ludn suy tu ring: “Ké
khéc c6 thé giy tdn thuong, nhung ta quyé&t khong 1am tdn thuong ai;
ké khac c6 thé sit sanh, nhung ta quy&t khong sat hai sinh vat; ké khac
c6 thé 14y vat khong dude cho, nhung ta quyét khong 1am nhu vay; ké
khédc c6 thé song phong ting lang cha, nhung ta quy&t giif minh trong
sach; ké khic c6 thé dn néi gid ddi dadm thoc, hay tho 16 nhdm nhi,
nhung ta quyét ludn néi 15i chan thit, dem lai hoa hgp, thuin thio,
nhitng 13i vo hai, nhitng 15i thanh nha diu hién, day tinh thuong, nhitng
151 1am dep da, didng lic ding noi, ddng dugc ghi vao long, cling nhu
nhitng 15i hitu ich; k& khic c6 thé tham lam, nhung ta sé& khong tham;
ké khic c6 thé dé€ tAm cong queo quang xién, nhung ta ludn giif tim
ngay thing. Va noi dung clia sy gidc ngd ndy, theo ditc Phat 1a gidc
ngd trén hét thdy chu phdp. Hanh gia tu Phat cin phdi tru'c nhan; va su
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gidc ngd nay phdi vudt ra ngoai tat cd gidi han cla thdi gian, phdi tu
minh thé nghiém va chitng ngod 14y, va rat hién nhién. N6i nhu vy c6
nghia 1a Phap phai nhan bing tryc gidc, chif khong thé dat dé€n bing
bién luan. Bic Phat thuong khong trd 15i nhitng cdu hdi si€u hinh cla
cdc dé t phin 16n vi Iy do nay. Pic Phat cd quyét ring chan ly tdi
thugng phdi dudc thuc hién bing tat cd nhitng nd luc clia chinh minh;
Vi tit cd nhitng gi hi€u dugc bing bién gidi 1a chi hi€u trén bé mait, chi
khong phai la tu thé cia sy vat, nén 1y tri suy luan khong bao gidf thda
min dugc nhitng khat vong ton gido ctia hanh gia. B Pé khong thé
cau dudc bing vao nhitng ki€n thitic uyén bac kinh nién. Va day chinh
12 vi tri chinh y&u clia nha Thién d6i v6i cdi goi 1a chan 1y cifu cdnh.
V& phuong dién nay, Thién soi ding chdnh phdp clia dic Phat vay.
Ditc Phit c6 mot cdi nhin chi€u diéu vao bdn thé cla sy vit cao tuyét
hon bat cit két qua nao c6 thé thiu lugm duge bing 1y luan ludn gidi,
diéu hi€n nhién nay d& nhan ra khip moi ndi, ca d&n trong cdi goi la
vin hoc Nguyén Thiy. Nhitng thi du trong kinh Pham Véng cho chiing
ta thdy rd su lién hé giita sy gidc ngd trong Thién va bo kinh nay. Liic
ditc Phat dang phai ddi phé vdi cdc trudng phai tri€t hoc duong thdi goi
14 'Luc Su Ngoai bao', sau khi ddnh dd ho xong, Ngai huéng ho dén tri
gidc Nhu Lai, khdc xa vdi nhitng 13i nguy bién ctia ho. Ky that, tat cd
nhitng gi ho tranh bién toan nhim théa man tdnh hi€u luin, va phd
truong tai bién thuyét tinh luyén ctia ho vé nhitng dé tai nhu linh hdn,
ddi sdng tuong lai, vinh clru, va nhitng vAn dé huyén hoc quan trong
khdc, hoan toan khong gitp ich gi cho sy an tAim 14p ménh clda hanh
gid. Ptic Phat bi€t hon ai hét tit cd nhitng 1y ludn 4y cudi cing sé dua
ho dé€n dau, va cho cling tit cd déu 12 hu ngodn, chi toan giy thém té
hai. Chinh vi vy ma ddc Phét day trong kinh Pham Vong: "Nay cdc
Ty Kheo, Nhu Lai bi€t nhitng ki€n gidi nhu vay, nhitng chap thd nhu
viy, s& dua d&€n nhitng cidnh gidi nhu vy, sé tao thanh nhitng duyén
nghiép nhu vay. P6 1a di€u Nhu Lai bi€t, va con nhiéu hon thé nita,
nhung Nhu Lai khong chap. Vi Nhu Lai khong chip vao cdi biét 4y
nén tAm dugc tich tinh. Nhu Lai bi€t 'nhu thyc', tu6ng sanh diét clia
cam gidc (tho), huong vi va ddc vi clia ching: nhan céi biét &y, Nhu
Lai dugc gidi thoat hoan toan, sach hét tap khi cAm nhiém."
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Zen Fragrance in the Brahmajala Sutra

Indra’s Net Sutra, Sutra of Net of Indra, also called the
Brahmajala-sutra, translated into Chinese by Kumarajiva around 406
A.D., the infinitude of worlds being as the eyes or holes in Indra’s net,
which is all-embracing, like the Buddha’s teaching. There are many
treatises on it. The Brahmajala-sutra, the infinitude of worlds being as
the eyes or holes in Indriya’s net, which is all-embracing, like the
Buddha’s teaching. Sutra of the Net of Brahman Sutra of Mahayana
Buddhism that contains the basic teaching on discipline and morality. It
contains the Moral Code of the Bodhisattva. There are two main
divisions of moral code: The first part inlcudes ten rules of Mahayana,
which are obligatory for every follower, especially for monks and nuns:
Avoidance of killing, avoidance of stealing, avoidance of unchase
behavior, avoidance of lying, avoidance of use of intoxicants,
avoidance of gossiping, avoidance of boasting, avoidance of envy,
avoidance of resentment and ill-will, and avoidance of slandering of
the three precious ones. The second part includes forty-eight minor or
lighter precepts which Buddhists, especially monks and nuns, must
observe. These forty-eight secondary precepts include: disrespect
toward teachers and friends, consuming alcoholic beverages, eating
meat, consuming five pungent herbs, not teaching repentance, failing to
request the Dharma or make offerings, failing to attend Dharma
lectures, turning away from the Mahayana, failure to care for the sick,
storing deadly weapons, serving as an emissary, unlawful business
undertakings, slander and libel, starting wildfire, teaching non-
Mahayana Dharma, unsound explanation of the Dharma for one's own
benefits, exacting donations, serving as an inadequate master, double-
tongue speech, failure to liberate sentient beings, anger for anger and
violence for violence, arrogance and failure to request the Dharma,
teaching the Dharma grudgingly, failure to practice Mahayana
teachings, unskilled leadership of the assembly, accepting personal
offerings, accepting discriminatory invitation, issuing discriminatory
invitation, improper livelihood, handling business affairs for the laity,
rescuing clerics along with sacred objects, harming sentient beings,
watching improper activities, temporary abandoning on the Bodhi
mind, failure to make great vows, failure to take solemn oaths,
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traveling in dangerous areas, failure to follow the order of seating
within the assembly, failure to cultivate merits and wisdom,
discrimination, teaching for the sake of one's own profits, reciting the
precepts to evil persons, thoughts of violating the precepts, failure to
honor the sutras and moral codes, failure to teach sentient beings,
preaching in an inappropriate manner, regulations against the Dharma,
and destroying the Dharma.

The ultimate goal of Zen is to attain Enlightenment. However, Zen
practitioners should always remember that observing moral precepts
develops concentration. Concentration leads to understanding.
Continuous understanding means wisdom that enables us to eliminate
greed, anger, and ignorance and to advance and obtain liberation,
peace and joy. The code of conduct set forth by the Buddha is not a set
of mere negative prohibitions, but an affirmation of doing good things,
a career paved with good intentions for the welfare of happiness of
mankind. These moral principles aim at making society secure by
promoting unity, harmony and mutual understanding among people.
This code of conduct is the stepping-stone to the Buddhist way of life.
It is the basis for mental development. One who is intent on meditation
or concentration of mind should develop a love of virtue that nourishes
mental life makes it steady and calm. This searcher of highest purity of
mind practises the burning out of the passions. He should always think:
“Other may harm, but I will become harmless; others may slay living
beings, but I will become a non-slayer; others may wrongly take things,
but I will not; others may live unchaste, but I will live pure; other may
slander, talk harshly, indulge in gossip, but I will talk only words that
promote concord, harmless words, agreeable to the ear, full of love,
heart pleasing, courteous, worthy of being borne in mind, timely, fit to
the point; other may be covetous, but I will not covet; others may
mentally lay hold of things awry, but I will lay mental hold of things
fully aright.” And the content of this Enlightenment was explained by
the Buddha as the enlightenment on all Dharmas. Buddhist
practitioners must directly perceive all dharmas; and this enlightenment
must be beyond the limits of time, personally understood and
experienced, and altogether persuasive. This meant that the Dharma
was to be intuited and not to be analytically reached by concepts. The
reason why the Buddha so frequently refused to answer metaphysical
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problems was partly due to his conviction that the ultimate truth was to
be realized in oneself through one's own efforts; for all that could be
gained through discursive understanding was the surface of things and
not things themselves, conceptual knowledge never gave full
satisfaction to one's religious yearning. The attainment of the Bodhi
could not be the accumulation of dialectical subtleties. And this is the
key position taken up by Zen Buddhism as regards what it considers a
final reality. Zen in this respect faithfully follows the injunction of the
Buddha. The Buddha had an insight of higher order into the nature of
things than that which could be obtained through ordinary logical
reasoning is evidenced everywhere even in the so-called Theravada
literature. Examples in the Brahmajala Sutra clearly show us the
relationship between Zen and this sutra as regard to Enlightenment.
The Buddha has to deal with all the heretical schools that were in
existence in his days. He invariably makes reference after refuting
them to the Tathagata's deeper understanding which goes beyond all
their speculations. In fact, what they discuss just for the sake of
discussion and to show the keenness of their analytical faculty about
the soul, future life, eternity, and other important spiritual subjects, is
not productive of any actual benefits for our inner welfare. The Buddha
knew well where these reasonings would finally lead to and how trivial
and unwholesome they were after all. Thus the Buddha taught in the
Brahmajala Sutra, "Of these, monks, the Tathagata knows that these
speculations thus arrived at, thus insisted on, will have such and such a
result, such and such an effect on the future condition of those who
trust in them. That does he know, and he knows also other things far
beyond, far better than those speculations: and having that knowledge
he is not puffed up, and thus untarnished the has in his own heart
realized the way of escape from them, has understood, as they really
are, the rising up and passing away of sensations, their sweet taste,
their danger, how they cannot be relied on; and not grasping after any
of those things men are eager for, he, the Tathagata, is quite set free."
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Chuong Muoi Mot
Chapter Eleven

Huong Thién Trong Kinh Phdp Bdo Pan

Kinh Phiap Bdo Pan dugc Luc T8 thuyé&t. Vin ban chi yé&u clia
Thién Nam Tong, gdm tiéu sk, nhitng 13i thuyét gidng va ngit luc clia
Luc T§ tai chiia Bdo LAm dugc dé t¥ cia Ngai 1a Phap Hai ghi lai
trong 10 chuong. Khi Luc T6 Hué Ning dén chiia Bdo LAm tai Thiéu
Chau vi ching khai duyén thuyé&t phap. Luc TS bdo chiing ring: “Niy
thién tri thitc, B P& ty tdnh xua nay 1a thanh tinh, chi ding tAm niy
thing d6 tron dudc thanh Phat. Nay thién tri thic, khi toi con & Nam
Ha4i, gian nan nghéo khd, thudng ra chd ban cti. Khi 4y c6 mot ngudi
khdch mua cdi, bdo ganh cli d&€n nha khach, khach nhan cli xong,
Hué Ning ndy ldnh tién, lui ra khdi cira, thd'y mot ngudi khich tung
kinh, Hué Ning mot phen nghe 15i kinh, tAm lién khai ngd, bén héi
khéach tung kinh gi? Khdch bdo: “Kinh Kim Cang.” Hué Ning lai hoi:
“0 tir ddu d€n tho tri kinh ndy?” Khéch bdo: “Téi tit chia Pong Thién,
huyén Huynh Mai dén. Chila 4y do Ngii T6 Hoing Nhin Pai Su lam
chi gido héa, dé tit c6 hon mot ngan ngudi.” Toi dén d6 1€ bai dé tho
tri kinh ndy. Pai Su Hoiing Nhin thudng khuyén: ‘Ké Ting ngudi tuc
chi tri kinh Kim Cang lién dugc thdy tdnh, thing d6 thanh Phat.’ Hué
Ning nghe néi, do ddi trudc c6 duyén, mdi dugc mot ngudi khach cho
Hué Ning mot sd bac 10 lugng dé gitip nudi dudng me gia va bido dén
Huynh Mai tham vin Ngii TS. Khi Hué Ning dé€n Huynh Mai 1& b4i
Ngii T6. TS héi ring: “Nguoi tif phuong nao d&€n, mudn ciu vat gi?”
Hué Ning ddp ring: “Pé tif 1a dan Tan Chau thudc Lanh Nam, tit xa
dén 12 thiy, chi cAu lam Phat, ché khong ciu gi khdc!” T8 bao ring:
“Ong 1a ngudi Lanh Nam, lai 12 ngudi qué mia, 1am sao kham Iam
Phat?” Hué Ning lién ddp: “Ngudi tuy ¢6 Nam Bic nhung Phit tinh
von khong c6 Nam Bic. Thin qué mia nidy cling v6i Hoa Thugng
ching ddng, nhung Phat tinh dau c6 sai khac.” Ngii T lai mudn cliing
tdi néi chuyén, nhung thidy d6 chiing chung quanh ddng qud, mdi bdo
theo ching lam cdng tdc. Hu¢ Ning thua: “Hué Ning xin bach Hoa
Thugng, tu tAm dé ti thudng sanh tri hué, khong lia tu tdnh tic phudc
dién, chua bi€t Hdoa Thugng day con lam viéc gi?” TS bao: “Ké nha
qué ndy, cin tdnh rat lanh 1¢i, 6ng ch6 c6 néi nita, di xuéng nha tri
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di.” Hué Ning lui lai nha sau, c6 mot ngudi cu si sai Hué Ning bia
clii, gid gao, trdi hon tdim thang. Mot hom, T8 chgt thdy Hué Ning,
m&i bdo: “Ta nghi chd thiy clia nguoi c6 thé diing, nhung s¢ c6 ngudi
4c hai nguoi, nén khong ciing nguoi néi chuyén, nguoi cé biét ching?”
Hué Ning thua: “Pé tif ciing biét y ctia Thay nén khong dim dén nha
trén, dé ngudi khong biét.”

Kinh Phdp Bdo Pan nhin manh ring V6 Thugng Bd P& 1a ngay
ndi 13i n6i d6 ma bi&t bdn tim ban tdnh cda minh. Sau khi xem qua bai
ké ctia Than T4, “Than 1a c6i B6 D¢, tim nhu dai guong sdng, ludn
ludén phdi lau chiii, ché dé dinh bui bim.” Ngii T3 da biét Than Td vao
clra chua dudc, khong thdy ty tinh. Sing hdm sau, T8 goi 6ng Lu Cung
Phung dé€n hanh lang phia nam d€ vé& db trudng trén vich, chdt thdy
bai ké. Ngai bdo Cung Phung riing: “Thoi ching cAn phai v&, nhoc
cong ong tir xa d&€n. Trong Kinh c6 néi ‘Pham nhitng gi cé tuéng déu la
hu vong.” Chi d€ lai cho ngudi bai ké ndy tung doc tho tri, y theo bai
ké ndy ma tu hanh thi khdi doa trong dc dao, y theo bai ké& nay tu thi
dudc 10i ich 16n, khi&€n dd dé thap huong 1& bai, cung kinh va tung doc
bai ké nay tiic dugc tha'y tinh.” Mon nhin tung bai ké déu khen: “Hay
thay! Hay thay!” P&n canh ba, T8 mdi goi Thin T4 vao trong that hdi:
“Ké d6, phdi dong 1am ching?”’ Ngai Than Td thua: “That 12 con lam,
ching ddm vong cau T6 vi, chi mong Hoa Thugng tir bi xem dé tir c6
dugc chit it tri hué ching?” TS bao: “Ong 1am bai ké ndy 1a chua thiy
dudc tu tdnh, chi d&€n dugc ngoai clra, chit chua vio dudc trong cita,
ki€n gidi nhu thé tim V6 Thugng Bd P&, tron khong thé dudc. Vo
Thugng B6 Pé phdi dugc ngay ndi 13i n6i d6 ma biét bin tAm ban tinh
ctia minh, ching sanh ching diét, d6i trong tit ca thdi mdi niém mdi
niém ty thdy, mudn phiap déu khong ket, mot chon tat cd déu chon,
mudn cinh ty nhu nhu, tim nhu nhu d6 tic 1a chon that. N&u thi'y duge
nhu th€ tic 1 ty tinh V6 Thugng BS Pé&. Ong hdy di, mot hai ngay
sau, suy nghi 1am mot bai ké khdc dem lai toi xem, bai ké clia dng néu
vao dudc ctra, sé trao y phdp cho 6ng.” Than Td 1am 1€ lui ra, trdi qua
may ngay, lam ké ciing khong thanh, trong tim hodng hét, than tri bat
an, vi nhu trong mong, ditng ngdi ching vui. Lai hai ngay sau, c6 mot
chii bé di qua chd gid gao, doc bai k& nay. Hué Ning vira nghe, lién
bi€t bai k& ndy chua thdy dugc bon tdnh. Hué Ning bén hdi chi bé
ring: “Tung d6 1a ké gi?” Chi bé ddp: “Céi 6ng nha qué khong biét,
Pai Su néi ngudi ddi sanh tr 12 viéc 16n, mudn dudc truyén y phdp,
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khi€n dé tf 1am ké trinh. Ngai xem néu ngd dugc dai ¥, lién trao y
phép cho 1am T4 thit sdu. Thugng Toa Than T vi€t bai k& Vo Tudng
& vach hanh lang phia nam, Pai Su khién dd ching déu nén doc, y ké
ndy tu, s& khdi doa dudng 4c, y ké nay tu s& c6 1¢i ich 16n.” Theo Luc
t6 Hué Ning, ching bi&t bon tim, hoc phdp vo ich, néu biét dugc bon
tAm minh, thdy dugc bon tanh minh, tic goi 1a trugng phu, 1a thdy clia
trdi ngudi, 1a Phat. Hué Ning khong biét chit, nén nhd quan Biét Gia
doc 16n bai k& trén tudng cta dai su Than Td. Sau khi nghe xong,
Huén Nédng néi: “T6i cling c6 mdt bai k€ nira.” Quan Biét Gid ndi:
“Ong ciing 1am ké nita sao? Viéc ndy that it ¢6!” Hué Ning néi véi
quan Biét Gid ring: “Mudn hoc dao V6 Thugng B6 D¢, khong dugc
khinh ngudi méi hoc. Ké ha ciing ¢6 cdi tri thugng thugng, con ngudi
thugng thugng ciing khong c¢6 ¥ tri.” Quan Biét Gid néi: “Ong chi tung
ké, t6i vi ong viét, n€u dng dugc phdp, trude phdi dd toi, ché quén 1i
nay.” Hué Ning doc bai ké: “Bd P& von khdng ciy, guong sing ciing
chflng dai, xuwa nay khong mot vat, chd ndo dinh bui bim?” Khi viét
bai ké rdi, @6 chiing thiy déu kinh hoang, khong ai ma ching xuyt xoa,
moi nguSi bio nhau ring: “La thay! Khong thé do tuéng mao ma dodn
dugc ngudi, 3 bao lau nay sai nhuc thin Bd T4t lam viéc.” TS thiy ca
chiing d¢éu kinh ngac, s¢ ¢6 ngudi lam hai Hué Ning, méi 13y giay x6a
hét bai ké, néi: “Ciing chua thdy tdnh.” Chiing cho 12 diing. Ngay k&
T8 1én d€n chd gid gao thd'y Hué Ning deo d4 gid gao, méi bo ring:
“Ngudi cau dao vi phdp quén minh d&n th€ u?” T4 lai hdi: “Gao tring
hay chua?” Hué Ning thua: “Gao tring di 1au, con thi€u giin sang.”
TS 14y giy gd vao cdi ba ti€ng rdi di. Hué Ning lién hdi dudc y T4,
dén khi tréng d8 canh ba lién vao that. TS 14y 4o ca sa che chung
quanh khong d€ ngudi thdy, vi Hué Ning ma néi kinh Kim Cang, d&n
cau ‘Ung vo s& tru nhi sanh ky tAm.” Hué Ning ngay 18i d6 dai ngd,
thi’y tdit c4 muon phdp ching lia ty tainh, mdi thua v6i TS ring: “Pau
ngd tu tdnh von tu thanh tinh, diu ngd tu tinh vdn khong sanh diét,
dau ngd ty tdnh von ty day dd, diu ngd ty tdnh von khdng dao dong,
dau ngd ty tinh hay sanh mudn phap!” Ngii TS biét Hué Ning di ngd
dugc ban tdinh mdi bdo ring: “Ching bi€t bon tim, hoc phap vo ich,
néu biét dudc bdn tAm minh, thdy dugc bon tinh minh, tic goi Ia
trudng phu, 13 thiy clia tr&i ngudi, 12 Phat.” Canh ba tho phip, ngudi
tron khong biét, TS lién truyén phiap d6n gido va y bat, néi ring:
“Nguoi la vi T6 ddi thi sdu, khéo ty hd niém, rong do ching hitu tinh,
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truyén khip ddi sau, khong khi€n cho doan tuyét.” TG lai bdo Hué
Ning hidy nghe Ngai néi ké: “Ngudi c6 tinh d€n nén gieo gidng, nhon
ndi dat qua lai sanh, v tinh ciing khong c6 giéng, khong tdnh ciing
khong sanh.”

Hué Ning sau d&n Tao Khé lai bi bon ngudi 4c tim dudi mdi & noi
Td Hoi ti nan trong dim thg sdn, trdi qua 15 ndm, khi d6 cung nhirng
ngudi thg sidn tiy nghi néi phdap. Nhitng ngudi thg sin thudng bdo gitt
giéng 1u6i; khi Hué Ning thi'y nhitng con vat mic ludi déu tha di. Mdi
khi d&n bira in, hi rau g&i ludc trong ndi thit, hodc c6 ngudi héi thi
ddp: “Chi dn rau & bén thit.” Mot hom, mdi suy nghi: “Thdi hoing
phdp da dén, khdong nén tron tron ldnh, bén dén chuia Phiap T4nh &
Quéng Chau, gip Phdp Su An Tong dang gidng kinh Ni&t Ban. Khi ay
c6 gi6 thdi, 14 phudn dong, mot vi Tang néi: “gié dong,” mot vi Ting
néi “phuén dong.” Hai ngudi cdi nhau khdng thoi. Hué Ning ben tién
t6i n6i: “Khong phdi gié dong, khong phdi phudn dong, tim nhon gia
dong.” Ca ching déu ngac nhién. An Téng mdi Hué Ning dén trén
chi€u gan héi do nghia, thiy Hué Ning ddi dép, 16i n6i gidn di ma
nghia 1y rdt ding, khong theo vin tw. An Tong néi: “Cu si quyét dinh
khong phai 1a ngudi thudng, da 1au nghe y phdp cia Huynh Mai da di
vé phuong Nam, dau ching phai l1a cu si?” Hué Ning néi: “Ching
dém.” An Tong lién 1am 1& xin dua y bat da dudc truyén cho dai chiing
xem. An Tong lai thwa Huynh Mai phé chic: “Viéc chi day nhu th&
nao?” Hu¢ Ning bao: “Chi day khong chi luan vé ki€n tdnh, ching
luan thién dinh gidi thodt.” An Tong thua: “Sao ching ludn thién dinh
gidi thodt?” Hué Ning bdo: “Vi ay 1a hai phdp, khong phdi la Phat
phap. Phdt phdp la phdp chdng hai.” An Tong lai hdi: “Thé nao Phat
phap 13 phdp ching hai?” Hué Ning bdo: “Phdp Su gidng kinh Niét
Ban, rd dudc Phat tanh, 4y 13 phap ching hai, nhv Cao Qui Pitc Vuong
B6 Tat bach Phat ring: “Pham t&f trong cAm, tao tdi ngli nghich va
ching xién dé, van van... s& doan thién cin Phit tinh chiang?” Phat
bdo: “Thién cdn c6 hai, mot 1a thudng, hai 1a v6 thudng. Phit tdnh
ching phai thudng, ma ciing ching phdi v thudng, th€ nén ching
doan, goi 1a ching hai; mot 13 thién, hai 1a ching thién. Phat tinh
ching phai thién, ching phdi ching thién, Ay 14 ching hai, uin ciing
v6i pham phu thdy hai, ngudi tri rd thau tdnh né khong hai, tinh khong
hai tifc 1a Phat tadnh.” An Tong nghe néi hoan hy chdp tay thua: “Toi
gidng kinh vi nhu ngéi gach, nhian gid ludn nghia vi nhu vang rong.”
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Khi &y vi Hué Ning cao téc, nguyén thy lam thay. Hué Ning bén &
dugi cAy B6 Pé khai phap mon Pong Son. Hué Ning dugc phdp &
Dong Son, chiu tdt c& nhitng dicu cay ding, mang gidng nhu sdi chi
manh. Ngay nay dugc cung vGi St quan, quan liéu, Tang Ni, dao tuc
ddng & trong hoi nay dau khong phai 1a cdi duyén cta nhiéu ki€p,
ciing 12 & trong d5i qua khit cting dudng chu Phat, ddng gieo trong cin
lanh mdi nghe c4i nhon dugc phdp mon don gido ndy. Gido Ay la cdc
vi Thdnh truSc da truyén, khong phai ty tri Hué Ning dugc, mong
nhitng ngudi nghe cdc vi Thdnh truéc day, mdi ngudi khi€n cho tim
dugc thanh tinh, nghe r6i mdi ngudi ty trir nghi, nhu nhitng vi Thanh
ddi tru6c khong khac. Ca ching nghe phap déu hoan hy 1am 1& rdi lui
ra.

Luc T6 Hué Ning nhdn manh ring khi niém thién niém 4c khong
sanh, chian dién muc hi€n 16. Dit sach cic duyén, chd sanh mot ni€m;
khong nghi thién, khong nghi 4c, chinh khi Ay hién 16 c4i goi la ban lai
dién muc. Khi Ngii T8 truyén y bat cho Hué Ning di vé phuong Nam,
¢6 vai trim ngudi méi dudi theo, muén cudp y bat. Mot vi Tiang ho
Tran, tén Hué Minh, trudc 13 tuéng quan bac T phim, tinh hanh thd
thdo, hét 1ong theo tim, chay trudc moi ngudi, dudi kip Hué¢ Nédng. Hué
Ning ném y bat trén ban thach néi: “Y niy 1a bi€u tin, c6 thé ding siic
ma tranh sao!” Hué Ning lién 4n trong ddm cd, Hué Minh c6 cAm y
1én, nhung khong thé nao nht 1én dugc, mdi kéu ring: “Cu si, Cu si!
Tbi vi phap ma dé€n ché khong phai vi y.” Hué Ning bén budc ra ngdi
trén ban thach. Hué¢ Minh lién 1am 1& thua: “Mong Cu si vi t6i ndi
phip.” Hué Ning bdo: “Ong di vi phap ma dén thi nén dit sach cic
duyén, chd sanh mot ni€m, tdi s€ vi 6ng ma ndi.” Hué Minh im ldng
gidy lau. Hué Nang bdo: “Khong nghi thién, khong nghi dc, chinh khi
4y cdi gi 1a ban lai dién muc ctia Thugng Toa Minh?”

Thién dinh phdi 12 hanh noi tim, khdng phdi tung 3 miéng. Miéng
tung ma tim ching hanh nhu huyén nhu héa, nhu suong, nhu dién.
Theo Phdp Bido Pan Kinh, Luc T3 néi: “Né&u niém trudc khong khdi,
d6 1a tAm. Niém sau khong dit d6 1a Phat. Vi th€ ngai khuyén khong
s¢ niém khdi, chi s¢ gidc ngd chAm ma thodi.” TS ding toa bdo dai
chiing riing: “TAt c& nén tinh tdim niém Ma Ha B4t Nha Ba La Mat
Pa.” Lai bdo: “Nay thién tri thic, tri BAt Nhid Bd P&, ngudi ddi von tu
6, chi nhan vi tim mé khong thé tu ngd, phdi nhd dén dai thién tri
thitc chi dudng mdi thi'y dugc tdnh. Phii bi€t ngudi ngu ngudi tri, Phat
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tdnh von khdng khac, chi duyén mé ngd khong dong, do dé nén c6 ngu
tri. Nay tOi vi n6i phdp Ma Ha B4t Nha Ba La Mat, khi€n cho cdc 0ng,
mdi ngudi dudc tri tué, nén chi tAm 1ing nghe, t6i vi cdc 6ng ma ndi.
Nay thién tri thic, c6 ngudi tron ngay miéng tung Bit Nha nhung
khong biét ty tinh B4t Nhi, vi nhu néi 4n ma khong no, miéng chi n6i
khong, muodn ki€p ching dugc thiy tanh, tron khdng cé ich gi. Nay
thién tri thitc, “Ma Ha B4t Nha Ba La Mat” 1a ti€ng Phan, dich 1a dai
tri tué d&€n bd kia, né phdi 1a hanh noi tim, khong phdi tung & miéng.
Miéng tung ma tdm ching hianh nhu huyén nhu héa, nhu suong, nhu
dién. Miéng niém ma tAm hanh it tim va miéng hdp nhau, ban tdnh 12
Phat, lia tdnh khong riéng c6 Phit. Sao goi la Ma Ha? Ma Ha la 16n,
tdm lugng rong 16n vi nhu hu khdng, khong cé bd mé, cling khong c6
vudng tron, 16n nhd, cling khdong phadi xanh, vang, dd, tring, ciing
khong c6 trén dudi, dai ngdn, ciing khong sin, khong hy, khong phai,
khong quay, khdng thién khong 4c, khong cé dau, khong cé dudi, cdi
nudc chu Phit, tron dﬁng véi hu khong, diéu tdnh clia ngudi doi von
khong, khong c6 mot phap cé thé dugc, tu tainh chon khong ciing lai
nhu th€. Nay thién tri thitc, chd nghe toi néi “khdng” lién chap khong,
thit nhat 12 khong nén chap “khong,” néu d€ tam “khong” ma ngdi tinh
toa, d6 tic 12 chdp “vo ky khdng.” Nay thién tri thic, thé gidi hu
khong hay bao ham van vat sic tugng, mit trdi, mit tring, sao, nii,
song, dit lién, khe sudi, cd ciy, ritng rAm, ngudi lanh ngudi dit, phap
lanh phdp dit, thién dudng dia nguc, tit cd bién 16n, cac ndi Tu Di,
thdy & trong hu khdng. Tanh clia ngudi doi lai cling nhu thé€. Nay thién
tri thifc, ty tdnh hay bao hAm mudn phdp dy 1a dai. Mudn phdp & trong
tu tanh clia moi ngudi, néu thay tAt cd ngudi 4c cling véi lanh, tron déu
khong c6 chap, khong c6 bd, ciing khong nhiém trudc, tim ciing nhu
hu khong, goi d6 la dai, nén goi la Ma Ha. Nay thién tri thic, ngudi
mé miéng néi, ngudi tri tAim hanh. Lai ¢ ngudi mé, d€ tim rdng
khong, ngdi tinh toa, trim viéc khdong cho nghi tu goi 1a dai, bon ngudi
niy khong nén cling ho néi chuyén, vi ho 1a ta ki€n. Nay thién tri thic,
tam lugng rong 16n khip gidp cd phdp gidi, dung tic rd rang phan
minh, &ng dung lién biét tat c, tAt cd tiic mdt, mdt tic tit ca, di lai tu
do, tam thé khong bi ngin ngai tifc 13 Bat Nha. Nay thién tri thic, ta't
ca tri Bdt Nha déu tir ty tinh sanh, ching tir bén ngoai vao, chd 1am
dung ¥y nén goi 12 chon chdnh ty dung. Mot chon thi tit cd chon, tAm
lugng rong 16n khdng di theo con dudng nhd, miéng chd tron ngay néi
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khong ma trong tim ching tu hanh niy, giong nhv ngudi pham ty xung
1a qudc vuong tron khong thé dudc, khong phai 12 dé tif clia ta. Nay
thién tri thic, sao goi 1a B4t Nha? B4t Nha nghia 1a “tri tué.” Tat ca
chd, tat ca thdi, mdi niém khong ngu, thudng hanh tri hué tic 1a Bat
Nha hanh. Mot niém ngu khdi 1€n, tic 1a Bat Nha bat. Mot niém tri
khdi 1én, tifc 12 B4t Nha sanh. Ngudi doi ngu mé khong thd'y Bat Nha,
miéng n6i Bat Nha ma trong tim thudng ngu, thudng ty ndi ta tu Bat
Nhi, niém niém néi khong nhung khong bi€t duge chon khdng. Bat
Nhi khong c6 hinh tuéng, tim tri tué Ay vay. N&u khdi hi€u nhu th&
tifc goi 1a Bat Nha tri. Sao goi 1a Ba La Mat? Pay 1a ti€ng Phan, c6
nghia 1a “dé&n by kia,” gidi nghia 12 “lia sanh diét.” Chap cdnh thi sanh
diét khdi nhu nuSc cé séng mdi, titc 12 bd bén nay, lia canh thi khong
sanh diét nhu nu6c thudng thong luu, Ay goi 1a bd kia, nén goi 1a Ba La
Mait. Nay thién tri thifc, ngudi mé miéng tung, chinh khi dang tung ma
c6 vong, c6 quay; niém niém néu hanh B4t Nhi, 4y goi 1a chon tdnh.
Ngudi ngd dude phap ndy, Ay 1a phap B4t Nhi, ngudi tu hanh niy, Ay
1a hanh B4t Nha. Khong tu tic 1a pham, mdt ni€ém tu hanh, ty thin
ddng vdi Phat. Nay thién tri thitc, pham phu titc Phat, phién nio tiic Bd
Pé. Niém truSc mé tifc pham phu, niém sau ngd tic Phit; niém trudc
chip cénh tifc phién nio, niém sau lia cdnh titc BS PE&. Nay thién tri
thitc, Ma Ha Bat Nha Ba La Mat toi ton, tdi thugng, t0i dé nhat, khong
tru, khong qua ciing khong lai, chu Phat ba ddi thdy déu tir trong d6 ma
ra. Phdi dung dai tri hué nay dap phd ngii uin, phién nio, tran lao, tu
hanh nhu diy quyét dinh thinh Phit dao, bi€n tam ddc thanh gidi dinh
hué. Nay thién tri thitc, phdp mon cla td6i diy tr mot Bat Nha phadt
sanh ra tim mudn bon ngan tri tué. Vi ¢d sao? Vi ngudi ddi c6 tdm
mudn bon ngan trin lao, néu khong cé trin lao thi tri hué thudng hién,
ching lia tu tdnh. Ngudi ngd phdp nay tic 1a vo niém, v tc, vo trudc,
ching khdi cudng vong, diing tinh chon nhu ctia minh, 14y tri hué quan
chi€u, ddi véi tat ca phap khong thi khdng x4, tic 12 thdy tdnh thanh
Phat dao. Nay thién tri thifc, n€u muén vao phdp gi6i thAim thaim va
Bdt Nha Tam Mudi thi phdi tu Bdt Nhd hanh, phai tri tung Kinh Kim
Cang B4t Nhi, tifc dudc thdy tdnh. Nén bi€t kinh ndy cong dic vo
lugng vo bién, trong kinh da khen nggdi ré rang, khong thé néi diy da
dudc. Phap mon nay 1a t8i thugng thira, vi nhitng ngudi dai tri ma néi,
vi nhitng ngudi thugng cin ma néi. Nhitng ngudi ti€u cin tiéu tri nghe
phdp ndy, tAm sanh ra khong tin. Vi ¢§ sao? Vi nhu c6 mot trin mua
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16n, c& cdi nudc, thanh ap, chg biia déu bi troi giat cling nhu trdi giat
nhitng 14 tdo. N&u trin mua 16n d6 mua noi bién ca thi khong ting
khong gidm. Nhu ngudi dai thira, hodc ngudi toi thugng thira nghe Kinh
Kim Cang thi khai ngd, th&€ nén biét bin tdnh ho tu ¢6 tri Bat Nha, tu
dung tri hué thudng quan chi€u, nén khdng nhd vin tu, thi du nhu nuée
mua khong phai tir trdi ma c6, nguyén 1a tir rdng ma diy 1én, khién
cho tit ci chiing sanh, tit cd cd cdy, hitu tinh v6 tinh thdy déu dugc
dugm nhuin. Trim song cic dong déu chdy vao bién ci, hgp thanh
mot thé, tri hué B4t Nhi noi ban tinh ching sanh lai cling nhu thé.
Nay thién tri thifc, ngudi ti€u cin nghe phdp mon d6n gido niy vi nhu
12 6 cay, cdi gdc clia n6 von nhd, néu bi mua to thi déu ngd nghiéng
khong thé nao ting trudng dudc, ngudi ti€u cin lai cling nhu vay, von
khong c6 tri hué Bat Nha cung véi ngudi dai tri khong sai bi€t, nhon
sao nghe phdp ho khong thé khai ngd? Vi do ta ki€n chuéng ning, coi
gdc phién nio siu, vi nhu ddm may 16n che kin mit trdi, né€u khdng c6
gi6 thdi manh thi 4nh sing mit trdi khong hién. Tri B4t Nhi ciing
khong c6 16n nhd, vi tit cd chiing sanh tf tAim mé ngd khong dong, tAm
thé bén ngoai thdy c6 tu hanh tim Phat, chua ngd dudc tu tdnh tic 12
ti€u cian. N&u khai ngd don gido khong thé tu & bén ngoai, chi noi tim
minh thudng khdi chdnh ki€n, phién ndo trin lao thudng khdng bi
nhiém tc 12 thdy tdnh. Nay thién tri thiic, trong ngoai khong tru, di lai
tu do, hay trir tAim chap, thong dat khong ngai, hay tu hanh nay cling
kinh Bat Nha von khong sai biét. Nay thién tri thifc, tit c4 kinh dién va
cdc vin tu, dai thira, tiu thira, 12 bo kinh déu nhon ngudi ma an tri,
nhon tdnh tri tué méi hay dung 1ap. Néu khong c6 ngudi ddi thi tat ca
muon phap von tu ching c6, th€ nén bi€t mudn phap vén ty nhon noi
ngudi ma dung lap, tdt ci kinh dién nhon ngudi ma néi cé, nhon vi
trong ngudi kia c6 ngu va c6 tri, ngudi ngu 12 tiéu nhon, ngudi tri 12 dai
nhon, ngudi ngu hdi ndi ngudi tri, ngudi tri vi ngudi ngu ma noéi phap,
ngudi ngu bdng nhién ngd hi€u, tim dugc khai tifc cling v6i ngudi tri
khong sai khéc.

Ciing trong kinh Phap Bio Pan, Luc T6 Hué Ning day: Niy thién
tri thitc, ching ngod titc Phat 1 ching sanh, khi mot niém ngd chiing
sanh 12 Phat. Th€ nén bi€t mudn phap tron & noi ty tAm, sao ching tir
trong tAm lién thdy dugc chian nhu bin tinh? Kinh B Tit Gidi néi
ring: “Bdn tdnh clia ta nguyén tu thanh tinh, néu bi€t dugc ty tim thdy
tdnh déu thanh Phat dao. Kinh Tinh Danh néi: “Lién khi dé bdng hoat
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nhién dugc ban tAm.” Ny thién tri thitc, mdi ngudi ty quan ndi tAm, tu
tha'y ban tdnh, n€u ty ching ngd phdi tim nhitng bac dai thién tri thifc,
ngudi hiu dugc gido phdp toi thugng thira, chi thing con dudng, Ay la
thién tri thifc, c6 nhon duyén 16n, chd goi 1a héa dao khi€n dugc thay
tdnh. T4t c4 phdp lanh nhon noi thién tri thiic ma hay phét khéi. Ba doi
chu Phat, 12 bd kinh, & trong tdnh clia ngudi von tr c6 dd, khong cé
thé€ tu ngod thi phai nhd thién tri thiic chi day mdi thdy. N&u ty minh
ngd thi khong nhd bén ngoai, n€u mdt bé chap bdo ring phdi nhd thién
tri thitc khdc mong dudc gidi thoat thi khong c6 1& &y. Vi ¢d sao? Trong
ty tAm c6 tri thifc ty ngd, n€u khdi th mé vong niém dién ddo thi thién
tri thifc bén ngoai, tuy c6 gido héa chi day, ciing khdng thé citu dudc.
Né&u khdi chdnh chon Bat Nha qudn chi€u thi trong khodng mot sit na
vong niém déu diét, n€u bi€t ty tinh mot phen ngd tic dén qui vi
Phat.

Chan ly phai dugc thay tifc thi qua mdt cdi nhin chit khong tir tir,
ciing khong lién tuc. Phdp Bdo Pan Kinh chita dung tat ca gido ly don
ngd. Luc TS day: "Nay thién tri thitc! Pirng tru bat ct dau, & trong
ngoai, thi lui téi dugc ty do. Pirng d€ tAm chap trudc thi thong sudt hét,
khong con gi vuéng mic. K& ngu néu bdng chdc tri sdng, tim md thi
vdi ngudi tri ching sai khdc gi. Néu ngd dudce phép don gido it nguoi
khéi chap theo ngoai cdnh d€ stta minh, chi can ndi tv tAm khdi 1én cdi
tha'y chan thyc 13 khong phién nio tran lao niao nhiém dudc vao ngudi.
D6 1a thdy tanh. C4ch thiy Ay 12 thdy tifc thi, con mit hué nim ldy
toan thé su thuc qua mot cdi nhin, cdi thuc siéu viét tat cd nhitng ki€n
gidi nhi nguyén duéi tit cd moi hinh thitc. Pon 1a nhu vay, khong dién
ra tuin ty, cling khong dién ra 1an hdi va lién tuc."

N6i vé Nhat Tuéng Tam Muoi, Luc TS nhidn véi tif ching riing:
“C4c thién tri thitc! C4dc dng mdi ngudi nén tinh tim ling nghe tdi néi
phdp, n€u mudn thanh tyu ching tri phai dat dude nhi't twéng tam muodi
va nhit hanh tam muoi. N&u & tat cd chd ma khong tru tuéng, § trong
tuéng kia, khong sanh yéu ghét, ciing khong thi x3, ching nghi cic
viéc 1gi ich, thanh hoai, vin van, an nhan diém tinh, hu dung dam bac,
day goi 1a nhdt tudng tam mudi. Néu & tat ca chd di, ditng, nim, ngdi
thudn mot truc tim, khong dong dao trang, chon thanh Tinh do, day
goi 12 nhit hanh tam mudi. N&u ngudi dd hai tam mudi ndy nhu dat da
c6 chita hat gidng, nudi dudng 16n 1én, thanh thuc dugc hat kia, nhat
tuwéng, nhi't hanh ciing lai nhu th€. Nay t6i néi phap vi nhu khi mua w6t



214

khdp c& qud dit, Phat tdnh cta cdc Ong vi nhu hat giong gidp dudc sy
thAm w6t ndy thady déu phat sanh, nuong 15i chi day clia toi, quyét dinh
dudc Bd P&, y theo hanh ciia tdi, quyét dinh chitng dugc diéu qui, hiy
nghe t6i ndi ké:
“PAat tAm chifa hat giong,

Mua rudi thdy ndy mam,

D6n ngod hoa tinh ri,

Qua B6 Pé tu thanh.”

Zen Fragrance in the Jewel Platform Sutra

The Platform Sutra was preached by Hui-Neng, the Sixth Patriarch.
The Platform Sutra of the Sixth Patriarch’s Dharma Treasure, the basic
text of the Southern Zen School in China. The Sutra of the Sixth
Patriarch from the High Seat of the Dharma Treasure, basic Zen
writing in which Sixth Patriarch’s biography, discourses and sayings at
Pao-Lin monastery are recorded by his disciples Fa-Hai. It is divided
into ten chapters. At one time, the Sixth Patriarch arrived at Pao-Lin to
speak the Dharma to the assembly. The Great Master said to the
assembly, “Good Knowing Advisors, the self-nature of Bodhi is
originally clear and pure. Simply use that mind, and you will directly
accomplish Buddhahood. Good Knowing Advisors, when I moved to
Nan Hai and, our family was poor and in bitter straits, I sold wood in
the market place. Once a customer bought firewood and ordered it
delivered to his shop. When the delivery was made, after I received
the money and went outside the gate, I noticed a customer reciting a
Sutra. Upon once hearing the words of this Sutra: ‘One should produce
that thought which is nowhere supported,” my mind immediately
opened to enlightenment. Thereupon I asked the customer what Sutra
he was reciting. The customer replied, ‘The Diamond Sutra.” Then
again I asked, ‘Where do you come from and why do you recite this
Sutra?’ The customer said, ‘I come from Tung Ch’an Monastery in Ch’i
Chou, Huang Mei Province. There, the fifth Patriarch, the Great Master
Hung Jen, dwells and teaches over one thousand disciples. I went there
to make obeisance and I heard and received this Sutra.” The Great
Master constantly exhorts the Sangha and laypeople only to uphold the
Diamond Sutra. Then, they may see their own nature and directly
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achieve Buddhahood. Hui Neng heard this and desired to go to seek
the Dharma but he recalled that his mother had no support. Karmic
conditions originating from past lives led another man to give Hui Neng
a pound of silver, so that he could provide clothing and food for his
aging mother. The man further instructed him to go to Huang Mei to
call upon and bow to the Fifth Patriarch. When Hui Neng arrived at
Huang Mei and made obeisance to the Fifth Patriarch, who asked him,
“Where are you from and what do you seek?” Hui Neng replied, “Your
disciple is a commoner from Hsin Chou in Ling Nan and comes from
afar to bow to the Master, seeking only to be a Buddha, and nothing
else.” The Patriarch said, “You are from Ling Nan and therefore are a
barbarian, so how can you become a Buddha?’ Hui Neng said,
“Although there are people from the north and people from the south,
there is ultimately no north or south in the Buddha nature. The body of
the barbarian and that of the High Master are not the same, but what
distinction is there in the Buddha nature?” The Fifth Patriarch wished
to continue the conversation, but seeing his disciples gathering on all
sides, he ordered his visitor to follow the group off to work. Hui Neng
said, “Hui Neng informs the High Master that this disciple’s mind
constantly produces wisdom and is not separate from the self nature.
That, itself, is the field of blessing. It has not yet been decided what
work the High Master will instruct me to do.” The Fifth Patriarch said,
“Barbarian, your faculties are too sharp. Do not speak further but go to
the back courtyard.” Hui Neng withdrew to the back courtyard where a
cultivator ordered him to split firewood and thresh rice. More than
eight months had passed when the Patriarch one day suddenly saw Hui
Neng and said, “I think these views of yours can be of use, but I feared
that evil people could harm you. For that reason, I have not spoken
with you. Did you understand the situation?” Hui Neng replied, “Your
disciple knew the Master’s intention and stayed out of the front hall, so
that others might not notice him.”

The Jewel Platform Sutra emphasizes that Supreme Bodhi must be
obtained at the very moment of speaking. After reading the Shen
Hsiu’s verse, “The body is a Bodhi tree, the mind like a bright mirror
stand, time and again brush it clean, and let no dust alight.” The
Patriarch already knew that Shen Hsiu had not yet entered the gate and
seen his own nature. At daybreak, the Patriarch called Court Artist Lu
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Chen to paint the wall of the south corridor. Suddenly, he saw the verse
and said to the court artist, “There is no need to paint. I am sorry that
you have been troubled by coming so far, but the Diamond Sutra says,
‘whatever has marks is empty and false.” Instead leave this verse for
people to recite and uphold. Those who cultivate in accordance with
this verse will not fall into the evil destinies and will attain great
merit.” He then ordered the disciples to light incense and bow before it
and to recite it, thus enabling them to see their own nature. The
disciples all recited it and exclaimed, “Excellent!" At the third watch,
the Patriarch called Shen Hsiu into the hall and asked him, “Did you
write this verse?” Shen Hsiu said, “Yes, in fact, Hsiu did it. He does not
dare to claim to the position of Patriarch but hopes the High Master will
compassionately see whether or not this disciple has a little bit of
wisdom.” The Patriarch said, “The verse which you wrote shows that
you have not yet seen your original nature but are still outside the gate.
With such views and understanding, you may seek supreme Bodhi but
in the end will not obtain it. Supreme Bodhi must be obtained at the
very moment of speaking. In recognizing the original mind at all times
in every thought, you yourself will see that the ten thousand Dharmas
are unblocked; in one truth is all truth and the ten thousand states are of
themselves “thus”; as they are. The ‘thusness’ of the mind; that is true
reality. If seen in this way, it is indeed the self nature of Supreme
Bodhi.” The Patriarch continued, “Go and think it over for a day or two.
Compose another verse and bring it to me to see. If you have been able
to enter the gate, I will transmit the robe and Dharma to you.” Shen
Hsiu made obeisance and left. Several days passed but he was unable
to compose a verse. His mind was agitated and confused; his thoughts
and moods were uneasy. He was as if in a dream; whether walking or
sitting down, he could not be happy. Two days later, a young boy
chanting that verse passed by the threshing room. Hearing it for the
first time, Hui Neng knew that the writer had not yet seen his original
nature. Although he had not yet received a transmission of the
teaching, he already understood its profound meaning. He asked the
boy, “What verse are you reciting?” “Barbarian, you know nothing,”
replied the boy. The Great Master said that birth and death are
profound concerns for people in the world. Wishing to transmit the robe
and Dharma, he ordered his disciples to compose verses and bring
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them to him to see. The person who has awakened to the profound
meaning will inherit the robe and Dharma and become the Sixth
Patriarch. Our senior, Shen Hsiu, wrote this ‘verse without marks’ on
the wall of the south corridor. The Great Master ordered everyone to
recite it, for to cultivate in accordance with this verse is to avoid falling
into the evil destinies and is of great merit. According to the Sixth
Patriarch Hui-Neng, studying the Dharma without recognizing the
original mind is of no benefit. If one recognizes one’s own original
mind and sees one’s original nature, then one is called a great hero, a
teacher of gods and humans, a Buddha. Hui Neng cannot read, so he
asked an official from Chiang Chou, Chang Jih Yung, to read Shen
Hsiu’s verse on the wall. After hearing the verse, Hui Neng said, “I,
too, have a verse. Will the official please write it for me?” The official
replied, “You, too, can write a verse? That is strange!” Hui Neng said
to the official, “If you wish to study the Supreme Bodhi, do not slight
the beginner. The lowest people may have the highest wisdom; the
highest people may have the least wisdom. If you slight others, you
create limitless, unbounded offenses.” The official said, ‘Recite your
verse and I will write it out for you. If you obtain the Dharma you must
take me across first. Do not forget these words.” Hui Neng’s verse
read: “Originally Bodhi has no tree, the bright mirror has no stand,
originally there is not a single thing, where can dust alight?” After this
verse was written, the followers all were startled and without exception
cried out to one another, “Strange indeed! One cannot judge a person
by his appearance. How can it be that, after so little time, he has
become a Bodhisattva in the flesh?” The Fifth Patriarch saw the
astonished assembly and feared that they might become dangerous.
Accordingly, he erased the verse with his shoe saying, “This one, too,
has not yet seen his nature.” The assembly agreed. The next day the
Patriarch secretly came to the threshing floor where he saw Hui Neng
pounding rice with a stone tied around his waist and he said, “A seeker
of the Way would forget his very life for the Dharma. Is this not the
case?” Then the Fifth Patriarch asked, “Is the rice ready?” Hui Neng
replied, “The rice has long been ready. It is now waiting only for the
sieve.” The Patriarch rapped the pestle three times with his staff and
left. Hui Neng then knew the Patriarch’s intention and, at the third
watch, he went into the Patriarch’s room. The Patriarch covered them
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with his precept sash in order to hide and he explained the Diamond
Sutra for him, “One should produce a thought that is nowhere
supported.” At the moment he heard those words, Hui Neng
experienced the great enlightenment and he knew that all the ten
thousand dharmas are not separate from the self-nature. He said to the
Patriarch: “How unexpected! The self-nature is originally pure in itself.
How unexpected! The self-nature is originally neither produced nor
destroyed. How unexpected! The self-nature is originally complete in
itself. How unexpected! The self-nature is originally without
movement. How unexpected! The self-nature can produce the ten
thousand dharmas.” The Fifth Patriarch knew of Hui Neng’s
enlightenment to his original nature and said to him, “Studying the
Dharma without recognizing the original mind is of no benefit. If one
recognizes one’s own original mind and sees one’s original nature,
then one is called a great hero, a teacher of gods and humans, a
Buddha.” He received the Dharma in the third watch and no one knew
about it. The Fifth Patriarch also transmitted the Sudden Teaching, the
robe and bowl saying, “You are the Sixth Patriarch. Protect yourself
carefully. Take living beings across by every method and spread the
teaching for the sake of those who will live in the future. Do not let it
be cut off.” Listen to my verse: “With feeling comes, the planting of
the seed. Because of the ground, the fruit is born again. Without
feeling, there is no seed at all. Without that nature, there is no birth
either.”

Hui Neng arrived at Ts’ao His where he was again pursued by men
with evil intentions. To avoid difficulty, he went to Szu Hui and lived
among hunters for fifteen years, at times teaching the Dharma to them
in an appropriate manner. The hunters often told him to watch their
nets but whenever he saw beings who were still living he released
them. At mealtimes, he cooked vegetables in the pot alongside the
meat. When he was questioned about it, he would answer “I only eat
vegetables alongside the meat.” One day Hui Neng thought, “The time
has come to spread the Dharma. I cannot stay in hiding forever.”
Accordingly, he went to Fa Hsing Monastery in Kuang Cou where
Dharma Master Yin Tsung was giving lectures on The Nirvana Sutra.
At that time there were two bhikshus who were discussing the topic of
the wind and a flag. One said, “The wind is moving.” The other said,
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“The flag is moving.” They argued incessantly. Hui Neng stepped
forward and said, “The wind is not moving, nor is the flag. Your minds,
Kind Sirs, are moving.” Everyone was startled. Dharma Master Yin
Tsung invited him to take a seat of honor and sought to ask him about
the hidden meaning. Seeing that Hui Neng’s demonstration of the true
principles was concise and not based on written words, Yin Tsung said,
“The cultivator is certainly no ordinary man. I heard long ago that
Huang Mei’s robe and bowl had come south. Cultivator, is it not you?”
Hui Neng said, “I dare not presume such a thing.” Yin Tsung then
made obeisance and requested that the transmitted robe and bowl be
brought forth and shown to the assembly. He further asked, “How was
Huang Mei’s doctrine transmitted?” “There was no transmission,”
replied Hui Neng. “We merely discussed seeing the nature. There was
no discussion of Dhyana samadhi or liberation.” Yin Tsung asked,
“Why was there no discussion of Dhyana samadhi or liberation?” Hui
Neng said, “There are dualistic dharmas. They are not the
Budhadharma. The Buddhadharma is a dharma of non-dualism.” Yin
Tsung asked further, “What is this Buddhadharma, which is the dharma
of non-dualism?” Hui Neng said, “The Dharma Master has been
lecturing The Nirvana Sutra says that to understand the Buddha-nature
is the Buddhadharma, which is the Dharma of non-dualism. As Kao
Kuei Te Wang Bodhisattva said to the Buddha, ‘Does violating the four
serious prohibitions, committing the five rebellious acts or being an
icchantika and the like cut off the good roots and the Buddha-nature?”
The Buddha replied, “There are two kinds of good roots: the first,
permanent; the second impermanent. The Buddha-nature is neither
permanent nor impermanent. Therefore it is not cut off.” “That is what
is meant by non-dualistic. The first is good and the second is not good.
The Buddha-nature is neither good nor bad. That is what is meant by
non-dualistic. Common people think of the heaps and realms as
dualistic. The wise man comprehends that they are non-dualistic in
nature. The non-dualistic nature is the Buddha-nature.” Hearing this
explanation, Yin Tsung was delighted. He joined his palms and said,
“My explanation of Sutra is like broken tile; whereas your discussion
of the meaning, Kind Sir, is like pure gold.” He then shaved Hui
Neng’s head and asked Hui Neng to be his master. Accordingly, under
that Bodhi tree, Hui Neng explained the Tung Shan Dharma-door. Hui
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Neng obtained the Dharma at Tung Shan and has undergone much
suffering, as if his life was hanging by a thread. “Today, in this
gathering of magistrate and officials, of Bhikshus, Bhikshunis, Taoists,
and laymen, there is not one of you who is not here because of
accumulated ages of karmic conditions. Because in past lives you have
made offerings to the Buddhas and planted good roots in common
ground, you now have the opportunity to hear Sudden Teaching, which
is an opportunity to obtain the Dharma. This teaching has been handed
down by former sages; it is not Hui Neng’s own wisdom. You, who
wish to hear the teaching of the former sages, should first purify your
minds. After hearing it, cast aside your doubts, and that way you will be
no different from the sages of the past.” Hearing this Dharma, the
entire assembly was delighted, made obeisance and withdrew.

The sixth patriarch Hui-Neng emphasizes that when there exist no
thoughts of good or evil, original face manifests. Put aside all
conditions, do not give rise to a single thought; with no thoughts of
good and with no thoughts of evil, at just this moment, the
manifestation of the so called ‘original face’. When the Fifth Patriarch
transmitted the robe and bowl to Hui Neng to go south, several hundred
people took up pursuit, all hoping to steal the robe and bowl. One
Bhikshu, Hui Ming, a coarse-natured man whose lay name had been
Ch’en, had formerly been a fourth class military official. He was intent
in his search and ahead of the others. When he had almost caught up
with Hui Neng, the latter tossed the robed and bowl onto a rock, saying,
“This robe and bowl are tokens of faith. How can they be taken by
force?” Hui Neng then hid in a thicket. When Hui Ming arrived, he
tried to pick them up but found he could not move them. He cried out,
“Cultivator, Cultivator, I have come for the Dharma, not for the robe!”
Hui Neng then came out and sat cross-leged on a rock. Hui Ming made
obeisance and said, “I hope that the Cultivator will teach the Dharma
for my sake.” Hui Neng said, “Since you have come for the Dharma,
you may put aside all conditions. Do not give rise to a single thought
and I will teach it to you clearly.” After a time, Hui Neng aid, “With no
thoughts of good and with no thoughts of evil, at just this moment, what
is Superior One Hui Ming’s original face?”

Meditation must be practiced in the mind, and not just recited in
words. When the mouth recites and the mind does not practice, it is like
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an illusion, a transformation, dew drops, or lightning. According to the
Dharma Jewel Platform Sutra, the Sixth Patriarch said: “If the
preceding thought does not arise, it is mind. If the following thought
does not end, it is Buddha. Thus, he advised one should not be afraid of
rising thoughts, but only of the delay in being aware of them.” The
following day, at the invitation of Magistrate Wei, the Master took his
seat and said to the great assembly, “All of you purify your minds and
think about Maha Prajna Paramita.” He then said, “All-Knowing
Advisors, the wisdom of Bodhi and Prajna is originally possessed by
worldly people themselves. It is only because their minds are confused
that they are unable to enlighten themselves and must rely on a great
Good Knowing Advisor who can lead them to see their Buddha-nature.
You should know that the Buddha-nature of stupid and wise people is
basically not different. It is only because confusion and enlightenment
are different that some are stupid and some are wise. I will now
explain for you the Maha Prajna Paramita Dharma in order that each of
you may become wise. Pay careful attention and I will explain it to
you.” Good Knowing Advisors, worldly people recite ‘Prajna’ with
their mouths all day long and yet do not recognize the Prajna of their
self-nature. Just as talking about food will not make you full, so, too, if
you speak of emptiness you will not see your own nature in ten
thousand ages. In the end, you will not have obtained any benefit.
Good Knowing Advisors, Maha Prajna Paramita is a Sanskrit word
which means ‘great wisdom which has arrived at the other shore.” It
must be practiced in the mind, and not just recited in words. When the
mouth recites and the mind does not practice, it is like an illusion, a
transformation, dew drops, or lightning. However, when the mouth
recites and the mind practices, then mind and mouth are in mutual
accord. One’s own original nature is Buddha; apart from the nature
there is no other Buddha. What is meant by Maha? Maha means
‘great.” The capacity of the mind is vast and great like empty space,
and has no boundaries. It is not square or round, great or small. Neither
is it blue, yellow, red, white. It is not above or below, or long or short.
It is without anger, without joy, without right, without wrong, without
good, without evil, and it has no head or tail. All Buddha-lands are
ultimately the same as empty space. The wonderful nature of worldly
people is originally empty, and there is not a single dharma which can



222

be obtained. The true emptiness of the self-nature is also like this.
Good Knowing Advisors, do not listen to my explanation of emptiness
and then become attached to emptiness. The most important thing is to
avoid becoming attached to emptiness. If you sit still with an empty
mind you will become attached to undifferentiated emptiness. Good
Knowing Advisors, The emptiness of the universe is able to contain the
forms and shapes of the ten thousand things: the sun, moon, and stars;
the mountains, rivers, and the great earth; the fountains, springs,
streams, torrents, grasses, trees, thickets, and forests; good and bad
people, good and bad dharmas, the heavens and the hells, all the great
seas, Sumeru and all moutains; all are contained within emptiness. The
emptiness of the nature of worldly men is also like this. Good Knowing
Adpvisors, the ability of one’s own nature to contain the ten thousand
dharmas is what is meant by ‘great.” The myriad dharmas are within
the nature of all people. If you regard all people, the bad as well as the
good, without grasping or rejecting, without producing a defiling
attachment, your mind will be like empty space. Therefore, it is said to
be ‘great,” or ‘Maha.” Good Knowing Advisors, the mouth of the
confused person speaks, but the mind of the wise person practices.
There are deluded men who sit still with empty minds, vainly thinking
of nothing and declaring that to be something great. One should not
speak with these people because of their deviant views. GoodKnowing
Adpvisors, the capacity of the mind is vast and great, encompassing the
Dharma realm. Its function is to understand clearly and distinctly. Its
correct function is to know all. All is one; one is all. Coming and going
freely, the mind’s substance is unobstructed. That is Prajna. Good
Knowing Advisors, all Prajna wisdom is produced from one’s own
nature; it does not enter from outside. Using the intellect correctly is
called the natural function of one’s true nature. One truth is all truth.
The mind has the capacity for great things, and is not meant for
practicing petty ways. Do not talk about emptiness with your mouth all
day and in your mind fail to cultivate the conduct that you talk of. That
would be like a common person calling himself the king of a country,
which cannot be. People like that are not my disciples. Good Knowing
Advisors, what is meant by ‘Prajna?” Prajna in our language means
wisdom. Everywhere and at all times, in thought after thought, remain
undeluded and practice wisdom constantly; that is Prajna conduct.
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Prajna is cut off by a single deluded thought. By one wise thought,
Prajna is produced. Worldly men, deluded and confused, do not see
Prajna. They speak of it with their mouths, but their minds are always
deluded. They constantly say of themselves, ‘I cultivate Prajna!” And
though they continually speak of emptiness, they are unaware of true
emptiness. Prajna, without form or mark, is just the wisdom of the
mind. If thus explained, this is Prajna wisdom. What is meant by
Paramita? It is a Sanskrit word which in our language means ‘arrived at
the other shore,” and is explained as ‘apart from production and
extinction.” When one is attached to states of being, production and
extinction arise like waves. States of being, with no production or
extinction, is like free flowing water. That is what is meant by ‘the
other shore.” Therefore, it is called ‘Paramita.’” Good Knowing
Advisors, deluded people recite with their mouths, but while they
recite they live in falsehood and in error. When there is practice in
every thought that is the true nature. You should understand this
dharma, which is the Prajna dharma; and cultivate this conduct, which
is the Prajna conduct. Not to cultivate is to be a common person, but in
a single thought of cultivation, you are equal to the Buddhas. Good
Knowing Advisors, common people are Buddhas and affliction is
Bodhi. The deluded thoughts of the past are thoughts of a common
person. Enlightened future thoughts are the thoughts of a Buddha. Past
thoughts attached to states of being are afflictions. And, future thoughts
separate from states of being are Bodhi. Good Knowing Advisors,
Maha Prajna Paramita is the most honored, the most supreme, the
foremost. It does not stay; it does not come or go. All Buddhas of the
three periods of time emerge from it. You should use great wisdom to
destroy affliction, defilement and the five skandhic heaps. With such
cultivation as that, you will certainly realize the Buddha Way,
transforming the three poisons into morality, concentration, and
wisdom. Good Knowing Advisors, my Dharma-door produces 84,000
wisdom from the one Prajna. Why? Because worldly people have
84,000 kinds of defilement. In the absence of defilement, wisdom is
always present since it is not separate from the self-nature. Understand
this dharma is simply no-thought, no-remembrance, non-attachment
and the non-production of falsehood and error. Use your own true-
suchness nature and, by means of wisdom, contemplate and illuminate
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all dharmas without grasping or rejecting them. That is to see one’s
own nature and realize the Buddha Way. Good Knowing Advisors, if
you wish to enter the extremely deep Dharma realm and the Prajna
samadhi, you must cultivate the practice of Prajna. Hold and recite the
‘Diamond Prajna Paramita Sutra’ and that way you will see your own
nature. You should know that the merit and virtue of this sutra is
immeasurable, unbounded, and indescribable, as the Sutra text itself
clearly states. This Dharma-door is the Superior Vehicle that is taught
to the people of great wisdom and superior faculties. When people of
limited faculties and wisdom hear it, their minds give rise to doubt.
Why is that? Take this example, the rains which the heavenly dragons
shower on Jambudvipa. Cities and villages drift about in the flood like
thorns and leaves. But if the rain falls on the great sea, its water neither
increases nor decreases. If people of the Great Vehicle, the Most
Superior Vehicle, hear the Diamond Sutra, their minds open up,
awaken and understand. Then they know that their original nature itself
possesses the wisdom of Prajna. Because they themselves use this
wisdom constantly to contemplate and illuminate. And they do not rely
on written words. Take for example, the rain does not come from the
sky. The truth is that the dragons cause it to fall in order that all living
beings, all plants and trees, all those with feeling and those without
feeling may receive its moisture. In a hundred streams, it flows into the
great sea and there unites in one substance. The wisdom of the Prajna
of the original nature of living beings acts the same way. Good
Knowing Advisors, when people of limited faculties hear this Sudden
Teaching, they are like the plants and trees with shallow roots which,
washed away by the great rain, are unable to grow. But at the same
time, the Prajna wisdom which people of limited faculties possess is
fundamentally no different from the Prajna that men of great wisdom
possess. Hearing this Dharma, why do they not become enlightened? It
is because the obstacle of their deviant views is a formidable one and
the root of their afflictions is deep. It is like when thick clouds cover
the sun. If the wind does not blow, the sunlight will not be visible.
‘Prajna’ wisdom is itself neither great nor small. Living beings differ
because their own minds are either confused or enlightened. Those of
confused minds look outwardly to cultivate in search of the Buddha.
Not having awakened to their self-nature yet, they have small roots.
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When you become enlightened to the Sudden Teaching, you do not
grasp onto the cultivation of external things. When your own mind
constantly gives rise to right views, afflictions and defilement can
never stain you. That is what is meant by seeing your own nature.
Good Knowing Advisors, the ability to cultivate the conduct of not
dwelling inwardly or outwardly, of coming and going freely, of casting
away the grasping mind, and of unobstructed penetration, is basically
no different from the Prajna Sutra. Good Knowing Advisors, all sutras
and writings of the Great and Small Vehicles, the twelve divisions of
sutras, have been devised for people and established based on the
nature of wisdom. If there were no people, the ten thousand dharmas
would not exist. Therefore you should know that all dharmas are
originally postulated for people and all sutras are spoken for their sake.
Some people are deluded and some are wise; the deluded are small
people and the wise are great people. The deluded people question the
wise and the wise people teach Dharma to the deluded people. When
the deluded people suddenly awaken and understand, their minds open
to enlightenment and, therefore they are no longer different from the
wise.

Also in the Jewel Platform Sutra, the sixth patriarch Hui-Neng
taught: Good knowing Advisors, unenlightened, the Buddha is a living
being. At the time of a single enlightened thought, the living being is a
Buddha. Therefore, you should know that the ten thousand dharmas
exist totally within your own mind. Why don’t you, from within your
own mind, suddenly see the truth (true suchness) of your original
nature. The Bodhisattva-Sila-Sutra says, ‘Our fundamental self-nature
is clear and pure.” If we recognize our own mind and see the nature,
we shall perfect the Buddha Way. The Vimalakirti Nirdesha Sutra says,
‘Just then, you suddenly regain your original mind.” Good Knowing
Advisors, each contemplates his own mind and sees his own original
nature. If you are unable to enlighten youself, you must seek out a
great Good Knowing Advisor, one who understands the Dharma of the
Most Superior Vehicle and who will direct you to the right road. Such a
Good Knowing Advisor possesses great karmic conditions, which is to
say that he will transform you, guide you and lead you to see your own
nature. It is because of the Good Knowing Advisor that all wholesome
Dharmas can arise. All the Buddhas of the three eras (periods of time),
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and the twelve divisions of Sutra texts as well, exist within the nature
of people, that is originally complete within them. If you are unable to
enlighten yourself, you should seek out the instruction of a Good
Knowing Advisor who will lead you to see your nature. If you are one
who is able to achieve self-enlightenment, you need not seek a teacher
outside. If you insist that it is necessary to seek a Good Knowing
Adpvisor in the hope of obtaining liberation, you are mistaken. Why?
Within your own mind, there is self-enlightenment, which is a Good
Knowing Advisor itself. But if you give rise to deviant confusion, false
thoughts and perversions, though a Good Knowing Advisor outside of
you instructs you, he cannot save you. If you give rise to genuine
Prajna contemplation and illumination, in the space of an instant, all
false thoughts are eliminated. If you recognize your self-nature, in a
single moment of enlightenment, you will arrive at the level of
Buddha.

The Truth must be seen immediately at one glance, no gradations,
no continuous unfolding. The Platform Sutra contains all the essentials
of the abrupt doctrines. The Sixth Patriarch taught: "Oh my friends,
have no fixed abode inside or outside, and your conduct will be
perfectly free and unfettered. Take away your attachment and your
walk will know no obstructions whatever. The ignorant will grow wise
if they abruptly get an understanding and open their hearts to the truth.
When the abrupt doctrine is understood there is no need of disciplining
oneself in things external. Only let a man always have a right view
within his own mind, no desires, no external objects will ever defile
him. This is the seeing into his Nature. The seeing is an instant act as
far as the mental eye takes the whole truth at one glance, the truth
which transcends all kinds of dualism in all form; it is abrupt as far as it
knows no gradations, no continuous unfolding."

Talking about the Samadhi of One Mark, the Sixth Patriarch
told the assembly: “All of you Good Knowing Advisors should purify
your minds and listen to my explanation of the Dharma. If you wish to
realize all knowledge, you must understand the Samadhi of One Mark
and the Samadhi of One Conduct. If you do not dwell in marks
anywhere and do not give rise to hate and love, do not grasp or reject
and do not calculate advantage or disadvantage, production and
destruction while in the midst of marks, but instead, remain tranquil,
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calm and yielding, then you will have achieved the Samadhi of One
Mark. In all places, whether walking, standing, sitting or lying down, to
maintain a straight and uniform mind, to attain the unmoving
Bodhimandala and the true realization of the Pure Land. That is called
the Samadhi of One Conduct. One who perfects the two samadhis is
like earth in which seeds are planted; buried in the ground, they are
nourished and grow, ripening and bearing fruit. The One Mark and One
Conduct are just like that. Now, I speak the Dharma, which is like the
falling of the timely rain, moistening the great earth. Your Buddha-
nature is like the seeds, which receiving moisture, will sprout and grow.
Those who receive my teaching will surely obtain Bodhi and those who
practice my conduct certainly certify to the wonderful fruit. Listen to
my verse"

The mind-ground contains every seeds;

Under the universal rain they all sprout

Flower and feeling-Sudden Enlightenment

The Bodhi-fruit accomplishes itself.”
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Chuong Muoi Hai
Chapter Twelve

Huong Thién Trong Kinh Phdp Cii

Kinh Phdap Cd gédm nhitng thi du vé gido 1y cin ban Phat gido, rat
phd thong trong cic xit theo truyén thdng Phit gido nguyén thdy. Tuy
nhién, bd kinh ndy thudc vin hoc th€ gian va dudc nhiéu ngudi biét
dén & cdc nudc theo Phat gido cling nhu cdc nuSc khong theo Phat
gido, vi ngoai nhirng gido 1y ciia dao Phat, b0 kinh con chita dung
nhitng ¥ tudng rin day chung moi ngudi. Kinh c6 423 cau k&, x€p theo
chii @& thanh 26 chuong. Kinh Phdp Ct ban vé cdc nguyén tic chd yé&u
clia tri€t hoc Phat gido va cdch sdng clia ngudi Phat t nén dugc cac tu
s tré tai cdc nude ving Nam A hoc thudc 1ong. Hanh gid tu thién nén
nhé nhitng 15i ditc Phat nhic nhd trong Kinh Phdp Cd. Thit nhat, ditc
Phat nhdn manh trong Kinh Phiap Cid vé viéc: “Pilng lam diéu 4c, tu
tdp hanh lanh, va git cho tim y thanh sach.” Thi nhi, phdi theo Trung
Pao va Bdt Thanh Pao ctia cdc vi Phat; phai dua vao Tam Bdo. Thi
ba, kinh khuyén hanh gid nén tranh viéc sy hanh xdc. Thit nim, kinh
ciing khuyén hanh gid dirng nén chi nhin bé ngoai dep dé clia van
phdp ma phdi nhin k§ nhitng khia canh khong t5t dep clia ching. Thit
sdu, kinh lu6n nhadn manh ring tham, sin, si 1a nhitng ngon lira nguy
hi€m, néu khdng kém ché& dugc chic hin s& khong c6 dudc ddi sdong
an lac. Thit bdy, kinh dit ning nguyén tic nd luc ban than, chit khong
c6 mot ai c¢6 thé gitp minh rii bd didu bat tinh. Ngay ca chu Phat va
chu B Tit ciing khdng gitp ban dugc. Cdc ngai chi gidng nhu tAim
bang chi dudng va huéng din ban ma thodi. Thit tdm, kinh khuyén hanh
gid nén séng hoa binh, chit dirng nén dung bao lyc, vi chi cé tinh
thuong méi thing dugc han thu, chit han thu khong bao gid thing dugc
han thi. Thit chin, kinh khuyén nén chinh phuc sin hin biing tir bi, 1y
thién thing 4c, 14y rong lugng thing keo kiét, 14y chan that thing su
ddi trd. Thit mudi, kinh khuyén hanh gid khong diing 15i cay nghiét ma
néi vdi nhau kéo rdi chinh minh ciing s& dudc nghe nhitng 13i nhu thé.
Huong Thién tdéa khidp trong titng chudng ciia kinh Phiap Cd, nhung
nhiéu nhat § cdc phan sau day:

Vé Thién dinh, ditc Phét day: Tu Du-gia thi trf phat, bd Du-gia thi
tué tiéu. Bi€t rd hay 1& nay thé nao 13 ddc that, rdi nd lvc thuc hanh, sé
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ting trudng thém tri tué (282). Gin giit tay chdn va ngdn ngit, gin gilr
c4i diu cao, tAim mén thich thién dinh, riéng & mdt minh, thanh tinh va
tu bi€t ddy di, 4y 1a bac Ty kheo (362). Nay ciac Ty Kheo, hiy mau tu
thién dinh! Ché budng lung, chd mé hoic theo duc 4i. Pirng dgi dén
khi nudt hudn sit néng, méi dn nin than thd (371). Ai nhidp vao thién
dinh, an try chd ly trdn, sy tu hanh vién min, phién nio 1au dit sach,
chitng cénh gi6i tdi cao, Ta goi ho 1a Ba-la-mdn (386).

Vé tinh tdn Thién dinh, ditc Phdt day: Nhd kién nhin, déng manh
tu thién dinh va gidi thodt, ké tri dugc an dn, chiing nhap Vo thugng
Ni€t ban (23). S&ng trim tudi ma phd gidi vad budng lung, ching bing
song chi mot ngdy ma tri gidi, tu thién dinh (110). S6ng trim tudi ma
thi€u trf hué, khong tu thién, ching bing song chi mot ngay ma di tri,
tu thién dinh (111). S6ng trim tudi ma gidi ddi khong tinh tdn, ching
biing song chi mot ngdy ma hiing h4i tinh cAn (112). Chd nén phi bang,
dirng 1am ndo hai, giit gi6i luat tinh nghiém, uéng in c6 chirng muc,
riéng & chd tich tinh, siéng tu tp thién dinh; 4y 15i chu Phat day (185).
bé tir Kiéu Pap Ma, phai ludn tu tinh gidc, vo luan ngay hay dém,
thudng va tu thién quan (301). Ngdi mot minh, nim mdt minh, di ding
mdt minh khong budn chin, mot minh ty diu luyén, vui trong chon
rirng siu (305). Ché nén khinh diéu minh di chitng, chd thém mudn
diéu ngudi khac di ching. Ty kheo nao chi lo thém mu6n diéu ngudi
khdc tu chitng, cudi cing minh khong chiing dudc tam-ma-dia (chanh
dinh) (365).

Vé Thién dinh Va Tri Hug, ditc Phdt day: Khong c6 tri hué thi
khong c6 thién dinh, khong c6 thién dinh thi khong c6 tri tué.Ngudi
nao gdm di thién dinh va tri tué thi gin d&€n Niét ban (372). Ty kheo
di vao chd yén tinh thi tAm thudng ving ling, quin xét theo Chanh
phdp thi dugc tho hudng cdi vui si€éu nhan (373). Nhitng Ty kheo tuy
tudi nhd ma siéng tu ding gido phdap Phat Pa, 12 dnh sing chi€u soi
thé gian, nhu mit tring ra khdi may mi (382). Ai nhap vao thién dinh,
an try chd ly tran, sy tu hanh vién min, phién nio 1au dit sach, chitng
cénh gidi t6i cao, Ta goi ho 1a Ba-la-mdn (386). Mit trdi chi€u sing
ban ngay, mit tring chi€u sdng ban dém, khi gidi chi€u sdng dong vua
chiia, thién dinh chi€u sdng ké tu hanh, nhung hio quang Phat chi€u
sdng khip th& gian (387). Su hd tuong lién hé giita Thién va Tri 1a
di€ém dic trung clia Phat gido khic vdi cdc gido phdi khac bén An bo
vao thdi dic Phat. Trong dao Phat, Thién phai dua dén tri, phdi md ra
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cdi tha'y bi€t nhu thuc; vi khong c6 thit Phit gido trong sy trAim tu mic
tudng sudng. Va do chinh 1a 1y do khi€n cho dic Phat khong thda min
véi gido 1y clia cdc vi dao su cla minh, cdi hoc 4y, theo 15i clia dic
Phat, "khong dwa dén thing tri, gidc ngd va Ni€t Ban." An tru trong hu
vo k€& ra ciling du thich thd, nhung nhu vay 1a roi vao gidc ngd sdu, ma
dtrc Phat thi khdng c6 ¥ mudn ngli ¢ ddi minh trong mong tudng. Ngai
phdi qudn chi€u vao cudc s6ng, va vao chan tuéng ciia van hitu. Theo
dtrc Phat, tri tué B4t Nha 1a phan chi y&u cda dao ly, tri tué Ay phdi
phdt ra tf Thién dinh; Thién ma khong k&t thanh tri thi nha't dinh dé
ching phai 1a clia Phat gido. Panh ring Bat Nhi phai 14 "chi€c thuyén
khong," nhung ngdi yén trong cin nha trong rong khong lam gi hét, 1a
bi "khdng chuéng" 12 mai mot; mot con mat phai mé to ra d€ chi€u
ki€n mot cdch rd rang vao thuc tai, vi chinh cdi thyc tai 4y mdi gidi
thoat chiing ta khdi moi phién trugc va chudng ngai clia cudc song.

Vé Qudn tudng, ditc Phdt day: Pé t& Kiéu Pdp Ma, phai ludn ty
tinh gidc, vo ludn ngay hay dém, thudng ni€ém tudng Phat Ba (296). bé
ttt Kiéu Pdp Ma, phai ludn tu tinh gidc, vo luan ngay hay dém, thudng
niém tudng Pat Ma (297). B¢ ti Kiéu Pdp Ma, phai ludn ty tinh gidc,
vd luan ngay hay dém, thudng niém tudng Ting gia (298). Pé tir Kidu
bdp Ma, phai ludn ty tinh gidc, vd ludn ngay hay dém, thudng niém
twdng sic than (299). Pé ti Kiéu Pdp Ma, phii ludn ty tinh gidc, vo
luan ngay hay dém, thudng vui diéu bat sit (300). B¢ ti Kiéu P4p Ma,
phdi ludn ty tinh gidc, v luan ngay hay dém, thudng va tu thién quin
(301). Bén canh d6, hanh gia tu Thién nén nhé ring cdi thdy sy vat
"ding nhu thuc" cé thé néi 1a mot khia canh tri thifc hodc tAm linh clia
Gidc ngo, song hanh gid dirng nén hi€u theo tinh than tu bién. Tuy
nhién, sy Gidc ngd 1a su chitng nghiém dat dugc thit gi d6 hon hin viéc
chi don thuan 13 chi€u ki€n vao thyc tai. That vy, néu Gidc ngd chi
vén ven 13 cdi thd'y 4y, hodc cdi chi€u diéu 4y, 4t né khdng soi sdng
dugc ndi tAm dén do khit diét dugc tit cd duc vong va chitng dén tu do
tu tai. Vi truc gidc khdng sao di sdu duge vio mach song, khong trin
an dugc su ngd vuc, khong doan tuyét dudc tat cd phién trugc chip
trudc, trir khi ndo y thitc dugc chuidn bi chu ddo d€ nhan cdi Tat cd
trong hinh tugng toan dién ciing nhu trong thé tdnh "nhu thi". Gidc
quan va y thic thudng tuc clia ching ta qud dé bi khudy dong va 1éch
xa con dudng hién thyc chan ly. Vi th€ ma k§ luit tu tAp trd nén rat
can thi€t. Hanh gid tu Thién ciing nén luén nhd ring chinh dic Phat
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ciing da nhan 14y ky luat 4y dudi sy huéng dan clia hai vi dao su thudc
phdi SO Luén, va ngay c& sau ngay thanh dao, déc Phat van dit sy
tham Thién 4y lam phép thuyc tip cho cdc dd d& clia minh. Chinh ngai,
khi thuin tién, cling thudng hay ldnh minh vao ndi ¢d tich. Chidc chin
ring d6 khong phai Ngai budng tha trong thi tram tu hoidc sa da theo
ngoai cdnh phdn chi€u trong guong tAm clia Ngai. Ma d6 chinh 12 mot
phép tu tip tAm, cd dén do6i vdi ditc Phat, va cd dén sau khi Ngai da
thanh dao. V& phuong dién nay, ditc Phit chi gidn di lam theo phép tu
luyén clia cdc nha hién tri€t va cdc bic dao su An b6 khac. Tuy nhién,
ditc Phat khong cho dé 1a tat cd. Ngai con thady & ky luat tu tAp mot y
nghia thAm diéu hon, d6 1a c6t ddnh thiic ddy mot y thic tim linh siéu
tuyét nhat d€ hi€u dugc Phap. Chic chin ring néu thi€u sy thic tinh
rot rdo Ay thi viéc hanh Thién, diu cho c6 tinh tin d&€n dau di nita, vin
thi€u hiéu luc vién thanh trong cudc séng dao. Nén Phap Ci 372 néi:
"Khong c6 tri hué thi khong cé thién dinh, khong cé thién dinh thi
khong c6 tri tué. Ngudi ndo gdm dd thién dinh va tri tué thi gin dén
Niét ban."

Vé Ac tri thiic, diic Phdt day: Khong dudc k&t ban v6i ké hon
minh, khong dugc k€t ban v4i ké ngang minh, thd quyét chi & mot
minh t6t hon k&t ban véi ngudi ngu mudi (61). Nhitng ngudi hay
khuyén rin day do, cidn ngin i 16i ké khdc, dugc ngudi l