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Giaùc ngoä, tieáng Phaïn laø Boà Ñeà coù nghóa laø giaùc saùt hay 

giaùc ngoä. Giaùc coù nghóa laø söï bieát vaø caùi coù theå bieát ñöôïc. Giaùc 

ngoä laø nhaän bieát caùc chöôùng ngaïi che laáp trí tueä hay caùc hoân aùm 

cuûa voâ minh nhö giaác nguû (nhö ñang nguû say chôït tænh). Giaùc ngoä 

cuõng laø nhaän ra caùc chöôùng ngaïi phieàn naõo gaây haïi cho thieän 

nghieäp, hay tröïc ngoä veà baûn taùnh thaät cuûa vaïn phaùp. Theo Phaät 

giaùo, giaùc ngoä chính laø ñaïi loä ñöa haønh giaû ñi ñeán Nieát Baøn. Khaùi 

nieäm veà töø Bodhi trong Phaïn ngöõ khoâng coù töông ñöông trong 

Vieät vaø Anh ngöõ, chæ coù danh töø “Loùe saùng,” “Böøng saùng,” hay 

“Enlightenment” laø thích hôïp. Moät ngöôøi thaáy ñöôïc baûn taùnh thaät 

söï cuûa vaïn höõu laø giaùc ngoä caùi hö khoâng hieän taïi. Caùi hö khoâng 

maø ngöôøi ta thaáy ñöôïc trong khoaûnh khaéc aáy khoâng phaûi laø hö voâ, 

maø laø caùi khoâng theå naém baét ñöôïc, khoâng theå hieåu ñöôïc baèng 

caûm giaùc hay tö duy vì noù voâ haïn vaø vöôït ra ngoaøi söï toàn taïi vaø 

khoâng toàn taïi. Caùi hö khoâng ñöôïc giaùc ngoä khoâng phaûi laø moät ñoái 

töôïng cho chuû theå suy gaãm, maø chuû theå phaûi hoøa tan trong ñoù môùi 

hieåu ñöôïc noù. Trong Phaät giaùo thaät, ngoaøi theå nghieäm ñaïi giaùc 

ra, khoâng coù Phaät giaùo. Giaùc Ngoä laø kinh nghieäm rieâng tö thaân 

thieát nhaát cuûa caù nhaân, neân khoâng theå noùi baèng lôøi hay taû baèng 

buùt ñöôïc. Theo Kinh Sa Moân Quaû, Ñöùc Phaät daïy veà kinh nghieäm 

giaùc ngoä nhö sau: “Vôùi caùi taâm an ñònh, trong saïch, linh maãn, 

ñieàu cheá, xaû heát aùc nghieäp, nhu thuaän, tuøy öùng, kieân coá, khoâng 

nao nuùng, thaày Tyø Kheo phaùt taâm dieät tröø phieàn naõo. Thaáy bieát 

ñuùng nhö thöïc: ‘ñaây laø khoå’, ‘ñaây laø nguyeân nhaân cuûa khoå’, ‘ñaây 

laø söï dieät khoå’, vaø ‘ñaây laø con ñöôøng dieät khoå.’ Thaáy bieát ñuùng 

nhö thöïc: ‘ñaây laø phieàn naõo’, ‘ñaây laø nguyeân nhaân cuûa phieàn 

naõo’, ‘ñaây laø söï dieät tröø phieàn naõo’, vaø ‘ñaây laø con ñöôøng ñöa tôùi 

söï dieät tröø phieàn naõo’. Bieát nhö vaäy, thaáy nhö vaäy, taâm thaáy ñöôïc 

giaûi thoaùt caùc phieàn naõo laäu hoaëc cuûa duïc aùi, höõu aùi, voâ minh, vaø 

ñöôïc trí tueä giaûi thoaùt. Thaày Tyø Kheo bieát: ‘nghieäp taùi sanh ñaõ xaû 

tröø, phaïm haïnh ñaõ troøn, vieäc gì phaûi laøm nay ñaõ laøm xong, sau 

kieáp naøy khoâng coøn thoï thaân naøo khaùc.’ Tuy nhieân, giaùo phaùp maø 

Nhö Lai chöùng ngoä, quaû thöïc thaâm dieäu, khoù hieåu, khoù nhaän, 

vaéng laëng tuyeät ñoái, khoâng naèm trong phaïm vi lyù luaän, teá nhò, chæ 

coù baäc Thaùnh nhaân môùi hieåu noåi. Chuùng sanh coøn luyeán aùi trong 

nhuïc duïc nguõ traàn. Giaùo lyù töông quan Duyeân Khôûi laø moät ñeà 

muïc raát khoù laõnh hoäi, vaø Nieát Baøn, laø söï chaám döùt moïi hieän 

töôïng phaùt sinh coù ñieàu kieän, söï töø boû khaùt voïng, söï ñoaïn tröø 

tham aùi, söï khoâng tham aùi vaø söï chaám döùt cuõng laø moät vaán ñeà 

khoâng deã laõnh hoäi.” Thaät roõ reät raèng ngoä laø söï thaønh töïu chaân 

thöïc, traïng thaùi vieân maõn cuûa caùi taâm bình thöôøng trong ñoù mình 

seõ caûm thaáy thoûa maõn hôn, bình thaûn hôn, ñaày nieàm vui hôn baát 

cöù thöù gì mình töøng theå nghieäm tröôùc ñaây.  Vì vaäy ngoä laø moät 
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traïng thaùi trong aáy con ngöôøi hoaøn toaøn hoøa hôïp vôùi thöïc taïi beân 

ngoaøi vaø beân trong, moät traïng thaùi trong aáy haønh giaû hoaøn toaøn yù 

thöùc ñöôïc noù vaø naém ñöôïc noù moät caùch troïn veïn. Haønh giaû nhaän 

thöùc ñöôïc noù, nghóa laø khoâng phaûi baèng oùc naõo hay baát cöù thaønh 

phaàn naøo cuûa cô theå cuûa haønh giaû, maø laø con ngöôøi toaøn dieän. 

Haønh giaû nhaän thöùc ñöôïc noù; khoâng nhö moät ñoái töôïng  ñaèng kia 

maø haønh giaû naém giöõ noù baèng tö töôûng, maø noù, boâng hoa, con 

choù, hay con ngöôøi trong thöïc taïi troïn veïn cuûa noù hay cuûa haønh 

giaû. Keû thöùc tænh thì côûi môû vaø maãn caûm ñoái vôùi theá giôùi, vaø haønh 

giaû coù theå côûi môû vaø maãn caûm vì anh ta khoâng coøn chaáp tröôùc 

vaøo mình nhö moät vaät, do ñoù ñaõ trôû thaønh troáng khoâng vaø saün 

saøng tieáp nhaän. Ngoä coù nghóa laø “söï thöùc tænh troïn veïn cuûa toaøn 

theå caù tính ñoái vôùi thöïc taïi.” Noùi chung, giaùo phaùp nhaø Phaät ñeàu 

nhaém vaøo vieäc giaûi thoaùt con ngöôøi khoûi nhöõng khoå ñau phieàn 

naõo ngay trong kieáp naøy. Caùc lôøi daïy naøy ñeàu coù cuøng moät chöùc 

naêng giuùp ñôõ caù nhaân hieåu roõ phöông caùch khôi daäy thieän taâm vaø 

töø boû aùc taâm. Noùi veà giaùc ngoä vaø giaûi thoaùt, ñöùc Phaät ñaõ töøng 

khaúng ñònh vôùi chuùng ñeä töû: “Taát caû nhöõng gì Ta laøm, caùc ngöôi 

ñeàu coù theå laøm ñöôïc; caùc ngöôi coù theå chöùng ñaéc Nieát Baøn, ñi 

vaøo caûnh an vui haïnh phuùc khi naøo caùc ngöôi boû ñöôïc caùi ‘ngaõ’ 

sai laàm vaø dieät heát voâ minh trong taâm mình.”  

 

(A) Giaùc Ngoä Theo Quan Ñieåm Phaät Giaùo 

 

I. Toång Quan & YÙ Nghóa Cuûa Giaùc Ngoä:  

Giaùc ngoä, tieáng Phaïn laø Boà Ñeà coù nghóa laø giaùc saùt hay giaùc ngoä. 

Giaùc coù nghóa laø söï bieát vaø caùi coù theå bieát ñöôïc. Giaùc ngoä laø nhaän bieát 

caùc chöôùng ngaïi che laáp trí tueä hay caùc hoân aùm cuûa voâ minh nhö giaác 

nguû (nhö ñang nguû say chôït tænh). Giaùc ngoä cuõng laø nhaän ra caùc chöôùng 

ngaïi phieàn naõo gaây haïi cho thieän nghieäp, hay tröïc ngoä veà baûn taùnh thaät 

cuûa vaïn phaùp. Theo Phaät giaùo, giaùc ngoä chính laø ñaïi loä ñöa haønh giaû ñi 

ñeán Nieát Baøn. Giaùc ngoä theo Phaät giaùo laø chuùng ta phaûi noã löïc tu taäp 

cho ñeán khi chuùng ta nhaän thaáy ñöôïc raèng vaán ñeà trong cuoäc soáng 

khoâng phaûi ôû ngoaøi chuùng ta, chöøng ñoù chuùng ta môùi thöïc söï caát böôùc 

treân con ñöôøng ñaïo. Chæ khi naøo söï tænh thöùc phaùt sinh chuùng ta môùi 

thaáy ñöôïc söï haøi hoøa cuûa cuoäc soáng maø chuùng ta chöa bao giôø nhaän 

thaáy töø tröôùc. Trong thuaät ngöõ Phaät giaùo Nhaät Baûn, töø “Satori” duøng ñeå 

chæ söï “Giaùc Ngoä.” Trong tieáng Nhaät, nghóa ñen cuûa noù laø “bieát.” 

Trong Thieàn töø naøy duøng ñeå chæ söï hieåu bieát baûn chaát thaät söï cuûa vaïn 

höõu moät caùch tröïc tieáp chöù khoâng baèng khaùi nieäm, vì noù vöôït leân treân 

ngoân töø vaø khaùi nieäm. Noù töông ñöông vôùi töø “Kieán Taùnh” cuûa Hoa 

ngöõ, caû hai ñeàu coù nghóa laø chöùng nghieäm chaân lyù, nhöng khoâng ñöôïc 
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xem nhö laø cöùu caùnh cuûa con ñöôøng, maø söï chöùng ngoä naøy phaûi ñöôïc 

ñaøo saâu hôn nöõa baèng thieàn taäp. Trong Thieàn traïng thaùi ngoä laø traïng 

thaùi cuûa Phaät taâm hay töï noù laø tònh thöùc. Tuy nhieân, ngöôïc doøng thôøi 

gian trôû veà thôøi Ñöùc Phaät, döôùi coäi caây Boà Ñeà, Thaùi Töû Taát Ñaït Ña ñaõ 

thaønh Chaùnh Ñaúng Chaùnh Giaùc. Ngaøi ñaõ giaùc ngoä nhöõng gì? Raát ñôn 

giaûn, Ngaøi ñaõ giaùc ngoä Chaân Lyù, Chaân Lyù Vónh Cöûu. Töù Dieäu Ñeá vaø 

Baùt Thaùnh Ñaïo laø nhöõng ñieàu maø Ñöùc Phaät ñaõ tìm thaáy. Phaät töû chaân 

thuaàn muoán ñaït ñeán caûnh giôùi an vui haïnh phuùc nhö Ñöùc Phaät, khoâng 

coù con ñöôøng naøo khaùc hôn con ñöôøng tu taäp theo ñuùng nhöõng söï thaät 

naày. Nghóa laø, chuùng ta phaûi hoïc caùc söï thaâät naâày vaø phaûi ñi theo con 

ñöôøng maø Ñöùc Phaät ñaõ chæ baøy. Nhö Ñöùc Phaät ñaõ noùi: “Taát caû nhöõng gì 

Ta laøm, caùc ngöôi ñeàu coù theå laøm ñöôïc; caùc ngöôi coù theå chöùng ñaéc 

Nieát Baøn, ñi vaøo caûnh an vui haïnh phuùc khi naøo caùc ngöôi boû ñöôïc caùi 

‘ngaõ’ sai laàm vaø dieät heát voâ minh trong taâm mình.” 

Giaùc ngoä laø moät traïng thaùi taâm hoaøn toaøn bình thöôøng maëc daàu 

muïc tieâu toái haäu cuûa thieàn laø theå nghieäm “ngoä.” Ngoä khoâng phaûi laø 

moät traïng thaùi taâm baát thöôøng; noù khoâng phaûi laø moät côn ngaây ngaát 

trong ñoù thöïc taïi bieán maát. Noù khoâng phaûi laø moät taâm traïng ngaõ aùi nhö 

chuùng ta thaáy trong vaøi bieåu hieän toân giaùo. Neáu noù laø moät caùi gì, thì noù 

laø moät taâm traïng hoaøn toaøn bình thöôøng. Nhö Trieäu Chaâu tuyeân boá: 

“Bình thöôøng taâm laø Thieàn,” chæ tuøy nôi mình ñieàu chænh baûn leà sao cho 

caùnh cöûa coù theå môû ra ñoùng vaøo ñöôïc. Ngoä coù moät aûnh höôûng ñaëc bieät 

ñoái vôùi ngöôøi theå nghieäm noù. “Taát caû nhöõng hoaït ñoäng tinh thaàn cuûa 

chuùng ta töø baây giôø seõ hoaït ñoäng treân moät caên baûn khaùc, maø haún seõ 

thoûa ñaùng hôn, thanh bình hôn, ñaày nieàm vui hôn baát cöù thöù gì mình 

töøng theå nghieäm tröôùc ñaây. Xu höôùng cuûa ñôøi soáng seõ thay ñoåi. Sôû höõu 

döôïc thieàn mình thaáy coù moät caùi gì töôi treû laïi. Hoa xuaân troâng seõ ñeïp 

hôn, trong suoái nöôùc chaûy seõ maùt hôn vaø trong hôn. Giaùc ngoä laø söï tænh 

thöùc troïn veïn tröôùc thöïc taïi. Thaät laø quan troïng phaûi hieåu raèng traïng 

thaùi ngoä khoâng phaûi laø moät traïng thaùi phaân ly hay moät côn ngaây ngaát 

trong ñoù mình tin laø mình tænh thöùc, trong khi thöïc ra mình ñang say 

nguû. Dó nhieân, nhaø taâm lyù hoïc Taây Phöông haún coù khuynh höôùng tin 

raèng ngoä chæ laø moät traïng thaùi chuû quan, moät thöù meâ man töï gaây. Söï 

tænh thöùc troïn veïn tröôùc thöïc taïi coù nghóa laø ñaït ñöôïc moät ñònh höôùng 

coù ích lôïi vieân maõn. Coù nghóa laø khoâng lieân keát mình vôùi theá giôùi ñeå 

thuï nhaän, boùc loät, vô veùt, hay theo kieåu mua baùn, nhöng moät caùch saùng 

taïo, hoaït ñoäng. Trong tình traïng phong phuù vieân maõn khoâng coù nhöõng 
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taám maøn ngaên caùch “caùi toâi.” Ñoái töôïng khoâng coøn laø ñoái töôïng nöõa; 

noù khoâng choáng laïi caùi toâi, maø theo toâi. Ñoùa hoàng toâi thaáy khoâng phaûi 

laø ñoái töôïng cho tö töôûng toâi, theo caùi loái khi toâi noùi “toâi thaáy ñoaù 

hoàng” toâi chæ phaùt bieåu raèng caùi ñoái töôïng  ñoùa hoàng, naèm döôùi phaïm 

truø “hoàng”, nhöng theo caùi loái raèng “moät ñoùa hoàng laø moät ñoùa hoàng.” 

Tình traïng phong phuù vieân maõn ñoàng thôøi cuõng laø tình traïng khaùch theå 

tính cao nhaát; toâi thaáy ñoái töôïng maø khoâng heà bò moái tham lam hay sôï 

haõi cuûa mình boùp meùo. Toâi thaáy noù nhö chính noù, chöù khoâng phaûi nhö 

toâi muoán noù laø hay khoâng laø nhö vaäy. Trong loái tri giaùc naøy khoâng coù 

nhöõng boùp meùo thieáu maïch laïc. Coù söï soáng ñoäng hoaøn toaøn, vaø söï toång 

hôïp laø cuûa chuû theå tính khaùch theå tính. Toâi theå nghieäm maõnh lieät, theá 

nhöng ñoái töôïng ñöôïc ñeå yeân laø caùi noù laø. Toâi laøm noù soáng ñoäng, vaø noù 

laøm toâi soáng ñoäng. Ngoä chæ coù veû thaàn bí ñoái vôùi nhöõng ai khoâng yù thöùc 

ñöôïc raèng tri giaùc cuûa ngöôøi aáy veà theá giôùi thuaàn tuùy coù tính caùch tinh 

thaàn, hay thieáu maïch laïc tôùi möùc ñoä naøo. Neáu ngöôøi ta nhaän thöùc ñöôïc 

ñieàu naøy, ngöôøi ta cuõng nhaän thöùc ñöôïc moät nhaän thöùc khaùc, moät nhaän 

thöùc maø chuùng ta coù theå goïi laø moät nhaän thöùc hoaøn toaøn thieát thöïc. Coù 

theå ngöôøi ta chæ môùi thoaùng thaáy noù, nhöng ngöôøi ta coù theå töôûng töôïng 

noù laø caùi gì.  

 

II. Yeáu Toá Vaø Ñoäng Löïc Caàn Thieát Cho Söï Giaùc Ngoä: 

Theo Thieàn Sö Baïch AÅn, coù ba yeáu toá caàn thieát ñeå ñöa tôùi giaùc ngoä 

trong tu chöùng hay trong baát cöù noã löïc naøo: ñaïi tín, ñaïi nghi vaø ñaïi 

quyeát ñònh. Chaúng phaûi qua saùch vôû hay kinh keä maø chuùng ta hoïc ñöôïc 

ba yeáu toá naøy, maø ngöôøi ta phaûi hoïc chuùng baèng kinh nghieäm soáng 

haèng ngaøy. Neáu ngöôøi ta khoâng bò eùp buoäc phaûi soáng thöïc vôùi ba yeáu 

toá naøy, ngöôøi ta seõ khoâng bao giôø coù söï kieân trì ñeå vöôït qua nhöõng khoù 

khaên treân ñöôøng tu Thieàn. Trong nhaø thieàn, ñaïi tín coù nghóa laø tin töôûng 

nôi thaày mình vaø nôi chaân lyù maø thaày cuûa mình laø bieåu töôïng. Neáu 

phaân tích moät caùch roát raùo, ñoù laø nieàm tin nôi naêng löïc voâ taän cuûa Phaät 

tính maø chuùng ta ñeàu voán ñaõ coù saün. Ñaïi nghi coù veû nhö laø ñoái nghòch 

vôùi söï tin töôûng, thöïc ra ñaïi nghi khieán ta thöôøng xuyeân yù thöùc ñeán söï 

non keùm cuûa mình, cuõng nhö nhöõng gì maø chuùng ta haèng oâm aáp trong 

taâm. Töø caùi löïc noäi taïi cuûa con ngöôøi, Phaät tính, ñaõ sanh ra moät truyeàn 

thoáng trí tueä thaät kyø dieäu, vaø chuùng ta tin töôûng vöõng chaéc nôi trí tueä 

naøy. Nhöng khi töï xeùt ñeán söï non yeáu cuûa chính mình vaø thaáy khoâng 

theå chaáp nhaän ñöôïc, chuùng ta seõ thöôøng mang moät vaán ñeà thaéc maéc 
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trong taâm, moät söï xung ñoät noäi taïi. Töø ñoù chuùng ta phaûi tieán tôùi söï 

quyeát taâm, coù nghóa laø kieân trì tu taäp trong söï duõng caûm. Beân caïnh ñoù, 

coù boán ñoäng löïc giaùc ngoä: töï löïc, tha löïc, nghieäp löïc tieàn kieáp, vaø 

ngoaïi löïc. 

Theo Kinh Hoa Nghieâm, coù möôøi ñieàu kieän khôûi ñaàu ñöa ñeán öôùc 

voïng giaùc ngoä toái thöôïng: ñaày ñuû thieän caên, tu taäp caùc thieän haïnh, chöùa 

nhoùm ñaày ñuû caùc tö löông, cung kính cuùng döôøng chö Phaät, thaønh töïu 

ñaày ñuû caùc tònh phaùp, thaân caän caùc thieän tri thöùc, taâm hoaøn toaøn thanh 

tònh, taâm quaûng ñaïi ñöôïc kieân coá, tín caên ñöôïc beàn vöõng, vaø saún saøng 

taâm ñaïi bi. Theo Kinh Hoa Nghieâm, vaán ñeà öôùc voïng giaùc ngoä toái 

thöôïng caàn thieát cho haønh giaû, coù möôøi lyù do lieân heä ñeán ñôøi soáng khieán 

haønh giaû mong caàu giaùc ngoä: ñeå chöùng ñöôïc Phaät trí, ñeå ñaït ñöôïc möôøi 

oai löïc, ñeå ñaït ñöôïc ñaïi voâ uùy, ñeå ñaït ñöôïc phaùp bình ñaúng cuûa Phaät, 

ñeå hoä trì cöùu baït caû theá gian, ñeå laøm thanh tònh taâm töø bi, ñeå ñaït ñöôïc 

voâ phaân bieät trí (khaép möôøi phöông theá giôùi khoâng gì laø khoâng bieát 

ñeán), ñeå laøm thanh tònh Phaät ñoä khieán cho taát caû khoâng coøn vöôùng 

maéc, ñeå trong khoaûng moät nieäm maø tri nhaän cuøng khaép quaù khöù, hieän 

taïi vaø vò lai, vaø ñeå chuyeån ñaïi phaùp luaân trong tinh thaàn khoâng khieáp 

sôï. 

Ngoaøi ra, theo Kinh Hoa Nghieâm, coù 11 taâm daãn ñeán giaùc ngoä: 

Taâm thöù nhaát laø Taâm Ñaïi Bi. Mong baûo boïc heát thaûy chuùng sanh. Taâm 

thöù nhì laø Taâm Ñaïi Töø. Taâm luoân luoân muoán laøm lôïi ích cho heát thaûy 

chuùng sanh. Taâm thöù ba laø Taâm An Laïc. Taâm mong laøm cho keû khaùc 

haïnh phuùc, vì thaáy hoï chòu ñöïng ñuû moïi hình thöùc khoå naõo. Taâm thöù tö 

laø Taâm Lôïi Ích. Taâm mong laøm lôïi ích cho keû khaùc, cöùu roãi hoï thoaùt 

khoûi nhöõng haønh vi sai quaáy vaø toäi loãi. Taâm thöù naêm laø Taâm Ai Maãn. 

Taâm mong baûo boïc heát thaûy chuùng sanh thoaùt khoûi nhöõng taâm töôûng 

khoán quaãn. Taâm thöù saùu laø Taâm Voâ Ngaïi. Taâm muoán deïp boû taát caû 

chöôùng ngaïi cho keû khaùc. Taâm thöù baûy laø Taâm Quaûng Ñaïi. Taâm ñaày 

khaép caû vuõ truï. Taâm thöù taùm laø Taâm Voâ Bieân. Taâm voâ bieân nhö hö 

khoâng. Taâm thöù chín laø Taâm Voâ Caáu Nhieãm. Taâm thaáy heát thaûy chö 

Phaät. Taâm thöù möôøi laø Taâm Thanh Tònh. Taâm thöù möôøi moät laø Taâm Trí 

Tueä. Taâm nhôø ñoù coù theå böôùc vaøo bieån lôùn nhaát thieát trí.  

Theo Kinh Hoa Nghieâm, coù möôøi ba yeáu toá daãn ñeán söï giaùc ngoä 

toái thöôïng: Yeáu toá thöù nhaát laø taâm ñaïi bi laø yeáu toá daãn ñaàu. Yeáu toá thöù 

nhì laø trí sieâu vieät laø yeáu toá chæ ñaïo. Yeáu toá thöù ba laø phöông tieän laø 

yeáu toá hoä trì. Yeáu toá thöù tö laø thaâm taâm laø choã nöông töïa. Yeáu toá thöù 
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naêm laø Boà Ñeà taâm laø kho taøng ñoàng ñaúng vôùi oai löïc cuûa Nhö Lai. Yeáu 

toá thöù saùu laø Boà Ñeà Taâm coù khaû naêng phaân bieät löïc vaø trí cuûa heát thaûy 

chuùng sanh. Yeáu toá thöù baûy laø Boà Ñeà taâm höôùng tôùi trí voâ ngaïi. Yeáu toá 

thöù taùm laø Boà Ñeà taâm tuøy thuaän vôùi trí töï nhieân. Yeáu toá thöù chín laø Boà 

Ñeà taâm coù theå giaùo hoùa Phaät ñaïo cho heát thaûy chuùng sanh tuøy thuaän 

vôùi trí sieâu vieät. Yeáu toá thöù möôøi laø Boà Ñeà taâm traûi roäng khaép bieân teá 

cuûa phaùp giôùi roäng lôùn nhö hö khoâng. Yeáu toá thöù möôøi moät laø trí hueä 

nôi quaû vò Phaät, trí ñoù thaáy heát moïi söï trong khoâng gian vaø thôøi gian; 

caùi trí vöôït ngoaøi caûnh giôùi töông ñoái vaø sai bieät vì noù thaâm nhaäp khaép 

moïi bieân teá cuûa vuõ truï vaø tröïc nhaän caùi chaân thöôøng trong chôùp maét. 

Yeáu toá thöù möôøi hai laø naêng löïc yù chí ñoán ngaõ moïi chöôùng ngaïi naèm 

caûn trôû ñöôøng ñi khi noù muoán ñaït tôùi muïc ñích toái haäu, noù giaûi thoaùt taát 

caû theá gian ra khoûi söï troùi buoäc cuûa soáng vaø cheát. Yeáu toá thöù möôøi ba laø 

ñaïi töø vaø ñaïi bi song song vôùi trí vaø löïc khoâng ngôùt thi thieát phöông 

tieän ñem laïi an laønh cho heát thaûy chuùng sanh. 

 

III. Taùm Ñaëc Ñieåm Chính Cuûa Giaùc Ngoä Theo Quan Ñieåm 

Thieàn Toâng: 

Theo Thieàn Sö D.T. Suzuki trong Thieàn Luaän, Taäp II, Thieàn sö Ñaïi 

Hueä vaøo theá kyû thöù 11 ñaõ neâu ra taùm ñaëc ñieåm chính cuûa ‘Ngoä’. Thöù 

nhaát laø “Boäi Lyù”: Chöùng ngoä khoâng phaûi laø moät keát luaän maø ngöôøi ta 

ñaït ñöôïc baèng suy luaän; noù coi thöôøng moïi xaùc ñònh cuûa trí naêng. 

Nhöõng ai ñaõ töøng kinh nghieäm ñieàu naày ñeàu khoâng theå giaûi thích noù 

moät caùch maïch laïc vaø hôïp lyù. Moät khi ngöôøi ta coá tình giaûi thích noù 

baèng ngoân töø hay cöû chæ, thì noäi dung cuûa noù ñaõ bò thöông toån ít nhieàu. 

Vì theá, keû sô cô khoâng theå voùi tôùi noù baèng nhöõng caùi hieån hieän beân 

ngoaøi, maø nhöõng ai ñaõ kinh nghieäm qua moät laàn chöùng ngoä thì thaáy roõ 

ngay nhöõng gì thöïc söï khoâng phaûi laø noù. Kinh nghieäm chöùng ngoä do ñoù 

luoân luoân mang ñaëc tính ‘boäi lyù,’ khoù giaûi, khoù truyeàn. Theo Thieàn sö 

Ñaïi Hueä thì Thieàn nhö laø moät ñoáng löûa chaùy lôùn; khi ñeán gaàn nhaát ñònh 

seùm maët. Laïi nöõa, noù nhö moät löôõi kieám saép ruùt ra khoûi voû; moät khi ruùt 

ra thì nhaát ñònh coù keû maát maïng. Nhöng neáu khoâng ruùt ra khoûi voû, 

khoâng ñeán gaàn löûa thì chaúng hôn gì moät cuïc ñaù hay moät khuùc goã. 

Muoán ñeán nôi thì phaûi coù moät caù tính quaû quyeát vaø moät tinh thaàn sung 

maõn. ÔÛ ñaây chaúng coù gôïi leân moät chuùt suy luaän laïnh luøng hay phaân 

bieät thuaàn tuùy sieâu hình, nhaän thöùc; maø laø moät yù chí voâ voïng quyeát 

vöôït qua chöôùng ngaïi hieåm ngheøo, moät yù chí ñöôïc thuùc ñaåy bôûi moät 
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naêng löïc voâ lyù hay voâ thöùc naøo ñoù, ôû ñaèng sau noù. Vì vaäy, söï thaønh töïu 

naày cuõng xem thöôøng luoân caû trí naêng hay taâm töôûng. Ñaëc ñieåm thöù nhì 

laø “Tueä Giaùc”: Theo Nhöõng Kinh Nghieäm Toân Giaùo, James coù neâu ra 

ñaëc tính trí naêng ôû nhöõng kinh nghieäm thaàn bí, vaø ñieàu naày cuõng aùp 

duïng cho kinh nghieäm cuûa Thieàn, ñöôïc goïi laø ngoä. Moät teân khaùc cuûa 

‘ngoä’ laø ‘Kieán Taùnh,’ coù veû nhö muoán noùi raèng coù söï ‘thaáy’ hay ‘caûm 

thaáy’ ôû chöùng ngoä. Khoûi caàn phaûi ghi nhaän raèng caùi thaáy naày khaùc haún 

vôùi caùi maø ta thöôøng goïi laø tri kieán hay nhaän thöùc. Chuùng ta ñöôïc bieát 

raèng Hueä Khaû ñaõ coù noùi veà söï chöùng ngoä cuûa mình, ñöôïc Toå Boà Ñeà 

Ñaït Ma aán khaû nhö sau: “Theo söï chöùng ngoä cuûa toâi, noù khoâng phaûi laø 

moät caùi khoâng hö toaøn dieän; noù laø tri kieán thích öùng nhaát; chæ coù ñieàu laø 

khoâng theå dieãn thaønh lôøi.” Veà phöông dieän naày, Thaàn Hoäi noùi roõ hôn: 

“Ñaëc tính duy nhaát cuûa Tri laø caên nguyeân cuûa moïi leõ huyeàn dieäu.” 

Khoâng coù ñaëc tính trí naêng naày, söï chöùng ngoä maát heát caùi gay gaét cuûa 

noù, bôûi vì ñaây quaû thöïc laø ñaïo lyù cuûa chính söï chöùng ngoä. Neân bieát 

raèng caùi tri kieán ñöôïc chöùa ñöïng ôû chöùng ngoä vöøa coù quan heä vôùi caùi 

phoå bieán vöøa lieân quan ñeán khía caïnh caù bieät cuûa hieän höõu. Khi moät 

ngoùn tay ñöa leân, töø caùi nhìn cuûa ngoä, cöû chæ naày khoâng phaûi chæ laø 

haønh vi ñöa leân maø thoâi. Coù theå goïi ñoù laø töôïng tröng, nhöng söï chöùng 

ngoä khoâng troû vaøo nhöõng gì ôû beân ngoaøi chính caùi ñoù, vì chính caùi ñoù 

laø cöùu caùnh. Chöùng ngoä laø tri kieán veà moät söï vaät caù bieät, vaø ñoàng thôøi, 

veà thöïc taïi ñaèng sau söï vaät ñoù, neáu coù theå noùi laø ñaèng sau. Ñaëc ñieåm 

thöù ba laø “Töï Tri”: Caùi tri kieán do ngoä maø coù laø roát raùo, khoâng coù 

thaønh keát naøo cuûa nhöõng chöùng cöù luaän lyù coù theå baùc boû noåi. Chæ thaúng 

vaø chæ rieâng, theá laø ñuû. ÔÛ ñaây khaû naêng cuûa luaän lyù chæ laø ñeå giaûi thích 

ñieàu ñoù, ñeå thoâng dieãn ñieàu ñoù baèng caùch ñoái chieáu vôùi nhöõng thöù tri 

kieán khaùc ñang traøn ngaäp trong taâm trí chuùng ta. Nhö theá ngoä laø moät 

hình thaùi cuûa tri giaùc, moät thöù tri giaùc noäi taïi, phaùt hieän trong phaàn saâu 

thaúm nhaát cuûa yù thöùc. Ñoù laø yù nghóa cuûa ñaëc tính töï tri; töùc laø söï thöïc 

toái haäu. Cho neân ngöôøi ta thöôøng baûo raèng Thieàn gioáng nhö uoáng nöôùc, 

noùng hay laïnh töï ngöôøi uoáng bieát laáy. Tri giaùc cuûa Thieàn laø giôùi haïn 

cuoái cuøng cuûa kinh nghieäm; nhöõng keû ngoaïi cuoäc khoâng coù kinh 

nghieäm aáy khoâng theå phuû nhaän ñöôïc. Ñaëc ñieåm thöù tö laø “Khaúng 

Nhaän”: Nhöõng gì thuoäc töï tri vaø toái haäu thì khoâng bao giôø coù theå laø phuû 

ñònh. Bôûi vì, phuû ñònh chaúng coù giaù trò gì ñoái vôùi ñôøi soáng cuûa chuùng ta, 

noù chaúng ñöa chuùng ta ñeán ñaâu heát, noù khoâng phaûi laø moät theá löïc ñaåy 

ñi vaø cuõng chaúng keùo döøng laïi. Maëc duø kinh nghieäm chöùng ngoä ñoâi khi 
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ñöôïc dieãn taû baèng nhöõng töø ngöõ phuû ñònh; chính ra, noù laø moät thaùi ñoä 

khaúng ñònh nhaän höôùng ñeán moïi vaät ñang hieän höõu; noù chaáp nhaän moïi 

vaät ñang ñeán, baát chaáp nhöõng giaù trò ñaïo ñöùc cuûa chuùng. Caùc nhaø Phaät 

hoïc goïi ñoù laø “Nhaãn,” nghóa laø chaáp nhaän moïi vaät trong khía caïnh 

tuyeät ñoái vaø sieâu vieät cuûa chuùng, nôi ñoù, chaúng coù daáu veát cuûa nhò bieân 

gì caû. Ngöôøi ta coù theå baûo ñaây laø chuû tröông phieám thaàn. Nhöng töø ngöõ 

naày coù moät yù nghóa trieát hoïc quaù roõ vaø khoâng thích hôïp ôû ñaây chuùt naøo. 

Giaûi thích kieåu ñoù, kinh nghieäm cuûa Thieàn bò ñaët vaøo nhöõng ngoä nhaän 

vaø ‘oâ nhieãm’ khoâng cuøng. Trong böùc thô göûi cho Ñaïo Toång, Ñaïi Hueä 

vieát: “Thaùnh xöa noùi raèng Ñaïo chaúng nhôø tu, maø chæ ñöøng laøm oâ 

nhieãm.” Duø noùi taâm hay noùi taùnh ñeàu laø oâ nhieãm, noùi huyeàn hay noùi 

dieäu ñeàu laø oâ nhieãm; toïa Thieàn taäp ñònh laø oâ nhieãm; tröôùc yù tö duy laø oâ 

nhieãm; maø nay vieát noù ra baèng buùt giaáy cuõng laø söï oâ nhieãm ñaëc bieät. 

Vaäy thì, chuùng ta phaûi laøm gì ñeå daãn daét chính mình vaø öùng hôïp mình 

vôùi noù? Caùi böûu kieám cuûa kim cöông treo ñoù ñang haêm chaët döùt caùi 

ñaàu naày. Ñöøng baän taâm ñeán nhöõng thò phi cuûa nhaân gian. Taát caû Thieàn 

laø theá ñoù: vaø ngay ñaây haõy töï öùng duïng ñi. Thieàn laø Chaân nhö, laø moät 

khaúng nhaän bao la vaïn höõu. Ñaëc ñieåm thöù naêm laø “Sieâu Vieät”: Thuaät 

ngöõ coù theå sai bieät trong caùc toân giaùo khaùc nhau, nhöng trong chöùng 

ngoä luoân luoân coù ñieàu maø chuùng ta coù theå goïi laø moät caûm quan sieâu 

vieät. Caùi voû caù bieät bao phuû chaët cöùng nhaân caùch seõ vôõ tung trong giaây 

phuùt chöùng ngoä. Ñieàu thieát yeáu laø khoâng phaûi mình ñöôïc hôïp nhaát vôùi 

moät thöïc theå lôùn hôn mình hay ñöôïc thu huùt vaøo trong ñoù, nhöng caù theå 

voán ñöôïc duy trì chaéc cöùng vaø taùch bieät hoaøn toaøn vôùi nhöõng hieän höõu 

caù bieät khaùc, baây giôø thoaùt ra ngoaøi nhöõng gì buoäc sieát noù, vaø hoøa tan 

vaøo caùi khoâng theå moâ taû, caùi khaùc haún vôùi taäp quaùn thöôøng nhaät cuûa 

mình. Caûm giaùc theo sau ñoù laø caûm giaùc veà moät söï côûi môû troïn veïn 

hay moät söï an nghæ hoaøn toaøn, caùi caûm giaùc khi ngöôøi ta ñaõ roát raùo ñaït 

ñeán muïc tieâu. “Trôû veà queâ nhaø vaø laëng leõ nghæ ngôi” laø moät thaønh ngöõ 

thöôøng ñöôïc caùc Thieàn gia daãn duïng. Caâu chuyeän ñöùa con hoang trong 

Kinh Phaùp Hoa vaø trong Kinh Kim Cang Tam Muoäi cuõng troû vaøo caùi 

caûm giaùc maø ngöôøi ta coù ôû giaây phuùt cuûa kinh nghieäm chöùng ngoä. Neáu 

ngöôøi ta chuù troïng veà maët taâm lyù chöùng ngoä, thì chuùng ta chæ coù theå noùi 

ñöôïc moät ñieàu duy nhaát: ñoù laø moät sieâu vieät; goïi noù laø sieâu vieät tuyeät 

ñoái. Ngay chöõ sieâu vieät cuõng ñaõ noùi quaù ñaùng roài. Khi moät Thieàn sö 

baûo “Treân ñaàu khoâng moät chieác noùn, döôùi chaân khoâng moät taát ñaát, thì 

ñaây coù leõ laø moät thaønh ngöõ chính xaùc. Ñaëc ñieåm thöù saùu laø “Voâ Ngaõ”: 
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Coù leõ khía caïnh ñaùng chuù yù nhaát cuûa kinh nghieäm Thieàn laø ôû choã noù 

khoâng coù daáu veát nhaân ngaõ. Trong söï chöùng ngoä cuûa Phaät giaùo, khoâng 

heà coù chuùt dính daùng vôùi nhöõng quan heä vaø xuùc caûm caù nhaân baèng 

nhöõng töø ngöõ thoâng dieãn döïa treân moät heä thoáng höõu haïn cuûa tö töôûng; 

thöïc tình, chaúng lieân quan gì vôùi chính kinh nghieäm. Duø ôû ñaâu ñi nöõa, 

thì söï chöùng ngoä hoaøn toaøn mang tính caùch voâ ngaõ, hay ñuùng hôn, trí 

naêng toái thöôïng. Khoâng nhöõng söïï chöùng ngoä chæ laø moät bieán coá bình 

thöôøng, nhaït nheõo, maø caùi cô duyeân kích phaùt nhö cuõng voâ vò vaø thieáu 

haún caûm giaùc sieâu nhieân. Söï chöùng ngoä ñöôïc kinh nghieäm ngay trong 

moïi bieán coá bình sinh. Noù khoâng xuaát hieän nhö moät hieän töôïng phi 

thöôøng maø ngöôøi ta thaáy ghi cheùp trong caùc taùc phaåm thaàn bí cuûa Thieân 

Chuùa giaùo. Khi söï buøng vôõ cuûa taâm trí baïn ñaõ ñeán luùc chín muøi, ngöôøi 

ta naém tay baïn, voå vai baïn, mang cho moät cheùn traø, gaây moät chuù yù taàm 

thöôøng nhaát, hay ñoïc moät ñoaïn kinh, moät baøi thô, baïn chöùng ngoä töùc 

khaéc. ÔÛ ñaây chaúng coù tieáng goïi cuûa Thaùnh linh, chaúng coù söï sung maõn 

cuûa Thaùnh suûng, chaúng coù aùnh saùng vinh danh naøo heát. Vaø ôû ñaây chaúng 

chuùt saéc maøu loäng laãy; taát caû ñeàu xaùm xòt, khoâng moät chuùt aán töôïng, 

khoâng moät chuùt quyeán ruõ. Ñaëc ñieåm thöù baûy laø “Caûm Giaùc Sieâu 

Thoaùt”: Theo Thieàn Sö D.T. Suzuki trong Thieàn Luaän Taäp II, caûm giaùc 

sieâu thoaùt keøm theo söï chöùng ngoä, laø vì noù beû gaõy giôùi haïn phaân bieät 

caù theå; vaø ñaây khoâng phaûi chæ laø moät bieán coá tieâu cöïc maø hoaøn toaøn 

tích cöïc, chöùa ñaày yù nghóa, bôûi vì noù chính laø moät söï trieån khai caù theå 

ñeán voâ cuøng. Maëc duø chuùng ta khoâng luoân luoân ñeå yù, nhöng caûm giaùc 

thoâng thöôøng noùi leân taát caû nhöõng nhieäm vuï yù thöùc cuûa chuùng ta laø caûm 

giaùc höõu haïn vaø leä thuoäc, bôûi vì chính yù thöùc laø haäu quaû cuûa hai theá löïc 

töông duyeân hay giôùi haïn laãn nhau. Traùi laïi, chöùng ngoä chính laø xoùa boû 

söï ñoái laäp cuûa hai ñaàu moái, trong baát cöù chieàu höôùng naøo, vaø söï ñoái laäp 

naày laø nguyeân lyù cuûa yù thöùc, trong khi ñoù, chöùng ngoä  laø theå hieän caùi 

voâ thöùc vöôït ngoaøi ñoái ñaõi. Vì vaäy, ñeå giaûi phoùng khoûi tình traïng ñoái 

laäp aáy, ngöôøi ta phaûi taïo ra moät caûm giaùc vöôït leân treân taát caû. Moät tay 

lang baït, soáng ngoaøi voøng phaùp luaät, ñeán ñaâu cuõng bò baïc ñaõi, khoâng 

phaûi chæ bôûi nhöõng keû khaùc maø coøn bôûi chính mình, noù thaáy raèng mình 

laø sôû höõu chuû cuûa taát caû taøi saûn, vaø uy quyeàn maø moät sinh vaät coù theå 

ñaït ñöôïc trong coõi ñôøi naày, sao laïi coù theå theá, neáu khoâng caûm giaùc 

ñöôïc kyø cuøng veû töï toân töï ñaïi cuûa mình? Moät Thieàn sö noùi: “Luùc chöùng 

ngoä laø luùc thaáy ra moät laâu ñaøi traùng leä xaây baèng pha leâ treân moät tô haøo 

ñoäc nhaát; nhöng khi khoâng chöùng ngoä, laâu ñaøi traùng leä aáy khuaát laáp sau 
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moät tô haøo maø thoâi.” Moät Thieàn sö khaùc ñaõ daãn duï Kinh Hoa Nghieâm: 

“Naày caùc thaày haõy xem kìa! AÙnh saùng röïc rôõ ñang toûa khaép caû  ñaïi 

thieân theá giôùi, cuøng luùc hieån hieän taát caû nhöõng nuùi Tu Di, nhöõng maët 

trôøi, nhöõng maët traêng, nhöõng baàu trôøi vaø coõi ñaát, nhieàu ñeán haèng traêm 

nghìn öùc soá. Naøy caùc Thaày, ca ùc Thaày coù thaáy aùnh saùng aáy chaêng?” Theá 

nhöng, caûm giaùc sieâu thoaùt cuûa Thieàn ñuùng ra laø moät caûm giaùc traàm 

laëng cuûa coõi loøng tri tuùc; noù chaúng coù chuùt gì loà loä, khi giaây phuùt saùng 

laïn ñaàu tieân ñaõ ñi qua. Caùi voâ thöùc aáy khoâng boäc loä oàn aøo ôû Thieàn. 

Ñaëc ñieåm thöù taùm laø “Ñoán Ngoä Nhaát Thôøi”: Söï Chöùng ngoä dieãn ra moät 

caùch ñöôøng ñoät; vaø ñoù laø moät kinh nghieäm trong nhaát thôøi. Thöïc söï, 

khoâng phaûi laø ñöôøng ñoät vaø nhaát thôøi, thì khoâng phaûi laø ngoä. Ñoán laø 

ñaëc ñieåm cuûa doøng Thieàn Hueä Naêng, keå töø khôûi nguyeân cuûa noù vaøo 

cuoái theá kyû thöù baûy. Ñoái thuû cuûa Ngaøi laø Thaàn Tuù, nhaán maïnh treân söï 

khai trieån tuaàn töï cuûa taâm thöùc. Nhö vaäy caùc ñoà ñeä cuûa Hueä Naêng hieån 

nhieân laø nhöõng ngöôøi tích cöïc chuû tröông giaùo lyù ñoán ngoä. Kinh nghieäm 

ñoán ngoä naày môû ra moät nhaõn giôùi hoaøn toaøn môùi meû ngay trong moät 

khoaûnh khaéc (ekamuhurtena) vaø toaøn theå ñôøi soáng baáy giôø ñöôïc ñaùnh 

giaù töø moät quan ñieåm môùi meû haún. 

 

IV. Nhaát Tuùc Giaùc: 

Moät ngaøy noï sö Huyeàn Giaùc ñi thaêm Luïc Toå Hueä Naêng. Laàn ñaàu 

tieân gaëp Toå, sö tay caàm tích tröôïng vai mang bình baùt ñi nhieãu Toå ba 

voøng, ñoaïn ñöùng thaúng. Toå thaáy theá beøn noùi, “Phaøm sa moân coù ñuû ba 

ngaøn uy nghi taùm muoân teá haïnh. Ñaïi Ñöùc ngöôøi phöông naøo ñeán maø 

sanh ñaïi ngaõ maïn nhö vaäy?” Huyeàn Giaùc thöa, “Sanh töû laø vieäc lôùn, voâ 

thöôøng qua nhanh quaù.” Toå baûo, “Sao khoâng ngay nôi ñoù theå nhaän laáy 

voâ sanh, lieãu chaúng mau ö?” Huyeàn Giaùc thöa: “Theå töùc voâ sanh, lieãu 

voán khoâng mau.” Toå khen, “Ñuùng theá! Ñuùng theá!” Luùc ñoù ñaïi chuùng 

nghe noùi ñeàu ngaïc nhieân. Sö beøn ñaày ñuû oai nghi leã taï toå. Choác laùt sau 

sö xin caùo töø. Toå ba ûo, “Trôû veà quaù nhanh!” Huyeàn Giaùc thöa, “Voán töï 

khoâng ñoäng thì ñaâu coù nhanh.” Toå baûo, “caùi gì bieát khoâng ñoäng?” 

Huyeàn Giaùc thöa, “Ngaøi töï phaân bieät.” Toå baûo, “Ngöôi ñöôïc yù voâ sanh 

raát saâu.” Huyeàn Giaùc thöa, “Voâ sanh maø coù yù sao?” Toå baûo, “Khoâng yù, 

caùi gì bieát phaân bieät?” Huyeàn Giaùc thöa, “Phaân bieät cuõng khoâng phaûi 

yù.” Toå khen, “Laønh thay! Laønh thay!” Sö ôû laïi Taøo Kheâ moät ñeâm ñeå 

hoûi theâm ñaïo lyù. Saùng hoâm sau sö trôû veà OÂn Giang, nôi maø chuùng ñeä töû 
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ñang chôø oâng ñeå hoïc ñaïo. Thôøi nhôn töø ñoù goïi sö laø “Nhaát Tuùc Giaùc” 

hay moät ñeâm giaùc ngoä.  

 

V. Taùm Ñieàu Giaùc Ngoä Cuûa Caùc Baäc Vó Nhaân: 

Xeùt veà phöông dieän hình thöùc thì kinh vaên Baùt Ñaïi Nhaân Giaùc raát 

ñôn giaûn. Kinh vaên raát coå, vaên theå cuûa kinh thuoäc loaïi keát taäp nhö Kinh 

Töù Thaäp Nhò Chöông vaø Kinh Luïc Ñoä Taäp. Tuy nhieân, noäi dung cuûa 

kinh raát saâu saéc nhieäm maàu. Sa moân An Theá Cao, ngöôøi Parthia, dòch 

töø Phaïn sang Haùn vaøo khoaûng naêm 150 sau Taây Lòch (ñôøi Haäu Haùn) taïi 

Trung Taâm Phaät Giaùo Laïc Döông. Hoøa Thöôïng Thích Thanh Töø dòch töø 

Haùn sang Vieät vaøo khoaûng thaäp nieân 70s. Nguyeân vaên baûn kinh baèng 

Phaïn ngöõ khoâng bieát coøn löu truyeàn tôùi ngaøy nay hay khoâng. Kinh naày 

thích hôïp vôùi caû hai truyeàn thoáng Phaät giaùo Nguyeân Thuûy vaø Ñaïi 

Thöøa. Kyø thaät, töøng ñieàu trong taùm ñieàu giaùc ngoä cuûa caùc baäc vó nhaân 

trong kinh naày coù theå ñöôïc coi nhö laø ñeà taøi thieàn quaùn maø haøng Phaät 

töû chuùng ta, ñeâm laãn ngaøy haèng giöõ thoï trì, chí thaønh tuïng nieäm ghi 

nhôù, taùm ñieàu giaùc ngoä cuûa caùc baäc vó nhaân. Ñaây laø taùm Chôn Lyù maø 

chö Phaät, chö Boà Taùt vaø caùc baäc vó nhaân ñaõ töøng giaùc ngoä. Sau khi giaùc 

ngoä, caùc vò aáy laïi tieán tu voâ ngaàn töø bi ñaïo haïnh ñeå taêng tröôûng trí hueä. 

Duøng thuyeàn Phaùp Thaân thong dong daïo chôi coõi Nieát Baøn, chæ trôû vaøo 

bieån sanh töû theo ñaïi nguyeän cöùu ñoä chuùng sanh. Caùc baäc naày laïi duøng 

taùm Ñieàu Giaùc Ngoä ñeå khai loái daét dìu chuùng sanh, khieán cho ai naáy 

ñeàu bieát raønh söï khoå naõo cuûa töû sanh sanh töû, ñeå töø ñoù can ñaûm xa lìa 

nguõ duïc bôïn nhô maø quyeát taâm tu theo Ñaïo Thaùnh. Neáu laø Phaät töû phaûi 

neân luoân trì tuïng kinh naày, haèng ñeâm thöôøng trì tuïng vaø nghó töôûng ñeán 

taùm ñieàu naày trong moãi nieäm, thì bao nhieâu toäi loãi thaûy ñeàu tieâu saïch, 

thong dong tieán vaøo neûo Boà Ñeà, nhanh choùng giaùc ngoä, maõi maõi thoaùt 

ly sanh töû, vaø thöôøng truï nôi an laïc vónh cöûu. Ai trong chuùng ta cuõng 

ñeàu khao khaùt saâu xa muoán ñaït ñöôïc haïnh phuùc vaø coá söùc traùnh neù khoå 

ñau phieàn naõo; tuy nhieân, nhöõng haønh vi vaø caùch öùng xöû cuûa mình 

trong cuoäc soáng haèng ngaøy chaúng nhöõng khoâng mang laïi ñöôïc haïnh 

phuùc, maø ngöôïc laïi, chuùng chæ laøm taêng theâm khoå ñau phieàn naõo cho 

chính mình. Taïi sao laïi nhö vaäy? Phaät giaùo cho raèng chæ ñôn thuaàn laø 

chuùng ta khoâng giaùc ngoä chaân lyù. Phaät giaùo cho raèng caùc kinh nghieäm 

coù veû nhö vui söôùng treân coõi ñôøi naày thöïc chaát ñeàu laø nhöõng traïng thaùi 

ñau khoå. Phaät töû thuaàn thaønh neân thaáy roõ vaán ñeà naèm ôû choã chuùng ta 

caûm nhaän chuùng nhö nhöõng traïng thaùi vui söôùng chæ vì khi so saùnh vôùi 
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nhöõng kinh nghieäm khoå ñau phieàn naõo thì chuùng coù veû nhö laø nheï 

nhaøng vaø thoaûi maùi hôn, theá thoâi. Phaät töû neân ngaøy ñeâm heát loøng ñoïc 

tuïng vaø thieàn quaùn veà taùm ñieàu giaùc ngoä lôùn maø chö Ñaïi Boà Taùt ñaõ 

khaùm phaù. Ñieàu Giaùc Ngoä Thöù Nhaát: Caùc baäc vó nhaân giaùc ngoä raèng 

coõi theá gian laø voâ thöôøng, ñaát nöôùc nguy ngaäp, boán ñaïi khoå khoâng, naêm 

aám khoâng phaûi ta, luoân sinh luoân dieät thay ñoåi, hö nguïy voâ chuû, taâm laø 

nguoàn aùc, hình laø röøng toäi baát tònh, haõy quaùn saùt nhö theá maø lìa daàn 

sanh töû. Ñôøi voâ thöôøng quoác ñoä bôû doøn, töù ñaïi khoå khoâng, naêm aám 

khoâng phaûi ta, ñoåi ñôøi sanh dieät chaúng laâu, giaû doái khoâng chuû lyù maàu 

khoù tin, taâm laø nguoàn aùc xuaát sanh, thaân hình röøng toäi maø mình chaúng 

hay, ngöôøi naøo quaùn saùt theá naày seõ laàn hoài sanh töû sôùm chaày thoaùt ra. 

Ñieàu Giaùc Ngoä Thöù Hai: Caùc baäc vó nhaân giaùc ngoä raèng ham muoán 

nhieàu laø khoå nhieàu. Taát caû nhöõng khoù khaên treân ñôøi naày ñeàu khôûi leân 

töø loøng tham duïc. Nhöõng ai ít ham muoán thì môùi coù khaû naêng thö giaûn, 

thaân taâm môùi ñöôïc giaûi thoaùt khoûi nhöõng heä luïy cuûa cuoäc ñôøi. Tham 

duïc nhieàu, khoå thieät theâm nhieàu (ham muoán nhieàu laø khoå nhieàu). Nhoïc 

nhaèn sanh töû bao nhieâu (taát caû nhöõng khoå nhoïc treân ñôøi ñeàu do ham 

muoán maø ra) bôûi do tham duïc, maø chieâu khoå naày. Nhöõng ai coù ít ham 

muoán thì thaân taâm ñöôïc giaûi thoaùt töï taïi (bôùt loøng tham duïc chaúng gaây, 

thaân taâm töï taïi vui naày ai hôn). Ñieàu Giaùc Ngoä Thöù Ba: Caùc baäc vó 

nhaân giaùc ngoä raèng taâm chuùng sanh khoâng bao giôø bieát ñuû, chæ tham 

caàu nhieàu neân toäi aùc luoân taêng. Trong cuoäc soáng haèng ngaøy luùc naøo hoï 

cuõng mong ñöôïc aên ngon, maëc ñeïp, trang söùc loäng laãy, nhöng nhöõng 

thöù naày chæ laøm mình thoûa maõn trong moät thôøi gian ngaén maø thoâi, 

nhöng sau ñoù moät thôøi gian chính nhöõng thöù ñaõ töøng mang laïi nieàm vui 

cho mình giôø ñaây coù theå laøm cho mình nhaøm chaùn. Cuõng nhö vaäy, danh 

voïng maø chuùng ta ñang coù cuõng khoâng khaùc gì. Ban ñaàu mình coù theå 

nghó raèng mình thaät haïnh phuùc khi ñöôïc noåi danh, nhöng sau moät thôøi 

gian, nhöõng gì mình caûm thaáy coù theå chæ coøn laø söï nhaøm chaùn vaø khoâng 

thoûa maõn. Baäc Boà Taùt khoâng theá, maø ngöôïc laïi taâm luoân bieát ñuû, luoân 

thanh baàn laïc ñaïo, luoân laáy trí hueä laøm söï nghieäp tu haønh. Ñaém meâ 

traàn maûi mieát chaúng döøng, moät beà caàu ñöôïc voâ chöøng, toäi kia theâm lôùn 

coù ngöøng ñöôïc ñaâu, nhöõng haøng Boà Taùt hieåu saâu, nhôù caàu tri tuùc chaúng 

laâu chaúng sôøn, cam ngheøo giöõ ñaïo laø hôn, laàu cao trí hueä chaúng khôøn 

döïng leân. Ñieàu Giaùc Ngoä Thöù Tö: Caùc baäc vó nhaân giaùc ngoä raèng 

bieáng löôøi laø ñoïa laïc, neân thöôøng phaûi tu haønh tinh taán ñeå deïp taét töù 

ma maø thoaùt ra nguïc nguõ aám vaø tam giôùi. Keû bieáng löôøi haï lieät traàm 
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luaân, thöôøng tu tinh taán vui möøng, deïp tröø phieàn naõo aùc quaân nhieàu ñôøi, 

boán ma haøng phuïc nhö chôi. Nguïc tuø aám giôùi thaûnh thôi ra ngoaøi. Ñieàu 

Giaùc Ngoä Thöù Naêm: Caùc baäc vó nhaân giaùc ngoä raèng vì si meâ neân phaûi 

sinh töû töû sinh khoâng döùt. Vì theá Boà Taùt luoân hoïc nhieàu, nghe nhieàu ñeå 

phaùt trieån trí hueä, thaønh töïu bieän taøi. Nhôø vaäy maø coù theå giaùo hoùa heát 

thaûy chuùng sanh vaøo caûnh giôùi hyû laïc. Ngu si laø goác khoå luaân hoài, Boà 

Taùt thöôøng nhôù khoâng nguoâi. Nghe nhieàu hoïc roäng chaúng lôi chuùt naøo, 

vun boài trí tueä caøng cao, bieän taøi ñaày ñuû coâng lao choùng thaønh. Ñaëng 

ñem giaùo hoùa chuùng sanh, Nieát baøn an laïc coøn laønh naøo hôn. Ñieàu 

Giaùc Ngoä Thöù Saùu: Caùc baäc vó nhaân giaùc ngoä raèng ngheøo khoå sinh 

nhieàu oaùn haän giaän hôøn, töø ñoù maø aùc duyeân keát tuï. Boà Taùt bình ñaúng 

boá thí, khoâng phaân bieät keû oaùn ngöôøi thaân, chaúng nghó ñeán loãi xöa, 

cuõng khoâng gheùt ngöôøi ñöông thôøi laøm aùc. Ngöôøi khoå ngheøo laém keát 

oaùn hôøn, khoâng duyeân taïo taùc aùc ñaâu sôøn. Boà Taùt boá thí, ai hôn keû naày, 

loøng khoâng coøn thaáy kia ñaây; ít khi nhôù ñeán buoàn gaây thuôû naøo. Duø 

nguôøi laøm aùc bieát bao, moät loøng thöông xoùt khoå ñau cöùu giuøm. Ñieàu 

Giaùc Ngoä Thöù Baûy: Caùc baäc vó nhaân giaùc ngoä raèng nguõ duïc daãn ñeán 

loãi vaï. Duø cuøng ngöôøi tuïc sinh soáng maø khoâng nhieãm thoùi traàn tuïc. Nhö 

vò Tyø Kheo xuaát gia, thöôøng chæ tam y nhaát baùt, soáng thanh baàn laïc 

ñaïo, giôùi haïnh thanh cao, bình ñaúng vaø töø bi vôùi taát caû chuùng sanh moïi 

loaïi. Naêm duïc gaây laàm loãi ngaát trôøi. Tuy ngöôøi theá tuïc ngoaøi ñôøi; maø 

loøng khoâng nhieãm vui chôi theá tình, ba y thöôøng nhôù cuûa mình, ngaøy 

naøo seõ ñöôïc oâm bình ngao du. Chí mong lìa tuïc ñi tu, ñaïo gìn trong 

saïch chaúng lu khoâng môø. Haïnh laønh cao vuùt kính thôø, thöông yeâu taát caû 

khoâng bôø beán ñaâu. Ñieàu Giaùc Ngoä Thöù Taùm: Caùc baäc vó nhaân giaùc ngoä 

löûa döõ sanh töû gaây ra voâ löôïng khoå naõo khaép nôi. Boà Taùt phaùt  ñaïi 

nguyeän cöùu giuùp taát caû chuùng sanh moïi loaøi, cuøng chòu khoå vôùi chuùng 

sanh moïi loaøi, vaø daãn daét chuùng sanh ñeán caûnh giôùi an laïc. Töû sanh 

hoaøi ñau khoå voâ cuøng. Phaùt taâm doõng maõnh ñaïi huøng, quyeát loøng ñoä 

heát ñoàng chung Nieát baøn. Thaø mình chòu khoå muoân vaøn, thay cho taát caû 

an nhaøn thaûnh thôi. Moïi ngöôøi ñeàu ñöôïc vui töôi, ñeán bôø giaùc ngoä raïng 

ngôøi haøo quang.   

 

VI. Söï Giaùc Ngoä Cuûa Ñöùc Phaät:  

Sau nhöõng laàn thaêm vieáng ngoaïi thaønh, nhöõng hình aûnh veà giaø, 

beänh vaø cheát luoân aùm aûnh Thaùi töû. Ngaøi nghó raèng vôï ñeïp, con ngoan, 

vaø ngay caû chính baûn thaân ngaøi cuõng khoâng traùnh ñöôïc caùi voøng giaø, 
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beänh vaø cheát naày. Kieáp nhaân sinh thaät laø ngaén nguûi vaø huyeãn aûo. Vua 

Tònh Phaïn, cha ngaøi, ñoaùn bieát ñöôïc nhöõng suy nghó töø boû theá tuïc cuûa 

ngaøi, neân nhaø vua ñaõ coá gaéng xaây cung ñieän muøa heø ñeå cho ngaøi 

höôûng thuï cuoäc soáng vaät chaát ca vui hoan laïc. Tuy nhieân, khoâng coù thuù 

vui naøo coù theå laøm cho Thaùi töû höùng thuù. Luùc naøo Thaùi töû cuõng muoán 

tìm cho ra nhöõng phöông caùch giaûi thoaùt khoûi nhöõng thoáng khoå cuûa 

kieáp ngöôøi. Moät ñeâm, Thaùi töû cuøng Xa Naëc rôøi khoûi hoaøng cung. Thaùi 

töû ñi thaúng ñeán chuoàng ngöïa, leân yeân ngöïa vaø baét ñaàu cuoäc haønh trình 

baát thöôøng. Vì theá maø Xa Naëc khoâng coøn caùch naøo löïa chon, neân phaûi 

ñi cuøng Thaùi töû. Thaùi töû cöôõi ngöïa ñeán moät chaân nuùi, ngaøi xuoáng ngöïa, 

trao hoaøng baøo, vöông mieän, vaø chaâu baùu, vaø baûo Xa Naëc neân trôû veà 

hoaøng cung.   

Trong khi tìm kieám söï giaùc ngoä, Thaùi töû Taát Ñaït Ña Coà Ñaøm cuøng 

5 vò ñaïo só khoå haïnh tu taäp nhöõng phaùp khoå haïnh nghieâm ngaët vôùi hy 

voïng ñaït ñöôïc tueä giaùc toái cao. Cuøng vôùi nhöõng ngöôøi naày, Thaùi töû Coà 

Ñaøm hoïc caùch chòu ñöïng söï töï haønh xaùc, trôû neân kieät söùc vaø suy nhöôïc 

do bôûi ñoùi khaùt vaø ñau ñôùn. Thaäm chí nhöõng haûo töôùng treân ngöôøi cuûa 

Ngaøi coù töø luùc chaøo ñôøi haàu nhö bieán maát. Thaùi töû Taát Ñaït Ña Coà 

Ñaøm, ngöôøi ñaõ töøng bieát ñeán nhöõng duïc laïc tuyeät vôøi nhaát nay ñaõ caûm 

nhaän ñöôïc söï ñoái nghòch chính xaùc cuûa noù. Cuoái cuøng, Ngaøi ñi ñeán söï 

nhaän thöùc raèng ngöôøi ta khoâng theå ñaït ñöôïc baát cöù ñieàu gì töø söï suy 

suïp quaù möùc. Nhö vò vua trôøi Ñeá Thích ñaõ baøy toû cho Ngaøi, neáu nhöõng 

sôïi daây ñaøn quaù caêng chuùng seõ ñöùt vaø neáu chuùng quaù chuøng chuùng seõ 

khoâng khaõy ñöôïc: chæ khi naøo chuùng ñöôïc caêng moät caùch vöøa phaûi thì 

chuùng seõ phaùt ra tieáng. Thaùi töû Coà Ñaøm hieåu raèng söï quaân bình gioáng 

nhö vaäy raát caàn thieát vôùi nhaân loaïi vaø ñi ñeán quyeát ñònh chaám döùt cuoäc 

soáng khoå haïnh quaù möùc baèng caùch taém goäi vaø nhaän laáy thöïc phaåm. 

Quan saùt söï thay ñoåi naøy, naêm ngöôøi ñoàng moân cuûa Ngaøi ñeàu xa laùnh 

Ngaøi. Hoï cho raèng Ngaøi ñaõ chòu thaát baïi, do ñoù khoâng xöùng ñaùng vôùi 

hoï nöõa. 

Ñöùc Phaät thöøa nhaän raèng ngöôøi ta coù theå ñaït ñöôïc nhieàu ñieàu thieän 

laønh khi soáng ñôøi ñaïo só khoå haïnh giaûn dò, nhöng Ngaøi cuõng daïy raèng 

hình thöùc cöïc ñoan khoå haïnh khoâng daãn tôùi con ñöôøng giaûi thoaùt. Sau 6 

naêm traûi qua nhieàu thöû thaùch khaùc nhau, Thaùi töû Coà Ñaøm quyeát ñònh 

chuaån bò cho con ñöôøng cuûa chính mình: ñoù laø con ñöôøng trung ñaïo, 

giöõa söï buoâng thaû quaù möùc vaø söï haønh xaùc quaù ñoä. Beân bôø soâng Ni 

Lieân Thieàn, Ngaøi ñaõ nhaän laáy thöïc phaåm cuùng döôøng cuûa ngöôøi thieáu 
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nöõ teân Sujata. Ngaøi bieát raèng söï giaùc ngoä ñaõ gaàn keà do bôûi ñeâm tröôùc 

ñoù Ngaøi coù naêm giaác mô baùo tröôùc. Do ñoù, Ngaøi chia phaåm vaät cuùng 

döôøng ra laøm 49 phaàn, moãi phaàn cho moãi ngaøy maø Ngaøi bieát seõ daønh 

cho söï suy nieäm tieáp theo caùi ñeâm Ngaøi ñaït ñöôïc ñaïo quaû giaùc ngoä. 

Gioáng nhö “moät con sö töû thöùc daäy sau giaác nguû,” Ngaøi tieán haønh thöïc 

hieän nhöõng gì sau khi Ngaøi hieåu bieát ñöôïc döôùi coäi Boà Ñeà trong Boà Ñeà 

Ñaïo Traøng. Quan saùt 4 höôùng, Ngaøi ngoài trong tö theá hoa sen döôùi coäi 

caây vaø phaùt nguyeän seõ khoâng ñöùng daäy cho ñeán khi trôû thaønh baäc giaùc 

ngoä. Hieám hoi bieát döôøng naøo cho moät vò Boà Taùt thaønh Phaät, vaø moät söï 

kieän lôùn lao ñoät ngoät nhö vaäy ñaõ ñöôïc lan truyeàn ñi nhöõng chaán ñoäng 

khaép taát caû caùc coõi cuûa theá giôùi.  

Sau khi töø boû loái tu haønh khoå haïnh, Thaùi töû quyeát ñònh thay ñoåi 

hoaøn toaøn loái tu cuûa mình. Ngaøi böôùc xuoáng doøng Ni Lieân Thieàn, ñeå 

cho nöôùc maùt goät saïch nhöõng buïi baëm phuû ñaày treân cô theå cuûa Ngaøi. 

Ngaøi quyeát ñònh ñi vaøo loái tu laøm thanh tònh  noäi taâm, dieät tröø phieàn 

naõo ñeå môû roäng trí hueä vaø thoâng suoát chaân lyù. Tuy nhieân, do söùc cuøng 

löïc kieät, neân khi vöøa taém xong, Thaùi töû vaät ngaõ xuoáng caïnh bôø soâng. 

May maén thay, ngay luùc ñoù thì moät coâ gaùi chaên boø teân Nanda, ñang ñoäi 

bình söõa ñi qua, naøng nhaän bieát Thaùi töû ngaát xæu vì quaù suy nhöôïc neân  

naøng beøn môû naép vaø roùt moät baùt cho Thaùi töû uoáng. Thaùi töû caûm thaáy 

baùt söõa vöøa daâng cuûa coâ gaùi chaên boø ngoït nhö nöôùc cam loä. Uoáng xong 

Ngaøi caûm thaáy cô theå thoaûi maùi vaø töø töø khoâi phuïc. Sau khi hoài söùc, 

Thaùi töû vui veû ñi veà phía naêm anh em Kieàu Traàn Nhö laø nhöõng ngöôøi 

ñaõ cuøng tu khoå haïnh vôùi Ngaøi trong quaù khöù, nhöng bò hoï traùnh neù vì 

nghó raèng Thaùi töû ñaõ bò coâ gaùi ñeïp kia meâ hoaëc roài. Vì theá Thaùi töû ñaønh 

rôøi khu röøng moät mình, loäi qua soâng Ni Lieân vaø ñi veà höôùng nuùi Ca Ña. 

Thaùi töû ngoài xuoáng taûng ñaù döôùi taøng caây Boà ñeà nhö moät caây duø lôùn, 

Ngaøi quyeát ñònh löu laïi nôi ñaây, tieáp tuïc tham thieàn cho ñeán khi ñaït 

ñöôïc giaùc ngoä vaø giaûi thoaùt. Vaøo luùc ñoù coù moät caäu beù caét coû ñi ngang 

qua, treân vai vaùc boù coû, caäu beù lieàn cuùng döôøng cho Thaùi töû boù coû laøm 

choã ngoài cho eâm. Thaùi töû chaáp nhaän söï cuùng döôøng cuûa caäu beù.  

Luùc naøy, ma vöông, chuùa cuûa taát caû caùc loaøi ma quyû, caûm thaáy 

raèng Thaùi töû Coà Ñaøm ñaõ vöôït ra khoûi quyeàn löïc cuûa mình, neân taäp hoïp 

ñaïo binh ma ñeå truïc xuaát vò Boà Taùt ra khoûi choã ngoài cuûa Ngaøi döôùi goác 

caây giaùc ngoä. Söï chaïm traùn xaûy ra, trong traän chieán naøy Ma vöông ñaõ 

hoaøn toaøn bò ñaùnh baïi. Ñaây laø moät trong nhöõng caâu chuyeän tuyeät vôøi 

cuûa truyeàn thoáng Phaät giaùo. Ma vöông taán coâng vò Boà Taùt vôùi chín loaïi 
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vuõ khí, nhöng khoâng coù keát quaû: nhöõng traän cuoàng phong, nhöõng taûng 

ñaù bay vaø voâ soá nhöõng caây teân löûa ñaõ bieán thaønh nhöõng caùnh hoa sen 

rôi ruïng, nhöõng côn baõo caùt, tro buïi vaø buøn ñaát bieán thaønh traàm höông 

thôm ngaùt vaø cuoái cuøng caùi maøn toái taêm nhaát cuûa söï u meâ ñaõ ñöôïc vò 

Boà Taùt laøm saùng toû röïc rôõ. Vôùi söï töùc giaän ñieân cuoàng, Ma vöông xoay 

sang vò Phaät töông lai vaø ñoøi laáy ñòa vò cuûa Ngaøi. Ngaøi töø toán ñaùp laïi: 

“nhaø ngöôi khoâng tu taäp ‘thaäp ñoä boá thí’ cuõng khoâng töø boû theá gian, maø 

cuõng khoâng möu caàu tri kieán vaø tueä giaùc chaân thaät. Ñòa vò naøy khoâng 

coù yù nghóa vôùi ngöôi. Duy nhaát chæ moät mình ta môùi ñuû tö caùch ngoài nôi 

naøy.” Trong côn thònh noä, Ma vöông phoùng caùi dóa saét caïnh veà phía 

Ñöùc Phaät, nhöng noù bieán thaønh moät traøng hoa ôû treân ñaàu Ngaøi. Sau ñoù 

Ñöùc Coà Ñaøm thaùch thöùc Ma vöông: “neáu Ma vöông tin raèng mình coù 

quyeàn naém giöõ vò trí cuûa baäc giaùc ngoä, haõy töï mình ñöa ra nhöõng baèng 

chöùng veà nhöõng haønh ñoäng coâng ñöùc cuûa mình.” Ma vöông xoay qua 

ñoàng boïn döôùi quyeàn, baét chuùng ñöa ra baèng chöùng. Roài Ma vöông yeâu 

caàu Boà Taùt phaûi tröng ra baèng chöùng cho noù. Ñöùc Coà Ñaøm ñöa baøn tay 

phaûi ra, chæ xuoáng vaø noùi raèng “Haõy ñeå quaû ñaát to lôùn vöõng chaéc naøy laø 

chöùng nhaân cuûa ta.” Vôùi lôøi tuyeân boá naøy, quaû ñòa caàu chaán ñoäng queùt 

saïch vuõ truï vaø taát caû loaøi ma quyû bò thoåi bay maát. Ngay caû con voi 

khoång loà cuûa Ma vöông cuõng phaûi phuû phuïc tröôùc vò Phaät töông lai. 

Sau khi Ñöùc Phaät ñaùnh baïi Ma vöông, taát caû chö thieân ñeàu tuï taäp 

quanh Ngaøi, trong khi Ngaøi vaãn coøn chuù taâm vaøo söï giaùc ngoä. Trong 

canh moät, Boà Taùt traûi qua boán giai ñoaïn thieàn lieân tuïc, hoaëc traïng thaùi 

taâm an ñònh, thoaùt khoûi nhöõng troùi buoäc cuûa caùc yù töôûng taàm thöôøng, 

Ngaøi coù theå nhôù laïi nhieàu tieàn kieáp, töø ñoù ñaït ñöôïc tri kieán hoaøn thieän 

cuûa baûn thaân Ngaøi. Vaøo canh hai, Ngaøi höôùng thieân nhaõn vaøo vuõ truï vaø 

troâng thaáy toaøn theå theá gian nhö theå ñöôïc phaûn aùnh trong moät taám 

göông khoâng chuùt tì veát. Ngaøi troâng thaáy nhöõng kieáp soáng baát taän cuûa 

nhieàu chuùng sanh trong vuõ truï môû ra tuøy vaøo giaù trò ñaïo ñöùc veà haønh 

ñoäng cuûa hoï. Moät soá ngöôøi may maén, coøn nhöõng ngöôøi khaùc baát haïnh; 

moät soá ngöôøi xinh ñeïp, vaø nhöõng ngöôøi khaùc xaáu xí, nhöng khoâng moät 

ai coù theå cho döøng laïi vieäc xoay chuyeån voøng sinh töû baát taän naøy. Vaøo 

canh ba, Ñöùc Coà Ñaøm chuyeån höôùng suy nieäm cuûa mình sang baûn chaát 

thaät cuûa theá gian. Ngaøi thaáy vaïn vaät laàn löôït sanh dieät ra sao vaø luoân 

luoân baét nguoàn töø vaät khaùc nhö theá naøo. Hieåu ñöôïc ñònh luaät Nhaân 

Duyeân naøy cuoái cuøng Ngaøi tìm ñöôïc lôøi giaûi ñaùp ñeå beû gaõy voøng luaân 

hoài sanh töû baát taän. Vaø vôùi söï hieåu bieát naøy Ngaøi ñaït ñeán söï toaøn haûo. 
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Ngöôøi ta noùi raèng Ngaøi trôû neân vaéng laëng gioáng nhö moät beáp löûa khi 

ñaõ taøn. Vaøo canh tö vaø cuõng laø canh choùt cuûa ñeâm, khi bình minh saép 

loù daïng, söï hieåu bieát cao caû nhaát cuûa vò Boà Taùt coù theå giuùp Ngaøi hoaøn 

toaøn daäp taét (nghóa ñen cuûa Nieát Baøn) nhöõng ngoïn löûa tham, saân, si maø 

tröôùc ñoù ñaõ troùi buoäc Ngaøi vaøo voøng sanh töû khoå ñau. trong khoaûnh 

khaéc thaønh Phaät, söï hieåu bieát troïn veïn cuûa Ngaøi keát tinh thaønh Töù Dieäu 

Ñeá. Maëc duø coù nhieàu töôøng thuaät veà söï kieän ñeâm thaønh ñaïo, tuy coù luùc 

coù söï khaùc bieät veà chi tieát, nhöng coù moät söï ñoàng nhaát veà “Töù Dieäu 

Ñeá.” Ngöôøi ta noùi Töù Dieäu Ñeá chöùa ñöïng toaøn boä giaùo lyù cuûa Ñöùc 

Phaät vaø laø keát quaû cuûa Phaät giaùo, vaø ñeán möùc moïi ngöôøi hieåu chuùng laø 

daáu chæ cuûa söï tieán boä treân con ñöôøng ñi ñeán hieåu bieát ôû ñaïo Phaät laø 

thoâng hieåu saâu saéc vaø nhaän thöùc ñöôïc Töù Dieäu Ñeá. Chæ Ñöùc Phaät môùi 

coù söï hieåu bieát troïn veïn vaø roát raùo veà yù nghóa vi teá nhaát cuûa chuùng, 

ñieàu naøy töông ñöông vôùi söï giaùc ngoä vaø Nieát Baøn.       

Thaùi töû ngoài thaúng thoùm  vaø nguyeän: “Neáu ta khoâng ñaït thaønh giaùc 

ngoä vaø giaûi thoaùt, theà quyeát khoâng ñöùng daäy khoûi choã naøy.” Thaùi töû 

ngoài nhö theá, loøng nhö nöôùc laëng, bao nhieâu caùm doã ñeàu khoâng quaáy 

phaù ñöôïc Ngaøi. Loøng cuûa Ngaøi moãi luùc moät theâm kieân ñònh.  Ngaøi tieán 

saâu vaøo caûnh giôùi thieàn ñònh tam muoäi, ñaït ñeán thanh tònh voâ nieäm. 

Thaùi töû tieáp tuïc ngoài kieát giaø döôùi coäi Boà ñeà, döùt boû moïi raøng buoäc. 

Vaøo moät ñeâm khi sao mai vöøa loù daïng treân baàu trôøi phöông ñoâng. Thaùi 

töû ngaång ñaàu leân nhìn thaáy ngoâi sao naøy, loøng hoát nhieân böøng saùng. 

Ngaøi ñaït ñöôïc Chaùnh Ñaúng Chaùnh Giaùc, trieät ngoä baûn taùnh, trí tueä töø bi 

to lôùn. Ngaøi trôû thaønh ngöôøi giaùc ngoä chaân lyù vuõ truï. Ngaøi laø Phaät. Luùc 

aáy Ngaøi bieát raèng taát caû chuùng sanh luaân hoài trong luïc ñaïo, chòu nhieàu 

quaû baùo khaùc nhau. Phaät cuõng bieát raèng, taát caû chuùng sanh ñeàu coù ñöùc 

taùnh vaø trí tueä Nhö Lai, ñeàu coù cô hoäi ñaït thaønh chaùnh giaùc, chæ vì bò voâ 

minh che laáp maø bò chìm ñaém trong beå khoå, khoâng theå thoaùt ra ñöôïc. 

Sau khi Ñöùc Phaät ñaõ ñaït ñöôïc chaân lyù vuõ truï nhaân sinh, Ngaøi coøn thieàn 

ñònh theâm 21 ngaøy nöõa döôùi coäi Boä ñeà, sau ñoù Ngaøi ñaït ñeán caûnh giôùi 

hanh thoâng voâ ngaïi. Ngaøi beøn rôøi choã ñeå ñi veà höôùng thaønh Ca Thi ñeå 

baét ñaàu söï nghieäp truyeàn ñaïo cöùu ñoä chuùng sanh. 

 

VII.Ñöùc Phaät Laø Moät Baäc Toaøn Giaùc: 

Chöõ Phaät khoâng phaûi laø moät danh töø rieâng maø laø moät töø coù nghóa laø 

“Baäc Giaùc Ngoä” hay “Baäc Ñaïi Giaùc.” Thaùi töû Só Ñaït Tha khoâng phaûi 

sanh ra ñeå ñöôïc goïi laø Phaät. Ngaøi khoâng sanh ra töï nhieân giaùc ngoä, maø 
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phaûi vôùi noã löïc töï thaân, Ngaøi môùi ñaït ñeán Giaùc Ngoä. Baát cöù chuùng sanh 

naøo thaønh taâm vaø coá gaéng vöôït thoaùt khoûi moïi vöôùng maéc ñeàu coù theå 

giaùc ngoä vaø thaønh Phaät ñöôïc. Taát caû Phaät töû neân luoân nhôù raèng Ñöùc 

Phaät khoâng phaûi laø moät vò thaàn linh. Cuõng nhö chuùng ta, Ñöùc Phaät sanh 

ra laø moät con ngöôøi. Söï khaùc bieät giöõa Ñöùc Phaät vaø phaøm nhaân laø Ñöùc 

Phaät ñaõ giaùc ngoä coøn phaøm nhaân vaãn coøn meâ môø. Tuy nhieân, duø giaùc 

hay duø meâ thì Phaät taùnh nôi ta vaø Phaät taùnh nôi Phaät khoâng sai khaùc. 

Phaät laø danh hieäu cuûa moät baäc ñaõ xeù tan böùc maøn voâ minh, töï giaûi 

thoaùt mình khoûi voøng luaân hoài sanh töû, vaø thuyeát giaûng con ñöôøng giaûi 

thoaùt cho chuùng sanh. Chöõ “Buddha” laáy töø goác Phaïn ngöõ “Budh” coù 

nghóa laø giaùc ngoä, chæ ngöôøi naøo ñaït ñöôïc Nieát Baøn qua thieàn taäp vaø tu 

taäp nhöõng phaåm chaát nhö trí tueä, nhaãn nhuïc, boá thí. Con ngöôøi aáy seõ 

khoâng bao giôø taùi sanh trong voøng luaân hoài sanh töû nöõa, vì söï noái keát 

raøng buoäc phaøm phu taùi sanh ñaõ bò chaët ñöùt. Qua tu taäp thieàn ñònh, chö 

Phaät ñaõ loaïi tröø taát caû nhöõng tham duïc vaø nhieãm oâ. Vò Phaät cuûa hieàn 

kieáp laø Phaät Thích Ca Maâu Ni. Ngaøi sanh ra vôùi teân laø Taát Ñaït Ña 

trong doøng toäc Thích Ca. Phaät laø Ñaáng Toaøn Giaùc hay moät ngöôøi ñaõ 

giaùc ngoä vieân maõn: veà chaân taùnh cuûa cuoäc sinh toàn. Chöõ Phaät coù nghóa 

laø töï mình giaùc ngoä, ñi giaùc ngoä cho ngöôøi, söï giaùc ngoä naày laø vieân 

maõn toái thöôïng. Töø Buddha” ñöôïc ruùt ra töø ngöõ caên tieáng Phaïn “Budh” 

nghóa laø hieåu roõ, thaáy bieát hay tænh thöùc. Phaät laø ngöôøi ñaõ giaùc ngoä, 

khoâng coøn bò sanh töû luaân hoài vaø hoaøn toaøn giaûi thoaùt. Phaät laø baäc giaùc 

giaû. Taøu dòch laø “Giaùc” vaø “Trí”. Phaät laø moät ngöôøi ñaõ giaùc ngoä vaø giaûi 

thoaùt khoûi voøng luaân hoài sanh töû. Coù ba baäc giaùc: töï giaùc, giaùc tha, vaø 

giaùc haïnh vieân maõn. Phaät laø Ñaáng Giaùc Ngoä Ñaïi Töø. Baäc laøm töï lôïi 

hay töï caûi thieän (tu haønh) laáy mình vôùi muïc ñích laøm lôïi ích cho ngöôøi 

khaùc. Töï lôïi lôïi tha vaø töø bi khoâng ngaèn meù laø giaùo thuyeát chính cuûa 

tröôøng phaùi Ñaïi Thöøa. “Töï lôïi lôïi tha” laø tính chaát thieát yeáu trong tu 

taäp cuûa moät vò Boà Taùt, laøm lôïi mình, laøm lôïi ngöôøi, hay töï mình tu taäp 

trong khuoân khoå nhaø Phaät ñeå cöùu ñoä ngöôøi khaùc. Tieåu Thöøa coi vieäc töï 

lôïi, töï ñoä laø chính yeáu; trong khi Boà Taùt Ñaïi Thöøa thì haønh Boà Taùt Ñaïo 

vò tha laø thieát yeáu, töï tieán tu, roài giuùp ngöôøi tieán tu. Böôùc thöù nhì laø 

“Lôïi Tha”. Vaø böôùc thöù ba laø “Giaùc Haïnh Vieân Maõn”.  

Phaät laø Ñaáng ñaõ ñaït ñöôïc toaøn giaùc daãn ñeán söï giaûi thoaùt hoaøn 

toaøn khoûi luaân hoài sanh töû. Danh töø Phaät khoâng phaûi laø danh töø rieâng 

maø laø moät teân goïi “Ñaáng Giaùc Ngoä” hay “Ñaáng Tónh Thöùc.” Thaùi töû Só 

Ñaït Ña khoâng phaûi sanh ra ñeå ñöôïc goïi laø Phaät. Ngaøi khoâng sanh ra laø 
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töï nhieân giaùc ngoä. Ngaøi cuõng khoâng nhôø aân ñieån cuûa baát cöù moät ñaáng 

sieâu nhieân naøo; tuy nhieân sau nhieàu coá gaéng lieân tuïc, Ngaøi ñaõ giaùc 

ngoä. Hieån nhieân ñoái vôùi Phaät töû, nhöõng ngöôøi tin töôûng vaøo luaân hoài 

sanh töû, thì Ñöùc Phaät khoâng phaûi ñeán vôùi coõi Ta Baø naày laàn thöù nhaát. 

Nhö baát cöù chuùng sanh naøo khaùc, Ngaøi ñaõ traûi qua nhieàu kieáp, ñaõ töøng 

luaân hoài trong theá gian nhö moät con vaät, moät con ngöôøi, hay moät vò 

thaàn trong nhieàu kieáp taùi sanh. Ngaøi ñaõ chia xeû soá phaän chung cuûa taát 

caû chuùng sanh. Söï vieân maõn taâm linh cuûa Ñöùc Phaät khoâng phaûi vaø 

khoâng theå laø keát quaû cuûa chæ moät ñôøi, maø phaûi ñöôïc tu luyeän qua nhieàu 

ñôøi nhieàu kieáp. Noù phaûi traûi qua moät cuoäc haønh trình daøi ñaêng ñaúng. 

Tuy nhieân, sau khi thaønh Phaät, Ngaøi ñaõ khaúng ñònh baát cöù chuùng sanh 

naøo thaønh taâm cuõng coù theå vöôït thoaùt khoûi nhöõng vöôùng maéc ñeå thaønh 

Phaät. Taát caû Phaät töû neân luoân nhôù raèng Phaät khoâng phaûi laø thaàn thaùnh 

hay sieâu nhieân. Ngaøi cuõng khoâng phaûi laø moät ñaáng cöùu theá cöùu ngöôøi 

baèng caùch töï mình gaùnh laáy gaùnh naëng toäi loãi cuûa chuùng sanh. Nhö 

chuùng ta, Phaät cuõng sanh ra laø moät con ngöôøi. Söï khaùc bieät giöõa Phaät 

vaø phaøm nhaân laø Phaät ñaõ hoaøn toaøn giaùc ngoä, coøn phaøm nhaân vaãn meâ 

môø taêm toái. Tuy nhieân, Phaät taùnh vaãn luoân ñoàng ñaúng trong chuùng sanh 

moïi loaøi. Trong Tam Baûo, Phaät laø ñeä nhaát baûo, phaùp laø ñeä nhò baûo vaø 

Taêng laø ñeä tam baûo. 

Theo caùc toâng phaùi Thieàn thì Phaät töû chaáp nhaän raèng vò Phaät lòch söû 

aáy khoâng phaûi laø vò thaàn toái thöôïng, cuõng khoâng phaûi laø ñaáng cöùu theá 

cöùu ngöôøi baèng caùch töï mình gaùnh laáy toäi loãi cuûa loaøi ngöôøi. Ngöôøi 

Phaät töû chæ toân kính Ñöùc Phaät nhö moät con ngöôøi toaøn giaùc toaøn haûo ñaõ 

ñaït ñöôïc söï giaûi thoaùt thaân taâm qua nhöõng noã löïc cuûa con ngöôøi vaø 

khoâng qua aân ñieån cuûa baát cöù moät ñaáng sieâu nhieân naøo. Theo Phaät 

giaùo, ai trong chuùng ta cuõng laø moät vò Phaät, nghóa laø moãi ngöôøi chuùng 

ta ñeàu coù khaû naêng laøm Phaät; tuy nhieân, muoán thaønh Phaät, chuùng ta 

phaûi ñi theo con ñöôøng gian truaân ñeán giaùc ngoä. Trong caùc kinh ñieån, 

chuùng ta thaáy coù nhieàu söï xeáp loaïi khaùc nhau veà caùc giai ñoaïn Phaät 

quaû. Moät vò Phaät ôû giai ñoaïn cao nhaát khoâng nhöõng laø moät ngöôøi giaùc 

ngoä vieân maõn maø coøn laø moät ngöôøi hoaøn toaøn, moät ngöôøi ñaõ trôû thaønh 

toaøn theå, baûn thaân töï ñaày ñuû, nghóa laø moät ngöôøi trong aáy taát caû caùc 

khaû naêng taâm linh vaø taâm thaàn ñaõ ñeán möùc hoaøn haûo, ñeán moät giai 

ñoaïn haøi hoøa hoaøn toaøn vaø taâm thöùc bao haøm caû vuõ truï voâ bieân. Moät 

ngöôøi nhö theá khoâng theå naøo ñoàng nhaát ñöôïc nöõa vôùi nhöõng giôùi haïn 



 20 

cuûa nhaân caùch vaø caù tính vaø söï hieän höõu cuûa ngöôøi aáy. Khoâng coù gì coù 

theå ño löôøng ñöôïc, khoâng coù lôøi naøo coù theå mieâu taû ñöôïc con ngöôøi aáy.  

 

VIII.Ñaïo Phaät: Doøng Suoái Daãn Ñeán Giaùc Ngoä: 

Giaùc ngoä, tieáng Phaïn laø Boà Ñeà coù nghóa laø giaùc saùt hay giaùc ngoä. 

Giaùc coù nghóa laø söï bieát vaø caùi coù theå bieát ñöôïc. Giaùc ngoä laø nhaän bieát 

caùc chöôùng ngaïi che laáp trí tueä hay caùc hoân aùm cuûa voâ minh nhö giaác 

nguû (nhö ñang nguû say chôït tænh). Giaùc ngoä cuõng laø nhaän ra caùc chöôùng 

ngaïi phieàn naõo gaây haïi cho thieän nghieäp, hay tröïc ngoä veà baûn taùnh thaät 

cuûa vaïn phaùp. Theo Phaät giaùo, giaùc ngoä chính laø ñaïi loä ñöa haønh giaû ñi 

ñeán Nieát Baøn. Khaùi nieäm veà töø Bodhi trong Phaïn ngöõ khoâng coù töông 

ñöông trong Vieät vaø Anh ngöõ, chæ coù danh töø “Loùe saùng,” “Böøng saùng,” 

hay “Enlightenment” laø thích hôïp. Moät ngöôøi baûn taùnh thaät söï cuûa vaïn 

höõu laø giaùc ngoä caùi hö khoâng hieän taïi. Caùi hö khoâng maø ngöôøi ta thaáy 

ñöôïc trong khoaûnh khaéc aáy khoâng phaûi laø hö voâ, maø laø caùi khoâng theå 

naém baét ñöôïc, khoâng theå hieåu ñöôïc baèng caûm giaùc hay tö duy vì noù voâ 

haïn vaø vöôït ra ngoaøi söï toàn taïi vaø khoâng toàn taïi. Caùi hö khoâng ñöôïc 

giaùc ngoä khoâng phaûi laø moät ñoái töôïng cho chuû theå suy gaãm, maø chuû theå 

phaûi hoøa tan trong ñoù môùi hieåu ñöôïc noù. Trong Phaät giaùo thaät, ngoaøi 

theå nghieäm ñaïi giaùc ra, khoâng coù Phaät giaùo. Giaùc Ngoä laø kinh nghieäm 

rieâng tö thaân thieát nhaát cuûa caù nhaân, neân khoâng theå noùi baèng lôøi hay taû 

baèng buùt ñöôïc. Taát caû nhöõng gì caùc Thieàn sö coù theå laøm ñöôïc ñeå 

truyeàn ñaït kinh nghieäm aáy cho ngöôøi khaùc chæ laø thöû khôi gôïi leân, hoaëc 

chæ troû cho thaáy. Ngöôøi naøo thaáy ñöôïc laø vöøa chæ thaáy ngay, ngöôøi naøo 

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

Trong nhaø Thieàn, giaùc ngoä ñeå chæ söï nhaän bieát tröïc tieáp baèng tröïc giaùc 

veà chaân lyù. Nghóa ñen cuûa töø naøy laø “thaáy taùnh,” vaø ngöôøi ta noùi raèng 

ñaây laø söï nhaän bieát chaân taùnh baèng tueä giaùc vöôït ra ngoaøi ngoân ngöõ 

hay khaùi nieäm tö töôûng. Noù töông ñoàng vôùi töø “satori” (tieáng Nhaät: 

ngoä) trong moät vaøi baøi vieát veà Thieàn, nhöng trong vaøi baøi khaùc thì 

“Kensho” ñöôïc dieãn taû nhö laø thuûy giaùc (hay söï giaùc ngoä luùc ban sô) 

caàn phaûi ñöôïc phaùt trieån qua tu taäp nhieàu hôn nöõa, trong khi ñoù thì töø 

“satori” lieân heä tôùi söï giaùc ngoä cuûa chö Phaät vaø chö Toå trong Thieàn. 

Giaùc ngoä coøn coù nghóa laø “Kieán taùnh ngoä ñaïo” hay nhìn thaáy töï taùnh 

chaân thaät cuûa mình vaø ñoàng thôøi nhìn thaáy baûn taùnh toái thöôïng cuûa vuõ 

truï vaø vaïn vaät (ñaây laø moät caùch khaùc ñeå dieãn taû veà kinh nghieäm giaùc 

ngoä hay söï töï nhaän ra töï taùnh, töø ñoù thaáy bieát taát caû töï taùnh cuûa vaïn 
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höõu). AÁy laø söï hoát nhieân nhaän ra raèng: “Xöa nay ta voán ñaày ñuû vaø toaøn 

haûo. Kyø dieäu thay, huyeàn dieäu thay!” Neáu laø thaáy Phaät taùnh thì thöïc 

chaát seõ luoân luoân gioáng nhau ñoái vôùi baát cöù ai kinh nghieäm noù, daãu 

ngöôøi aáy laø Phaät Thích Ca hay Phaät A Di Ñaø hay baát cöù ngöôøi naøo 

trong caùc baïn. Nhöng noùi theá khoâng coù nghóa laø taát caû chuùng ta ñeàu coù 

kinh nghieäm kieán taùnh ôû cuøng moät möùc ñoä, vì trong caùi roõ, caùi saâu, caùi 

ñaày ñuû cuûa kinh nghieäm coù nhöõng khaùc bieät lôùn lao.  

Giaùc ngoä theo Phaät giaùo Thieàn Toâng laø chuùng ta phaûi noã löïc tu taäp 

cho ñeán khi chuùng ta nhaän thaáy ñöôïc raèng vaán ñeà trong cuoäc soáng 

khoâng phaûi ôû ngoaøi chuùng ta, chöøng ñoù chuùng ta môùi thöïc söï caát böôùc 

treân con ñöôøng ñaïo. Chæ khi naøo söï tænh thöùc phaùt sinh chuùng ta môùi 

thaáy ñöôïc söï haøi hoøa cuûa cuoäc soáng maø chuùng ta chöa bao giôø nhaän 

thaáy töø tröôùc. Trong nhaø Thieàn, giaùc ngoä khoâng phaûi laø ñieàu maø chuùng 

ta coù theå ñaït ñöôïc, nhöng noù laø traïng thaùi thieáu vaéng moät thöù gì khaùc. 

Neân nhôù, trong suoát cuoäc ñôøi cuûa chuùng ta, chuùng ta luoân chaïy ñoâng 

chaïy taây ñeå tìm caàu, luoân ñeo ñuoåi muïc ñích gì ñoù. Giaùc ngoä thaät söï 

chính laø söï buoâng boû taát caû nhöõng thöù ñoù. Tuy nhieân, noùi deã khoù laøm. 

Vieäc tu taäp laø vieäc laøm cuûa töøng caù nhaân chöù khoâng ai laøm duøm cho ai 

ñöôïc, khoâng coù ngoaïi leä! Daàu cho chuùng ta coù ñoïc thieân kinh vaïn 

quyeån trong caû ngaøn naêm thì vieäc laøm naày cuõng khoâng ñöa chuùng ta 

ñeán ñaâu caû. Chuùng ta phaûi tu taäp vaø phaûi noã löïc tu taäp cho ñeán cuoái 

cuoäc ñôøi cuûa mình. Töø giaùc ngoä raát quan troïng trong nhaø Thieàn vì muïc 

ñích cuûa vieäc tu thieàn laø ñaït tôùi caùi ñöôïc bieát nhö laø ‘giaùc ngoä.’ Giaùc 

ngoä laø caûnh giôùi cuûa Thaùnh Trí Töï Chöùng, nghóa laø caùi taâm traïng trong 

ñoù Thaùnh Trí töï theå hieän laáy baûn taùnh noäi taïi cuûa noù. Söï töï chöùng naày 

laäp neân chaân lyù cuûa Thieàn, chaân lyù aáy laø giaûi thoaùt vaø an nhieân töï taïi. 

Theo Thieàn Sö D.T. Suzuki trong Thieàn Luaän, Taäp II, Ngoä laø toaøn theå 

cuûa Thieàn. Thieàn baét ñaàu töø ñoù maø chaám döùt cuõng ôû ñoù. Bao giôø khoâng 

coù ngoä, baáy giôø khoâng coù Thieàn. Ngoä laø thöôùc ño cuûa Thieàn nhö moät 

toân tuùc ñaõ noùi. Ngoä khoâng phaûi laø moät traïng thaùi an tónh khoâng thoâi; noù 

khoâng phaûi laø söï thanh thaûn maø laø moät kinh nghieäm noäi taâm khoâng coù 

daáu veát cuûa tri thöùc phaân bieät; phaûi laø söï thöùc tænh naøo ñoù phaùt khôûi töø 

laõnh vöïc ñoái ñaõi cuûa taâm lyù, moät söï trôû chieàu vôùi hình thaùi bình thöôøng 

cuûa kinh nghieäm voán laø ñaëc tính cuûa ñôøi soáng thöôøng nhaät cuûa chuùng 

ta. Noùi caùch khaùc, chaân giaùc ngoä chính laø söï thaáu trieät hoaøn toaøn baûn 

theå cuûa töï ngaõ. Thuaät ngöõ Ñaïi Thöøa goïi laø ‘Chuyeån Y’ hay quay trôû 

laïi, hay laät ngöôïc caùi cô sôû cuûa taâm yù, ôû ñaây toaøn boä kieán truùc taâm thöùc 
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traûi qua moät cuoäc thay ñoåi toaøn dieän. Ngoä laø kinh nghieäm rieâng tö thaân 

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

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

nghieäm aáy cho ngöôøi khaùc chæ laø thöû khôi gôïi leân, hoaëc chæ troû cho 

thaáy. Ngöôøi naøo thaáy ñöôïc laø vöøa chæ thaáy ngay, ngöôøi naøo khoâng thaáy 

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

Trong thuaät ngöõ Phaät giaùo Nhaät Baûn, töø “Satori” duøng ñeå chæ söï 

“Giaùc Ngoä.” Trong tieáng Nhaät, nghóa ñen cuûa noù laø “bieát.” Trong 

Thieàn töø naøy duøng ñeå chæ söï hieåu bieát baûn chaát thaät söï cuûa vaïn höõu 

moät caùch tröïc tieáp chöù khoâng baèng khaùi nieäm, vì noù vöôït leân treân ngoân 

töø vaø khaùi nieäm. Noù töông ñöông vôùi töø “Kieán Taùnh” cuûa Hoa ngöõ, caû 

hai ñeàu coù nghóa laø chöùng nghieäm chaân lyù, nhöng khoâng ñöôïc xem nhö 

laø cöùu caùnh cuûa con ñöôøng, maø söï chöùng ngoä naøy phaûi ñöôïc ñaøo saâu 

hôn nöõa baèng thieàn taäp. Trong Thieàn traïng thaùi ngoä laø traïng thaùi cuûa 

Phaät taâm hay töï noù laø tònh thöùc. Tuy nhieân, ngöôïc doøng thôøi gian trôû veà 

thôøi Ñöùc Phaät, döôùi coäi caây Boà Ñeà, Thaùi Töû Taát Ñaït Ña ñaõ thaønh 

Chaùnh Ñaúng Chaùnh Giaùc. Ngaøi ñaõ giaùc ngoä nhöõng gì? Raát ñôn giaûn, 

Ngaøi ñaõ giaùc ngoä Chaân Lyù, Chaân Lyù Vónh Cöûu. Töù Dieäu Ñeá vaø Baùt 

Thaùnh Ñaïo laø nhöõng ñieàu maø Ñöùc Phaät ñaõ tìm thaáy. Phaät töû chaân thuaàn 

muoán ñaït ñeán caûnh giôùi an vui haïnh phuùc nhö Ñöùc Phaät, khoâng coù con 

ñöôøng naøo khaùc hôn con ñöôøng tu taäp theo ñuùng nhöõng söï thaät naày. 

Nghóa laø, chuùng ta phaûi hoïc caùc söï thaâät naâày vaø phaûi ñi theo con ñöôøng 

maø Ñöùc Phaät ñaõ chæ baøy. Nhö Ñöùc Phaät ñaõ noùi: “Taát caû nhöõng gì Ta 

laøm, caùc ngöôi ñeàu coù theå laøm ñöôïc; caùc ngöôi coù theå chöùng ñaéc Nieát 

Baøn, ñi vaøo caûnh an vui haïnh phuùc khi naøo caùc ngöôi boû ñöôïc caùi ‘ngaõ’ 

sai laàm vaø dieät heát voâ minh trong taâm mình.” 

Theo Kinh Sa Moân Quaû, Ñöùc Phaät daïy veà kinh nghieäm giaùc ngoä 

nhö sau: “Vôùi caùi taâm an ñònh, trong saïch, linh maãn, ñieàu cheá, xaû heát 

aùc nghieäp, nhu thuaän, tuøy öùng, kieân coá, khoâng nao nuùng, thaày Tyø Kheo 

phaùt taâm dieät tröø phieàn naõo. Thaáy bieát ñuùng nhö thöïc: ‘ñaây laø khoå’, 

‘ñaây laø nguyeân nhaân cuûa khoå’, ‘ñaây laø söï dieät khoå’, vaø ‘ñaây laø con 

ñöôøng dieät khoå.’ Thaáy bieát ñuùng nhö thöïc: ‘ñaây laø phieàn naõo’, ‘ñaây laø 

nguyeân nhaân cuûa phieàn naõo’, ‘ñaây laø söï dieät tröø phieàn naõo’, vaø ‘ñaây laø 

con ñöôøng ñöa tôùi söï dieät tröø phieàn naõo’. Bieát nhö vaäy, thaáy nhö vaäy, 

taâm thaáy ñöôïc giaûi thoaùt caùc phieàn naõo laäu hoaëc cuûa duïc aùi, höõu aùi, voâ 

minh, vaø ñöôïc trí tueä giaûi thoaùt. Thaày Tyø Kheo bieát: ‘nghieäp taùi sanh 

ñaõ xaû tröø, phaïm haïnh ñaõ troøn, vieäc gì phaûi laøm nay ñaõ laøm xong, sau 
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kieáp naøy khoâng coøn thoï thaân naøo khaùc.’ Tuy nhieân, giaùo phaùp maø Nhö 

Lai chöùng ngoä, quaû thöïc thaâm dieäu, khoù hieåu, khoù nhaän, vaéng laëng 

tuyeät ñoái, khoâng naèm trong phaïm vi lyù luaän, teá nhò, chæ coù baäc Thaùnh 

nhaân môùi hieåu noåi. Chuùng sanh coøn luyeán aùi trong nhuïc duïc nguõ traàn. 

Giaùo lyù töông quan Duyeân Khôûi laø moät ñeà muïc raát khoù laõnh hoäi, vaø 

Nieát Baøn, laø söï chaám döùt moïi hieän töôïng phaùt sinh coù ñieàu kieän, söï töø 

boû khaùt voïng, söï ñoaïn tröø tham aùi, söï khoâng tham aùi vaø söï chaám döùt 

cuõng laø moät vaán ñeà khoâng deã laõnh hoäi.” Thaät roõ reät raèng ngoä laø söï 

thaønh töïu chaân thöïc, traïng thaùi vieân maõn cuûa caùi taâm bình thöôøng trong 

ñoù mình seõ caûm thaáy thoûa maõn hôn, bình thaûn hôn, ñaày nieàm vui hôn 

baát cöù thöù gì mình töøng theå nghieäm tröôùc ñaây.  Vì vaäy ngoä laø moät traïng 

thaùi trong aáy con ngöôøi hoaøn toaøn hoøa hôïp vôùi thöïc taïi beân ngoaøi vaø 

beân trong, moät traïng thaùi trong aáy haønh giaû hoaøn toaøn yù thöùc ñöôïc noù 

vaø naém ñöôïc noù moät caùch troïn veïn. Haønh giaû nhaän thöùc ñöôïc noù, nghóa 

laø khoâng phaûi baèng oùc naõo hay baát cöù thaønh phaàn naøo cuûa cô theå cuûa 

haønh giaû, maø laø con ngöôøi toaøn dieän. Haønh giaû nhaän thöùc ñöôïc noù; 

khoâng nhö moät ñoái töôïng  ñaèng kia maø haønh giaû naém giöõ noù baèng tö 

töôûng, maø noù, boâng hoa, con choù, hay con ngöôøi trong thöïc taïi troïn veïn 

cuûa noù hay cuûa haønh giaû. Keû thöùc tænh thì côûi môû vaø maãn caûm ñoái vôùi 

theá giôùi, vaø haønh giaû coù theå côûi môû vaø maãn caûm vì anh ta khoâng coøn 

chaáp tröôùc vaøo mình nhö moät vaät, do ñoù ñaõ trôû thaønh troáng khoâng vaø 

saün saøng tieáp nhaän. Ngoä coù nghóa laø “söï thöùc tænh troïn veïn cuûa toaøn theå 

caù tính ñoái vôùi thöïc taïi.” 

Giaùc ngoä laø moät traïng thaùi taâm hoaøn toaøn bình thöôøng maëc daàu 

muïc tieâu toái haäu cuûa thieàn laø theå nghieäm “ngoä.” Ngoä khoâng phaûi laø 

moät traïng thaùi taâm baát thöôøng; noù khoâng phaûi laø moät côn ngaây ngaát 

trong ñoù thöïc taïi bieán maát. Noù khoâng phaûi laø moät taâm traïng ngaõ aùi nhö 

chuùng ta thaáy trong vaøi bieåu hieän toân giaùo. Neáu noù laø moät caùi gì, thì noù 

laø moät taâm traïng hoaøn toaøn bình thöôøng. Nhö Trieäu Chaâu tuyeân boá: 

“Bình thöôøng taâm laø Thieàn,” chæ tuøy nôi mình ñieàu chænh baûn leà sao cho 

caùnh cöûa coù theå môû ra ñoùng vaøo ñöôïc. Ngoä coù moät aûnh höôûng ñaëc bieät 

ñoái vôùi ngöôøi theå nghieäm noù. “Taát caû nhöõng hoaït ñoäng tinh thaàn cuûa 

chuùng ta töø baây giôø seõ hoaït ñoäng treân moät caên baûn khaùc, maø haún seõ 

thoûa ñaùng hôn, thanh bình hôn, ñaày nieàm vui hôn baát cöù thöù gì mình 

töøng theå nghieäm tröôùc ñaây. Xu höôùng cuûa ñôøi soáng seõ thay ñoåi. Sôû höõu 

döôïc thieàn mình thaáy coù moät caùi gì töôi treû laïi. Hoa xuaân troâng seõ ñeïp 

hôn, trong suoái nöôùc chaûy seõ maùt hôn vaø trong hôn. Giaùc ngoä laø söï tænh 
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thöùc troïn veïn tröôùc thöïc taïi. Thaät laø quan troïng phaûi hieåu raèng traïng 

thaùi ngoä khoâng phaûi laø moät traïng thaùi phaân ly hay moät côn ngaây ngaát 

trong ñoù mình tin laø mình tænh thöùc, trong khi thöïc ra mình ñang say 

nguû. Dó nhieân, nhaø taâm lyù hoïc Taây Phöông haún coù khuynh höôùng tin 

raèng ngoä chæ laø moät traïng thaùi chuû quan, moät thöù meâ man töï gaây. Söï 

tænh thöùc troïn veïn tröôùc thöïc taïi coù nghóa laø ñaït ñöôïc moät ñònh höôùng 

coù ích lôïi vieân maõn. Coù nghóa laø khoâng lieân keát mình vôùi theá giôùi ñeå 

thuï nhaän, boùc loät, vô veùt, hay theo kieåu mua baùn, nhöng moät caùch saùng 

taïo, hoaït ñoäng. Trong tình traïng phong phuù vieân maõn khoâng coù nhöõng 

taám maøn ngaên caùch “caùi toâi.” Ñoái töôïng khoâng coøn laø ñoái töôïng nöõa; 

noù khoâng choáng laïi caùi toâi, maø theo toâi. Ñoùa hoàng toâi thaáy khoâng phaûi 

laø ñoái töôïng cho tö töôûng toâi, theo caùi loái khi toâi noùi “toâi thaáy ñoaù 

hoàng” toâi chæ phaùt bieåu raèng caùi ñoái töôïng  ñoùa hoàng, naèm döôùi phaïm 

truø “hoàng”, nhöng theo caùi loái raèng “moät ñoùa hoàng laø moät ñoùa hoàng.” 

Tình traïng phong phuù vieân maõn ñoàng thôøi cuõng laø tình traïng khaùch theå 

tính cao nhaát; toâi thaáy ñoái töôïng maø khoâng heà bò moái tham lam hay sôï 

haõi cuûa mình boùp meùo. Toâi thaáy noù nhö chính noù, chöù khoâng phaûi nhö 

toâi muoán noù laø hay khoâng laø nhö vaäy. Trong loái tri giaùc naøy khoâng coù 

nhöõng boùp meùo thieáu maïch laïc. Coù söï soáng ñoäng hoaøn toaøn, vaø söï toång 

hôïp laø cuûa chuû theå tính khaùch theå tính. Toâi theå nghieäm maõnh lieät, theá 

nhöng ñoái töôïng ñöôïc ñeå yeân laø caùi noù laø. Toâi laøm noù soáng ñoäng, vaø noù 

laøm toâi soáng ñoäng. Ngoä chæ coù veû thaàn bí ñoái vôùi nhöõng ai khoâng yù thöùc 

ñöôïc raèng tri giaùc cuûa ngöôøi aáy veà theá giôùi thuaàn tuùy coù tính caùch tinh 

thaàn, hay thieáu maïch laïc tôùi möùc ñoä naøo. Neáu ngöôøi ta nhaän thöùc ñöôïc 

ñieàu naøy, ngöôøi ta cuõng nhaän thöùc ñöôïc moät nhaän thöùc khaùc, moät nhaän 

thöùc maø chuùng ta coù theå goïi laø moät nhaän thöùc hoaøn toaøn thieát thöïc. Coù 

theå ngöôøi ta chæ môùi thoaùng thaáy noù, nhöng ngöôøi ta coù theå töôûng töôïng 

noù laø caùi gì.   

 

(B) Giaûi Thoaùt Theo Quan Ñieåm Phaät Giaùo 

 

I. Toång Quan & YÙ Nghóa Cuûa Giaûi Thoaùt: 

 Trong ñaïo Phaät, giaûi thoaùt coù nghóa laø thoaùt khoûi voøng luaân hoài 

sanh töû. Muïc tieâu cuûa moïi Phaät töû vaø muïc ñích cuûa moïi toâng phaùi döïa 

vaøo thieàn ñònh. Trong thieàn, giaûi thoaùt ñoàng nghóa vôùi ñaïi giaùc. Giaûi 

thoaùt khoûi voøng luaân hoài sanh töû laïi coù nghóa laø giaûi thoaùt khoûi moïi trôû 
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ngaïi cuûa cuoäc soáng, nhöõng heä luïy cuûa duïc voïng vaø taùi sanh. Giaûi thoaùt 

toái haäu, giaûi thoaùt vónh vieãn, giaûi thoaùt khoûi söï taùi sanh trong voøng luaân 

hoài sanh töû. Giaûi thoaùt laø lìa boû moïi troùi buoäc ñeå ñöôïc töï taïi, giaûi thoaùt 

khoûi voøng luaân hoài sanh töû, côûi boû troùi buoäc cuûa nghieäp hoaëc, thoaùt ra 

khoûi nhöõng khoå ñau phieàn naõo cuûa nhaø löûa tam giôùi. Trong Phaät giaùo, 

Phaät khoâng phaûi laø ngöôøi giaûi thoaùt cho chuùng sanh, maø Ngaøi chæ  daïy 

hoï caùch töï giaûi thoaùt. Treân heát, ñoái vôùi haønh giaû tu Phaät, giaûi thoaùt coù 

nghóa laø Nieát Baøn. Giaûi thoaùt khoûi nhöõng khoå ñau phieàn naõo do hieåu 

ñöôïc nguyeân nhaân cuûa chuùng, xuyeân qua thöïc haønh Töù dieäu ñeá maø xoùa 

boû hay laøm bieán maát nhöõng nhô baån aáy. "Giaûi thoaùt" ñaùnh daáu söï loaïi 

boû nhöõng aûo aûnh vaø ñam meâ, vöôït thoaùt sinh töû vaø ñaït tôùi cöùu caùnh 

Nieát baøn.   

Noùi chung, giaùo phaùp nhaø Phaät ñeàu nhaém vaøo vieäc giaûi thoaùt con 

ngöôøi khoûi nhöõng khoå ñau phieàn naõo ngay trong kieáp naøy. Caùc lôøi daïy 

naøy ñeàu coù cuøng moät chöùc naêng giuùp ñôõ caù nhaân hieåu roõ phöông caùch 

khôi daäy thieän taâm vaø töø boû aùc taâm. Thí duï nhö duøng bi taâm ñeå giaûi 

thoaùt saân haän, duøng voâ tham ñeå giaûi thoaùt loøng tham, duøng trí tueä ñeå 

giaûi thoaùt si meâ, duøng voâ thöôøng, töôûng vaø khoå ñeå giaûi thoaùt söï ngaõ 

maïn coáng cao. Ñoái vôùi ngöôøi taïi gia coøn coù boån phaän ñoái vôùi töï thaân, 

gia ñình, toân giaùo vaø xöù sôû, Ñöùc Phaät ñaõ khuyeân neân töøng böôùc tu taäp 

caùc nghieäp khoâng saùt sanh, khoâng troäm caép, khoâng taø daâm, khoâng voïng 

ngöõ, khoâng laøm nhöõng haønh ñoäng do chaáp tröôùc hay tham saân si vaø sôï 

haõi taùc ñoäng, khoâng tieâu phí taøi saûn baèng nhöõng caùch uoáng röôïu, la caø 

ñöôøng phoá, tham döï caùc toå chöùc ñình ñaùm khoâng coù yù nghóa, khoâng 

ñaùnh baïc, khoâng laøm baïn vôùi ngöôøi xaáu vaø khoâng nhaøn cö (vì coå ñöùc 

coù daïy ‘nhaøn cö vi baát thieän’). Ngoaøi ra, ngöôøi taïi gia neân luoân giöõ gìn 

toát saùu moái quan heä gia ñình vaø xaõ hoäi: lieân heä giöõa cha meï vaø con caùi, 

giöõa vôï choàng, giöõa thaày troø, giöõa baø con thaân thuoäc, giöõa laùng gieàng, 

giöõa ngöôøi taïi gia vaø ngöôøi xuaát gia, giöõa chuû vaø thôï, vaân vaân. Caùc moái 

quan heä naøy phaûi ñöôïc xaây döïng treân cô sôû tình ngöôøi, söï thuûy chung, 

söï bieát ôn, bieát chaáp nhaän vaø caûm thoâng vôùi nhau, bieát töông kính laãn 

nhau vì chuùng lieân heä maät thieát vôùi haïnh phuùc caù nhaân trong nhöõng 

giaây phuùt hieän taïi. Chính vì theá maø Phaät Phaùp ñöôïc goïi laø Phaùp Giaûi 

Thoaùt. 
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II. Nhöõng Loaïi Giaûi Thoaùt Theo Quan Ñieåm Phaät Giaùo:  

Theo quan ñieåm Phaät giaùo, coù nhieàu loaïi giaûi thoaùt khaùc nhau; tuy 

nhieân, trong chöông saùch naøy, chuùng ta chæ ñeà caäp ñeán vaøi loaïi caên baûn 

maø thoâi. Hai Loaïi Giaûi Thoaùt: Höõu vi giaûi thoaùt vaø voâ vi giaûi thoaùt. 

Laïi Coù Hai Loaïi Giaûi Thoaùt Khaùc: Tính tònh giaûi thoaùt vaø Chöôùng taän 

giaûi thoaùt (giaûi thoaùt ñaït ñöôïc baèng caùch loaïi boû hoaøn toaøn chöôùng 

ngaïi cuûa phieàn naõo). Laïi Coù Hai Loaïi Giaûi Thoaùt Khaùc: Thöù nhaát laø 

hueä giaûi thoaùt. Trí hueä giaûi thoaùt cuûa baäc A La Haùn, aùm chæ caùc baäc A 

La haùn ñoän caên ñaõ lìa boû chöôùng phieàn naõo. Thöù nhì laø caâu giaûi thoaùt. 

Trí nhaõn hoaøn toaøn giaûi thoaùt, aùm chæ baäc A La Haùn ñaõ lìa boû caû hai 

chöôùng phieàn naõo vaø thieàn ñònh. Laïi Coù Hai Loaïi Giaûi Thoaùt Khaùc: 

Thöù nhaát laø thôøi giaûi thoaùt. Nhöõng ngöôøi ñoän caên caàn thôøi gian vaø 

chaäm trong vieäc giaûi thoaùt. Thöù nhì laø baát thôøi giaûi thoaùt. Nhöõng keû lôïi 

caên khoâng caàn thôøi gian laâu ñeå ñaït ñöôïc giaùc ngoä. Laïi Coù Hai Loaïi 

Giaûi Thoaùt Khaùc Nöõa: Thöù nhaát laø taâm giaûi thoaùt hay taâm giaûi thoaùt 

khoûi duïc voïng. Thöù nhì laø hueä giaûi thoaùt hay hueä giaûi thoaùt khoûi si meâ. 

Ba Loaïi Giaûi Thoaùt: Ñaây laø ba ñoái töôïng quaùn chieáu daãn tôùi giaûi thoaùt. 

Thöù nhaát laø Khoâng: Hieåu ñöôïc baûn chaát cuûa vaïn höõu voán khoâng neân 

laøm cho caùi taâm khoâng, caùi toâi khoâng, caùi cuûa toâi khoâng, khoå khoâng, laø 

giaûi thoaùt. Thöù nhì laø Voâ Töôùng: Ñoaïn tröø moïi hình töôùng beân ngoaøi laø 

giaûi thoaùt. Thöù ba laø Voâ Nguyeän: Ñoaïn tröø taát caû moïi mong caàu cho 

ñeán khi naøo khoâng coøn moät maûy may ham muoán hay coá gaéng ñeå ñaït 

ñöôïc baát cöù thöù gì laø giaûi thoaùt. Naêm Xöù Giaûi Thoaùt: Giaûi thoaùt laø lìa 

boû moïi troùi buoäc ñeå ñöôïc töï taïi, giaûi thoaùt khoûi voøng luaân hoài sanh töû, 

côûi boû troùi buoäc cuûa nghieäp hoaëc, thoaùt ra khoûi nhöõng khoå ñau phieàn 

naõo cuûa nhaø löûa tam giôùi. Theo Phaät giaùo, giaûi thoaùt coù nghóa laø giaûi 

thoaùt khoûi voøng luaân hoài sanh töû, giaûi thoaùt khoûi moïi trôû ngaïi cuûa cuoäc 

soáng, nhöõng heä luïy cuûa duïc voïng vaø taùi sanh. Nhö vaäy, giaûi thoaùt cuõng 

coù nghóa laø Nieát Baøn. Söï giaûi thoaùt coù theå ñaït ñöôïc qua tu taäp thieàn 

ñònh. Haønh giaû neân luoân nhôù raèng trong Phaät giaùo, Phaät khoâng phaûi laø 

ngöôøi giaûi thoaùt cho chuùng sanh, maø Ngaøi chæ  daïy hoï caùch töï giaûi 

thoaùt. Theo Kinh Phuùng Tuïng trong Tröôøng Boä Kinh, coù naêm giaûi thoaùt 

xöù (Ñeå coù theâm chi tieát, xin xem theâm phaàn thöù IV trong cuøng Baøi 

Vieát). Saùu Tu Taäp Giaûi Thoaùt: Theo Kinh Phuùng Tuïng trong Tröôøng 

Boä Kinh, coù saùu xuaát ly giôùi. Thöù nhaát laø Tu Taäp Töø Taâm Giaûi Thoaùt: 

ÔÛ ñaây vò Tyø Kheo noùi nhö sau: “Ta ñaõ tu taäp töø taâm giaûi thoaùt, laøm cho 

sung maõn, laøm cho thaønh coã xe, laøm thaønh caên cöù an truù, chaát chöùa vaø 
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kheùo leùo tinh caàn. Tuy vaäy saân taâm vaãn ngöï trò taâm ta.” Vò aáy caàn phaûi 

ñöôïc baûo nhö sau: “Chôù coù nhö vaäy, chôù noùi nhö vaäy, Ñaïi Ñöùc! Chôù coù 

hieåu laàm Theá Toân, vu khoáng Theá Toân nhö vaäy khoâng toát. Theá Toân 

khoâng noùi nhö vaäy.” Nhöõng lôøi noùi cuûa vò naày laø voâ caên cöù vaø khoâng 

theå naøo nhö vaäy ñöôïc. Ai tu taäp töø taâm giaûi thoaùt, laøm cho sung maõn, 

laøm thaønh coã xe, laøm thaønh caên cöù, an truù, chaát chöùa vaø kheùo leùo tinh 

caàn, saân taâm khoâng theå naøo ngöï trò  vaø an truù nôi keû aáy ñöôïc. Thöù nhì 

laø Tu Taäp Bi Taâm Giaûi Thoaùt: ÔÛ ñaây vò Tyø Kheo noùi nhö sau: “Ta ñaõ tu 

taäp taâm bi giaûi thoaùt, tuy vaäy haïi taâm vaãn ngöï trò taâm ta.” (phaàn coøn laïi 

cuõng gioáng nhö phaàn thöù nhaát). Thöù ba laø Tu Taäp Hyû Taâm Giaûi Thoaùt: 

ÔÛ ñaây vò Tyø Kheo noùi nhö sau: “Ta ñaõ tu taäp hyû taâm giaûi thoaùt, tuy vaäy 

baát laïc taâm vaãn ngöï trò taâm ta.” (phaàn coøn laïi cuõng gioáng nhö phaàn thöù 

nhaát). Thöù tö laø Tu Taäp Xaû Taâm Giaûi Thoaùt: ÔÛ ñaây vò Tyø Kheo noùi: 

“Ta ñaõ tu taäp xeû taâm giaûi thoaùt, tuy vaäy tham taâm vaãn ngöï trò taâm ta.” 

(phaàn coøn laïi cuõng gioáng nhö phaàn thöù nhaát). Thöù naêm laø Tu Taäp Voâ 

Töôùng Taâm Giaûi Thoaùt: ÔÛ ñaây vò Tyø Kheo noùi: “Ta ñaõ tu taäp voâ töôùng 

taâm giaûi thoaùt, tuy vaäy taâm ta vaãn chaïy theo caùc töôùng.” (phaàn coøn laïi 

cuõng gioáng nhö phaàn thöù nhaát). Thöù saùu laø Tu Taäp Khöôùc Töø Söï Ngaïo 

Maïn “toâi coù maët,” maø muõi teân do döï nghi ngôø ñöôïc giaûi thoaùt: ÔÛ ñaây vò 

Tyø Kheo noùi: “Quan ñieåm ‘toâi coù maët,’ ‘toâi bò töø khöôùc,’ ‘toâi laø caùi 

naày,’ khoâng ñöôïc toâi chaáp nhaän, tuy vaäy muõi teân nghi ngôø do döï vaãn 

aùm aûnh an truù trong toâi.” (phaàn coøn laïi cuõng gioáng nhö phaàn thöù nhaát). 

Taùm Loaïi Giaûi Thoaùt Tam Muoäi: Taùm giaûi thoaùt, hay taùm pheùp thieàn 

ñònh giaûi thoaùt khoûi saéc duïc. Thöù nhaát laø noäi höõu saéc töôûng, ngoaïi quaùn 

saéc giaûi thoaùt Tam muoäi: Töï mình coù saéc, thaáy coù saéc. Trong giai ñoaïn 

naày haønh giaû töï mình quaùn thaân baát tònh. Thöù nhì laø noäi voâ saéc töôûng, 

ngoaïi quaùn saéc giaûi thoaùt Tam muoäi: Quaùn töôûng noäi saéc laø voâ saéc, 

thaáy caùc ngoaïi saéc baát tònh. Thöù ba laø tònh thaân taùc chöùng cuï tuùc truï 

giaûi thoaùt hay tònh giaûi thoaùt thaân chöùng Tam muoäi: Quaùn töôûng saéc laø 

tònh, chuù taâm treân suy töôûng aáy ñeå ñoaïn dieät duïc voïng. Thöù tö laø khoâng 

voâ bieân xöù giaûi thoaùt (Khoâng xöù giaûi thoaùt Tam muoäi): Vöôït khoûi hoaøn 

toaøn saéc töôûng, dieät tröø caùc töôûng höõu ñoái, khoâng suy tö ñeán nhöõng 

töôûng khaùc bieät, vôùi suy tö: “Hö khoâng laø voâ bieân: chöùng vaø truù Khoâng 

Voâ Bieân Xöù, nôi moïi luyeán chaáp vaøo vaät chaát ñeàu bò taän dieät baèng 

thieàn quaùn. Thöù naêm laø thöùc voâ bieân xöù giaûi thoaùt (Thöùc xöù giaûi thoaùt 

Tam muoäi): Vöôït khoûi hoaøn toaøn Hö Khoâng voâ bieân xöù, vôùi suy tö 

“Thöùc laø voâ bieân” chöùng vaø truù Thöùc voâ bieân xöù, nôi moïi luyeán chaáp 
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vaøo “khoâng” ñeàu bò taän dieät baèng thieàn ñònh. Thöù saùu laø voâ sôû höõu xöù 

giaûi thoaùt Tam muoäi: Vöôït khoûi hoaøn toaøn Thöùc voâ bieân xöù, vôùi suy tö 

“khoâng coù vaät gì” chöùng vaø truù Voâ sôû höõu xöù, nôi moïi luyeán chaáp vaøo 

thöùc hoaøn toaøn bò taän dieät baèng thieàn ñònh. Thöù baûy laø phi töôûng phi phi 

töôûng xöù giaûi thoaùt Tam muoäi: Vöôït khoûi hoaøn toaøn Voâ sôû höõu xöù, 

chöùng vaø truù Phi töôûng phi phi töôûng xöù. Nôi ñaây moïi luyeán chaáp vaøo 

höõu ñoái hoaøn toaøn bò ñoaïn taän baèng thieàn ñònh. Thöù taùm laø dieät thoï 

töôûng ñònh giaûi thoaùt (Dieät taän ñònh xöù giaûi thoaùt Tam muoäi): Vöôït 

khoûi hoaøn toaøn Phi töôûng phi phi töôûng xöù, chöùng vaø truù Dieät thoï 

töôûng. Ñaây laø giai ñoaïn hoaøn toaøn tòch dieät hay Nieát Baøn. 

 

III. Giaûi Thoaùt Baát Khaû Tö Nghì:  

Baát khaû tö nghì giaûi thoaùt laø söï giaûi thoaùt khoâng theå nghó baøn ñöôïc, 

khoâng theå naøo giaûi thích ñöôïc baèng lôøi. Theo kinh Duy Ma Caät, chöông 

saùu, Duy Ma Caät noùi vôùi ngaøi Xaù Lôïi Phaát: “Ngaøi Xaù Lôïi Phaát! Chö 

Phaät vaø chö Boà Taùt coù phaùp giaûi thoaùt teân laø baát khaû tö nghì. Neáu Boà 

Taùt truï nôi phaùp giaûi thoaùt ñoù, laáy nuùi Tu Di roäng lôùn nheùt vaøo trong 

haït caûi vaãn khoâng theâm bôùt, hình nuùi Tu Di vaãn y nguyeân, maø trôøi Töù 

thieân vöông vaø Ñao Lôïi thieân vöông khoâng hay khoâng bieát ñaõ vaøo ñaáy, 

chæ coù nhöõng ngöôøi ñaùng ñoä môùi thaáy nuùi Tu Di vaøo trong haït caûi, ñoù laø 

phaùp moân Baát Tö Nghì Giaûi Thoaùt. Laïi laáy nöôùc boán bieån lôùn cho vaøo 

trong loã chön loâng, khoâng coù khuaáy ñoäng caùc loaøi thuûy toäc nhö caù 

traïnh, ngoan ñaø, maø caùc bieån lôùn kia cuõng vaãn y nguyeân. Caùc loaøi 

roàng, quyû thaàn, A tu la, vaân vaân ñeàu khoâng hay khoâng bieát mình ñi vaøo 

ñaáy, vaø caùc loaøi aáy cuõng khoâng coù loaïn ñoäng. Laïi nöõa, ngaøi Xaù Lôïi 

Phaát! Boà Taùt ôû nôi phaùp Baát Khaû Tö Nghì Giaûi Thoaùt, ruùt laáy coõi tam 

thieân ñaïi thieân theá giôùi nhanh nhö baøn troøn cuûa thôï ñoà goám, roài ñeå 

trong baøn tay phaûi quaêng ra ngoaøi khoûi nhöõng theá giôùi nhö soá caùt soâng 

Haèng, maø chuùng sanh trong ñoù khoâng hay khoâng bieát mình coù ñi ñaâu, 

laïi ñem trôû veà choã cuõ, maø ngöôøi khoâng bieát coù qua laïi, vaø theá giôùi aáy 

cuõng vaãn y nguyeân. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Hoaëc coù chuùng sanh 

naøo öa ôû laâu trong ñôøi maø coù theå ñoä ñöôïc, Boà Taùt lieàn keùo baûy ngaøy ra 

laøm moät kieáp ñeå cho chuùng sanh kia goïi laø moät kieáp; hoaëc coù chuùng 

sanh naøo khoâng öa ôû laâu trong ñôøi maø coù theå ñoä ñöôïc, Boà Taùt lieàn thaâu 

ngaén moät kieáp laïi laøm baûy ngaøy, ñeå cho chuùng sanh kia goïi laø baûy 

ngaøy. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Boà Taùt truï nôi phaùp baát khaû tö nghì 

giaûi thoaùt, ñem nhöõng vieäc toát ñeïp cuûa taát caû coõi Phaät gom veà moät 
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nöôùc chæ baøy cho chuùng sanh. Laïi nöõa, Boà Taùt ñem taát caû chuùng sanh ôû 

taát caû coõi Phaät ñeå treân baøn tay phaûi cuûa mình roài bay ñeán möôøi phöông 

baøy ra cho ai cuõng thaáy taát caû maø boån xöù khoâng lay ñoäng. Laïi nöõa, Xaù 

Lôïi Phaát! Nhöõng ñoà cuùng döôøng chö Phaät cuûa chuùng sanh trong möôøi 

phöông, Boà Taùt laøm cho taát caû ñeàu thaáy nôi moät loã chôn loâng. Laïi nöõa, 

bao nhieâu nhöït nguyeät, tinh tuù trong caùc coõi nöôùc ôû möôøi phöông, Boà 

Taùt ñeàu laøm cho moïi ngöôøi thaáy roõ nôi moät loã chôn loâng. Laïi nöõa, ngaøi 

Xaù Lôïi Phaát! Bao nhieâu thöù gioù ôû caùc coõi nöôùc trong möôøi phöông, Boà 

Taùt coù theå huùt vaøo trong mieäng maø thaân khoâng bò toån haïi, nhöõng caây 

coái ôû beân ngoaøi cuõng khoâng xieâu ngaû, troác, gaõy. Laïi khi kieáp löûa chaùy 

tan coõi nöôùc ôû möôøi phöông, Boà Taùt ñem taát caû löûa ñeå vaøo trong buïng, 

löûa cuõng vaãn y nguyeân maø khoâng chuùt gì laøm haïi. Laïi quaù soá caùt soâng 

Haèng theá giôùi Phaät veà phöông döôùi, laáy moät coõi Phaät ñem ñeå caùch khoûi 

soá caùt soâng Haèng theá giôùi ôû phöông treân nhö caàm muõi kim nhoïn ghim 

laáy moät laù chaø laø maø khoâng coù toån haïi. Laïi nöõa, ngaøi Xaù Lôïi Phaát! Boà 

Taùt truï caûnh Baát Khaû Tö Nghì Giaûi Thoaùt hay duøng thaàn thoâng hieän 

laøm thaân Phaät hoaëc hieän thaân Bích Chi Phaät, thaân Thanh Vaên, thaân Ñeá 

Thích, thaân Phaïm Vöông, thaân Chuùa Theá gian, hoaëc thaân Chuyeån Luaân 

Thaùnh Vöông. Caùc thöù tieáng to, tieáng vöøa, tieáng nhoû ôû caùc coõi nöôùc 

möôøi phöông ñeàu bieán thaønh tieáng Phaät dieãn noùi phaùp voâ thöôøng, khoå, 

khoâng, voâ ngaõ vaø nhöõng phaùp cuûa chö Phaät ôû möôøi phöông noùi ra laøm 

cho khaép taát caû ñeàu ñöôïc nghe. Ngaøi Xaù Lôïi Phaát! Nay toâi chæ noùi qua 

thaàn löïc giaûi thoaùt baát khaû tö nghì cuûa Boà Taùt nhö theá, neáu noùi cho ñuû 

ñeán cuøng kieáp cuõng khoâng heát ñöôïc. Khi ñoù ngaøi Ñaïi Ca Dieáp nghe 

noùi phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt cuûa Boà Taùt, ngôïi khen chöa 

töøng coù, môùi baûo ngaøi Xaù Lôïi Phaát raèng: “Ví nhö coù ngöôøi ôû tröôùc 

ngöôøi muø phoâ baøy caùc thöù hình saéc, ngöôøi muø kia ñaâu theå thaáy ñöôïc. 

Nay taát caû haøng Thanh Vaên nghe phaùp moân Baát Khaû Tö Nghì Giaûi 

Thoaùt naày cuõng ñaâu theå hieåu ñöôïc. Ngöôøi trí nghe phaùp moân naày ai maø 

chaúng phaùt taâm Voâ thöôïng Chaùnh ñaúng Chaùnh giaùc. Taïi sao chuùng ta 

maát haún gioáng aáy, ñoái vôùi phaùp Ñaïi Thöøa naày ñaõ nhö haït gioáng thuùi? 

Taát caû haøng Thanh Vaên nghe phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt 

naày ñeàu phaûi than khoùc tieáng vang ñoäng coõi tam thieân ñaïi thieân theá 

giôùi, coøn taát caû Boà Taùt neân heát söùc vui möøng maø vaâng laõnh phaùp aáy. 

Neáu coù Boà Taùt naøo tin hieåu phaùp moân Baát Khaû Tö Nghì Giaûi Thoaùt 

naày thôøi taát caû chuùng ma khoâng theå laøm gì ñöôïc. Khi Ngaøi Ñaïi Ca 

Dieáp noùi nhö theá roài coù ba vaïn hai ngaøn vò thieân töû ñeàu phaùt taâm Voâ 
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thöôïng Chaùnh ñaúng Chaùnh giaùc. Vaøo luùc baáy giôø, oâng Duy Ma Caät noùi 

vôùi ngaøi Ñaïi Ca Dieáp raèng: “Ngaøi Ñaïi Ca Dieáp! Caùc vò laøm ma vöông 

trong voâ löôïng voâ soá coõi nöôùc möôøi phöông phaàn nhieàu laø böïc Boà Taùt 

truï nôi Phaùp Baát Khaû Tö Nghì Giaûi Thoaùt, vì duøng söùc phöông tieän 

giaùo hoùa chuùng sanh neân thò hieän laøm ma vöông. Laïi nöõa, ngaøi Ñaïi Ca 

Dieáp! Voâ löôïng Boà Taùt ôû möôøi phöông, hoaëc coù ngöôøi ñeán xin tay, 

chaân, tai, muõi, ñaàu, maét, tuûy, naõo, huyeát, thòt, da, xöông, xoùm laøng, 

thaønh aáp, vôï con, toâi tôù, voi ngöïa, xe coä, vaøng baïc, löu ly, xa cöø, maõ 

naõo, san hoâ, hoå phaùch, traân chaâu, ñoài moài, y phuïc, vaø caùc moùn aên uoáng, 

maø ngöôøi xin ñoù phaàn nhieàu laø böïc Boà Taùt truï phaùp Baát Khaû Tö Nghì 

Giaûi Thoaùt duøng söùc phöông tieän ñeán thöû thaùch ñeå laøm cho caùc Boà Taùt 

kia theâm kieân coá. Vì sao? Boà Taùt truï phaùp Baát Khaû Tö Nghì Giaûi Thoaùt 

coù thaàn löïc oai ñöùc neân môùi daùm laøm vieäc böùc ngaët ñeå chæ baøy cho 

chuùng sanh nhöõng vieäc khoù laøm nhö theá. Coøn keû phaøm phu haï lieät 

khoâng coù theá löïc, khoâng theå laøm böùc ngaët ñöôïc Boà Taùt, ví nhö con long 

töôïng daøy ñaïp, khoâng phaûi söùc löøa kham chòu noåi. Ñoù laø moân trí hueä 

phöông tieän cuûa Boà Taùt ôû nôi phaùp Baát Khaû Tö Nghì Giaûi Thoaùt vaäy. 

 

IV. Ñaïo Phaät: Nguyeân Lyù Giaûi Thoaùt Hoaøn Haûo: 

Ñeå hieåu ñaïo Phaät moät caùch chính xaùc, chuùng ta phaûi baét ñaàu ôû cöùu 

caùnh coâng haïnh cuûa Phaät. Naêm 486 tröôùc Taây Lòch, hay vaøo khoaûng 

ñoù, laø naêm ñaõ chöùng kieán thaønh keát hoaït ñoäng cuûa Ñöùc Phaät voùi tö 

caùch moät ñaïo sö taïi AÁn Ñoä. Caùi cheát cuûa Ñöùc Phaät, nhö moïi ngöôøi ñeàu 

roõ, ñöôïc goïi laø Nieát Baøn, hay tình traïng moät ngoïn löûa ñaõ taét. Khi moät 

ngoïn löûa ñaõ taét, khoâng thaáy coøn löu laïi moät chuùt gì. Cuõng vaäy, ngöôøi ta 

noùi Phaät ñaõ ñi vaøo caûnh giôùi voâ hình khoâng sao mieâu taû ñöôïc baèng lôøi 

hay baèng caùch naøo khaùc. Tröôùc khi Ngaøi chöùng nhaäp Nieát Baøn, trong 

röøng Ta La song thoï trong thaønh Caâu Thi Na, Ngaøi ñaõ noùi nhöõng lôøi di 

giaùo naày cho caùc ñeä töû: “Ñöøng than khoùc raèng Ñöùc ñaïo sö  cuûa chuùng 

ta ñaõ ñi maát, vaø chuùng ta khoâng coù ai ñeå tuaân theo. Nhöõng gì ta ñaõ daïy, 

Phaùp cuøng vôùi Luaät, seõ laø ñaïo sö cuûa caùc ngöôi sau khi ta vaéng boùng. 

Neáu caùc ngöôøi tuaân haønh Phaùp vaø Luaät khoâng heà giaùn ñoaïn, haù chaúng 

khaùc Phaùp thaân (Dharmakaya) cuûa Ta vaãn coøn ôû ñaây maõi maõi. Duø coù 

nhöõng lôøi giaùo huaán yù nhò ñoù, moät soá ñeä töû cuûa Ngaøi ñaõ naåy ra moät yù 

kieán dò nghò ngay tröôùc khi leã taùng cuûa Ngaøi. Do ñoù ñöông nhieân caùc 

baäc tröôûng laõo phaûi nghó ñeán vieäc trieäu taäp moät ñaïi hoäi tröôûng laõo ñeå 

baûo trì giaùo phaùp chính thoáng cuûa Phaät. Hoï khuyeán caùo vua A Xaø Theá 
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laäp töùc ra leänh cho 18 Taêng vieän chung quanh thuû ñoâ phaûi trang bò 

phoøng xaù cho caùc hoäi vieân cuûa Ñaïi Hoäi Vöông Xaù. Khi thôøi gian ñaõ tôùi, 

naêm traêm tröôûng laõo ñöôïc choïn löïa cuøng hôïp nhau laïi. OÂng A Nan ñoïc 

laïi kinh phaùp (Dharma) vaø Upali ñoïc laïi luaät nghi (Vinaya). Thaät ra 

khoâng caàn ñoïc laïi caùc Luaät, vì chuùng ñaõ ñöôïc Phaät soaïn taäp khi Ngaøi 

coøn taïi theá. Hoäi nghò ñaõ keát taäp tinh taán veà Phaùp vaø Luaät. Keát quaû hoaït 

ñoäng cuûa caùc tröôûng laõo ñöôïc thöøa nhaän nhö laø coù thaåm quyeàn do 

nhöõng ngöôøi coù khuynh höôùng chuû tröông hình thöùc vaø thöïc taïi luaän. 

Tuy nhieân, coù moät soá quan ñieåm dò bieät, Phuù Laâu Na laø moät thí duï, vò 

naày sau bò gieát cheát luùc ñang giaûng phaùp. Phuù Laâu Na ôû trong moät khu 

röøng tre gaàn thaønh Vöông Xaù suoát thôøi ñaïi hoäi, vaø ñöôïc moät cö só ñeán 

hoûi, Ngaøi traû lôøi: “Ñaïi hoäi co ù theå taïo ra moät keát taäp tinh teá. Nhöng toâi 

seõ giöõ nhöõng gì ñaõ töï mình nghe töø Ñöùc Ñaïo Sö cuûa toâi.” Vaäy chuùng ta 

coù theå cho raèng ñaõ coù moät soá ngöôøi coù caùc khuynh höôùng duy taâm vaø 

töï do tö töôûng.  

Giaûi thoaùt laø lìa boû moïi troùi buoäc ñeå ñöôïc töï taïi, giaûi thoaùt khoûi 

voøng luaân hoài sanh töû, côûi boû troùi buoäc cuûa nghieäp hoaëc, thoaùt ra khoûi 

nhöõng khoå ñau phieàn naõo cuûa nhaø löûa tam giôùi. Theo Phaät giaùo, giaûi 

thoaùt coù nghóa laø giaûi thoaùt khoûi voøng luaân hoài sanh töû, giaûi thoaùt khoûi 

moïi trôû ngaïi cuûa cuoäc soáng, nhöõng heä luïy cuûa duïc voïng vaø taùi sanh. 

Nhö vaäy, giaûi thoaùt cuõng coù nghóa laø Nieát Baøn. Söï giaûi thoaùt coù theå ñaït 

ñöôïc qua tu taäp thieàn ñònh. Haønh giaû neân luoân nhôù raèng trong Phaät 

giaùo, Phaät khoâng phaûi laø ngöôøi giaûi thoaùt cho chuùng sanh, maø Ngaøi chæ 

daïy hoï caùch töï giaûi thoaùt. Theo Kinh Phuùng Tuïng trong Tröôøng Boä 

Kinh, coù naêm giaûi thoaùt xöù. Giaûi Thoaùt Xöù Thöù Nhaát: ÔÛ ñaây vò Tyø 

Kheo, khi nghe baäc Ñaïo Sö, hay moät vò ñoàng phaïm haïnh ñaùng kính 

naøo thuyeát phaùp, ñoái vôùi phaùp aáy, hieåu ñöôïc nghóa lyù vaø vaên cuù. Nhôø 

vaäy maø sanh khoan khoaùi, nhôø khoan khoaùi hyû sanh. Nhôø hyû taâm, thaân 

khinh an sanh. Nhôø thaân khinh an, laïc thoï sanh. Nhôø laïc thoï, taâm ñöôïc 

ñònh tænh. Giaûi Thoaùt Xöù Thöù Nhì: ÔÛ ñaây vò Tyø Kheo khoâng nghe giaùo 

phaùp, nhöng vò aáy, theo ñieàu ñaõ nghe ñaõ hoïc töø tröôùc, thuyeát phaùp moät 

caùch roäng raõi cho caùc ngöôøi khaùc, vò aáy ñoái vôùi phaùp aáy, hieåu ñöôïc 

nghóa lyù vaø vaên cuù. Nhôø vaäy maø sanh khoan khoaùi, nhôø khoan khoaùi 

sanh hyû. Nhôø hyû taâm maø thaân khinh an. Nhôø thaân khinh an, laïc thoï 

sanh. Nhôø laïc thoï taâm ñöôïc ñònh tænh. Giaûi Thoaùt Xöù Thöù Ba: ÔÛ ñaây vò 

Tyø Kheo khoâng ñöôïc nghe baäc Ñaïo Sö hay moät vò ñoàng phaïm ñaùng 

kính naøo thuyeát phaùp, cuõng khoâng theo ñieàu ñaõ nghe, ñieàu ñaõ hoïc 
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thuyeát phaùp moät caùch roäng raõi cho caùc ngöôøi khaùc. Vò aáy theo ñieàu ñaõ 

nghe ñaõ hoïc, tuïng ñoïc phaùp moät caùch roõ raøng, do vaäy ñoái vôùi phaùp aáy 

hieåu ñöôïc nghóa lyù vaø vaên cuù. Nhôø hieåu ñöôïc nghóa lyù vaø vaên cuù maø 

thaân ñöôïc khinh an. Nhôø thaân khinh an, laïc thoï sanh. Nhôø laïc thoï, taâm 

ñöôïc ñònh tænh. Giaûi Thoaùt Xöù Thöù Tö: ÔÛ ñaây vò Tyø Kheo, khoâng nghe 

moät baäc Ñaïo Sö hay moät vò ñoàng phaïm haïnh thuyeát phaùp; cuõng khoâng 

theo ñieàu ñaõ nghe ñaõ hoïc maø thuyeát phaùp roäng raõi cho caùc ngöôøi khaùc; 

cuõng khoâng theo ñieàu ñaõ nghe ñaõ hoïc, tuïng ñoïc moät caùch roõ raøng. Vò 

aáy theo nhöõng ñieàu ñaõ nghe ñaõ hoïc, duøng taâm taàm caàu, suy tö, quaùn saùt 

phaùp aáy. Nhôø vaäy maø ñoái vôùi phaùp aáy hieåu ñöôïc nghóa lyù vaø vaên cuù. 

Nhôø hieåu nghóa lyù vaø vaên cuù, khoan khoaùi sanh. Nhôø khoan khoaùi sanh, 

hyû taâm sanh. Nhôø hyû taâm, thaân khinh an. Nhôø khinh an, laïc thoï sanh. 

Nhôø laïc thoï, taâm ñöôïc ñònh tænh. Giaûi Thoaùt Xöù Thöù Naêm: ÔÛ ñaây vò Tyø 

Kheo khoâng nghe baäc Ñaïo Sö hay moät vò ñoàng phaïm haïnh ñaùng kính 

naøo thuyeát phaùp, cuõng khoâng theo ñieàu ñaõ nghe ñaõ hoïc thuyeát giaûng 

moät caùch roäng raõi cho caùc ngöôøi khaùc, cuõng khoâng theo ñieàu ñaõ nghe 

ñaõ hoïc duøng taâm taàm caàu, suy tö, quaùn saùt, nhöng vò Tyø Kheo aáy kheùo 

naém giöõ moät ñònh töôùng, kheùo taùc yù, kheùo thoï trì, kheùo theå nhaäp nhôø trí 

tueä, neân ñoái vôùi phaùp aáy hieåu ñöôïc nghóa lyù vaø vaên cuù. Nhôø hieåu ñöôïc 

nghóa lyù vaø vaên cuù, neân khoan khoaùi sanh. Nhôø khoan khoaùi sanh, hyû 

taâm sanh. Nhôø hyû taâm, thaân khinh an. Nhôø thaân khinh an, laïc thoï sanh. 

Nhôø laïc thoï, taâm ñònh tænh.  

 

V. Ñaïo Phaät: Doøng Suoái Giaûi Thoaùt: 

Noùi raèng ñaïo Phaät laø doøng suoái giaûi thoaùt thaät söï khoâng phaûi laø quaù 

ñaùng chuùt naøo, vì moät khi chuùng ta ñaõ böôùc vaøo doøng suoái naày vaø neám 

ñöôïc höông vò giaûi thoaùt, chuùng ta seõ khoâng coøn phaûi trôû laïi nöõa, khoâng 

coøn nhaän thöùc vaø haønh ñoäng sai laàm nöõa. Taâm trí chuùng ta seõ bieán ñoåi, 

chuyeån höôùng, nhaäp löu. Chuùng ta khoâng coøn rôi vaøo ñau khoå nöõa. Luùc 

baáy giôø baïn seõ vöùt boû moïi taùc ñoäng sai laàm, bôûi vì chuùng ta thaáy roõ 

moïi hieåm nguy trong caùc ñoäng taùc sai laàm naày. Chuùng ta seõ hoaøn toaøn 

ñi vaøo ñaïo. Chuùng ta hieåu roõ boån phaän, söï vaän haønh, loái ñi, vaø baûn chaát 

töï nhieân cuûa con ñöôøng naày. Chuùng ta seõ buoâng xaû moïi chuyeän caàn 

buoâng xaû vaø tieáp tuïc buoâng xaû moïi chuyeän, khoâng caàn öu tö thaéc maéc. 

Nhöng toát nhaát, chaúng neân noùi nhieàu veà nhöõng ñieàu naày, maø haõy baét 

tay vaøo vieäc thöïc haønh. Ñöøng chaàn chôø gì nöõa, ñöøng do döï, haõy leân 

ñöôøng. Haønh giaû Phaät giaùo phaûi luoân nhôù raèng vì sao mình bò ma 
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chöôùng. Vì taùnh cuûa mình chöa ñònh. Neáu taùnh ñònh roài thì luùc naøo 

mình cuõng minh maãn saùng suoát vaø thaáu trieät moïi söï. Luùc ñoù chuùng ta 

luoân thaáy “noäi quaùn kyø taâm, taâm voâ kyø taâm; ngoaïi quaùn kyø hình, hình 

voâ kyø hình.” Nghóa laø chuùng ta quaùn xeùt beân trong thì khoâng thaáy coù 

taâm, vaø khi quaùn xeùt beân ngoaøi cuõng khoâng thaáy coù hình töôùng hay 

thaân theå. Luùc ñoù caû thaân laãn taâm ñeàu laø “khoâng” vaø khi quaùn xeùt xa 

hôn beân ngoaøi thì cuõng khoâng bò ngoaïi vaät chi phoái. Luùc maø chuùng ta 

thaáy caû ba thöù thaân, taâm vaø vaät ñeàu khoâng laøm mình chöôùng ngaïi laø 

luùc maø chuùng ta ñang soáng vôùi lyù “khoâng” ñuùng nghóa theo Phaät giaùo, 

coù nghóa laø chuùng ta ñang ñi ñuùng theo “Trung Ñaïo” vì trung ñaïo phaùt 

khôûi laø do döïa vaøo lyù “khoâng” naày. Trung ñaïo ñuùng nghóa laø khoâng coù 

vui, möøng, khoâng coù böïc doïc, khoâng coù lo buoàn, khoâng coù sôï haõi, 

khoâng yeâu thöông, khoâng thuø gheùt, khoâng tham duïc. Khi chuùng ta quaùn 

chieáu moïi vaät phaûi luoân nhôù raèng beân trong khoâng coù voïng töôûng, maø 

beân ngoaøi cuõng chaúng coù tham caàu, nghóa laø noäi ngoaïi thaân taâm ñeàu 

hoaøn toaøn thanh tònh. Khi quaùn chieáu moïi söï moïi vaät, neáu chuùng ta 

thaáy caûnh vui maø bieát vui, thaáy caûnh giaän maø bieát laø giaän, töùc laø chuùng 

ta chöa ñaït ñöôïc taùnh ñònh. Khi caûnh tôùi maø mình beøn sanh loøng chaáp 

tröôùc, sanh loøng yeâu thích hay chaùn gheùt, töùc laø taùnh mình cuõng chöa 

ñònh. Phaät töû chaân thuaàn neân luoân nhôù raèng thuaän caûnh ñeán mình cuõng 

vui maø nghòch caûnh ñeán mình cuõng hoan hyû. Baát luaän gaëp phaûi caûnh 

ngoä thuaän lôïi hay traùi yù mình cuõng ñeàu an laïc töï taïi. Söï an laïc naày laø 

thöù an laïc chaân chaùnh, laø thöù haïnh phuùc thaät söï, chöù khoâng phaûi laø thöù 

an laïc hay haïnh phuùc ñeán töø ngoaïi caûnh. Höông vò cuûa söï an laïc baát 

taän naày voán xuaát phaùt töø noäi taâm neân luùc naøo mình cuõng an vui, luùc 

naøo mình cuõng thanh thaûn, moïi lo aâu buoàn phieàn ñeàu khoâng coøn nöõa. 

Phaät töû chaân thuaàn neân luoân nhôù veà ba caùi taâm khoâng theå naém baét 

ñöôïc: taâm quaù khöù khoâng theå naém baét, taâm hieän taïi khoâng theå naém baét, 

vaø taâm vò lai khoâng theå naém baét. Vì vaäy khi söï vieäc xaõy ra thì mình ñoái 

phoù, nhöng khoâng khôûi taâm phan duyeân, ñöôïc nhö vaäy thì khi söï vieäc 

qua roài thì taâm mình laïi thanh tònh, khoâng löu giöõ daáu veát gì. Ñeå keát 

luaän, chuùng ta coù theå goïi ñaïo Phaät laø gì neáu khoâng goïi laø doøng suoái 

giaûi thoaùt? 
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VI. Thöïc Tu Theo Giaùo Phaùp Nhaø Phaät Seõ Giuùp Haønh Giaû Ñaït 

Ñöôïc Giaûi Thoaùt Ngay Trong Kieáp Naày: 

Nhöõng lôøi Phaät daïy trong kinh ñieån Pali ñeàu nhaém vaøo vieäc giaûi 

thoaùt moïi khoå ñau phieàn naõo cuûa con ngöôøi ngay trong ñôøi naày. Caùc lôøi 

Phaät daïy ñeàu coù moät chöùc naêng giuùp ñôõ con ngöôøi tìm phöông caùch 

khôi daäy caùc thieän taâm ñeå giaûi thoaùt caùc aùc taâm ñoái laäp vôùi chuùng voán 

cheá ngöï taâm thöùc con ngöôøi. Chaúng haïn nhö naêm thieàn chi thì giaûi 

thoaùt naêm trieàn caùi; töø bi thì giaûi thoaùt saân haän; voâ tham thì giaûi thoaùt 

loøng tham; trí tueä thì giaûi thoaùt si meâ; voâ ngaõ töôûng, voâ thöôøng töôûng, 

vaø khoå töôûng thì giaûi thoaùt ngaõ töôûng, thöôøng töôûng, vaø laïc töôûng, vaân 

vaân. Tònh Ñoä Toâng cho raèng trong thôøi Maït Phaùp, neáu tu taäp caùc phaùp 

moân khaùc maø khoâng coù Tònh Ñoä, raát khoù maø ñaït ñöôïc giaûi thoaùt ngay 

trong ñôøi naày. Neáu söï giaûi thoaùt khoâng ñöôïc thöïc hieän ngay trong ñôøi 

naày, thì meâ loä sanh töû seõ laøm cho haïnh nguyeän cuûa chuùng ta trôû thaønh 

nhöõng tö töôûng troáng roãng. Phaät töû thuaàn thaønh neân luoân caån troïng, 

khoâng neân ca ngôïi toâng phaùi mình maø haï thaáp toâng phaùi khaùc. Phaät töû 

chôn thuaàn neân luoân nhôù raèng taát caû chuùng ta laø Phaät töû vaø cuøng tu 

theo Phaät, duø phöông tieän coù khaùc, nhöng chuùng ta coù cuøng giaùo phaùp 

laø Phaät Phaùp, vaø cuøng cöùu caùnh laø giaùc ngoä giaûi thoaùt vaø thaønh Phaät. 

Trong Kinh Töù Thaäp Nhò Chöông, Ñöùc Phaät daïy: “Ngöôøi thöïc haønh 

theo ñaïo nhö khuùc goã noåi vaø troâi theo doøng nöôùc. Neáu khoâng bò ngöôøi 

ta vôùt, khoâng bò quyû thaàn ngaên trôû, khoâng bò nöôùc xoaùy laøm cho döøng 

laïi, vaø khoâng bò hö naùt, ta ñaûm baûo raèng khuùc caây aáy seõ ra ñeán bieån. 

Ngöôøi hoïc ñaïo neáu khoâng bò tình duïc meâ hoaëc, khoâng bò taø kieán laøm 

roái loaïn, tinh taán tu taäp ñaïo giaûi thoaùt, ta baûo ñaûm ngöôøi aáy seõ ñaéc 

Ñaïo.” Ñoái vôùi nhöõng ngöôøi xuaát gia, veà caên baûn maø noùi thì caùc lôøi daïy 

cuûa Ñöùc Phaät ñeàu nhaém vaøo vieäc giaûi thoaùt moïi khoå ñau phieàn naõo cuûa 

con ngöôøi trong ñôøi naày. Nhöõng lôøi daïy naày coù coâng naêng giuùp chuùng 

ta hieåu phöông caùch khôi daäy caùc thieän taâm ñeå giaûi thoaùt aùc taâm, khieán 

cho taâm yù thanh tònh ñeå giaûi thoaùt loaïn taâm voán ñoái laäp vaø cheá ngöï taâm 

thöùc con ngöôøi. Chaúng haïn nhö thieàn ñònh thì giaûi thoaùt phieàn tröôïc, 

ñònh taâm thì giaûi thoaùt taùn taâm ñaõ cheá ngöï taâm thöùc chuùng sanh töø voâ 

thæ, töø bi giaûi thoaùt saân haän, voâ tham giaûi thoaùt loøng tham, voâ ngaõ töôûng 

vaø voâ thöôøng töôûng thì giaûi thoaùt ngaõ töôûng vaø thöôøng töôûng, trí tueä thì 

giaûi thoaùt voâ minh, vaân vaân. Tuy nhieân, söï tu taäp taâm phaûi do chính 

moãi caùc nhaân thöïc hieän vôùi chính noã löïc cuûa töï thaân trong hieän taïi. Coøn 

ñoái vôùi nhöõng cö só taïi gia, Ñöùc Phaät cuõng chæ daïy raát roõ raøng trong 
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Kinh Thi Ca La Vieät: khoâng tieâu phí taøi saûn, khoâng lang thang treân 

ñöôøng phoá phi thôøi, khoâng beø baïn vôùi ngöôøi xaáu, khoâng nhaøn cö, khoâng 

laøm nhöõng haønh ñoäng do tham, saân, si, sôï haõi taùc ñoäng, vaân vaân. Trong 

Nguõ Giôùi, Ñöùc Phaät cuõng daïy moät caùch roõ raøng: “Khoâng saùt sanh, 

khoâng troäm caép, khoâng taø daâm, khoâng voïng ngöõ, khoâng uoáng nhöõng 

chaát cay ñoäc.” Ngoaøi ra, ngöôøi cö só caàn phaûi gìn giöõ toát nhöõng moái 

lieân heä giöõa gia ñình vaø xaõ hoäi: lieân heä giöõa cha meï vaø con caùi, giöõa 

vôï vaø choàng, giöõa thaày vaø troø, giöõa baø con thaân thuoäc, giöõa haøng xoùm 

laùng gieàng, giöõa chuû vaø tôù, giöõa mình vaø chö Taêng Ni. Caùc moái quan 

heä naày phaûi ñöôïc ñaët treân cô sôû nhaân baûn, thuûy chung, bieát ôn, thaønh 

thaät, bieát chaáp nhaän nhau, bieát caûm thoâng vaø töông kính nhau. Laøm 

ñöôïc nhö vaäy, caû ngöôøi xuaát gia laãn ngöôøi taïi gia ñeàu ñöôïc giaûi thoaùt 

khoûi moïi khoå ñau phieàn naõo ngay trong kieáp naày.  

 

(C) Muïc Ñích Tu Taäp Trong Phaät Giaùo: 

Ñaït Ñeán Beán Bôø Giaùc Ngoä & Giaûi Thoaùt 

 

I. Tu Taäp Ñeå Ñaït Ñeán Giaùc Ngoä Vaø Giaûi Thoaùt: 

Giaùc ngoä laø söï tænh thöùc vaø nhaän bieát veà Phaät vaø laøm sao ñeå ñaït 

ñeán Phaät quaû. Giaùc ngoä trong Phaät giaùo laø ñaït ñöôïc söï chöùng ngoä thaâm 

saâu cuûa caùi coù nghóa laø Phaät vaø laøm sao ñeå ñaït ñeán Phaät quaû. Coøn giaûi 

thoaùt laø lìa boû moïi troùi buoäc ñeå ñöôïc töï taïi, giaûi thoaùt khoûi voøng luaân 

hoài sanh töû, côûi boû troùi buoäc cuûa nghieäp hoaëc, thoaùt ra khoûi nhöõng khoå 

ñau phieàn naõo cuûa nhaø löûa tam giôùi. Haønh giaû neân luoân nhôù raèng thay 

vì mong caàu giaùc ngoä vaø giaûi thoaùt, chuùng ta neân tu taäp sao cho ñöôïc 

taâm an ñònh, vì an ñònh taâm cuûa chuùng ta laø vieäc raát quan troïng cho 

ngöôøi tu taäp. Caøng muoán chöùng ngoä chöøng naøo chuùng ta caøng xa noù. 

Neáu chuùng ta muoán tìm moät nôi toát ñeå haønh thieàn, thì chaúng coù nôi naøo 

ñöôïc goïi laø ñuû toát caû. Nhöng neáu duø ôû baát cöù ñaâu, chuùng ta coù theå ñoaïn 

tröø heát moïi suy töôûng vaø quay veà caùi sô taâm, ñoù chính laø söï chöùng ngoä 

tuyeät vôøi nhaát cho ngöôøi tu thieàn. Neáu chuùng ta giöõ ñöôïc caùi taâm 

khoâng thì daàu ôû baát cöù ñaâu cuõng laø Nieát Baøn. Vì vaäy ngöôøi tu Phaät 

chaân chính phaûi giöõ kín mieäng; vaø chuùng ta chæ neân hoïc töø trôøi xanh, 

maây traéng, nuùi non yeân tónh, vaø ngay caû nôi phoàn hoa ñoâ hoäi. Taát caû 

nhöõng thöù ñoù laø ‘nhö thò’. Ñoù môùi chính laø baäc thaày chaân chaùnh vaø vó 

ñaïi cuûa chuùng ta. Phaät töû thuaàn thaønh neân tröôùc heát phaûi phaù boû caùi 
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‘baûn ngaõ’ vaø tìm veà caùi taâm luoân saùng suoát, roài môùi noùi ñeán chuyeän 

giuùp ñôû ngöôøi khaùc thoaùt khoûi khoå ñau phieàn naõo. Haønh giaû neân luoân 

nhôù raèng ñieàu quan troïng trong luùc haønh thieàn laø ñöøng mong muoán ñaït 

ñöôïc caùi gì caû, ngay caû loøng mong muoán ñöôïc giaùc ngoä vaø giaûi thoaùt. 

Chính loøng mong moûi giaûi thoaùt hay giaùc ngoä seõ gaây chöôùng ngaïi cho 

söï giaûi thoaùt. Cho duø chuùng ta coù noã löïc haønh thieàn ñeán möùc ñoä naøo ñi 

nöõa, duø coù haønh thieàn suoát ngaøy suoát ñeâm nhöng neáu mình coøn mong 

muoán ñaït ñöôïc caùi gì ñoù thì taâm mình seõ chaúng bao giôø ñöôïc yeân oån 

ñaâu. Taïi sao laïi nhö vaäy? Vì trí tueä chaân thaät khoâng khôûi sanh töø loøng 

ham muoán. Vì vaäy, haønh giaû chæ vieäc buoâng boû taát caû, vaø chæ neân theo 

doõi thaân taâm maø ñöøng mong öôùc ñieàu gì caû. Ñöøng dính maéc vaøo baát cöù 

thöù gì, ngay caû giaùc ngoä vaø giaûi thoaùt. Ñöøng bao giôø giaùn ñoaïn trong 

vieäc theo doõi nhöõng dieãn bieán cuûa thaân taâm, cuõng ñöøng baän taâm laø 

mình ñang tieán boä ñeán ñaâu. Haõy chuù taâm theo doõi nhöõng dieãn bieán cuûa 

thaân taâm roài töï nhieân mình seõ thaáy. Neân nhôù, caøng theo doõi thaân taâm 

chöøng naøo thì chuùng ta caøng thaáy ñöôïc nhieàu chöøng naáy. Vaø neân nhôù 

raèng chaân lyù khoâng bao giôø hieån loä khi haõy coøn duø chæ moät cuïm maây 

mong muoán ñöôïc giaûi thoaùt duø raát nhoû. Laïi nöõa, söï laõnh hoäi thöïc taïi 

moät caùch tröïc tieáp, khoâng baèng bieän bieät suy tö, khoâng vôùi phieàn naõo 

vaø trí thöùc hoùa, söï thöïc hieän moái quan heä cuûa chính mình vaø vuõ truï. Caùi 

kinh nghieäm môùi naøy laø söï laëp laïi söï laõnh hoäi tieàn trí thöùc, laäp töùc cuûa 

ñöùa treû, nhöng treân moät möùc ñoä môùi, möùc ñoä phaùt trieån vaø vieân maõn lyù 

trí, khaùch quan tính, caù tính cuûa con ngöôøi. Trong khi kinh nghieäm cuûa 

moät ñöùa treû, caùi kinh nghieäm laäp töùc vaø nhaát tính, naèm tröôùc caùi kinh 

nghieäm phaân ly vaø chia cheû chuû-khaùch theå, caùi kinh nghieäm giaùc ngoä 

laïi naèm sau noù. Haønh giaû tu thieàn neân luoân nhôù raèng coát loõi cuûa ñaïo 

Phaät laø giaùo lyù giaûi thoaùt. Nhu caàu giaûi thoaùt khôûi leân töø töø tính chaát 

khoâng thoûa maõn trong voâ voïng cuûa ñôøi soáng. Phaät töû luoân coù moät caùi 

nhìn öu tö veà nhöõng ñieàu kieän khoå ñau trong ñôøi soáng. Chính söï voâ 

thöôøng cuûa vaïn höõu quanh ta ñaõ cho chuùng ta thaáy söï vieäc khoâng coù 

giaù trò cuûa nhöõng tham voïng theá gian, maø baûn chaát cuûa vaïn vaät khoâng 

theå naøo ñöa ñeán cho chuùng ta söï thaønh töï vónh cöûu hay söï thoûa maõn laâu 

daøi ñöôïc. Cuoái cuøng, caùi cheát seõ laáy ñi taát caû nhöõng gì maø chuùng ta ñaõ 

tìm caùch tích luõy, vaø taùch chuùng ta ra khoûi nhöõng gì maø chuùng ta ñang 

oâm aáp. Ñeå ñi ñeán giaùc ngoä vaø giaûi thoaùt, tröôùc heát haønh giaû phaûi tu taäp 

taâm nhaèm thöïc hieän ba muïc ñích rieâng leû, nhöng laïi coù lieân heä chaëc 

cheõ vôùi nhau. Thieàn nhaém vaøo vieäc töø boû söï chuù yù thoâng thöôøng vaøo 
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nhöõng caûm xuùc lieân tuïc thay ñoåi do caùc giaùc quan gaây ra vaø nhöõng yù 

töôûng taäp trung vaøo töï thaân. Thieàn nhaém vaøo söï thay ñoåi noã löïc cuûa söï 

chuù yù töø theá giôùi giaùc quan ñeán moät caûnh giôùi khaùc thanh cao hôn, vaø 

nhôø ñoù laøm dòu ñi söï loaïn ñoäng trong taâm trí. Nhöõng hieåu bieát döïa vaøo 

giaùc quan thöôøng laøm cho chuùng ta khoâng thoûa maõn. Nhöõng gì thuoäc veà 

giaùc quan vaø nhöõng döõ kieän trong quaù khöù ñeàu khoâng chaéc chaén, 

khoâng coù lôïi ích gì, raát taàm thöôøng, vaø haàu heát ñeàu khoâng ñaùng ñöôïc 

quan taâm ñeán. Chæ coù söï hieåu bieát duy nhaát ñaùng giaù laø söï hieåu bieát 

ñöôïc khaùm phaù nhôø thieàn quaùn, khi caùnh cöûa giaùc quan ñaõ ñöôïc ñoùng 

laïi. Chaân lyù cuûa Thaùnh giaùo naày thaät xa laï vôùi theá giôùi phaøm tuïc vôùi 

nhöõng tri thöùc döïa treân giaùc quan vaø taàm nhìn giôùi haïn bôûi nhöõng caûm 

giaùc. Thieàn ñöa ñeán hoøa nhaäp vaøo thöïc taïi sieâu vieät caùc giaùc quan; 

thieàn ñöa ta töï do dong ruoåi giöõa nhöõng gì vöôït ra ngoaøi tri thöùc vaø 

kinh nghieäm cuûa con ngöôøi; vaø söï tìm hieåu naày ñöa thieàn tôùi taùnh 

khoâng nhö laø moät thöïc taïi toái thöôïng.   

 

II. Theo Quan Ñieåm Phaät Giaùo Buoâng Boû & Khoâng Chaáp 

Tröôùc Laø Giaûi Thoaùt: 

Theá giôùi maø chuùng ta ñang soáng laø theá giôùi cuûa duïc voïng. Moïi 

chuùng sanh ñöôïc sinh ra vaø toàn taïi nhö laø moät söï keát hôïp cuûa nhöõng 

duïc voïng. Chuùng ta ñöôïc sinh ra do söï ham muoán cuûa cha cuûa meï. Khi 

chuùng ta böôùc vaøo theá giôùi naøy chuùng ta trôû neân meâ ñaém vaät chaát, vaø 

töï trôû thaønh nguoàn goác cuûa duïc voïng. Chuùng ta thích thuù vôùi nhöõng tieän 

nghi vaät chaát vaø nhöõng khoaùi laïc cuûa giaùc quan. Vì theá chuùng ta chaáp 

tröôùc vaøo thaân naøy, nhöng xeùt cho cuøng thì chuùng ta thaáy raèng thaân naøy 

laø nguoàn goác cuûa khoå ñau phieàn naõo. Vì thaân naøy khoâng ngöøng thay 

ñoåi. Chuùng ta ao öôùc ñöôïc soáng maõi, nhöng töøng giôø töøng phuùt thaân 

xaùc naøy thay ñoåi töû treû sang giaø, töø soáng sang cheát. Chuùng ta coù theå vui 

söôùng trong luùc chuùng ta coøn treû trung khoûe maïnh, nhöng khi chuùng ta 

quaùn töôûng ñeán söï giaø nua beänh hoaïn, cuõng nhö caùi cheát luoân ñe doïa  

aùm aûnh thì söï lo aâu seõ traøn ngaäp  chuùng ta. Vì theá chuùng ta tìm caùch 

troán chaïy ñieàu naøy baèng caùch neù traùnh khoâng nghó ñeán noù. Tham soáng 

vaø sôï cheát laø moät trong nhöõng hình thöùc chaáp tröôùc. Chuùng ta coøn chaáp 

tröôùc vaøo quaàn aùo, xe hôi, nhaø laàu vaø taøi saûn cuûa chuùng ta nöõa. Ngoaøi 

ra, chuùng ta coøn chaáp tröôùc vaøo nhöõng kyù öùc lieân quan ñeán quaù khöù 

hoaëc nhöõng döï tính cho töông lai nöõa.  
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Theo Kinh Kim Cang, Ñöùc Phaät daïy: “Phaøm caùi gì coù hình töôùng 

ñeàu laø phaùp höõu vi. Phaùp höõu vi cuõng gioáng nhö moät giaác moäng, moä 

thöù huyeãn hoùa, moät caùi boït nöôùc, hay moät caùi boùng hình, moät tia ñieån 

chôùp, toaøn laø nhöõng thöù hö voïng, khoâng coù thöïc chaát. Heát thaûy moïi thöù 

ñeàu phaûi quaùn nhö vaäy, môùi coù theå hieåu minh baïch leõ chaân thaät, ñeå 

chuùng ta khoâng chaáp tröôùc, khoâng bò voïng töôûng quaáy nhieãu.” 

  “Heát thaûy caùc phaùp höõu vi 

      Nhö moäng, huyeãn, baøo, aûnh. 

      Nhö söông, nhö ñieån chôùp 

      Neân quan saùt chuùng nhö vaäy.” 

Theo Kinh Töù Thaäp Nhò Chöông, Chöông 18, Ñöùc Phaät daïy: “Phaùp 

cuûa ta laø nieäm maø khoâng coøn chuû theå nieäm vaø ñoái töôïng nieäm; laøm maø 

khoâng coøn chuû theå laøm vaø ñoái töôïng laøm; noùi maø khoâng coù chuû theå noùi 

vaø ñoái töôïng noùi; tu maø khoâng coøn chuû theå tu vaø ñoái töôïng tu. Ngöôøi 

ngoä thì raát gaàn, keû meâ thì raát xa. Döùt ñöôøng ngoân ngöõ, khoâng bò raøng 

buoäc baát cöù caùi gì. Sai ñi moät ly thì maát töùc khaéc.” 

Theo Phaät giaùo, treân nhieàu phöông dieän cuûa ñôøi soáng, buoâng boû vaø 

khoâng chaáp tröôùc laø giaûi thoaùt. Buoâng boû coù nghóa laø buoâng xaû heát taát 

caû nhöõng gì thuoäc veà theá tuïc. Moät caùch cô baûn, töø boû theá tuïc laø söï thöøa 

nhaän ñôøi laø beå khoå. Khi baïn nhaän thöùc ñöôïc ñieàu naøy thì noù coù theå daãn 

baïn ñeán caùi maø chuùng ta coù theå goïi laø böôùc ngoaët, ñoù laø söï nhaän thöùc 

taát caû moïi söï soáng thoâng thöôøng ñeàu bò traøn ngaäp bôûi khoå ñau phieàn 

naõo khieán chuùng ta ñi tìm moät söï soáng toát ñeïp hôn hay moät ñieàu gì 

khaùc bieät, trong ñoù khoâng coù khoå ñau phieàn naõo. Trong ñaïo Phaät, 

chuùng ta thöôøng nghe noùi veà buoâng boû vaø khoâng baùm víu vaøo thöù gì. 

Nhö vaäy Ñöùc Phaät muoán daïy gì veà buoâng xaû? Ngaøi muoán noùi trong 

cuoäc soáng haèng ngaøy khoâng caùch chi maø chuùng ta buoâng moïi vaät moïi 

vieäc. Chuùng ta phaûi naém giöõ söï vieäc, tuy nhieân ñöøng coá baùm víu vaøo 

chuùng. Thí duï nhö chuùng ta phaûi laøm ra tieàn cho chi tieâu trong ñôøi 

soáng, nhöng khoâng baùm víu vaøo vieäc laøm ra thaät nhieàu tieàn maø baát 

chaáp ñeán vieäc laøm ra tieàn baèng caùch naøo. Giaùo phaùp caên baûn cuûa nhaø 

Phaät laø phaûi traán tænh keàm coät taâm vieân yù maõ. Khi buoàn nguû thì tìm choã 

yeân tónh, taét ñeøn vaø naèm xuoáng nghæ ngôi caû thaân laãn taâm. Haønh giaû 

laøm baát cöù vieäc gì cuõng neân laøm vôùi caùi taâm xaû boû. Ñöøng neân kyø voïng 

söï ñeàn ñaùp hay taùn döông. Neáu chuùng ta xaû boû moät ít, chuùng ta seõ coù 

moät ít bình an. Neáu chuùng ta xaû boû ñöôïc nhieàu, chuùng ta seõ coù nhieàu 

bình an. Neáu chuùng ta xaû boû hoaøn toaøn, chuùng ta seõ ñöôïc bình an hoaøn 
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toaøn. Ñaïo Phaät coøn ñi xa hôn nöõa laø khuyeán khích Phaät töû neân tu taäp 

xaû töôùng, hay côûi boû nhöõng ñieàu raøng buoäc trong taâm thöùc vì ñaây laø 

moät trong nhöõng ñöùc tính quan troïng nhaát cho ngöôøi Phaät töû. 

Tính thaûn nhieân, moät trong nhöõng ñöùc tính chuû yeáu trong Phaät giaùo. 

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

cuõng nhö söï ñau khoå, moät tinh thaàn soáng hoaøn toaøn caân baèng vöôït leân 

taát caû moïi phaân bieät ñoái xöû. Thaät vaäy, sau chæ moät thôøi gian ngaén thöïc 

taäp haïnh xaû boû, chuùng ta coù theå loaïi boû ñöôïc caùi “ta” giaû töôûng vaø 

phieàn phöùc cuõng nhö nhöõng lo aâu khoâng coù thaät.  Haønh giaû neân luoân coù 

thaùi ñoä ‘Nhìn maø khoâng thaáy, nghe maø khoâng hay, ngöûi maø khoâng coù 

muøi.’ Taïi sao laïi nhìn maø khoâng thaáy? Bôûi vì coù söï hoài quang phaûn 

chieáu. Taïi sao nghe maø khoâng hay? Bôûi vì phaûn vaên vaên töï kyû, töùc 

quay caùi nghe ñeå nghe chính mình. Taïi sao ngöûi maø khoâng coù muøi? Bôûi 

vì thaâu nhieáp thaân taâm, neân muøi vò khoâng laøm cho mình dính maéc. Ñaây 

laø traïng thaùi khi maét nhìn saéc maø khoâng thaáy saéc, tai nghe tieáng maø coi 

nhö khoâng coù aâm thanh, muõi ngöûi muøi höông maø khoâng thaáy coù muøi 

höông, löôõi neám maø khoâng thaáy coù vò, thaân xuùc chaïm maø khoâng thaáy 

coù caûm giaùc, yù coù phaùp maø khoâng dính maéc vaøo phaùp. Taâm xaû khoâng 

phaûi laø moät khaùi nieäm tri thöùc, cuõng khoâng laø moät yù töôûng ñeå cho taâm 

mình ñuøa giôûn. Taâm xaû laø moät taâm thaùi ñaëc bieät maø chuùng ta ñaït ñöôïc 

nhôø tu taäp. Muoán ñöôïc taâm xaû caàn phaûi noã löïc tu taäp, phaûi luyeän taâm, 

phaûi chuyeån hoùa thaùi ñoä maø ta thöôøng coù ñoái vôùi ngöôøi khaùc. Taâm xaû 

khoâng chæ coù nghóa laø xaû ly vôùi theá giôùi vaät chaát, maø noù coøn coù nghóa laø 

khoâng luyeán aùi hay thuø gheùt moät ai. Khoâng coù choã cho ñònh kieán hay 

baát bình ñaúng trong taâm xaû. Ngöôøi coù taâm xaû luoân ñem taâm bình ñaúng 

vaø khoâng coù ñònh kieán ra maø ñoái xöû vôùi thaân höõu hay ngöôøi khoâng 

quen bieát. Neáu sau moät thôøi gian tu taäp taâm xaû, nhöõng caûm giaùc thöông 

baïn, gheùt thuø vaø döûng döng vôùi ngöôøi khoâng quen bieát seõ töø töø môø 

nhaït. Ñoù laø daáu hieäu tieán trieån trong tu taäp cuûa mình. Phaät töû thuaàn 

thaønh neân luoân nhôù raèng taâm xaû khoâng phaûi laø caùi taâm döûng döng vôùi 

taát caû moïi ngöôøi, maø laø caùi taâm bình ñaúng vaø khoâng ñònh kieán vôùi baát 

cöù moät ai.  

Theo Phaät giaùo, khoâng chaáp tröôùc hay buoâng boû laø giaûi thoaùt. 

Buoâng boû hay xaû laø moät trong thaát giaùc phaàn hay thaát boà ñeà phaàn. Ñöùc 

Phaät daïy: “Muoán ñöôïc vaøo trong caûnh giôùi giaûi thoaùt thaäm thaâm cuûa 

caùc baäc Boà Taùt, Phaät töû tröôùc heát caàn phaûi xaû boû taát caû duïc laïc cuûa nguõ 

duïc cuûa phaøm phu. Theo Kinh Duy Ma Caät, khi ngaøi Vaên Thuø Sö Lôïi 
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Boà Taùt ñeán thaêm beänh cö só Duy Ma Caät, oâng coù hoûi veà loøng “xaû”. 

Vaên Thuø Sö Lôïi hoûi Duy Ma Caät: “Sao goïi laø loøng xaû?” Duy Ma Caät 

ñaùp: “Nhöõng phöôùc baùo maø vò Boà Taùt ñaõ laøm, khoâng coù loøng hy voïng.” 

Xaû giaùc phaàn coøn laø moät trong nhöõng cöûa ngoõ quan troïng ñi vaøo ñaïi 

giaùc, vì nhôø ñoù maø chuùng ta coù theå töø boû nguõ duïc. Buoâng xaû laø giaùo 

phaùp caên baûn cuûa Ñöùc Phaät chæ daïy chuùng ta caùch traán an vaø khoáng 

cheá “YÙ maõ.” Khi chuùng ta buoàn nguõ, chæ caàn buoâng xaû taát caû vaø naèm 

xuoáng, taét ñeøn laø buoâng thoûng thaân taâm.  

Coù hai thieàn sö Ekido and Tanzan cuøng haønh trình veà Kyoto. Khi 

ñeán gaàn moät bôø soâng, hoï nghe gioïng moät coâ gaùi keâu cöùu. Hoï beøn ñeán 

nôi thì thaáy moät coâ gaùi treû ñeïp ñang troâi giaït giöõa doøng soâng. Ekido laäp 

töùc chaïy ñeán vaø mang coâ an toaøn sang bôø beân kia. Nôi ñoù Ekido cuøng 

Tanzan tieáp tuïc cuoäc haønh trình. Khi maët trôøi baét ñaàu laën, hoï saép ñaët 

moïi vieäc ñeå oån ñònh choã ôû qua ñeâm. Tanzan khoâng theå keàm cheá mình 

ñöôïc nöõa, lieàn noùi toaïc ra. “Sao baïn coù theå ñem coâ gaùi aáy leân? Baïn 

khoâng nhôù laø chuùng ta khoâng ñöôïc pheùp ñuïng ñeán ñaøn baø hay sao?” 

Ekido lieàn traû lôøi: “Toâi chæ ñöa coâ gaùi sang bôø beân kia, nhöng baïn vaãn 

coøn mang coâ gaùi aáy ñeán ñaây.” Buoâng boû hay laø côûi boû nhöõng ñieàu raøng 

buoäc trong taâm thöùc. Theo ñaïo Phaät, ñaây laø ñöùc tính thaûn nhieân, moät 

trong nhöõng ñöùc tính chuû yeáu trong Phaät giaùo. Trong Phaät giaùo, Buoâng 

boû coù nghóa laø traïng thaùi khoâng coù nieàm vui cuõng nhö söï ñau khoå, moät 

tinh thaàn soáng hoaøn toaøn caân baèng vöôït leân taát caû moïi phaân bieät ñoái 

xöû. Ngöôïc laïi, buoâng lung laø ñaàu haøng söï phoùng daät cuûa chính mình. 

Trong ñaïo Phaät, chuùng ta thöôøng nghe noùi veà buoâng xaû vaø khoâng baùm 

víu vaøo thöù gì. Nhö vaäy Ñöùc Phaät muoán daïy gì veà buoâng xaû? Ngaøi 

muoán noùi trong cuoäc soáng haèng ngaøy khoâng caùch chi maø chuùng ta 

buoâng moïi vaät moïi vieäc. Chuùng ta phaûi naém giöõ söï vieäc, tuy nhieân 

ñöøng coá baùm víu vaøo chuùng. Thí duï nhö chuùng ta phaûi laøm ra tieàn cho 

chi tieâu trong ñôøi soáng, nhöng khoâng baùm víu vaøo vieäc laøm ra thaät 

nhieàu tieàn maø baát chaáp ñeán vieäc laøm ra tieàn baèng caùch naøo. Haønh giaû 

laøm baát cöù vieäc gì cuõng neân laøm vôùi caùi taâm xaû boû. Ñöøng neân kyø voïng 

söï ñeàn ñaùp hay taùn döông. Neáu chuùng ta xaû boû moät ít, chuùng ta seõ coù 

moät ít bình an. Neáu chuùng ta xaû boû ñöôïc nhieàu, chuùng ta seõ coù nhieàu 

bình an. Neáu chuùng ta xaû boû hoaøn toaøn, chuùng ta seõ ñöôïc bình an hoaøn 

toaøn. Trong Kinh Phaùp Cuù, Ñöùc Phaät daïy “Neáu buoâng lung thì tham aùi 

taêng leân hoaøi nhö gioáng coû Tyø-la-na moïc traøn lan, töø ñôøi naày tieáp ñeán 

ñôøi noï nhö vöôïn chuyeàn caây tìm traùi (Dharmapada 334). Töï thaéng mình 
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coøn veû vang hôn thaéng keû khaùc. Muoán thaéng mình phaûi luoân luoân cheá 

ngöï loøng tham duïc. Baèng söï coá gaéng, haêng haùi khoâng buoâng lung, töï 

khaéc cheá laáy mình, keû trí töï taïo cho mình moät hoøn ñaûo chaúng coù ngoïn 

thuûy trieàu naøo nhaän chìm ñöôïc.” 

Theo Phaät giaùo, haønh giaû ñaït ñöôïc giaûi thoaùt thaät söï khi thaùi ñoä 

buoâng boû cuûa hoï coù thöïc nghóa laø laøm roài queân ñi vaø khoâng luyeán chaáp 

khi laøm lôïi laïc cho tha nhaân. Thoùi thöôøng khi chuùng ta laøm ñieàu gì nhaát 

laø khi ñöôïc keát quaû toát, thì chuùng ta hay töï haøo, töï maõn, vaø ñaéc chí. Söï 

baát bình, caõi vaõ xung ñoät giöõa ngöôøi vaø ngöôøi, nhoùm naày vôùi nhoùm 

khaùc cuõng do taùnh chaáp tröôùc maø nguyeân nhaân laø do söï chaáp ngaõ, chaáp 

phaùp maø ra. Ñöùc Phaät daïy raèng neáu coù ngöôøi leân aùn mình sai, mình 

neân traû laïi hoï baèng loøng thöông, khoâng neân chaáp chaët. Khi hoï caøng 

cuoàng daïi thì chuùng ta caøng xaû boû, luoân tha thöù cho hoï baèng söï laønh. 

Laøm ñöôïc nhö vaäy laø vui. Caùc vò Boà Taùt ñaõ ly khai quan nieäm chaáp 

phaùp, neân khoâng thaáy mình laø aân nhaân cuûa chuùng sanh; ngöôïc laïi, luùc 

naøo hoï cuõng thaáy chính chuùng sanh môùi laø aân nhaân cuûa mình treân böôùc 

ñöôøng lôïi tha maãn chuùng, tieán ñeán coâng haïnh vieân maõn. Thaáy chuùng 

sanh vui laø Boà Taùt vui vì loøng töø bi. Caùc ngaøi xaû boû ñeán ñoä ngöôøi gaàn 

xa ñeàu xem bình ñaúng, keû trí ngu ñeàu coi nhö nhau, mình vaø ngöôøi 

khoâng khaùc, laøm taát caû maø thaáy nhö khoâng laøm gì caû, noùi maø khoâng 

thaáy mình coù noùi gì caû, chöùng maø khoâng thaáy mình chöùng gì caû.  

Giaùo phaùp caên baûn cuûa nhaø Phaät laø phaûi traán tænh keàm coät taâm vieân 

yù maõ. Khi buoàn nguû thì tìm choã yeân tónh, taét ñeøn vaø naèm xuoáng nghæ 

ngôi caû thaân laãn taâm. Trì giöõ taâm bình ñaúng, baát thieân nhaát phöông 

(khoâng nghieâng veà beân naøo). Xaû töôùng (buoâng boû hay xaû boû nhöõng 

ñieàu raøng buoäc trong taâm thöùc). Tính thaûn nhieân, moät trong nhöõng ñöùc 

tính chuû yeáu trong Phaät giaùo. Trong Phaät giaùo, xaû töôùng coù nghóa laø 

traïng thaùi khoâng coù nieàm vui cuõng nhö söï ñau khoå, moät tinh thaàn soáng 

hoaøn toaøn caân baèng vöôït leân taát caû moïi phaân bieät ñoái xöû. Trong ñaïo 

Phaät, chuùng ta thöôøng nghe noùi veà buoâng xaû vaø khoâng baùm víu vaøo thöù 

gì. Nhö vaäy Ñöùc Phaät muoán daïy gì veà buoâng boû? Ngaøi muoán noùi trong 

cuoäc soáng haèng ngaøy khoâng caùch chi maø chuùng ta buoâng moïi vaät moïi 

vieäc. Chuùng ta phaûi naém giöõ söï vieäc, tuy nhieân ñöøng coá baùm víu vaøo 

chuùng. Thí duï nhö chuùng ta phaûi laøm ra tieàn cho chi tieâu trong ñôøi 

soáng, nhöng khoâng baùm víu vaøo vieäc laøm ra thaät nhieàu tieàn maø baát 

chaáp ñeán vieäc laøm ra tieàn baèng caùch naøo. Haønh giaû laøm baát cöù vieäc gì 

cuõng neân laøm vôùi caùi taâm xaû boû. Ñöøng neân kyø voïng söï ñeàn ñaùp hay taùn 
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döông. Neáu chuùng ta buoâng boû vaø khoâng chaáp tröôùc moät ít, chuùng ta 

seõ coù moät ít giaûi thoaùt. Neáu chuùng ta buoâng boû vaø khoâng chaáp tröôùc 

ñöôïc nhieàu, chuùng ta seõ coù nhieàu giaûi thoaùt. Neáu chuùng ta hoaøn toaøn 

buoâng boû vaø khoâng chaáp tröôùc, chuùng ta seõ ñöôïc giaûi thoaùt hoaøn toaøn.   

Sau khi Ñöùc Phaät nhaän chaân veà baûn chaát cuûa ñôøi soáng con ngöôøi laø 

khoå ñau; taát caû chuùng sanh gieát haïi laãn nhau ñeå sinh toàn, vaø chính ñoù laø 

nguoàn goác cuûa khoå ñau neân Thaùi töû Taát Ñaït Ña ñaõ chaám döùt nhöõng 

höôûng thuï traàn tuïc. Hôn theá nöõa, chính Ngaøi ñaõ nhìn thaáy moät ngöôøi 

giaø, moät ngöôøi beänh, vaø moät xaùc cheát khieán Ngaøi ñaõ ñaët caâu hoûi taïi sao 

laïi nhö vaäy. Ngaøi caûm thaáy voâ cuøng ray röùt bôûi nhöõng caûnh töôïng ñoù. 

Ngaøi nghó roõ raøng roài ñaây Ngaøi cuõng khoâng traùnh khoûi nhöõng hoaøn 

caûnh naøy vaø cuõng seõ khoâng traùnh khoûi caùi chuoãi giaø, beänh vaø cheát naøy. 

Chính vì theá Ngaøi ñaõ nghó ñeán vieäc boû nhaø ra ñi tìm kieám chaân lyù. 

Trong caûnh tòch mòch cuûa moät ñeâm traêng thanh gioù maùt, ñeâm Raèm 

thaùng baûy, yù nghó sau ñaây ñaõ ñeán vôùi Thaùi töû: “Thôøi nieân thieáu, tuoåi 

thanh xuaân cuûa ñôøi soáng, chaám döùt trong traïng thaùi giaø nua, maét môø, 

tai ñieác, giaùc quan suy taøn vaøo luùc con ngöôøi caàn ñeán noù nhaát. Söùc löïc 

cöôøng traùng hao moøn, tieàu tuïy vaø nhöõng côn beänh thình lình chaäp ñeán. 

Cuoái cuøng caùi cheát ñeán, coù leõ moät caùch ñoät ngoät, baát ngôø vaø chaám döùt 

khoaûng ñôøi ngaén nguûi cuûa kieáp soáng. Chaéc chaén phaûi coù moät loái thoaùt 

cho caûnh baát toaïi nguyeän, cho caûnh giaø cheát naøy.” Sau ñoù, luùc 29 tuoåi, 

vaøo ngaøy maø coâng chuùa Da Du Ñaø La haï sanh La Haàu La. Thaùi töû ñaõ 

töø boû vaø xem thöôøng nhöõng quyeán ruõ cuûa cuoäc ñôøi vöông giaû, khinh 

thöôøng vaø ñaåy lui nhöõng laïc thuù maø phaàn ñoâng nhöõng ngöôøi treû ñaém 

ñuoái say meâ. Ngaøi ñaõ ra ñi, laønh xa vôï con vaø moät ngai vaøng ñaày höùa 

heïn ñem laïi quyeàn theá vaø quang vinh. Ngaøi duøng göôm caét ñöùt loïn toùc 

daøi, boû laïi hoaøng baøo cuûa moät thaùi töû vaø ñaép leân mình taám y vaøng cuûa 

moät aån só, ñi vaøo röøng saâu vaéng veû ñeå tìm giaûi phaùp cho nhöõng vaán ñeà 

khoù khaên cuûa kieáp soáng maø töø laâu vaãn laøm Ngaøi baän taâm. Ngaøi ñaõ trôû 

thaønh nhaø tu haïnh khoå haïnh soáng lang thang raøy ñaây mai ñoù tu haønh 

giaùc ngoä. Thoaït tieân Ngaøi tìm ñeán söï höôùng daãn cuûa hai vò ñaïo sö noåi 

tieáng, Alara Kalama vaø Uddaka Ramaputta, hy voïng raèng hai vò naøy, 

voán laø baäc ñaïi thieàn sö, coù theå trao truyeàn cho Ngaøi nhöõng lôøi giaùo 

huaán cao sieâu cuûa phaùp moân haønh thieàn. Ngaøi haønh thieàn vaéng laëng vaø 

ñaït ñeán taàng thieàn cao nhaát cuûa phaùp naøy, nhöng khoâng thoûa maõn vôùi 

baát luaän gì keùm hôn Toái Thöôïng Toaøn Giaùc. Nhöng taàm möùc kieán thöùc 

vaø kinh nghieäm cuûa hai vò ñaïo sö naøy khoâng theå giuùp Ngaøi ñaït thaønh 
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ñieàu maø Ngaøi haèng mong muoán. Maëc duø hai vò ñaïo sö ñaõ khaån khoaûn 

Ngaøi ôû laïi ñeå daïy doã ñeä töû, nhöng Ngaøi ñaõ nhaõ nhaën töø choái vaø ra ñi. 

Ngaøi vaãn tieáp tuïc thöïc haønh khoå haïnh cuøng cöïc vôùi bao nhieâu söï haønh 

xaùc. Tuy nhieân, nhöõng coá gaéng khoå haïnh cuûa Ngaøi ñaõ trôû thaønh voâ 

voïng, sau saùu naêm haønh xaùc, Ngaøi chæ coøn da boïc xöông, chöù khoâng 

coøn söùc löïc gì. Theá neân Ngaøi ñaõ thay ñoåi phöông phaùp vì khoå haïnh ñaõ 

cho thaáy voâ hieäu. Ngaøi ñaõ töø boû nhò bieân, ñi theo con ñöôøng trung ñaïo 

vaø trôû thaønh Phaät ôû tuoåi 35. Ñieåm cöïc kyù quan troïng caàn nhôù laø söï “töø 

boû traàn tuïc” trong Phaät giaùo khoâng bao giôø xuaát phaùt (gaây ra) bôûi söï 

tuyeät voïng trong ñôøi soáng thöôøng nhaät. Nhö Ñöùc Phaät ñoù, Ngaøi ñaõ soáng 

cuoäc ñôøi vöông giaû cuûa thôøi Ngaøi, nhöng Ngaøi nhaän ra caùi ñau khoå coá 

höõu luoân gaén lieàn vôùi cuoäc soáng cuûa chuùng höõu tình vaø hieåu raèng duø 

chuùng ta coù thoûa thích vôùi nhöõng thuù vui cuûa giaùc quan ñeán theá naøo ñi 

nöõa, thì cuoái cuøng chuùng ta cuõng vaãn phaûi ñoái maët vôùi thöïc teá cuûa laõo, 

beänh, töû (giaø, beänh, cheát). Noùi toùm laïi, töø boû traàn tuïc trong Phaät giaùo 

coù nghóa laø töø boû nhöõng thuù vui duïc laïc traàn tuïc (nhöõng thöù maø cuoái 

cuøng seõ ñöa chuùng ta ñeán khoå ñau vaø phieàn naõo) ñeå ñi tìm chaân lyù cuûa 

cuoäc soáng trong ñoù khoâng coù tham saân si, töø ñoù chuùng ta coù theå soáng 

ñôøi haïnh phuùc mieân vieãn.  

Theo truyeàn thoáng Phaät giaùo, coù baûy thöù caàn ñöôïc buoâng boû: Thöù 

nhaát laø taâm taùnh bình ñaúng, buoâng boû gheùt thöông. Thöù nhì laø buoâng boû 

keû thaân ngöôøi thuø. Thöù ba laø buoâng boû loãi laàm thöông gheùt gaây ra bôûi 

tham, saân, si. Thöù tö laø buoâng boû lo aâu veà lôïi tha. Thöù naêm laø buoâng boû 

chaáp töôùng. Thöù saùu laø buoâng boû moïi vui söôùng cuûa mình, ñem thí cho 

ngöôøi. Thöù baûy laø buoâng boû khi laøm lôïi cho keû khaùc, laøm lôïi maø khoâng 

mong ñeàn ñaùp. Theo Kinh Hoa Nghieâm, Phaåm 27, chö Ñaïi Boà Taùt coù 

möôøi thöù khoâng dính maéc. Chö Ñaïi Boà Taùt truï trong nhöùt thieát trí 

chuùng sanh sai bieät thaân ñaïi tam muoäi coù theå ñaït ñöôïc möôøi thöù voâ sôû 

tröôùc: Thöù nhaát laø nôi taát caû coõi voâ sôû tröôùc. Thöù nhì laø nôi taát caû 

phöông voâ sôû tröôùc. Thöù ba laø nôi taát caû kieáp voâ sôû tröôùc. Thöù tö laø nôi 

taát caû chuùng sanh voâ sôû tröôùc. Thöù naêm laø nôi taát caû phaùp voâ sôû tröôùc. 

Thöù saùu laø nôi taát caû Boà Taùt voâ sôû tröôùc. Thöù baûy laø nôi taát caû Boà Taùt 

nguyeän voâ sôû tröôùc. Thöù taùm laø nôi taát caû tam muoäi voâ sôû tröôùc. Thöù 

chín laø nôi taát caû Phaät voâ sôû tröôùc. Thöù möôøi laø nôi taát caû ñòa voâ sôû 

tröôùc. Chö Boà Taùt an truï trong phaùp naày thôøi coù theå mau chuyeån taát caû 

töôûng vaø ñöôïc trí hueä thanh tònh voâ thöôïng: Voâ tröôùc nôi taát caû theá 

giôùi; voâ tröôùc nôi taát caû chuùng sanh; voâ tröôùc nôi taát caû caùc phaùp; voâ 
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tröôùc nôi taát caû sôû taùc; voâ tröôùc nôi taát caû caùc thieän caên; voâ tröôùc nôi 

taát caû choã thoï sanh; voâ tröôùc nôi taát caû nguyeän; voâ tröôùc nôi taát caû 

haïnh; voâ tröôùc nôi taát caû chö Boà Taùt; voâ tröôùc nôi taát caû chö Phaät. 

Cuõng theo Kinh Hoa Nghieâm, Phaåm 38, chö ñaïi Boà Taùt coù möôøi taâm 

buoâng xaû (bình ñaúng): Thöù nhaát laø Taâm buoâng xaû chöùa nhoùm taát caû 

coâng ñöùc. Thöù nhì laø Taâm bình ñaúng phaùt taát caû nguyeän sai bieät. Thöù 

ba laø Taâm buoâng xaû nôi taát caû thaân chuùng sanh. Thöù tö laø Taâm buoâng 

xaû nôi nghieäp baùo cuûa taát caû chuùng sanh. Thöù naêm laø Taâm buoâng xaû 

nôi taát caû caùc phaùp. Thöù saùu laø Taâm buoâng xaû nôi taát caû caùc quoác ñoä 

tònh ueá. Thöù baûy laø Taâm buoâng xaû nôi taát caû tri giaûi cuûa chuùng sanh. 

Thöù taùm laø Taâm buoâng xaû nôi taát caû caùc haïnh khoâng phaân bieät. Thöù 

chín laø Taâm buoâng xaû nôi taát caû löïc khaùc nhau cuûa chö Phaät. Thöù möôøi 

laø Taâm buoâng xaû nôi trí hueä cuûa taát caû Nhö Lai. Chö Boà Taùt truï nhöõng 

trong phaùp naày thôøi ñöôïc taâm ñaïi bình ñaúng vaø voâ thöôïng cuûa Nhö Lai. 

 

III. Theo Quan Ñieåm Phaät Giaùo, Haønh Giaû Seõ Ñöôïc Ñeán Beán 

Bôø Cuûa Giaùc Ngoä Vaø Giaûi Thoaùt Neáu Hoï Coá Gaéng Tu Taäp 

Theo Giaùo Thuyeát Nhaø Phaät:  

Nhö treân ñaõ noùi, giaùc ngoä coù theå xuaát hieän ngay töùc thì ñoái vôùi 

nhieàu ngöôøi, nhöng vöôït thoaùt bôø beân naøy hay söï giaûi thoaùt cuoái cuøng 

hay cöùu caùnh toái haäu cuûa ñaïo Phaät, khoâng theå ñaït ñeán ngay laäp töùc 

ñöôïc. Ñoù laø moät tieán trình tuaàn töï, moät söï ñaøo luyeän töøng böôùc. Tröôùc 

tieân, haønh giaû phaûi tu taäp giaûi thoaùt khoûi nhöõng khoå ñau phieàn naõo do 

hieåu ñöôïc nguyeân nhaân cuûa chuùng, xuyeân qua thöïc haønh Töù dieäu ñeá 

maø xoùa boû hay laøm bieán maát nhöõng nhô baån aáy. Keá ñoù haønh giaû phaûi 

söï loaïi boû nhöõng aûo aûnh vaø ñam meâ, vöôït thoaùt sinh töû vaø ñaït tôùi cöùu 

caùnh Nieát baøn. Treân ñöôøng vöôït thoaùt khoûi bôø beân haønh giaû khoâng theå 

naøo khoâng buoâng boû gaùnh naëng vaät chaát xa hoa phuø phieám baèng caùch 

laøm quaûng ñaïi boá thí. Nhö kinh ñieån thöôøng noùi: söï thanh tònh taâm chæ 

ñaït ñöôïc sau khi ñaõ thaønh töïu giôùi haïnh. Thanh tònh taâm vaø trí tueä laø 

ñieàu khoâng theå coù neáu khoâng thanh tònh giôùi. Ñöùc Phaät thuùc duïc caùc ñeä 

töû cuûa Ngaøi tröôùc tieân haõy töï ñaët mình vaøo neáp soáng giôùi haïnh, sau ñoù 

môùi böôùc vaøo con ñöôøng thieàn ñònh vaø trí tueä. Chính vì vaäy caàn phaûi 

khôûi söï ngay töø böôùc ñaàu. Ñieåm khôûi ñaàu trong giaùo phaùp laø Giôùi. Sau 

khi ñaõ ñöùng vöõng treân vuøng ñaát giôùi, haønh giaû seõ noã löïc laøm chuû caùi 

taâm dao ñoäng cuûa mình. Beân caïnh ñoù, ñöùc Phaät coøn chæ ra raèng vieäc 



 45 

thöïc haønh saùu Ba La Maät seõ giuùp haønh giaû vöôït bôø meâ qua ñeán beán 

giaùc.  

Theo Phaät giaùo, bôø beân naày hay thöû ngaïn laø bôø cuûa luaân hoài sanh 

töû. Bôø beân kia laø beân kia bôø cuûa doøng luaân hoài sanh töû, hay noùi caùch 

khaùc laø bôø cuûa Nieát Baøn. Bæ ngaïn hay traïng thaùi giaûi thoaùt vöôït ra 

ngoaøi voøng luaân hoài sanh töû. Bôø beân naøy coøn ñöôïc goïi laø Theá Giôùi Ta 

Baø coù nghóa laø bôø cuûa khoå naõo, laïi cuõng coù nghóa laø bôø cuûa phieàn luïy 

hay troùi buoäc, chaúng ñöôïc ung dung töï taïi. Theá giôùi Ta Baø, theá giôùi 

chòu ñöïng ñeå chæ theá giôùi cuûa chuùng ta, nôi coù ñaày nhöõng khoå ñau 

phieàn naõo; tuy theá chuùng sanh trong ñoù vaãn haân hoan höôûng thuï vaø 

chòu ñöïng. Theá giôùi Ta Baø, nôi ñaày daãy nhöõng maâu thuaãn, haän thuø vaø 

baïo ñoäng. Nôi maø chuùng ta ñang soáng laø moät theá giôùi baát tònh, vaø Phaät 

Thích Ca ñaõ baét ñaàu thanh tònh noù. Con ngöôøi soáng trong theá giôùi naày 

chòu phaûi voâ vaøn khoå haõi vì tam ñoäc tham, saân, si cuõng nhö nhöõng duïc 

voïng traàn tuïc. Coõi Ta Baø naày ñaày daãy nhöõng ñaát, ñaù, gai choâng, haàm 

hoá, goø noång, thöôøng coù nhöõng moái khoå veà ñoùi khaùt, laïnh, noùng. Chuùng 

sanh trong coõi Ta Baø phaàn nhieàu tham ñaém nôi phi phaùp, taø phaùp, chôù 

chaúng chòu tin chaùnh phaùp, thoï soá cuûa hoï ngaén nguûi, nhieàu keû gian traù. 

Noùi veà vua quan, daàu coù nöôùc ñeå cai trò, hoï chaúng heà bieát ñuû, maø 

ngöôïc laïi sanh loøng tham lam, keùo binh ñaùnh chieám nöôùc khaùc, khieán 

cho nhieàu ngöôøi voâ toäi cheát oan; laïi theâm nhieàu thieân tai nhö haïn haùn, 

baõo luït, maát muøa, ñoùi khaùt, vaân vaân neân chuùng sanh trong coõi naày phaûi 

chòu voâ löôïng khoå sôû. Nôi coõi Ta Baø naày, söï thuaän duyeân cuøng an vui 

tu taäp thì ít, maø nghòch duyeân phieàn naõo thì nhieàu. Haàu heát ngöôøi tu 

haønh ñeàu deã bò thoái thaát taâm Boà Ñeà ñaõ phaùt luùc ban ñaàu. Theo Ñöùc 

Phaät, quaû ñaát maø chuùng ta ñang ôû ñaây coù teân laø Nam Thieäm Boä Chaâu, 

naèm veà höôùng nam cuûa nuùi Tu Di, voán laø moät phaàn nhoû nhaát trong heä 

thoáng Ñaïi Thieân Theá Giôùi do Ñöùc Phaät Thích Ca Maâu Ni laøm giaùo chuû. 

Trong khi ñoù, bôø beân kia laø bôø cuûa giaùc ngoä vaø giaûi thoaùt khoûi 

voøng luaân hoài sanh töû, giaûi thoaùt khoûi moïi trôû ngaïi cuûa cuoäc soáng, 

nhöõng heä luïy cuûa duïc voïng vaø taùi sanh. Bôø beân kia laø bôø cuûa giaûi thoaùt 

toái haäu, giaûi thoaùt vónh vieãn, giaûi thoaùt khoûi söï taùi sanh trong voøng luaân 

hoài sanh töû. Giaûi thoaùt laø lìa boû moïi troùi buoäc ñeå ñöôïc töï taïi, giaûi thoaùt 

khoûi voøng luaân hoài sanh töû, côûi boû troùi buoäc cuûa nghieäp hoaëc, thoaùt ra 

khoûi nhöõng khoå ñau phieàn naõo cuûa nhaø löûa tam giôùi. Muoán qua ñöôïc 

bôø beân kia, haønh giaû khoâng coù söï löïa choïn naøo khaùc laø phaûi leân ñöôøng 

qua tu taäp theo Phaät. Nhö treân ñaõ noùi, bôø beân kia laø bôø giaùc, nghóa laø 
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söï bieát vaø caùi coù theå bieát ñöôïc söï vieäc treân ñôøi naøy. Giaùc ngoä laø nhaän 

bieát caùc chöôùng ngaïi che laáp trí tueä hay caùc hoân aùm cuûa voâ minh nhö 

giaác nguû (nhö ñang nguû say chôït tænh). Giaùc ngoä cuõng laø nhaän ra caùc 

chöôùng ngaïi phieàn naõo gaây haïi cho thieän nghieäp, hay tröïc ngoä veà baûn 

taùnh thaät cuûa vaïn phaùp. Khaùi nieäm veà töø Bodhi trong Phaïn ngöõ khoâng 

coù töông ñöông trong Vieät vaø Anh ngöõ, chæ coù danh töø “Loùe saùng,” 

“Böøng saùng,” hay “Enlightenment” laø thích hôïp. Moät ngöôøi baûn taùnh 

thaät söï cuûa vaïn höõu laø giaùc ngoä caùi hö khoâng hieän taïi. Caùi hö khoâng 

maø ngöôøi ta thaáy ñöôïc trong khoaûnh khaéc  aáy khoâng phaûi laø hö voâ, maø 

laø caùi khoâng theå naém baét ñöôïc, khoâng theå hieåu ñöôïc baèng caûm giaùc 

hay tö duy vì noù voâ haïn vaø vöôït ra ngoaøi söï toàn taïi vaø khoâng toàn taïi. 

Caùi hö khoâng ñöôïc giaùc ngoä khoâng phaûi laø moät ñoái töôïng cho chuû theå 

suy gaãm, maø chuû theå phaûi hoøa tan trong ñoù môùi hieåu ñöôïc noù. Trong 

Phaät giaùo thaät, ngoaøi theå nghieäm ñaïi giaùc ra, khoâng coù Phaät giaùo. Giaùc 

Ngoä laø kinh nghieäm rieâng tö thaân thieát nhaát cuûa caù nhaân, neân khoâng 

theå noùi baèng lôøi hay taû baèng buùt ñöôïc. Taát caû nhöõng gì caùc Thieàn sö coù 

theå laøm ñöôïc ñeå truyeàn ñaït kinh nghieäm aáy cho ngöôøi khaùc chæ laø thöû 

khôi gôïi leân, hoaëc chæ troû cho thaáy. Ngöôøi naøo thaáy ñöôïc laø vöøa chæ 

thaáy ngay, ngöôøi naøo khoâng thaáy thì caøng nöông theo ñoù ñeå suy nghó, 

laäp luaän caøng sai ñeà. Trong nhaø Thieàn, giaùc ngoä ñeå chæ söï nhaän bieát 

tröïc tieáp baèng tröïc giaùc veà chaân lyù. Nghóa ñen cuûa töø naøy laø “thaáy 

taùnh,” vaø ngöôøi ta noùi raèng ñaây laø söï nhaän bieát chaân taùnh baèng tueä giaùc 

vöôït ra ngoaøi ngoân ngöõ hay khaùi nieäm tö töôûng. Noù töông ñoàng vôùi töø 

“satori” (ngoä) trong moät vaøi baøi vieát veà Thieàn, nhöng trong vaøi baøi 

khaùc thì “Kensho” ñöôïc dieãn taû nhö laø thuûy giaùc (hay söï giaùc ngoä luùc 

ban sô) caàn phaûi ñöôïc phaùt trieån qua tu taäp nhieàu hôn nöõa, trong khi ñoù 

thì töø “satori” lieân heä tôùi söï giaùc ngoä cuûa chö Phaät vaø chö Toå trong 

Thieàn. Giaùc ngoä coøn coù nghóa laø “Kieán taùnh ngoä ñaïo” hay nhìn thaáy töï 

taùnh chaân thaät cuûa mình vaø ñoàng thôøi nhìn thaáy baûn taùnh toái thöôïng 

cuûa vuõ truï vaø vaïn vaät (Ñaây laø moät caùch khaùc ñeå dieãn taû veà kinh 

nghieäm giaùc ngoä hay söï töï nhaän ra töï taùnh, töø ñoù thaáy bieát taát caû töï 

taùnh cuûa vaïn höõu). AÁy laø söï hoát nhieân nhaän ra raèng: “Xöa nay ta voán 

ñaày ñuû vaø toaøn haûo. Kyø dieäu thay, huyeàn dieäu thay!” Neáu laø thaáy Phaät 

taùnh thì thöïc chaát seõ luoân luoân gioáng nhau ñoái vôùi baát cöù ai kinh 

nghieäm noù, daãu ngöôøi aáy laø Phaät Thích Ca hay Phaät A Di Ñaø hay baát 

cöù ngöôøi naøo trong caùc baïn. Nhöng noùi theá khoâng coù nghóa laø taát caû 
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chuùng ta ñeàu coù kinh nghieäm kieán taùnh ôû cuøng moät möùc ñoä, vì trong 

caùi roõ, caùi saâu, caùi ñaày ñuû cuûa kinh nghieäm coù nhöõng khaùc bieät lôùn lao.  

Theo Phaät Giaùo, bôø beân kia chæ ñôn giaûn laø bôø cuûa giaùc ngoä vaø giaûi 

thoaùt. Theo Phaät giaùo Nhaät Baûn, töø “Satori” duøng ñeå chæ söï “Giaùc 

Ngoä.”  nghóa ñen cuûa noù laø “bieát.” Trong Thieàn töø naøy duøng ñeå chæ söï 

hieåu bieát baûn chaát thaät söï cuûa vaïn höõu moät caùch tröïc tieáp chöù khoâng 

baèng khaùi nieäm, vì noù vöôït leân treân ngoân töø vaø khaùi nieäm. Noù töông 

ñöông vôùi töø “Kieán Taùnh” cuûa Hoa ngöõ, caû hai ñeàu coù nghóa laø chöùng 

nghieäm chaân lyù, nhöng khoâng ñöôïc xem nhö laø cöùu caùnh cuûa con 

ñöôøng, maø söï chöùng ngoä naøy phaûi ñöôïc ñaøo saâu hôn nöõa baèng thieàn 

taäp. Trong Thieàn traïng thaùi ngoä laø traïng thaùi cuûa Phaät taâm hay töï noù laø 

tònh thöùc. Tuy nhieân, ngöôïc doøng thôøi gian trôû veà thôøi Ñöùc Phaät, döôùi 

coäi caây Boà Ñeà, Thaùi Töû Taát Ñaït Ña ñaõ thaønh Chaùnh Ñaúng Chaùnh 

Giaùc. Ngaøi ñaõ giaùc ngoä nhöõng gì? Raát ñôn giaûn, Ngaøi ñaõ giaùc ngoä 

Chaân Lyù, Chaân Lyù Vónh Cöûu. Töù Dieäu Ñeá vaø Baùt Thaùnh Ñaïo laø nhöõng 

ñieàu maø Ñöùc Phaät ñaõ tìm thaáy. Phaät töû chaân thuaàn muoán ñaït ñeán caûnh 

giôùi an vui haïnh phuùc nhö Ñöùc Phaät, khoâng coù con ñöôøng naøo khaùc hôn 

con ñöôøng tu taäp theo ñuùng nhöõng söï thaät naày. Nghóa laø, chuùng ta phaûi 

hoïc caùc söï thaâät naâày vaø phaûi ñi theo con ñöôøng maø Ñöùc Phaät ñaõ chæ baøy. 

Nhö Ñöùc Phaät ñaõ noùi: “Taát caû nhöõng gì Ta laøm, caùc ngöôi ñeàu coù theå 

laøm ñöôïc; caùc ngöôi coù theå chöùng ñaéc Nieát Baøn, ñi vaøo caûnh an vui 

haïnh phuùc khi naøo caùc ngöôi boû ñöôïc caùi ‘ngaõ’ sai laàm vaø dieät heát voâ 

minh trong taâm mình.” 

Coù ngöôøi cho raèng quay ñaàu laø bôø hay buoâng boû laø khoâng xa giaùc 

ngoä. Tuy nhieân, giaùc ngoä theo Phaät giaùo trong Phaät giaùo khoâng ñôn 

giaûn nhö vaäy, maø laø chuùng ta phaûi noã löïc tu taäp cho ñeán khi chuùng ta 

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

ta, chöøng ñoù chuùng ta môùi thöïc söï caát böôùc treân con ñöôøng ñaïo. Chæ khi 

naøo söï tænh thöùc phaùt sinh chuùng ta môùi thaáy ñöôïc söï haøi hoøa cuûa cuoäc 

soáng maø chuùng ta chöa bao giôø nhaän thaáy töø tröôùc. Trong nhaø Thieàn, 

giaùc ngoä khoâng phaûi laø ñieàu maø chuùng ta coù theå ñaït ñöôïc, nhöng noù laø 

traïng thaùi thieáu vaéng moät thöù gì khaùc. Neân nhôù, trong suoát cuoäc ñôøi 

cuûa chuùng ta, chuùng ta luoân chaïy ñoâng chaïy taây ñeå tìm caàu, luoân ñeo 

ñuoåi muïc ñích gì ñoù. Giaùc ngoä thaät söï chính laø söï buoâng boû taát caû 

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

töøng caù nhaân chöù khoâng ai laøm duøm cho ai ñöôïc, khoâng coù ngoaïi leä! 

Daàu cho chuùng ta coù ñoïc thieân kinh vaïn quyeån trong caû ngaøn naêm thì 
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vieäc laøm naày cuõng khoâng ñöa chuùng ta ñeán ñaâu caû. Chuùng ta phaûi tu 

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

raát quan troïng trong nhaø Thieàn vì muïc ñích cuûa vieäc tu thieàn laø ñaït tôùi 

caùi ñöôïc bieát nhö laø ‘giaùc ngoä.’ Giaùc ngoä laø caûnh giôùi cuûa Thaùnh Trí 

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

baûn taùnh noäi taïi cuûa noù. Söï töï chöùng naày laäp neân chaân lyù cuûa Thieàn, 

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

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

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

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

phaûi laø moät traïng thaùi an tónh khoâng thoâi; noù khoâng phaûi laø söï thanh 

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

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

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

laø ñaëc tính cuûa ñôøi soáng thöôøng nhaät cuûa chuùng ta. Noùi caùch khaùc, chaân 

giaùc ngoä chính laø söï thaáu trieät hoaøn toaøn baûn theå cuûa töï ngaõ. Thuaät ngöõ 

Ñaïi Thöøa goïi laø ‘Chuyeån Y’ hay quay trôû laïi, hay laät ngöôïc caùi cô sôû 

cuûa taâm yù, ôû ñaây toaøn boä kieán truùc taâm thöùc traûi qua moät cuoäc thay ñoåi 

toaøn dieän.  

 

IV. Trí Tueä Giaûi Thoaùt Qua Bôø Cuûa Giaùc Ngoä & Giaûi Thoaùt:  

Theo Baùt Nhaõ Taâm Kinh, Quaùn Töï Taïi Boà Taùt, khi thöïc haønh thaâm 

saâu Trí tueä giaûi thoaùt qua bôø beân kia hay Baùt Nhaõ Ba La Maät Ña, ñaõ 

nhìn thaáy roõ naêm uaån laø khoâng neân Ngaøi vöôït qua heát moïi khoå aùch. 

Nhö vaäy neáu Phaät töû chuùng ta thöïc haønh phaùp thaâm saâu trí tueä giaûi 

thoaùt qua bôø beân kia hay Baùt Nhaõ Ba La Maät Ña cuõng seõ nhìn thaáy roõ 

naêm uaån laø khoâng neân cuõng coù theå vöôït qua heát moïi khoå aùch. Tuy 

nhieân, Phaät töû thuaàn thaønh neân nhôù nhöõng ñoøi hoûi khi tu taäp thaâm saâu 

Baùt Nhaõ Ba La Maät Ña laø taâm khoâng kieâu ngaïo vì kieâu ngaïo laø ngu si, 

taâm khoâng töï maõn vì töï maõn laø ngu si; thöôøng coù taâm bieát taøm quyù vaø 

hoå theïn vì khoâng coù taâm bieát taøm quyù laø ngu si; khoâng sanh taâm phan 

duyeân, vì dong ruoåi theo chö duyeân laø ngu si; khoâng sanh taâm saân haän 

vì saân haän laø ngu si; khoâng sanh taâm ñieân ñaûo vì ñieân ñaûo laø ngu si. 

Phaät töû thuaàn thaønh neân duïng coâng thöïc haønh thaâm saâu Baùt Nhaõ Ba La 

Maät Ña ñeå coù theå soi thaáu naêm möôi aám ma trong naêm uaån. Trong saéc 

uaån coù möôøi loaïi aám ma, trong thoï uaån coù möôøi loaïi, trong töôûng uaån 
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coù möôøi loaïi, trong haønh uaån coù möôøi loaïi, trong thöùc uaån coù möôøi 

loaïi. 

 Theo Kinh Hoa Nghieâm, chæ coù moät thöù Ba La Maät, ñoù laø  trí tueä 

giaûi thoaùt qua bôø beân kia hay Giaûi Thoaùt Baùt Nhaõ Ba La Maät. Moät 

hoâm, Thieän Taøi Ñoàng Töû hoûi Dieäu Nguyeät Tröôûng Giaû: “Laøm sao ñeå 

hieän tieàn chöùng ñaéc moân giaûi thoaùt Ba La Maät?” Tröôûng Giaû Dieäu 

Nguyeät ñaùp: “Moät ngöôøi hieän tieàn thaân chöùng moân giaûi thoaùt naày khi 

naøo ngöôøi aáy phaùt khôûi taâm Baùt Nhaõ Ba La Maät vaø cöïc kyø töông 

thuaän; roài thì ngöôøi aáy chöùng nhaäp trong taát caû nhöõng gì maø mình thaáy 

vaø hieåu.” Thieän Taøi Ñoàng Töû laïi thöa: “Coù phaûi do nghe nhöõng ngoân 

thuyeát vaø chöông cuù veà Baùt Nhaõ Ba La Maät maø ñöôïc hieän chöùng hay 

khoâng?” Dieäu Nguyeät ñaùp: “Khoâng phaûi. Bôûi vì Baùt Nhaõ Ba La Maät 

thaáy suoát theå taùnh chaân thaät cuûa caùc phaùp maø hieän chöùng vaäy.” Thieän 

Taøi laïi thöa: “Haù khoâng phaûi do nghe maø coù tö duy vaø do tö duy vaø 

bieän luaän maø ñöôïc thaáy Chaân Nhö laø gì? Vaø haù ñaây khoâng phaûi laø töï 

chöùng ngoä hay sao?” Dieäu Nguyeät ñaùp: “Khoâng phaûi vaäy. Khoâng heà do 

nghe vaø tö duy maø ñöôïc töï chöùng ngoä. Naày thieän nam töû, ñoái vôùi nghóa 

naày ta phaûi laáy moât thí duï, ngöôi haõy laéng nghe! Thí duï nhö trong moät 

sa maïc meânh moâng khoâng coù suoái vaø gieáng, vaøo muøa xuaân hay muøa haï 

khi trôøi noùng, coù moät ngöôøi khaùch töø taây höôùng veà ñoâng maø ñi, gaëp 

moät ngöôøi ñaøn oâng töø phöông ñoâng ñeán, lieàn hoûi gaõ raèng ‘toâi nay noùng 

vaø khaùt gheâ gôùm laém; xin chæ cho toâi nôi naøo coù suoái trong vaø boùng caây 

maùt meû ñeå toâi coù theå uoáng nöôùc, taém maùt, nghæ ngôi vaø töôi tænh laïi?’ 

Ngöôøi ñaøn oâng beøn chæ daãn caën keõ raèng ‘cöù tieáp tuïc ñi veà höôùng ñoâng, 

roài seõ coù con ñöôøng chia laøm hai neûo, neûo phaûi vaø neûo traùi. Baïn neân 

haõy theo neûo beân phaûi vaø gaéng söùc maø ñi tôùi chaéc chaén baïn seõ ñeán moät 

nôi coù suoái trong vaø boùng maùt.’ Naøy thieän nam töû, baây giôø ngöôi coù 

nghó raèng ngöôøi khaùch bò noùng vaø khaùt töø höôùng taây ñeán kia, khi nghe 

noùi ñeán suoái maùt vaø nhöõng boùng caây, lieàn tö duy veà vieäc ñi tôùi ñoù caøng 

nhanh caøng toát, ngöôøi aáy coù theå tröø ñöôïc côn khaùt vaø ñöôïc maùt meû 

chaêng?” Thieän Taøi ñaùp: “Daï khoâng; ngöôøi aáy khoâng theå laøm theá ñöôïc; 

bôûi vì ngöôøi aáy chæ tröø ñöôïc côn noùng khaùt vaø ñöôïc maùt meû khi naøo 

theo lôøi chæ daãn cuûa keû kia maø ñi ngay ñeán doøng suoái roài uoáng nöôùc vaø 

taém ôû ñoù.” Dieäu Nguyeät noùi theâm: “Naøy thieän nam töû, ñoái vôùi Boà Taùt 

cuõng vaäy, khoâng phaûi chæ do nghe, tö duy vaø hueä giaûi maø coù theå chöùng 

nhaäp heát thaûy phaùp moân. Naøy thieän nam töû, sa maïc laø chæ cho sanh töû; 

ngöôøi khaùch ñi töø taây sang ñoâng laø chæ cho caùc loaøi höõu tình; noùng böùc 
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laø taát caû nhöõng söï töôùng meâ hoaëc; khaùt töùc laø tham vaø aùi ngaõ; ngöôøi 

ñaøn oâng töø höôùng ñoâng ñeán  vaø bieát roõ ñöôøng loái laø Phaät hay Boà Taùt, 

an truï trong Nhaát Thieát Trí, caùc ngaøi ñaõ thaâm nhaäp chaân taùnh cuûa caùc 

phaùp vaø thaät nghóa bình ñaúng; giaûi tröø khaùt chaùy vaø thoaùt khoûi noùng 

böùc nhôø uoáng doøng suoái maùt laø chæ cho söï chöùng ngoä chaân lyù bôûi chính 

mình.” Dieäu Nguyeät tieáp: “Naøy thieän nam töû, caûnh giôùi töï chöùng cuûa 

caùc Thaùnh giaû aáy khoâng coù saéc töôùng, khoâng coù caáu tònh, khoâng coù thuû 

xaû, khoâng coù tröôïc loaïn; thanh tònh toái thaéng; taùnh thöôøng baát hoaïi; duø 

chö Phaät xuaát theá hay khoâng xuaát theá, ôû nôi phaùp giôùi taùnh, theå thöôøng 

nhaát. Naøy thieän nam töû, Boà Taùt vì phaùp naày maø haønh voâ soá caùi khoù 

haønh vaø khi chöùng ñöôïc phaùp theå naày thì coù theå laøm lôïi ích cho heát 

thaûy chuùng sanh, khieán cho caùc loaøi chuùng sanh roát raùo an truï trong 

phaùp naày. Naøy thieän nam töû, ñoù laø phaùp chaân thaät, khoâng coù töôùng dò 

bieät, thöïc teá, theå cuûa Nhaát thieát trí, caûnh giôùi baát tö nghì, phaùp giôùi baát 

nhò ñoù laø moân giaûi thoaùt vieân maõn.” Nhö vaäy moân giaûi thoaùt Ba La 

Maät phaûi ñöôïc chöùng ngoä baèng kinh nghieäm caù bieät cuûa mình; coøn nhö 

chæ nghe vaø hoïc hoûi thoâi thì chuùng ta khoâng caùch gì thaâm nhaäp vaøo 

giöõa loøng chaân taùnh cuûa thöïc taïi ñöôïc.  
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Enlightenment & Emancipation  

In Buddhist Point of View 

 

Thieän Phuùc 

 

The term Enlightenment is from the Sanskrit word of 

“Bodhi” from the root “Bodha” which means knowing, 

understanding, and  illumination. Buddhiboddhavya also means 

knowing and knowable. To enlighten means to awaken in regard 

to the real in contrast to the seeming, as to awake from a deep 

sleep. To enlighten also means to realize, to perceive, or to 

apprehend illusions which are harmful to good deeds, or the 

intuitive awareness or cognition of the Dharma-Nature, the 

realization of ultimate reality. According to Buddhism, 

enlightenment is the great avenue that leads practitioners to 

Nirvana. The concept of “Bodhi” in Sanskrit has no equivalent in 

Vietnamese nor in English, only the word “Loùe saùng,” “Böøng 

saùng,” “Enlightenment is the most appropriate term for the term 

Bodhi in Sanskrit. A person awakens the true nature of the all 

things means he awakens to a nowness of emptiness. The 

emptiness experienced here here is no nihilistic emptiness; rather 

it is something unperceivable, unthinkable, unfeelable for it is 

endless and beyond existence and nonexistence. Emptiness is no 

object that could be experienced by a subject, a subject itself must 

dissolve in it (the emptiness) to attain a true enlightenment. In 

real Buddhism, without this experience, there would be no 

Buddhism. Enlightenment is the most intimate individual 

experience and therefore cannot be expressed in words or 

described in any manner. According to the Samanaphalasuttanta, 

the Buddha taught the followings on the experience of 

enlightenment: “With his heart thus serene, made pure, 

translucent, cultured, devoid of evil, supple, ready to act, firm, 

and imperturbable, he directs and bends down to the knowledge of 

the destruction of the defilements. He knows as it really is: ‘this is 

pain’, ‘this is the origin of pain’, this is the cessation of pain’, and 

‘this is the Way that leads to the cessation of pain’. He also knows 

as it realy is: ‘this is affliction’, ‘this is the origin of affliction’, 

this is the cessation of affliction’, and ‘this is the Way that leads to 

the cessation of affliction’. To him, thus knowing, thus seeing, the 

heart is set free from the defilement of lusts, of existence, of 

ignorance... In him, thus set free, there arises the knowledge of his 

emancipation, and he knows: ‘Rebirth has been destroyed. The 

higher life has been fulfilled. What had to be done has been 

accomplished. After this present life there will be no more life 

beyond!’ However, the dharma which I have realized is indeed 

profound, difficult to perceive, difficult to comprehend, tranquil, 

exalted, not within the sphere of logic, subtle, and is to be 

understood by the wise. Sentient beings are attached to material 
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pleasures. This causally connected ‘Dependent Arising’ is a 

subject which is difficult to comprehend. And Nirvana, the 

cessation of the conditioned, the abandoning of all passions, the 

destruction of craving, the non-attachment, and the cessation is 

also a matter not easily comprehensible.” It is quite clear that 

“Satori” is the true fulfillment of the state of a perfect normal 

state of mind in which you will be more satisfied, more peaceful, 

fuller of joy than anything you ever experienced before. So, 

“Satori” is a state in which the person is completely tuned to the 

reality outside and inside of him, a state in which he is fully aware 

of it and fully grasped it. He is aware of it that is, not in his brain 

nor any part of his organism, but as the whole man. He is aware 

of it; not as of an object over there which he grasps with his 

thought, but it, the flower, the dog, or the man in its or his full 

reality. He who awakes is open and responsive to the world, and 

he can be open and responsive because he has given up holding 

on to himself as a thing, and thus has become empty and ready to 

receive. To be enlightened means “the full awakening of the total 

personality to reality.” Generally speaking, all teachings of the 

Buddha are aimed at releasing human beings’ sufferings and 

afflictions in this very life. They have a function of helping 

individual see the way to make arise the skilful thought, and to 

release the evil thought. Talking about enlightenment and 

emancipation, the Buddha once confirmed his disciples: “All I did 

can be done by every one of you; you can find Nirvana and attain 

joy and happiness any time you give up the false self and destroy 

the ignorance in your minds.” 

 

(A) Enlightenment In Buddhist Point of View 

 

I. An Overview & Meanings of Enlightenment:  

The term Enlightenment is from the Sanskrit word of “Bodhi” from 

the root “Bodha” which means knowing, understanding, and  

illumination. Buddhiboddhavya also means knowing and knowable. To 

enlighten means to awaken in regard to the real in contrast to the 

seeming, as to awake from a deep sleep. To enlighten also means to 

realize, to perceive, or to apprehend illusions which are harmful to 

good deeds, or the intuitive awareness or cognition of the Dharma-

Nature, the realization of ultimate reality. According to Buddhism, 

enlightenment is the great avenue that leads practitioners to Nirvana. 

Enlightenment in Buddhism means we must strive to cultivate until we 

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

then we have really stepped on the path of cultivation. Only when that 

awakening starts, we can really see that life can be more open and 
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joyful than we had ever thought possible. “Satori” is a Japanese term 

for “Awakening.” In Japanese, it literally means “to know.” In Zen, this 

refers to non-conceptual, direct apprehension of the nature of reality, 

because it is said to transcend words and concepts. It is often equated 

with another term “Chien-Hsing” in Chinese, both of which signify the 

experience of awakening to truth, but which are not considered to be 

the end of the path; rather, the experience must be deepened by further 

meditation training. In Zen, the state of satori means the state of the 

Buddha-mind or consciousness of pure consciousness itself. However, 

go back to the time of the Buddha, Prince Siddhartha, beneath the 

Bodhi Tree, attained Anuttara-Samyak-Sambodhi. What did he attain? 

Very simple, He attained the Truth, the Eternal Truth. The Four Noble 

Truths and the Eightfold Noble Path are what the Buddha found. 

Devout Buddhists who want to attain the same peace and happiness, 

have no other route but cultivating in accordance with these Truths. 

That is to say, we must learn about these Truths and walk the Path the 

Buddha showed. As the Buddha told his disciples: “All I did can be 

done by every one of you; you can find Nirvana and attain joy and 

happiness any time you give up the false self and destroy the ignorance 

in your minds.”  

Enlightenment is the perfect normal state of mind even the final 

aim of Zen is the experience of enlightenment, called “Satori.” Satori 

is not an abnormal state of mind; it is not a trance in which reality 

disappears. It is not a narcissistic state of mind, as it can be seen in 

some religious manifestations. If anything, it is a perfect normal state 

of mind. As Joshu declared, “Zen is your everyday thought,” it all 

depends on the adjustment of the hinge, whether the door opens in or 

opens out. Satori has a peculiar effect on the person who experiences 

it. All your mental activities will now be working in a different key, 

which will be more satisfying, more peaceful, fuller of joy than 

anything you ever experienced before. The tone of life will be altered. 

There is something rejuvenating in the possession of Zen. The spring 

flowers will look prettier, and the mountain stream runs cooler and 

more transparent. Enlightenment is the full awakening to reality. It is 

very important to understand that the state of enlightenment is not a 

state of dissociation or of a trance in which one believes oneself to be 

awakened, when one is actually deeply asleep. The Western 
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psychologist, of course, will be prone to believe that “satori” is just a 

subjective state, an auto-induced sort of trance. A satori is the 

acquisition of a new viewpoint. The full awakening to reality means to 

have attained fully “productive orientation.” That means not to relate 

oneself to the world receptively, exploitatively, hoardingly, or in a 

marketing fashion, but creatively and actively. In the state of full 

productiveness, there are no veils which separate me from “not me.” 

The object is not an object anymore; it does not stand against me, but is 

with me. The rose I see is not an object for my thought, in the manner 

that when I say “I see a rose” I only state that the object, a rose, falls 

under the category “rose,” but in the manner that “a rose is a rose.” 

The state of productiveness is at the same time the state of highest 

activity; I see the object without distortions by my greed and fear. I see 

it as it or he is, not as I wish it or him to be or not to be. In this mode of 

perception there are no parataxic distortions. There is complete 

aliveness, and the synthesis is of subjectivity-objectivity. I experience 

intensely yet the object is left to be what it is. I bring it to life, and it 

brings me to life. Satori appears mysterious only to the person who is 

not aware to what degree his perception of the world is purely mental, 

or parataxical. If one is aware of this, one is also aware of a different 

awareness, that which one can also call a fully realistic one. One may 

have only experienced glimpses of it, yet one can imagine what it is.  

 

II. Necessary Elements and Powers for Attaining 

Enlightenment: 

According to Zen Master Hakuin, there are three essential 

elements for enlighenment to the realization of practice or to any 

endeavor: great belief, great doubt, and great determination. It was not 

through books and sermons that one learned about these three 

elements, one must learn them in day-to-day life. If one is not forced to 

live out of these essential components, one could never have perserved 

through anything like Zen training. In Zen Sects, great belief is belief 

in your own master and the truth for which he stands. It is the final 

analysis, belief in the limitless power of Buddha-nature, which is by 

nature within yourself. Great doubt may appear to be the exact 

opposite of belief, it actually signifies the constant awareness of our 

own unripeness and the consciousness of a problem that we hold 
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always within ourselves. The innate force of humankind, Buddha-

nature, has given birth to a marvelous tradition of wisdom, and we 

believe firmly in this wisdom. But reflecting upon our own immaturity 

and being unable to accept it creates a contradiction that stays with us 

constantly, as a problem. We then must proceed with great 

determination, which means sticking to practice with true courage. 

Besides, there are four powers for attaining Enlightenment: 

independent personal power, power derived from others, power of 

good past karma, and power arising from environment. 

According to the Avatamsaka Sutra, there are ten preliminary 

conditions that lead to the cherishing of the desire for supreme 

enlightenment: the stock of merit is well-filled, deeds of goodness are 

well practiced, the necessary moral provisions are well stored up, the 

Buddhas have respectfully served, works of purity are well 

accomplished, there are good friends kindly disposed, the heart is 

thoroughly cleansed, broad-mindedness is firmly secured, a deep 

sincere faith is established, and there is the presence of a 

compassionate heart. According to the Avatamsaka Sutra, the desire for 

supreme enlightenment is so necessary for practitioners, and there are 

ten reasons related to our daily life which lead practitioners desire for 

enlightenment: for the realization of Buddha-knowledge, for the 

attainment of the ten powers, for the attainment of great fearlessness, 

for the attainment of the truth of sameness which constitutes 

Buddhahood, for protecting and securing the whole world, for the 

purification of a pitying and compassionate heart, for the attainment of 

a knowledge which leaves nothing unknown in the ten directions of the 

world, for the purification of all the Buddha-lands so that a state of non-

attachment will prevail, for the perception of the past, present, and 

future in one moment, and for the revolving of the great wheel of the 

Dharma in the spirit of fearlessness.  

Besides, according to The Avatamsaka Sutra, there are elven 

minds that lead to enlightenment (desire for enlightenment is really 

arouse from these minds): The first mind is the Maha-karuna-citta. A 

great loving heart which is desirous of protecting all beings. The second 

mind is the Maha-maitri-citta. A great compassionate heart which ever 

wishes for the welfare of all beings. The third mind is the Sukha-citta. 

The desire to make others happy, which comes from seeing them suffer 
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all forms of pain. The fourth mind is the Hita-citta. The desire to benefit 

others, and to deliver them from evils and wrong deeds. The fifth mind 

is the Daya-citta. A sympathetic heart which desires to protect all 

beings from tormenting thoughts. The sixth mind is the Asamga-citta. 

An unimpeded heart which wishes to see all the impediments removed 

for others. The seventh mind is the Vaipulya-citta. A large heart which 

fills the whole universe. The eighth mind is the Ananta-citta. An 

endless heart which is like space. The ninth mind is the Vimala-citta. A 

spotless heart which sees all the Buddhas. The tenth mind is the 

Visuddha-citta. A mind free from all impurity. The eleventh mind is the 

Jnana-citta. A wisdom-heart by which one can enter the great ocean of 

all-knowledge.  

According to the Avatamsaka Sutra, there are thirteen elements of 

supreme enlightenment: The first element is a great compassionate 

heart which is the chief factor of the desire. The second element is the 

knowledge born of transcendental wisdom which is the ruling element. 

The third element is the skilful means which works as a protecting 

agent. The fourth element is the deepest heart which gives it a support. 

The fifth element is the Bodhicitta of the same measure with the 

Tathagata-power. The sixth element is the Bodhicitta endowed with the 

power to discern the power and intelligence of all beings. The seventh 

element is the Bodhicitta directed towards the knowledge of non-

obstruction. The eighth element is the Bodhicitta in conformity with 

spontaneous knowledge. The ninth element is the Bodhicitta which is 

capable of instructing all beings in the truths of Buddhism according to 

knowledge born of transcendental wisdom. The tenth element is the 

Bodhicitta which is extending to the limits of the Dharmadhatu which is 

as wide as space itself. The eleventh element is the knowledge which 

belongs to Buddhahood, and which see into everything that is in space 

and time, the knowledge which goes beyond the realm of relativity and 

individuation because it penetrates into every corner of the universe 

and surveys eternity at one glance. The twelfth element is the will-

power that knocks down every possible obstruction lying athwart its 

way when it wishes to reach its ultimate end, which is the deliverance 

of the whole world from the bondage of birth-and-death. The thirteenth 

element is the all-embracing love or compassion which, in combination 
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with knowledge and will-power, never ceases from devising all means 

to promote the spiritual welfare of every sentient being.  

 

III. Eight Chief Characteristics of Enlightenment in Zen Point of 

View: 

According to Zen master D.T. Suzuki in the Essays in Zen 

Buddhism, Zen master Ta-Hui in the eleventh century mentioned eight 

chief characteristics of ‘satori’ in meditation. The first characteristic is 

the Irrationality: Satori is not a conclusion to be reached by reasoning, 

and defies all intellectual determination. Those who have experienced 

it are always at a loss to explain it coherently or logically. When it is 

explained at all, either in words or gestures, its content more or less 

undergoes a mutilation. The uninitiated are thus unable to grasp it by 

what is outwardly visible, while those who have had the experience 

discern what is genuine from what is not. The satori experience is thus 

always characterized by irrationality, inexplicability, and 

incommunicability. Listen to Ta-Hui once more: “This matter or Zen is 

like a great mass of fire; when you approach it your face is sure to be 

scorched. It is again like a sword about to be drawn; when it is once out 

of the scrabbard, someone is sure to lose his life. But if you neither 

fling away the scabbard nor approach the fire, you are no better than a 

piece of rock or of wood. Coming to this pass, one has to be quite a 

resolute character full of spirit. There is nothing here suggestive of cool 

reasoning and quiet metaphysical or epistemological analysis, but of a 

certain desperate will to break through an insurmountable barrier, of 

the will impelled by some irrational or unconscious power behind it. 

Therefore, the outcome also defies intellection or conceptualization. 

The second characteristic is the Intuitive insight: In meditation, there is 

a quality in mystic experience has been pointed out by James in his 

Varieties of Religious Experience, and this applies also to the Zen 

experience known as satori. Another name for satori is ‘to see the 

essence or nature,’ which apparently proves that there is ‘seeing’ or 

‘perceiving’ in satori. That this seeing is of quite a different quality 

from what is ordinarily designated as knowledge need not be 

specifically noticed. Hui-K’o is reported to have made this statement 

concerning his satori which was confirmed by Bodhidharma himself: 

“As to my satori, it is not a total annihilation; it is knowledge of the 
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most adequate kind; only it cannot be expressed in words.” In this 

respect, Shen-Hui was more explicit, for he says that “The one 

character of knowledge is the source of all mysteries.” Without this 

noetic quality satori will lose all its pungency, for it is really the reason 

of satori itself. It is noteworthy that the knowledge contained in satori is 

concerned with something universal and at the same time with the 

individual aspect of existence. When a finger is lifted, the lifting 

means, from the viewpoint of satori, far more than the act of lifting. 

Some may call it symbolic, but satori does not point to anything beyond 

itself, being final as it is. Satori is the knowledge of an individual 

object and also that of Reality which is, if we may say so, at the back of 

it. The third characteristic is the Authoritativeness: The knowledge 

realized by satori is final, that no amount of logical argument can 

refute it. Being direct and personal it is sufficient unto itself. All that 

logic can do here is to explain it, to interpret it in connection with other 

kinds of knowledge with which our minds are filled. Satori is thus a 

form of perception, an inner perception, which takes place in the most 

interior part of consciousness. Hence the sense of authoritativeness, 

which means finality. So, it is generally said that Zen is like drinking 

water, for it is by one’s self that one knows whether it is warm or cold. 

The Zen perception being the last term of experience, it cannot be 

denied by outsiders who have no such experience. The fourth 

characteristic is the Affirmation: What is authoritativeness and final 

can never be negative. For negation has no value for our life, it leads 

us nowhere; it is not a power that urges, nor does it give one a place to 

rest. Though the satori experience is sometimes expressed in negative 

terms, it is essentially an affirmative attitude towards all things that 

exist; it accept them as they come along regardless of their moral 

values. Buddhists call this patience (kshanti), or more properly 

‘acceptance,’ that is, acceptance of things in their supra-relative or 

transcendental aspect where no dualism of whatever sort avails. Some 

may say that this is pantheistic. The term, however, has a definite 

philosophic meaning and we would not see it used in this cennection. 

When so interpreted the Zen experience exposes itself to endless 

misunderstandings and '‘defilements.'’Ta-Hui says in his letter to Miao-

Tsung: “An ancient sage says that the Tao itself does not require 

special disciplining, only let it not be defiled. We would say to talk 
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about mind or nature is defiling; to talk about the unfathomable or the 

mysterious is defiling; to direct one’s attention to it, to think about it, is 

defiling; to be writing about it thus on paper with a brush is especially 

defiling. What then shall we have to do in order to get ourselves 

oriented, and properly apply ourselves to it? The precious vajra sword 

is right here and its purpose is to cut off the head. Do not be concerned 

with human questions of right and wrong. All is Zen just as it is, and 

right here you are to apply yourself. Zen is Suchness, a grand 

affirmation. The fifth characteristic is the Sense of the Beyond: 

Terminology may differ in different religions, and in satori there is 

always what we may call a sense of the Beyond; the experience indeed 

is my own but I feel it to be rooted elsewhere. The individual shell in 

which my personality is so solidly encased explodes at the moment of 

‘satori’. Not necessarily that I get unified with a being greater than 

myself or absorbed in it, but that my individuality, which I found rigidly 

held together and definitely kept separate from other individual 

existences, becomes loosened somehow from its tightening grip and 

melts away into something indescribable, something which is of quite a 

different order from what I am accustomed to. The feeling that follows 

is that of a complete release or a complete rest, the feeling that one has 

arrived finally at the destination. ‘Coming home and quietly resting’ is 

the expression generally used by Zen followers. The story of the 

prodigal son in the Saddharma-pundarika in the Vajra-samadhi points 

to the same feeling one has at the moment of a satori experience. As 

far as the psychology of satori is considered, a sense of the Beyond is 

all we can say about it; to call this the Beyond, the Absolute, or a 

Person is to go further than the experience itself and to plunge into a 

theology or metaphysics. Even the ‘Beyond’ is saying a little too much. 

When a Zen master says: “There is not a fragment of a tile above my 

head, there is not an inch of earth beneath my feet, the expression 

seems to be an appropriate once. I have called it elsewhere the 

Unconscious, though this has a psychological taint. The sixth 

characteristic is the Impersonal Tone: Perhaps the most remarkable 

aspect of the Zen experience is that it has no personal note in it as is 

observable in Christian mystic experiences. There is no reference 

whatever in Buddhist satori to such personal feelings. We may say that 

all the terms are interpretations based on a definite system of thought 
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and really have nothing to do with the experience itself. In anywhere 

satori has remained thoroughly impersonal, or rather highly 

intellectual. Not only satori itself is such a prosaic and non-glorious 

event, but the occasion that inspires it also seems to be unromantic and 

altogether lacking in super-sensuality. Satori is experienced in 

connection with any ordinary occurrence in one’s daily life. It does not 

appear to be an extraordinary phenomenon as is recorded in Christian 

books of mysticism. Sometimes takes hold of you, or slaps you, or 

brings you a cup of tea, or makes some most commonplace remark, or 

recites some passage from a sutra or from a book of poetry, and when 

your mind is ripe for its outburst, you come at once to satori.  There is 

no voice of the Holy Ghost, no plentitude of Divine Grace, no 

glorification of any sort. Here is nothing painted in high colors, all is 

grey and extremely unobstrusive and unattractive. The seventh 

characteristic is the Feeling of exaltation: The feeling of exaltation 

inevitably accompanies enlightenment is due to the fact that it is the 

breaking-up of the restriction imposed on one as an individual being, 

and this breaking-up is not a mere negative incident but quite a positive 

one fraught (full of) with signification because it means an infinite 

expansion of the individual. The general feeling, though we are not 

always conscious of it, which charaterizes all our functions of 

consciousness, is that of restriction and dependence, because 

consciousness itself is the outcome of two forces conditioning or 

restricting each other. Enlightenment, on the contrary, essentially 

consists in doing away with the opposition of two terms in whatsoever 

sense, and this opposition is the principle of consciousness, while 

enlightenment is to realize the Unconscious which goes beyond the 

opposition. To be released of this, must make one feel above all things 

intensely exalted. A wandering outcast maltreated everywhere not 

only by others but by himself finds that he is the possessor of all the 

wealth and power that is ever attainable in this world by a mortal 

being, if it does not give him a high feeling of self-glorification, what 

could? Says a Zen Master, “When you have enlightenment you are 

able to reveal a palatial mansion made of precious stones on a single 

blade of grass; but when you have no enlightenment, a palatial 

mansion itself is concealed behind a simple blade of grass."”Another 

Zen master alluding to the Avatamsaka, declares: “O monks, look and 
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behold! A most auspicious light is shining with the utmost brilliancy all 

over the great chiliocosm, simultaneously revealing all the countries, 

all the oceans, all the Sumerus, all the suns and moons, all the heavens, 

all the lands, each of which number as many as hundreds of thousands 

of kotis. O monks, do you not see the light? But the Zen feeling of 

exaltation is rather a quiet feeling of self-contentment; it is not at all 

demonstrative, when the first glow of it passes away. The Unconscious 

does not proclaim itself so boisterously in the Zen consciousness. The 

eighth characteristic is the momentariness or momentary experience: 

Enlightenment comes upon one abruptly and is a momentary 

experience. In fact, if it is not abrupt and momentary, it is not 

enlightenment. This abruptness is what characterizes the Hui-Neng 

school of Zen ever since its proclamation late in the seventh century. 

His opponent Shen-Hsiu was insistent on a gradual unfoldment of Zen 

consciousness. Hui-Neng’s followers were thus distinguished as strong 

upholders of the doctrine of abruptness. This abrupt experience of 

enlightenment, then, opens up in one moment (ekamuhurtena) an 

altogehter new vista, and the whole existence appraised from quite a 

new angle of observation. 

 

IV. Overnight Guest: 

One day Hsuan-Chieh went to Cao-Xi to visit the Sixth Patriarch. 

Upon his first meeting with Hui Neng, Hsuan-Chieh struck his staff on 

the ground and circled the Sixth Patriarch three times, then stood there 

upright. The Sixth Patriarch said, “This monk possesses the three 

thousand noble characteristics and the eighty thousand fine attributes. 

Oh monk! Where have you come from? How have you attained such 

self-possession?” Hsuan-Chieh replied, “The great matter of birth and 

death does not tarry.” The Sixth Patriarch said, “Then why not embody 

what is not born and attain what is not hurried?” Hsuan-Chieh said, 

“What is embodied is not subject to birth. What is attained is 

fundamentally unmoving.” The Sixth Patriarch said, “Just so! Just so!” 

Upon hearing these words, everyone among the congregation of monks 

was astounded. Hsuan-Chieh then formally paid his respect to the Sixth 

Patriarch. He then advised that he was immediately departing. The 

Sixth Patriarch said, “Don’t go so quickly!” Hsuan-Chieh said, 

“Fundamentally there is nothing moving. So how can something be too 
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quick?” The Sixth Patriarch said, “How can one know there’s no 

movement?” Hsuan-Chieh said, “The distinction is completely of the 

master’s own making.” The Sixth Patriarch said, “You have fully 

attained the meaning of what is unborn.” Hsuan-Chieh said, “So, does 

what is unborn have a meaning?” The Sixth Patriarch said, “Who 

makes a distinction about whether there is a meaning or not?” Hsuan-

Chieh said, “Distinctions are meaningless.” The Sixth Patriarch 

shouted, “Excellent! Excellent! Now, just stay here a single night!” 

Thus people referred to Hsuan-Chieh as the “Overnight Guest.” The 

next day Hsuan-Chieh descended the mountainand returned to Wen-

Chou, where Zen students gathered to study with him.  

 

V. Eight Awakenings of Great People: 

The form of the sutra is very simple. The text form is ancient, just 

like the Forty-Two Chapters and the Sutra on the Six Paramitas. 

However, its content is extremely profound and marvelous. Shramana 

An Shi Kao, a Partian monk, translated from Sanskrit into Chinese in 

about 150 A.D. (during the Later Han Dynasty). Most Venerable Thích 

Thanh Töø translated from Chinese into Vietnamese in the 1970s. The 

original text of this sutra in Sanskrit is still extant to this day.  This sutra 

is entirely in accord with both the Theravada and Mahayana traditions. 

In fact, each of the eight items in this sutra can be considered as a 

subject of meditation which Buddhist disciples should at all times, by 

day and by night, with a sincere attitude, recite and keep in mind eight 

truths that all great people awaken to. These are eight Truths that all 

Buddhas, Bodhisattvas and great people awaken to. After awakening, 

they then energetically cultivate the Way. By steeping themselves in 

kindness and compassion, they grow wisdom. They sail the Dharma-

body ship all the way across to Nirvana’s other shore, only to re-enter 

the sea of death and rebirth to rescue all living beings. They use these 

Eight Truths to point out the right road to all beings and in this way, 

help them to recognize the anguish of death and rebirth. They inspire 

all to cast off and forsake the Five Desires, and instead to cultivate 

their minds in the way of all Sages. If Buddhist disciples recite this 

Sutra on the Eight Awakenings, and constantly ponder its meaning, 

they will certainly eradicate boundless offenses, advance toward 

Bodhi, quickly realize Proper Enlightenment, forever be free of death 
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and rebirth, and eternally abide in joy. Everyone of us knows what we 

deeply aspire to gain is happiness and what we try to avoid is 

sufferings and afflictions; however, our actions and behaviors in daily 

life do not bring us any joy and happiness; on the contrary, they only 

lead us to more sufferings and afflictions. Why? Buddhism believes 

that we cause our own sufferings and afflictions because we are not 

awakening of the truth. Buddhism claims that experiences which are 

apparently pleasurable in this world are ultimately states of suffering. 

Devout Buddhists should see clearly the point is that we perceive them 

as states of pleasure only because, in comparison to states of sufferings 

and afflictions, they appear as a form of relief. A disciple of the 

Buddha, day and night, should wholeheartedly recite and meditate on 

the eight awakenings discovered by the great beings. The First 

Awakening: The awareness that the world is impermanent. All regimes 

are subject to fall; all things composed of the four elements that are 

empty and contain the seeds of suffering. Human beings are composed 

of five aggregates, and are without a separate self. They are always in 

the process of change, constantly being born and constantly dying. 

They are empty of self, without sovereignty. The mind is the source of 

all unwholesome deeds and confusion, and the body is the forest of all 

impure actions. If we meditate on these facts, we can gradually be 

released from the cycle of birth and death. The world is impermanent, 

countries are perilous and fragile; the body’s four elements are a 

source of pain; ultimately, they are empty; the Five Aggregates 

(Skandhas) are not me; death and rebirth are simply a series of 

transformations; misleading, unreal, and uncontrollable; the mind is the 

wellspring of evil; the body is the breeding ground of offenses; 

whoever can investigate and contemplate these truths, will gradually 

break free of death and rebirth. The Second Awakening: The 

awareness that more desire brings more suffering. The awareness that 

more desire brings more suffering. All hardships in daily life arise from 

greed and desire. Those with little desire and ambition are able to 

relax, their bodies and minds are free from entanglement. Too much 

desire brings pain. Death and rebirth are tiresome ordeals which stem 

from our thoughts of greed and desire. By reducing desires, we can 

realize absolute truth and enjoy independence and well-being in both 

body and mind. The Third Awakening: The awareness that the human 
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mind is always searching for possessions and never feels fulfilled. This 

causes impure actions to ever increase. In our daily life we always 

want to have good food, nice clothes, attractive jewllery, but we only 

feel satisfied with them for a short time, after that, the very same 

object that once gave us pleasure might cause us frustration now.  The 

same can also be applied to fame. At the beginning we might think 

ourselves that we are so happy when we are famous, but after some 

time, it could be that all we feel is frustration and dissatisfaction. 

Bodhisattvas, however, always remember the principle of having few 

desires. They live a simple life in peace in order to practice the Way, 

and consider the realization of perfect undestanding as their only 

career. Our minds are never satisfied or content with just enough. The 

more we obtain, the more we want; thus we create offenses and do evil 

deeds; Bodhisattvas do not make mistakes, instead, they are always 

content, nurture the way by living a quiet life in humble surroundings. 

Their sole occupation is cultivating wisdom. The Fourth Awakening: 

The awareness of the extent to which laziness is an obstacle to 

practice. For this reason, we must practice diligently to destroy the 

unwholesome mental factors which bind us , and to conquer the four 

kinds of Mara, in order to free ourselves from the prison of the five 

aggregates  and the three worlds. Idleness and self-indulgence will be 

our downfall. With unflagging vigor, Great people break through their 

afflictions and baseness. They vanquish and humble the Four Kinds of 

Demons, and they escape from the prison of the Five Skandhas. The 

Fifth Awakening: The awareness that ignorance is the cause of the 

endless cycle of birth and death. Therefore, Bodhisattvas always listen 

and learn in order to develop their understanding and eloquence. This 

enables them to educate living beings and bring them to the realm of 

great joy. Stupidity and ignorance are the cause of death and rebirth, 

Bodhisattvas are always attentive to and appreciative of extensive 

study and erudition. They strive to expand their wisdom and refine 

their eloquence. Teaching and transfoming living beings, nothing brings 

them greater joy than this. The Sixth Awakening: The awareness that 

poverty creates hatred and anger, which creates a vicious cycle of 

negative thoughts and activity. When practicing generosity, 

Bodhiattvas consider everyone, friends and enemies alike, as equal. 

They do not condemn anyone’s past wrongdoings, nor do they hate 
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those who are presently causing harm. The suffering of poverty breeds 

deep resentment; wealth unfairly distributed creates ill-will and 

conflict among people. So, Bodhisattvas practice giving and treat friend 

and foe alike. They neither harbor grudges nor despite evil-natured 

poeple. The Seventh Awakening: The awareness that the five 

categories of desire lead to difficulties. Although we are in the world, 

we should try not to be caught up in worldly matters. A monk, for 

example, has in his possession only three robes and one bowl. He lives 

simply in order to pratice the Way. His precepts keep him free of 

attachment to worldly things, and he treats everyone equally and with 

compassion. Great people, even as laity, are not blightly by worldly 

pleasures; instead, they constantly aspire to take up the three precepts-

robes and blessing-bowl of the monastic life. Their ideal and ambition 

is to leave the household and family life to cultivate the way in 

immaculate purity. Their virtuous qualities are lofty and sublime; their 

attitudes toward all creatures are kind and compassionate. The Eighth 

Awakening: The awareness that the fire of birth and death is raging, 

causing endless suffering everywhere. Bodhisattvas should take the 

Great Vow to help everyone, to suffer with everyone, and to guide all 

beings to the realm of great joy. Rebirth and death are beset with 

measureless suffering and afflictions, like a blazing fire. Thus, great 

people make the resolve to cultivate the Great Vehicle to rescue all 

beings. They endure endless hardship while standing in for others. 

They lead everyone to ultimate happiness. 

 

VI. Buddha's Enlightenment: 

After the visits to the scenes outside the royal palace, images of the 

old, the sick, and the dead always haunted the mind of the Prince. He 

thought that even his beautiful wife, his beloved son, and himself could 

not escape from the cycle of old age, sickness, and death. Human life 

was so short and illusionary. King Suddhodana, his father, guessed his 

thinking of renouncing the world; so, the king tried to build a summer 

palace for him and let him enjoy the material pleasure of singing, 

dancing, and other entertainment. However, no joys could arouse the 

interest of the Prince. The Prince always wanted to seek out ways and 

means of emancipation from the sufferings of life. One night, the 

Prince and Chandaka left the Royal Palace. The Prince walked out of 
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the summer palace, went straight to the stables, mounted a horse, and 

started his unusual journey. So, Chandaka had no choice but going 

along with Him. The Prince rode his horse to the foot of a hill, he 

dismounted, gave all his precious dress, his crown and jewels, and told 

Chandaka to return to the royal palace.  

In his search for enlightenment, the Prince Siddhartha Gautama 

joined five ascetics who were practicing the severest austerities in the 

hope of gaining ultimate insight. In their company Gautama learned to 

endure the most extreme self-mortification, becoming weak and frail 

through starvation and pain. Even the magnificent distinguishing marks 

that had adorned him since birth almost disappeared. Prince Siddhartha 

Gautama, who had known the greatest pleasure had now experienced 

its exact opposite. Eventually he came to realize that nothing would be 

gained from extreme deprivation. As the god Indra demonstrated to 

him, if the strings of a lute are too tight they will break, and if they are 

too slack they will not play: only if they are properly strung will music 

issue forth. Gautama understood that the same balance is necessary 

with humankind and resolved to end the useless life of extreme 

asceticism by bathing and receiving food. Observing this change, his 

five companions deserted him, believing that he had admitted defeat 

and was therefore unworthy of them.   

The Buddha came to understand that renunciation itself could not 

bring about the cessation of suffering. He acknowledged that much can 

be gained from leading the simple life of an ascetic, but also taught that 

extreme austerities are not conducive to the path of liberation. At the 

end of six years of varied experiences, Gautama decided to pave his 

own way: a middle path between the extreme of self-indulgence and 

self-mortification. On the banks of the river Nairajana, he accepted an 

offering of rice-milk from a young girl named Sujata. He knew that 

enlightenment was near because the previous night he had had five 

premonitory dreams. He therefore divided Sujata’s offering into forty-

nine mouthfuls, one for each of the days he knew he would spend in 

contemplation following the night of his enlightenment. “Roused like a 

lion,” he proceeded to what would later become known as the Bodhi 

Tree, in Bodh-Gaya. After surveying the four cardinal directions, he sat 

in the lotus position underneath the tree and vowed not to move until 

he had attained complete and final enlightenment. Rarely does a 



 69 

Bodhisattva become a Buddha, and the onset of such an event sends 

ripples all throughout the world system. 

After abandoning asceticism, the Prince decided to totally change 

his way of practicing. He walked to Nairanjana River, and let the clear 

flowing water cleanse the dirt that had accumulated on his body for a 

long time. He decided to engage in ways to purify his inner heart, 

exterminate delusions, and expand his wisdom to understand the truth. 

However, the Prince was physically exhausted from his continuous 

practice of asceticism. After bathing, he was so weak and feeble that 

he fainted on the river bank. Fortunately, at that time, a shepherd girl 

named Nanda, who carried a bucket of cow’s milk on her head, passed 

by. She discovered the Prince and knew his condition was caused by 

extreme exhaustion. So she poured a bowl of milk for him to drink. 

Drinking the bowl of milk offered by the shepherd girl, the Prince 

found it tasted like sweet nectar. He felt more and more comfortable 

and he gradually recovered. After the Prince revived, he walked 

towards Kaudinya and other four people who had practiced asceticism 

with him in the past; however, all of them avoided him because they 

thought the Prince had been seduced by a beautiful maid. So he left the 

forest alone, crossed over Nairanjana River and walked to Gaya Hill. 

The Prince sat down on a stone seat under the umbrella-like bodhi tree. 

He decided to stay there to continue to practice meditation until he was 

able to attain enlightenment and emancipation. At that moment, a boy 

walked by with a bundle of grass on his shoulder. The boy offered a 

straw seat made from the grass he cut to the Prince for comfort. The 

Prince accepted the boy’s offering. 

At the moment, mara, the demon of all demons, sensed that 

Gautama was about to escape from his power and gathered his troops 

to oust the Bodhisattva from his seat beneath the tree of enlightenment. 

The ensuing confrontation, in which Mara was soundly defeated. This 

is one of the great stories of the Buddhist tradition. Mara attacked the 

Bodhisattva with nine elemental weapons, but to no avail: whirlwinds 

faded away, flying rocks and flaming spears turned into lotus flowers, 

clouds of sand, ashes and mud were transformed into fragrant 

sandalwood and, finally, the darkest of darkness was outshone by the 

Bodhisattva. Enraged, Mara turned to the Buddha-to-be and demanded 

his seat. Gautama replied: “You have neither practiced the ten 
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perfections, nor renounced the world, nor sought true knowledge and 

insight. This seat is not meant for you. I alone have the right to it.” 

With a furious rage, Mara flung his razor-edged disc at the Buddha-to-

be, but it turned into a garland of flowers above his head. Then 

Gautama challenged Mara: if the demon believed that he entitled to 

occupy the seat of enlightenment, let him bring witnesses to his 

meritorious deeds. Mara turned to his fiendish companions, who 

submissively gave their testimony. He then asked the Bodhisattva who 

would bear witness for him. Gautama drew out his right hand, pointed it 

downward and said: “Let this great solid earth be my witness.” With 

this, a thunderous earthquake swept the universe and all the demons 

flew away. Even Mara’s great elephant, Girimekhala, knelt down 

before the Buddha-to-be.  

After Mara’s defeat, the gods gathered around Gautama while he 

set his mind on enlightenment. In the first watch, the Bodhisattva 

experienced the four successive stages of meditation, or mental 

absorptions (dhyana). Freed from the shackles of conditioned thought, 

he could look upon his many previous existences, thereby gaining 

complete knowledge of himself. In the second watch of the night, he 

turned his divine eye to the universe and saw the entire world as 

though it were reflected in a spotless mirror. He saw the endless lives 

of many beings of the universe unfold according to the moral value of 

their deeds (see Karma). Some were fortunate, others miserable; some 

were beautiful, others ugly; but none cease to turn in the endless cycle 

of birth and death (see Samsara). In the third watch of the night, 

Gautama turned his meditation to the real and essential nature of the 

world. He saw how everything rises and falls in tandem and how one 

thing always originates from another. Understanding this causal law of 

Dependent Origination, he finally beheld the key  to breaking the 

endless of cycle of samsara, and with this understanding he reached 

perfection. It is said that he became tranquil like a fire when its flames 

have died down. In the fourth and final watch of the night, as dawn 

broke, the Bodhisattva’s great understanding enabled him to 

completely “blow out” (literal meaning of nirvana) the fires of greed, 

hatred and delusion that had previously tied him to rebirth and 

suffering. At the moment of becoming a Buddha, his entire knowledge 

crystallized into the Four Noble Truths. Although there are many 
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accounts of the Buddha’s night of enlightenment, at times varying in 

detail, there is complete unanimity  about the Four Noble Truths. They 

can be said to contain the entire teaching of the Buddha, and 

consequently of Buddhism, and the extent to which they are understood 

is an indication of progress along the path: “to know” in Buddhism is to 

comprehend and realize the Four Noble Truths. Only a Buddha has 

complete and final understanding of their subtlest meaning, which is 

equal to enlightenment and nirvana.  

The Prince sat straight under the tree and made a solemn oath: “If I 

do not succeed in attaining enlightenment and emancipation, I will not 

rise from this seat.” The Prince sat like a rock with a mind unruffled 

like still water. He was unperturbed by any temptations. The Prince 

was even more and more steadfast in his resolve. His mind was more 

peaceful, and he entered into a state of utmost concentration (samadhi), 

having reached the realm of no-mind and no-thought. The Prince sat in 

a meditation pose under the Bodhi tree, warding off all worldly 

attachments. One night, there appeared a bright morning star. The 

Prince raised his head and discovered the star. He was instantly 

awakened to his true nature and thus attained supreme enlightenment, 

with his mind filled with great compassion and wisdom. He had 

become awakened to the universal truth. He had become the Buddha. 

The Enlightened One knew that all sentient beings were transmigrating 

in the six states of existence, each receiving different kinds of 

retribution. He also knew that all sentient beings possessed the same 

nature and wisdom  as a Buddha, that they could all attain 

enlightenment, but that they were drowned in the sea of suffering and 

could not redeem themselves because they were immersed in 

ignorance. After attaining the truth of life in the universe, and 

meditating for another 21 days under the Bodhi tree, the Buddha 

entered into the domain of unimpeded harmony and perfect 

homogeneity. So he rose from his seat and headed towards Kasi city to 

begin his preaching career to rescue the masses and benefit the living. 

 

VII.The Buddha Is a Complete Enlightened One: 

The word Buddha is not a proper name, but a title meaning 

“Enlightened One” or “Awakened One.” Prince Siddhartha was not 

born to be called Buddha. He was not born enlightened; however, 
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efforts after efforts, he became enlightened. Any beings who sincerely 

try can also be freed from all clingings and become enlightened as the 

Buddha. All Buddhists should be aware that the Buddha was not a god 

or any kind of supernatural being. Like us, he was born a man. The 

differnce between the Buddha and an ordinary man is simply that the 

former has awakened to his Buddha nature while the latter is still 

deluded about it. However, whether we are awakened or deluded, the 

Buddha nature is equally present in all beings. “Buddha” is an epithet 

of those who successfully break the hold of ignorance, liberate 

themselves from cyclic existence, and teach others the path to 

liberation. The word “Buddha” derived from the Sanskrit root budh, “to 

awaken,” it refers to someone who attains Nirvana through meditative 

practice and the cultivation of such qualities as wisdom, patience, and 

generosity. Such a person will never again be reborn within cyclic 

existence, as all the cognitive ties that bind ordinary beings to 

continued rebirth have been severed. Through their meditative 

practice, Buddhas have eliminated all craving, and defilements. The 

Buddha of the present era is referred to as “Sakyamuni” (Sage of the 

Sakya). He was born Siddhartha Gautama, a member of the Sakya 

clan. The Buddha is One Awakened or Enlightened to the true nature 

of existence. The word Buddha is the name for one who has been 

enlightened, who brings enlightenment to others, whose enlightened 

practice is complete and ultimate. The term Buddha derived from the 

Sanskrit verb root “Budh” meaning to understand, to be aware of, or to 

awake. It describes a person who has achieved the enlightenment that 

leads to release from the cycle of birth and death and has thereby 

attained complete liberation. The Buddha is the Enlightened One. 

Chinese translation is “to perceive” and “knowledge.” Buddha means a 

person who has achieved the enlightenment that leads to release from 

the cycle of birth and death and has thereby attained complete 

liberation. There are three degrees of enlightenment: enlightenment 

derived from one’s self, enlighten others, and attain the Buddhahood. 

The Buddha is the Enlightened One with Great Loving Kindness. He 

benefitted and perfected of the self (to benefit oneself), or to improve 

himself for the purpose of improving or benefiting others. Self-

benefiting for the benefit of others, unlimited altruism and pity being 

the theory of Mahayana. “Self profit, profit others,” the essential nature 
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and work of a Bodhisattva, to benefit himself and benefit others, or 

himself press forward in the Buddhist life in order to carry others 

forward. Hinayana is considered to be self-advancement, self-salvation 

by works or discipline; Bodhisattva Buddhism as saving oneself in 

order to save others, or making progress and helping others to progress, 

Bodhisattvism being essentially altruistic. The second step is 

Benefiting or perfecting of others (to benefit others). And the third step 

is to attain of Buddhahood.  

The Buddha is the person who has achieve the enlightenment that 

leads to release from the cycle of birth and death and has thereby 

attained complete liberation. The word Buddha is not a proper name 

but a title meaning “Enlightened One” or “Awakened One.” Prince 

Siddhartha was not born to be called Buddha. He was not born 

enlightened, nor did he receive the grace of any supernatural being; 

however, efforts after efforts, he became enlightened. It is obvious to 

Buddhists who believe in re-incarnation, that the Buddha did not come 

into the world for the first time. Like everyone else, he had undergone 

many births and deaths, had experienced the world as an animal, as a 

man, and as a god. During many rebirths, he would have shared the 

common fate of all that lives. A spiritual perfection like that of a 

Buddha cannot be the result of just one life. It must mature slowly 

throughout many ages and aeons. However, after His Enlightenment, 

the Buddha confirmed that any beings who sincerely try can also be 

freed from all clingings and become enlightened as the Buddha. All 

Buddhists should be aware that the Buddha was not a god or any kind 

of supernatural being (supreme deity), nor was he a savior or creator 

who rescues sentient beings by taking upon himself the burden of their 

sins. Like us, he was born a man. The difference between the Buddha 

and an ordinary man is simply that the former has awakened to his 

Buddha nature while the latter is still deluded about it. However, the 

Buddha nature is equally present in all beings. 

According to the Zen sects, Buddhists accept the historic 

Sakyamuni Buddha neither as a Supreme Deity nor as a savior who 

rescues men by taking upon himself the burden of their sins. Rather, it 

verenates him as a fully awakened, fully perfected human being who 

attained liberation of body and mind through his own human efforts and 

not by the grace of any supernatural being. According to Buddhism, we 
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are all Buddhas from the very beginning that means every one of us is 

potentially a Buddha; however, to become a Buddha, one must follow 

the arduous road to enlightenment. Various classifications of the stages 

of Buddhahood are to be found in the sutras. A Buddha in the highest 

stage is not only fully enlightened but a Perfect One, one who has 

become whole, complete in himself, that is, one in whom all spiritual 

and psychic faculties have come to perfection, to maturity, to a stage of 

perfect harmony, and whose consciousness encompasses the infinity of 

the universe. Such a one can no longer be identified with the 

limitations of his individual personality, his individual character and 

existence; there is nothing by which he could be measured, there are 

no words to describe him.  

 

VIII.Buddhism: A Stream of Enlightenment: 

The term Enlightenment is from the Sanskrit word of “Bodhi” from 

the root “Bodha” which means knowing, understanding, and  

illumination. Buddhiboddhavya also means knowing and knowable. To 

enlighten means to awaken in regard to the real in contrast to the 

seeming, as to awake from a deep sleep. To enlighten also means to 

realize, to perceive, or to apprehend illusions which are harmful to 

good deeds, or the intuitive awareness or cognition of the Dharma-

Nature, the realization of ultimate reality. According to Buddhism, 

enlightenment is the great avenue that leads practitioners to Nirvana. 

The concept of “Bodhi” in Sanskrit has no equivalent in Vietnamese 

nor in English, only the word “Loùe saùng,” “Böøng saùng,” 

“Enlightenment is the most appropriate term for the term Bodhi in 

Sanskrit. A person awakens the true nature of the all things means he 

awakens to a nowness of emptiness. The emptiness experienced here 

here is no nihilistic emptiness; rather it is something unperceivable, 

unthinkable, unfeelable for it is endless and beyond existence and 

nonexistence. Emptiness is no object that could be experienced by a 

subject, a subject itself must dissolve in it (the emptiness) to attain a 

true enlightenment. In real Buddhism, without this experience, there 

would be no Buddhism. Enlightenment is the most intimate individual 

experience and therefore cannot be expressed in words or described in 

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

experience to others is to suggest or indicate, and this only tentatively. 
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The one who has had it understands readily enough when such 

indication are given, but when we try to have a glimpse of it through 

the indices given we utterly fail. In Zen, the term “enlightenment” is 

used for direct apprehension of truth. It literally means “seeing nature,” 

and is said to be awareness of one’s true nature in an insight that 

transcends words and conceptual thought. It is equated with “Satori” in 

some Zen contexts, but in others “kensho” is described as an initial 

awakening that must be developed through further training, while 

“satori” is associated with the awakening of Buddhas and the patriarchs 

of Zen. Enlightenment also means to see the nature, or awakening, or 

seeing into your True-nature and at the same time seeing into the 

ultimate nature of the universe and all things (This is another way of 

speaking of the experience of enlightenment or self-realization. 

Awakening to one’s true nature and hence of the nature of all 

existence). It is the sudden realization that “I have been complete and 

perfect from the very beginning. How wonderful, hoe miraculous!” If it 

is true awakening, its substance will always be the same for whoever 

experiences it, whether he be the Sakyamuni Buddha, the Amitabha 

Buddha, or any one of you. But this does not mean that we can all 

experience awakening to the same degree, for in the clarity, the depth, 

and the completeness of the experience there are great difference.  

Enlightenment in Zen Buddhism means we must strive to cultivate 

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

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

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

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

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

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

something, pursuing some goal. True enlightenment is dropping all 

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

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

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

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

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

very important in the Zen sects because theultimate goal of Zen 

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

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



 76 

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

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

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

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

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

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

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

certain awakening from the relative field of consciousness, a certain 

turning-away from the ordinary form of experience which characterizes 

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

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

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

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

through a complete change. Enlightenment is the most intimate 

individual experience and therefore cannot be expressed in words or 

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

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

this only tentatively. The one who has had it understands readily 

enough when such indication are given, but when we try to have a 

glimpse of it through the indices given we utterly fail. 

“Satori” is a Japanese term for “Awakening.” In Japanese, it 

literally means “to know.” In Zen, this refers to non-conceptual, direct 

apprehension of the nature of reality, because it is said to transcend 

words and concepts. It is often equated with another term “Chien-

Hsing” in Chinese, both of which signify the experience of awakening 

to truth, but which are not considered to be the end of the path; rather, 

the experience must be deepened by further meditation training. In 

Zen, the state of satori means the state of the Buddha-mind or 

consciousness of pure consciousness itself. However, go back to the 

time of the Buddha, Prince Siddhartha, beneath the Bodhi Tree, 

attained Anuttara-Samyak-Sambodhi. What did he attain? Very simple, 

He attained the Truth, the Eternal Truth. The Four Noble Truths and 

the Eightfold Noble Path are what the Buddha found. Devout Buddhists 

who want to attain the same peace and happiness, have no other route 

but cultivating in accordance with these Truths. That is to say, we must 

learn about these Truths and walk the Path the Buddha showed. As the 

Buddha told his disciples: “All I did can be done by every one of you; 
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you can find Nirvana and attain joy and happiness any time you give up 

the false self and destroy the ignorance in your minds.”  

According to the Samanaphalasuttanta, the Buddha taught the 

followings on the experience of enlightenment: “With his heart thus 

serene, made pure, translucent, cultured, devoid of evil, supple, ready 

to act, firm, and imperturbable, he directs and bends down to the 

knowledge of the destruction of the defilements. He knows as it really 

is: ‘this is pain’, ‘this is the origin of pain’, this is the cessation of pain’, 

and ‘this is the Way that leads to the cessation of pain’. He also knows 

as it realy is: ‘this is affliction’, ‘this is the origin of affliction’, this is 

the cessation of affliction’, and ‘this is the Way that leads to the 

cessation of affliction’. To him, thus knowing, thus seeing, the heart is 

set free from the defilement of lusts, of existence, of ignorance... In 

him, thus set free, there arises the knowledge of his emancipation, and 

he knows: ‘Rebirth has been destroyed. The higher life has been 

fulfilled. What had to be done has been accomplished. After this 

present life there will be no more life beyond!’ However, the dharma 

which I have realized is indeed profound, difficult to perceive, difficult 

to comprehend, tranquil, exalted, not within the sphere of logic, subtle, 

and is to be understood by the wise. Sentient beings are attached to 

material pleasures. This causally connected ‘Dependent Arising’ is a 

subject which is difficult to comprehend. And Nirvana, the cessation of 

the conditioned, the abandoning of all passions, the destruction of 

craving, the non-attachment, and the cessation is also a matter not 

easily comprehensible.” It is quite clear that “Satori” is the true 

fulfillment of the state of a perfect normal state of mind in which you 

will be more satisfied, more peaceful, fuller of joy than anything you 

ever experienced before. So, “Satori” is a state in which the person is 

completely tuned to the reality outside and inside of him, a state in 

which he is fully aware of it and fully grasped it. He is aware of it that 

is, not in his brain nor any part of his organism, but as the whole man. 

He is aware of it; not as of an object over there which he grasps with 

his thought, but it, the flower, the dog, or the man in its or his full 

reality. He who awakes is open and responsive to the world, and he can 

be open and responsive because he has given up holding on to himself 

as a thing, and thus has become empty and ready to receive. To be 
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enlightened means “the full awakening of the total personality to 

reality.” 

Enlightenment is the perfect normal state of mind even the final 

aim of Zen is the experience of enlightenment, called “Satori.” Satori 

is not an abnormal state of mind; it is not a trance in which reality 

disappears. It is not a narcissistic state of mind, as it can be seen in 

some religious manifestations. If anything, it is a perfect normal state 

of mind. As Joshu declared, “Zen is your everyday thought,” it all 

depends on the adjustment of the hinge, whether the door opens in or 

opens out. Satori has a peculiar effect on the person who experiences 

it. All your mental activities will now be working in a different key, 

which will be more satisfying, more peaceful, fuller of joy than 

anything you ever experienced before. The tone of life will be altered. 

There is something rejuvenating in the possession of Zen. The spring 

flowers will look prettier, and the mountain stream runs cooler and 

more transparent. Enlightenment is the full awakening to reality. It is 

very important to understand that the state of enlightenment is not a 

state of dissociation or of a trance in which one believes oneself to be 

awakened, when one is actually deeply asleep. The Western 

psychologist, of course, will be prone to believe that “satori” is just a 

subjective state, an auto-induced sort of trance. A satori is the 

acquisition of a new viewpoint. The full awakening to reality means to 

have attained fully “productive orientation.” That means not to relate 

oneself to the world receptively, exploitatively, hoardingly, or in a 

marketing fashion, but creatively and actively. In the state of full 

productiveness, there are no veils which separate me from “not me.” 

The object is not an object anymore; it does not stand against me, but is 

with me. The rose I see is not an object for my thought, in the manner 

that when I say “I see a rose” I only state that the object, a rose, falls 

under the category “rose,” but in the manner that “a rose is a rose.” 

The state of productiveness is at the same time the state of highest 

activity; I see the object without distortions by my greed and fear. I see 

it as it or he is, not as I wish it or him to be or not to be. In this mode of 

perception there are no parataxic distortions. There is complete 

aliveness, and the synthesis is of subjectivity-objectivity. I experience 

intensely yet the object is left to be what it is. I bring it to life, and it 

brings me to life. Satori appears mysterious only to the person who is 
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not aware to what degree his perception of the world is purely mental, 

or parataxical. If one is aware of this, one is also aware of a different 

awareness, that which one can also call a fully realistic one. One may 

have only experienced glimpses of it, yet one can imagine what it is.   

 

(B) Emancipation In Buddhist Point of View 

 

I. An Overview & Meanings of Emancipation: 

In Buddhism, "Emancipation" means to release from the round of 

birth and death. The liberation the experiencing of which is the goal of 

all Buddhists and all meditative training in Buddhism. Liberation is also 

used as a synonym for enlightenment.  To emancipate from the round 

of birth and death means to deliverance from all the trammels of life, 

the bondage of the passion and reincarnation. Final emancipation or 

liberation, eternal liberation, release from worldly existence or the 

cycle of birth and death. Emancipation means the escaping from bonds 

and the obtaining of freedom, freedom from transmigration, from 

karma, from illusion, from suffering of the burning house in the three 

realms (lokiya). In Buddhism, it is not the Buddha who delivers men, 

but he teaches them to deliver themselves, even as he delivered 

himself. Above all, for Buddhist pracitioners, emancipation denotes 

nirvana. Liberation or release from suffering through knowledge of the 

cause of sufering and the cessation of suffering, through realization of 

the four noble truths to eliminate defilements. Vimukti is the extinction 

of all illusions and pasions. It is liberation from the karmic cycle of life 

and death and the realization of nirvana. 

Generally speaking, all teachings of the Buddha are aimed at 

releasing human beings’ sufferings and afflictions in this very life. 

They have a function of helping individual see the way to make arise 

the skilful thought, and to release the evil thought. For example, using 

compassion to release ill-will; using detachment or greedilessness to 

release greediness; using wisdom or non-illusion to release illusion; 

using perception to release selfishness; using impermanence and 

suffering to release “conceit.” For lay people who still have duties to 

do in daily life for themselves and their families, work, religion, and 

country, the Buddha specifically introduced different means and 
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methods, especially the Buddha’s teachings in the Advices to Lay 

People (Sigalaka) Sutra. The Buddha also introduced other methods of 

cultivation: “To abandon four wrong deeds of not taking life, not taking 

what is not given, not committing sexual misconduct, not lying, not 

doing what is caused by attachment, ill-will, or fear, not to waste one’s 

substance by the six ways of not drinking alcohol, not haunting the 

streets at unfitting time, not attending nonesense affairs, not gambling, 

not keeping bad company, and not staying idle. In addition, lay people 

should always live in the six good relationships of their families and 

society: between parents and children, between husband and wife, 

between teacher and student, among relatives and neighbors, between 

monks and lay people, between employer and employee, etc. These 

relationships should be based on human love, loyalty, sincerity, 

gratitude, mutual acceptance, mutual understanding and mutual respect 

because they relate closely to individuals’ happiness in the present. 

Thus, the Buddha’s Dharma is called the Dharma of liberation. 

 

II. Different Kinds of Deliverance In Buddhist Point of View: 

In Buddhist point of view, there are many different kinds of 

deliverance; however, in the limit of this chapter, we only mention 

some basic types of emancipation. Two Kinds of Deliverance: Two 

kinds of deliverance: earthly or active deliverance to Arahatship and 

Nirvana deliverance. There Are Two Other Kinds of Deliverance: The 

pure, original freedom or innocence and deliverance acquired by the 

ending of all hindrances (salvation through the complete removal of the 

obstruction of illusion). There Are Two Other Kinds of Deliverance: 

First, the arhat’s deliverance from hindrances to wisdom. Second, 

complete deliverance in regard to both wisdom and meditative or 

vision hindrances. There Are Two Other Kinds of Deliverance: First, the 

dull who takes time or are slow in attaining to vision. Second, the quick 

or clever who takes “no time” in attaining the vision. There Are Also 

Two Other Kinds of Deliverance: First, a heart or mind delivered from 

desire. Second, a heart or mind delivered from ignorance by wisdom. 

Three Emancipations: These are three subjects or objects of 

meditation that lead toward emmancipation. First, sunyata or 

emptiness: To empty the mind of the ideas of me, mine and sufferings 

which are unreal. Second, animitta or signlessness (having no-signs): 
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To get rid of the idea of form, or externals. There are no objects to be 

perceived by sense-organs. Third, apranihita or wishlessness 

(desirelessness): To get rid of all wishes or desires until no wish of any 

kind whatsoever remains in the cultivator’s mind, for he no longer 

needs to strive for anything. Five Bases of Emancipation: Moksha 

means the escaping from bonds and the obtaining of freedom, freedom 

from transmigration, from karma, from illusion, from suffering of the 

burning house in the three realms (lokiya). According to Buddhism, 

deliverance means deliverance from all the trammels of life, the 

bondage of the passion and reincarnation. Thus, moksha also denotes 

nirvana. Moksha can be achieved in dhyana-meditation. Zen 

practitioners should always remember that in Buddhism, it is not the 

Buddha who delivers men, but he teaches them to deliver themselves, 

even as he delivered himself. According to the Sangiti Sutta in the 

Long Discourses of the Buddha, there are five bases of deliverance 

(For more information, please see part IV in the same Text). Six Kinds 

of Cultivation for Deliverance: According to the Sangiti Sutta in the 

Long Discourses of the Buddha, there are six elements making for 

deliverance. First, having developed the emancipation of the heart 

through LOVING-KINDNESS: Here a monk might say “I have 

developed the emancipation of the heart by LOVING-KINDNESS 

(metta), expanded it, made it a vehicle and a base, established, worked 

well on it, set it well in train. And yet ill-will still grips my heart. He 

should be told :No! Do not say that! Do not misrepresent the Blessed 

Lord, it is not right to slander him thus, for he would not have said such 

a thing! Your words are unfounded and impossible. If you develop the 

emanicipation of the heart through loving-kindness, ill-will has no 

chance to envelop your heart. This emancipation through loving 

kindness  is a cure for ill-will. Second, emancipation of heart through 

compassion: Here a monk might say: “I have developed the 

emanicipation of the heart through compassion (karuna), and yet 

cruelty still grips my heart.” (the rest remains the same as in 1). Third, 

emancipation of the heart through sympathetic joy (mudita): Here a 

monk might say: “I have developed the emancipation of the heart 

through sympathetic joy,… and yet aversion (prati) still grips my 

heart.” (the rest remains the same as in 1). Fourth, emancipation of the 

heart through equanimity: Here a monk might say: “I have developed 
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the emancipation of the heart through equanimity (upeka,…, and yet 

lust (rago) grips my heart.”  (the rest remains the same as in 1). Fifth, 

the signless emancipation of the heart: Here a monk might say: “I have 

developed the signless emancipation of the heart, and yet my heart still 

hankers after signs (nimittanusari-hoti).” (the rest remains the same as 

in 1). Sixth, the emancipation of the heed to the idea: ‘I am this,’ means 

the emancipation of doubts, uncertainties, and problems: Here a monk 

might say: “The idea ‘I am is repellent to me, I pay no heed to the idea: 

I am this.” Yet doubts, uncertainties and problems still grip my heart.” 

(the rest remains the same as in 1). Eight Samadhi Liberations: The 

Eightfold liberation or eight types of meditation for removing various 

attachments to forms and desires. First, possessing form, one sees 

forms: Liberation when subjective desire arises, by examination of the 

object, or of all things and realization of their filthiness. In this stage, 

cultivators remove passions by meditation on the impurity of one’s own 

body. Second, not perceiving material forms in oneself, one sees them 

outside: Liberation when no subjective desire arises by still meditating 

or contemplating of the object or of all things. First contemplating on 

impurity of external objects, then on purity. Third, thinking “It is pure,” 

one becomes intent on it, one enters: Liberation by concentration on the 

pure to remove passions, or to realize a permanent state of freedom 

from all desires. Fourth, by completely transcending all perception of 

matter: Completely transcending all perception of matter by the 

vanishing of the perception of sense-reactions and by non-attention to 

the perception of variety, thinking: “Space is infinite,” one enters and 

abides in the Sphere of Infinite Space, where all attachments to 

material objects have been completely extinguished by meditation on 

boundless consciousness. Liberation on realization of the Sphere of 

Infinity of Space, or the immaterial. Fifth, by transcending the Sphere 

of Infinite Space, thinking: “Consciousness is infinite,” one enters and 

abides in the Sphere of Infinite of Consciousness, where all 

attachments to void have been completely removed by meditation. 

Liberation in realization of infinite knowledge or the Sphere of Infinite 

Consciousness. Sixth, by transcending the Sphere of Infinite 

Consciousness, thinking: “There is nothing,” one enters and abides in 

the Sphere of No-Thingness, where all attachments to consciousness 

have been completely removed by meditation. Liberation in realization 



 83 

of the Sphere of Nothingness, or nowhereness. Seventh, by 

transcending the Sphere of No-Thingness: One reaches and abides in 

the Sphere of Neither-Perception-Nor-Non-Perception (neither thought 

nor non-thought) where all attachments to non-existence have been 

completely extinguished by meditation. Liberation in the state of mind 

where there is neither  thought nor absence of thought (the Sphere of 

Neither-Perception-Nor-Non-Perception). Eighth, by transcending the 

Sphere of Neither-Perception-Nor-Non-Perception: One enters and 

abides in the Cessation or extinguishing all thoughts (perceptions) and 

feelings. Liberation by means of a state of mind in which there is final  

or total extinction, nirvana.       

 

III. Inconceivable Liberation: 

Inconceivable liberation means an emancipation that cannot be 

explained by words. According to the Vimalakirti Sutra, Chapter Six, 

Vimalakirti said to Sariputra: “Sariputra, the liberation realized by all 

Buddhas and (great) Bodhisattvas is inconceivable. If a Bodhisattva 

wins this liberation, he can put the great and extensive (Mount) Sumeru 

in a mustard seed, which neither increases nor decreases (its size) 

while Sumeru remains the same, and the four deva kings (guardians of 

the world) and the devas of Trayastrimsas (the heavens of Indra) are 

not even aware of their being put into the seed, but only those who 

have won liberation see Sumeru in the mustard seed. This is the 

inconceivable Dharma door to liberation. He can also put the four great 

oceans that surround Sumeru in a pore without causing inconvenience 

to fishes, water tortoises, sea-turtles, water-lizards and all other aquatic 

animals while the oceans remain the same and the nagas (dragons), 

ghosts, spirits and asuras (titans) are not even aware of being displaced 

and interposed. Further, Sariputra, a great Bodhisattva who has won 

this inconceivable liberation can (take and) put on his right palm the 

great chiliocosm like the potter holding his wheel, throw it beyond a 

number of worlds as countless as the sand grains in the Ganges and 

then take it back (to its original place) while all living beings therein do 

not know of their being thrown away and returned and while our world 

remains unchanged. Further, Sariputra, if there are living beings who 

are qualified for liberation but who want to stay longer in the world, 

this Bodhisattva will (use his supernatural power to) extend a week to 
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an aeon so that they will consider their remaining in time to be one 

week. Further, Sariputra, a Bodhisattva who has won this inconceivable 

liberation can gather in one country all the majestic things of all 

Buddha lands so that they are all visible in that particular country. 

Further, he can place on his right palm all the living beings of a Buddha 

land and then fly in all the ten directions to show them all things 

everywhere without even shaking them. Further, Sariputra, this 

Bodhisattva can show through one of his pores all offerings to the 

Buddhas by living beings in the ten directions. He can show through 

one of his pores all suns, moons, planets and stars in all the worlds in 

the ten directions. Further, Sariputra, he can breathe in (and hold in his 

mouth) all the winds blowing in the worlds in the ten directions without 

injuring his own body or the trees of these worlds. Further, when the 

worlds in the ten directions come to an end through destruction by fires, 

this Bodhisattva can breathe in these fires into his own belly without 

being injured by them while they continue to burn without change. 

Further, this Bodhisattva can take from the nadir a Buddha land 

separated from him by worlds as countless as the sand grains in the 

Ganges and lift it up to the zenith, which is separated from him by 

worlds as countless as there are sand grains in the Ganges, with the 

same case as he picks up a leaf of the date tree with the point of a 

needle. Further, Sariputra, a Bodhisattva who has won this 

inconceivable liberation can use his transcendental powers to appear as 

a Buddha, or a Pratyeka-buddha, a Sravaka, a sovereign Sakra, 

Brahma, or a ruler of the world (cakravarti).  He can also cause all 

sound and voices of high, medium and low pitches in the worlds in the 

ten directions to change  into the Buddha’s voice proclaiming (the 

doctrine of) impermanence, suffering, unreality and absence of ego as 

well as all Dharmas expounded by all Buddhas in the ten directions, 

making them heard everywhere. Sariputra, I have mentioned only 

some of the powers derived from this inconceivable liberation but if I 

were to enumerate them all, a whole aeon would be too short for the 

purpose. Mahakasyapa who had heard of this Dharma of inconceivable 

liberation, praised it and said it had never been expounded before.   He 

then said to Sariputra:  “Like the blind who do not see images in 

various colours shown to them, all sravakas hearing this Dharma door 

to inconceivable liberation will not understand it.  Of the wise men 
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hearing about it, who will not set his mind on the quest of supreme 

enlightenment?  What should we do to uproot for ever the rotten 

sravaka root as compared with this Mahayana, so that all sravakas 

hearing this doctrine of inconceivable liberation, shed tears of 

repentance and scream so loudly as to shake the great chiliocosm?  As 

to the Bodhisattvas, they are all happy to receive this Dharma 

reverently by placing it on the tops of their heads.  If a Bodhisattva 

believes and practices this Dharma door to inconceivable liberation, all 

demons cannot oppose him.” When Mahakasyapa spoke these worlds, 

thirty-two thousand sons of the devas set their minds on the quest of 

supreme enlightenment. At that time, Vimalakirti declared to 

Mahakasyapa: “Virtuous One, those who appear as kings of demons in 

countless worlds in the ten directions are mostly Bodhisattvas who 

have realized this inconceivable liberation and who use expedient 

devices (upaya) to appear as their rulers in order to convert living 

beings. Further, Mahakasyapa, countless Bodhisattvas in the ten 

directions appear as beggars asking for hands, feet, ears, noses, heads, 

brains, blood, flesh, skin and bones, towns and hamlets, wives and 

(female) slaves, elephants, horses, carts, gold, silver, lapis lazuli, agate, 

cornelian, coral, amber, pearl, jade shell, clothing, food and drink; most 

of these beggars are Bodhisattvas who have realized this inconceivable 

liberation and use expedient devices to test believers in order to 

cement their faith (in the Dharma).  Because the Bodhisattvas who 

have realized inconceivable liberation possess the awe-inspiring power 

to bring pressure to bear upon (believers) and ask for inalienable things 

(to test them), but worldly men whose spirituality is low have no such 

(transcendental) powers and cannot do all this.  These Bodhisattvas are 

like dragons and elephants which can trample (with tremendous force), 

which donkeys cannot do.  This is called the wisdom and expedient 

methods (upaya) of the Bodhisattvas who have won inconceivable 

liberation.” 

 

IV. Buddhism: The Principle of Perfect Freedom: 

To understand Buddhism properly we must begin at the end of the 

Buddha’s career. The year 486 B.C. or thereabouts saw the conclusion 

of the Buddha's activity as a teacher in India. The death of the Buddha 

is called, as is well known, ‘Nirvana,’ or ‘the state of the fire blown 
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out.’ When a fire is blown out, nothing remain to be seen. So the 

Buddha was considered to have enetered into an invisible state which 

can in no way be depicted in word or in form. Just prior to his attaining 

Nirvana, in the Sala grove of Kusinagara, the Buddha spoke to His 

disciples to the following effect: “Do not wail saying ‘Our Teacher has 

pased away, and we have no one to follow.’ What I have taught, the 

Dharma (ideal) with the disciplinary (Vinaya) rules, will be your 

teacher after my departure. If you adhere to them and practice them 

uninterruptedly, is it not the same as if my Dharma-body (Dharmakaya) 

remained here forever?” In spite of these thoughtful instructions some 

of his disciples were expressing a dissenting idea even before his 

funeral. It was natural, therefore, for the mindful elders to think of 

calling a council of elders in order to preserve the orthodox teaching of 

the Buddha. They consulted King Ajatasatru who at once ordered the 

eighteen monasteries around his capital to be repaired for housing the 

members of the coming Council of Rajagriha. When the time arrived 

five hundred selected elders met together. Ananda rehearsed the 

Dharmas (sutras) while Upali explained the origin of each of the 

Vinaya rules. There was no necessity of rehearsing the Vinaya rules 

themselves since they had been compiled during the Buddha’s lifetime 

for weekly convocation for confessions. At the council a fine collection 

of the Dharma and the Vinaya was made, the number of Sutras was 

decided, and the history of the disciplinary rules was compiled. The 

result of the elders’ activity was acknowledged as an authority by those 

who had a formalistic and realistic tendency. There were, however, 

some who differed from them in their opinion. Purana, for instance, 

was skilled in preaching. Purana was in a bamboo grove near Rajagriha 

during the council, and, being asked by some layman, is said to have 

answered: “The council may produce a fine collection. But I will keep 

to what I heard from my teacher myself. So we may presume that there 

were some who had idealistic and free-thinking tendencies. 

Moksha means the escaping from bonds and the obtaining of 

freedom, freedom from transmigration, from karma, from illusion, from 

suffering of the burning house in the three realms (lokiya). According 

to Buddhism, deliverance means deliverance from all the trammels of 

life, the bondage of the passion and reincarnation. Thus, moksha also 

denotes nirvana. Moksha can be achieved in dhyana-meditation. Zen 
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practitioners should always remember that in Buddhism, it is not the 

Buddha who delivers men, but he teaches them to deliver themselves, 

even as he delivered himself. According to the Sangiti Sutta in the 

Long Discourses of the Buddha, there are five bases of deliverance. 

The first base of deliverance: Here, the teacher or a respected fellow-

disciple teaches a monk Dhamma. Anh he receives the teaching, he 

gains a grasp of both the spirit and the letter of the teaching. At this, joy 

arises in him, and from this joy, delight; and by this delight his sense 

are calmed, he feels happiness as a result, and with this happiness his 

mind is established. The second base of deliverance: Here a monk who 

has not heard the teaching, but in the course of teaching Dhamma to 

others he has learnt it by heart as he has heard it. At this, joy arises in 

him, and from this joy, delight; and by this delight his senses are 

calmed, he feels happiness as a result, and with this happiness his mind 

is established. The third base of deliverance: Here a monk who has not 

heard the teaching, but as he is chanting the Dhamma, joy arises in 

him, and from this joy, delight; and by this delight his senses are 

calmed, he feels happiness as a result, and with this happiness his mind 

is established. The fourth base of deliverance: Here a monk who has 

not heard the teaching from a teacher or a respected fellow-disciple; 

nor has he taught the Dhamma; nor has he chanted the Dhamma; but 

when he applies his mind to the Dhamma, thinks and ponders over it 

and concentrates his attention on it, joy arises in him, and from this joy, 

delight; and by this delight his senses are calmed, he feels happiness as 

a result, and with this happiness his mind is established. The fifth base 

of deliverance: Here a monk who has not heard the teaching from a 

teacher or a respected fellow-disciple; nor has he taught the Dhamma; 

nor has he chanted the Dhamma; nor has he thought or pondered over 

the Dhamma; but when he has properly grasped some concentration-

sign (samadhi-nimittam), has well considered it, applied his mind to it 

(supadharitam), and has well penetrated it with wisdom 

(suppatividdham-pannaya). At this, joy arises in him, and from this joy, 

delight; and by this delight his senses are calmed, he feels happiness as 

a result, and with this happiness his mind is established. 
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V. Buddhism: The Stream of Liberation: 

To say that Buddhism is the stream of liberation is not exaggerated 

at all, for once having entered this stream and tasted liberation, we will 

not return, we will have gone beyond wrongdoing and wrong 

understanding. Our mind will have turned, will have entered the 

stream, and it will not be able to fall back into suffering again. How 

could it fall? It has given up unskillful actions because it sees the 

danger in them and can not again be made to do wrong in body or 

speech. It has entered the Way fully, knows its duties, knows its work, 

knows the Path, knows its own nature. It lets go of what needs to be let 

go of and keep letting go without doubting. But it is best not to speak 

about these matters too much. We’d better to begin practice without 

delay. Do not hesitate, just get going. Buddhist cultivators should 

always remember the reasons why we have demonic obstructions. 

They occur when our nature is not settled. If our nature were stable, it 

would be lucid and clear at all times. When we inwardly observe the 

mind, yet there is no mind; when we externally observe the physical 

body, yet there is no physical body. At that time, both mind and body 

are empty. And we have no obstructions when observing external 

objects (they are existing, yet in our eyes they do not exist). We reach 

the state where the body, the mind, and external objects, all three have 

vanished. They are existing but causing no obstructions for us. That is 

to say we are wholeheartely following the principle of emptiness, and 

the middle way is arising from it. In the middle way, there is no joy, no 

anger, no sorrow, no fear, no love, no disgust, and no desire. When we 

contemplate on everything, we should always remember that internally 

there are no idle thoughts, and externally there is no greed. Both the 

body and mind are all clear and pure. When we contemplate on things, 

if we are delighted by pleasant states and upset by states of anger, we 

know that our nature is not settled. If we experience greed or disgust 

when states appear, we also know that our nature is not settled. Devout 

Buddhists should always remember that we should be happy whether a 

good or bad state manifests. Whether it is a joyful situation or an evil 

one, we will be happy either way. This kind of happiness is true 

happiness, unlike the happiness brought about by external situations. 

Our mind experiences boundless joy. We are happy all the time, and 

never feel any anxiety or affliction. Devout Buddhists should always 
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remember about the three unattainable mind: the mind of the past is 

unattainable, the mind of the present is unattainable, and the mind of 

the future is unattainable. Thus, when a situation arises, deal with it, 

but do not try to exploit it. When the situation is gone, it leaves no 

trace, and the mind is as pure as if nothing happens. In conclusion, what 

can we call Buddhism if we don't call it the stream of liberation? 

 

VI. A Real Cultivation of Buddhist Teachings Will Help 

Practitioners Reach Emancipation In This Very Life: 

All the Buddha’s teachings recorded in the Pali Canon are aimed at 

liberating human beings’ sufferings and afflictions in this life. They 

have a function of helping human beings see the way to make arise the 

skilful thought, to release the opposite evil thought controlling their 

mind. For example, the five meditative mental factors releasing the 

five hindrances; compassion releasing ill-will; detachment or 

greedilessness releasing greediness; wisdom releasing illusion; 

perception of selflessness, impermanence and suffering releasing 

perception of selfishness, permanence and pleasure, and so on. The 

Pure Land Sect believes that during this Dharma-Ending Age, it is 

difficult to attain enlightenment and emancipation in this very life if 

one practices other methods without following Pure Land at the same 

time. If emancipation is not achieved in this lifetime, one’s crucial 

vows will become empty thoughts as one continues to be deluded on 

the path of Birth and Death. Devoted Buddhists should always be very 

cautious, not to praise one’s school and downplay other schools.  

Devoted Buddhists should always remember that we all are Buddhists 

and we all practice the teachings of the Buddha, though with different 

means, we have the same teachings, the Buddha’s Teachings; and the 

same goal, emancipation and becoming Buddha. In the Forty-Two 

Sections Sutra, the Buddha said: “Those who follow the Way are like 

floating pieces of woods in the water flowing above the current, not 

touching either shore and that are not picked up by people, not 

intercepted by ghosts or spirits, not caught in whirlpools, and that which 

do not rot. I guarantee that these pieces of wood will certainly reach 

the sea. I guarantee that students of the Way who are not deluded by 

emotional desire nor bothered by myriad of devious things but who are 

vigorous in their cultivation or development of the unconditioned will 
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certainly attain the way.” For left-home people, basically speaking, all 

teachings of the Buddha are aimed at releasing human beings’ troubles 

in this very life. They have a function of helping an individual see the 

way to make arise the wholesome thoughts to release the opposite evil 

thoughts. For example, meditation helps releasing hindrances; fixed 

mind  releasing scattered minds that have controlled human minds 

since the beginninglessness; compassion releasing ill-will; detachment 

or greedilessness releasing greediness; the perceptions of selflessness 

and impermanence releasing the concepts of “self” and “permanence”; 

wisdom or non-illusion releasing illusion, and so on.  However, the 

cultivation must be done by the individual himself and by his effort 

itself in the present. As for laypeople, the Buddha expounded very 

clearly in the Sigalaka Sutta: not to waste his materials, not to wander 

on the street at unfitting times, not to keep bad company, and not to 

have habitual idleness, not to act what is caused by attachment, ill-will, 

folly or fear. In the Five Basic Precepts, the Buddha also explained 

very clearly: not taking life, not taking what is not given, not 

committing sexual misconduct, not lying, and not drinking intoxicants. 

Besides, laypeople should have good relationships of his fmaily and 

society: between parents and children, between husband and wife, 

between teacher and student, among relatives and neighbors, between 

monks, nuns, and laypeople, between employer and employee. These 

relationships should be based on human love, loyalty, gratitude, 

sincerity, mutual acceptance, mutual understanding, and mutual 

repsect. If left-home people and laypeole can practice these rules, they 

are freed from sufferings and afflictions in this very life. 

 

(C) The Goal of Buddhist Cultivation: 

To Reach the Shore of Enlightenment & Emancipation  

 

I. To Reach Enlightenment and Emancipation: 

Enlightenment is a complete and deep realization of what it means 

to be a Buddha. In Buddhism, enlightenment is achieving a complete 

and deep realization of what it means to be a Buddha and how to reach 

Buddhahood. While emancipation or moksha means the escaping from 

bonds and the obtaining of freedom, freedom from transmigration, from 
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karma, from illusion, from suffering of the burning house in the three 

realms (lokiya). Practitioners should always remember that instead of 

wanting enlightenment and emancipation, we should try fix our mind 

for it is very important for any practitioners to fix the mind. The more 

we want enlightenment, the further away it will be. If we want to find a 

good place to practice meditation, no place we find will be good 

enough. But if in anywhere we can cut off all thinking and return to 

beginner’s mind, that itself will be a wonderful enlightenment for a 

Zen practitioner. If we can keep true empty mind, then any place we 

are is Niravana. So true Buddhist practitioners must strongly keep a 

closed mouth; and we must only learn from the blue sky, the white 

clouds, the deep quiet mountains, and the noisy cities. They are just 

like this. That is our true great teacher. Devout Buddhists should first 

kill our strong self and find clear mind all the time, then talk about 

helping all people from sufferings and afflictions. Practitioners should 

always remember that we should not desire to achieve anything, even 

the attainment of enlightenment or emancipation. The very desire to be 

free or to be enlightened will be the desire that prevents our freedom. 

We can try as hard as we wish, practice ardently night and day, but if 

we still have a desire to achieve something, we will never find peace. 

Why? Because real wisdom never arises from desires. So, all 

practitioners need to do is to simply let go everything. Simply watch 

the body and the mind mindfully, and do not try to achieve anything, 

even the enlightenment or the emancipation. Never stop paying 

attention to what is happening in our body and mind; and do not 

concern about our progress. Let’s pay close attention to what is 

happening in our body and mind, then we will naturally see. 

Remember, the more we pay attention, the more we will see. And 

remember, the truth cannot be unfolded when there are still clusters of 

cloud, even a small cluster of emancipation cloud. Furthermore, the 

immediate, un-reflected grasp of reality, without affective 

contamination and intellectualization, the realization of the relation of 

oneself to the Universe. This new experience is a repetition of the pre-

intellectual, immediate grasp of the child, but on a new level, that the 

full development of man’s reason, objectively, individuality. While the 

child’s experience, that of immediacy and oneness, lies before the 

experience of alienation and the subject-object split, the enlightenment 
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experience lies after it. Practitioners should always remember that the 

core of Buddhism is a doctrine of salvation. The need for it arises from 

the hopelessly unsatisfactory character of the world in which we find 

ourselves. Buddhists always take an extremely gloomy view of the 

conditions in which we have the misfortune to live. It is particularly the 

impermanence of everything in and around us that suggests the 

worthlessness of our worldly aspirations which in the nature of things 

can never lead to any lasting achievement or abiding satisfaction. In 

the end death takes away everything we managed to pile up and parts 

us from everything we cherished. In order to reach enlightenment and 

emancipation, first of all, practitioners should cultivate or practice 

mental training which is carried out for three distinct, but 

interconnected, purposes. Cultivation of meditation aims at a 

withdrawal of attention from its normal preoccupation with constantly 

changing sensory stimuli and ideas centred on oneself. It aims at 

effecting a shift of attention from the sensory world to another, subtler 

realm, thereby calming the turmoils of the mind. Sense-based 

knowledge is as inherently unsatisfactory as a sense-based life. 

Sensory and historical facts as such are uncertain, unfruitful, trivial, and 

largely a matter of indifference. Only that is worth knowing which is 

discovered in meditation, when the doors of senses are closed. The 

truth of this holy religion must elude the average worldling with his 

sense-based knowledge, and his sense-bounded horizon. It aims at 

penetrating into the suprasensory reality itself, at roaming about among 

the transcendental facts, and this quest leads it to Emptiness, the 

ultimate reality. 

 

II. In Buddhist Point of View Non-Attachment & Letting Go 

Means Emancipation: 

Our world is a world of desire. Every living being comes forth from 

desire and endures as a combination of desires. We are born from the 

desires of our father and mother. Then, when we emerge into this 

world, we become infatuated  with many things, and become ourselves 

well-springs of desire. We relish physical comforts and the enjoyments 

of the senses. Thus, we are strongly attached to the body. But if we 

consider this attachment, we will see that this is a potential source of 

sufferings and afflictions. For the body is constantly changing. We wish 
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we could remain alive forever, but moment after moment the body is 

passing from youth to old age, from life to death. We may be happy 

while we are young and strong, but when we contemplate sickness, old 

age, and the ever present threat of death, anxiety overwhelms us. Thus, 

we seek to elude the inevitable by evading the thought of it. The lust 

for life and the fear of death are forms of attachment. We are also 

attached to our clothes, our car, our storied houses, and our wealth. 

Besides, we are also attached to memories concerning the past or 

anticipations of the future.  

According to the Vajra Sutra, the Buddha taught: “Anything with 

shape or form is considered a “dharma born of conditions.” All things 

born of conditions are like dreams, illusory transformations, bubbles of 

foam, and shadows. Like dewdrops and lightning, they are false and 

unreal. By contemplating everything in this way, we will be able to 

understand the truth, let go of attachments, and put an end to random 

thoughts.”  

   “All things born of conditions are like dreams, 

     Like illusions, bubbles, and shadows; 

     Like dewdrops, like flashes of lightning: 

      Contemplate them in these ways.” 

According to the Sutra In Forty-Two Sections, Chapter 18, the 

Buddha said: “My Dharma is the mindfulness that is both mindfulness 

and no-mindfulness. It is the practice that is both practice and non-

practice. It is words that are words and non-words. It is cultivation that 

is cultivation and non-cultivation. Those who understand are near to it; 

those who are confused are far from it indeed. The path of words and 

language is cut off; it cannot be categorized as a thing. If you are off 

(removed) by a hair’s breadth, you lose it in an instant.” 

According to Buddhism, in many aspects of life, letting go  and 

non-attachment means emancipation. Non-attachment or letting go 

means emancipation. Letting-go in Buddhism means to renounce things 

that belong to the worldly world. Basically, renunciation is the 

recognition that all existence is permeated by suffering. When you 

realize this, it leads to what we might call a turning point. That is to 

say, the realization that all of common life is permeated by suffering 

causes us to look for something more or something different, something 

which is absent of sufferings and afflictions. In Buddhism, we have 
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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. A basic 

teaching of the Buddha on how to calm and rein in the “monkey” mind. 

When we feel asleep, just lie down in a quiet place, put the lights out 

and let go our minds and bodies. Practioners do everything with a mind 

that lets go. Do not expect any praise or reward. If we let go a little, we 

will have a little peace. If we let go a lot, we will have a lot of peace. 

If we let go completely, we will know complete peace and freedom. 

Buddhism goes a little further to encourage its devotees to practice 

‘Equanimity,’ or ‘Upeksa’, for this is one of the most important 

Buddhist virues.  

Upeksa refers to a state that is neither joy nor suffering but rather 

independent of both, the mind that is in equilibrium and elevated above 

all distinctions. In fact, after a short period of time of practicing 

renunciation, we are able to eliminate the troublesome and illusory “I” 

as well as all artificial worries. Practitioners should always have this 

attitude ‘Looking but not seeing, hearing but not listening, smelling but 

not noticing the scent.’ Why is it described as ‘looking, but not seeing?’ 

Because the person is returning the light to shine within, and 

introspecting. Why is it ‘hearing, but not listening?’ Because he is 

turning the hearing to listen his own nature. Why does it say, ‘smelling, 

but not noticing the scent?’ Because he has gathered back his body and 

mind, and is not disturbed any longer by scent. At this time, the 

cultivator’s eyes contemplate physical forms, but the forms do not exist 

for him. His ears hears sounds, but the sounds do not exist for him. His 

nose smells scents, but those scents do not exist for him. His tongue 

tastes flavors, but for him, those flavors do not exist. His body feels 

sensations, but does not attach itself to those sensations. His mind 

knows of things, but does not attach to them. Equanimity is not an 

intellectual concept, nor is it another thought to play with in our mind. 

It is a state of mind, a specific quality of consciousness or awareness to 

be attained through cultivation. In order to obtain equanimity, we have 

to exert a great deal of effort to cultivate on it, we have to train our 
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mind and transform our basic attitude towards others. Equanimity does 

not only mean to renounce the material world, but it also means not to 

develop attachment, nor aversion towards anybody. There is no room 

for biased views or unequality in the mind of equanimity. A person 

with the mind of equanimity will take this unbiased views and equality 

that he has towards both friends and unknown people. If after a period 

of time of cultivation on the mind of equanimity, our feeling of 

attachment to our friends, aversion to our enemy and indifferent to 

unknown people will gradually fade away. This is the sign of progress 

in our cultivation. Sincere Buddhists should always remember that the 

mind of equanimity does not mean becoming indifferent to everyone, 

but it is a mind of equality and unbiased views towards anyone. 

Equanimity, or letting go, or Upeksa is one of the seven 

Bodhyangas. The Buddha taught: “If one wishes to penetrate into the 

profound realm of liberation of the Maha-Bodhisattvas, Buddhists must 

first be able to let go of all of the five desires of ordinary people.” 

According to the Vimalakirti Sutra, when Manjusri Bodhisattva called 

on to enquire after Upasaka Vimalakirti’s health, Manjusri asked 

Vimalakirti about “Upeksa”. Manjusri asked Vimalakirit: “What should 

be relinquish (upeksa) of a Bodhisattva?” Vimalakirti replied: “In his 

work of salvation, a Bodhisattva should expect nothing (i.e. no 

gratitude or reward) in return.” Abandonment is one of the most 

important entrances to the great enlightenment; for with it, we can turn 

away from the five desires. Equanimity is a basic teaching of the 

Buddha on how to calm and rein in the “monkey” mind. When we feel 

asleep, just lie down in a quiet place, put the lights out and let go our 

minds and bodies.  

Zen masters Ekido and Tanzan were on a journey to Kyoto. When 

they approached the river side, they heard a girl’s voice calling for 

help. When they arrived they saw a young pretty girl, stranded in the 

river. Ekido immediately jumped down the river and carried the girl 

safely to the other side where, together with Tanzan, he continued his 

journey. As the sun began to set, and they made arrangements to settle 

down for the night, Tanzan could no longer contain himself and blurted 

out: “How could you pick up that girl? Do you remember that we are 

not allowed to touch women?” Ekido replied immediately: “I only 

carried the girl to the river bank, but you are still carrying her.”      
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Equanimity, one of the most important Buddhist virues. Upeksa refers 

to a state that is neither joy nor suffering but rather independent of 

both, the mind that is in equilibrium and elevated above all distinctions. 

On the contrary, to give rein to one’s emotion means to surrender one’s 

heedlessnesses. In Buddhism, we have always been hearing about 

letting go and not clinging to anything. What does the Buddha mean on 

letting go? He means in daily activities, no way we can let go 

everything. We have to hold on things; however, try not to cling to 

them. For example, we try to make money for our living expenses, but 

not try to cling on making a lot of money to accumulate regardless of 

the means of making the money. Practioners do everything with a mind 

that lets go. Do not expect any praise or reward. If we let go a little, we 

will have a little peace. If we let go a lot, we will have a lot of peace. 

If we let go completely, we will know complete peace and freedom. In 

the Dharmapada Sutra, the Buddha taught: “Craving grows like a 

creeper which creeps from tree to tree just like the ignorant man 

wanders from life to life like a fruit-loving monkey in the forest 

(Dharmapada 334). Self-conquest is, indeed, better than the conquest 

of all other people. To conquer onself, one must be always self-

controlled and disciplined one’s action. By sustained effort, 

earnestness, temperance and self-control, the wise man may make for 

himself an island which no flood can overwhelm (Dharmapada 25).” 

According to Buddhism, practitioners reach a real emancipation 

when their attitude of detachment really means to give up, forget, do 

not attach any importance for what they have done for the benefit of 

others. In general, we feel proud, self-aggrandized when we do 

something to help other people. Quarrels, conflicts, or clashes between 

men or groups of men are due to passions such as greed or anger 

whose source can be appraised as self-attachment or dharma-

attachment. The Buddha taught that if there is someone who misjudges 

us, we must feel pity for him; we must forgive him in order to have 

peace in our mind. The Bodhisattvas have totally liberated themselves 

from both self-attachment and dharma-attachment. When people enjoy 

material or spiritual pleasures, the Bodhisattvas also rejoice, from their 

sense of compassion, pity, and inner joy. They always consider human 

beings as their benefactors who have created the opportunities for them 

to practice the Four Immeasurable Minds on their way to 
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Enlightenment. In terms of the Immeasurable Detachment, the 

Bodhisattvas consider all men equal, the clever as the stupid, 

themselves as others, they do everything as they have done nothing, 

say everything as they have said nothing, attain all spiritual levels as 

they have attained nothing.   

A basic teaching of the Buddha on how to calm and rein in the 

“monkey” mind. When we feel asleep, just lie down in a quiet place, 

put the lights out and let go our minds and bodies. The state of mental 

equilibrium in which the mind has no bent or attachment, and neither 

meditates nor acts, a state of indifference. Equanimity, one of the most 

important Buddhist virues. Upeksa refers to a state that is neither joy 

nor suffering but rather independent of both, the mind that is in 

equilibrium and elevated above all distinctions. In Buddhism, we have 

always been hearing about letting go and not clinging to anything. 

What does the Buddha mean on letting go? He means in daily 

activities, no way we can let go everything. We have to hold on things; 

however, try not to cling to them. For example, we try to make money 

for our living expenses, but not try to cling on making a lot of money to 

accumulate regardless of the means of making the money. Practioners 

do everything with a mind that lets go. Do not expect any praise or 

reward. If we let go and have non-attachment a little, we will have a 

little liberation. If we let go and have non-attachment a lot, we will 

have a lot of liberation. If wecompletely let go and have non-

attachment , we will know complete liberation. 

After the Buddha realized all nature of life and human suffering in 

life; all living beings kill one another to survive, and that is a great 

source of suffering, Crown Prince Siddhattha stopped enjoying worldly 

pleasures. Furthermore, he himself saw an old man, a sick man, and a 

corpse that led him to ponder why it was; he also felt unsettled by these 

sights. Clearly, he himself was not immune to these conditions, but was 

subject to the inevitable succession of old age, sickness and death. 

Thus He thought of leaving the world in search of truth and peace. In 

the silence of that moonlit and breezy night (it was the full-moon day 

of July) such thoughts as these arose in him “Youth, the prime of life 

ends in old age and man’s senses fail him at a time when they are most 

deeded. The health is weakened when diseases suddenly creeps in. 

Finally death comes, sudden perhaps and unexpected, and puts an end 
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to this brief span of life. Surely there must be an escape from this 

unsatisfactoriness, from aging and death.” Then, at the age of twenty-

nine, in the flower of youthful manhood, on the day Princess Yasodara 

had given birth to Rahula, Prince Siddhartha Gotama, discarding and 

disdaining the enchantment of the royal life, scorning and spurning joys 

that most young people yearn for, the prince renounced wife and child, 

and a crown that held the promise of power and glory. He cut off his 

long locks of hair with his sword, doffed his royal robes, and putting on 

a hermit’s robe retreated into forest solitude to seek solution to those 

problems of life that so deeply stirred his mind. He became a penniless 

wandering ascetic to struggle for enlightenment. First He sought 

guidance from two famous sages at the time, Alara Kalama and 

Uddaka Ramaputta, hoping that they, being famous masters of 

meditation, would teach him all they know, leading him to the heigths 

of concentrative thought. He practiced concentration and reached the 

highest meditative attainments, but was not satisfied with anything less 

than a Supreme Enlightenment. These teachers’ range of knowledge 

and experience, however, was insufficient to grant him what he so 

earnestly sought. Though both sages asked him to stay to teach their 

followers, he declined and left. He continued to practice many 

penances and underwent much suffering. He practiced many forms of 

severe austerity. However, he got no hope after six years of torturing 

his body so much that it was reduced to almost a skeleton. He changed 

his method as his penances proved useless. He gave up extremes and 

adopted the Middle Path and became a Buddha at the age of 35. It is 

extremely important to remember that renunciation in Buddhism is 

never caused by despair in the ordinary course of life. As for the 

Buddha, he enjoyed the greatest possible happiness and privilege 

known in his day; however, he recognized the suffering inherent in 

sentient existence, and realized that, no matter how much we may 

indulge ourselves in pleasures of the sense, eventually we must face 

the realities of old age, sickness, and death. In short, renunciation in 

Buddhism means to renounce the worldly pleasures (which will 

eventually cause sufferings and afflictions) to seek the truth of life 

which is absent of greed, anger and ignorance, so that we can obtain a 

life of eternal happiness. 
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According to Buddhist tradition, there are seven abandonments or 

riddences: First, cherishing none and nothing. Second, no relations with 

others. Third, riddance of love and hate. Fourth, riddance of anxiety 

about the salvation of others. Fifth, riddance of the clinging of form. 

Sixth, giving to others. Seventh, benefitting others without hope of 

return. According to the Flower Adornement Sutra, Chapter 27, there 

are ten kinds of nonattachment of Great Enlightening Being. Great 

enlightening beings abide in the concentration of the differentiated 

bodies of all sentient beings can attain ten kinds of non-attachment: 

First, non-attachment in all lands. Second, non-attachment in all places. 

Third, non-attachment in all times. Fourth, non-attachment in respect to 

all beings. Fifth, non-attachment in respect to all phenomena. Sixth, 

non-attachment in respect in respect to all Enlightening Beings. 

Seventh, non-attachment in respect to all Enlightening Beings’ vows. 

Eighth, non-attachment in respect to all concentrations. Ninth, non-

attachment in respect to all Buddhas. Tenth, non-attachment in respect 

to all the stages of enlightenment. Enlightening Beings who abide by 

these can quickly overturn all concepts and attain supreme pure 

wisdom: Non-attachment to all worlds; non-attachment to all sentient 

beings; non-attachment to all phenomena; non-attachment to all 

actions; non-attachment to all roots of goodness; non-attachment to all 

place of birth; non-attachment to all vows; non-attachment to all 

practices; non-attachment to all Enlightening Beings; non-attachment to 

all Buddhas. Also according to the Flower Adornment Sutra, Chapter 

38, there are ten kinds of equanimity of Great Enlightening Beings: 

First, Equanimity in accumulating all virtues. Second, Equanimity in 

undertaking all different vows. Third, Equanimity in regard to all living 

beings. Fourth, Equanimity in regard to the consequences of actions of 

all living beings. Fifth, Equanimity in regard to all phenomena. Sixth, 

Equanimity in regard to all pure and defiled lands. Seventh, Equanimity 

in regard to understandings of all sentient beings. Eighth, Equanimity in 

regard to nonconceptualization of all practices. Ninth, Equanimity in 

regard to the nondifference of all Buddhas’ powers. Tenth, Equanimity 

in regard the wisdom of all Buddhas. Enlightening beings rest in these 

will attain the supreme great equanimity of Buddhas. 
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III. In Buddhist Point of View, Practitioners Will Surely Reach 

the Shore of Enlightenment & Emancipation If They Try to 

Practice Buddhist Teachings:  

As mentioned above, enlightenment can suddenly appear to a lot of 

people, but getting out of this shore or the final emancipation, the 

highest goal in Buddhism, is not attained at once. It is a gradual 

process, a gradual training. First of all, practitioners should try to 

cultivate to liberate or release from suffering through knowledge of the 

cause of sufering and the cessation of suffering, through realization of 

the four noble truths to eliminate defilements. Then, try to extinct all 

illusions and pasions. It is liberation from the karmic cycle of life and 

death and the realization of nirvana. On the way of getting away from 

this shore, practitioners cannot accomplish without letting go the 

bruden of vain materials by practicing broad charity. As the discourses 

often point out mental purity is gained after a thorough training in 

virtuous behavior. Mental purity and attainments are not possible 

without moral purity. The Buddha exhorts his disciples first to establish 

themselves in virtue or moral habits before entering on the path of 

meditation and wisdom. Hence the need to start from the very 

beginning. The starting point in the Dispensation of the Buddha is sila, 

virtuous behavior. Standing on the firm ground of sila one should 

endeavor to master the fickle mind. Besides, the Buddha also pointed 

out that practicing the six paramitas will lead the practitioners to cross 

over from the shore of the unenlightened to the dock of enlightenment. 

According to Buddhism, this shore is the shore of the samsara of 

reincarnation. The other shore is beyond the shore of the stream of 

transmigration, or in other words, the shore of nirvana. The other shore 

is the state of emancipation or beyond the realm of samsara. This shore 

is also called Saha which means the shore of sufferings and afflictions; 

it also means the shore of worries, binding, unable to be free and 

liberated. Saha World is the world of endurance refers to our world 

which is filled with sufferings and affections, yet gladly enjoyed and 

endured by its inhabitants. The worldly world is full of storm, conflict, 

hatred and violence. The world in which we live is an impure field, and 

Sakyamuni is the Buddha who has initiated its purification. People in 

this world endure many sufferings stemming from three poisons of 

greed, anger and delusion as well as earthly desires. The Saha World is 
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filled with dirt, rocks, thorns, holes, canyons, hills, cliffs. There are 

various sufferings regarding thirst, famine, hot, and cold. The people in 

the Saha World like wicked doctrines and false dharma; and do not 

have faith in the proper dharma. Their lives are short and many are 

fraudulent. Kings and mandarins, although already have had lands to 

govern and rule, are not satisfied; as they become greedy, they bring 

forces to conquer other countries causing innocent people to die in 

vain. In addition, there are other infinite calamities such as droughts, 

floods, loss of harvest, thirst, famine, epidemics, etc. As for this Saha 

World, the favorable circumstances to cultivate in peace and 

contenment are few, but the unfavorable conditions of afflictions 

destroying path that are rather losing Bodhi Mind they developed in the 

beginning. Moreover, it is very difficult to encounter a highly virtuous 

and knowledgeable advisor. According to the Buddha, the planet in 

which we are currently living is called Virtuous Southern Continent. It 

is situated to the south of Mount Sumeru and is just a tiniest part of the 

Great World System of the Saha World in which Sakyamuni Buddha is 

the ruler.  

Meanwhile, the other shore is the the shore of deliverance from all 

the trammels of life, the bondage of the passion and reincarnation. The 

other shore is the the shore of final emancipation or liberation, eternal 

liberation, release from worldly existence or the cycle of birth and 

death. Emancipation means the escaping from bonds and the obtaining 

of freedom, freedom from transmigration, from karma, from illusion, 

from suffering of the burning house in the three realms (lokiya). In 

order to be able to reach the other shore, Buddhists have no other 

choices nut to follow the path of the Buddha. As mentioned above, the 

other shore is the shore of enlightenment. That is to say we must know 

and understand things we can in this world. Buddhiboddhavya also 

means knowing and knowable. To enlighten means to awaken in 

regard to the real in contrast to the seeming, as to awake from a deep 

sleep. To enlighten also means to realize, to perceive, or to apprehend 

illusions which are harmful to good deeds, or the intuitive awareness or 

cognition of the Dharma-Nature, the realization of ultimate reality. The 

concept of “Bodhi” in sanskrit has no equivalent in Vietnamese nor in 

English, only the word “Loùe saùng,” “Böøng saùng,” or “Enlightenment is 

the most appropriate term for it. A person awakens the true nature of 
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the all things means he awakens to a nowness of emptiness. The 

emptiness experienced here here is no nihilistic emptiness; rather it is 

something unperceivable, unthinkable, unfeelable for it is endless and 

beyond existence and nonexistence. Emptiness is no object that could 

be experienced by a subject, a subject itself must dissolve in it (the 

emptiness) to attain a true enlightenment. In real Buddhism, without 

this experience, there would be no Buddhism. Enlightenment is the 

most intimate individual experience and therefore cannot be expressed 

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

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

this only tentatively. The one who has had it understands readily 

enough when such indication are given, but when we try to have a 

glimpse of it through the indices given we utterly fail. In Zen, the term 

“enlightenment” is used for direct apprehension of truth. It literally 

means “seeing nature,” and is said to be awareness of one’s true nature 

in an insight that transcends words and conceptual thought. It is equated 

with “Satori” in some Zen contexts, but in others “kensho” is described 

as an initial awakening that must be developed through further training, 

while “satori” is associated with the awakening of Buddhas and the 

patriarchs of Zen. Enlightenment also means to see the nature, or 

awakening, or seeing into your True-nature and at the same time 

seeing into the ultimate nature of the universe and all things (This is 

another way of speaking of the experience of enlightenment or self-

realization. Awakening to one’s true nature and hence of the nature of 

all existence). It is the sudden realization that “I have been complete 

and perfect from the very beginning. How wonderful, hoe miraculous!” 

If it is true awakening, its substance will always be the same for 

whoever experiences it, whether he be the Sakyamuni Buddha, the 

Amitabha Buddha, or any one of you. But this does not mean that we 

can all experience awakening to the same degree, for in the clarity, the 

depth, and the completeness of the experience there are great 

difference.  

According to Buddhism, the other shore is simply the shore of 

enlightenment and emancipation. According to Japanese Buddhism, 

“Satori” is a Japanese term for “Awakening.” In Japanese, it literally 

means “to know.” In Zen, this refers to non-conceptual, direct 

apprehension of the nature of reality, because it is said to transcend 
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words and concepts. It is often equated with another term “Chien-

Hsing” in Chinese, both of which signify the experience of awakening 

to truth, but which are not considered to be the end of the path; rather, 

the experience must be deepened by further meditation training. In 

Zen, the state of satori means the state of the Buddha-mind or 

consciousness of pure consciousness itself. However, go back to the 

time of the Buddha, Prince Siddhartha, beneath the Bodhi Tree, 

attained Anuttara-Samyak-Sambodhi. What did he attain? Very simple, 

He attained the Truth, the Eternal Truth. The Four Noble Truths and 

the Eightfold Noble Path are what the Buddha found. Devout Buddhists 

who want to attain the same peace and happiness, have no other route 

but cultivating in accordance with these Truths. That is to say, we must 

learn about these Truths and walk the Path the Buddha showed. As the 

Buddha told his disciples: “All I did can be done by every one of you; 

you can find Nirvana and attain joy and happiness any time you give up 

the false self and destroy the ignorance in your minds.” 

Some people say that just turning your head is the other shore or 

just letting go is not far from enlightenment. However, Enlightenment 

in Buddhism is not that simple, it means we must strive to cultivate 

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

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

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

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

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

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

something, pursuing some goal. True enlightenment is dropping all 

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

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

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

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

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

very important in the Zen sects because theultimate goal of Zen 

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

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

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

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

Enlightenment is the whole of Zen. Zen starts with it and ends with it. 
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When there is no enlightenment, there is no Zen. Enlightenment is the 

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

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

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

certain awakening from the relative field of consciousness, a certain 

turning-away from the ordinary form of experience which characterizes 

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

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

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

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

through a complete change.  

 

IV. Wisdom of Emancipation of Reaching the Shore of 

Enlightenment & Emancipation: 

According to the Heart Sutra, when the Bodhisattva Avalokitesvara 

was cultivating the profound Prajnaparamita, he illuminated the Five 

Agrregates and saw that they were all empty, and crossed beyond all 

sufferings and afflictions. Therefore, we, devout Buddhists, who 

resolve to practice the profound Prajnaparamita, can also see that they 

are all empty. And we too, can cross beyond all sufferings and 

afflictions. But devout Buddhists should always remember the 

requirements for cultivating profound Prajna paramita are to avoid 

arrogance, for being arrogance is stupid; to avoid complacency, for 

being complacent is stupid; to always feel shame and remorse, for not 

feeling shame and remorse is stupid; to avoid exploiting situations, for 

exploiting situations is stupid; to avoid feelings of anger and hatred, for 

feelings of anger and hatred are stupid. Devout Buddhists should try 

their best to cultivate profound Prajna-paramita to be able to illimnate 

and shine through the fifty states of the skandha-demons in the Five 

Aggregates. Ten demonic states appear in each of the Aggregates of 

Form, Feelings, Thoughts, Activities, and Consciousness.  

According to the Avatamsaka Sutra, there is only one kind of 

paramita that is the Wisdom of Emancipation of Reaching the Other 

Shore or Prajna-Paramita Emancipation. One day, Sudhana asked 

Sucandra: “How does one come to the Prajna-paramita emancipation 

face to face? How does one get this realization?” Sucandra answered: 

“A man comes to this emancipation face to face when his mind is 
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awakened to Prajnaparamita and stands in a most intimate relationship 

to it; for then he attains self-realization in all that he perceives and 

understands.” Sudhana asked: “Does one attain self-realization by 

listening to the talks and discourses on Prajnaparamita?” Sucandra 

replied: “That is not so. Because Prajnaparamita sees intimately into 

the truth and reality of all things.” Sudhana asked: Is it not that thinking 

comes from hearing and that by thinking and reasoning one comes to 

perceive what Suchness is? And is this not self-realization?” Sucandra 

said: “That is not so. Self-realization never comes from mere listening 

and thinking. O son of a good family, I will illustrate the matter by 

analogy. Listen! In a great desert there are no springs or wells; in the 

spring time or summer time when it is warm, a traveller comes from 

the west going eastward; he meets a man coming from the east and 

asks him: '‘I am terribly thirsty, please tell mewhere I can find a spring 

and a cool refreshing shade where I may drink, bathe, rest, and get 

revived.’ The man from the east gives the traveller, as desired, all the 

information in detail, saying: ‘When you go further east the road 

divides itself into two, right and left. You take the right one, and going 

steadily further on you will surely come to a fine spring and a 

refreshing shade. Now, son of a good family, do you think that the 

thirsty traveller from the west, listening to the talk about the spring and 

the shady trees, and thinking of going to that place as quickly as 

possible, can be relieved of thirst and heat and get refreshed? Sudhana 

replied: “No, he cannot; because he is relieved of thirst and heat and 

gets refreshed only when, as directed by the other, he actually reaches 

the fountain and drinks of it and bathes in it." Sucandra added: “Son of 

a good family, even so with the Bodhisattva. By merely listening to it, 

thinking of it, and intellectually understanding it, you will never come 

to the realization of any truth. Son of a good family, the desert means 

birth and death; the man from the west means all sentient beings; the 

heat means all forms of confusion; thirst is greed and lust; the man 

from the east who knows the way is the Buddha or the Bodhisattva 

who, abiding in all-knowledge has penetrated into the true nature of al 

things and the reality of sameness; to quench the thirst and to be 

relieved of the heat by drinking of the refreshing fountain means the 

realization of the truth by oneself. Sucandra added: “O son of a good 

family, the realm of self-realization where all the wise ones are living 
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is free from materiality, fre from purities as well as from defilements, 

free from grasped and grasping, free from murky confusion; it is most 

excellently pure and in its nature indestructible; whether the Buddha 

appears on earth or not, it retains its eternal oneness in the 

Dharmadhatu. O son of a good family, the Bodhisattva because of this 

truth has disciplined himself in innumerable forms od austerities, and 

realizing this Reality within himself has been able to benefit all beings 

so that they find herein the ultimate abode of safety. O son of a good 

family, truth of self-realization is validity itself, something unique, 

reality-limit, the substance of all-knowledge, the inconceivable, non-

dualistic Dharmadhatu, and the perfection of emancipation.” Thus, to 

Prajnaparamita emancipation must be personally experienced by us, 

and that mere hearing about it, mere learning of it, does not help us to 

penetrate into the inner nature of Reality itself.  
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