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Preface

Until the last century the Buddha was probably the most influential
thinker in human history. His teaching prospered throughout the
subcontinent of India for more than 1500 years, and in that time it
changed and diversified at least as much as Christianity did in its first
1500 years in Europe. By the thirteenth century Ap, when the power of
Buddhism was broken in its original home, it had long since spread to
the Himalayas, East Asia, Central Asia, and Sri Lanka, and it was
making its way into South-East Asia. Buddhism’s history in those
regions was as complicated as it had already been in India.

I have not attempted to explain such a vast matter in this short book. |
have only recounted the life of the Buddha and described the genesis
and significance of his teaching. | have tried, however, to phrase this
account so the reader will be able to see why Buddhism moved so easily
across continents and survived so well through the centuries.
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Chapter 1
introduction

Among the ruins of Anuradhapura, the ancient capital of Sri Lanka,
there rests alone on a pedestal above the grass a seated image of the
Buddha in stone, slightly larger than life. The statue is conventional,
probably more than a thousand years old, of a type found throughout
Buddhist Asia. The legs are folded in meditation, the hands laid one
upon the other in the lap. Buddhists hold that it was in this posture,
seated beneath a tree more than 2500 years ago, that the Buddha
was awakened, attaining decisive knowledge of the human

condition and the unshakeable certainty that he was released from

its suffering.

In its excellence, however, the Anuradhapura image is far from
conventional. The back and head are disciplined and upright; but the
arms are relaxed and the face reposes in tranquillity. The figure seems
intelligent and serene, wed perfectly to the unmoving granite. Standing
before it an elderly English socialist told me that in the whole mess of
human history this at least - the statue and all it stands for - was
something of which we couid be proud. He said that he had no use for
religion, but that he felt he had unknowingly been a follower of the
Buddha all along.

An intensely private reflection, its disclosure prompted perhaps by the
power of the figure: but what is remarkable is that it should be found in
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The Buddha

so many others. Here, for example, is the anthropologist Claude Lévi-
Strauss, by no means a Buddhist, writing in a similar vein:

what have | learnt from the masters | have listened to, the philosophers |
have read, the societies | have investigated, and that very science in
which the West takes such pride? Simply a fragmentary lesson or two
which, if laid end to end, would add up to the meditations of the Sage at

the foot of his tree.

This testifies to the fascination the Buddha still holds for us. Is it
justified? What does an Oriental seer, born in the middle of the first
millennium before Christ among historical circumstances and a culture
so different from our own, have to offer such very modern thinkers? This
is the first question | have tried to answer.

And | have tried to answer it by writing a biography of the Buddha. That
this is a reasonable strategy is by no means obvious, for history is full of
figures whose significance lies very little in their personal lives and very
much in their teachings alone. But the Buddha is peculiar in this regard,
for his teaching and his life are intimately and inextricably mingled.

A brief biography

Let me illustrate this from traditional accounts of the Buddha’s life,
which have exerted tremendous influence over Buddhists and are now
widely available in European languages. The Buddha was born the son of
a king, and so grew up with wealth, pleasure, and the prospect of
power, all goods commonly desired by human beings. As he reached
manhood, however, he was confronted with a sick man, an old man,
and a corpse. He had lived a sheltered life, and these affected him
profoundly, for he realized that no wealth or power could prevent him
too from experiencing illness, old age, and death. He also saw a
wandering ascetic, bent on escaping these sufferings. Reflecting on
what he had seen, he reached the first great turning-point of his life:
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against the wishes of his family he renounced home, wife, child, and
position to become a homeless wanderer, seeking release from this

apparently inevitable pain.

For some years he practised the trance-like meditation, and later the
strenuous self-mortification, which were then current among such
wanderers, but he found these ineffective. So he sat down to reflect
quietly, with neither psychic nor physical rigours, on the common
human plight. This led to the second great change in his life, for out of
this reflection in tranquillity arose at last awakening and release. He had
‘done what was to be done’, he had solved the enigma of suffering.
Deriving his philosophy from his experience he then taught for forty-five
years, and his teaching touched most problems in the conduct of
human life. He founded an order of monks who were to free themselves
by following his example, and they spread his teaching abroad in the
world. He eventually died of mortal causes, like others, but unlike others
he was ‘utterly extinguished’ (parinibbuto), for he would never be
reborn to suffer again.

There are good reasons to doubt even this very compressed account,
but at least the outline of the life must be true: birth, maturity,
renunciation, search, awakening and liberation, teaching, death. This
biography, with the two marked transformations, the renunciation and
the awakening, gave the Buddha and his followers the dramatic plot
with which to illustrate their belief and the psychological and
philosophical model on which to found their thought. Dramatically the
action centres on spiritual changes achieved by heroic personal
application, while philosophically it centres on discoveries made within
the Buddha’s own mind and body.

Hence he said, ‘it is within this fathom-long carcass, with its mind and
its notions, that | declare there is the world, the origin of the world, the
cessation of the world, and the path leading to the cessation of the
world’ (S 1 62). Within these bounds what he suffered was suffered in

3
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The Buddha

common with all mortal beings. For all mortals, in his words, ‘birth is
suffering, ageing is suffering, sickness is suffering.” In his view these
inescapable and pressing facts were discoverable by anyone through
introspection into their own experience. Similarly the means of release
were available to everyone. The meditation methods which he
developed, for example, are based on such simple and available
phenomena as one’s own breathing. The morality he espoused was
founded in clear and practical principles derived from his own life. The
Buddha’s laboratory was himself, and he generalized his findings to
cover all human beings.

So the second question is, how did the Buddha change and develop? For
it is this development which is, in one way or another, the subject of his
philosophy. It is a question which has been of central concern to
Buddhists, and it is one which the Buddha himself frequently answered.
Sometimes he answered it directly by recounting part of his life.
Elsewhere he answered it indirectly by stating that if one did X, then the
following deleterious consequences would ensue, but if one did Y, then
the consequences would be wholesome and conducive to liberation.
Behind this lay the assumption that the Buddha knew this because he
had witnessed the alternatives. He required of himself, as of his monks,
adherence to one rule of evidence: ‘that which you affirm [must be] that
which you have realized, seen, known for yourself' (M 1265).

It does not follow from the autobiographical nature of the Buddha’s
philosophy, however, that an account of the Buddha alone would be
adequate to explain it. For despite his taste for solitude he was part of
his society and its history. He lived amid great and decisive social and
intellectual changes, changes whose fruits he inherited and to whose
further course he contributed substantially. His thought was
revolutionary, but it was a revolution which had already been in the
making for a long time. The image | have in mind is that of a wave of
change which built up slowly, over centuries, touching every aspect of
the lives of the ancient Indians. The Buddha was elevated to the crest of

4



this wave, and he enjoyed a wide view across human affairs. The
problem is to assess how much of his vision he owed to his elevation, to
his position in history and to the work of his predecessors and
contemporaries, and how much to the keenness of his own sight.

The sources

What evidence do we possess to recount the life and circumstances of a
man who lived 2500 years ago? For the life of the Buddha we rely almost
entirely on the Buddhist scriptures, preserved in many oriental
languages, which have at least the advantage of being very extensive.
Those portions which are oldest and which most narrowly concern the
Buddha, the Basket of Discourses (Suttapitaka) and the Basket of the
Disciplinary Code (Vinayapitaka), take up several library shelves in their
various versions. Most of these, furthermore, are represented as being
utterances of the Buddha, each spoken on a particular occasion in a
particular place. The intention of the Buddha's followers was evidently
to preserve the actual words of their teacher in their historical setting.

How well did they achieve this intention? Let us look first at the
formation of the Buddhist canon. The canonical discourses take various
forms: sometimes they are dialogues into which the Buddha entered
with followers of other teachings; sometimes they are answers to
specific questions brought to him by his own monks; sometimes they
are lessons directed to his monks; and occasionally they are sermons
addressed to the laymen who did not leave their homes but were
content to support those who did.

The monks were chiefly responsible for preserving this teaching, since it
was largely directed to them. The Buddha and his monks were
peripatetic for much of the year, but gathered together in separate
monasteries for the four months of the rainy season retreat, during the
North Indian monsoon. While wandering the Buddha and his monks
spread the message abroad, but while in retreat they discussed and

5
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The Buddha

rehearsed the teaching. Indeed, a few of the canonical discourses
consist of discussions between monks. Throughout the canon are found
slightly different versions of some doctrine or other, and this is no doubt
partly attributable to elaborations at the hands of the monks, either
during the Buddha’s lifetime or after his death. But it also seems likely
that the Buddha sometimes changed or improved his teachings, and
that the dispersal of the monks allowed both earlier and later versions
to be preserved among them, each in a different place.

It was after the Buddha’s death that the real work of preservation
began. The monks probably held a council shortly after that event, and
almost certainly another was held a century later. At these councils they
made an effort to establish or authenticate the then extant accounts of
the life and teaching of the Buddha, and they were aware of systematic
rules governing the acceptance or rejection of a discourse as authentic.
Moreover the monks brought to the task of preservation a number of
devices. They adopted from the culture around them or developed
themselves methods of recitation and memorization. They gave many
of the discourses a repetitious and formulaic shape, which facilitated
such memorization. They used poetry, which was probably sung -
though the Buddha may have already done this as well. And, most
important, they divided the discourses into distinct but largely
overlapping bodies of material, each of which became the
responsibilities of certain monks to memorize and pass on. The
scriptures were not written down until three or four hundred years after
the death of the Buddha, but these oral and social methods ensured
that his words were probably kept better than our print-bound culture
would recognize.

This is not to say that the canonical materials are wholly faithful. Some

of the Buddha’s words were lost, others misunderstood. Some became
formulae which were repeated in inappropriate contexts. Moreover the
monks added a good deal themselves, and in particular the figure of the
Buddha tended to be magnified. Indeed none of the languages in which
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the canon now appears was the language of the Buddha himself,
whatever it was, though one of them, Pali, is probably véry close to it.
From internal evidence it seems certain that these oldest texts had
crystallized into roughly the shape in which we have them by the time
of the second council or shortly thereafter. So at best we can hope to
see the Buddha about as well as did his own disciples three generations
after his death. ’

However, it took many Western scholars, working for more than a
century, to conclude this much. For some time not too long after the
second council the Buddhist order was riven by schisms, and.as each
group moved apart it preserved the old texts, but rearranged them.
And indeed the principle throughout Buddhist history was that,
whatever rearrangements occurred, nothing was discarded. But to the
old material different schools added new material, and the now
expanded canons of each group represented different emphases, and
new doctrines, in one or other of the related North Indian languages of
Pali, Sanskrit, or one of the Prakrits. These ancient developments took
place within the Indian subcontinent, and of this period are preserved in
an Indian language only the Pali canon in its entirety and some
fragments in the other languages.

But much of the other material still exists in translation. For still later,
slightly less than a thousand years after the death of the Buddha,
Buddhism moved to China, including Tibet, and a great deal

of the material which has now been lost from Indian languages was
translated into Chinese and Tibetan and thereby preserved. In these
translated canons, however, the old teachings were now quite
surrounded, and in effect obscured, by teachings different from those
espoused by the Buddha. The Buddhist world, as Western scholarship
found it in the nineteenth century, presented practices and opinions at
least as varied among themselves as those among Christian churches.

It at first seemed easy to accept that the Pali canon, preserved by the

7
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The Buddha

Theravadins (School of the Elders) of Sri Lanka, Burma and Thailand, was
the oldest and most genuine. This is what Theravadins themselves
claimed. Since then, however, individual scholars have learned the Pali,
sanskrit, Tibetan, and Chinese which are required to check such claims,
and quite ancient texts have come to light from Central Asian hoards. It
now appears that, though the Pali texts are still the single most useful
source on the Buddha, in many respects they can be corrected and
improved by readings from the Central Asian finds or from Tibetan and
Chinese. Certainly the Tibetan and Chinese sources are indispensable
for establishing what the oldest sources are. In this book the
translations and terms are from the Pali sources, but | have used the
conclusions of scholars working in other languages to supplement
them.

These texts have many virtues, but they are peculiarly weak on one
account, the facts that would make up the Buddha’s Who's Who entry.
Most troublesome is the Buddha's chronology. The scriptures give us
licence to accept that he lived to a ripe age, eighty years, and that he
taught for forty-five years. But the actual dates are another matter.
Sources preserved in Sri Lanka and corrected by Western scholars yield a
date for the Buddha’s death in 483 Bc. Sources preserved in Chinese
suggest 368 BC. The question is still being actively debated, and will
probably go on being debated, for in either case the argument depends
upon a long and tenuous chain of inference. The problem illustrates a
trait characteristic of the ancient Indians altogether: that they were very
little interested in chronology but much exercised over philosophy.
Hence we are in the paradoxical situation of having a better idea of what
the Buddha thought than of what century he lived in.

The social world of Buddha'’s India

This is not to say, however, that the sources are weak on history. The
Buddha was a practical man who often spoke through concrete
examples from the life around him, and this reveals a great deal about

8



his world. The monks’ efforts to conserve the Buddha's words in a
realistic setting have the same effect. We learn about what occupations
people pursued, how people classified each other, what kinds of political
arrangements there were, and what religious institutions were current.
It is possible to construct quite a rich and complex picture of the
Buddha’s India, a picture that can be corroborated from the scriptures
of the Buddhists’ rivals, the Jains. Indeed it may be said that with the
Buddha India first enters history, for in any narrative account it is only at
the Buddha’s time that detail becomes clear enough to write with
confidence of particular kings and states, particular economic
arrangements, particular religious teachers and their doctrines.

This relatively static picture can moreover be set in motion by
comparison with other sources. For the period preceding the Buddha
we have the Sanskrit texts of the Brahmanical tradition (what was later
to become Hinduism proper), the Brahmanas and Upanishads. These
possess little of the revealing detail of the Buddhist scriptures, since
they are the technical literature of a sacrificial, and later an esoteric,
cult; nor do they refer to a single period, having been composed over
many centuries. But they do testify that the earlier society was quite
different in kind from that of the age of the Buddha. These differences
are moreover confirmed by the archaeological record. A few centuries
before the Buddha there were no cities proper and no states, only a
series of small warrior principalities. At the time of the Buddha there
were both cities and states, and a century or two after his death North
India was to support the Mauryan empire, the greatest state in the
subcontinent until the British Raj. The Buddha lived amidst the rise of
Indian civilization, just as Socrates lived amidst the rise of Western
civilization in ancient Greece.

There also developed in ancient India new and enduring habits of
thought, which are in some respects so similar to our own that we have
difficulty recognizing them at all. Here the comparison with ancient
Greece is especially helpful, for only by looking back to that period of

9
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The Buddha

our own history do we find these habits actually being formed. We now
take for granted a language and a way of thinking in which we can talk
about human societies in general, or discuss what a universal morality
might entail. We are acquainted with the notion that fundamental
questions may be asked about ourselves, and that the answers might
apply broadly to people in quite different situations. Moreover we easily
suppose that such matters can be discussed according to impersonal
criteria of truth available to anyone. In sum, we are familiar with
thought which is general not particular; abstract not concrete; and
argued rather than certified by supernatural sanction, illustrated by
customary imagery or sanctioned by tradition.

But when we look to Socrates and his predecessors in Greece, and to the
Buddha and his forebears in India, these habits seem fresh and newly
acquired. This does not mean that the earlier Greeks or Indians were
unable to consider their nature or their society. They certainly did so.
But they did so in a way that constrained their reflections within the
narrow viewpoint of their own group. They spoke best for themselves
and to themselves, and only someone born within the society could
fully participate in the fruits of their thought. For their thought was
symbolic, in the specific sense that it evoked or expressed - rather than
questioned or explained - the shared experience and values of a
relatively small-scale community. So long as that experience was
shared, and so long as that community did not embrace too many
disparate elements, there was no reason, indeed no occasion, for
questioning the values.

But with the rise of cities and the growth of a complex, cosmopolitan
community, experience was no longer shared nor values unquestioned.
The easy correspondence between traditional thought and life no
longer held. There were substantial changes in the forms of common
life, and with those changes arose the possibility that those forms could
be reconsidered, discussed, and reasoned over; people could now
philosophize about them. This is the import of Cicero’s dictum about

10



Socrates, that he “first called philosophy down from the skies, set it in
the cities and even introduced it into homes, and compelled it to
consider life and morals, good and evil’. Much the same could be said of
the Buddha. Neither was much interested in God, gods, or the
supernatural, but both were passionately concerned with the ends and
the conduct of human life.
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Chapter 2
Early life and renunciation

Later traditions embroidered a great deal on the Buddha's early life and
appearance, but of this we can rely on little. The conventional images of
him are perhaps true to his characteristic posture in meditation, but
since such images were not made until centuries after his death they
cannot be portraits. There are some grounds for believing that he was
handsome according to the tastes of his time, for a relatively early
source, the Aggaiifia Sutta, praises his beauty at the expense of the
neighbouring king Pasenadi. As for his character apart from his
philosophy, little can be said, for in our sources his character is his
philosophy. We might justifiably assume, however, that he was
passionately intense and rebellious in his youth, for no placid and
obedient character could have set out to do what he did, still less
achieve it.

We are on firmer ground with two facts. First, the Buddha was born
among the Sakya people, probably at their capital, Kapilavatthu, now
the town of Lumbini in the lowland Terai region of Nepal. Second, his
family or clan name was Gotama (Sanskrit Gautama; he was not called
Buddha, ‘awakened’, until after the kening, but for convenience |
will use the title throughout). These facts reveal nothing about his
childhood or education, but they do place him in the wider Gangetic
civilization of which he was a part, and they suggest something of the
circumstances which he inherited.
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The Sakyas were one of a number of peoples spread along the northern
edge of the Ganges basin, at the periphery of the then developing North
Indian civilization. When the Buddha was born these peoples were still
more or less independent and had roughly similar systems of
government. They were ruled by oligarchies or councils of elders, or
some mixture of the two, and might therefore best be called tribal
republics. Some of these might have elected a leader for a fixed term,
but they did not have kings in the strict sense, and therefore the later
tradition that the Buddha was a king’s son must be dismissed. However
the Sakyas considered themselves to have the effective rank of kings,
nobles, and warriors in respect of the wider civilization, and indeed they
probably did not recognize, as others did, the ceremonial precedence of
Brahmans, priests of high rank. They considered themselves an élite,
and it is difficult to resist the impression that the Buddha had the
confidence of high birth in his dealings with the wider world.

There is evidence that the Sakyas struggled to remain aloof from that
world, but they were already deeply embroiled in it. The Buddha’s clan
name, Gotama, was itself used elsewhere, and probabI); originally, by
Brahmans. Indeed, the very scale against which the Sakyans claimed
their high status really only made sense beyond their borders. Moreover
they were already in effect tributaries to a king in the south, and were
probably tied economically to southern commerce. The Sakyans, and
the tribal republics as a whole, were more acted upon than acting. They
were to contribute to Indian civilization only their great kinsman, the
Buddha, and certain of their values preserved in his teaching.

The centres of change, and of power, lay in the central Ganges basin. A
collection of small heroic warrior societies had spread along the river
centuries earlier, and these societies developed into centralized
monarchical states. There was a traditional list of sixteen of these ‘great
countries’, but already in the Buddha’s youth some had swallowed
others and were on the way to further conquests. One, Kosala,
conquered the Sakyas in the Buddha's lifetime. Another, Magadha,
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already ruler of western Bengal and destined to be the nucleus of the
Mauryan empire, was to engulf the Vajji confederacy of tribal republics
after his death. The future lay with the kings, and not with the republics.

At the heart of these states appeared true urban centres where there
had been none before. These swelling cities contained the kings’ courts,
and to the courts and cities were drawn the makings of an urban life:
merchants and craftsmen with new skills, soldiers and labourers,
conquered lords to render tribute, the displaced, the foreigners, the
opportunists. There was a more complex division of labour and of status
between people, and those of different languages and cultures were
now thrown together to get along as best they could. The court and the
city also drew the countryside into relation with this urban life, through
force wielded by the king’s soldiers and officials, through the subtler
effect of long-distance commerce and through movements of
population. The archaeological record shows no planning in these
ancient Indian cities: they were chaotic, and that chaos perhaps best
symbolizes both the difficulties and the creative possibilities of these
newly complex societies. Above all the question was, how were the
Indians to understand themselves among these unprecedented forms
of common life?

The four estates

They began with one very old intellectual tool, a conception of the
different estates in society. This was the property of the old heroic
warrior societies, and is reminiscent of the medieval European division
of society into those who pray, those who fight, and those who labour:
Church, nobility, and peasants. In the Indian case there were four
estates (Sanskrit varna). At the top were the Brahmans, priests of the
sacrificial religion and intellectuals. Despite their rank, however, they
did not wield power. That was left to the second estate, the Warriors
(khattiya, Sanskrit ksatriya), whose duty it was to fight, to rule and to
pay for sacrifice. This is the rank claimed by the Sakyas, and into this
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category fell kings and nobility. The third estate were the commonexs..
the producers, Husbandmen (Sanskrit vaisya). And the fourth estateiiik,
were the Servants (Sanskrit Sudra), those mehgnble forthe benefitss==
sacrificial religion and compelled to a life of servitude under the other
three orders. This conception prescribed an orderly and hierarchical
relationship between the estates, each having certain claims on the
others and certain obligations towards them, and each owing respect to
the ones above. It also more or less described society, for these were
communities of rank in which a warrior élite, with their priests, ruled
over commoners and the still lower populace of the conquered.

But, most important, this conception of estates was a deeply held and
pervasive way of looking at the human world. it was not merely an
ideology of different occupations or social ranks, for it also purported to
describe the essential characteristics of the people in each estate. To call
someone a Warrior, for example, was not just to designate him as a
bearer of arms and a ruler, but also to say that he was rich, powerful,
generous, heroic, and of noble birth. A Brahman was not just a priest by
function, but also inherently endowed with wisdom, virtue, learning,
personal purity, and purity of birth. And to call someone a Servant was
not merely to refer to his job, but also to his poverty, weakness, vileness,
and low birth. Everything significant that was to be known about a
person was known through his estate, whether for religious,
psychological, political, economic, or social purposes. A person’s
appearance, psychic and physical endowments, his very essence was
determined by his estate. it was as if the estates were different species.
In this conception there were no human beings, only Brahmans,
Warriors, Husbandmen, and Servants; rather as in the theory of
apartheid there are only Blacks, Whites, and Coloureds. In the texts of
the older warrior societies, the Brahmanas, this order of estates is wholly
taken for granted. It arose from the experience of the pre-urban
Gangetic Indians and expressed the nature of their society. If it was
unfair from our point of view, that unfairness was already built into their
world in many ways.
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However, the estates theory did not bear the same intimate and organic
connection to the world centred upon the cities as it had to the earlier
heroic world, and that for several reasons. First, it did not comprehend
the new variety and complexity of occupation and position. In the older
texts, for example, we read nothing of merchants; but in the Buddhist
and Jain texts they are a very visible and active part of the scene. In the
older texts there are only Warriors, but in the newer there are paid
soldiers and salaried officials as well. These and other specializations
were dependent upon the new states and the use of money, which
arrived in North India only with the cities. These new categories of
persons presented the estates theory with formidable difficulties. The
theory envisaged a simple agrarian and pastoral world inhabited by four
kinds of people. Where did these new figures fit in? What sort of
persons were they?

But that was by no means the most pressing challenge offered by the
new circumstances, for there was another which struck at the very heart
of the estates. This is adumbrated in a Buddhist discourse (M Il no.84)
which makes two relevant points. First, it asserts that a criminal,
whether Brahman or Servant, Warrior or Husbandman, would be
sentenced by the king of a newly centralized state strictly according to
the seriousness of his deed, not according to his estate. This was quite
contrary to the old view, however, for there the punishment - envisaged
as reparation or penance - was to be appropriate to the person, to the
estate of the transgressor, not only to the crime. Were Brahmans and
Warriors to be treated like common criminals? Were the estates not to
be respected? And second, the discourse points out that, in the
urbanizing world of the Buddha, it was quite possible for someone born
of high estate, a Brahman or a Warrior, to be employed as a servant by
someone of low estate, a Servant or a Husbandman. Such an eventuality
was wholly inconceivable under the old order: Servants could only
serve, Brahmans and Warriors only command.

In the discourse these observations are meant to reveal the real state of
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the world, as opposed to the hollow pretensions of the Brahmans, the
upholders of the estates theory. And it is plausible. If we compare the
pre-Buddhist texts with another new literature which began to appear
at about the Buddha’s time, the Dharmasastra (Science of Law; | refer to
the earliest, the Gautama Dharmasastra), we learn that kings were
indeed taking new powers of judgement and punishment. In any case
they could depose old élites, as in the tribal republics, and raise new
ones. We also read in both Buddhist sources and the Law literature that
new financial arrangements - credit and debt, interest, a market in

land - had come into existence. This bore the possibility that a person of
rank and wealth could lose everything through rapacious business
practices, or that a person of low status could rise by the same means.

The difficulty for the estates theory was that it had described four ideal
types of persons, and each type had been a harmonious blend of
characteristics. A Warrior, for example, was a Warrior by birth, a Warrior
by political power, and - since power was power over people and land,
the only sources of wealth - a Warrior by weaith. But now this was too
evidently contradicted by facts. There were Warriors by birth who had
neither power nor wealth. There were wealthy men, merchants, who
had neither birth nor power. And there were powerful men in the new
states who were not Warriors by birth. A person in any of these
positions could have found his actual plight at painful variance with the
one attributed to him in the estates scheme. That old version of human
nature and the human world simply did not express the new reality.

To this problem there were two responses. The first was that of the
Brahmans, the theorists of the estates. In their Science of Law, a series
of texts which appeared over many centuries after the Buddha, they
gradually amended that theory. Their strategy, as in so much of Indian
thought, was to keep the old but to build on new additions. They
retained the hierarchical order of the estates simply by putting new
occupations in old slots: merchants were placed with Husbandmen,
while many craft specialities were put in the Servant estate. Regional

17

uopiejounuas pue eyl Ape




The Buddha

groups or tribes were distributed among the lower three estates. They
also devised a theory to explain the appearance of hereditary local or
occupational groups - now called castes - as the result of intermarriage
between different estates. In this enterprise they were, in the long run,
so successful that Indians today still understand the complex order of
castes according to the simple estates scheme.

But our interest lies with the other response. This was formed, quite in
opposition to the Brahmans, by the ascetics and philosophical
wanderers whose ranks the Buddha was to join. Their answer is found in
both Buddhist and Jain sources, and it is so fundamental to the ascetics’
point of view that it must have been already present, in rough form at
least, when the Buddha arrived on the scene.

The Buddha expressed this common view in an especially clear form in
dialogue with a Brahman (D | no. 4). In the dialogue he asks the
Brahman the leading question, ‘what makes a true Brahman?’ This in
effect amounts to asking, ‘what makes the best, the supreme species of
humankind?’, for according to the estates scheme the Brahman is just
that. In reply the Brahman claims that he and his fellows hold their
elevated position by virtue of a number of qualities which they enjoy
simultaneously. They are at once of highest birth, of greatest learning,
the most beautiful, the wisest, and the most virtuous.

This is perfectly orthodox: the Brahman believes himself to be an
harmonious bundle of praiseworthy qualities. But then the Buddha
dissects this claim by enquiring into its details. Could one fairly claim to
be a Brahman without pure descent through seven generations on both
sides? Well, apparently so. Could one claim to be a Brahman without
mastery of Brahmanical learning? Yes. Could one claim to be a Brahman
without physical beauty? Most assuredly. But could one claim Brahman
status without wisdom and without virtue? No, replied the Brahman,
for these were the very grounds on which Brahmans stood, the
foundation of their claim to spiritual leadership and high rank.
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Wisdom and virtue. One doubts that a Brahman could really have been
forced to make these damning admissions, but the very fact that an
argument of this form could be made points to-a substantial change in
intellectual climate. For now not only was the Brahmanical view
challenged, but also those two qualities, wisdom and virtue, had
become detached from traditional Brahmanical interpretations of them.
Virtue: now there was some general view of what might constitute
good behaviour quite apart from what might be appropriate to a
particular estate. For the Buddha’s point is that virtue is something
anyone can have: it is not ascribed by birth, but achieved by application.
And likewise wisdom is to be achieved and cannot just be ascribed. So
the true Brahman is simply the person, born of whatever parentage,
who has both wisdom and virtue.

The argument is directed against Brahman pretensions and favours the
ascetics’ claims to possess wisdom and virtue. But the implication is far
greater, for it implies that there is some basic human nature, capable of
wisdom and virtue, quite apart from one’s estate or position. At a stroke
the bewildering variety of different ranks and different fates was set in
the background, while in the foreground was set one simple common
endowment. In principle any human being can become wise and good.
This assumption was made, in one way or another, by many of the
Buddha’s contemporaries. They spoke, not merely to this or that
‘condition, to this or that estate, but to the human condition as such. It
was a revolutionary step, for until it was taken the Indians had no way of
speaking of human life beyond the narrow local conception of estates,
bound to the older order of Indian society. They now had the
opportunity to speak to a very much wider world, and it was an
opportunity that the Buddha exploited more than any of his fellows.

Renouncing the world

This may seem momentous to us, but in fact it was but a small part of a
much greater project which the Buddha inherited from the wanderers
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when he renounced the world. Their concern was not so much human
society as its horizons: birth and death, and the vast spiritual cosmos
which lay behind the fleeting appearances of this life. They looked upon
the society of the Ganges basin as though from afar, and disdained it.
They were indeed homeless wanderers (paribbajakas), spiritual strivers
(samanas), renouncers of the world and all its fruits. But they were also
perhaps India’s only true cosmopolitans, citizens of the whole, not just
of part.

Their cosmopolitanism is shown by the fact that the young Buddha-to-
be knew enough of them in his provincial home to decide to join them.
The earliest sources on his renunciation are bare and simple, but they
attest well enough to the perspective of the renouncers. He was just ‘a
youth, with coal-black hair, in the early stages of life’ (M 1163) when he
left the world. This casts doubt on the existence of the wife and child
later traditions awarded him, but it does illustrate that to leave the
world was a whole life’s vocation.

There was also a specific motive for renunciation: ‘it occurred to me that
life in the home is cramped and dirty, while the life gone forth into
homelessness is wide open; it is difficult to live a spiritual life completely
perfect and pure in all its parts while cabinned inside’ (M | 241). From
this we can infer some of the adventurous high-mindedness associated
with the wanderer’s life in the Buddha’s time. They sought an ideal of
perfection elevated beyond the squalid exigencies and mean quarrels of
ordinary experience. They were bent not on their own pleasure, but on a
lofty enterprise which sometimes brought them honour but also
struggle and difficulty. To be a renouncer was a young man’s, indeed a
romantic’s, aspiration, and from this point of view the Buddha was but
one of many youths who left home, attracted by the challenge of the
wandering life.

But the counterpart to this enthusiasm was a sombre and deeply serious
view of such a life’s task. First, the refined ideals of virtue and wisdom
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laid upon these wanderers a burden of perfection which perhaps few
could achieve in detail. And second, they left ordinary life not just
because of its irritations, but also because of its dangers. In the bare
account of his reflections before renunciation the Buddha's first great
change of heart is described thus:

Why, since | am myself subject to birth, ageing, disease, death, sorrow,
and defilement, do | seek after what is also subject to these things?
Suppose, being myself subject to these things, seeing danger in them, |
were to seek the unborn, unageing, undiseased, deathless, sorrowless,
undefiled supreme surcease of bondage, the extinction of all these

troubles?

This account is filtered through the Buddha’s later thought, but what
we can see through the fiiter is the starkness of the alternatives. The
unexamined and uncontrolled life of the home leads only to sorrow
and despair, endlessly repeated. Only the renouncer’s life offers hope,
the hope of looking down upon a morass of desire and suffering from
an eminence of knowledge and dispassion. Western writers have
often counted this view as unrelieved pessimism, but they have
missed the optimism, the prospect of attaining ‘the deathless’.

The renouncers’ attitude was compounded of dark bitterness and
bright hope. '

What rendered this attitude compelling was a larger theory which lay
behind.it, explaining and justifying the renouncers’ rejection of the
world. In this view the ordinary activity of the householder was
contrasted with the extraordinary inactivity of the renouncer. For the
householder must commit acts or deeds (Sanskrit karman) in pursuit of
his worldly ends such as sexual pleasure, procreation, the acquisition of
goods, and power over others. Such deeds do not include
inconsequential ones such as, say, brushing your teeth, but only those
which are consequential or fruitful, which substantially affect your own
or someone else’s condition. Moreover these deeds have spiritual
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consequences beyond the purely visible ones, for they are charged with
the power to create another body and life for the hapless householder,
causing him to be reborn. (If this seems peculiar it should be
remembered that it is no less rational than the belief that our deeds
consign us to heaven or hell, or that they call down on us supernatural
retribution.) And in being reborn he is condemned to suffer and desire
in another life just as he does in this one. The suffering of one life,
therefore, is but a sample of the endless suffering one will inevitably
experience as one dies and is reborn again and again in the ‘running on
and on’, samsara, of life in the world, of desire and sorrow.

In contrast the renouncer lives in celibacy, poverty, harmlessness, and
desirelessness, which amount not so much to good activity as to
inactivity, for he simply does not commit acts which are charged with
the awful power to cause him to be reborn. Thereby the successful
renouncer escapes the cycle of rebirth completely. True, the
householder may achieve a better rebirth (in heaven or as a Brahman)
by good deeds, or a worse one (in hell or as an animal) by bad deeds.
The householder can control his fate to this extent. But this is as
nothing beside the fact that, in whatever birth, even the most exalted,
suffering, death, and rebirth are inevitable. Only by renouncing the
world entirely, by giving up all flawed activity, can one escape from this
awesome mechanism into the ‘unborn, unageing, undiseased, and
deathless’.

This law of causation is impersonal, not administered by a god, and
universal, for it applies to all sentient beings, animal, human, or
supernatural, who are reborn in accordance with their acts. Certainly it
must have been the development of this view, and not just a criticism of
the estate theory, which led the renouncers to discover human nature.
For the Buddhist discourse which remarks that anyone can become a
servant, or that anyone is punished by a king according to his deeds, also
appeals to this universal law of causation. Everyone, the discourse says,
whether Brahman or Servant, must experience the consequences of his
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deeds in another life, but anyone, Brahman or Servant, may become a
renouncer to escape rebirth entirely. These are the fundamental
refutations of the estate theory: the social criticism was incidental.
What the renouncers saw was the plight of all sentient beings, among
whom the human condition was but a special case.

As a novice the Buddha must have found this clearer in outline than in
its details. But in any case both the theory of moral causation and the
project of escaping it were already established, though on the scale of
centuries it was relatively new. In the older pre-Buddhist texts there are
only a few hints of it. In later pre-Buddhist texts, the Upanishads, it had
taken shape. And by the Buddha’s time reincarnation was commonly
accepted and the renouncers had become in effect a fifth estate, a
notably important part of the life of society. There are many
unanswered, and unanswerable, questions about how the renouncers
and their world-view developed, but in any case their practices and their
theory must have developed together. Only a body of men whose
practices were moving away from ordinary life could have come to
adopt such a distant and sombre view, and only such a grand, general,
and all-embracing theory could have justified such a hard life or inspired
people throughout the Ganges basin to respect and support the
renouncers as mendicants.

The renouncers were made by their world, but they also made it, as
teachers, preachers, and exemplars. Their théory of reincarnation has
frequently been treated as an irrational religious view, perhaps even a
very old one which was already present when the warrior societies
conquered North India. There may be some truth in this, but it ignores
the power of the theory to explain a complex world, as it ignores the
theory's relative sophistication. Whether one were favourably
endowed by birth or not, whether one were rising in the king’s court
or had lost one’s ancestral lands, whether one were successful in
business or were defeated by the king’s armies, the theory could
explain it. Success, beauty, and power in this world are the result of
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good acts in a previous life. The humble goodness of the poor now will
garner its just reward in the next life, while prosperous wrongdoing will
be punished. Moreover, not only events within life, but its ultimate
ends - birth, old age, and death - were set within a much larger
scheme within which they could be remedied. It is not at all surprising
that the theory was accepted so widely, in one form or another,
throughout Indian civilization, and even by Brahmans. In its use of
abstract moral categories of good and evil to apply to all acts, in its
positing of a natural law of cause and effect, and in its impersonality it
was the product of generations or centuries of intellectual effort. It
would continue to be refined and developed by the Buddha and his
contemporaries.

Three movements

In the earlier Brahmanical texts the discussion and debate which led to
these developments is relatively muted or even silent; but in the
Buddhist and Jain texts which reveal the Buddha’s immediate
environment a multitude of contending voices speak, as though in a
tumultuous market-place of philosophical opinions and ascetic
practices. There were indeed public debating halls where ascetics of all
stamps gathered to dispute. The public lecture or sermon, directed to
disciples but also to potential lay supporters, was a common institution.
Certain practices were shared - begging, wandering, celibacy, self-
restraint - but upon this basic fabric were embroidered a welter of
different opinions and philosophies and a fantastic variety of inventive
self-torments.

There was an element of self-display in this. Some ate like dogs, others
adopted the posture of a chicken, many went naked. More important,
much of the self-display was intellectual: the Buddha was later to
inveigh against those who were ‘clever, subtle, experienced in
controversy, hairsplitters who writhe like worms in argument’. But the
very terms of abuse put in the mouths of such ‘hairsplitters’
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demonstrate a heightened quality of debate and the spread of those
habits of mind which would allow people to decide between one
argument and another: ‘you conclude with your assumptions, you
assume your conclusions’; ‘work to clarify your views’; ‘disentangle
yourself if you can’. There were different schools of sceptics,
philosophers doubtful of the possibility of effective knowledge in
this or that matter, and their existence was perhaps the surest

sign of the heat and sophistication of the intellectual climate.
There were materialists who wholly denied the existence of that
unseen spiritual cosmos of transmigration. There were N
'predestinarians who believed in transmigration but who felt that
every sentient being must pass through every possible fate before
release was possible.

Most relevant to the Buddha, however, are three movements, the first
of which can be traced through the Brahmanical texts. [n the oldest
sacrificial literature the sacrifice had been directed to the person of the
sacrificer, in his bodily parts and faculties, in order to imbue him with
magical power for the this-worldly ends of success, fertility, and long
life. This evolved towards a concern with the other world, life after
death, and simultaneously towards a more inward conception of the
sacrificer’s person, now his Self. And in the Upanishads, composed
perhaps not long before the time of the Buddha, it is the Self, the inner
essence, which is the subject of transmigration, travelling from birth to
birth.

The second movement was that of yoga, which in the relevant aspects
was 5o similar to the Upanishadic movement that we may fairly speak of
. +3  aspectrum of yogic/Upanishadic doctrines. Through the Buddhist
scriptures which attack these yogic/Upanishadic views we glimpse a
wealth of speculation and many finely differentiated teachings
proposing various views of the Self: some said that it was material, some
that it was fine-material or made of mind only, while yet others held that

each individual has several increasingly refined Selves. With each view
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went a slightly different construction of the spiritual cosmos and a
panoply of meditation techniques aimed at attaining this Self so that
one could sink into it, beyond the pain and confusion of the world and
of transmigration.

The third movement is one which we associate today most closely with
Jainism. The founder of Jainism was Mahavira, a contemporary of the
Buddha; but there is ample evidence that his teaching was largely given
in doctrines already in existence, and these doctrines enjoyed a wide
influence. This school held a particularly strong version of the
transmigration theory, to the effect that to hurt any living being, each
of which has a soul, is to injure one’s own soul by making defilement
adhere to it, as dirt to a cloth. In order to cleanse oneself of defilement
already acquired one was to undertake voluntary self-mortification such
as fasting; and to avoid further defilement one was to avoid any injury to
living beings, great or small: this is the doctrine of harmlessness or non-
violence, ahimsa. Jain self-mortification blended on one extreme with
the self-restraint generally expected of all renouncers, and on the other
with self-torments of a quite spectacular kind. And similarly
harmlessness or non-violence was a common part of the renouncer’s
morality, practised perhaps most enthusiastically by Jains and proto-
Jains but found among others as well.

The Buddha’s relation to these movements was complex. In the first
place he took some of their offerings and rejected others. He built upon
the yogic/Upanishadic concern with introspection and he developed
their meditative techniques, but he rejected the yogis’ doctrines of the
Self. He adapted the teaching of harmlessness to his own purposes, but
he discarded self-mortification. However, it was never just a matter of
borrowing what he found plausible or of being passively influenced by
his predecessors and contemporaries, for what he did accept he
transformed, and what he rejected he rejected for reasons which were
original and creative. The Buddha found himself in a vigorous,
competitive world which importuned him on all sides with predatory
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demands for total intellectual allegiance and total acceptance of one
way of life or another. The relative simplicity and the cool, magisterial
tone of the Buddha’s teaching disguise the intensity of his struggle to
find his own voice among so many others.
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Chapter 3
To the awakening

When the Buddha left home he walked south towards the centres of
population strung out along the central Ganges basin, and until his
death he continued to wander throughout an area roughly 250 miles
long and 150 miles wide, from Kosambi in the west to Campa in the
east. There does exist a late and unreliable chronology of much of this
period, but more to the point is the pattern of the Buddha’s wandering
life. He evidently spent time in the depths of the forest, and even
sheltered in a cowshed. He had contact with both kings and prostitutes,
merchants and Brahmans. His role as a peripatetic mendicant allowed
him a freedom to see every way of life and every corner of his
civilization. He enjoyed a licence allowed to those, the religious beggars,
who belonged to no particular part of society, free to move everywhere
because in principle they threatened no one. Perhaps only a merchant
or a pedlar - those other figures so characteristic of the Buddha’s
civilization - would have seen so much of that world, would have had
such a cosmopolitan experience.

But though the Buddha witnessed his world comprehensively, he was
not of it. He was set apart by the high-minded personal morality of the
renouncers: ‘as a lotus flower is born in water, grows in water, and rises
out of water to stand above it unsoiled, so I, born in the world raised in
the world, having overcome the world, live unsoiled by the world’ (Al
38-9). He sometimes shared a roof with other wanderers, and stayed
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frequently for long periods of time in forested parks near the great
cities - Rajagaha, Savatthi, Benares, Vesali, Kosambi - which were
reserved for wanderers or, later, for the growing Buddhist order.

What we know of this formative period of the Buddha’s life, of his
encounters with the other wanderers, is contained in a brief, bare
account which, shorn of its repetitions and untrustworthy detail, would
occupy but a page or two in translation: no very promising source for
biography. However, this narrative is cast in terms which themselves can
be glossed in considerable detail from other, doctrinal discourses of the
Buddha, and once the narrative is unpacked in this way it becomes a
more fruitful source than it first appears. To the keen sceptical scholarly
eye there is no single detail of the narrative that could pass
unquestioned:; but the story as a whole is so well connected with the
rest of the Buddha's teaching that it must bear a substantial burden

of truth.

In that narrative (M 1163-6) the Buddha’s first contacts among the
renouncers are represented as having been with two teachers of yogic
meditation, Alara Kilama and Uddaka Ramaputta. The Buddha went
first to Alara Kalama, and ‘in no long time’ mastered his teaching ‘as far
as lip reciting and repetition went’. Realizing that this doctrine - itself
significantly left undescribed in the narrative - was founded in the
teacher’s meditative experience, the Buddha asked him, ‘To what extent
do you declare you have attained this doctrine, witnessing it directly
through meditative knowledge?’ Alara Kiliama replied that he had
attained it as far as the Meditative Plane of nothingness. The Buddha
then achieved this meditative state, and when he returned to describe
his accomplishment to Alara Kilama, the latter was so pleased that he
invited the Buddha to become his fellow teacher and leader. But the
Buddha reflected that ‘this teaching does not lead to dispassion, to the
fading of desire, to cessation, to peace, to direct knowledge in
meditation, to awakening, to release; it leads only to the Meditative
Plane of nothingness’. He therefore left Alara K3lama and went to
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1. A Thai monk meditating in the posture conducive to concentration
and mental alertness as taught by the Buddha from his own experience.



Uddaka Ramaputta, where the same course of events took place, the
only difference being that Uddaka Rimaputta’s teaching was found to
lead not to awakening, but only to the Meditative Plane of neither
perception nor non-perception, so the Buddha left him as well.

This was in some ways the most important chapter of the Buddha’s
search, and clearly any understanding of its significance must turn on
the Meditative Planes. What were they? And why did the Buddha reject
them?

Meditation

The fundamental practice used to attain such states is roughly similar in
all Indian meditative systems, whether the Buddhist or the
yogic/Upanishadic. One begins by sitting cross-legged with a straight
back in some quiet place. The straightness of the back and the folded
legs foster a degree of wakefulness which could not be obtained in a
more comfortable position, such as lying down, One then concentrates
on some object, in some versions at first a physical object but eventually
in almost every case a mental image, a single sensation, or perhaps a
silently repeated sound. In an Upanishadic version one might perhaps
have concentrated on the Self dwelling in the heart, ‘smaller than a
mustard seed and golden’ (C Il 14). Or in a Buddhist version one might
concentrate upon a colour such as blue; or in both a Buddhist and a
yogic meditation on one’s own breath. The counterpart to this
concentration on one object is the strenuous exclusion from the
attention of other sensations and indeed of merely adventitious
thoughts. One is thereby absorbed in the object of meditation - and
indeed some measure of this absorption is experienced by anyone who
concentrates on some task.

But because the object is held unchanging before the mind’s eye for
long periods of time, quite extraordinary effects are achieved.
Psychologists who have investigated such effects confirm not only that
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measurable physical changes accompany such meditation, but also
that - quite apart from beliefs about what should happen - there are
psychological changes such as a heightened awareness of the object of
meditation, feelings of comfort and pleasure, and detachment from
the surroundings and from one’s own preoccupations. (These states
are now much better known in the West than they were a generation
ago.)

On the scale of meditative accomplishments these are relatively modest
effects. There are others as well, such as the appearance of peculiar
sensations or a light; and even entire complex visions may be witnessed.
These further effects may, in some systems, become objects of
meditation themselves and may represent the whole purpose of the

discipline.

Since all meditative experiences are so radically subjective it seems
difficult to find a language in which to couch an objective or value-free
account of them. But there are nevertheless circumstantial accounts of
a series of meditative states found in Buddhist texts, states which
correspond roughly to those described in some yogic texts; and

this Buddhist scheme has the advantage from our point of view

of offering relatively unadorned descriptions of attitudes and
experiences in meditation, descriptions which could as easily describe
meditation in one system as in another. Indeed this Buddhist scheme
is so untainted by dogma that it has been adopted by Western
psychologists attempting to describe the phenomenon of meditation
in general.

This scheme is that of the four Absorptions (jhdna), a graduated series of
increasingly deep meditative states. In the first Absorption the
meditator becomes oblivious to everything around him, though still
capable of both casual and concerted thought, and his attention dwells
unbrokenly on the object of meditation. In this state he enjoys both
bodily comfort and the more refined mental pleasure attendant on such
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relaxed concentration. The meditator in this frame of mind is
untroubled by unachieved desires, or by anger, or by torpor, or by doubt

and restlessness.

In the second and third Absorptions the meditator gradually leaves off
thinking entirely, becoming more and more absorbed in the object of
meditation alone, and with this increased concentration and
simplification he also transcends his feelings of comfort and
intellectual pleasure. He is bent upon the object of meditation alone.
And finally, in the fourth Absorption, the meditator is aware only of
the object, and of an abiding sense of firm equanimity, beyond
feelings of pain or pleasure. Indeed from his point of view he might be
said to have increasingly become the object of meditation, in that he
is aware of little else save the bare fact of his firm concentration or
‘one-pointedness’. These four Absorptions were eventually to play a
special part in the system of training elaborated by the Buddha,
representing specific useful skills in the manipulation of one’s own
experience.

Beyond the Absorptions, however, there were further meditative
accomplishments, the Meditative Planes (dyatana). These are described
in the Buddhist literature in a relatively abstract and colourless way, but
it is very likely that in the yogic systems where they originated they
were actually held to be, in some sense, places or spheres, locations in
the unseen spiritual cosmos. To reach them was perhaps even conceived
as a sort of astral travel. There are hints of such regions in the spiritual
cosmography of the Upanishads and yogic texts, and the Buddhist
descriptions of other yogic systems suggest this as well. Indeed in later
Buddhist cosmography these were spiritual planes inhabited by gods.
Even the abstract early Buddhist account of them cannot disguise that
they are not, like the Absorptions, a general description of meditation
appropriate to any number of specific meditation theories, objectives,
and techniques. They are rather bound to some specific view of the
topography of the unseen world. And this is not surprising, for once
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having resolutely set aside the world of everyday experience such a
meditator was likely to supply himself with a map of the territory he had
now entered.

In the Buddhist scheme of the Meditative Planes these states are
achieved by leaving off ‘perceptions of variety’, a phrase which, though
not entirely clear, seems to mean that the particular qualities perceived
in the object of meditation are transcended, so that the meditator
remains conscious though no longer with a detailed and defined object
of consciousness. And we can see this in the first such state, the
‘Meditative Plane of undelimited space’. Here the meditator is
conscious of extension, though with no perception of a limitation or a
quality in that extension. It is in effect infinite. In the second Meditative
Plane, that of ‘undelimited consciousness’, the meditator is aware of
consciousness alone, though with no awareness of a delimiting object
of consciousness. In the third Meditative Plane the meditator is barely
aware that ‘there is nothing’ - an awareness, according to more
detailed later Buddhist texts, rather like that of coming into a room and
finding no one there: it is not an awareness of who is not there, but just
an awareness of absence. This is the Meditative Plane of nothingness. It
can only be transcended in the Meditative Plane of neither perception
nor non-perception, in which consciousness is so refined, or suppressed,
that the meditator can only just retrieve from such a state an awareness
of its existence.

| suspect that such deep trances may account for some of the more
spectacular feats of yogic athleticism attested in India today. Breathing
is almost wholly suppressed, the heart rate markedly slowed, and other
physiological signs yet further altered. Of course this modern Western
physiological description was not how the yogis viewed the matter, nor
can they have seen it with quite the colourless abstraction of the
Buddhist description. In their eyes such experience, being after all the
consummation of their efforts, was located in some more highly
coloured spiritual landscape. It may have been something like that
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found in the Upanishads, where there is considerable concern with the
Self as found in deep sleep, which might have been thought to be
equivalent to such profound meditation. Or it may have been like the
‘meditation without qualities’ found in some early yogic texts of the
Indian epic, the Mahabharata. But in any case the achievement of such
states must be regarded as a testimony to human self-discipline and
self-transcendence.

The Buddha’s rejection of meditation

Yet the Buddha rejected such states; or, to be more accurate, he
rejected the yogic teachers’ assertions that they represented the
culmination of the spiritual life. Why? A first approximation to an
answer can be found in the Sallekha Sutta (M | 40-6), the Discourse
on Complete Expunging. There the Buddha outlines the meditative
states, both the Absorptions and the Meditative Planes, and he refers
to all these as “tranquil abidings’ and as ‘comfortable abidings in the
here and now’. But these are distinguished from ‘complete
expunging’, i.e. total release from the sufferings of birth and death,
which is achieved by following the elaborated path that the Buddha
promulgated after his awakening. From this point of view the
meditative states are finally inadequate for two reasons. First, they are
merely temporary states, only abidings in the here and now. This
criticism is echoed more clearly elsewhere (M Il 243-5), where the
Buddha notes that, though the skilled meditator can remain for a very
long period of time in a meditative state, that state is nevertheless
impermanent, liable eventually to dissolve. And again (M lll 236-7), a
meditator who believes himself to have achieved final and decisive
relief through such states is in fact doing something quite different:
he is in fact scurrying back and forth pointlessly between distress’
(ordinary consciousness) and ‘the physical comfort of solitude’, or at
best between ‘the fleshless pleasure [of meditation]’ and ‘the [mere)
feeling of neitherrpleasure nor pain’. So in other words, though these
meditative accomplishments offer temporary, even quite long-
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standing, release, they do not offer a decisive and permanent end to
suffering. One must finally emerge only to find that one is still
unchanged.

Second, as is implicit in the Discourse on Complete Expunging, such
meditative skills are, when compared to the rounded fullness of the
Buddha’s post-awakening system of training, one-dimensional and
narrow, leaving untouched both intellectual and moral development.
We can see how this might be so from an analogy with mountain
climbing: though the abilities and mental traits developed in such an
enterprise might be conducive to some wider development of character
in the climber, they do not necessarily do so. Courage and endurance
can be used to quite immoral and destructive ends. So though the
Buddha had mastered the meditative skills, they did not in themselves
release him from ordinary waking life.

It is important, however, to gain a balanced view of what the Buddha
was rejecting. On the one hand, he rejected the yogic teachers’ claims
that their particular accomplishments led to final release. But on the
other hand, he implicitly accepted that meditation is, in some ways, the
spiritual tool par excellence. The Absorptions in particular appear
throughout his discourses as accomplishments of great usefulness. A
meditator thus skilled would have great powers of concentration; for
him there would ‘remain an equanimity, cleansed and purified, soft,
malleable, and resplendent’ (M Ill 243), like the gold melted and purified
by a goldsmith before it is fashioned into an ornament. This
concentrated equanimity - of course by no means the sole property of
Buddhist meditators - could then be used to attain the final goal of
specifically Buddhist awakening and release.

His final view of the Meditative Planes is more difficult to pin down.
On the one hand they are sometimes mentioned, in passages
sprinkled through the canon, as achievements very near to final
release. One could indeed take them a step further to ‘complete
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cessation of what is perceived or felt’ by a little more of the same kind
of effort. But broadly speaking the canon makes it clear that this
‘complete cessation’ is not yet final liberation, for beyond that is still
required an intellectual and emotional change, the acquisition of a
Buddhist wisdom. The Buddha was evidently willing to accept many
paths to release, even ones very near those of his yogic teachers; but
the final goal still had to be achieved by a quite different step, a
change in quality of thought and feeling, not in quantity of
meditative effort.

The value of direct experience

The usefulness of the narrative of the Buddha’s encounter with the yogis
does not end there, however, for it also points to the positive and
creative direction the Buddha was to take. This is implicit in the terms in
which the yogis are criticized: for it is not their theories which the
Buddha here finds wanting - though theories such as they must have
held are attacked in many places in his discourses - but their practice.
They fall short because, whatever view of the spiritual cosmos clothed
their meditative techniques, it was the techniques themselves which
were inadequate. On the one hand this signals that the Buddha was to
move towards creating his own special forms of meditation, forms
beside which methods such as the Absorptions were to take a subsidiary
place. On the other hand it betokens the formation of an abiding
attitude which must have marked the man as it deeply marked his
teaching, an attitude which might be called a stubbornly disciplined
pragmatism. Whatever teachings or practices the well-stocked market-
place of ancient Indian thought offered him, they had to be shown to be
useful in his own experience for him to accept them.

We can understand the significance of this attitude by looking at the

Buddha’s milieu. Centuries later, India recognized certain authorities or
criteria of valid knowledge, by which spiritual truth could be tested, and
these criteria were already implicitly present at the Buddha’s time. One
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such criterion was simply whether a teaching appeared in the
Brahmanical scriptures, including the Upanishads; and we can see that
the Buddha was not inclined to accept this, in his view, pretentious and
foreign tradition. A second authority the Buddha showed no sign of
accepting was the testimony of august inspired teachers of the past on
the basis of their supernormal experience. For the Buddha was self-
confident, even rebellious, sure that if the problem of suffering were to
be solved it had to be of such a nature that he could solve it; and in any
case these teachers were not separated from him by centuries in which
their knowledge could have gained an unassailable superhuman
authority, but were present to him in the flesh and insistent that he
could himself experience their knowledge and the liberating fruit of that
knowledge. A third authority, that of sheer reasoning or inference, was
hardly amenable to him, perhaps because of his already formed
commitment to meditation. So he depended wholly upon a fourth
criterion, that of direct personal knowledge, direct personal experience,
‘direct witnessing in the here and now’. As the Buddha expresses it this
criterion seems such ordinary common sense that we can hardly say he
invented it, but he was unique and original in insisting on its rigorous
and exclusive application.

The consequences of this attitude appear throughout the Buddha’s
mature teaching. ‘Know not by hearsay, nor by tradition . . . nor by
indulgence in speculation . . . nor because you honour [the word of] an
ascetic; but know for yourselves’ (A 1189). The Buddha’s monks were
not to speculate about the future or the past, or about such recondite
questions as the beginning or end of the world. They were to limit their
concern and efforts to one thing, the arising and cessation of suffering
within ‘this fathom-long carcass’. There are many possible kinds of
knowledge, asserted the Buddha, but only those touching this
immediate experience were of relevance to his disciples in their search
for liberation.

In the Buddha’s own search this attitude of circumscribed
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pragmatism was however not merely a matter of clinging blindly

to meditative practices alone. it also led him to reject outright the
sort of thearies which must have accompanied his yogic teachers’
practices. This is not surprising, for, after all, meditative practices
must be carried out in the light of some theory of their purpose, of
the human constitution and its spiritual environment, and if the
techniques fail then doubt must be cast on the theories themselves.
We do not of course know just what his teachers’ theories were,
but we may be fairly certain that they fell within the range of
yogic/Upanishadic thought. Moreover, it is clear from those
discourses in which the Buddha assails such theories that they
shared, from his point of view, certain common characteristics.
They were all theories of the Self (Sanskrit atman), though the term
used for that indwelling personal principle might have differed from
system to system.

Knowledge of the self

At issue was the peculiarly yogic conception of knowledge. For the
knowledge of the Self promulgated in such systems was radically
different from other sorts of knowledge. From the yogic point of view
the knower (the self) is identical with the known (the Self), and these in
turn are identical with the knower’s frame of mind.

To get the measure of this let us begin with a contrasting example of
ordinary knowledge, that of a skilled goldsmith. (Such examples were
frequently used by the Buddha himself, since they already have stamped
on them his peculiarly pragmatic turn of mind.) In this case there can be
no doubt that the knower, the goldsmith, is inherently different from
what he knows. As a craftsman and as a knowing subject he is clearly to
be distinguished from his knowledge of the gold, of its properties and
uses, and of the skills by which gold may be manipulated. Though we
might admit that he would not be much of a goldsmith without the
knowledge, we would never in the ordinary course of things be tempted
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to say that he was identical with his knowledge. The man is one thing,
the knowledge another.

Nor would we be tempted to say that a goldsmith’s frame of mind was
identical with the goldsmith himself. A goldsmith might be angry and
upset, or tranquil and alert, and he would still be a goldsmith. Nor,
again, would we confuse his frame of mind with his knowledge.
Whether angry or tranquil he would still have the knowledge of
goldsmithing. In the case of the goldsmith the knower, the known, and
the frame of mind are clearly separate things even if associated in one
goldsmith.

But the introspective yogic knowledge of the Self is quite another
matter. For, in the first place, in this yogic knowledge the knower is the
same as the known: the Self with a capital ‘S’, that which is to be known,
is the same as the knowing self with a small ‘s’: indeed the Upanishadic
texts which proclaim this do not differentiate between the two senses
of ‘self’. To ‘know’ oneself in this yogic sense is also to ‘attain’ or
‘become’ one’s Self. The power of the Upanishadic vision lies precisely
here, in that the witness, the subject of knowledge, reaches a condition
in which it witnesses only itself. It is a vision of radical simplification, of
the perfect self-identity of the Self. ‘There is in it [the Self] no diversity’
(B IV 4 19). To realize this Self the yogi has only to turn inward upon
himself.

This radical simplification has other consequences as well. Since there
is no duality of perceived and perceiver, there are also no perceivable
or analysable qualities in the Self (B IV 4 13). If, for example, what is to
be realized in meditation is the Self as (meditative) Bliss - one
Upanishadic formulation - then the Self is, from the point of view of
the meditator, identical with Bliss. The Bliss cannot be separated out,
distinguished, from the Self. Or again, if the Self to be realized is the
‘Self without qualities’ (perhaps in what Buddhists would call a
Meditative Plane), then there is no frame of mind ‘without qualities’
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separate from the Self; for in the Self there is ‘no diversity’. One can see
the plausibility of this from the yogi's point of view, for in accomplished
states of meditation he may feel precisely this sense of becoming an
object of meditation, of total simplification of his experience.

Moreover, such an experience of radical simplification also implies the
immutability of the Self: for, since the Self is so perfectly unified, it
cannot be thought of as changing, as losing old qualities and taking on
new ones. Indeed the ‘Self without qualities’ could never, by its very
definition, be shown to change. And to say immutable is to say eternal.
The Buddha’s answer to this was that, precisely because such
meditative states stop sometime, they cannot be eternal: but for a
meditator bolstered by the conviction that what he sought was eternal,
the very experience of stability and simplification in meditation would
confirm the conviction of eternity. It would confirm as well the
conviction that this eternal, immutable, radically simple Self was
beyond the world of cause and effect, uncreated, ‘unborn’ (B IV 4 20). It
could not be analysed, broken down into constituent parts (B IV 4 13).
It would for him be the all-embracing and undifferentiated ‘ground of
the universe’ (Brahman).

The Self, in short, is an eternal, seamless whole, self-identical, beyond
-phenomenal appearances and unanalysable, yet to be achieved and
known through yogic meditation. This yogic vision was a powerful and
persuasive one, perhaps precisely because it cut through all the
diversity and potential confusion of ordinary experience and offered at a
stroke a decisively simple view of the ultimate reality. Any-one feature of
the vision - the experience of deep meditation, the question of what lies
beyond the painful world of appearances, or the nature of Self-
knowledge - leads inexorably towards each of its other features. It is no
wonder that, despite the Buddha’s best efforts, its career continued and
expanded in Hindu India.

But, on the other hand, once one bit of it begins to unravel, the rest
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follows swiftly. We can reconstruct how the Buddha’s pragmatic
reasoning about meditation led him to reject the Self theories through a
discourse in which the Buddha replies to the questions of the ascetic
Potthapada (D 1185 ff.). If - to pick up the thread at the experience of
deep meditation - the meditator is able to witness the Self directly and
thereby attain knowledge of it, it could be asked, and was asked by
Potthapada, whether the frame of mind of deep meditation arises first,
and only afterwards the knowledge of the Self appropriate to that frame
of mind, or whether the knowledge of the Self comes first, and then the
frame of mind, or whether they are simultaneous. That is, could
Potthapada expect to reach some meditative state and then cast about
for the Self, or would the attainment of the state automatically entail
the attainment of the Self?

To this the Buddha quite plausibly answered that a particular
consciousness or frame of mind arises first, and then the knowledge
which accompanies that consciousness. This is the Buddha's meditative
pragmatism speaking. For the skilled meditator, having trained to
achieve that consciousness, ‘knows that it is from such-and-such
conditions that such a consciousness has arisen in me’. The meditator’s
practical skill is in manipulating the causes and conditions in himself
which give rise to progressively more refined states of consciousness. It
is upon that achievement, and upon the practical knowledge of
introspective psychology that goes with it, that his eventual knowledge
of the Self rests.

One can see how even the yogic teachers might have given away this
much, for after all there is a good deal of training and skill, and of
practical advice to go with it, in any meditative system. But once this is
admitted the whole yogic system begins to crumble. For from this
radically practical point of view the meditative state, caused and
conditioned by the yogi’s training, cannot be equivalent to an
uncaused, unborn, unanalysable Self: the state itself is quite analysable
and clearly caused by something.
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In the discourse the Buddha continues to spin out the implications of
this pragmatism. Potthapada asks.another question: ‘is the
consciousness or frame of mind the same as the Self, or are the Self and
the consciousness different?’ To this the Buddha posed the counter-
question, ‘but what is the Self you profess to believe in?’ The sense of
this question lies in the fact that, though the basic form of Self-theories
was the same from the Buddha’s point of view, there were evidently
many variants in the theory. Different theories might place their version
of the Self in rather different spiritual landscapes, or one theory might,
contain a teaching of several increasingly refined Selves leading up to
the ultimate one. So Potthapada first offered this: ‘I profess a material

" Self, having a specific form, made of the four elements and nourished by
solid food.’ The Buddha then replied that ‘if there were such a material
Self, then the frame of mind and the Self would be different; . . . for even
granting such a Self, still some frames of mind would come into being,
and others would pass away’. When Potthapada then changed tack, and
proposed first a Self made not of material, but of mind-stuff, and then
one of consciousness alone, the Buddha reiterated his argument; the
Self so constituted must be one thing, the frame of mind or state of
consciousness quite another. And the reason for this is quite clear: by
a yogic definition the Self, whether it is material, immaterial, or made
of consciousness, must be eternal, unchanging, and independent of
the causes and conditions of this world. But it is a fact of meditative
experience that states of consciousness come and go, for reasons
that the meditator himself can understand and, to some limited
extent, control. So whatever might be eternal, it is not the states of
consciousness, and they must therefore be different from the
eternal Self.

The Buddha was aided in this judgement by the use of a word which he
took into his vocabulary and made his own. The root meaning of the
word (samkhata) is something like ‘prepared’ or ‘composed’. It covers a
rather wider field than *prepared’, however, and in fact it has two
meanings which are relevant here: it means ‘willed’ or ‘intended’ and it
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also means ‘caused’ or ‘conditioned’. Meditative states are samkhata.
They are attained by the will or intention of the meditator, and this also
means that they are caused and conditioned. They are attributable to
certain preceding causes and dependent on certain contemporaneous
conditions being fulfilled. As such they are not at all ‘unborn’, nor are
they independent of circumstances.

One might speculate that this is as far as he took his investigation of
meditation and the Self at the time of his encounter with the yoga
teachers, but in his mature teaching the Buddha unravels their theory of
the Self a great deal further; so far, in fact, that he was to reject it
entirely and propose in its place the characteristic Buddhist doctrine of
non-self, anatta, the absence of an eternal, independent Self, whether in
ordinary consciousness, in meditative states, or anywhere else. This
teaching was well integrated with his other thought on both ethics and
psychology. In his mature view this eternal Self could not be witnessed
at all, and those who believe in it are likened to a man who says that he
is in love with the most beautiful woman in the land, but is unable to
specify her name, her family, or her appearance (D 1193).

This eternal Self is, in other words, a product of speculation, of falsely
understood meditative experience, or of hearsay. The Buddha was
willing to admit the existence of a self - and here the lower-case ‘s’ is
very appropriate - but that self was merely ‘an agreed term, a common
form of words, a worldly usage, a practical designation’ (D | 202). One
could reasonably say ‘discipline yourself’ or ‘know yourself’, but in so
saying one would not be assuming the existence of an eternal entity.
The Buddha drew an analogy with milk. Milk can become curds, then
butter, and then ghee, but there would be no point in speaking of an
abiding entity (milkness?) which would persist through these changes:
milk is just milk, butter just butter. The British scholar T. W. Rhys Davids
put it in these terms:

when the change (in the composition of the personality) has reached a
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certain point, it is convenient to change the designation, the name, by
which the personality is known - just as in the products of the cow. But
the abstract term is only a convenient form of expression. There never was

any personality, as a separate entity, all the time.

So when we say, ‘I feel as if | am a different person today’, we are in fact
alluding to an important truth about human nature. This is a difficult
doctrine, and a courageous one, in that it led into waters uncharted by
the meditators of the Buddha's time. One difficulty is that of purely
intellectual understanding. When the Buddha went on to develop a new
method of meditation it was aimed at analysing in detail the self (small
‘s') of the meditator. By this method one could see how this self was in
fact ‘composed’, made up from previous causes and subsisting on
contemporaneous conditions. The doctrine in detail is one of
formidable complexity, but its basic principle is simple. Just as milk
progressively changes, so the self which we experience changes
continually for specifiable reasons.

The real difficulty is not, however, one of intellectual understanding,
but of emotional plausibility. Anyone might ask with alarm: how can I,
with my well-developed sense of myself, be expected to accept that |
have no self? The intellectual answer is that one has a self, but no
eternal Self. But it is the emotional answer which is important. Since
anyone attempting to attain or witness an eternal unchanging Self was,
in the Buddha’s view, bound to failure, the doctrine of the Self was an
invitation to further suffering: ‘such [a doctrine of the eternal Self] is
merely a sensation, a writhing in discomfort, of those venerable
ascetics and Brahmans who neither know nor see, and who have fallen
victim to desire [for such a Self] (D 1 40-1). So to give up such a
doctrine was to give up a potent source of frustration. The emotional
tone of the teaching of non-self was that of a calm and relieved
detachment. It was a liberation which transcended the frustrated
strivings of those who revolve around a Self ‘like a dog tied to a post’
(M 11 232-3).
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Release from bondage through self-mortification

But let us return for the moment to that point at which the Buddha
realized that these yogic systems of meditation in their very nature led
to mutable states of consciousness quite different from their avowed
object, the eternal Self. From such a conclusion two further
consequences might follow. One is that there is indeed no eternal Self,
and that is the path the Buddha eventually took. The other is that the
Self exists, but is not to be obtained by yogic methods. Another
discipline, however, might lead to its achievement, and there was such a
discipline at hand: the method of self-mortification and extreme
asceticism which we know best through Jainism. On such a view the
eternal principle in the individual, called the jiva, the ‘life’ or ‘soul’, is
held in the world of suffering by the effects of transgressions committed
in earlier lives, and these effects adhere to the soul like dirt. By avoiding
further transgressions one obviates further bondage in the world of
suffering, and by self-mortification and voluntary penances one burns
away the effects of former transgressions from the soul, so that it rises
to bliss and eternal freedom from pain. Here there is no necessity for
meditation, nor for the application of introspective knowledge, though
the theory probably did hold, as Jainism does, that knowledge, indeed
omniscience, would miraculously result from the successful prosecution
of such asceticism.

So after leaving Uddaka Ramaputta, the yogic teacher, the Buddha
turned to self-mortification, and the canonical discourses leave no
doubt about the sincerity of his efforts in this direction. He stopped
breathing completely, so that ‘violent winds racked my head . . . and
violent winds carved up my belly, as a skilled butcher . . . carves up an
ox’s belly with a sharp knife’ (M | 244). Passing deities thought he was
dead. Then he gave up eating more than a handful of food daily, so that
‘my spine stood out like a corded rope, my ribs projected like the jutting
rafters of an old roofless cowshed, and the light of my eyes sunk down
in their sockets looked like the gleam of water sunk in a deep well’ (M |
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245). Passers-by thought him a black man, so much had his austerities
affected his clear complexion. By the extremity of these exertions the
Buddha came to the conclusion that ‘in the past, present, or future,
whatever ascetic or Brahman might experience such painful, racking,
and piercing feelings, he will not exceed this’ (M | 246).

But he also came to the conclusion that ‘by these gruelling exertions |
have by no means gone beyond the common human condition to an
eminence of knowledge and vision appropriate to those who are truly
(spiritually) noble’. Or, in other words, all he had to show for it was a
prominent rib-cage. ‘There must be another path to wisdom.”

The Middle Path

In the traditional narrative this conclusion brought the Buddha to the
threshold of awakening. But it also brings us to substantial difficulties in
the interpretation of the sources. For, on the one hand, the Buddha is
represented in the narrative as having reached, in a relatively short time,
the saving knowledge, the certainty that ‘birth is exhausted, the
ascetic’s life has been consummated, what was to be done has been
done’ (M 1 249). Indeed the awakening is meant to have taken place
within one night. However, it is already clear that the Buddha’s progress
towards awakening was long and complex, a process in which he
gradually transformed himself by various disciplines and worked out an
acceptable view of himself and the world. This was recognized in later
discourses: ‘just as the ocean slopes gradually, falls away gradually,
shelves gradually, with no sudden drop, soin this teaching the training,
the practice, the path are gradual, with no sudden penetration of
knowledge’ (A IV 200-1).

How are we to resolve this contradiction? In the first place, we must

accept that the purely biographical narratives are compressed accounts:
they are stories, and they are stories which march at a smart pace. Their
material was meant not only to be historical, but to be an inspiration to
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later disciples, so they were fitted into a relatively manageable span.
They had dramatic tension. Hence, even if we accept that the
awakening, as a moment of certainty in the Buddha’s mind that he was
indeed on the right path, did take place on a single night, that certainty
was long in the making and longer in the elaboration of its implications.

In the traditional account the Buddha, realizing the pointlessness of
extreme asceticism, accepted a reasonable meal and sat down to find
that other path. In effect, that is, he accepted a still relatively disciplined
asceticism, but one which avoided extremes of sensual indulgence or of
self-mortification. He was soon to designate this more measured
asceticism the ‘Middle Path’.

He also recollected a time when, as a child, he had sat under a rose-
apple tree while his father had worked in the fields. He had on that
occasion entered the first Absorption, ‘accompanied with casual and
applied thought, and with bodily happiness and the mental pleasure
born of seclusion’. And he recognized that ‘this might well be the way to
awakening’ (M 1 246).

This account alludes only indirectly to the Buddha’s original meditative
accomplishments before the awakening. These accomplishments were
composed, on the one hand, of his already established habit of
meditative pragmatism, of his concentration upon what he could
witness by, and within, himself; and on the other, of his now hardened
inclination to analysis and criticism. For despite his rejection of the
yogis’ doctrine, he continued to cultivate the awareness of mental and
physical states, an awareness which had arisen out of the yogis’ psychic
technology. If it was impossible to find an enduring entity, a Self with a
capital ‘S’, through and behind these mutable experiences, it was
possible at least to have an insight into the nature of these evanescent
psychophysical processes themselves. Here were matters which could
be directly witnessed and directly understood, and it was upon these
processes that the Buddha turned the full weight of his concentration
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and driving curiosity. For if he could not find a Self, he could at least find

release.

What these efforts gave rise to was a distinguishable meditative skill,
quite different from that practised by other yogis. For this concern with
immediate experience required not only a power of concentration, but
also a kind of mindfulness and self-possession through which the
Buddha could in fact see what was going on in his mind and body.
Indeed it was just these qualities, mindfulness and self-possession
(satisampajaifia), which were to be taught throughout the Buddha’s
mature discourses. They demanded the ability to witness here and now
with full lucidity the inner and outer states of oneself (and, by
extension, the analogous experiences of others). The single most
important text for the training of his own disciples was to be the Great
Discourse on the Foundations of Mindfulness (D Il 290 ff.), and these
foundations are the dispassionate, immediate, and clear perceptions of
the meditator’s own body, feelings, state of mind, and mental
contents. Such alert perceptions presupposed to an extent the one-
pointedness and equanimity of the Absorptions; but they required at
the same time a bright awareness of the smallest perception. This
emphasis on, and elaboration of, wakeful and energetic introspection
constituted the Buddha’s unique contribution to meditative
technology. From the conclusions based on this introspection the
awakening was to flow.

How can one treat objectively, and analyse, one’s own immediate
feelings and attitudes? Would not the effort to perceive passions
dispassionately, for example, destroy the object of study itself? The
answer to these questions lies in the course of training to which the
Buddha had already subjected himself, albeit unsystematically, in his
search. In the pursuit of both meditative accomplishments and
asceticism the Buddha had repeatedly disciplined himself to ignore
those sensations and impulses which ordinarily issue in action or
reaction, and which would thereby have deflected him from his
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purpose. He had ignored the calls of hunger and thirst which
accompanied his fast, as he ignored those pains of the body and
distractions of the mind which accompany long and arduous
meditation. The effect of such long discipline - as meditators today
attest - is not only to achieve a reproducible tranquillity, but also to
break long-standing, automatic, and unconscious habits. One would
ordinarily break a fast to eat, but the ascetic does not. One would
ordinarily shift from a physical position which grows increasingly
uncomfortable, but the meditator does not. To get the measure of this
meditation, try this experiment: sit in the most comfortable possible
position in a comfortable chair, and try to hold that position without
moving for an hour. The Buddhist prediction is that within minutes you
will wish to scratch the nose, twitch the finger, shift the leg. What if
one could watch these urges arise and pass away with no movement
atall?

But this is not to say that impulses to respond to such calls disappear,
for they do not, or at least not permanently. In the meditator such
impulses simply do not issue in a reaction. He is tranquil, his mind is
malleable (kammafifia). He can temporarily ignore such impulses
completely if he chooses, as in an Absorption, but his long-term
relationship to such impulses is also changed, for he can now respond to
such impulses in a reasoned rather than an automatic way.

Moreover, just because such sensations and impulses do not disappear,
he can choose to exercise mindfulness, securely founded in his now
habitual equanimity, to observe and analyse them. Whereas the
ordinary unskilled person can with clarity contemplate painful or
pleasurable sensations, and the accompanying impulses and emotions,
only in the tranquillity of memory, safely removed from their effects by
time, the meditator learns to do so immediately, as they actually occur.
It must be the case that, because of his long training, the meditating
ascetic perceives his pains, pleasures, and urges as being less poignant
and pressing, but this does not change their fundamental nature. And in
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any case the meditator may still use memory, and the observation of
other people, to confirm that what he observes of his relatively
controlled emotions must also be true of less controlled emotions.

This new form of meditation was to be called insight (vipassand)
meditation. It was the Buddha’s experimental method, his way of
gathering information, and upon this information about his presently
occurring states of body and mind his analysis of the human condition

was to be erected.
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Chapter 4
The awakening

In Buddhist countries the awakening is thought to have occurred on a
single night of the full moon of the lunar month Vesakha, April-May, as
the Buddha sat beneath a huge Bodhi tree (ficus religiosus). With the
awakening (sambodhi) the Buddha attained, first, a knowledge of the
nature of the human condition that would lead to salvation and, second,
the certainty that he himself had attained liberation from the sorrows of
that condition. The early scriptures attribute many doctrines, and
certainly the most important ones, to the night of the awakening itself,
so that the awakening is made to bear the weight of the whole of the
Buddha’s mature teaching. Even if this is not literally true, the
knowledge and certainty of that night must lie at the base of the
mature teaching.

The awakening grew out of a creative tension between two governing
convictions. One was that the answer was to be sought in painstaking
attention to the minutiae of experience as witnessed in insight
meditation (though the articulated method of that meditation may not
yet have been fully formed). But if this consideration alone had
informed the Buddha, he might have become only a minor contributor
to yogic thought. The other conviction, however, was that of the truth
of transmigration, and the Buddha’s conception of this gave his
teaching a scope and a purchasing power in human life which
transcended the narrow yogic concerns. The Buddha’s originality
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stemmed from his close analysis of individual experience, but his
importance stemmed from his acceptance of this common Indian belief
in rebirth.

In the Buddha’s case this belief came down to a deep moral seriousness.
In other teachings the doctrine of transmigration went with an
elaborate view of the spiritual cosmos within which transmigration
occurs. One moves up and down, becoming now an animal, now a god,
now the denizen of some hell, and again a Warrior or Brahman, a slave
or a king (Buddhism itself was later to be prolific in the production of
such views). But for the Buddha the specific details of transmigration
were never so important as the principle underlying it: human action
has moral consequences, consequences which are inescapable,
returning upon one whether in this life or another. There is a
fundamental moral order. One cannot steal, lie, commit adultery, or ‘go
along the banks of the Ganges striking, slaying, mutilating and
commanding others to mutilate, oppressing and commanding others to
oppress’ (D | 52), without reaping the consequences. There is an
impersonal moral causation to which all are subjected. Misdeeds lead to
misery in this life or in later lives. The Buddha’s teaching was devoted to
the apparently selfish purpose of self-liberation, being directed to
sentient beings in so far as they are capable of misery and final
liberation from misery. But the teaching also touched sentient beings as
moral agents, as agents capable of affecting the welfare not only of
themselves but of others as well. Some of his teachings seem to treat
only personal liberation, others morality, but for the Buddha the two
matters were always intimately and necessarily connected.

The Four Noble Truths

The teaching most closely connected with the awakening chiefly
concerns personal misery and personal liberation. This is the doctrine of
the Four Noble Truths (cattdri ariyasaccani), which cover under their
spacious umbrella the central tenets of Buddhism. These are phrased
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after the pattern of a medical diagnosis: this is the disease, these are the
causes of the disease, this is the judgement of whether it is curable, this
is the method of treatment. The disease is ‘suffering’ (dukkha) - a
condition which covers all that is meant in English by ‘suffering’ but
more as well, and this wider sphere of meaning must be borne in mind.
The first Noble Truth is that there does indeed exist the disease,
suffering, and this is the Truth of Suffering. The second Noble Truth is
that there are discernible causes of suffering: this is the Noble Truth of
the Arising of Suffering, which contains an account of those causes. The
third Noble Truth is that there is in fact a cure for suffering, and this is
the Truth of the Cessation of Suffering. The fourth Noble Truth is that of
the cure for suffering, the Truth of the Path Leading to the Cessation of
Suffering.

Let us take the first Truth, that of the existence of suffering, in a form in
which the Buddha is traditionally thought to have explained it shortly
after the awakening. That description begins thus: ‘What is the Noble
Truth of Suffering? Birth is suffering, ageing is suffering, sorrow and
lamentation, pain, grief, and despair are suffering’ (S V 421). Here there
is no problem in translating dukkha as ‘suffering’. This is suffering
viewed as we might commonly view it, on a large time-scale, a
concomitant of any human life as a whole: in so far as we are born, we
are bound to suffer in being born, in sickness, in growing old, in the loss
of loved ones, and in death. This long-term view considers that the
continuous process of birth and death could not be anything but a
magpnification in one life after another of the sorrow which falls to any
one human life. All our experience, even that of common happiness, is
bracketed by pain and sorrow. Since in the long run we are all dead, the
problem of suffering is a pressing one, demanding a solution.

At this level the Truth of Suffering resembles other views, common
among renouncers, that worldly life is a morass of pain. But what saves
it from conventional pessimism is its connection with a more carefully
worked-out view of human fate. This view is progressively revealed as
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the description of the Truth of Suffering continues: ‘association with
what is disliked is suffering, dissociation from what is desired is
suffering, not to get what one wants is suffering’. This is suffering on a
more intimate time-scale, as it might appear within a year, a day, or
even an hour, and is closer to the Buddha’s characteristic concern with
what is immediately observable. It is also a more general description of
suffering, not only as it accompanies the crises of life, but as it appears
in everyday situations, situations which might not occasion lamentation
but rather an acute consciousness of failure, or of frustration, or of
unfulfilled yearning: the missed opportunity, the baffled effort, the
irksome routine, the petty irritation of life with others. Here dukkha
might be translated not as ‘suffering’, but as something less grand but
more pervasive: discomfort, dissatisfaction, or discontent. This is
illustrated in the canon by tales of, for example, the insecurity of office-
seekers, the anxieties of husbandmen, the irritations and frustrations of
household life. This teaching brings suffering within the ambit of daily
experience, for it points to the inescapably changing nature of life,
which engulfs all the things we believe to be secure and stable.

But such a viewpoint was also shared with others at the Buddha’s time,
so for a doctrine which is quite uniquely Buddhist, we shall have to turn
to the end of this description of the first Truth: ‘in sum, all the aspects of
experience in the mind and body . . . are suffering’. This is the definition
of suffering which leads to the heart of what is original in the Buddha’s
teaching, and to that part of his view of suffering which is thoroughly
argued in the canonical sources as a dispassionate description of the
human plight. Here suffering is seen as being woven most finely into the
texture of human experience; here experience is considered on the
smallest time-scale, from second to second, under a microscope, under
the clinical eye of the introspecting meditator. Under this microscope
dukkha falls within another range of meanings, such as imperfection,
impermanence, evanescence, inadequacy, insubstantiality,
incompleteness, uncontrollability. The great crises which occasion
lamentation, and the small desperations which occasion discontent, are
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but especially visible examples of the fundamental imperfection-cum-
impermanence - suffering - which is inherent in all experience. In so far
as it is dynamic, changing, uncontrollable, and not finally satisfactory,

experience is itself precisely suffering.

To see how this works let us take the case of feeling (vedand) as a
paradigm. Feeling is one of the objects of immediate introspection
recommended in insight meditation, and it is also one of the ‘aspects of
experience in the mind and body’. Feeling may be physical or mental,
and it may be adjudged pleasant, unpleasant, or neither pleasant nor
unpleasant, i.e. neutral. So, as he contemplates his presently occurring
experience, the insight meditator is to discern, as each actually arises,
that this feeling is pleasant, or that feeling unpleasant, or another
feeling quite neutral. For example, the pains in one’s knees as one tries
to sit cross-legged in meditation are unpleasant; the exhilaration of
actually managing to sit for a long period and gain some concentration =

is pleasant; and many feelings in between, such as that of the process of =

H
calm breathing, are neutral. Or again, the blowing of a car horn just g
outside the room in which one is meditating might occasion unpleasant -
feelings, the song of a nightingale might occasion pleasant ones, or the
sound of rain might occasion neither. Though some of the feelings
which thus arise and clamour for attention may last for a while - such as
the pains in the knees - or may come back again and again, it does not
require deep meditative insight to see why the Buddha came to regard
feelings as impermanent. They are soon chased away by other feelings,
and even in the great meditative attainments cannot be made to abide.
The question which underlay the Buddha’s quest was, ‘in what may |
place lasting reliance?’ On this diagnosis, certainly not in feeling, for
even pleasant feelings are ‘suffering by virtue of change’; that is, though
pleasant at the moment, they bear within them the seed of insecurity,
of their own imminent destruction. The introspectively discovered Truth
of Suffering is one of ceaseless movement, of a dynamic process which
is suffering by virtue of being uncontrollable, ever-changing, and
therefore inadequate and unsatisfying.
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Furthermore, this inadequacy rules throughout the experience of both
the mind and body of the individual. The Buddha proposed several
different analytic descriptions of the mind and body, each fitted to a
different context; but generally these descriptions are of a process, not
a stable entity. The individual is seen by the Buddha more as, say, a
burning fire or a swiftly moving stream than as a solid vessel for holding
experience or an unmoving slate upon which perceptions are written.
Our own language tends to obscure this, for we tend to think of a
relatively stable body and mind which receive a dynamic and changing
experience, and we therefore tend to think that mind and body can be
described apart from experience. But the Buddha’s language was one in
which both experience and the mind-body complex were described
together, as part of a single process. Here, for example, is such a
description:

In dependence upon the eye and upon visible objects visual
consciousness arises. The union of these three [i.e. the eye, objects, and
visual consciousness] constitutes contact. Dependent upon this contact
feeling is constituted. One perceives what is thus felt; what one perceives
one considers; and what one considers one develops all sorts of notions
about. (M 1 111-12)

In this view, objects of experience, the organs of experience such as the
eye, and the consequent consciousness of experience, ‘the mind’, are
indissolubly linked. None of the three is conceivable without the other:
they lean upon each other as one sheaf of reeds leans upon another, to
use a canonical simile.

Furthermore, those features of experience which might be said to lie
within the ‘mind’ itself, such as perception, feeling and consciousness,
are themselves ‘conjoined, not disjoined, and it is impossible to separate
them in order to specify their individual characteristics’ (M | 293). So
right from the objects of perception, through the physical organs of
perception, to feeling, consciousness, thought, and volition, there is
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one dynamic, interdependent, ever-changing complex, which might be
called an ‘individual’ or a ‘self’, but which has nothing lasting in it.

The five aggregates

Indeed the very term which I have translated as “all aspects of
experience in the mind and body’ is one of the analytic descriptions of
this process, a description in which the impersonal, dynamic and
interdependent nature of the process is already implicit. This term is the
‘five aggregates’ (panicakkhanda). The first ‘aggregate’ is materiality,
which includes physical objects, the body, and sense organs. The other
four ‘aggregates’ are feeling, perceptions, impulses, and consciousness.
Within these ‘aggregates’, this process, are included all that pertains to
an individual and his experience. Feeling is but one face of this process,
a face available to insight meditation. The mutability and inadequacy of
feeling are characteristic of the whole process: ‘all aspects of experience
in the mind and body are suffering’. Or, as the Buddha said elsewhere,
‘as the aggregates arise, decay, and die, O monk, so from moment to
moment you are born, decay, and die’ (P 178).

This seems a gloomy doctrine, and a common instinct is to question it.
Surely there must be some happiness in the world? However, the
Buddha's teaching does not deny that there are satisfactions in
experience: the exercise of insight assumes that the meditator sees such
happiness clearly. Pain is to be seen as pain, pleasure as pleasure. What
is denied is that such happiness will be secure and lasting.

But this does not fully answer the doubt, for the real grounds of it lie
elsewhere, in a radical difference between the experience of the
questioner and that of the Buddha. The doctrine of suffering
Presupposes a vulnerability to disease, death, natural calamity, and
human oppression that characterized the Buddha’s world, as it does
much of the world today. It is in these terms that the doctrine is
illustrated in the canon. But for many in the societies of the West this
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vulnerability is suppressed or rendered inconspicuous - by prosperity,
by medical advances, and by those peculiar institutions surrounding
death which render it invisible. Without that sense of vulnerability there
might be little reason to connect suffering as unsatisfactoriness on

the small scale, with death, disease, and lasting failure on the grand
scale: one could just put up with the discomforts (as indeed Buddhist
monks learn to do). However, for those whose experience includes
vulnerability - a vulnerability that might be psychological or social as
well as material - the connection can have a compelling cogency.

The cause of suffering

Though the announcement of the Four Noble Truths is in fact brief and
bare, there is a good deal of dramatic tension in it. For if suffering is such
a pervasive and unending process, what could be its cause? How could
one break into the cycle to see what makes it revolve? And from this
point of view the discovery of the second Noble Truth (that there are
discernible causes of suffering), the Truth of the Arising of Suffering, is
the centre-piece of the awakening. Some Buddhists celebrate this as a
dramatic moment in which the Buddha saw the ‘house-builder’, the
cause of this flawed and unsatisfactory existence. He is said on that
occasion to have uttered this verse:

Seeking but not finding the house-builder
| travelled through life after life

How painful is repeated birth!
House-builder, you have now been seen
You will not build the house again

(Dhammapada 153-4)

We can already see the directions in which the Buddha would look for
this cause. One direction is given by the Buddha’s pragmatic turn of
mind. He tended to think of causes not in a purely abstract way, but
rather by using analogies from practical activity. The meditator, for
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example, is likened to a goldsmith, or to a fletcher straightening the
mind like an arrow. In one passage (M | 240-3), concerning the Buddha’s
search before the awakening, he speaks of his efforts on the analogy of
aman trying to start a fire: just as a man could not start a fire by rubbing
a dry stick upon a wet one lying in water, or by rubbing it upon a wet
stick lying on dry land, but only by rubbing a dry stick on another dry
stick on dry land, so a meditator must be bodily withdrawn from sensual
pleasures (a stick out of water), and also mentally withdrawn from such
pleasures (a dry stick out of water). This way of thinking has a good deal
of subtlety in it, for it recognizes that there are subsidiary, enabling
causes and conditions, such as the dryness of the stick and so forth. But
it places the chief cause with the agent, the meditator, the man making
the fire. The chief cause is conceived as being agent-like, like a person
bringing about a reéult. This is certainly the sense of describing the
cause of suffering metaphorically as the ‘house-builder’. The pieces of
that ‘house’ had to be lying to hand, but there also had to be a ‘builder’,
a purposive and active principle. Hence, in seeking the cause of suffering,
the Buddha was seeking something active and purposive, which was to
that extent like an agent, a person.

Moreover, this principle had to be agent-like in other ways as well. First,
just as the meditator can, to an extent, control himself in order to
perfect his meditative skill, so this principle had to respond to corrective
action. Like a person or agent, it had to be corrigible: it had to be
possible to deal with the ‘house-builder’ as one deals with oneself, for
otherwise there would be no possibility of liberation. Second, just
because the activities of this principle had moral consequences, upon
others and upon oneself in the process of rebirth, it had to be like a
moral agent, a person whose acts are good or evil. These considerations
may seem so abstract as to be inconsistent with the Buddha’s
pragmatism, but they point to the practical obstacle he had to
overcome. The simplest explanation of all this might be just that the
purposive, active principle is an agent, a Self or ‘person’ or soul. But the
Buddha had good reason for rejecting this idea. Indeed in his insight
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meditation he had found only an impersonal process, that of suffering.
He had to break through to find a principle which was in many ways like
an agent or person, but which was finally impersonal, not an agent or

person at all.
This is what he discovered:

And this, O monks, is the Truth of the Arising of Suffering. It is just thirst
or craving [tanhd] which gives rise to repeated existence, which is bound
up with impassioned appetite, and which seeks fresh pleasure now here
and now there, namely, thirst for sensual pleasures, thirst for existence,

thirst for non-existence. (S V 421)

So thirst or craving is that which drives the whole mass of suffering
experience forward. The word tanhd bears the literal sense of ‘thirst’,
and it is this meaning that lends the term its vividness. Its technical
sense, however, is ‘craving’ or ‘desire’. In this sense it is insatiable
craving, ‘which seeks fresh pleasure now here and now there’, not only
in this life but in the lives beyond, and because of this it ‘gives rise to
repeated existence’. Moreover, in so far as craving is ‘bound up with
impassioned appetite’, the metaphor of fire was never far from the
Buddha’s mind, and indeed in a discourse traditionally placed very early
in his career, the Fire Sermon (S IV 19), each facet of experience is
described as ‘aflame with desire’.

This way of thinking is in many ways poetical rather than soberly
technical, and a good deal of the Buddha’s effort around and after the
awakening must have been devoted to drawing out the implications of
this pregnant idea. Certainly craving could be shown to be purposive: to
crave is to crave something, to be thirsty is to be thirsty for something.
‘Where does this craving come into being and settle itself? Wherever
there is what seems lovable and gratifying, there it comes into being
and settles’ (D Il 308). In most descriptions of craving there is a
tendency to emphasize this positive desire, ‘desire for sensual pleasure’.
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This was the puritanism of the renouncers speaking. Indeed, the idea of
desire was common among the renouncers: it was the great obstacle to
achieving the Self or purifying the soul. But in elevating it to an
autonomous principle the Buddha expanded its definition. For him
craving also included aversion, and that is probably the sense of ‘thirst
for non-existence’. One craves not only what is attractive but also relief
or escape from what is unpleasant or undesirable. And we crave a great
deal. We crave all sensual pleasures - sexual, gustatory, olfactory,
tactile, or whatever. We yearn keenly to escape pain. We crave wealth,
power, position. We even lust sensually after our own bodies, or in
rebirth a new body. There is even a ‘thirst for views’, the urge to be
right, to be in the know, to have an answer for every question.

Craving may be spoken of comprehensively as ‘thirst for existence’. This
is, to be sure, the “thirst which gives rise to repeated existence’, but
perhaps a better way to think of it is as the desire for becoming other than
what present experience gives. Under many guises it is a ceaseless striving
for some new state, some new being, some new experience, at the
same time as being a striving for satiety and permanence, and it is a
striving always frustrated. ‘The world [in the sense of all common
individuals in the world], whose nature is to become other, is
committed to becoming, has exposed itself to becoming; it relishes only
becoming, yet what it relishes brings fear, and what it fears is pain’ (U Il
10, Nanamoli’s reading). Rebirth may be rebirth from moment to
moment of experience, or it may be rebirth in another life, but in either
case it is the consequence of this lust to be something else.

This is the purposive activity of craving on a large scale, as it embraces
all sentient life. But this grand vision is to be justified, as ever in the
Buddha’s teaching, by reference to the fine grain of experience. In this
perspective craving was in fact already written into the five
‘aggregates’, that comprehensive description of mental and physical
experience, as impulses (samkhara). Let us return to the example of the
pains in the knees one feels when trying to sit for long periods in insight
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meditation. Just because one feels these as unpleasant, one also feels
an urge to change position, an impulse to seek comfort and relief by
moving. This impulse is, in effect, just the active, purposive aspect of
the unpleasant feeling: it arises with the unpleasant feeling, is indeed
inseparable from it. In ordinary circumstances one would simply shift
position automatically, without reflecting or perhaps even without
being conscious of it. The same might be said for pleasant feelings:
while meditating one might feel sleepy and dreamy, and one is
moved automatically to follow and indulge such feelings. Or one feels
hungry and thinks of having a little snack before continuing. Without
the attempt at meditation many such impulses would hardly be
noticed, so instantly do they follow one another. In this microscopic
view, experience is revealed as having a foundation of ceaseless
activity, of short-lived purposive impulses. The Buddha indeed
thought of this activity as making experience. ‘What is called
“mentality” and “mind” and “consciousness” arises and ceases, in
one way and another, through day and night; just as a monkey
ranging through a forest seizes a branch and, letting go, seizes
another’ (S Il g5).

This perception through insight meditation of an animating principle of
existence ruled the Buddha’s thought. It was the evidence which guided
his understanding of the human condition. Because impulse is habitual
and automatic, fundamentally unreflective and not a function of
decision, there was no reason to think of it as the work of some person
or Self, as other renouncers thought. It was just a propensity, an active
disposition at the base of life which had the special and disastrous
ability to reproduce itself endlessly. As a propensity he called it
‘clinging’ (updddna). This propensity was in fact already written into the
Noble Truth of Suffering, for the full form of that reads: ‘all aspects of
experience in the mind and body, in which clinging inheres, are suffering’
(S V 421). The different terms - clinging, craving, impulse, thirst - each
shed a different light on the activity behind and within sentient life.
They all point to one thing, the impersonal active principle, the
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discovery of which answered the Buddha’s question, ‘how did | come to
be in this sorry plight?’

The Buddha did not consider, however, that craving acts alone - his idea
of causes by no means required a single or a simple solution to the
problem. While craving might be the chief motive cause in the painful
process of rebirth, there was room for subsidiary, enabling causes,
conditions without which it could not take hold. And among these there
was one which had an especially important place: ignorance or delusion.
The idea was current among the wanderers and yogis: they enjoyed a
special knowledge of which others were ignorant. In the Buddha’s
usage, however, his knowledge was not so much an esoteric truth like
the knowledge of the Self, but rather a penetrating understanding of
things as they are. By comparison people are ordinarily not so much
uninformed - as one might be uninformed of tax laws or of the Self -
but positively deluded. They hold that the world contains lasting and
secure satisfactions, whereas in fact it is riddled with suffering. They are
mistaken, so craving has its way with them. The relationship between
craving, ignorance, and suffering is rather like the relationship between
heat, oxygen, and fire. Heat is the motive force, but without oxygen fire
could not arise. ‘Thirst for existence, O monks, has a specific condition;
itis nourished by something, it does not go without support. And what
is that nourishment? It is ignorance’ (A V 116).

The moral significance of human craving

So far these teachings are amoral. They are the utterances of a detached
specialist, a renouncer, addressing himself to others with the same
concern for personal salvation. But the Buddha was also convinced that
sentient beings are subjected to a law of moral causation, and he was
deeply concerned with the evaluation of behaviour and its effects on
others. So these amoral teachings are indissolubly linked in his thought
with others that point to a radically moral significance in the human
condition.
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Let us begin with impulses. As | have so far described them impulses
hardly have a moral significance, but they may be regarded from
another point of view. They may be considered as intentions or choices,
both of which are included in the key term cetand. Sometimes ‘choice’ is
the best translation, in so far as it is a mental movement which precedes
action or speech. But intentions are also included, for the Buddha
thought that unexpressed intentions could themselves have an effect, if
not outwardly then inwardly in the mind. The Buddha held that in
human affairs it is the mental choice or intention which is of ultimate
significance: ‘the world is led by mind’ (S 1 39). Hence, for example, in
the legal system developed for the Buddhist order, only intentional
actions are regarded as transgressions, and unintentional acts - such as
those committed while asleep, or mad, or under duress - are not
culpable.

This has great implications. It means that intentions are not negligible,
that they have consequences. They do work, are in themselves actions.
This is the sense of the term ‘karma’, whose primary meaning is just
‘work’ or ‘deed’, but in this Buddhist sense ‘mental action’. (Karma does
not refer to the results of action, as we now assume in ordinary usage in
the West.) ‘It is choice or intention that | call karma - mental work - for
having chosen, a man acts by body, speech, and mind’ (A Ill 415).
Intentions make one’s world; it is they that do the work whose
consequences we must reap in suffering. They form the subsequent
history of our psychic life as surely as wars or treaties, plagues or
prosperity form the subsequent history of a nation.

To speak of impulses and urges is not necessarily to speak in moral
terms, but choices and actions are the very stuff of moral discourse.
One may make good or bad choices, one’s actions may be good or evil.
And in fact from the Buddha’s point of view, unconscious impulses are
really to be equated with conscious choices, the only difference being
that impulses occur in ignorance of their nature as choices: they are
choices made under the delusion that there is no better choice, no
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better way of acting. In this light the relatively neutral term thirst
(craving) may itself be considered as greed, something morally
reprehensible, and frequently the Buddha spoke in just this way. Greed
may be supported by sheer delusion about the nature of the world, but
it is also immoral, a propensity to be condemned and, in oneself, to be
improved upon. Moreover greed is always coupled in the discourses
with hatred or aversion. Hence from a radically moral standpoint it is by
‘choosing badly, by being greedy and hateful, that we bring upon
ourselves the suffering we meet in birth after birth. The ill that we cause
ourselves and the ill that we cause others are of a piece, stemming from
the same roots. The Noble Truth of the Arising of Suffering could be
rephrased thus: ‘inflamed by greed, incensed by hate, confused by
delusion, overcome by them, obsessed in mind, a man chooses for his
own affliction, for others’ affliction, for the affliction of both, and
experiences pain and grief’ (A lll 55).

Or in other words the propensities of greed, hatred, and delusion which
cause us to injure others through evil deeds are exactly the same
propensities which cause us to suffer ourselves by being reborn in life
after life. The moral cause in transmigration is equivalent to the cause
of suffering. But this raises a fundamental question: how exactly does
this cause work? For a doctrine of a Self or soul it is easy enough. The
Self acts, causes consequences to itself, and is reborn again according to
its deserts. The basic structure is in its own terms plausible, so the
details are not so important. But what if there is no Self?

The answer (as it appears at D Il no. 15) works backwards from the
appearance of a new body and mind, a new psychophysical entity. How
did this appear? It appeared through the descent of consciousness into
amother’s womb. On the face of it this is primitive, going back to earlier
Indian ideas of an homunculus descending into the womb; and it is
speculative,going beyond the Buddha’s belief of attending only to what
he could witness himself. But later Buddhist commentators are clear
that this descent is metaphorical, as we might say ‘darkness descended
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on him’ if someone fell unconscious. Moreover this enlivening
consciousness is not an independent entity, a disquised Self, but is
composed of causes and conditions.

So what in turn were these preceding conditions? One was the act of
physical generation, but more important was a previous impulse. Here
impulse is to be understood as intention or mental action, bearing a
moral quality and informing by that quality the nature of the new
psychophysical entity. If the impulse was good, the new body and mind
will be well endowed and fortunately placed, if not it will be poorly
endowed and unfortunate.

And now comes the key question: what is this mysterious impulse? It is
in fact nothing other than the final impulse, the dying thought, of the
previous mind and body. It is nothing like a Self, but is merely a last
energy which leaps the gap from life to life rather like - as a later
Buddhist source puts it - a flame leaping from one candle wick to
another. Nor is it free of preceding conditions, for it is the product of the
dispositions formed by habitual mental actions conducted under the
veil of ignorance and desire within the previous life. And thus one can
trace the process back - to beginningless time, in fact.

In this account there is no underlying entity, but there is a stream of
events which has its own history. This history is borne forward, not by a
Self or soul, but by the complex interaction of the causes, conditions,
and effects summarized under craving and suffering. To understand this
interaction is to understand the nature and origins of the human
condition. Many canonical accounts treat this as the substance of the
awakening itself: the Buddha called it dependent co-origination (paticca
samuppdda). It was dependent in that the causes and conditions
necessarily interact with each other, as do fuel, heat, oxygen, and so
forth in the production of fire. No one of them is finally independent, as
a Self or soul might be. So dependent co-origination served two
functions: it refuted the idea of an independent permanent soul, and it
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described the origin of suffering. The doctrine attached to dependent
co-origination includes everything | have discussed under the first two
Noble Truths, though it is phrased somewhat differently. It usually (but
not always) comprises twelve factors. These range from those
describing the psychophysical entity, such as sense organs and feeling,
to the descriptions of the sources of suffering, namely ignorance,
craving, clinging, and impulses. And of course it includes suffering as
well. Though we might speculate that, as a doctrine, dependent co-
origination appeared after the Four Noble Truths, it was in fact already
inherent in them, in the Buddha’s understanding of craving and
suffering, and of the interactions through which craving causes

suffering.

The cure for suffering

The third Noble Truth, the Truth of the Cessation of Suffering, certifies
that the disease of suffering is actually curable. Though there is no
permanent moral person, the impersonal process is corrigible. One can
achieve liberation. Within the Four Noble Truths this is a relatively
colourless doctrine, fulfilling the form of the medical diagnosis. But it
did speak to an important body of opinion held at the Buddha’s time.
This was represented especially by the Ajivikas, who held that the
process of rebirth is an automatic, mechanical one: every being must,
whatever he does, be reborn in every possible condition, and every
being is destined ultimately to attain salvation, so special effort is
pointless. An Ajivika might well have asked the Buddha whether his own
doctrine of dependent co-origination did not in effect lead to just such a
conclusion. Do not these causes and conditions, however complex, lead
in the end to a mechanically predestined result, rather like an intricate
clockwork wound up and set ticking? To this the Buddha’s answer was
that, though one’s endowments and capacities are formed by
circumstances in previous lives, one still has the ability, within the
confines of this present life, to alter voluntarily one’s behaviour. One can
dispel ignorance by seeing the world as it is, as it is described in the Four
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Noble Truths. And one can control craving by the measured renouncer’s
discipline promulgated by the Buddha.

The fourth Noble Truth is the Truth of the Path Leading to the Cessation
of Suffering. This contains the prescription, the medicine. This is usually
given as the Noble Eightfold Path, but already in canonical sources this
list is conveniently broken down into three constituents: moral self-
discipline or morality, meditation, and wisdom (sila, samddhi, paifid).
Morality consists of a pacific, truthful, upright, and thoroughly
disciplined way of life, reasoned to cause harm neither to oneself nor to
others. For the Buddha’s monks this meant a life of mendicancy, of
poverty but not of self-mortification, of celibacy and of gentle honesty.
Though the Buddha and his renunciant disciples elaborated a monastic
disciplinary code consistent with Buddhist principles, this was probably
in essence not far different from the code with which the Buddha began,
a code inspired by the moral ideals then current among the wanderers

and renouncers.

The second part of the path is meditation. Part of meditation is allied
with morality: the attempt to restrain one’s senses from what is
immoral and to create good, wholesome, and skilful frames of mind
within which to work. The counterpart to this is the avoidance not only
of bad actions but of bad frames of mind, which lead not to clarity but
to delusion. Against this background the basic skill is concentration,
coupled with equanimity, and this meditative control is then the basis
of insight meditation. Insight meditation, however, is not practised only
by sitting in quiet solitude. For it demands a general attitude of self-
recollection, of clear consciousness, of awareness of one’s
surroundings, one’s experiences, and one’s actions and their
consequences moment by moment, day by day. As it was taught to his
pupils this meditative discipline is relatively systematized, but the
Buddha fulfilled it unsystematically in the course of his search. These
first two parts of the path could be thought of as a battery of skills
rather like those of a painter: draftsmanship, the use of colour, the
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depiction of perspective, and so forth. As these skills blend into a
greater skill, that of painting itself, so all the individual exercises of
morality and meditation blend into a single alert and calm way of life.

But the abilities of the painter must be wedded to a sensibility, a way of
seeing the world. And analogously the third part of the path - wisdom -
demands a radically new way of perceiving experience. One facet of this
new perception is, quite simply, seeing the world as it is, and for the
Buddha this meant seeing by means of the Four Noble Truths and
dependent co-origination: in such-and-such a way is experience
evanescent, devoid of abiding self, and painfully flawed. In such-and-
such a way does craving reproduce this suffering again and again.

The other facet is a new attitude, a new habit of mind, which grows out
of the equanimity of meditation. One can now stand aloof from
experience. One can see the dangers in it and turn away. One can
observe, yet not pursue, even fleeting pleasures and aspirations as they
flicker before the mind’s eye. Perhaps the most compact statement of
this sensibility is found in the stock prescription that the monk should
‘not cling to the here and now, not grasp after situations, relinquish
easily’. Or again:

[the monk] neither constructs in his mind, nor wills in order to produce,
any state of mind or body, or the destruction of any such state. By not so
willing anything in the world, he grasps after nothing; by not grasping,

he is not anxious; he is therefore fully calmed within. (M Il 244)

One should neither look forward to coming experiences, nor clutch at
present ones, but let them all slip easily through one’s fingers.

The Buddha took this to great lengths. In the Simile of the Raft (M1 no.
22) he instances the case of a man who, faced by a flood, builds a raft
from wood lying about and floats safely to the other side. The Buddha
asks whether it would be rational for the man, having reached the other
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side, to put the raft on his head and carry it with him. The answer is that
it would assuredly not be rational. Just so, concludes the Buddha, it is
irrational to cling even to the profitable states of mind created by
morality and meditation, still less to unprofitable states of mind. (This
presupposes, of course, that through habituation and training the
profitable practices are now second nature to the monk.) The same
applies to ideas: to indulge in speculations and theories about the past
or future, eternity, the fate of the world, and so forth, is to lose oneself
in ‘a tangle of views, a thicket of views’. Instead one is to view the world
simply, directly, with the perception achieved in insight meditation. This
perception, like the artist’s way of seeing, is highly cultivated, but it is
nevertheless immediate and uncomplicated by reflection. One is to
hover ini a sensibility which the Buddha describes in one of his most
poetic descriptions of liberation, where the flood refers to the painful
stream of birth and death: ‘if | stood still, | sank; if | struggled, | was
carried away. Thus by neither standing still nor struggling, | crossed the
flood’ (S 11).

This is Nirvana, the ‘blowing out’ of the passions and frustrations of
existence. The Buddha asserted that to speculate about the frame of
mind of one thus awakened and liberated is to invite confusion and
madness. But despite this useful advice, such speculation played a great
part in subsequent Buddhist history, as it must in our assessment of the
claims of Buddhism to our assent. The accounts of awakening in the
canon foster the impression that one is either awakened or not,
liberated or not, and that the switch from one to the other is practically
instantaneous and irreversible. However, one of the issues in the first
great schism in Buddhism, a few generations after the Buddha’s death,
was whether a liberated person can, even temporarily, backslide from
awakening. And by the same token later schools conducted debates
over whether awakening was instantaneous or gradual.

What these difficulties point to is a problem inherent in the language
used in the canon to describe such impalpable matters: for the purposes
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3. In this profoundly tranquil sculpture, the Buddha has just passed on to
final Nirvana. What happens to an enlightened person at death is one of the
questions, like that of the beginning and end of the world, which the
Buddha said cannot sensibly be answered. Nirvana is a state beyond human
thought, beyond life and death and reincarnation.
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of a narrative, the story of the Buddha’s awakening, a sudden, dramatic,
and decisive transformation is required. And this is plausible to the
extent that the awakening was a matter of certainty, of the knowledge
that ‘what was to be done has been done’. The Buddha realized that he
had fuffilled all the requirements for liberation and no longer had to
struggle arduously forward. But the liberation is a different matter, for
here we are speaking of a wholesale transformation in the human
constitution. It seems implausible that this transformation, as it is
described in the canonical sources, could be other than gradual, a slow
mastering of the whole wide field of one’s behaviour and thought. In
this respect the awakening had to be further certified and shown to be
practically effective in the course of subsequent experience. We may
accept that the Buddha was awakened one moonlit night, but the
liberation was an extended, indeed a life-long affair.

Theories of liberation

The question of whether the Buddha’s notion of liberation is a
believable or a practicable one must | think be answered in the
affirmative. True, we cannot say anything useful about the claim that
liberation puts an end to the rigours of death and rebirth. That is
beyond our ability to argue cogently and bring evidence. But this claim
is - as is so characteristic of the Buddha’s style - linked to another more
concrete claim, that liberation may be achieved in this life, and on this
the Buddhist texts offer some grounds for discussion. It is not claimed
that liberation puts an end to physical pain this side of the grave, for
painfulness is admitted to be the nature of the body. (Someone
accomplished in the Absorptions or Meditative Planes, however, might
be able temporarily to anaesthetize himself by such meditation.) It is
rather mental suffering, the extra and unnecessary anguish of existence,
that is progressively dispelled by the Buddhist training. Moreover, the
sources give us a relatively clear view of the effect of the training: the
Buddha’s monks ‘do not repent the past nor brood over the future. They
live in the present. Hence they are radiant’ (S| 5).
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The principle underlying the elaborate training is one directed precisely
to this end of living radiantly in the present. The Buddha called the
principle ‘thorough reflection’ (yoniso manasikdra), a considered and
meticulous pragmatism about the consequences of each practice in the
Middle Path. ‘For him who reflects thoroughly, cares and troubles which
have not yet arisen do not arise, and those already arisen disappear’

(M 17). What this means in effect is that any practice must be seen to
conduce to present welfare as well as to long-term transformation.
There is no doubt a tension here. On the one hand, the monk’s life is
strenuous, and he must undertake practices which are at first quite
uncomfortable. But on the other hand, since the practices are not
designed as self-mortification, their fruits are not deferred indefinitely,
but are witnessed and adjudged useful within a manageable period.
What was difficult becomes second nature, an occasion not for anguish
but for cool, indeed intellectually pleasurable, reflection on the nature
and demands of experience in the mind and body. Furthermore, the
monk is bolstered in this by the evaluation, repeatedly stressed in the
texts, that such a life is not merely escape, but a noble and heroic
vocation; and this evaluation is in turn certified by his fellow monks and
by the surrounding society which prizes such fortitude.

Moreover, the present mastery of one field of the training not only
produces benefits in itself, but also is seen as leading forward naturally
to further mastery. Thus, for example, the monk’s mastery of moral
discipline produces a lack of remorse, a freedom from regret and
anxiety. Because one commits no injury to oneself or others, one’s
conscience is clear, and this leads of itself to a serenity upon which
meditative accomplishments may then be founded. This progressive
mastery is considered to lead to the very summit, an aloofness from all
the accidents of experience.

From our point of view what is important about this process is its
naturalness. One of the most intractable problems of a project such as
the Buddha's is that desire is an enemy, but the final goal of liberation is
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one that the monk desires, wills. How is it possible to give up that
impassioned will towards liberation itself? On the Buddha’s account one
wills the present object of training - e.g. to attain moral discipline - and
the consequences fall into place. Thus, for example, ‘there is no need for
one well disciplined, endowed with moral discipline, to will with the
intention “let me do away with remorse”. For this is the way of things, O
monks, that moral discipline does away with remorse’ (A V 2). As one
wills, and then relaxes into, each stage of practice the next stage is
prepared. The final stage is attained not by strenuous willing at all, but
by the now habitual relaxation.

The Buddha held the human constitution to be such that it could be laid
bare to fruitful investigation through insight meditation and decisively
transformed through the Buddhist training. The internal coherence of
this view is difficult to fault, but our ultimate assent must be founded in
experience, in empirical evidence. | can offer only my experience from
fieldwork with meditating forest monks in contemporary Sri Lanka.
Many monks were evidently healthy and content, ‘radiant’ and ‘without
remorse’, and this in itself impressed me. Yet to be fair this may have
been only the fruit of a quiet life, since | simply was not with any of the
monks for the long years necessary to have witnessed and understood
some slow metamorphosis of character through the Buddhist discipline.

There were, however, three traits of the monks which did seem directly
pursuant upon the Buddhist training. The first was an interested, indeed
fascinated, absorption in what they called their ‘work’, which referred to
the hour-by-hour, minute-by-minute prosecution of the daily round -
study, careful eating, hygiene, meditation, exercise - which makes up
the monk’s life. In the reflective execution of these ordinary tasks they
clearly found tremendous satisfaction. But, second, some did
nevertheless also pour tremendous energy and years of their lives into
long-term projects, such as the founding of forest hermitages. Yet they
still remained without anxiety and relatively indifferent to the results of
their efforts. They were both remarkably successful and remarkably
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4. Forest monks in Sri Lanka live in harmony with the wild animals of the
jungle. They understand that all beings (such as this giant squirrel) are
subject to fear and neediness, and treat them with caring kindness. (This is
the forest monk Kudumbigala Anandasiri, whose hard but rewarding life is
described in the last chapter of Michael Carrithers’ book The Forest Monks of
Sri Lanka).
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uninterested in success. These deep-seated attitudes were far enough
from ordinary life and close enough to the Buddhist ideal of living in the
present that | had no difficulty in attributing them to the monastic
discipline.

It was the third trait, however, which most persuaded me of the
discipline’s effectiveness, and that was the monks’ courage in the face
of wild forest animals. On two occasions while on foot in the jungle
there stood between me and a surprised and threatening animal - once
a wild boar and once an elephant - only the slight body and unmoving
equanimity of a monk. On both occasions the monk took a firm but
unaggressive stance and spoke calmly to the animal, which crashed off
into the underbrush. No behaviour could be further from ordinary
expectations, and it attested vividly to the depth of transformation
achievable through the Buddhist training. None of this, of course,
proves the truth of the Buddha'’s teaching, but it does invite us to
consider his philosophy seriously as one which has something to tell us
about the nature and capacities of the human constitution.



Chapter 5
The mission and the death

In the very long run Buddhism was strikingly successful: it became a
world religion which until recently reigned over the Far East and
mainland South-East Asia, the most populous areas of the globe, and
now it is making its way in the West. However, we need only look a little
closer to see that this is not to be explained simply as the triumphant
progress of the truth. In the Buddha’s time and for many centuries
afterwards in India his teaching competed with others on a more or less
equal footing. It was not until the middle of the first millennium after
Christ, ten to fifteen centuries after the Buddha, that its hegemony was
firmly established in the rest of Asia, and shortly thereafter it was on its
way to extinction in India itself. Buddhism’s history is one of many
different episodes, and in each episode different social, economic, and
political factors - factors often quite extraneous to Buddhism - have
played a part. So even if we agree that the Buddha’s teaching was
insightful and practicable, these virtues alone can hardly in themselves
be regarded as the motive force in Buddhism’s successes.

Nevertheless, Buddhism did have properties which, if they did not
actively motivate Buddhism’s expansion, did at least make that
expansion possible. The evidence of these is found in Buddhism’s
relatively easy adaptation to other, native religious traditions in the
areas it colonized. Buddhism coexisted with archaic Hinduism in India
and Sri Lanka, Taoism and Confucianism in China, the Bon religion in
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Tibet of China, and Shinto in Japan. Indeed Buddhism is presently
adapting to Marxism in the East and to liberal humanism and libera
Christianity in the West. In all these circumstances it has been possible
for Buddhists to cleave to indigenous beliefs for certain worldly,
religious, or civil purposes, while simultaneously holding Buddhist views
about their own psychological nature and the ultimate ends of human
action. Buddhism, in other words, has had little of the imperiousness
which has characterized missionary religions. It is quintessentially
tolerant, cosmopolitan, and portable, and hence it has been able to
respond to opportunities created by circumstances quite beyond

its control.

The foundations of this portability lie in three interconnected features
of the Buddha’s own teaching. First, it was explicitly directed to human
beings by virtue of characteristics they held in common: the capacity for
pleasure and suffering, the ability to affect their own and others’
welfare. One could, of course, object that other Indian religions, and
indeed other world religions, embodied similar attempts to speak to all
humanity. But, second, in the Buddha’s case this universalistic project
was relatively good at actually being universalistic because it was
abstract. We have seen this abstraction at work, for example, in the
Buddha’s description of the Absorptions, a description which is
consistent with many systems of meditation and with different
purposes in meditation. And in the same spirit the Buddha’s conception
of wisdom and virtue neither opposed nor condoned India’s nascent
caste system, but rather spoke of human action in abstract terms which
were indifferent to the presence or absence of caste: it could exist within
or without caste society. Third, this abstraction was always linked in the
Buddha’s teaching with a deliberately limited concern to apply it to the
structure of individual human experience alone. There was a great deal
about the world upon which he simply refused to pronounce. Hence, on
the one hand, it has always been possible for people to agree in
Buddhism while living in quite different cultures and holding quite
different views about the world. And on the other hand it has been

80



possible for Buddhists themselves in the course of history to add to the
Buddha’s own teaching the most varied doctrines - doctrines which
fitted in with local traditions and circumstances.

Buddhism and the laity

However, this leaves unanswered one fundamental and troublesome
question. As | have so far described the Buddha'’s teaching it is really
directed only to that handful who are willing and able to pursue the life
of a monk with total devotion. Yet the acceptance of Buddhism by
whole peoples meant that it was embraced by a laity who did not ‘go
forth from home into homelessness’. How did Buddhism develop from a
teaching for the few into a teaching for the many? What did this élitist
message have to offer people in the world? These questions were
answered in the course of the Buddha’s career after the awakening.

The most plausible accounts of the Buddha's life before and during the
awakening are found in bare and simple narratives in which the Buddha
seems to speak of his own experience. It is easy to accept that these
have an ancestry, however distant, in edifying discourses the Buddha
actually imparted to his monks. In contrast, the oldest legends of the
Buddha’s life after the awakening (I speak here and hereafter of the
beginning of Mahdvagga) are in the third person, evidently took form
some generations after the Buddha’s death, and are full of mythical
detail. They are therefore far from trustworthy. They do, however,
convey at least some sense of how the Buddha’s personal liberation was
metamorphosed into a mission to the world at large.

The seed of the Buddha's mission is wrapped in an especially mythic
guise in the legend. While the Buddha was still mulling over in solitude
the consequences of his discoveries, he decided that it would be
pointless and tiresome to announce them to a world sunk in ignorance.
But a god intervened: as is characteristic in Buddhist legend, the god is
merely a walk-on character who supports the central plot of human
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self-transformation. He pleaded to the Buddha on behalf of all those
creatures who had ‘only a little dust in their eyes’, who would respond
well and gratefully to the Buddha’s message. To this plea the Buddha
responded generously, undertaking to spread abroad his remedy for
suffering, ‘out of compassion for creatures’. And thus was born that
resolve which Buddhists regard as bringing light to the world’s
darkness.

The truth of the matter is impossible to discern, but this legendary
vignette is nevertheless revealing. In the first place, it points to a
fundamental feature of the Buddha’s mature teaching, that it embodied
not only the governing value of liberation, but also the second
governing value of compassion: concern for others. And indeed
something like compassion was inherent in the Buddha’s moral
seriousness and in his propensity for describing the mind in moral
terms, in terms of the effects of mental actions on others. Compassion
for the Buddha was intimately intertwined with liberation as a human
purpose and guiding sentiment. However, in the legend compassion has
a significance narrower than it and its corollaries were to have in the
elaborated teaching. Here compassion is a personal attribute of the
Buddha and the sufficient motive for his decision to teach. Moreover it is
a compassion directed to a specific end, the imparting of the Buddha’s
version of the renunciant life.

A good deal of this section of the legendary biography is concerned
with the consequences of this compassion, the formation of an order of
monks following the Buddha. The Buddha arose from solitude and
wandered by stages to the city of Benares, where he stayed in the Deer
Park at Isipatana. There he met five ascetics who had been with him
before the awakening, but who had left in disgust when he gave up self-
mortification. To them he addressed his first sermon, the Setting in
Motion of the Wheel of the Teaching, which enunciated the Middle Path
and the Four Noble Truths. This they accepted, they became his
disciples, and from that time on many of his converts were drawn from
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the body of wanderers and ascetics. This is historically plausible to the
extent that many of the Buddha's discourses were addressed to such
wanderers, who were at the time a fluid group, moving easily from one
teacher to another. But what was now at stake was the foundation of a
new and enduring institution, the Order (sangha) of monks following
the Buddha, and indeed one senses that the general fluidity was now
crystallizing everywhere into separate religious corporations with their
own constitutions.

However, the Buddha was addressing an audience broader than just
the religious virtuosi. The next convert was Yasa, a rich young layman,
who awoke one morning suddenly filled with disgust at the sight of
the courtesans with whom he had taken his pleasure now lying about
him in drunken slumber. He wandered disconsolately to the Deer

Park, and there he met the Buddha, who announced to him the Four
Noble Truths. So Yasa left the world to join the Buddha and his small

5. Aforest monk in Sri Lanka preaches to lay people. Like the spiritual
wanderers of the Buddha’s time, the Buddha’s monks more than

two millennia after him offer the ‘Gift of the Teaching’ to those around
them.

£
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band. Yasa was a merchant’s son, and according to the legend four
of Yasa’s friends ‘from the leading merchant families of Benares’

then became disciples, and then a further fifty ‘youths from the
countryside’. These were the kernel of the new Order, and indeed it
was they who spread the teaching abroad: for in the legend the
Buddha now adjured them to ‘go out and wander for the well-being
and happiness of the many, out of compassion for the world . . .". But
they were no Protestant evangelists creating a church of laymen, for
they were to ‘propound the absolutely perfect and wholly pure life of

celibate mendicancy’.

Certain elements of this ring true. There was an elective affinity
between Buddhism and city merchants, who were among the founding
members of the complex urbane society which the Buddha’s teaching
addressed. But his was also a universal message; and many besides
merchants - perhaps the youths ‘of the countryside’ - must also have
joined the Order. The emphasis on the celibate life seems especially
plausible, for it expressed the esprit de corps of the Order, and it is
consistent with the message of many of the discourses, that the only
truly rational course is to renounce the world. However, even if this
uncompromising purpose was the original brief of the Order, the
missionary activity held within it the possibility of a profound
involvement with the laity: for it was after all the laymen’s food which
sustained, and their cloth which protected the mendicant missionaries
as they spread along the trade routes through India and later
throughout Asia.

So laymen do appear in the legendary biography. Immediately after
Yasa joined the Order, Yasa’s father came looking for him and met the
Buddha, who preached to him. The father was converted, ‘he gained
confidence’ in the Buddha’s teaching, and he thereupon ‘went for
refuge to the Buddha as long as breath lasts’. This ‘going for refuge’
today marks formally a layman’s commitment to the Buddha, his Order,
and his teaching, and it seems likely that it had a similar significance at
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the time of the compilation of the legend and earlier. Yasa’s father then
invited the Buddha for a meal, and while at the father’s home the
Buddha converted Yasa's former wife and his mother as well, who also
‘went for refuge’ to the Buddha. These events at Yasa’s father’s home
convey the substance of the relationship between Buddhist monks and
laymen. The laymen offer food and physical support to the monks,
while the monks offer the laymen wisdom and other spiritual goods.
Anthropologists are fond of discovering institutions based on long-term
qift exchange, in which two parties establish a relationship by giving
gifts to each other and continue the relationship by the continued
exchange of gifts, and this is such a case. On the laymen’s part
liberality, and especially generosity towards monks, is enjoined,
whereas on the monk’s side ‘the gift of the Buddha’s teaching is the
best gift’, as the canon repeatedly asserts. The gifts are different in
kind, but they are given freely, and through them lasting ties are
created. Upon this mutual exchange there was thus formed the
Buddhist community as a whole, the ‘fourfold assembly’, which
included monks, nuns (whom the Buddha later sanctioned), laymen
and laywomen. It was this community as a whole that achieved
Buddhism’s lasting success.

So what the Buddha's teaching had to offer the laity was certain
spiritual goods. Some of these goods were not offered by Buddhism
alone, however. One was merit, an immaterial reward garnered by a
layman simply by feeding a monk and listening to his sermon. Merit
could be laid up to secure a better rebirth: the more merit in the
spiritual account, so to speak, the better the rebirth. Hence, as there
was a high spiritual purpose appropriate to the monk, namely
liberation, so there was a lower one appropriate to the layman, better
rebirth (and the hope that one would eventually be reborn in
circumstances allowing one to become a monk and achieve liberation).
This was a good reason for patronizing the Buddhist Order; but in fact it
was also a reason for patronizing others such as the Jain order as well,
for they held a similar conception of merit.
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6. After preaching, the monk is offered food by the lay people. This
relationship, in which the monk offers the ‘Gift of the Teaching’ and
the lay people offer food and clothing, has supported the Buddhist
order since its beginning in ancient India.




Another spiritual good offered to the laity was a high moral teaching,
composed of injunctions against such acts as lying, killing, and stealing;
against gaining one’s livelihood in harmful ways; and against
destructive attitudes of greed, hatred, and folly. The monk, with his
strenuous discipline of self-control, represented the perfection of
human virtue, but the basic principles of that perfection were adaptable
to a lower level, to a morality fitting the compromised circumstances of
a laity who had to make their living and bear their children in the world.
The Buddha, however, held no monopoly of such teachings, whose
novelty and popularity were linked with the relative newness and wide
distribution of the now developing urbanized forms of social life. Now
there were merchants who, through command of the impersonal
instruments of money and trade, could wreak a new damage on others;
now there were states and armies with new capabilities of harm; now
there were offices to seek at others’ expense. Moreover, life in the new
cities required that groups who had no natural mutual interest or
mutually inherited moral code had to devise ways of living together
with at least a bare minimum of trust. Much of the adaptation to new
forms of life must have occurred quite apart from the renouncers, but
the renouncers gave form and voice to the change. They embodied the
virtues of harmlessness and poverty (the Buddha’s monks were not
even to touch gold or silver). They sought no offices. And in their
preaching they advocated virtues whose practice - whatever theory
went with them - could render the new social world habitable.

The teachings of merit and lay morality explain the renouncers’, and not
merely the Buddha’s, success. Indeed in ancient India Buddhism would
probably seldom have seemed markedly more successful than other
movements, and taken singly many of the Buddha’s teachings to the
laity could be found in other doctrines. However, the Buddha achieved a
synthesis of the various elements which made the whole more than the
sum of the parts. This synthesis is formed upon the Buddha's tendency
to think in practical terms, on the analogy of craftsmanship, and also
upon his concern with psychological explanations.
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The doctrine of skilfulness

The key to this way of thinking is embodied in a term found frequently
in his discourses. This term is kusala, whose primary meaning is ‘skilful’,
as a goldsmith may be skilful at making gold ornaments. It is a term
which the Buddha made his own, and he used it in the first place to refer
to skill in meditation. But he also used it widely to apply to skill in moral
discipline and in the acquisition of merit. In this application ‘skilful’ also
means morally good, as we might say ‘he is a good man’ or ‘that was a
good act’. Indeed in many contexts ‘skilful” is the opposite of evil, and
refers to the same kind of sharp distinction that is made in Christianity
between good and evil. But for the Buddha ‘skilful/good’ always had a
practical, not a metaphysical or absolute flavour to it. The dead centre
of the term is best conveyed by a sense lost to us (but still alive among
the ancient Greeks), that just as one could be skilful or good at a craft, so
one could be good at being a sentient being, and hence one could be
good.

This term was animated by ‘thorough reflection’ upon the
consequences of deeds and in particular of the attitudes, the mental
actions, behind deeds. For the Buddha skilfulness cut two ways: its
consequences were good for oneself, but good for others as well. For
example, the act of giving food to a monk gained one merit, and indeed
with the characteristic Buddhist emphasis upon the mental side of
things this merit was conceived as being also a psychological good, a
wholesome frame of mind pursuant upon liberality. But giving is also
good for the monk, at the very least because the monk thereby
assuages his hunger. By the same token, to cultivate moral discipline is
simultaneously to avoid harm to others and to create good)/skilful
frames of mind in oneself. We tend to think of doing good as involving
the sacrifice of one’s own interests for someone else’s, but for the
Buddha to do good was precisely to act in both one’s own and in
someone else’s interest. For the monk the stress was on one’s

own interest, liberation, while the means - exemplary moral
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discipline - incidentally achieved others’ interests. But this way of
thought was easily turned around to apply to laymen, who by being
good to others achieved the end of being good to themselves. This
reasoning was further bolstered by the teaching that to be kind, gentle,
honest, and harmless to others was in fact to invite them to behave in
the same manner to oneself: do good to others that they may do good
to you. By wise reflection and moral action Buddhists, whether monks
or laymen, could achieve the fruit of their skilfulness ‘both here and in

the next world’.

The Buddha’s doctrine for laymen, therefore, was intimately and
organically connected to his thought on his monks’ training. But this
connection was not limited to the level of morality alone. For the monk
the moral discipline underpins cultivation of the mind in meditation;
but for both monks and laymen the cultivation of certain mental skills
and attitudes could in turn underpin morality. It is here that compassion,
concern for others, enters the picture again, now as an attitude to be
cultivated meditatively and as a value directed to others’ welfare in
general. One can transform oneself not only for liberation, but also for
love. In the Buddhist texts compassion is analysed into three: first,
compassion proper, defined as sympathy with others’ suffering; second,
sympathetic joy, the enjoyment of others’ good fortune; and third,
loving-kindness, the Buddhist sentiment par excellence. The attitude
cultivated by monks and laymen in loving-kindness is expressed in this
famous passage of very early Buddhist poetry:

Whatever beings may exist - weak o strong, tall, broad, medium or
short, fine-material or gross, seen or unseen, those born and those

pressing to be born - may they all without exception be happy in heart!

Let no one deceive anyone else, nor despise anyone anywhere. May no

one wish harm to another in anger or ill-will!

Let one’s thoughts of boundless loving-kindness pervade the whole
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world, above, below, across, without obstruction, without hatred,

without enmity! (S 146-8, 150)

This passage compresses the attitudes underlying the morality taught
by the Buddha into a single sentiment, capturing the positive spirit that
is to accompany the negative injunctions. Indeed loving-kindness is
absolutely necessary both in the monk'’s training and in the lay morality,
since for Buddhists it is the mental action, the intention or attitude,
which counts and not the deed itself. The sentiment of loving-kindness
is certainly impersonal, and in this the Olympian detachment of the
renouncer shows through. One must treat all equally, regardless of
position or relationship. Indeed in this universal sentiment the Buddha’s
moral reasoning has a place, for in prescriptions for loving-kindness the
meditator is to ‘identify oneself with all’ (A Il 129). That is, just as | am
subject to pain and pleasure, so are others, and just as | wish myself
well, so | should wish well to others. Throughout the Buddhist world
loving-kindness, supplemented by compassion for suffering, was to
become the model for social sentiments beyond the family and a value
in its own right. In later Buddhist folklore and thought these sentiments
grew so prominent as to overshadow even the premier value of
liberation.

The Discourse to the Kalamans

The assembled structure of the Buddha’s teaching to laymen is revealed
in the Discourse to the Kalamans (A 1188-93), a people on the northern
fringe of the Gangetic civilization. In that discourse the Buddha is
represented as touring with a body of monks through the area. A group
of Kalamans learns of his presence and goes to him in the village of
Kesaputta with a problem: various wandering ascetics and Brahmans
have travelled through expounding and recommending their own views
to the Kalamans, while attacking and rebutting the views of others. The
Kalamans are confused, and seek advice from the Buddha. Whom
should they believe? To this confusion the Buddha replies with a
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teaching which has frequently been quoted to demonstrate the
Buddha’s lack of dogmatism and advocacy of individual judgement. He
asserts that the Kalamans should not rely on ‘hearsay, on tradition, on
legends, on learning, nor on mere inference or extrapolation or
cogitation, nor on consideration and approval of some theory or other,
nor because it seems fitting, nor out of respect for some ascetic’.

This is not a recommendation for capricious individual fancy, however,
for what the Buddha recommends is his own moral reasoning from wise
reflection and skilfulness, and he is confident that if the Kalamans so
reason they will each one arrive at the Buddha’s moral teaching:

when you know for yourselves that this is unskilful and that skilful, this
blameworthy and that blameless, this deprecated by the wise because it
conduces to suffering and ill, and that praised because it conduces to
well-being and happiness ... when you know this for yourselves,

Kalamans, you will reject the one and make a practice of the other.

The moral teaching at which they will arrive is a straightforward one.
The Kalamans will not kill, they will not take what is not given, they will
not take another’s wife, they will not incite others to their own harm.
These injunctions will arise naturally out of the Kalamans’ experience
and their reflection upon skilfulness.

In the first place it is possible to infer a certain topicality in the
discourse. There is reason to believe that the Kalamans, like their
neighbours the Sakyans, the Buddha’s people, had had an independent
oligarchic republican government and had been, in the remembered
past, a relatively autonomous people. But now they were subjected to
the power of the Kosalan king, as the Sakyans were soon to be, and in
their economic life they must have felt the magnetic pull of the distant
Kosalan capital. These political and economic forces were drawing the
Kalamans out of a relatively simple and closed tribal society into the
complex world of Gangetic civilization, and these dislocations were
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compounded by new cultural forms, embodied in the conflicting advice
of those messengers of the Gangetic civilization, the wandering ascetics.

It is impossible to believe that the injunctions against killing, lying,
stealing, and so forth were wholly new to the Kalamans: their own
ancestral culture must have offered analogous injunctions. It is

difficult to conceive the survival of a society which did not hold these
values in some form, at least as touches the members of the society
itself. However, it is characteristic of societies like the older Kalaman
one that such values are not reasoned, but are rather held by virtue

of tradition and custom, and dramatized in legend and ritual. Under
the new conditions these inherited moral traditions had lost their
unquestioned hegemony, though, and hence there was occasion for
the Buddha to offer a new form of moral reasoning which grew out of
the most basic conditions of human life. The proposed morality was not
a specifically Kalaman thing, but grew out of the sheer fact of being in
society at all, of having a common life, of being able to reason for one’s
own and others’ ends, whoever was involved. This morality was meant
to hold for all conditions.

But the Buddha envisaged more than just a new foundation for
Kalaman morality. For the injunctions are meant to apply not only
within Kalaman society, but to all individuals, Kdlaman or not, with
whom a Kalaman might deal: and the Kalamans were already
implicated with many other peoples. It is typical of small-scale
societies, and of small groups within a larger society, that their
members alone are treated as full constituents of the moral
community. But now the Kalamans were invited into a larger world to
embrace within their moral community all living beings, and certainly
all the people of the Gangetic plain. The Buddha promulgated a
universal morality to fit the Kalamans’ enforcedly more cosmopolitan
life.

To this extent the Buddha’s teaching to laymen was founded on
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his moral reasoning, but in the discourse this moral reasoning is in turn
founded more deeply in his teaching and experience, in his analysis of
the human constitution and his project for self-transformation. When
he taught the monks the Buddha emphasized that the sources of
suffering - greed, hatred, delusion - lead to one’s own harm. But in this
teaching to laymen he stressed that they are generally harmful, not only
harmful to oneself.

When greed rises within a man does it not conduce to harm? Or when
hatred and delusion arise within a man? Is it not when his mind is
overcome with greed, hatred, and delusion that a man murders, steals,
lies, and so forth? And is it not by having a mind unconquered by these

things that he is able to avoid all these acts?

In this passage ‘harm’ refers to harm caused both to oneself and to
others: just as to be skilful is to serve both one’s own ends and others’
ends, so to be harmful is to harm both oneself and others. The point is
worth emphasizing, because not only Westerners but also later schools
of Buddhism have wished to reject or improve on the Buddha'’s teaching
on the grounds that it is oblivious to others’ welfare or to the existence
of society. Although on balance the Buddha was more concerned with
the anatomy of individual experience than with the anatomy of society,
his teaching always recognized that to be human is to be a social being.

Moreover the Buddha’s view of how a layman is to mend himself so that
his mind is ‘unconquered’ relies on more than just wise reflection. On
the one hand, the Buddha presupposes in laymen a rational faculty
which, if rightly directed, will produce skilful solutions to moral
problems. Laymen can calculate what to do. But on the other hand this
view of laymen as having a capacity for rationality is only part of the
story, for the Buddha also felt that laymen could - to an extent
appropriate to their station - transform themselves. Hence in the
Discourse to the Kalamans the Buddha recommends the meditation on
the social sentiments, especially loving-kindness. Laymen are to practise
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by directing loving-kindness to all quarters and all beings, ‘identifying
oneself with all . . . having a heart free of anger and hatred’. The effect
of this mental exercise is to establish loving-kindness sooner or later as a
lasting habit and motivation in action.

This has two important implications. First, it means that the Buddha
recommended not only why one should act skilfully, but also how the
sometimes intractable human constitution can be made to do so. The
Buddha was an optimist in that he thought humans capable of skilful
rationality, but a realist in that he knew this rationality to require an
emotional transformation as well. One may calculate an act to be good
and skilful, and yet be unable to carry it out, and this common weakness
was taken fully into account. Second, this practice of self-
transformation is portable, in the sense that in principle it may be
practised effectively by anyone. This is important because much of
human experience, and especially that beyond the bounds of an
enclosed group such as the Buddhist Order, cannot be manipulated to
one’s own ends. The Kalamans were subject to natural changes but also,
and increasingly, to social changes which were beyond anyone’s power
to control or even to understand fully. But here at least was a matter
which one could effectively handle: one’s own habits and motivations. If
one cannot change the world, one can at least change oneself. True, a
practice for laymen such as the meditation on loving-kindness must be
partly dependent for its effectiveness on one’s being part of a Buddhist
community which cleaves to such values; but the final effort is one’s
own and the focus of effort is oneself. A Kalaman travelling to the
Kosalan capital or a Kalaman working his ancestral fields could both
equally well practise loving-kindness and compassion.

The Discourse to the Kalamans is perhaps quite topical, but as the
Buddha phrased it the discourse, like many of his other teachings to
laymen, is applicable to anyone in a similar plight. In this the Buddha is
strikingly modern, for today it is difficult to find a people which has not
been drawn into a wider, more complex, more confusing social world,
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as the Kalamans were drawn into Gangetic civilization. The Buddha
addressed himself by the very generality of his discourse to the wide
variety of possible fates in the experience of a complex society, and that
experience of complexity is ours at least as much as it was the ancient
Indians’. On the surface people now, as then, obey the dictates of a
bewildering variety of different necessities and values, but there are
some traits which they all share: the capacity for misery or happiness,
the capacity to harm or benefit others.

Cultural relativism

Indeed this modernity corresponds to certain hard-won views of our
own. The Buddha was original in his consciousness of the varieties of
culture in his milieu, and he was capable of recommending in the
canon, for example, that different groups adhere each to its own
ancestral morality and religion. The Buddha recognized, that is, that
peoples’ values are relative to their own history and culture. We too
have come to recognize this irreducible difference of values: we call it
cultural relativism, and we take this to mean that other societies are not
to be judged by our own. But just as cultural relativism cannot
realistically be thought to mean that people can live according to just
any values or with no values, so the Buddha advocated that people
adhere to ancestral standards only in so far as those standards are
consistent with moral skilfulness. Similarly the Buddha taught that
human individuals are not to be seen as isolated from each other, but as
conjoined to each other in a weighty and consequential relationship.
This is consistent with another modern view, a growing awareness that
individuals are not to be understood in isolation, but as being
inextricably involved in a social context.

There is another kind of modernity, however, which the Buddha did not
have, and that is an overriding preoccupation with the political
dimension of human affairs. For the most part the Buddha'’s discourses
define three areas of concern which, between them, make up the
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human world as it is seen by the Buddha: an individual’s concern with
the events of his own mind and body, his concern with his face-to-face
personal relations with others, and his concern with the welfare of all
sentient beings. For these three areas, the psychic, the socially very
small-scale, and the universal collectivity of all beings, he was willing to
lay down both the way things are and the way they should be. But these
descriptions and prescriptions say little about how men do and should
behave as members of political collectivities, and how political
collectivities should be organized. Certainly this relative indifference to
the specifics of political affairs must have contributed to the ease with
which the Buddha’s teaching has been found relevant in very different
political climates.

But this is not to say that the Buddha’s teaching is devoid of political
interest or political implications. In so far as we can infer the Buddha’s
own preferences, they were for the sort of oligarchic egalitarian or
republican political organization that seems to have held among his
own people. And we know this because his prescriptions for the
organization of the Buddhist Order, which appear in a long biographical
text on his last days, are set beside very similar prescriptions for another
such people. The Order (or the people) are to conduct their business in
concord, their decisions are to be unanimous, they are to respect and
defer to elders, but where elders’ views conflict with the teaching and
disciplinary code (or the tradition of the group), one is to follow the
teaching. Had such oligarchies prospered and expanded, we might have
had ancient Indian theories of democracy and citizenship such as
ancient Greece gave us. But oligarchies had probably never been the
principal form of government in India: they were very much on their way
out when the Buddha lived, and very soon they were gone forever. Most
of the Buddha’s experience was with kingdoms, and no king wishes to
hear radical political thought.

So the Buddha was left to talk about kings if he was to talk about
politics at all. There are left to us a number of fascinating discourses
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which must have taken their complex literary form after the Buddha’s
death but some of which quite possibly represent the Buddha’s views,
and in these he expounds on kingship. The chief message is that kings,
no less than anyone else, are subject to the moral order, to
considerations of what is morally and socially skilful. When there came
to be Buddhist kings these discourses were taken at face value to
construct a specifically Buddhist theory of ethical kingship. Other
messages include what seems to be a recommendation for state
capitalism, to the effect that the king should finance enterprises in order
to bring prosperity to the people; and a contract theory of the
monarchy, to the effect that the king is elected because he is the
handsomest and best and able to keep people in line. But these
messages are set in highly ironical and even humorous frames, in which
the Buddha tells a fanciful story to an imaginary figure (e.g. Sharptooth
the Brahman), and the consequence is that the Buddha is distanced very
far from the messages he seems to convey. Part of this distancing is that
of a world renouncer looking down from the perspective of liberation
upon the folly and pettiness of even grand state affairs. But there is a
keen edge to this commentary which implies that the Buddha must
have been a very perspicacious observer of the political scene.

In the light of our deeply disillusioning experience of the teachings of
the past as they have been applied in the world, we might very well
doubt that any past master still bears cogency and relevance. And one
might further object in the case of the Buddha that his mastery is not
world-wide, but is grounded upon views of the cosmos, such as
transmigration, which can never be accepted by the West. But | have
tried to show that the philosophy of the Buddha was concerned with
matters that do make his mastery available to everyone, that do bring
him within Western history, though the West must - quite
appropriately - expand its view of its own history beyond parochial
preoccupations to embrace him. The Buddha was concerned with the
physical and psychological bases upon which human self-
transformation is possible: such a mastery could not be lost to us. His
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teaching was suited to a world of different political philosophies and
different religions, but a world in which certain basic values must guide
personal relations if we are to live together at all, and it is difficult to see
how that mastery could be irrelevant to us.

The story of the Buddha’s death is recounted in a long text (D Il no. 16)
which, shorn of its mythical elements, portrays the last journey of an old
man. Accompanied by his now continual companion, the loving but, as
the text portrays him, rather bumbling Ananda, the Buddha made his
way northward over hundreds of miles, plagued by illness. Finally the
Buddha was struck down by food poisoning and came to rest in the
obscure village of Kusinara.

When Ananda realized that the Buddha was about to die, ‘he went into a
house and leaned against the doorframe weeping’. The Buddha called
Ananda to himself and told him,

do not mourn, do not weep. Haven't | told you that we are separated,
parted, cut off from everything dear and beloved? . .. You have served
me long with love, helpfully, gladly, sincerely, and without reserve, in
body, word, and thought. You have done well by yourself, Ananda. Keep

trying and you will soon be liberated.
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Note on quotations

Abbreviations

References to works in the Buddhist canon are to the Pali Text Society
editions of the Theravada canon. The letter refers to the appropriate
nikdya (collection), the first number to the volume within the nikdya,
and the second number to the page in the volume. Thus a reference to
the Majjhima Nikdya, second volume, page g1 would be written M Il g1.
Where | have referred to a whole discourse | have given the number of
the discourse, e.g. Ml no.s. The following abbreviations are used:

Digha Nikaya
Majjhima Nikaya
Anguttara Nikdya

w > 0

Sam yutta Nikdya

Other references are to the Uddna (U) and the Paramatthajotika (P), also
in Pali Text Society editions; and to the Brhaddranyaka Upanisad (B) and
the Chandogya Upanisad (C), which are cited giving book, chapter and
section number so that any edition may be consulted.

Translations and terms

The translations are almost entirely my own. Anyone who wishes to
trace citations to their context will find that the Pali Text Society’s
English translations are keyed so that one may light more or less on the
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appropriate passage, though one’s aim is better if one can consult the
Pali. A little experimentation will be necessary.

The technical terms are in Pali, except where | have noted that they are

in Sanskrit.

Pronunciation

To avoid really embarrassing mistakes in Pali pronunciation it need only
be borne in mind that c is equivalent to English ch, so cetana is
pronounced very roughly chay-tuh-naa; and that h after a consonant
means only an extra breathiness in pronunciation, as in the English
pithead or doghouse. Those wishing to pronounce Buddha correctly will
need to know that the doubled d is pronounced as such, rather as
doubled consonants are pronounced in Italian. Thus it is roughly Bud-
dhuh, not Booduh.

The special symbols that appear above or below certain letters in Pali
and Sanskrit words transliterated in the text affect the pronunciation of
those letters roughly as indicated in the following table of equivalence:

a ah

N half-way between s and sh

n ny as in canyon

tIn instead of the tongue touching the back of the teeth, as in English,

it is taken further back towards the roof of the mouth
s sh
m ng
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Further reading

A great deal has been published in English about Buddhism, some of it
very technical, some of it misleading, and some of it very good indeed.
These are suggestions which will lead to a more comprehensive
understanding of the Buddha, of his teaching, and of the history of
Buddhism.

Quite a different approach to the Buddha's biography was taken by
Bhikkhu Nanamoli in The Life of the Buddha (Buddhist Publication
Society, Kandy, 1972), which is available from the Society in Kandy,
Sri Lanka. He tells the story of the Buddha entirely through
accurate translations from the Pali texts themselves. This book is
perhaps the best introduction to the Pali texts, with their peculiarly
meticulous and laconic style. Yet another approach was taken by
Michael Pye in The Buddha (Duckworth, 1979). He conveys a vivid
sense of the Buddha’s life as well as of the stories and myths
through which the early Buddhist community came to see the
Buddha. Both of these would very usefully supplement the picture |
have given.

For the Buddha's teaching there is nothing better than Walpola Rahula’s
What the Buddha Taught (Gordon Fraser, 1967). This combines lucidity
with a warm advocacy of Buddhism from the point of view of a
practising monk. Nyanaponika Thera has written a similarly lucid book
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on insight meditation, The Heart of Buddhist Meditation (Rider, 1969).
These are both based on the Theravada tradition.

For a broader introduction to the breadth of Buddhist philosophy and
history Richard Robinson and Willard L. Johnson’s book, The Buddhist
Religion (Dickenson, 1982) is especially good. This may then be followed
by Heinz Bechert and Richard Gombrich (eds.), The World of Buddhism
(Thames and Hudson, 1984), which is composed of articles on
Buddhism and the Buddhist order in each of the Buddhist countries.
Though written for a general readership each article represents the
latest scholarship on each area.

It would be well to supplement such reading with an acquaintance with
the Buddhist texts themselves, which can be consulted in Henry C.
Warren’s Buddhism in Translations (Atheneum, 1963) or in Stephen
Beyer's more recent Buddhist Experience: Sources and Interpretations
(Dickenson, 1974).

Many of these books have useful bibliographies which will then lead the
reader further into the subject he or she wishes to study. My own
interest has been in the actual practice of Buddhism in Buddhist lands
today. On this Holmes Welch’s The Practice of Chinese Buddhism, 1900-
1950 (Harvard University Press, 1967) is particularly thorough. My own
understanding of Buddhism is based on field work in Sri Lanka, and |
have written of that in The Forest Monks of Sri Lanka (Oxford University
Press, 1983). This picture of strict meditative practitioners is
complemented by Richard Gombrich’s Precept and Practice (Oxford
University Press, 1971), which concerns the beliefs and practices of
popular Buddhism in Sri Lanka.
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experience 4, 5-8, 37-9, 49-50,
53-4, 80
and craving 63-4

104

and five aggregates 59-60,
63

and liberation 75-6

and meditation 49, 50-2, 57,
n

and mind and body 58-9

and morality 91-3

and suffering 56-7, 59-60,
64-5

F

feeling (vedana) 57-8, 59, 64

Fire sermon 62

five aggregates (paricakkhanda)
59-60, 63

Four Noble Truths (cattari
ariyasaccani) 54-9, 60, 64,
67, 69-70, 7, 82-3

G

Ganges civilization 12-13, 15, 20,
23-4, 90-5

Gautama Dharmasastra 17

Gotama see Buddha

Great Discourse on the
Foundations of Mindfulness
50

Greece, ancient 9-10, 88, 96

H

harmlessness 22, 26, 70, 75, 87,
88-9

Hinduism g, 41, 79

humanism, liberal, and
Buddhism 8o

Husbandmen (vaisya) 15-17



ignorance 65, 68, 69-70
images of the Buddha 1, 12, 47,
73
impulses (samkhara) 59, 63-4,
66, 68
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posture for 30, 31
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merit 85, 87, 88
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poverty 22, 70, 87
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and craving 63, 65
and merit 85
release from 3, 22, 35,74
and suffering 22-4, 35, 53-4,
67
reflection, thorough (yoniso
manasikara) 75, 88, 91
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50
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and the Self 25-6, 40
see also yoga
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vipassand see insight meditation

virtue 18-19, 20-1, 80, 87
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EhREZH TR L. AELRWRA, ERHER
HedbnmE, ERZHITA, WAERIA . AR B B SO Tk
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LR NI & KL, EEERERIER 2, St
ALk, HETF/MIREEFARITEERT RS S, RERAT
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T, TR, ARiiEeE. hEOER. A, L&, 7
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B, ERASERR. —, HFN, EFH, HFBEXMHT. =, HFA
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F—, MR E2ARmMBEB LALLM ER AERFER
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HFHHRFEZA, PrErix—ARBERE 4K
%%%E,*%%ﬁﬁﬁA°@%I%WW,ﬁ%ﬂ%@%ﬂ
%u&mﬁ%mm%%ﬁ%ﬁﬂﬂaéﬁ,E%Hﬁﬁﬁﬁ
e, XA R BRI, EHBZATR
B g, d AR SRR, 7E B2 AT SRR
B, Wit R e VR, CERARE, mE T HEN
BHfL, DA KRR, HRE L EESERE L
Fhik, MRS BRI A EERA Ry . KT HEKEMMD
TR T &R, BAR SRS, XSS EH
2de RKEMALEZEE, B, TR, i@
TR —RERNEN, RE—BLLEE H W EE ARG
BN, FRESEIHE B . A XA Rl R A T B —
PV, HREEME LxB AR R AR A AR —FE
B, BB A ARk R R R A AR R AT 2 A
{i% (mendicants ) R BARFIHESE o

X R AT R AT T R R, R AT 5 A B
RN B BTG S X A R . A AT A R a2
Ve —FhI BRSO, i ER AR B HAEARALED &
HIRHE R D2 e —Fh il U, XAV LEE, WRE
HZM T XA RE— MR HR, REOLZHTX
AERYS TR A R, AR — A AN SR, A —
A NBAEEE B R RO A Te kT HEN, RE—A
N2 B0 o E R FERAA TN, X AN RV ER AT AR HH e
AFERIRDY. EHFRE, KA HTENE L, SAS
T BB BEIHREWAE, PRI BELHRRN
B AR R TR RN,
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A, SohbBRIR IR, T4 EEREEHRPIET
HBAT, MAIERIRBUET, MH, AEMEREE, &
FHEMOEANEO—E, &, HB—BHEEHE—AE
KAt , fEeh RSN LA SIsh . 7E8AENBESCW]
d, XAERCAXRERIBREME R, BB TR, EE
BB, X — LA ARSIRF. R4 EBRHER
AT R F— T8, UARLERSLERMER AR L,
EAER R BN S LL N H 55 BT Bk GhRE
At IR BT R BIRA R R

=FRBRIEE)

R RIEB IREST, FRURRXER RO &
AP E, HURRRES, WRMAEL T, T, ERMIHA
P IR S AL A, KIEI TG4 R R B

. HAGHRR 5 T4 200 ARAAT T E— . T
MR A SR UT, AR TR EREE L, ATF 1
PRIERATRIARA, ENIR R AT, S D
RIREIEAR. (HURZI) AL TR R IEFH— oz
. Zf, M. B TRESKFARNE, HAEEE
AT IR, AT PR B A B0k .

X HH £ D H SR RISy . A AR — AR
B, B—ENRG—FERREGS, B4 AT, B

"RED GRS L CHAR WA, KFAT (REHEK (o
EF, BFW. FREETLAXHEESLS, 2004 . H 11718 ). “X %
HWEELY, ARAX-RWRY LSRN H, ARGHTAES, v+
#, B R TAER RGN LEEEE, ABFD. MITAARKLETR
FEEFRHER (EE) #RAPIT. EBIMDABGR, B, 4 5,
ERBERW, WREBTTREM. TEHGRE, hREEE, 2%, BE,
AMEZ %, UWERAM—DRIM2E, S—4, ToRUEEE, FER
HUEY,"

TR RHH B,
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B EEMR K SRR L FRIEBE N H, FFEERER
IR UIEEE, H TG, ERAPR B HEIH
KERREZGE” |, EIREAMTI S, TR, &3 WRRE
4 AL 2 NI, RTTUEA T 240 MR R
AR, MLOSAHETHRBAMEEIER, RBALIEAN
LEFRITE 2 A MR B, “fiie 2 ik, SBEmE, A&z
L, AR k2B, WML ERAH D,
RIR M, MIHEHBL T SRR, fITREF—
R, BRSNS oL, XA
WITEAE, AU AT LATE S UE W 2 I 2 ] RS AL . 4
BEEA MR, 5T NG X AR T AR
HREEE, D —SAEE, MNRRMEREE, B
HIA 45— TEUE (ARG AT 6 28 15 R BT A T R rid

AT, SERERWREN, A=MEMEE. F—FHEL
SBE LS| 2B E Y RS, fEidBHEIEX
fikr, BRESIEREAT, SRIBAREESRN, hABEME
fie, WIEMEMBICIHER: D, FTLABE A i — D) FIRRA L
SRAESG SRR MRS B SR, BEJE ARG, F LRI
AR TFIREESEAN, Wt Fh T (Self) *HI—FHEAHMIE
HIMEAR. KLITERE 2 TR A S SE B BB R LN E

'R HARY.

PEEAE (ALY, HEZN, XTEFNER. LARFRGXZRE.
WA EEAMBRRIE G, BWAKERE, ACHRK, HLER, A—H#
HEA, EHEXLR, HANZHR, AHEZTIR, BEHR, AEHL,
EMAMA SR 25, EHRUAHE2RYT, TERLRE, MAXE,
EERRMHR, BRSAHFARTHRHARER," (F 1011 )

SAXNBAT H Self, WA FHEHEL, G- HFR HR,
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AR FERIA TR R M A B RS I i

SR B E AR . 7EJLAMESE T, i AR
CELCBMERHALL, Tl B b VAT 728 — FR 5 fn /(L L
PEVEUL, i 20 ot ix Ly fin/ € B SCAS YA IRM A B i
BATTLABI A BPHO R, LA ZPHTRMIIZER, X
Ser YA R AR T B SRR F5k A S A BB
YR, FEAVPRE —FRAYIR, RO,
BA B EAERBENINEEAE T HEBIAN R, &
IR —EWMA R R RS, DRk —%E
HUER ], XS ELT TR W — H RESIEAS i ak, i
EHCHEARS, ERR S5HRERREE 52,

5 = Fp B 48 53 3h 2 B 18 I8 4 - 41 i# (proto-Jains), T
TIIAE 2T 5B BB F 7E k2. 3 I 0 i #L U ALY A 2
(Mahavira), ZMPERIRRCN ., AR MEHER, it
VX SURTEAA LRSS R EARER MR K B L. XA TR
AR RS, PR BHERHEMTA A O RBHI4EY
KIS, #BEBURM B CRAMMGE, INHEE ORI R BN E
LETAY, FRALERYS LR, EREROAHE YL
U, UOHESRMEER KM, AT RAFYRDYE, $5
BIERN—UIRAEZAT, XMRAER, SAERHW, EFE

VHRK CHBER O sm) (. REHR, 1988 4. & 18—19 T). “BF
WARA PRI (atman), (EXEIZAX, TU—F UL, WA R L4,
hAER, BEARE, Mo, WTEKM. & CAREDB) % 200 55
WHE. ARER, HESA, LFERR, tewr, EEFE, HERLN
WAL, EfkR, FHEELLER, RRELAESESL,"

PRETFRBEAYH CXMET X— bREEBHEN Y,

* X non-violence, #fF “EEA#" R FHAEX", HEFRER
RENZRUHNEN BFLER (LXALEFRHHNLSL]. (HHBb), &
K R¥HBM, RERE #£9—157),
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W ahimsa, FEABEEIEST, —J5 AN H AR W TR
I il 63, 55— J5 AN TARSRE S TIR AU, R, 7~
FRRER N, YN HRKIIFRIMAT, (BL1TH
HHVF B R EIEFERERFINE T, 48R, EHMBPIR
LT LALE

e X BHBHHRR+oE AR B, thrtkilmn
ERABMAE, MR TR/ (B AN IR N
KIE, R THAIRED, ERAEFE T RGO MK,
AERERR AT, HFE THETHER. A, XTRE—
A TRI TR BB B AR AR A BRI ZR TG, sk M i B
NFNER AR R, B A LR e AR, 2R
23 TR CRMTRSE, fitbSMFrmERnE, heaH
—ERAMOIMEAALE A b, FRFEAENE TR, %
W T DFNTES, HXR A & B EORAR TR MK, @
e ERE LRI, R4S LR RA—FAEE SR,
5 2 B L Sfe B A RfAR X A 167 B, LA e i P 0 1y,
Z M T A TIERN R HEkH A 7 E 5 H R
HES .
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E
m

%%%iﬁ,mﬁﬁﬁﬁﬁ¢%EMEﬂmﬁmAn¢
LK. eRSE, —HEWENY, KGR, EEEKT
R (Kosambi), ZRF M (Campa), £12503HK, 1505 B9,
LT H—RHRREE, EilEA —SRE S, BAETRE, A
i, HEREN, DEMBIXFAVTHIAERS R, RUE,
f S LE A B, SRS DB . FIbAT R IERY
BEAT E Efd 4, AR RS S hRIEEA, UL
N4 FhE RIS R, TR VIRE L RE. b
SAEEHBOER, FARTEMEENE, BE:WILkEW
L. EAMEN L, iR . i A
e/ ME—— BRI B R A ——A et iR 2
K, ASE XA ARGE.

AR, RAGHREE E I T HATR IR M A favk, BRI
HARRFRA MR, mAFRFIEF, STAFAEK, %
Rhk 2P, EeEE AR B AR, R

VT RE CEREIT WB-MEE, RELTEAFENLR CF
" RWAEY), &R HX.



ARG (a0 2%, H38—39T0), AR RS
BRI AP, ARESEREAE R —E
EWR. FIM. BEPAM. WEEW. WHIRR—HLEA
i, XEHIER L ISR RUE A, SRR
KE P E .

KT HhPer—A4 X BB BRI, DAt 5 H AR
EMGERIZEAE, Bl BB R R T — BB N ZRIXF,
AR B EERIMTT, DARAAERIATT, B REE S F
—PTHI IR, XX B HILESR, AEARMA, TR, XB
AR FARIE SR, XERIEHATLUE DAL BB
ZRVERMAIS I MANRIE, L XHRSIRMEE, XBXF
BRUE LXEBERGL . ERBFENEEER, KB
FRAACAREWREE, (HR, BB ATES B
AEER 24, BREP AR DHEENESY .

P BICF (R ), BUE5163—1667 ) *id, #
FELE D11 A F e 4 38 0 ) A 196 2 5432 S A A o2 O 00, T
# % - % pE(Alara Kalama) 1 5F BE i - % B T-(Uddaka
Ramaputta), HPESERE]TRE S - P EIE, Uk 1 iF
SRS ", BRPE“TFTRAZEH A, #REEIN S
BERI A —EIX B b A R KR MR ] 2 e ——
VAt BriE A B 2 2 A AR, TRBERPE 2 - m 2 g
Bhe “WEMBEE, UNEAARSER, Wy U E 2,
VARRGE BT AE Z 8 SRIERIL? "B % - i B EEE A, LAEC
UEFF T “JC i A AL 7 (the Meditative Plane of Nothingness) ¢, 7

VCRIBRRFAZY K154, B EWERAETAE, KFAW, HiT
RMAR, RAETRY, KTHhE, BERTR—#R, KPHERE",

THE. BBLE, WEHRTHAMARFREEIE,

PHEAE (ERE), (FEAKS), % 467—470 7,

CURBAR R-MEENER, FRERKEEKN ‘WEEX %,
PR 145 B 1,
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Bl — i R EA BB h ik o S FEm#AR G T &
B Ak, M dgiX AP RRA A FREREZEGE T Fon
% 3t



BER DRSS, RERMEMIES T LHRAL", 2t
FIZ % - 0P EERAR E R R, P S - P ERE, #
b S th—RILGER. T2, HEOhHASFES - i
BEEZ BRI LA LA ER, TREBARKE, THEEAR
B, TREBBARR. R, AEENIN. FFE. RIK,
FRACEERED - P EfZ, HissEkm - ZEFbE
2, PRPER] TLAG, RFEREH R A —il , fh R BLSRRED - B
BE TR LA RES R IFHE, (UEESI A “JERBIEdEEAL (the
Meditative Plane of neither perception nor non-perception) 'fii .
TR, fhEEusrren - BETm%,

TEGRPERIRIE A TS, XWPFRBADEERN—TE, SR
S, AEFFEEAE, HERTA? hfhRe S & EN?

H#E

U PUEARIARA AT, EENEREIEIR 2, AERET
ha, ERBTHM/ (BCBNR, KIERKF/NR, BT
dh, YER—IRELL, Smpkds’, BEWHE. BT ZEH Sk
28, WRAESENER - ERENER, XFE, FHUALL
BB, BN —X, WA SR E RER LI,
AU AN PEAR R, ZREUHEACENER, —

DR AT R R R B R R WX
B, OB 145 TER 1

PS4 (sitting cross-legged) EMHAE, WA WK, e
REREE L, 2WH. —, “SA" (BHRE), HEXXEFELERE,
BRNERINER, FNERNAR, KA “MEL", ZENERNER, £
NAERFER, BREMF R E, Fh “FHL" K “HHEL", =, B
HRWELERL, RENERFTARE, » “$sk" (BHFEE). (KEE
Y Bt HLET, SWKARER, FER, HRLHMALE,"

PKHET L) (F9T). AEIHR, ARMILELE, AZ
B, YhBARk, ERAERKEBRZY, ACHAENER."
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Fhip s, RELATRER - REMEE. H—R(ERL
B2, MURATLHFENMRZ b, ZAWEDNTH
F, REAG” (CERR U BYEIEE14E) |, SR
%, AURLTF—FBiEs k, thinE e, Sk
Hogaze, TLAROT HOMHABZ b, FxFh—8itk (this
concentration on one object) F Xt Y, &7 FHEE R H A BB,
DAR A EHAE A, AR iiE TRENR% Z
b EERRE b, XA AR, XS K
AR Y 2 G5t

AR, HTFEREEILOIRAT, BEMRTZLKTAZE,
P RERRIH TR A P SRABOR () . BFFEIX 2efE AL
AR, AUHER T AT AR APy R AR (LS5 PRl X 20 e K
A, T ESBIESE T—8 AR R % & A A 2 i
fFAh— O EE e R AR, A& B kg
G5 ¥, B R E#% % (comfort) F1E 4 (pleasure) , TLES
JE B R AN B SR L (b E—fRk, FEHABLER
ZIRBBXFIERT ).

FERAE BRI R /D b, X SR R RE TR UA R E RT3
DA HAE IR, AN BURTRI S, BT A
B, ESRIRER BB RILOR, EHMBHEIRY, X
BV RS AR ER S, RETHEN2TERN.

B A 2 MARAS LR BLARR AT, PTG RARAE
HE—FEES, EME—FERN. HrEhrrsuk. A,
e BRI —RFAE SR EMARE, XSRS LR
st R IR AR . MIRAIRI MR, BhaCiIXFhxH

WETEXE) RERF. L FELSHF R, 19954, #1387,
PR BE CHRTCREATCER BER R &K (CRRTH
TLOCEMRT) AR,



EREMBRIOM S, M2 TAMEMSHr RS, XEE
kAL, XS, RHUEFA R, #ATCASRAF RS
PAE, BRI ERY:, RERZEMEKNTTYS, O
FFREWRERE TS RO ERAR.

XERRE R PTIE VU (jhana) ' X REAR—i H A
AN, FEREATR, AARA NS JE B —UIEBIRA T, 1H
VRE FRFFEIEE, FETRENSZ PR RN, X5
FH, AT AR, FTEX BN E S IR A
DRSO RIESR. ETXFOBERALEA, AEWEAR K
B9 8 Ak (unachieved desires) . "3 (anger) . B-UTHER (torpor) .
§E (doubt) F#siff (restlessness ) *$30

TEE RS = fhrh, ALPAABTHENIEE—YIEIE, Bkl
REETFHRENFS AT, DHHEKOEE DL, #ib
BT SRR EMORNER, e ETHRENM%Y
. BE, EFEIERT, AN FmAREN%, DR
—FhIRERER, TR SRR, WMERAEERE, el
DAVE R AT B E2E R E R TSk, BRI A bR T % 2 9,05 (firm
concentration) 8, “.L>—3%: ” (one-pointedness )X 4™ & B A H 5L
25, P A EIRAE T, FEGRFERFT AT T,

"BMGE (BB BE. AR EZRTR, FEBR, HER
FEARTIRIMERZN . AMBRELS N W, MR ATHIOEE—H,
FRARTRER. FRAKHE, AFPHBZA, FEEUWEZAH L5
o, FoBE OE-H BETIA KREER. F28HE, BATHENZER,
ARA N MEOH, FOHE EHXTMERALIAEER, 2TFFR—Y9
EHHELRA," (F46 1)

* FkFufi % (casual and concerted thought) 45|44 # %t 3 38 4 ¥ fn 4
R,
EAE (GHRAL) B, ‘U# WHALXHE, EXAR. §#
EREAAMBWE, MRk, RBEE, RPEVER, BEHEE, BHRE,
ARF. A, B REU—, B4 WRAMRLLHRE, AXAR, (F
tERMEY), #5T1H)
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VUK RAFREFREOTE R, ENZEREL THEEA AL RAR ki
Epiili0is 2N

2 A, BAE BRI E SR, X2 RriEn M
234b” (the Meditative Planes, ELFI3X ayatana) ', TEMRECCHR
Xt “PuzEab” A LB TR T A HHAE ] R R . “POZSAE 7R IR
TFRFE AR, AR ERMARRE LG
(places) 857355 (spheres) , Huwk A AT WLARE Fh 57 (925 45
Fo X EER, WVF Y B —FR 0 (astral travel), 7E
T ERCHL SCAS N Ay fhn 2 B RS #1521 2 (spiritual cosmography )
o, XEEUZZAE DM BIRIR, kL Tl AR i R
FOHHAR i 7% X SR8, FOBf, 7EMRIIfhETilE, X
BRERA KRR ESR . #E Rt eI rms
Pk, WARREHERSX — . BT PIRA™—E, TRXMBER
— iR, EATHARROBERES. ME BiRiesrs,
ENBTER SIEME T AT LR E %A
Ko B—RIFAL NBEA T, Fh— B A BRI A %
SEHIHES, Bt —PBrSiR, MRATTREE D A CR M —
XA ST Hh I

OB WA MF S, REERMIEALEILE
“ZRBI4R” (perceptions of variety), XANAMIEES RIRIELE,
HELIPERIERR, (TE“TZEA0" o) $45E B4 1 BT RO R Ff

HERT X4 CHEEXT, ‘HEX", RHEHFEET ‘WEEE"
HRFFANRE (RAER), RKAHR “BRBA". “BRELL". "EFHL.
CERAEERAT B CRER CZR X BACRRE BR R BR),
BERES (HERBES) BE. "NEed, £-2FHL, HARKET
BAEXBZETBRE, FRELL, WAHRELZBEELRTERE.
FERRAL, AT R R HADNLS, FROP&, S# A, RATR B,
FWAERERAL, R TIHEE DR, XEREREEER." (£46 1)

* R X the unseen spiritual cosmos (7 I 6y 4 # 3R ), B % B4 “ B R
HH,
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EBWRERE T, LEABRREARIR, TRHAAET THOH
WEIRFLOIRAF S, RIOTUESE 247, bRl 2k
B 4b” (the Meditative Plane of undelimited space) Ht & F3X Fi
o LEXA“ZIRE7H, Aeps N R IAFIZS F A HE (extension) ,
HTE X Fh ) 4E B 0 82 A BT (TR BRBE Fn R e, XA AL
bR ERBHBERA, 7EH 27, Wt IRTELAL” (the
Meditative Plane of undelimited conscic ), A A HER
RELR, HBRABLOIROBE %, EF="24"h, &%
B\ BRAR T o R b LR R UL, XA
B—AANEERRZT— AT R, SRBIREEAER
L, T BN T AFE I — R IR, Xt T A AL (the
Meditative Plane of nothingness), Mg—#git“ LA HI, #t
&AL . FEXA SR, OIREE IR AT,
B VO IRMITE S B se 2], ToZE T ARE N BB X HE—Fh
RAE ISR B A XA — TSR A ER I,

XAERIIAGE , BB T ARRRE 4 B AEEN B 14 wT L2
AL B AR S | R A AR RIHE . GBI 2 > AR ) BF %
JUPsELHANG, ORUDEE, b BRI — 2 kA4
b, M8, XFBRTE S EBERXRR, ROFFEHT
BXXEHEOES, MR S LA S b BRI
P ARSI SORBE . EMIIRE, XF
HELE, HEEEMIEEETNER, —E_BEREL
ERELEIREHBS . EFREER VR L)
BERELZAIIORE, O B E R (HL VR T LA B A R 5 5 28 B BR A
FEARML) A —FE S EE . XA RE 200 8 eI LAk ED

DREUA ORFER) (HEE, R P ERHCRI I, 1995 F . #
05T): “BE—A, BRTALERTRLTHESANREAR, FAAK
Wk, EREMAETRAZFWETEZE, RAK (BRA), HEN

0, BEAELZL, ALE, RL (AL) Bk, HEAFRIAE. Ak
WEMBHLARERF T, BRALAE. B, ZEA."
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B i BE T 2 B £ ) (Mahabharata) B #2553 5 n 2%
e B AR FR ToARBEE” (meditation without qualities), {HAZ,
TEELV, RRBHEIIXESER, FEAHEIENTARHR
E45FN B BABREAIRE S

HPEEFHEE

AR, HEEEE T TiXSHERR. S, FRHE
B, f&FE T R A kst 55 AT LA fi A1 Thle FY)
ik, AL MEXRMIE? M EEEEER, WLME
ELFI B2 ) (Sallekha Sutta; (FRERZ LY, %51355540—46
W) 'hFE, EXEHESE, FhPERETL T IUER” s,
FREATA “Fi#eH” (tranquil abidings) F1“Bli%: F " (comfortable
abidings in the here and now) >, ®[&, EAIEIEHH" °,
WA MAEFE 2 E R e 2R, AR XFRE, WA
i I P S A SR B TP AR IR . MRS SRR, “PUEA” Fn“ 1Y
ZERVEAER# R . BEAFHED. -1 EEE, B
RERHRE, DGR BIERME", XFHEEE, EBIAL (Ch
Z1), $3E243—245T) A EIEMIRIE B, EIREE, O
P s S E AR T RESRR 24, (ERXAHE
BRHELER, aBREATHR. £350 (s
), #3EHE236—2370), HEEEERE A CEE R
e mzsih” BLRA BRI E R, AR MR AR 5
SARMFEERE, L L, R ES IR T SRR

(Rt AREY, % 355360 7.

TRAIN T A CHEEET N CWEAT b CEEE SRR,
AT

PEXM#EA “AH#" (Complete Expunging) (B ABZ) #4 “H4#",
RE (HEEZ) “A¥EE, AEEH R/LXH RETFEA WER.

CEAE (BHRAE),
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AREIR) AN T AT R A B e Z 1], B8 TS AR
EF ettt R ZHim 2. BaiEik,
U3 MR UL NI, B SRR I iRl Ol %,
BB RS REX T A IR R P P i — 35 AR RO MR DR . B4R
HHELE, KEAHCELLE.

EoARE, MREHIREIR, w5 EERE
T TERBAREL, XAERRAE BA R —Tifmk, SE2uH M
REEHMERT RN R, ROTUSRUCAE, BEAR
hfisixst, REFUEIHFREHROEDMOERR, &
ARFRUEMEETER, TRIXEREDIFERENKL—
TEANE. XA Eh B SR XA R, R LA A EE
WA EET LA bR, BT, RAAGHPESER TH,
R YRR LR R LAAE A 8 IR A T rh R
E3:ioB

KFHFEEF TH4, BENRKE —FHFEANLR, —
FTE, fbEIE T EmBORIA D AR sk B2 S W Bn iR
BifoEsk. "2, B0, fthXEEhEs T e Rt
TR, SR TR IERZE, BwilhE
RKEITIH . —ANBESIDE" AN, SEARBHEFR
FREVRE D, XHBSREL, “HOF%, BEEE, RRiAR, B
JEHI” (B 8L, H3EH243T), shIRE T 1Ew Mo
2, WEERRARA—, XFOBNE —FE—EY
SRS b B BN P S A 9 —— I3 T LA R B B SR
HAR, st ohBeea I E R

PHPEXT P22 AL" R A F S, WATERLAE., —FHH,
TE=MAA BRI, BRI &, 24 AR RESL
THJEMBHIR R . FHLARPERRNE LS H, BEMHE
AIHERE—2, BEATLAR S “ 452 KL £ ” (complete cessation of
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what is perceived or felt) ', FI&, BHIKYE, =@HCLHERA
MEIE, XFRR MBS R BRI, B AT ZINET
FEMAE R LA, it R EREREIEE. Mkl
R U SRR, $EF AR5y B Tt iy B BT
PRRRERER, TR, &EERNIES, SRAFE AT
AR, —FBEMBE LR, il
iR,

FIERIHHE

hPE S Mt R ARE R 2%, KAREA EFRmE. X
RER, BB T G EER BRI A SIS 1,
33 M At 3k T Fy fn U6 9 RV R R RT AR ok R h phPETE X B
INA A R R A2 A48 A B IS —— RSO AT RE B A
HIEIBIEMh L P A R M 5 1E T ¥ s
o AT R 79 R I T A 5 LA R 6 T4 o 55 B 500 5%
BEMIINBER], XL IEAFREATEN., —HHE,
X BN H BB FE I G B CARA RE D], FLXEEELTE
Rk, “PUHA” X R BB S A BRI, B— b, B8
TRt — ROk ARERIE R, XA EARURR H EEPE R %
%, bR M AR, FTEABERRIE R —Fh“ 25 = HHL I A
173 " (stubbornly disciplined pragmatism), A% Ell B 4%
R R BT HAPPEIREE T H 2R REMTHE:, RE
LEMRWAFTULLEME R b RAESRN, bAsEs
BT,

BANNAEBRHIEHCIE SIS, RAEER MR RN
B R ZE, EEAZARELER—FIHR, RN

"X CRRET, RGBBEEFEH MR,
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AL 2 A ARAERE, AEfTR P L Rl e
A REBEIE. XEFRfEE PR R EZRAREE. A1
RETRREY, —MERZEmREE, £FeRTHIEE
B 150 (RAE SR ) 2., BATALARE, HFEilAh
EREAEAEA, BORRENREIMEN, BASER. B2
FbURL, Rkt —24 NSRRI BARE R R Bf LA AR
WHAR AR HIES, et TR E. BA, £
x—m b, FERRARN, EELRBER, bERmE
)R AT LA B iR 9%, A E—EHA REfb B ORI D&
BEATUAROR IR . FFRE., AAnf, X B A
FaE LA AR 20, b IR R it & A& —Fh T vl R 3
HIABARARE, R F Ok ¥ SR AR WL AT, i ELiE X L3
Ui 158 A ] AR AT AR TE AT 1A iR, DABSXFhaniR Bt R i
file i 5 (liberating fruit) , 55 =FhEURL, BEAR 8 A RTHERE S8
e, XX T ERRER R TN, X REFbEL K
IR A EBATIE A L. BILA, b RRESEMA bR, Hit
RIEE IR, 3R H KA, 2 T ZKIE” (direct witnessing in
the here and now), BELRBEFERTRIEHI, XAPRUEERNTER
it 2 BB IR, RAREREMERY TE, TR, hiE
PR — UMb P AR, X b B AR AR B A )5

XFERERIGR, WRAEHBELIRBAEE . A
el FUENTHRIE RSy, TEREILiRARRE TR

VEPE Y PR R, TXRRHT EERT (BERHMEHE
FoRHEAPLHE), R (BE, #R) B AR (RE. EEHIAR),
BEREUHR AR, FRERZEAN B ARELRAGEE,

PAEITT CRBHED (F 131 ). & CK#) T Z (ZHL) (kML)
ZXRKENR)) B, ABRERFNHFHIL, TEFFEA. URHED
I, REWFM, EEERWZHEEMN, FE-AZLFELEIRRE, FEANE
Rt R, AR AR ER LAY LA HERZTAE, Whm— N4,
KB LR BETFAL, R4, K¥, HHER,. AIHHEA-—HLLHE
LEHHSER, WARR,"
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HIE5, AERAMAXLEmMHARGE, FERAZE LK
BEMHAEE, N EREMR. FMSKENHES, 4HRE
MEFHE, INAFEYEREN—%, HEBHTFAIARKKD
HATFRIE, AHSZRAT” (MR, B1EE1897),
RPER M EEAIT R FIE R EZH, WASBE A LLLH
XAGEEAAE, hiELER D RRE—F L, setx
— F 5L F ¥ (this fathom-long carcass) H1 ¥ {4 K2, FEI,
FRA ZRTRERIIE, RAIBLREELB A XM, 4
Frft & SRR 26 TN A 6.

EMPE R CRRE RS, R REE—ETE
Z W 19 & P (this attitude of circumscribed pragmatism) *, #
U E BB AR ERIEAT. EEESHETEA NS Tk
B 7E ftb B 36 B * 1247 5 R RO IR BRIE . X JEAR AR, BAE(E
FTRIERFETFEAT BIFILE, A AILE anfal AR o3R58 4n f]
BRI S 2 TARTTREN . [RANPAETCRINIE, IBLrhikdy
SRR SR B, B2 4R A S (o P 1) 22 0 S A5
LB, HRBNIERABAN S, XLEBE— LR THiin/
(B A5 —IRAIEAE, WiE, MRS Zdi ey kE,
FEFRPEIR BB AR A S e dt [ M ARAE, 0140 Tk (35iE
atman), REFERRINIKZRZE, MHXANIEMAGAES
R LR R HIFRAE

"G EERE (BESY (BEFEE (BBELY —F), BXRY
GERBRAZEREL AMHNEHE RELRA(KES « REBLE)
(2005 4 4 ABAT 40K, % 28 T, Hh LB SR E "), A X FEM 3 £ X,

PR Y CGHRRSE) (BET IR (KAL), $F 114 T M1,
o CEERSY (522 ) il " (RMAL) RERME P TRE], .
RAERMANEE, REMNGER, REXNMERA, K, Kigil,”

* pragmatism i % 44 f % % $ 54T % 8 F3E, circumscribed J 45 5t %
RPn kXM, EEEMEERTE-—EEEZIN,

‘HHEY - BEEFGRD - FET,

CHEMES - WEFERGRD - PET,
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R AR

SV AR R R iR, B A X Sk R AR
FKFBRA IR G KRR AR . A R
&, G Gehdk) BT an (g ), BN (EmE 5 5aE K
DR T

h T RERX — A PTNR, B eE— A H RIS
R —T. XHEELEENES (EEC2WERX
RN, FATEXSE S b, T84T LT HhFEARFRR RIS
BATH B EBRAENIE) . XA, M, ke
IE, ZEFCEERFIAFT AR AR 5 AT AFTIAGR
Ff, HESACKTET. &FHREMAR, IRESE
BIGRMIRARE,. REBRMNSKIN, BEXFMIR, thlAhE
HRERE, TRARREEE, RMNMRAZHE LR, SEFMMb
FTE&FOMARE M, AZ—EH, mHEHS—EFH,

BMMEASRESEACEMEEAARR M, £&ET6E
KERRE, HERHER, THELEE. thHL.OSEFRIbT
AR, BAMAKBRA R TEMBETERLRH, Mhil2R
FEERmMR, EEES L, W&, Ao R AR
o, REE#EETEE—AS L,

AR, AL A ER AR 3 H 3R A B i AR AR R F it

"AFREAY R (knowledge), KT RAVFRAH KLY, KA
HaiR, MR-FHRG PR, AHFAHLE, —RBZH 5" %8
B OTREARVEE, "8 FRAYAKREFE "koowledge” —iAHy. Fill,
ATAETHARREXEEXWREAFLRR, AF—RA "SR X##F,
HREER.

TERVETIAMCAKARXEIF 42 F 4 EBNHE WEXT 4
E" th&. “Fwe&T, ¥ (H) &R, HEAEHREXH, CRABFE
hHATHBREACL, FEWR, HAMEFREZH " (F4F, (AT K
X#), #6127)
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B, BOATEXFE AR, S RE AR — AR (BT
FIIK BRI (Self) , S51Eh & A/ S IR (self), 554
R — AR, EEHXAEROERORE) b, Bk
B PE"RIFRFE L Z AR B B AR 5y, FEXF A3
ESNRTAC, B IES SR AR B AR, (B
BV BRI D, BERIEXA . Fh, ER
&, BEVMIARER, KB TR MR, 7EXFRRE
F, BRIERSEA D, A B 58— R (radical
simplification) AR, W T #F se il &F—. “7EE (M
W) Z A B ZER (KA B AN 45y 4 B 1452519
A7) 2o BEUEARX AR, Hfnifi AR S TR AT T,

KRB RCHY S — (LB R SR R, T st
T, AR R A A T LA A o S B 0
e (RIS 045 B4 B 1B 13%) . S, [
ANEE A 7 I AR P b (B 72 ) B (meditative Bliss ) 0
T ) B3 A0 e (formulation) —FF 4, M B
HEER N RBERT, MRAERR 1, X/ ERTEN
WMy B RE X B R, BRiES, (R IT AR R
& TEAHIR” (Self without qualities*, 14 30T 5] T 2ichk fry“ =
HE™), 8 2 BT 1 T LRI 55 B T 1 T A ™ 5.

'AYUTEEIA ALY FAREARFNHFHER, &
LS, BREBEEN, WF EXH) FRZHL, EoRES, BAY
B, FEMMRAREL Y, WRATAAME, FEEARRAZRE,
B R, (E+EXH), #6187, M 3)

TREAL CEUELW, WEERSE, EALEMN, RELAR. (E+
EXHD, % 617—618 1)

SEEA. CEAERME, REMAR, THEES, WEOEN, WY
BAEH, FHLAM, $RBFH, RTRER," (ETELEY), % 615—
616 71)

CRASA TR R R R, A (XY L &8z 3773
KAHR,
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KRR, Bz REA ZENH . NI, X
FKALUF X — R EtE. B, EC2RE Bt ES
Feb, HrimUmhst S Bat R B CIEER RIS, BT
20 R B — (k.

T, XRE—FRR—ILRBGE, hE R B AE)
4 (immutability) . XAF, BTMEAMEEGE—, PLAR
AR ERRAEL, KEFAANBRETRERFRIEYE.
W, DUBRHE SORUL, “ ARSI A AT e B A S22 (k
W, BERAZDN, W ERIEREI. hFEXmEE,
IEF X SR R — Rt S 2 1L, ENTRA T RERIEH
R, T AEEHITREEAERARD, XHE Tk
AR E AR S — LIRS, IEAFREMBIE SCAb X A ERIfE &
ERKIEVEANEE, WBRAXAER. 13, BRI
o, BT EROMS, EARBER, ERTAEMN (M
] B SANE Ay FABE B I H207) | BRI, Ak
Wesr A B BRI B RSy (CRR TR B LSS 45y BSR4 UE B 1]
BHEIIY). XHbfiE, EREER V), BEZEINFHL
HREE” (K3E) .

TSR YE, PhEER —AAIERY . oAk, ARF—,
AT MR EINREIEFIE, AAroir, HA LGB 2]
K e RIUEAF SE R, X R E i AR, RBEH
TR XA MEARRY . X VR B EREBERE B W 252
SRR AL, IARASKAE—244R H—Fh R B BB
XFEGR SR — B E R, TR
LR MR R AR, S B BRINRAR—H#
SRE SIS HEMAEMER S . BT, ZAFE, EEIESL

VRIS CREMA—, FEXTWAE, FEBENE, BRAKL. (E+
HEXH), #618T)
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{IENBE (Hindu India), RAEGHFER T RRMIS ), ERMAHE
R AR T A

WA, —HxHIAH—Eans T, KRS WRs
B2 R, FECAVEMEARZNE, Hhbe s 2 Zit b | FiFE Btk
(the ascetic Potthapada) & H I — e[l (L), BUEBH
185TLAT) o MIBGRPERIEIZ, 17T UL E B34 2 BT
FrRAT 3 GRS R & T T &R IRIs. Rik—
R B PR I 2 W PR ——A BN B AL BEE Wk, M
mgRExTEmaIR, ot CARAVEERRIRER): REH
VR AR, B A AR R T RO TR 40
AR BRLH X TrRImMINAER, BEARRERLD
A, REMERMAER? XA, MEERERIES
—FhERE ISR, RIEFRLERTRRE, BEMESENN
LS B shHb R AR IR ?

PRREXT L R B A Sk Sk Rl “ e — PR R B IR DR
AR, RIEA B BB FIRAAIRAR.” X2 FhRER R
ERATEXERG ST .. BABTETRIENLHEAN, 58
B AR RN, il “ SC ki, FEMAR". BEA
MIEATHTS, ETHEESNREMELZ, XEERZRBESE
AR EILRA’ . B TFIEXFEMEIRRE,
B EAER N A OEERTER, RARKIEEXTHE

'EAE (G ERE), (HEAKS), #9811 T,

TRBRLXHEXRE. MY, RANE, REEAW KHEL. RE
BAT, WELH, FWEETER? ", 2F (HHEAKE), F12K, &
XEH ‘R A% TF the frame of mind of deep meditation (3 ¥ H# 5 # W),
Wi ‘%" WAEYT the knowledge of the Self (& # &),

RXE. RAERAE, REEL, TR, WELAR. (AL#)

CREXE. ‘Ehk4Y, TEASR (ALE) "FTEAERE N
B, BN “HR" MY TAHH knowledge (“HR"), TREHAWH L
consciousness (4% F “A", “FR" ),

*Bf “#" (consciousness),
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33

=z

IR,

FERTAER T, 3k B 50t 490 3P 2 % 7R
PIATEE MBI R, SAREOBTREITLL R EN
HISKRREE . "R, —HARINTX M, B Mtk R
WREE T . Bh, WXFE LT RBRATION A RS, BEATEL
A A LA IR A7 A BRI, EREA AT REIR]— T R
TR, DRI, b, B4R 2 TLAS AT,
i B A AR %,

FERAIGHIZ S , RPEARSETT X FIERAT 32 I & FREE 3L,
AR [R]) T 55— AR, “Hh 2] AENIRER? AR 55k 5
HB? "Xt GRPE R RIS, YA HIRAR? ik — R AR SR
BIALATF S, Ak MOBPERIN SRR, &Rtk A
TR BRKMARE, BEMRS WEEERDHER, SR
BB ENARMHRISE T+ A RIS ER S, &g
—ANERHRIANE B ANIRAFTE, X SR IR A 15 Ik e —
FLB AR A TR . AR SR B &, “H2) Thisd
Hi% (a material Self, #RATHITR), XA MRA ., I
KPR, BECHFE," BhPEE &S R
BRI, MOBEER, SHE—4 - BEKIAG AR,
EFHA, AEFOBAR, FOBIR, e
g, SARH—/A-IEKHT B (made not of material), i 34.0xiR
FARFBT B (of mind-stuff) #h#, T 42 H— A BN BT (of
consciousness) fiF%, BRBELAAAS R 5 AS, ik TS A. fn
RFTRAIME SEIRSOOB S IR, R RS,

" “HA" (fourelements), 4§ “HAK KA,

PUBART (solid food). HEA ‘WA WAE, BARHHE M, o &
ERERRGBFTRID KO AER L CH R, B BR" BA, “Bh
R, CBART W R AR, WX, HEERE TN ERG Y
bk, REHRE, RERHG—FHA4.
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B MIRA UL, BASRIAITR, JEERPTR, EEE
TR, ERRAEEAAS, LT A A ESE, TR
EHHC LA, SeEEAREE Ul RE, iR
HPREAHAERMBK, ARMESRIOFEEL, L, TEH
LB, BIRRRERSRIEHI, FLLEMIAE A
BRTELAF,

FEXAHIWT 2, AR X PR B AL, X
A, WP B CRIRC, BoAkE SRR E . XA
] (ELFIE samkhata, 5 R ) AR , & “He4F S “BA
HEE, g, EREBET AT HE. XL,
AW SHARRREE, B EEN S AR, W E
TR T FERR A b, ENHREBERANE
EMERMEIER, XRRERE TR RS LR, B
A, EBEHETRIfTEERZES], DR FIREZILR, Xk
—k, ENHAETCAI, TR RS FIE R IR Z S

REMVFSTEM, 33X 7 LA 313 b B 15 5y fm 20 AH 8,
o> H RIS 2t . TR BEE L, hRER B i
IR RIS — R T MR, B TR ERLEFET
I, TR Z LA SR h# o B  (doctrine of non-self, [
FliE anatta) , TTREVHIE, TBERFL2% D, EREME
BERE, SENt o)y, HA—AKIE. MmERE,
TERIBIREFHERA T OBPE S T A0 B 221 Ho b AR L,
TERB BRI AR, XA AR SEA AT E L, mehakis

"HEEY - BPERYERE - PET,

TERH (BEBAY. HEEENFERBT AHMEE W, EE
“MAEFRBTEE R, EFRLRTRUNTEESHHE, Ty
REE, BARMN, BRABAENELR—FX—WTRBEERE, T
RAAFTRBE . XRBRARIMN, E—WRKPRATRAN."
(%36 7)



FRIR—A B TR, SoRERE—EAN, HRGEEHLER.
KIEFARSR (K24, BIEH1930) ',

BEy, WEREZR, SCHEERE, SE b THARRE
ZUTIAE, S mTEmEfiL. FHREREERIN— B R (self)
TFAEH—— AL RN B RS self R BcAEHI—ATZAXA BB
RIS, HRETE, Ak, R (AL
HUEE202T) . KRR T AR BB EHRE T, AR E
o7, WRIEXAARE, ARESREEE - HERK
tho GRRERATUAG . I NEE, BRAEAERR, ARRIEH
BR, TAVRAEBA —Fh i G0 bk (VP ATLARU B - 20 )
FERHE AR R -F BB AE: A-FLRbR AT, AEBRAE AR,
e B - KT AE R R A E B

Y(ABEHTH)ENEEE—RE, ATEER
TINK A G AHE, ABRRERI ML HE
AL H—REAH B HER R, TR, BRERA
RR—FTEHREHR, EAHE, HRA A BLE
AL

Fr, YA TS RIFRE TAALR", Kb b
RARE TR MR —FEERE, XA FUMRAEERRE, b
BEBSR, BAERRE T — R R2HFERRERE BT HIk
R Wz — BT RAgEEEE L, YHRERR—EH
WAL, X BRI B A BAERE At AT B R I B B (/)
BRIF) L, HEXF %, AU AREREFL ERR

' (Bt AME)Y, F 106 T,

(M AMEAY, 0T, XBFEEH. —MPAKERHAE, FAH
*RAKR, —HEEHIRE, —HLAHRKRE,

> E# + AT (Thomas Williams Rhys Davids, 1843—1922), 3 & 19 #
BRBLMBAHEER, CEERFOHG Y, HEFAARALZ
HEXK,
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BRI, RECARTIIEFE TS, fRERRIESMASFER.,
A VAR T 2%, R EHEA TR E R, BiR
H AW —FE, BAVFTRLN B Bt F T 7T LAV BRI IR
Hfi AW .

R, HENEMESARERENERLE, MErEEm
AEHE E. BUMERERS IR E: HHAER TR, B4Rk
M B A BOXMERIE? B EWERTLR, ANE
A—ANAHK, SERAEENMEK, T, BEENERETH
BEMEE, E—A 0 EIESSIE L EEAERMIRA,
TEGPERRIEEMERG, FAMBRIEEBELEERNE
B i (RIS ) RS P iID | 1 B T —Fh St , B 7E
TEPHRERE, L MEIR, vk ) Zpramas”
(KRE2HY, FUEH0—IT), ' EFMIIL, LRk L
TR, TRISERE LWAT, B—FEmnmeEE
ORI, ER—FiEl, i THRISHEFHENS b,
I B ARSI, SRR SBTEHE T LA s—RE” (Ch i
2, $F255232—2331).

ETER

LEFRATETI B SBARA I %, 240 GRS AR LR R A H
BRELA SRR, ESIANEENERTEMER, fix
AEERSELARE T HAISEKA Bz, HpkR1ta % A2 rphsk.
MRFE—AEER A, BENST=ERFER., —MERE, fif

VAR X KT BAE G L) JEKR, B (R EAKEY, #3031 7,
? A F A7 A Release from bondage through self-mortification, & 7% 3t £ ‘38
3t B 2L ATHAT (self-mortification) T M % 4} (bondage) H 3k 74 B, (release)” ,
TEAFRHBRERAFENBAEAHTE, "R & “BR HE—F#
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BA W AR, X IER PR R IR . 5 —FE R,
MBISEEN, ATRERIMAGEIEE S, WiFEa Boh—Fhis
], LB BRANE . BT LA xR a7
W], XA RN EZ AL B O SBR[ R AR
ro RBGXFHLEL, A5 ERIATEA FBRR A “ B (jiva)
Bar S MR 2 S, AT RS b, A R AT
BEAERHER Z v, “@ "B XA ), Bt 5 %
B —FE. NFTLUEE A FREEE L, AT i A Ao ]
WO R, ARG T BT, ATLAA G LESR AT
DB AL A8 B TR Y, TGS EE, Abiigs,
FEEIE, BELERATZBE, FEERNEHR L SE,
SRMEEFET, BHAK, 8 HSMTER,

PRREEBGRIEN - BEETJR, BT HFhRE, LT M
ETHORE), SMESELEREL, B THAL, L
ETHLERRN, BIREL - HHAR, DRI, Hmss
BB - LABAIB T, EIREHIE (ChEbiL), S5
24450) . IFEERAMEGE, RIAKOBEC 2505, Mok TFont
WHER, UBTFRZFMEMD, W% E, 208K,
B2 BRI, A0H5 Bk, T2 IRSHEE, A% Hokot,
FIARERAL, A AT " (Crh B2 VB 15 H245T7) . 47
e, BEREA RSB TSR A BE, B 2 A B BB HLAR,
AAEHPE LR B AR %, USSR IT 50T, PR dix
S CHAE R, REBI], RIS, HHA
# MABAR, B, EHRRDIT, L], B
RURBEES, BRAE, MAHBMR, ELE, ERBLEDT,
REP], BEMIBEZ, BRAE, MR, ET "

RLEACE S LT YR I LT = BARE, WERR (%
RARFLXAR), BERE, FWEE, %EEH, KHER,” (%451)

THERAM ERT, REFBBERARBF LGSR,
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((FER2 B 1558524671 . |

AR, MFEREAHER. “RABUNEE ST, RHAR
A, AR B S AL, MR T — T
LR, At ok — i A S m ., * R EE
R, MAHE.

P&

RIBFIEE, XA RICHPERES T EN T L, T
&, SRR, SHARIE TR, XREH
b, —J R RIA LR, GhRERIERSEMINT R AR T Rl
& (saving knowledge) , 4l T “BAECR, AT, FIECHE"
(Kehip2 LY, S1EE249T0) . ik BHsEhe R IR E—R
ZIRRER., A2, BhFREEFERTRERTITRERR KA
R, X — R AARER, EXA YT, il g Rk
7, #Widid T AT, kA RN T —ETRERL
fig. TESERAIBRLE, HURTLAR X —rof : il 2 Wi, #i
B, Wi, REZRE, THkd, IFEIE, B4, BiT. Bk,
ARG, TR BUHE.” (CEIL ), F455200—20171)

"B EAE (FRBAL), BF (HEAKE), $5347,

PERE (BB UMHRREBET, EBHAL, EREARA,
UHAAEZEREGHEENRTERY, BRAFS, LEZER, FTHZ
B REEER, ERB. ARQERWEE, %%, REMLARADRET,
RECR, BRAMM. RUBAT EFFEREL, TRRLE, ETAFZA,
MARRE, BRIEE, kB, A EER, BIHFET. UHNAKHES,
EHEEEY, TIERRE L, T AN, TR KRR R LR L L W,
R AFARE, FREZAEREF, BRHTRTAREN, WREMGHK
BYATAHFL, RE-AZE, HANT, WEEAHT.” (E7R)

THl B BAE (FEBAL), BF (HHEARES), $536 T,
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BT HRARGE AT EVE? ', TAVEAKIN, AR
HIE X FER LS R, BTSRRI, k3R
Wbk, MIRBCEFRIEM, PUEMREES, BRA RN
MIBEER T AR, TR A — BB 5 A B8 A a5 B 5,
X SR A AR D BT, BRERAIRNIHERE—
W2 RAER, ZEHEFE.LH —2 150 (a moment of certainty)
A, HEHCESEAEEEZ E, ATEXMMEL—ECRE
B T AR i), AR A SO B , B L B KA,

LA, PEINREIRR S TR ZE, BT
—REE, RRHTRIES Kk, xbil, HEREZ
T—MBAREAR T HIIEATIR, AR T B T kA
A X AR . XA 1A ST, a5k
g™,

BhPECARShit i e 7E FRERE BT T B QKA. I —k,
15— EUEARR, B T4 17, Rt d A R, BRI, “Me
WU RS ERZE” (Ch2IY, $15582467).

'BAFERR. CHE RER-ANBHLRR, TEBEHEER
B70

TERF (HEBAY). HANER, RAES, BREAAK, BEA
BOAREATI, EAHEETL, HHRYE, FERE, REXRIKBEY
PHAT, PRARGK, AEFBLAEL, PREFETHLE, ZEAK,
FEATHE SO, REBA, RAHL." (£7R)

CHEERIB, HEGEEFAHRER, UHFRREHER, Kb
EEFEEAALELREFTRERHHENR, BROKEARIYSES
P 4 Bt B ATH AR,

YRR CWHT F W WHRE, “HFAM" (accompanied with casual
and applied thought) & #, “ 47 #" E 4 “F R " (casual thought) 1 47 " (applied
thought) P44 F# OIS, “MBMAER" (with bodily happiness and
the mental pleasure born of seclusion) ZHETF “WH" WAL REINEY “&
BT # L4 (seclusion) TIAAH (bom) “Stk FHEER" (¥) F1 0
ELHRER" ().
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X BEAUGR F A ] 12 v B B PE I 45 BT © 23R R B
E Rk, KRR, — 5T R H b O3 BRI BB AT E X
(meditative pragmatism) {5 =115, K B fhRETE B & NRERS &
H CfIE R AIZARPE, 55— 5 E MR B B RSP AR BRI S AT A1
HEERIBIE . RE AT T Wi i, ARSI 5
Xt B R AR SR, 3R 52 HUA S U 79 8.0 R (psychic
technology ) A B4R, RANTEX SeA: RABLINAK TG, A
B —MEFEABERLE, —ADAKRBHHFE(Self), EARLIM
3 A R B 54 A By oOvit R A FL M (nature ) K75 —FiA L, X BL
#RR VT UL H B IR B PR AR ARV, B RAEX e 5 Dt 2
T, GRPEMIE T b 2RI DRI O . XEE,
MR T, FALATEMRE.

XL PR, R AHBRIER . KRS T b i
T BT AT RO . R A o B BRI 61, ANEREE D
b i h R, BEREIR R IE 2 (mindfulness) FI11E
4 (self-possession) , HAAXAE, fHhPedist LA RERRI .0 LK
B R AL, ik S IR , ik 1E A FNIE 4 (satisampajaiifia) ,
TEMRPE AR AR UEE P AT AR B, BNERY TALAT T4
HHBEIE B S (AR A B B9 RIRE h . #i%
BFXFMEATER T B B A A R (R AR 2N (K3

'RABEREBEBBENBATTE WAL (KK HAR"), ‘AR
RUBARANER, BHEMB L ENREPERIEALRE " 4" £ “F%",
CRTRCETRTRCRETETRCERT ABBRAFU KA A %
WU bR CCRET A R ON CCERRT A RO CEEAE W
B (ASEUZHITH Azl (KARE) WD), “RBAH" 18,
EFEXT. FHH S, 2006 %),

AR (FBT). BINARAREEMEH—R AR,
Ef, EAZR, REAERECEMHAKE RN, wRETEFHR, FE
B, kA, REEZRAKERM, Aoy LAREE RS, RO LM
AT TRk E %" JF X+ # a power of concentration, mindfulness. self-
possession, K44 FIH% Tk, EAMESD,
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2L, H2EH290TLLT), X LA 4k (foundations) , & %t
A4 N By (body), 3%(feelings). .0»(state of mind). #:(mental
contents) I B TP, SEYIMI THISEM, XPEERA R A, £
RAFEE BTN T H#A.0—SMEFIfTH (equanimity), Rt
TR BRI RS B TR EEE . SRIAFIIFRER SRR IR
HIMLONE , A B BBFERT R B AR I BTk . DA NP8 45
Wh%, FERSHZmk.,

Al A RE & X A4 3F ELoy BT B A L 18 5% A s BE W
Fednist, M5 DM B AR NEE AR, el X R SR
WFILMRA M0 XL AR, HRRRAEEITHIL R,
PEPEFERE 2 A E 2L X M R, REAHALT
B FERIUEHE B AP35 ATHE B, (R i
O, A CARRERABL B FIZY, 3B Arh 338 3 45
SN SE B, ATPLEMEAE H . TR R
It LTRAONT SR, [l Rt A R e T Al A 745 S 9 2 1L
PO EROREEL . SRR AT ACR——An 4 B sk
PR BTUE SR ABRE—— AT LAGE A BRSO 228, T
HATDMTRA FREESEEN . YUY, TEREIRMSIR, mw—
PASEIERRICIR, TREGFELLZME, BHE—A AT
ATRER ) — A e WS R 2 TP, ATRBRATZS,
B S — TARBOERED, RIXALRIE: &SRk
Ty EBABATIRMILESA B, REBXAERRE, RES L
=N, SRIAREBHILE, JLorshNiRt SRR T, B
PR, PR, AR/ A BRGSO SN ik A
HITHREFNI , BB /8 LREE?

"EAE (RAREY), B (HHAKES), %282-293 7,

THMAE L,

PUREMERR, HUREFES - BFERGRE - FEF AT
FACRFAL B CERERRL —F, FIEA, HAREALE,
NEHHE L%,
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R, XAIEFEVL R X SR MBI R T . BAER
%, REBLBAKTHE. EBHANE L, xEnhzh R
AEFERREM. LA, HOHE (malleable, EF]
& kammaiiia), IFABSERRITE, RREDQHEPIRRE, TLAE
BrERREILIX g, AR, xRk R AR
AT, RH2 B E X S ohEhi, b ATLAE A B
A AU A L o

T, B Eh AL, ik nT CARERE (LA
B2 MRIATH T R AR SDER I IE SRR B EN.
LilA Y BITERN, FTCAEIRICF#, ARSZH R 2,
TRIGREHAEE B AT SERRSE, DARARFEREA TR th 3 AN o
12X L2205 B, AL ANITRPUR A2 X 4. HiFHh
TFAREIEAT, BEHTHER A ORI RECR, TMR—K
AIBLGRZANEGE, (BR, XA B RFak R B .
Avanfey, AeEENRTLMERICIL, CARIHIAMIMEL, HKiEKk
fofE B O 5 B B MRS & RSN —1), Ri%
HRAE M N B LIRS HIR S 25 B R 2l — 1,

IXFRRTECHIRABL, AU L (U R b k& AR
EF i vipassana) ', ERMPEMER %, MERBRHEE,
HHE H T EATS DRI, BhRERTLAR S A 23500
5r#T.

" UEeskE AT R I (insight), ‘FEEM BAR L (meditation), A
# “1LW" (insight meditation),
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bR, PP ZIE, —BBAERAERA &
I A (Vesakha) ——#H 24T P4 F H 5y —idh A BHAOEER, ke
AR AE— AR K AR T (ficus religiosus) bt % 4210, e FIE
“ZEAR” (sambodhi) ', FARAGR AAARRIIES, M
NBREHRI: RTIRAF RS, 1505 CAAMGRh R, 5
W HCRF 2051T], MARERR IR BEML], LHEEE
R HPETETE 2R HER . XPE—, FhPEL MRSk E
BEATHE—F, RELEHEDOESE, IR EAREN
ERER, &/ —YRBBIEIER,

RBERIIFRE, 2R TR EEES 2 AN —Fh etk 5,
B MIREENTE, Fok2 T3 FT i
FA BT 2800 40715 VAR B S R AR 5 1 WA B 2t 1
BEATEBIY) . W&, BTSN XSS,

M5 —AfEd, MR E (transmigration) I E 3K, HhbExt
REIREDS, AHHEREE RN GIE TIEE AL
K, BEFGRARRE T M — IR A IR R RS AR, phbes

'UZERT, BAE CERT MEE,
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R Gk B T XA NSRS, Wit EZ N
T b2 T XA EN B BT AL [R5 28 A B U

FEPRREIREL, g B EE D, VARG KRR — R
S o 0 T (B DR I B v, S I A R —
AR A — 255 TP 5 (the spiritual cosmos) HUREELITI 5 7%
HI%, BEREEEXMR 2R, —PNAFFRAM, —
WA A, —B AR, —BHERCE Bk B JE R (the
denizen of some hell), — X $cH: 77 FSuE 7] (a Warrior
or Brahman) ', s E E (FhEUakix KW AETMRE R
), AR, AT HRRER, REMEMARRANT, A
B EHRERAEE, XA FERE: ARERESEAE
s AR, X R TR, TRIAEKAE, HMEE
Fett, BRENBEME B, HEA —FRANEERT.
—A N, DAHEE, SHANELLE, S ITiEmE,
FEEA, BEEE, AT (CRERZ LY, FUEES27) ¢,
MREEAPSHBEER, XEHEIMAFRER, Kbz EA—
A ABASHIABA I H AR R, A ANBERMNE, &
TEA TR LR S RBGET R . PhFEMBIEF R ARERA
AFAFRAORREL, S R AL 5 IRAIAFE# (sentient beings) °,
R XEIFEEA RBERZ AW, AN RA R, T2,
it REAM B E 4B #8 & (moral agents) I 1E, S AiXFhE

"X Warrior K5, FEIRA “EF", FUARZRERERLHE
#HFA A,

PRRBEHBICRT T AEAY (KEL), ENBRBIHRALAN
HECRENEE, NANTHBEXFERGEH,

URE RBHEAE, RAUR. BRHEE.

‘AT EAE (PTIRE), B8 (HHEAKE), #37R.

SHWE CARARM A0 EA " (impersonal), A H — A T KB F
HRE AR,

© sentient beings B EH ¥ AE AW, HARKRERHFES, UK
HATRARKRERNFLES (L AKK, AFER).
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FHIAEAERRWE E CRFRE, haERmE B AR,
Ry R4y, S Rk A A MM (personal liberation), &
26 LR KB (morality) . "TA&, RPERIE, XHAEES
R BT AR T AE—ikE

b

5 EB BRI T EERMA AERLLRA AR
i 3%, 3% 5t & P4 3% % 18 (Four Noble Truths, ELFIIE cartari
ariyasaccani) . FEPU LXK KT, LA R BESE T 2
AI—OLOEEIT. IR A BT L. XAk
IE, XL, KR TRHRAETIERMILE, XEIEWRIT
o LR (suffering, ELFIE dukkha), 5% RE—FpiR
&, CEETHRIEEN suffering FrEAHW—EIEL., B, &

ki
WHEL 2, EREELOBE, KARENSUR, i1

BB EIOIE O, B—RRU, W AR, bR,
KA. XA Z W (Noble Truth of Suffering), 2 —Xi%E

' AKEFIATE CERBHE) (%59 W), “dmi, Edn R 4 57 5 A B # B,
HREERBD U LR RINT I REATHR, HAE®RHE—HH
HAMEEFE, ARREEWH, AHLTHEAHN, R EH D B 2 B
R, BREHR, RERBF., E B TFARN T EYK, &t 5.2 k%
B W HERAE, RASEREEMEM, A E4, WEREEH,
REZEARDWRE, FEAREERFE, RAFLENL, E o Ak
ATHRA G ERATR, HEA R H A, LA B AT A 5 9T %
Rk, REEWERRR, TRKL LR, RREWRRM T %, ol tb T
BRFAMR, SHBNKLRER, LR, EhBTERR, R,
RE. BFFRZWR, ERRBEATRAERE (Go7), To RE i Wk 2 A
WEA, RAEEHF, ShFMyEE, T ERHH ERF— AN E
B—HRHKTE, EEERTREHAR, SHER, KA EHERRE,
Mﬁ%éﬁﬁ‘ﬁi"i.Eﬂ*ﬁtﬁﬁiﬁi@ﬁ,?ﬁﬁ(%%&i%%ﬁ%ﬁﬁ, B — K,
BB W, TR EEZ ARk,

UMK RARBLUAE, RE AL A MR HEE, BEA
CRBMERTEBAELN “indeed” Fo “in fact”,
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B, AEEEAE, XEE % Z1 (Noble Truth of Arising of
Suffering), BEE THiEEHPME, F=XHLU, WEH
K, XBAETE K Z1% (Noble Truth of Cessation of Suffering) ,
SRR R KE 2 F, Wk K il % i (Noble Truth of
Path Leading to Cessation of Suffering) .

B BRKABIRERERE %, it &4 A S IERI R0,
BBIAEREER, BREEFERAABI R T X0 HXi
F, WA, B, . . BB (CGHRCRZ L),
BSEEAIT), X B, EEFIER dukkha 1% K EIERN
suffering RV AR, B3RP R BRATT—MABAE N IR H AR
W, E—AERKWERBE E, BEMEANENSE. RER
%, BINEEBERZER . R, &%, REMEENFE
FFEE ., XK HIROFBENS, EFRHASNER, T
R A (T A A A rp R BB O AR A — A X — A R B,
TMFANEY, HELEEEEEOLE, MR N
MEE. FHANKLRG, BIOEE—E, FLERRERER
Y. BRI R,

FEXA R L, IRt K E B R 8L,
BRI AT FR SRR, TR, PhERRAEREERN
EREN, XETEM—MROEERHIALGESUER, 24
XTSRRI, XU AR S IR “ B,
ZHEE, RAEE. SRR EER A RE L, BhERT
REAE—4F, —REZ—/PNERS L, XRS5 HPEX T A

" AL BAIE (ERE),

TrRMAE RE CAERNAMA, HEEEL EEEHIHL,
LELAME, ‘RABE RE FEAAHELF, FELERAH", &
AANH, “RA/E" B R, wR ERIMHA, BRERAML, K
R—HE, URMNFATENERHBAEN, RAATR" (M2 H 5B
HXFR— (BERZ) ¥HiD), F48T),
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BEAEL Y M BT A, B E TR —FE
WRATHGR, MLE A EEREE N R HRENL, EEAE
RS HIE R EIEET ., XS SR, BIFARS!
G, EAEAZIEFOLIEIRBI L, WP RGELE
W, AR HINLS, RIS, A NI HER B
Wt g, A i p AN B A M R R 2k ek, 7E3X B, dukkha it
F—Z B suffering, MiAKABAFHAK, HHFEFHZ
Fi: b AR, AHERELRR. AP, X8
Wit S ERIL R, sk EEFNERLAT, RANE
B, REEATE TR BN, X R BT HEE B 2R
Yk, BB T RG4S Joki % I TC % (changing
nature) , SXFPTCHPEER T —UIRRA AR ke B E R AR .,

R, AE— R A E (U BE O R AR O At R IR BT R )
5%, FiLl, EREHELRTHEMAENRE, BITEH/E
BB —RRMNEE B “MRUCATRIRER,” BXAAER
EX, FLABASIR T #hikh B LA eI AR, Sl T8
FE B LRI — sy, b2 fh b A R A RES
R, XE R 25d T 74 MRIE, AHHE g &
%o MEXAHGR, Famanst e — gl T NESRTE
— &b, XENRE, RORAER /NI R R E BRI
iy, BIfE—B—BMRARE, (5 hBR /e BB T —4F, £
AN A A Z AT S IS, ERMEBEIBKT,
dukkha % &7 % —%& BB, #EA 5% (imperfection) . JCH#
(impermanence), 7% 7K (evanescence). A~ 3t fE (inadequacy).
7 52 7 (insubstantiality) . 7~ 58 4 (incompleteness) . J¢ & 2 fill
(uncontrollability) , f A=Az IEGGHI KRR K, EAKAEATH
RS A, RENET LB FRIBFRARN Rl

"EA. BRZ, ANTHANEE - EARE,
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INTHHE” — bR — MR B RE . BT
WEH. BHARE. TkEhl. BRELHEASANBERR, 2%
BB

ERERX—IRELBIEN, HATH &% (feeling,
FIIE vedana) KAETEHI, “Z" RN P EEIAK SIEELENE
HEWIFTL 22—, BORIREZ—., ZAL AHZFL
L, WA LL4Yy b 5 (unpleasant feeling) . 5% (pleasant
feeling) F1 7 % 75 % % (neither pleasant nor unpleasant feeling),
L2 Z (neutral feeling) . XFE—3f, BHME BANL S
D EEAERAZER, BMEEENZHARR, SEBHAR
%, WAHERZ, WARERRZ, LU, ALush kst
WRRER, XMEEZ: FHARBREAR, HRE DU
ESER R, XN N TFEZMRZ ZAMNGT %%,
Poanxt ot B S, NICHHR=2. FEbanild, #ESME
RERIIRIENS, WTLAPAET 52 REHIGNE, ATLAS|A: R32,
THRAEBFEATERZ, WASIAEERZ, BftahR=4E,
REER Sz rh i — A, HoRAMER, 3#
BRSSP BT, tan EiRBIgEE, ELFER
Wi s BT EK, FRAFEERNTHALENWEMNBRATUEM, H
ft AP BIERTTEN . M4 K, FEZE, SERE
KEVBERR Y, ZMAFTRERFEALE, PhPERTERRIIBALL
HIRRBRR R . “Fede 5 PLZLARI AR "X A LW, HES
RELASE AR, FAM R Rt S R AR P . Xk,
LA RES AR R, REPHBEESLRBNF T, FHR
ZH S NIRRT, B RONE R, £k
TARPELRZE, XTFANBLAEROER, XMdRi
TAGEZAD, BEBLZY, NHERARERLES A
R, FUARESEETE,

H—BUL, FHEREMEREN A SO —E2%, fhRExtA
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H 5O LR R R AT iEfiie ', iR A h 1iE
RIS R TR AT, R, BRIRBL, X LeR A
R R, fidE—AMEE AR, EMFERIRE, A
TR K, R — 4T SRR, AR R R
BUSH TR I, K—ATLEEMEE LA BRAZ AR, &
MEESRAER XA, BABRMNIARMTARHEARER
BHRGERMOR, BIHEEMEEHREOHZLE, AmiAA L
$Sr T2 2 SRR O RFIE . AR, BRFERIIE S ARE
%, EXFIESE, SRMEOEARBBE—R, EhdE
HI— 8o ediliih o X B — X AR A BT

‘PR A%, FEMARE, ZFfd (FRR, €5,
RR)AR, SRAT, WART, RuFR, 23 FrEe.”
((FE2HY), £15E111—1127)°

R, 2RXER, 2B0EE (CbmiRf), &
AHEAENZERIR, Wb 0IRT, #A A B R
—l, ZFZ—, HREZ, BAMEKE., RSB
B, BB, HEEAE,

H—Fi, 2RAXEEER, sz, A 1, walll
BULBCRLE D" B, BIREAM, MRS, T
BARRLAS RGN ZE R (PR HLY, F1529350)., M
# £ 22 (objects of perception), £ i i & #i(physical organs of

"AERBEEETOR A, WEE, + AR TAR,

PHALE B EAE (RAL), BF (WHEAKS), #21F, &% &
FREATLHAR AT REER, X=4 (R#F, AEA LR ER)
HE—HRTEM. REXIRERATRE, —MBRIAFTRZZH, HE
EHRABE Y, RENBHLH T T RRH S X HAA,

PRE(RFAL) F125H. SURE, pEXEEAM. Bz
LT EH, REMEK, TR, FER— —FFx, FEH- —FFx,
WAk, MREY, RE46, SR, REHK TALEK.

‘AT B EAE (HAKE), B (HEARS), $507,
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perception), (&, M. 7. R, RAE-ANEFHF/E. HkH
A AREE, INEAETUBKREN A" ZZ AR,
AN B ST AR H B AT 45

hiE

“H.Z17 (five aggregates, ELFIiE paficakkhanda)ix /> {f %k
RE, SRS BRFER SRR 22—, X AR &
TRASEROTER. BB EEOER, $—HLan
(materiality), ‘E4%PYK (physical objects). #f (sense organs) .
% (the body) 's SBAMHZERS, M. 17, H, fEXE“HE"H,
TREIFERAS St B2 b, BdE TR T AME Rt AT 25 i —b)
R, ZHNEXAN SR~ HERC, LA
—AHTH . SZERE R, ZIE T84 RIS E,
KRR FTIE: BRI S PETE BIR BT “n
HEE, W, K, W, %24 . 38, IRER, (G
Y, BIEHET8R)

A ERQRE TR, AR HTAREST
REEMIFSHE, EXAMER b, HEEA AULSEAEN A TEE?
Hk, MEBHRTINGR LA R R, HRAE
TERMBE, SHANT T oW RIS XSk, Sk
SR, RBBEATER, (R, RREINh, XFhEmma R
Fify, HEHAEBIES T %,

AR, XIEARRETCY HOEREMRNE, [H X FbRERR L IEAR
TRAEHIHT , LRI REEZ LRGN BT AR
[lX— bo RIS T HhBE S ALt SR AIBA I R 1%
HPIRE, RS, 56, RRAAREAMEHRGE, £

VURT A CRERAER ARREEY. 4 HETRAWK,
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2, EERLGXES R Y. B2, HFREEEHA
Felh, AERXFEZGEMESHERERTXT, SEUE
e, BT IS LA RIBEE R BRI ALAY, BER R
AIBLBIAGERE T . AR AN E— PR S, A
AL BB AR X I/ G, BIE. KR
W KRR RIS, &R, KK TLAZSZEEF/MIAR
i (M B IE S X A M) . "R, MARLELE A Q2B
el ik Fi el t— X A et rTRER ok A0, SR
YOI 5 TR —— AR EE, AN ARSI R 2 A I ik
#, sAMRSRAITIRD .

=E

R ER, REKb EMEEXES, ERESEA

RERBIERE S, Bd, BSOS —FERAE, T

ARETHNERE, EHRESEMAR? EMNARBEAXIR
B, BERMAEREDCRESE? NXAMMAKE, F%
i (A B A7) st & ¥ X R Bt & T E R B S I NTER
HINZ . A LRI R BB — AR BIER %, 76
Xz, FEFeRIL T AriE & B#” (the ‘house-builder’),
WX A R, TS NEEFENEE, B,
BELETFAE I UL XA 1518 .

ZAREF
RIWEH
TRFRLZ

'RENHT, ARTUR—BAXRALFER, WENRERFELET
ARARE (FEALE "FHE") SEREEXARRE, TERFBME —
4" KX,
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BAELRE
HEEHEN
THREHE
(G2, #153—15448) '

RMNCLTLAEES], PhFeSEMLER f EIFHXAFHEA,
A=A T5 AT LA BEREARRREAT £ RO EF R, oAb
1i] AR 5 Y A AR X SR SR AL, R 5 R o A SEBRAT
R E R AL, beani, ABREABEELMEIA T, SEBELLIE
WEOmMRERNR T, e Ba L (hEsiy, 158
240—243T0) YFEI PP AT RGE A 08, HhIEIE IS HLL
YE— AN NFERAR K. B aniEiRiEw, Bigkh, & A
Be ERASR - REHER KRG - B TE D], A
W, HRiESR, N2 UZMIGERBEZ, WS
BT LIEESE - B aEBIEA, HEETk, Bigm
W, ANRFFB LA - DRESS R KRG - AR ]
BEZIT, IREAR, BRER, NEZE- - RIS
5, BEARERRMILTE EIESSE - S B Tk B i
FHREEA, B ABFER: A R KRG B fT
WITEZ, AR, BRI, WRERE - 2T
BEZ, MRS EESR- . KBRS RRE

" EBAIE RV E T (E R, BB W (R R SR,
Bl MEXABRATESS, 20054, #2220, EXHANBTHR. ‘%
HHWH, RRARR, ROELY, —WEKK.” (F23 1)

PEAE CGEAE) FH\ BB B % 239 5. BB, —2X—4,
BHHRE, WETRR. ($327)

PEAHE GRAL) H+ (THE) £ 145 B “hAESA, RTHTH,
AESERA, #TEHL." (%21 7)

CUALT B EAE (FERBAL), BF (HHEAKS), % 529531 7,
ABAXATRX, FEATHEXENRBLS, KA AKX,
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W, FEAEAINEHE . % L (enabling) KL &4, tedn
AR THRM%%, AR i E B R R BAEEsh# (agent)
5 F, it NS kNS . XA 2R R B 24 e
BhE M, R —MEEREELERIA, BEFEGRHS
KeERET, EAHTXANER, & B MR, “akEsE
M, ME-ANBEE”, —ANA HENRRES AR, B
M, EFREFERSRES, fhbeREIRIFRESA B
MR, fERBRE E, IANRERGRE - EshES— A,

M, XAARER AT WA — M HEZE . HE, B
QAT NRETE— R LB A O, CAEHAB R e 4,
EAA LB LA B B BGERIAT R . R — A NS— Az E
—HE, BUIURATLABCER): MG R E T BARE R A T
—F, BURASEEMRBR TR, ok, BgoxAAEI
ﬁ%ﬁ%ﬁ%&%ﬁﬁ*ﬂ%kﬁﬁaﬁﬁ%ﬁ~#,%Eﬁﬁ
B—MEBRSEATE, R - MTAREEBHA, XL
BYR EEAMR T, SHIOIRETE A5, TR ®
EAIEMEH T HhPE LA IRIATE) L AIRRS . XX — LR &
HOfiRRE, VPRI B I HERIRE S MR A ROk — e zh
., —APER. AESE R, TR, SRR RIFAIEE hik R
A W, FEMAIEER, RRB T A ATk
B, HgtRENLR, USREE xR —AEE, X
NEREF 2R ERR— D HEHE RE A, TR ERLT
RIHN, TELDRMENZE A,

TR R B
EHE FRWE, B BEISEAL, HHEAR,
MAKEZRZ, B %%, A% FHZ. (HEHL

'RRRBHTREEN WL, U WL RESHAHTR
HEERTENREW £,
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S 3

=

Wy, #skHa217)!

IR — AR AT, &R, OFNE tanha —id,
MWEE B, AR TNER. EEXBEER, HERXAEE
BIGERIEI, Rili, BERE LMEESBR S RE". £
XEEER, CRLEHENIER, FILKRE 2&ZE” (which
seeks fresh pleasure now here and now there), AT &R
SRR TR, GUTA R E A, W, FEKHERER
(bound up with impassioned appetite), KB H AR S A
PEHERR. FEIBHELA DR BhRE T BT UL R 200 (R BB 2
), F4EFE1T)F, LR HE— B mEsiE S B sk kiR
%" (aflame with desire),

XAEAET AR L AR, MR, diEeR
PR, PRPERRGERTE AT EZENEN, L Eal BT MM
SR MK, 2K, WAL LR A H AORERY. &Rt
BRI, BEERARIRMYTE, “BETMLE, &
FEMALHR? AT RER, WEATHA, BERL” (K
ey, F2EHI08T), ERLEOHRRAGHER S, HHE
ARHXABURKE, it BRBEE IR bR, X

HE NI EE RS ik, OB, EHRAd, SR

AR BT H R NIER B R 1 & R AR
. (BR, @i eiRAR—A a8 EEN, #HEdAT
WREME L, bk, BRbaEHEHE, “TTAH R (thist
for non-existence) PR X A B, — N ABERTLAIB K
WS ARV, AT LA 8 =R b 3 0 Age A P e 8% B A 4 e s A4S

"HAT E BB R, B E (N R BTN AR — R E)
Wie), F2M, RREEN. HULE (HUKEZLERRNERMA)
7 OEEWRE, BT R R NRRANEAEL.BR RE 5 A
—FAR, MAIRFGHRE, “BR" 2H=ZH, B ‘SBRERFHBER",
‘HEEHER fo HEFEHER,

THALT B BEAE (KAL), BF (HEAKS), #2897,
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REMAETE, RIERMARAERL, RIOERFARBRER
——HEARED. BREAD. ML, ARSERISE M A RPR.
BTN O B, RAVBEE AR S, BMNEERD
B ORI S, S fEk R — &k, HELA—F“R
7 (thirst for views), BtAAHHEEAEER, FHEAMBEEN,
A R R A A

Bk ATLARE S UL AR “ A ™ (thirst for existence), 244R5X
WA FTIE 51 ST A A% 2 7 (thirst which gives rise to repeated
existence) , AWMV BAFHE B B R BRI L K
BT HIA—RA R RIRFE R, SHTHRARET, FF
B R B BRER, BRIEFFARE, BOABNEE,
REFNRLE., RN, hiEREREMER, WX EEZH
1. “AER, BRAE, RWEE, HEES. AHEE,
RBEFIE, AP, REME.” ' (ERIBABY, $35H510
FRCHRIZY, AL RIS &L 2 Hi%E: ) B A T AR 21 A G
FIABHIFRAE , HRTCLE ML B i, (B, AEXM
GO AN, ANERRABFPARAE A b IR BT 2 R

KRR AEBRARTEE N I&RIOE HIFTh, BHAERET—
DA A dr, B, manfhPe B S BT ILRAREE, X
NERII BB R — R —HO2RRIER. EXMRAT,
BRGPr E 22 E" 474" (impulses, ELF1E samkhara),
i e W S B e 2 A O S b L 4 ] = 2 e ]
HIBIF. —ABEUA TRA, BUERIMERR., ®EAEA
SIS, ARAR Mg, XAt — Rl

VMY, AT, MERABRETLELS, 2007E, £ 127,

HEWE (Nanamoli, 1905—1960) RFEEA, $aA¥E Y, Rt
HEXEHERBOIFRET RET 198 £ EHEL FUK, HREFEEH GF
H RN () HEAR, R FEFH (B F NS, i F R I E (Bhikku
Bodhi) 32 1 Jg,
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WTEFRPBAGLEFRZAME) . Kb b, XA IERABA
T pReshmiA BRI —mE: ERATBmAR, Rtk
BB I, FE—BIORET, IRATRERE B Shih s T 482,
ERHAHEY, EEHFE2RARIRIE. RENE4T
VAFIRBESRSE: fEALHART, IRFTREREIE BAKIE, HEARMA
SEHBBRE X LR E) T B, R T, fERSAA T
HZAl, REA O —ERD, HARES DM, FEixsk
MEBAEA S HEBANERET], ENZRHARRT, AJEHIEH
2ifiid . EXFHAARNE T, L2RHHERAE—-NIETD
HIBEAl, —/NERR RN &A A BRI sh SRl fhREnix
MATEREBRARELE, “#0 & W, HREZ, SR
A2, SESOR, Manbifk, Wbk, SiRAbat, K,
H—H—.” (CHHELERZ LY, SE265595T) !

il 1R AR R AR E R IR B A SR AOTR L, Emi i
FERBAR, RS SbIRMA A MARYE, BT thzhR S
HIFIE B0, MANREE, WAL ARTRENTIRE, BE
BRI R, EERREEAN AR TR,
TREFCIY, RAEMBRE L—FRESMMR, XA EME
EH R FIRBI AN TR S B S HIRE D . Eh—FRP I,
HPEIE EFRIE“BL” (clinging, ELFIIE upadana), xFh>)H:gs
FESEHTEXE, NATEELTHA: “Mii— A
o (R HLY, B5EEA21T )X A R A E—IR,
BB, 17, BR—E-ANEHNFR SRS TEEEGEE
FPEREIARERESD . EATERE M FE— A7, SR TRAEES
AR, KRB TEANFR, RETEE T HENIRE: “REE
FERRIEX A B b ok 7

R, WEEHAIND, BB BRESE T —

"(EFTAZ) %124, %289, 2904,
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MG IX A A1 A R — S AR . 1E5W
R E AR R, BRI REFENDHE, WINEH
Wy, W ERRSEL, BAXEENE, ZERAETHRZ
Hh, EXEFERE, H-NREGBAILKER, me LU
(ignorance) 53 M “ %" (delusion) . 7E#b 11 Fn¥y fhn i -2 17 1R 78
FT—FA, BRSPS AR, X AR AIR R A
SEANEER, AR, RBERPEM B, MBI MR
AMRRTHEAEIR, &R ERER, Wk —RxinEn
3K (things as they are)iffif. FALLZT, AM1—RREEHAEDR
PETC AL AN B 55 i s e T n—— B Sk bk BB
B, AMLERING, AR EAHEE RN,
AR AR T . AR T, AR E
HEEREN T, B, LWL ZRNXAR, RE®HR
KZRAMRFR. BREHD, TREA TR, KEEAEERN,
“WEhE, ARAER, AR, K, #HL%, AR,
KIeEE, BATH,” (CUHZM), $5EEL6R)’

ERAEREX

BB (LIRS, HRFEELXMN, BIR—AL
HBRIETIR, —MHRN, SRRSO ARBAIA
BRE k. (B, GhREHLERfE— 0 WA T A B SR
AN, AR A ROAT A RS AR PR . Bk, 7EfRRE
R, XEREETXNE L, AL EE T

"RARW, BB CRE R B, AREREELN ‘BT TR
—XKTE, HEREELE TR RRA &7, BN F O£ B AT
.

TR—BWE (HEARE) Kbk, RFEHECHEE, BA W, ERE,
NEEHIRA - MRS, CUENASR, RAERTL4K, #HARR
e BRE TN,
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ALy ENIR T, X EEH A EE A RIS 1 A SO P AR AR Y

FAIE M 4T (impulses) Vi k2. #EFk B BTl SHIKE,
U7 LT RHAEMEERE L, TR, HABATLMS—A A
FERE BT, TATA LAHE B4 24 £ 3 P 5 #% (intentions or
choices) K% &, X PR BEPRETEXBAIE R (cetana) H ,
HHE, 0B B " (choice), BBETAXM., Hh,
CHTR—FOEES), HBESRITZE. TR, CBTEad
TEEXAEL., B, HEIAARAEREHRNER, B
FEMAH —FEER, MRBRERETUINGE, BEOREKSE
FONK, FBPEFREANRETES S, BARERE LT
B ERE S A, X ATE D AEEA” (the world is led
by mind) (CHHRZESZ B0, SE1SE39TT) . 'ArLA, HLAnfE A %k
AR Rtk , R A BT A SICHIER, ik
BEHATE)—— b AnBE SR . R R B2 W it B VR T ——
T VR e eiil O

B-WRBEEEREEL. CEWRE, BEZTERML,
EIHEAE RN, BELZEL, ENFSREL, XRER
ERREE” (karma) FIRE Lo EHRcR R 8C4T T HIRE, T
RAEGB LA Tk X BB GREEA R AT 5 ABLAE >
UL BRI BRIFAT AR G520 ) « “ Rl Bh
E—RL LA B, AHERL (e, ¥
3BHALST). NG TR EE, B ABA AR, BEE
Wk, BAVER PR R . XL RGBT H 5.0 RS
COVL S 0N o o SONE R TRy 51 s g
JaHI s —HE,

"(RFEL) #3364, #1845,
R-BWE (HEARL) KKk, RELHDHEE,
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BRI rhh AR TR AR R, A —E A EE ARIE
B, AR, EMTIHAIEREBERIIAE, — AR
UAYE Y AF SR, — AN AT T LLH AT LA,
e b, MEHFERMACRE, KRR HhE)Ehs LR EiR
MR —RER, ME—MUZERIFET, thahf=Em A mE el E
CIEARY L RERE. ENTRIERLHBA it Lk,
A FAE LT3 T I E . EXFHILT, &k
GBZ) XA PR 207, FTEABANA B8k (greed) , iR
FFFERAE RS2 M TR, hPEm W s RiX A 0. WAk
M IS AR BRI R AR B, TTREASWRTE
P8R, R—FPRZIET. AN TH:, AN, RARIEHSE
PEWALEME, FHit, N—FaisEBmmiaks, £h
FAEGERE, HREHS, R4S B SRR Y
B BA1X E CHULHE, LA BIAFTILAE, B5e
—FEH, 2K H RFIIRIE . SR TLOX AU “ SUakHT
B, WURFTRE, BAEAIR, HBEHE, MaTo, AEREE,
BEf A 8 A A, DS, " (S 00), 3558551

XFE, HAER, 1. WL FX SR, ALAERATE
Bl GEmA, R, BIHERNIGREEZE, EAR
EFEERE, ERZEEE, B2, Xkl TEr
R : BRI ER TE AR FIAD? 3T Hf phffn R
BMFRT S, XA IR ARE . WhB B, R,
B, HettBed . I E SR, XA ARG TS,
B AT AL EE T, TR, mRRAMENE,
BZELT0?

ER(ACKIPRIY, B2EE1S2 R ) EN—HH
SOORIHBL, R — A B OB A B SR R B R, B

'R-BRE (REAKE) Rk, REH Y CHHE,
PREAIE (KKE), $F (HEAME) % 160—177 7,
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ZVHBLRIVE? 4.0 R $ 45 4= (the descent of consciousness into
a mother’s womb) i, ‘ERRHBLT . EFRK, XFBAMRRE
Bkh, TTLLEBIEIREN AR TR AR, T, X
MR R, BT HERETREHRLLE CHRIEE A
HEK, R, BENHEERKARE, DIRMREEIE R
B FhEL U, AR BRAER AN KE T Ak, Bt
LU BB g L7 —HE, TiH, XAE5AARSE.0 IR (the
enlivening consciousness), A& —/HLHILE, RE—1%
i PhRE AP, T AR RSN A i B

WL, HIDA LA A FEGWR? HrhZ—t& 4" (the act
of physical generation), {H ¥ B EMLREHA /T, X B
“A17, MOZERREESE OETE, e AEENNER, LA
T RSB R T SR AR T OB AR B SR R A RAT R,
L & DR S T, PriBEiE, mRELTH, BHam
AhF, PR,

BAH—AREA R XA TR 47 T,
AR AT S O AT — &, BRARME, wRBk
i pbA: S R BREY R R — RAER, R HBSEISRE R —
SAPREBTECRIRY, D B KONIX SATEAE S 5 — 3T 8. BEhE
HEMATHRE S, FA R AREOEEZ Y, TiXFh
S5 B 9 ) SR TE i kA= 1 B TC WA 6 2R 9 BN T B
B, XPE—k, XA SR —EMATE Y, #L LGB
Teshzit.

FEXABRE, BAERALE, RAEFRERIIR. X

"(ALL). C4RALEE REXR, MR ZAKRALE, Yk,
M, RANGRE, £ETHE, RALRB (MREH) ZEXR, £,
(B F&, RABKE, HFHTHX, REALEHT, (FMR%EE) £
ERR, #A

?“f&#" (homunculus) BZ “%fE". “AA" WEE,
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SR, AHASHGE, FEXEG SRR, T
ks R, MW BMEEZRME TE, hEZKRIRER
HIEZRMMEEM, TRTXMEEIIEMN, hiEsT_E TR
TASER A MG, &2 At A IERIFERE
ANZE, PRPEFRE A %" (dependent co-origination, ELF i&
paticca samuppada) . FTiE“G"%, RiafitigE g% 24
ARIFHEVER, SEFHREEURE. RERfESEFALERAL
REFEHE Kk —HE, FEEMYH, BAEM— MRS R A,
ATLAG S o T HA R, XHE—K, SEsA THFIhRE.
EFThEER, BRR THEBEMAN RS, £ FIhREe,
BHR T ERGRE, METSREBISAY, BT REMHA
AT THRBMFANE, REMERA TR, Cl%(E
ABRXFE)EE T+ A X0 ' E A BAEN, A
PRt iR O A TR SRR, Ehanfatl (2R B ) fist, B
HIAE AR A & itk , PLAnTEid, 2. B 17, WLARRMA
RA. 48, B0EE THE . RERNSHR, fEAH—Fhfit,
GRBHBENZFE ZE, T EEh L RstM Ty X
Wz, WIRTHRREXT ZREERMR, AR AT HhrexthZ
AR B AEREYH T,

'XEHT G RE, T RERBTUEMBRERE, AN K
gR" P "ERER AHHR, RELR RHREGLARBE T,
RERRAAT, RITAR, GVRALE, RECHAAR, S RAR, 4BAZ,
SRAZ KEAR KBAH, KAAE KERER. REERWAFEL,”
ERER" RHREGBAMBY—T, B “BUXKATK, FREBRK, #
REBEER, EEREAAK, AAKKBK, BXEXX, RRKEX, %
KEBK, BRKEHAK, AREKER, ERXGER, RELERBHHEX." (3
FAEIMT (REHHED, #34—54 )

PRAAEARE TN ER. REERERAE .
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EE

PR KR, UESE T RSB SR R T LIA A
B, REBAERELZROA, TRODEBRE TR
AkiEI LAEIREE . XAV, ARTLURMERE., 7ErHXi%
L REERIAE AR P, PRAUA T 8RBTSRI
MR, "R, BRI HHPER AR —5E
ik, XFEEIRPLATBGrohi (Ajivikas) 'hHARE, s
HiNK, FttedR—A AmimEE . -1 A%, &
WHAE T ALk, BHE— LT RERIHL T B e —1k, Besk
AESTERRIL, FIUMETRRIS DR LEN, —A
ArSMEARATREE BHPE, ftb A CHOBEGRIBER RS
RHARAIR AR, XBEZAEL L2HR, RERE
ARMER— T . B S, R A AR B B
—H, BB AL R BT RID? R m & X
AR, RVE A A H BB FIRE DR & A R FRBERT 8 R
Y, "R REHEA A RIS N A SR B S et
Ao A NFTLIE R Z R IR , I FEASCRILiE
PASRBEHBOO A HITE] . A AT LA BE e B 2 RO HE R o i
ARG AT RS E DRI TRk,

FVH AL RGE X, FERASZ I, WA
H(EE)E T, SHERER, Cl %W/ F# (the

VUREAET AMEF - RBRETHOER, RBRER NI
L=, HRNY CHEG ¥ L) ($46—4TT). “HEFH—RHRERY,
WEBBLAHEFYE. TAL, K, A, Wt FAR, —UFE,
HAWE, RWRL—RERRA RN ZRE, AENTE+FA
o FHME, HARKFEE, CRARLH, GREAATEE, tRER
NI TEACKBETFAAZIKE, TTFRRERRES =S+ & KA,
ERTAANTNELUM— R Tk R,

PR B BN (4T ) A E, U R RER, FHE
AAES, ETHR, BTED, w#Bh, SREE.”
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Noble Eightfold Path) ', W[ R7ELH Y, O340 (bR
4y A (discipline or morality, EFIiE sila) . “7E” (meditation,
EFE samadhi) . “E” (wisdom, EFIE panna) =%, Prif“m”
%2, Bt —FhiR B (pacific) . k3K (truthful), 1F % (upright)
A3 B 0> (thoroughly disciplined) TG B, TMEEHT
Fifb Ao XHPERIMEERDL, XBEREET—FE®, #T
AR (HEHEA) . B AREE, BREGAEE, RE R
WPk tH KB 26711, HilE T —BESHBURNIAER RS, T
R X ERAIARAS b VE RGP T 4AoR B B TSP A A1
ZRIIZEN, XERRAEZEN T YR TH R E A b T8
FEREMER .

NIEBME M RESE, —HMERRARYE,
GBI, PHAEZE, BRER. 55, B5H05,
FHHMBEEFORSRMI. SN, RESNERTEGT, i
HEBTFBHOHE, XAHBMOEAR S M LRSS, Raft
B, EXNTRZT, EFEFOHTS, REERIRSES,
FRRCATEAOBE, X R EAZE AR, B 1T F AR,
R, LMWL, ARATRB 2. Bh, SEERE
BB, BEARILS, BRWT, XHEEGFE. KN
DIZRAN A E R R R SRR FHER M IR

AXE#RT X CAER, ALRERNEENE, RANER. E
B, E#. Edb, Ed, EW#, FA. EX (BEAFIAT CELEHK),
FOA—TI ), BR, REHREW, FFRNALE, TERES ¥,

PAEIT CEMBEDY (£87 7). ‘R, REAFES, H 7 0
IR TR, MORETAME B F %, ER (sila) AT, T2
B, AARERE, TEUAHEHRAR. REAYSHFTHRZABRR SR,
B BR80T BOAT A, A XTI R TH R RN
B % sila 18 % F 3 3C # moral 5 ethic % #% "

PAELT CRAEBE) (FT1H). ‘EXREANEL, EHMEEYL
—XE, ERAR R RERF LW LA A G—, ALY AES,
BETHEFTAE k2 &, - FARRKANLER, RERETES
LB, BRTREZHRA,"
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FSTR

BFUIRLIXEREN, BO2BARGN T, ARMHIEEMR
HosRlE e, HRRARGHER Tix B, /\IEBAX
AIPIANERSY, ATLABRE SR — B, R 1% m5 5T > AR
L, PaTR, B, SREE, RRXEHZREHE
A R B X — ERIIB 4, A AR F B g
R, RS RIL B — i — AR T L AR A0 5 3

WA, WRR A FRRE D LA, kR — R i
FHIT ARG S, JRE, SUkAEH, N\IEERE=Hs—
B —— IR -2 FAUR LR SR, XFEHI LR
—ATE, REE, BRI, AR,
AL I U R IR R LA AR R, RRAER
T, BAEEEMER, ARSI UmRngnsR,
AT b= A

BRI BIN—ATITE, BT A% DB
PRAERHAEE, ORE—FFIMR. BETUE S F2R2,
BHRE P RIFRERE, REHSBIT, 250N bR
BENIEOR IR AT, TUREEN, mAmaRe
1o RERERSZ M B R ZEMIBRR , KMETE X S B AL T,
RN RRIEE T LT, NRRERFER, FiZhE
EI . BEE B

(WE)TEN, AREHE, FRXTHE, 0%
BR. FARER, HRZEK, #EFFE, UFRFX
W, WARER:, WARER, SOFEE, SHENE,
HSH R, (RS ), #3542447)"
— A ABAREFRRARMDY, WAERE TIRENZY,
MRELL B URA S 4% 18

VAT B EAE (BHNE), EXRFEARELSH N XBES,
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PRERX — AT AR TR . FECGHE ) (ChEf 2 L),
W1 H2F) b, PhFE Y UL “4E% 27 (the Simile of the Raft)
MBI, NPT, BtAALBEMAKILT —
AT, RIGRAMES TR, FRERE, Rk AR
BE, BHAEHRT AL, WEEEER, BatbixaMe
DY ZZMARBRAT T, MIEEED, HETRAEE
RIS R 208, FRLERATEN, ERMERETE
BELOE T, GX2MRBRIR Tl MRk, AR
B2 R Tl AHIE Kbk, ) ix thRIASE H T B8 Jus T
kSRR, AiE, HHRNMEEERBIYZEMEIEY S,
R B Ok e TR HI B (a tangle of views, a thicket of
views) Z 1, R, ABIZSEME M LM R IR HIIR I, AR R
T LA 5 R RS, X Bl R AF 1R SR KWL Wi 5
KX—FE, BETRFMESR, MXEREEN, T2FAZRE
BT, Beit, ARRE /e —FEBirt Bz rh, PhFETEMLXT AR
B R B R A — B S b ¥ ffih i xRz, KR
R RSO “RAERHDT, RAIHES, HABRAEARK,
CAERR . (CHEPERZ LY, FIEEIT)

"Bl EBAE (RRE), BE (HHEARE) F 44T, EXR ERE,
BwAA, FARM, HALAK HATHE, KEER, WERE, REZR,
FARM, REWE, DHEME, BEEA, XEHRR. BT EA "RAMRK,
hEER, MERM, HEER, TARWE, RELE, ZEHE. BAHEA,
XEMR, RREALEEAMT, FERE, KRER FUFR LBH
FRBME. FhE, TREA, CEERHBT, SHM%, KERE FU
FE, Tih%s, REME. ARFL, RERS RABRRS, RERUA,
FUFR, 4R, TR, REULE, RKTX, AHTH, WRWAT.
WE, TEEM, RATHE, WRWA, AFEFES? GEREF “F
WHE) EHE, BATHRE, BAWMT. ERE, SRCEREABEEIHN
A%, BfEmRA. RWEERRS, RERE, FUFR, Z2IE. TR,
REERE, RRERELE, RARAY, REHAT. FhE, RANBRK,
RTOHE, B, HWE, REWR, ALHER, SHHEFK, RARE.
W, MRKE, LeBR%, EHMAHE, AREE"
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XERRVRAR, WK FEFR I — AR AL, | PRBE EFR,
BRIFEERRBEEROSR, ASRBRALMBIE. T, &
HIiXBA ML, X2 BPEERTEER A HhEE B4R
TEREMMG, FAERMMTF B RS RN EER
Rd, BRERIFEEZMREENOSREBAA DR, #ithxf
FHEHIRGE, EAFE TXH—FER, - AZLCEHF
BELKRIHE, BLOLMRELEAMRR, N—FeREHS
B B —FpRE, TLRENIBZRISERM, i LR AHER,
ULH., SEGBEALEMIE KGR ZI R LS — KR RATR
Bz—, BRXTEHRMIE A TR (ZEH M) K8,
T RIAERIIR A, B IR o0 A% B RCR— 08 2 #i o ),
RS,

AR TR, AL P S R R SR A B 5 R WTUB LY
Foffiet BT AIE SRR h TRBIRGE LI —tHM, 2R
OhPETFIERY L IER, BTEE —FhRAT R, R
BIHE R —REHE, Ml AL PERD 2%, BLix
FhR AT R R B th PR TRERY . BRPEREL, ek T
R —EIZER, AETERERAADEL T, T, B
AR, FEABRALXBIERE, &AM RH—
FHEIRBHUAIRETE . IXFIEEAE, AFIRR AT REIR GRS rh iR O AT
B, THREEZHHEE T B ST MmEAN L RSIRCL it
R, X, FHEREHRSMIESE, fERFHERER,
BERIHEERIOER . BATTLKIN, HERE—HEZ
BOFRERY, WTRAIRAMRIAR — R K, FERMbA—4

" AKEFIATE (A HKD (% 17—18 ). ‘A (HiE Nirvana, BF|iE
Nibbana) —i%, @ "%kX' (Nir—va) Z Wik, AHEAsk. %k, Ap%
BMZKBRKERATIE.” BEFE (ALY £ (FERH) %904 .
‘HA (ARRER) BRE, BETF—U (LK), RRELH, REKKXK,"
(#15T)

THEERERERE MBI,
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B3, AXEMRGRRL, HRAIRMATFLZR HBRZE
VA ARARfT, 4o R RA 4 K AE—H, R4 Lt 69 R AR 3R
AATAWENEMAZ—, 2825, BIAHDLR, Bif
4 RiE,



ESEi0PN

X TR SRR

PP TR S JE TR B AT fE s AT, WA
B AR —EREEN . T MBS R TR E 2 85X E
ik, BATBSSHA LA FRARTER, BAIEEAXAER
TEHORIE, WERH LA DIIER. B2, XA EKRA
F——x A SRR BRPE R R —— 5 — AN AR kA
FF, XAERBR, MREAERATCHER . X TXA M,
HRIGE R T T AL HEHRRIRE. MFEMRENE, AL
ZRIRBLATCAZ (AR B XREA, MEWIAART
Bt oAtk (i sk T PO A0 PO 2240 " AN, ATRT AR G4
TR ORI ) . RBEITIE S — S HRIE
DR BRI, DA A RORIAIA L BT B,
KFEATHIER, s TR HESEBRINE: #HFed
Mg T EL, RERKE. BAERTG, Bt HeEE”
(CHIRERZH), BUEHEST) ! '

BT REN, BRE S Ba e hiFEST,
b PEdEIX B E NIFR A “ anBE E " (thorough reflection, ELF]1E A
yoniso manasikara) , “HERVER"E, ThREXFE—FERATIAID,
R — B AT S AR B R AR E FLO T R B, ‘i
i, DMERIEBSES, REBRAE, CAEBRESE.” (KR
20, BIBETN) *Lhs LT, BT THRKTN
B2, SRR THIARR . X B SR TEE Rk .

"(RFER) H36%, £9958, XBFEEA. (REAME) Ftx
EARAENEXARRAER, SARERARANELERE, HNRLERE

ELT2E, BhMNE%Etnrir, #REX.
PHALE B EAE (—URE), BF (HEAKS), %3307,
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M— TR, AR RAER, thsZUNFOEST, I
PAERLE NSRBI AT IR, FIRTES— 5T, Fig et E A
B WBIEET, BFIUMEATRCRI A S B RHIE R, &
E—Z RN S IRERIE, T HEBIAAAETRE. B
X 2 HIAEERR T MBI R, XA R BEAR
— P, TR — RS DAL A MR R LS,
Bk oh, X PSSR R R — R L. fheerd
RN UL, XA —FhATE N RIS, A — Rk K i
HBHRE. XFPEN R B MAEMNRIEAT, Mhikim X3
B B RMERIEE, &M B AL S RT3 Fh 3B Bk
PREOBR B .

MiH., SEFTEET TR —TTER, A S ATLARIEE,
i AR A RT L B AT ARt — 7 5 | i, Leaniid, @A
ARARET, BAEMTRRRRETCN, TR OfEE, BT
PMATATREERAE, OROWES, BTG, LUhE,
BURHEPAE LRERRR. AR BIRALEL, MBI FTLAE —A
TR, B — & hi,

MBNIIERE, RNLBREEZL, ETELERMN.
TER XA R, BB —at R, —EE
TERRE L EN, TWiH—T5TE, MRS — B B b 2
AREAREREZ S, B GEE T X AR # b8k 2
WE? H&MRFERTEL, AMLLY FREATHIFI S —— b F =&
B—HERI AR, SR ERMS . AT,
BHE, THRER, bRE . He, EERd, A%
B, SRR (CH S ), ESEH2R). ' Y— P A—

'RBEEA. HT AR, FEETRENYARNL, RALE
ARAER, "UEREERL, FREW | BFTRERTUEEER, X2
By RBHTRE .,
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WA, — BN S DA BTV E—B B, 58 AN Bt
SOKBIRBMMRERL T . BRI BROIER, T2T2HE—
BRI IIERR, AR RRIUE T2 Bk SR B S L

KT ARIFER, BPERESRE, PTLAES b ErER K
MBS, HEATLLEE BT MR R E. X IR
PTEDFIPER IR AEBRBIRY , PR TR AR PEIT L SV SLAE R
Wz b, BUELEMIEREZ B, 24 BAE2R, WYX
TP ot i, Rt SAchER. (|
KBRS Fi U BAR SRR, DBRAmE, B, O
TMfE”, X— R ASRARE T TREMEIR. T2, 5iE
NIE—L, X VFRRFIETR ORIV R . XA
HRALIF RIS, i A W AR AL A e SR IRV 22 AR R AT ik
R AR AR 2 T AT IR R

MLFE EXHBNERHEETHIMA, —EF =4
F—AFERR, AT A SR R SR 2, AT
RARPE AR FrE R, B/ 55> B
FEMI— B E TE—%, HORE, T4k, B, 277
(exercise) *—— I 1A G M A HE AL R iX 22, HbA TR B 2E
HSERCEIXLE B IEESS , R BIbIRG TARCHOME 2 1%,
BN R, AEMABSTE—S KM TR (B A
FHRIEE ) B ARRIIRE ), ARt 14 A h B R R,

VURMZE RRE CHRA WER EHRRIAMKRBAREIRBIE
ATH 37,

PENAE (REHE) FEH (BLPFE) T (REHX). HE. IE
BAHMA, 199F. F319T). “ERFENHEL | (FHEMW) By
SFERR, REK—BEY, BTHR, BLF—#, Flk R, XAAR
hHzE () PAARANGRETNY 847 . FLEANAYHERKR
&P E WA S A B A K R F A R T
AGHRRELMK EAE. RE¥RAE. BARPEEAN ] HFU
AAELH ME', BR-FALKBHMAR, RAER, FETER,”
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B4 2 2LFHFMLEREARTHHFL otk
Ref I — I A W (o deiX R K AS R) AR ALk F W 2 A=
5, FTARRL & Tt iFien], B A AR 2 E8EEHI
f, AT HBELATLERY—BRE—FF, &
HHE T e m A ML — &,



AR, (TEX M B vh) M MTAIE A R TR AR, X%
DTAEF=HAEER, DABRFLREARIIAE. hi1#aER
A2 RRIBT, BT HEL AR, XL TN
DAL, BEBEARAEEIEREE, HAEHBAFEE
TUTHBEAR A, MXEREAITRE, BAMERLHR
FHRET.

PFAEB=ARER, BER M A TET bR BF S i R B H R
BR, HAEEEBMGERTRAERN. AREE, RIZEEN
bhe, BARTEIFI— R BT EF S T, B E R R —
—KRE N, B—RRERR—HERE A, R —
A NB/NE B, FIARFH SRR SR B R . Bk,
18 N 25 B SR e At e e MRS B BT B F s U015, B8
B Rt TRGRAL . SXFITRSmin s o Aoy, Bk
HOEW T & A ik T LB AR Z I — A . 48R, XER
REIEMAGRIARE R FOH, W, EHEIRRMNENEZE— T
PERE2E, KR AR RIA RARE S, MIBE ARG
TEABER AT,
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EHE
shiZ B &

MRIHRE, BhEaRE THAMRD), SR T R
FH, HIAREBATFLRA O BRENEN R TRREEE
KM, Wi LBAERLEAEDE ) 50, TR, RERANTRYMIT
TR RIL, OB T 75 R 14 3 b R O e L At
FIRTE, GRPEAEMERY, LLRIRAIBHELLT, Ghdtrer i e
WEZRNFRMETES . ARATE—ATEOBH, Wi
PRFERB 2R LG, WA TR K 4 M
RMIBR, ARTULIE N, EHINENBEA L W02, ks wT
LARIG AE TR, AR RGS, S2FmnEgs
RO AERIE . Xk, XEERRBHERIMEN, BT
LA, BESEBAT AN B FE IR I ELEISE AT AT, AT RANLK
Lo A A BB A R AR R BT kAR A RSB R 3 J o

RN GEITA I B S0, XSl 5 B AT TR
HeZh T HREITAE, (05 B AR T, X LekE Y
UEHRPTUAZELA TR SE b R BL, bR FLIEM SIS AR, (=%
REELERZS 535 24 b L fth ) 2 B A G B AE o E D
31 2 R B R S A BT b AN # (Taoism) 51 2

"REMHHM “EHEH (archaic Hinduism), 4R 4K T, N
FEFNHERLRPEEEHRS “HEX (Hindusim) X 5|,
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(Confucianism) }-4¢, %% v [E P 13 2 (the Bon Religion) '
HAF, 1E B AF0PhE % (Shinto) #£78, Phsans X754 48 M
TORBERIRE, EF5EBAEECARA B H5
A BARR A . TERTA X SEIREE b, hEtERens— b E N
TR TR, SREE R B AT R A RAEW, [
I SURTEAGR B (Bt MR 24T 30 e B AP AR A
Fik. HAIEDL, PhEcsr BB H BT A AR AR,
PEMRA LU AR, WK1, &L, Fl,
HEX A IR IR SR BT R AOHLIER, SRR ATF
Hb3E R

EFPRE TR AR I F kb SAEABR RN A, B
—AEERE, BREARIFEAALRI AN, SR
HIBRSZRESD, FFIFIFIGAIRE D . M4, RUFATLAR X, B
BEHABRIBAR, MARTA H AL IR %, #RABL T 200
WUFEEAERIS D, B AR, 7EMRRE S b, XA
tHhE R GIE SRR, BTLAEA RERUIE MBI Wt L,
AT LAFERF B 75 6 B3 Fh R AR Ve PR, EL A
AEPUBARIHR . XA ROV 2 405 1 2 LA % FIOR (RO 6
e HIERR —Bi. FERBE R T, Shbt s iaan
A AR BEAS Xt 7S 9 00 ED BB TR B O R ek b B, b R
RIMEHBIEAMIFTH, HRIERS RO S E %,
DRAEMBAL S 2N, BRAEF RS20, HhEBERT L
o BEAHERE, EFHRIELE ML b A5 —Fh o R
PRI HIRER 3¢, SRR GIPE A BLZE B F Bb ik T/ A B 25

VURE R CRAHK, RBBEANNEERATY B RS ER, R
HATFERME—%, FRUBHEAHATRAN, XHEERN,
A AEBBAMR G R, BRI, kA, 5 b, ARENR, BEEA
B RBEERERM 4, SHLE, HTUHEIZXBNE, EREANE,
KHERBUTREHIBE, ABRAKE, MEBRORLT KRN ET
HABFo N,

198



Mz, TS RRRZ MR, fhPEse a4k KL &
Wo Hi, —FHEEBLETLARRBMLY S, MRS
TEANRBARIN , FEELEOE Lkl —B &N, i 5 — i,
5 BBl th WTLLTE 1 S K JR 3 A FE B PE RO B00% 25 %
FRERRRAETT, XEFEIIR A X2 (AR BEAE R

HEFER X

R, BA—MRA MM A AR . AR AT
TR, FBRTR—/NEs B I RS 4 & O K
EATHIM AT, "R, MT bR s M A I Rk pT
%M, FLAXBREESRE , HZMBTAR “EREHKT
TER AR PhERANTIN—Fh BN HIH: 5 JB B — i A A
MYBEEYE? KRS THIRIR, A AL SA R KA
HIWE? S LRI i R BUAE R PE Bl T A 2 v

S P R S 1 2 B VT £ W R, TR
FTHEMOBARBREOZ LR, K5 TR R b7
BRSREMIL 5, TCVRTERT A L AHEE £ 58, #TLAIT B3 fs
PEXT 56T 3R 0BT BL A Bk b . 525K — X, MIRHE R RZ S
Mo SULAEL, AR OhRE RE J5 A I 0 B 50 (FRAEiX A
JEL BT HIHB AR CHERE + K Y HIFF Sl oy B ) BB LS8 =
AFRRAGENY, KL U] B R 7E G R 525 T et b I
FEWT PR R, REA RS, TR, EiEl
AR A3 HH B PR A A RIS A2 00 (T 350238 B — oot R S Ak
B,

DhPE AL TP v e | — R4 BRI Sh A, fu 3
FEfEATi2 b, P TELEM % IR (the consequences of his
discoveries) FIRH 5, Ak HEiAl A= BETC BT BE, SE XMt 15
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Prabdh, RAHFLY, FEAEEMMGFIR. RIEXH, X
BLE T AR A IRRE, SRS O RER AR —
AREFER A, AT LAREI SR AR B B LA O T
HIVER . b 15 PRPE B LD A “ IR P LSRR T i Lok
BAZRBEN, X —E AR RAF b I L R PERITR S, FREL S
BB, PRREHEREHL A R T RRIE, HT &A1 (out
of compassion for creatures), #45) ELERHIR . B
FEVLVELA IR RS ROE IR Pl BURX AR AR,

XA FEACA S, AR A AR/ h A28 A
HRMARHER . B, CIRH PP RAE S — AR,
HRR AR ik R IR £ R E A BRI, BRIEAE A E
SOMERRLR, R ARIAR, TEFFEREE R,
FE At 511 66 P B ABIANC, e ELAGUR T LU BRI Bt fth A 7
A RIREMRAE R DIRTEZI R S 1, ARl & k. b
Pk, RBBMBBREDIMR, AR BRI R,
R, fEEREIERT, BIENE LS T ERIHREATEE R

'HEERHRRRERREAENAE. HRE, MEREHL. R
Bk, £EARN, BRER, WEE. AP, L8 PR BREFLHR
M, WERE, TEBETH, EHTH RETH. RTBEFTH, 2%
T, RETHUERE, TTHE, WHLRLE F), KALH, EHFH,
WRBLE-W/T, BE—WK REBE, 0% #XRE, TRER ¥#
B, REKUE, AEAELHUR, REERES HERERE,
EHE, RONBRBEK, THREY, Fat%, FE, HAREERK,
A RSB A, BAERA BREHE, k- BEN, FEEEK,
EhE, RREFRX, R+, HEEE, BXGES, ABXRAX, A
FRU - RE—H, ARAE, FRFE. #Y HELTHEE, *H
LEREAN, THEkR, WERXE, H% (FE%) F, STo%, 8
RERRKRUZE, REAA K (AERE)" (XEF| B EME(ERE),
2% (HEAME) % 411—412 1)

PRAENERERAN, RAAARIETFHRG—F AR, TRAAT
EMRCTEANARCS AT CHBELE, KHAT (BAEBHKY (£
S5T): "B RAERTHROPHEML, DEXRHAGHARALk."
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PRARFFIRAYEGS AT HA MR AL, BRELBRER, fEiX
B, BEREMES ERTEARNARER, RIPEsLsms
Sl MH, BZAEE, B BinRsske, e
e fhPe KBTI ],

FEGPEME AR — Mo B, REAFEGXFHMEERLS
RER, XFEEMER, BRERL TBMERENMEA, #
PE (B sh i G ) R EAAL, BikZWEER B2, ETWUA
B 4k (Isipatana ) & BF 3ti (the Deer Park) 'di, fth7EAFEEE T
FERIM AL R . WPERFETE, EAUhibEEEE
HIRE, ThFEZmiMbeE. *ohRex B A Mk, AR
(ki 2y, HeAhPEe Tl Mg 2k, AT T M,
BAMPERIH T, WIBEHE, 82Kk 8 WIIRETE KN
NERIRAE T BhBE, BRPERIR 2 ik, BRI XL TH
o XECPAMRAE MBI PR A, BB N —/ U el e e 3 52
— AR, MBS BB, X— AT R IRE TTRER. W
&, BERERIE RS — S EmE AR E, R h
IBREBEPERIAE R i °, X ROR T LARE], LIATE
WEENRS AR, EEELEHEMINA OB
B gadzil

R, BEERVTER TR, RRFREMNETK (the
religious virtuosi), EF L2 GHRIKGEFEMIE T, RKET
(arich young layman) i % (Yasa), BB&—RKi§REk, B3y
HRENE MR AL — R RIBBURM S &, 2RO AR, bid
PRI SRR RE BT 36, 7670 M TEAFRE I 7 (hBE, PRBE T b TF

"REARGHENR, BT PARKT AR, ESERATRELL 4
BR, ARRREERAEE (RERE)) Tkt (EWE) BT,

PHRUBRERE, KRSEESFHEEK, RKELEREME, BA
KRAFERSE . FUR, KR, + v Fo BT B HA,

DM (sangha) RUBAER, B A, AR Fof” &
GBREMANEE, — AN ERT M — A,
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R TR, TRIE &R HR, A fPEFhr /Mg H,
etz T, HBIEEHE, ey AR KB A
B, ffiERsk E B ARNEERE". REXAL T SH
HTTHEK, X ABCHH AL, FFEEHENLES.
Bk, TEfpteteareh, GhpEw anxselb B hRRLRIERT,
AR A2 AR, Ah it - Yo A, A4S BIE
& AN #4; (a church of laymen) L1 5% 48 35 IR 7 & (Protestant
evangelists), B A1 Fiship#, AL LB, ERIEH,
HEFEAT .

I

BS5. —{a 2 2 FaRT 22t B bk, Fodh oM A
ARBY T —H, OB ESRREBTSF, TALH
Re A S 30 B9 AR R8T 1,
XA N AT B RTE R, FEGRECRIR AR A
ZIEl, FRAEHE—FhA FESEAS (elective affinity) 2, RFANBTE
"ML ARBEHE Tk, A AN B R .
W AR KA MK T R R A AR,
PUERE, BARBRAERS, ATHEAHAZANLR, 55

FERBWKEAX (HAGHH) (FERERBFEAE), LK. LRIFE
SR W ARHE, 1991 4. % 416—538 1),
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ZSCREAE SRR, X AN ER MM EE LR,
W, e AEE, BRTRAZN, —ETERE
A—iF B ST A T (7, X5k S
TER SR BRI WE, B kR T 84 A8
(esprit de corps), TiHFRLBXIERNBET WAL —F, X
BTN, M—HIEA PSR R I thia, TR, &t
FRXAARER I BARE S AR BN, LGS RIEH
H & NI OR B B ER R TIRA R ATREYE, Bh, %41t
SaLTR A NRESEED BE LA R S A B B I & Rl A5 ik, b
MR ERAER AR R A A RE LTI,

FERARIFHIE R Lt ar . BEHFEAA, b
SORRAARMy, IELFRENL T ORE, GRPEtLRTbILME. MASER
RGBT, X RAF R E D", RIAMRIKH. “HRAK”
ZEARERRE TERAA M, . MMz, BET
AE, LEIEAEATIGAEH RSl R AR, IRk A T
RAURIRE Lo BB AIACE Lt AR S B3R b, 7EHDE A03%
KB, hPelizh THEMRTERBEE L RIK™ T . RIS R
KEARDXLER, MENEEH BB R RFER R Z %R
MEE, EXRAHKARERY, DR LR, HEx
ARFETLVE AL A AR R E M E R A, A K BBk
S BB TARIBAL AR ST B RIS, ZEIXFhacHarh,
MRE BT DAL RS T —FhR R, BB @ L AT
REMEIX P RAREEIRFE T 5 % b R — MR, 72
KR —T5, FHK R ", X2 RIS, TR
=05, QEEPREBEIN, LA A R L. P
WIARTE BARNAA, B ENME A YR, @it

'BEEXRIG A IHET,
THEEXETRRAEREE AR SAXYRIER - £ (Marcel
Mauss,1872—1950) 5B X MAL WA X ¥ L H CGBMALY,
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EATRSLAEKA AR, (EXFHE AR L, s T
BB, WBETIERER”, BETHRESR, HE
A (BRERRATFALHEK) . BERFE Lk, wAKE
XA, BB RERIA AR

XFE—ok, BhikTLAMRBUATEGORRY, MR THIRFTT
o AR, REMIRALXLETRM, TEAAHE K. B2
—RRE. ZRE-FEARLORE, RERXARERMERH
KRRV H VLA ATLARAR . DHEFLABRE, RIE—/A
FHER A A AL Kol LD R %, ek 2 b A
4. Bk, R0 AEREG Y MR SR AR B AR —HE, FERA
WAME TR B, Xa2pigEE (UIRFEE
O 5 JE REMBHE AR TE AT LA 5Ch IR/ MR SR ) . X —
AR EMEREFE , THSE kR B H AR L dn
EEBAR — A FEE, FAXSEIRE — BN AR A ESE
HIZHEEM. .

TR TAE R AR IR P BOR — Fhak i Ol 2
BRRFBL A TRAAR, EARFRTE. AERARSE G
e, AULARRAr BTG, AEMKR. W, BSE ENAE. M
ATERAE, RS D, RAREBOTERE, TR, XFh
SERMIEARIRN, WAL SERBARA RS B L, IREIg%sE
FE A TERXREENLF LY RDORER, 7EXFIRE
A, ER RS TR TR TG, PhPEI A
EXIEE, EIRIFEAMGLT, 5YM A AIE b IEE R R
BRI T AL T AR BT MR 2 S T e — R R
PR THA, BEEEERMT S SR TR, TLMTE
FRNZF, BB T ERKME, REMBA A RF R FG

BB “#7 (better rebirth), WA FEER, ATKER, £Fk#

BMAR, £THARERES,
TIRRFEN CEER.
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B6. h KA, BLAETRAMLR, BAM B®, £
RARBAR, RBHEAAT PSR, B2
AIXAY X R L— A G AR A L,




F. HECHI T L IUEE AR ARSI ER, WA,
oL R A TR B R FORIR A F AR BRI, DARAREZ
iR 5 A e R 4 AR B AR A A S, 20U W HH LA IS
HAE BRI RIATE R, VP2 BTG RAE R, ABRAE
HR AT LT A0, AR A o H K AR T X
LA, ekt EmnEE, AL T A EMR RIS
HMEEEREMMER). A REMER, 7£5L%ERN,
i1 T IR (B APLLELE, B & FOF H AR A R BT AR RE
HEATERMEHHSBHE TAK A,

THEEMANE LA, AOUTUARREGFERI S, T AR
IR, EhREE, HELFRYERS BALHMG
BAEBEHEG TEMY BRI, AEGFERHER RABEK
F, HSHRBEATEIABIR AR R, "R, fhpes
AR T XERRERE, 2 REHLEKRTHS SMEE
Flo XFRERASR B BRPEMGUR ABRATA 5K, IRBIEATS IE S
HRBFEEE', CARK E it DB AR

5]

XFRBAET ISR, RBLE— M b ULER I ARTE L
B, XARIERE“ETS” (kusala) . “FET5" XA ABANIEE,
REFTFMHL" 2, A EEETRESWR, X/
PEfER, FERiEhimsr. thid HERIZE—UEHER
AFR A ERETS, EXA R, B WA B E LB
BRE, BBV MMEMIAN”, R LM,
HIHh, FEMRZRMESE T, “H75 " BN, MmEeEE%
HhRIFEAE R 5 Z R R IES WX 5 —FE, TR, kb

VEIH T #TT bR,

PHAEERWEW (Wt F 8 (4 Pali—English Glossary of Buddhist
Technical Terms. Kandy: Buddhist Publication Society, 1994), # 39 7,
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Kt 5/ ER HA—FERAT LR, Wik LR fext
FIRS% . EAARIECEROZOER, TLLEE Rk
R EAAEAERI T (T A A AP SX AN RE SUUARAEAE ) e
*: BN K SE ETEMFE—F, o LR
SN, ZFEMRATCATR # R,

IRV SRR, R RIR X O A e UL O BRI B
HORARHEAT“ AERAER”, WTLAMX AR IBRR SRR, X
PESRUL, HIAEWGEAEM: —FREEmEgRHCEF,
F—FNRN A S At A AR FI, b Js B b i X
3, CALMEARGEIHE, mik BB EIL O AR R,
XA DEFT AR R — RO EREE, —FhahEsRIRELT
MEix B IRA B2 MLOSE, W, AT EL ek i A
#, BRI EATCAE L SELURE AL, FIHE, B
AT CARIRHE B BERERE B E BN, hABTEA C & LiE K%
R/BEGOE. FATIRTF D, TEREH T HIAAF 2
A SRR, TR, STHBREREL, f7BER ARt
Ao XFELERUL, HRARBAEAF L, ttRae -y,
A REAHRIBLR T E—— BN AT LA NIBFERIRAT—— 35
B THIMBRBCR . W, R BAE AR Bk AT LAt
RATFERAL L. B EEBIN, ATLLATIERF A O
HEY, XAHERIE— SR T T # VRS, St BIA
BEIER. R, FORAMICE, $5 Bt &2 5 daELL
RIFER T R R E O HBINGF, A BEHRABIAIRET, 5@
i AnERVERARAT I BERS, OhEHE AV R 4R T LAZE 24 Ffn
R AT XA 1 TG HIFAR o

"ERAEY,CET W E (kusala) T, REATY EEE BE (clever),
“ 75" (skilful), “HIK " (expert) , WX EA74 Hl “# B " (good) . “ E#" (right) . “{
AFAE " (meritorious) 4% X8, WTFAXBELELHBER, ATiE
AMERT ERWHER, RNFXEQARRGEE, %" x M ARH ‘8
R" (el “#Q7), A “#F" ("ER") WEE,
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FRLA, {hRESHER A B A At o6 T HH R AR EATRIE
BZAAERBEMAYNEER., B, XFBREAZ LR
FRANERZ b, MhEMERE, BREEA B THROM
B, R, AEEARD, FEEDEBIIA RN L
SRR R, SRR R L, &, s’
b NRISEIR, F—KEIRBAWER, X —FBl, HER T4
DUSEAAE R I SR — AR BE, B —FR I AR LRI (A
NS E Oy AR TR, WATLgHTE, it
H, REAEBE S =Fh: % —Fh& 2.0 (compassion proper), Wl
ABEE L ARG b 2355 58 —FhuB 5.0 (sympathetic joy) ,
A ARER, HIORbERBARE $=ME%ELD
(loving-kindness) , % & h# B M B B AL, 34
RXTRORIEL TR, RAFHFETE T 51 hEch (Bt

TR, RFHRRE, 2 REEL, KHREK,
FRREAN, ARREE, TRRAEL, THFREL, B
ERKE, B—UAL, QHFFHEE,

RRAEMS , BRAKHE, ERHHER, HHFEEEQ,
HEMAE.

BOr ALk, RELES, PTHWY, RELHR,
REMERS, FEHAE,”

(KB £, #146—14818, #%150/8)"

E—BEF, A OPERTE A ARSI A BER G R T —Fh
TR, TRAEE] T OEREAE TR A A I SRR Ph. IR TELL
ERGETH, ERIEERRIFHIBELS, BOMELI ST
W, B OEEGEm S, HEEEMEOHEIED, hitesE

VAT B BAE (2% (Suttanipata, IR X FEEH “ST) HH (K
E2) (Metasuta), #XKE 65 “RAbHEZEREL" AMBEAE, X

BEORA (KEE - BEWLE) (00554 ABT4K, 717, H9TR
#FUR).
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BERIARE, MAZERA S, XFPEEORLI A5 AT,
M BT 5 . H 5N AR FR AR IT L ph— AR S . A
POZFER ), DEHRIR SR . xR g,
hPERE SRS A A HALE, FAEMBOHAES, S
FLNH B E—YIRMGE” ((HS 2 ), $F2558129T0), Xk
RV, EERWETERZP—FE, Kb A REE THE R
oy IEANIRIEE B O, RPOZEEIIANERLF. 7EME
ISR, 2O N 335 #9350 (compassion for suffering) ,
F 78 AR T 5 E RIS S RIS, 28 R — RS A
HIMTE. fERMMh S RER S, X ERLEE,
EME B T S AR .

/=)

DRFEXRTER ARPTVLIEE , TLAMCHMIEZS) ((H4 S8R 4D
HE, F188—193T")h B KA ICRELMEH, ik
1% (Kalamans ) 2 75 15 {R] 3C A #5300 £k A 15 19— S B k. 48K o
WAL, BB E R X X, —BE A
UTBLOEFESR T, MRS & T (Kesaputta) Al fh— /R “4
DITASEERIR M, 15 ARSI, TS baTm,
REET, @RS, W IEME L, MEHE? "
BES MR R E s, 33 U T30 2 W J 5 | R LATIE WA s T
BoREL, TR AL, s xR, “FER
fRfel, NERFEEG, TEBEER, FERESEN, FE
AR ST S8, RSB — i — %
R, AEFEAEHR EFGEYTAHGE, FERDHTEA
AT E R ETiARLE” .

"HRRE (PEEL) EH (KLY,

PUAL TR EAE (BESY), FXWASET LI EAE. NELBA (K

& - REBLE) —$KRE (F28W) FMBREE BREL", Lx#
ZEE CREHME —F Y ARBRLX, XFHAESNRA,
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XARTKRFKAR BRI AL, EoABREHHE 2
fie B CAVEREHELS, XFpHEIRS B L E IR R, fhPElR
5, anRAmdE A dreantifEit, il A#aHphrerE
TBEEBL:

CERFRE K, WELESG, WEET, kN TR,
BERRR, kR FEE, AFEIFAR, #E
WEBER, ABEZIREHE - BRFRE R, B
BA, KkERW—HE, WAEF—H."'

o AT1RE BEA HH P8 B2 B AR B T 2 AR il A
Ay BATH, AR, AP ASERIAE, XSRS+ 5>
B A A A P 200Nt (T 36 75 A BB A =

B, AT AR R 2 30, HE W7 5 R g
(topicality) . 7 HEHAR{E, i B A At 1A 45 Bl i A,
kR PP RN —FE, ¥ SHIA — Pl A 38k L AN RF
FERAL AT Rt 25, i1 2ot —AMART B TR, TR,
e ATBLAE RN Ml AR 2 B, et i AR A SRS
o FELURATETITE , A T RERA RS TR 5 1 5 B
B R A BRI U 0 XL H i, TE7EE (i ik
NI AR {8 BT PRI R et £y, ARV AT S WA
SRR 2o X SEREL BT R TS E A 2. X
LRSI, AR ILE TR SR, ik AR ]
EATEAR TIPSR L Y

8, MR BIE. @EFEIROEA, M RA
KU FTRER LHH . Ml CHIERI SR, —E A%l
WA, RAERR, — A TURARE R R A 175 S i
bR, FBRUSTHHE R AEFTER, B LAEE Tk,
AT, A AU A X Rt S S IE R, X — el
FREARRAER RN, MIRRAESLMRRERN, H A

'EXBETRE (DKL),
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R E 2 B EENEE . EFNAET, XElET
RMIEEEL, H¥ek T EMERLA ST, Xk
bt tH—Fh sk IR T Ay Bt A S AR E fE 1R
HET 2L, BhPERTIR BRI, HARMIERA B, il
BB TS 2, Pt —Rpdb RIS, J BATREHEA
B O AR H SR — SRR BLSE . PRPEHR AR
f, BIEERTHARSE.

B, FREERTBARM, BAOURE A M RIS ok
FOARSE . PR h X SRR A DU A I R A AL S5 S, TR
IE A FT RE S BB BT AifiSL, AREETRMIEN.
A BRI S RIEGFTEY . Nt ERERRES
/N R LR R PN B R 5 A i A PR A A Loy
Fo R, MEABEBGEIMA—AEITRRIISR, e
Bk dr, SARMBREERFROAR, HHUATHCHEER
ko BRPEES— R HEREAE, &R T Il A Pa B A
FHIF R,

FISAREE, BRPEAER NPTV, ARLIEMATE SRR
Z LRy, R, FECMEELEN R, X R AR SR G
FEMRIBEERNZ Y 2 b, B AE X NSRBI 5 47 LA S fth 3B
RABBAIRIZ b, Lf3b EAR VAR, HhRESRIARH
WAE—7, W, FH=F——RRATHE., ELhHERR
VLRIFERIEERS, thFmRIA=FANED, LHATUEA,

CERAERE, WARLE RHFARK, DAET
Fo HEACEYE, REF=F, MAREK, TR
BEACTRR, REF =&, REREL, WAR Gk 7!

FEXBLICH, “HFBEEAN, BigEd. wRE“EI57
REFICIRRERIAN —#E, “E " MEREH C LRt TN, X — A REA
SRIARY, B NEA EIRI M ECRIR, #EIAE %

'R-BRBXRELUTHEN, THHARE,
21
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AR ARIFIZE, S T SHIAFEIE, IR FFEA ok,
S PRI IE A, R — TIiE, fhPextE
WA~ YR RS ST S AR, "R, #hikE
RINE, AR B —Fitt S,

i B, L FAEK AR SE H O, CAE RO T BAERR”
PRPERIMLE N, TRER A MMBnE R, —m, HhrefR
RIER RS LAFERERRE D, XARGE D R BB EHREE
T, BRRTLAS AR R B B TSR R . FER ARRES A THH
Bt 4. BT, EFINAHER AR BRI A,
AEBANEEN—Ey, FABRERIERXDEE—IE
HE BT R R E——k B A RAVEAE . BT, ECIiEZ)
H, fhrediltib ek itaii, RIREZ.OMN
PE., ERAELEXFEE, TR ELEE
Firn—OIE g, 5—YIEk, TALW”, #@idxFhomiig,
B HEREE.OERA—FRARER IR ARBIHL.

EREEE THHEZENERR. £—, EEREMBERR

"EHARF L GE, BERMFR (FARGBH) RBEHE.

TRRRHE CEEBLRE, REALERMB - AREENBTAN
Z2—, WBHEAE, WEARA (REL - REBLE) ($25—277). “#%
FEFRT —Filsk, HRAREBL, 7R TUHHRNACHZEEHRE,
HERTAR, RKEBTHACRARRNLE, RRREZEXNAXTET
DWFAETERYHHR, B, RER—CHTFE, HRESRRE AR
LF—f, WREEHEREFHS, RAEFAHA (FARE. HH. #
*k, RE. KK, FHE), XAEHAEORERERT, CERTUERM
T, BE, REFHFRERERAMR, AOKBA, FA—IMABRER
RE, ACRERER, TEEMBLLMART, —IPORAKA, +5
GRBEE. FE. BE. BAEHORKE, - BHZRHEERLE, &
URE—ERLGEAL, TELHBIA, MEEEIHZBLHNA— X
REA, FRRAECHUMERE, AORTHRE (R, K. BEILEFH
RPT, AN, E5%k, AOHANBEEFRAT), UEAAMRH K.
FARRAE SR O, AARREGRKBY A, ZOBL0H, HE
HEMABRS, ERELE, TRAZURZORGE— WAL, HFEBTK
REFAHREMER."
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1 AT AT BTG, 4R I W SRR A AT
DAMBCENT A0TSR —AFWE L, EAMMEAR
ATLMEEI TG T A AT R, MR — AL E L, B
bt A A EATE, AR LR, —
A NTTCAB (B FA T H RAF T TG0, HARRE BRIk,
* NG LEAHRIXAEE A, ThRERA T I IEN,
B, xR REEMIEAT, AHZERN ERTCAB A AR
EAEL L, BEoE ST, R toER, FHAK
oINS, TR g XA 5 iR AT
B 2 SMAR 20e , R TCREAE I BN E A H T BARIRSS Y.
e AAE S I T A ARSI, Bl TR AT
AT, RAEMABTSEELN, EEREMABESLE
TR, TR, XBECH-FEETUERER. A
HI& R BAIEIHL. AR AR IR, — N AED LIS
fE T, A, MTFERAKY, BIT—Fikl], HmBER
Ak, HBCR AU S M T AT SE A BRI X L B Y
KR — R, B2, RENEH, ERBEIAAD, i
BEASHNBOEERC. AREETERES EEH, &
RN L, A —FE T ARG R RO

(gL MERN % B VPR SRdRR, TR IEAnfPE i
o, X IEARHAMYF 2 XTER AP ETE—F, M TEMS
KL IR R SR AR BEED R RIREE TR, fEIXH, hPERIGR
AR, XREA, Al A B e S s —
BRAEBA Y A AR 2 A 3R B — A A BHERE k. EE
2k, SR B AL S 5 (social world) FIRUIR, SEfER+5r
M. PRREEEBEARE Y, ToRERIE — AR AL
T R R AR R AT RE A, XX R A2 T, A2
B LR WRAGEEAERR, AET LR, BIEHA
FARE A —HE, WTSERFRR RN EREAA . TR,
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*SIE

ffEN A — R 24k AR AR B AR B R,
REfSE AMLAEBFIN .

SCALAERTIE

XFPELACHE RS 5 AT B O Rk 2 R 5 W K AH L
B, (e A O 508 26 BIL7E f R IR 0 R SC IR o FpRh 22 Sk
o B, 7S EE RER A R R L 12 <F A SE
ISR S S, MR, BARIEHNERERRAEH T
18 SR B ASCIE TR SLH . B4 R K BEH], FEARIT
WHEZ AFEE TN 2 5t . AT X b2 MR 13
TEAERTE, BRSBTS et BB A2k
APEH, ATA:, anfE SCAEARSHEAS RE#E FA ] AL B Hb R fif o0 A1
BB A E R TR AT LA, S s T A
Frife AT —HE, PBFE I 5k AR 128 98 # 56 i) 4L 75 (ancestral
standards), SR EX LG S5{EFE TS (moral skilfulness) #H—
BomtAT, R, BRPETETUL, ANEANEARRAR e Bt
WSLHIARAE, BAIPLZ%EBIARA M Z AR 1EH A S Bk
Fo XNFE—FERMAMEYAE, SEETRN B LA E
A PGS HBIRAR, T PLZIE b IR AR R IR PR AR SR
ZHITFLE,

BB, RBFEHARER, KR ALHRS
FIBIG A BE R FF BRI SE)., BRPER BT R BERIE T =461
HIGU, XEeGUsmE R, EhAYE t HhPEATINIRE A A A,
ATy B — AR B O 5D BT R R SR
i, X5 AR E R ABRR RIEE, LR U fEt
HISRHE, XX =AGUR, Wt OB ER, & RN,
VAR —DIAAE R Sk, BhBEAEE i SEAR ST SE AN LA B 2
Zanfr, R, AR EREARE, T AEAERBIAH
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PRRIR B BOZANT I . ANfrTRBL, LARBIh H i B i 4n T4
SRR, MR, IER R TFiXABaR LRSS HARR
R, WVFTRARAER T PhLAESE 2 A R PRSE o 43 LA
e,

B, AR, OhkhZ BRI, & EMB
R, BhPE A CRIRAF, MRMPTREMEETRY, POZER
fu R e N B 22 AT RO AR FI T 7 55 LA KB R i
Atk BATZHLUMEX — R, REAHIEE Ik fhre
IRARRTAETR M IE SO ], i MARALSIT T T &%
B, i e SRR AR IR (19647 5 R R 2 L B ) o
BEHL— et R B ok Y. (4 (B3 BEIR A ) AL 2R M TR 2
FEELEH, lMREEadiEd, wiZEgs:a ik
MKE, TR, SREMWRELH(SHEHIESE) R E
ORI, BLZMRN R, (BRAnix L5 Sk R & R sk 1015,
BAMLFBE S A S REDEER T REMA RS FIIL T,
BRIR o 7 i B A BRI AR — A, TR, kMR
RE A B 24 6 BN BEBRFAO BT, B PEAE LR, X 64E
BTEAL TR BH T A B 2 e, S A LU 3k 58 2 85 75 B 3k
PhPe R 2 R AE A EEITRE, BRAWAEEER
W B A T S R B B AR

ERE—oR, BhPEA R IRIEBIRIOIE, Ak R
FTEET. HREMBICME TR, ENBREREXHE 7
MR, RZRIEMPERRZIE, TR_A LARA 7T aefR
THRER AN IAR, fEXs2 30k, it E E IR o it
o HETUWRR, EEMIMALATLFEE, hWEMFE
TBRIRRF, BRI B AR EAtS BRETSR, 2T
TREMGEMEEZE, XEeuRiEw% R S Bk —

"R EAE (CARERS),
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EMHEANZER, SEEMG LR, i — U7 ek
#E 5% A T Y (state capitalism) , k1) E EF Bh&Fhdlk,
ANRAELETE, B8 —CREEHE -FERZLIR(
contract theory of the monarchy) , WA E E 2 FTLAREHE L ,
REAbERER, HER. REAEAR, TR, XERRH
WETEERA, EEMBROSRT, &% EHETE—1F
B A B (B dn—AS MUFI 6 92 2 171) Vk— NI X TE R4 i
H, ERFEHBIETE T HLIPREEENER. X ER
B R, o R hHRER—A T, MR A BE
M, BrstEREZAWERKS, EhRbbhsBHREE
/. ik, FRFEATESRRERE, Bostitb—e&—0
H BRI BRI G INEE XK .

Y FUMEH 2847 T U4 ZHBEELRNKENLZE, &
THRAER  PREE, AEfT—(iAE HRIE', R4 RI3HAIR
AHBR DR, BEBPERUL, AMLETUAZREERIRUL,
e BRI Y, A B S e s iU (e an# [l )
2L, WtEH ARARESELZEFHRA, "R, EWmRER
S hRBIN, BETEXONECLELMERIAAGH,
CR LA R s 2, P AR —F
WELH—RR, AT R, iSaY R A
SRR, BEREERIEAZ I, BBREBSC 0N Bl
fitl, AMOA A A REA B B BAIEEEE . XAERTZRE (mastery)
BATRARERE Ko BREERL T — AT A RIR BIBHA T R
BOOHES, FTRBMIEX AR Yd, mRBNLELILFAEEE
—EIIE, BRUHAH AR ERRERARR R, RER
HAET 2B BB, fikE5RTTX.

A RATRAE R £ “Past Masters” M F t—F i ML, BT DA X A7 3 A
BERAFHEFATR,
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el R B S IE, 7E— % R 23 (CRERL S 52
BE162 ) AR, FEHRIHEERES, XELILALL
PR T — A NRIEI A frifid. PhREERMTITEE T
—Rdb b, ETILEEE, B S R R B R TR
(Ananda), PUHEXASNBAMAKLZE, WKL ICELEL
ARE, MR, BJE, hREE A hEARE, ik
FET A/ IR S o

T A s AR, AT AERT, AR, BBOmaL” Y.
HhpEM PR, EAEIER:

‘BEAR. RERYARTH, LEZE, 4R
ek, B, OB, BOKEQ, MOAES, AR
Wk, TARY. F#, kpihdts HEEE, LSRG
.

'EAE CABERZ) (JUF (FITL)).

TAHAL). TEEZEY, ks, FREM.
P(HtAMEY, F23 7,
CAEEAME), H204 T, FENIXMET -RHKST
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AFSIXHER

IR

AAFSI S, $5k [ BRI X SR R =,
KEFEHERAMEEH0, POETiekaiZfainy)LE,
FTRLAEE 4k H1ZE8 L. FiLL, M 91EERSR, BIE T
ML MNE2EFNT . FHHRSVAREMHE, NAtRHIZ205
M, EbAnM Ino.15, BERIRCHIZMNVEIEEISFLZ, &
/T LLT R EIFR:

D Digha Nikaya ($32581)

M Majjhima Nikdya (¥iz2it)
A Anguttara Nikaya (R332 41)
S Samyutta Nikaya (FHR¥52241)

Besh, SChIR A B RKTE R B ) (Udanas %R U) FdEe i
XN (Paramatthajotika; TRiFR P)#, B AHEFXM2ELA, T
A (KA E] B SLA5 ) (Brhadaranyaka Upanisads &%k B) FCIE %%
Y A5) (Chandogya Upanisad; T8k C)¥ik 81 & a4 a5 (]
W, XFEAEMRA, KR —BENE.
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FEXHRIEF

PR A RARR T ORI . BEIES S ET XM
MK, &RIAEFIZMLRIFFAELROFNIERAL TS,
KRBTSRI B . 245, AR AEA DANER A,
EAS B AEMEERES SR,

ARigbsy, BrEROLENERRIEORE 25, BHAE
FliE.

BFEREE

AT BT ESERIER HEAS NS AR, iEi%icLL
THU: ¢ ZTFHSCRIY ch, Bk cetana (B)HIR T, KBk %
chay-tuh-naa; EEFE b, FERF ERFREH AR, 0 3
Y pithead, doghouse, #F{XEFNEEMA, W Buddha — X
FHRIHA d, HRBERFH., XMER, RLFEAFIEHN &
%5, BiLk, Buddha KF(F7i%4% Buddhuh, TidE Booduh,

UARL T B BARIE ARG, FYeresf FTin T 45k
MWEERHS, AXSHSHFE, HESEBITR:

a ah

§  frFsHishzin

fi %40 ny, 4N canyon,

t1n AMRIEZEE PTG LMY, XBEESE—S
B _ERST5 1

s B sh
m %40 ng
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SR

BEHE

T s, FXHRPOLMRE, FLLUHMRE, FL
NABRATH, BA—LMHE, DITRRI, SEERE
R RPE. PhsAphECE IR LA Z R TR,

TEGFET T, TAEAERRIT S L RO HRPE () (B LTI &,
BEHRIR, 197248), HBMPIA K SHERL AR, ZBATM
307 2R R R RS T A A, 1R 52 2 iR 3L EURI R
BHTRSHESC, SRUBR GBI LI, MBS, &b
A H BRI i E S, HAMNGAEBR/R « JRFF (Michael Pye)
HICHRIEY GERHRBT AR EL, 197948 ) —45, HIRASHATEL
EZHBXERR, BHOHBESEHENAED, R 0IESMHE,
URTRAT TR OB R AT A OBER . LR, X
I GRIE, SR 2N,

FRRT RO, BAF W E R A B H B K % (Walpola
Rahula) 4T 2 R 80 (K% « IhFEEHAREL, 196748), 145
TH—EHHRENLLESH, BHEEWARG, XHEFEEN
B, JEHBHh BT D0 K 2 (Nyanaponika Thera ) ik #8 0 f& 5,
5 ot — A G FE B 9 B K A RA ) (R BB R AR, 1969
), L EBBLE EERERSH,

AP ET F B ECE N KRN, RATHSREA
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LA 3 4 8 - £ 5 3% (Richard Robinson) Fl B Hi 48 « L. 295 3
(Willard L. Johnson) RUC i & Sis ) (Sk & AR AL, 19824 ) B
FAME, BEBE, KRKITFHEEK - RIk4E (Heinz Bechert)
FIHEAC S - 3776 B A (Richard Gombrich) &R — E UM Hh #c it
RVEEL SHEZR R, 19834 )Rk, wAsh—b3iC
i, fRkiERE—MCER P ERME. BRFUCCTERLL
—REE AN G, (BB BB TTRI R LRGN 2%
ARBE. '

iR ERIEREIEZ SN, ERMLAHEINRIEL, BA
BetE, BHEXFAESH - C. (K& (Henry C. Warren) 94 ELF]
i) (Teshaibeh e iRt . 19634 HENA), s - B
/R (Stephen Beyer )i $AT HHEICHRE LR TR FHRSE LKL
A HREE, 197448),

MREESHAER AN E, EgE TN BTN
BE, R2E#E—SHPIR. BBARIGE, THELSSHAER
bRk, X TXA M, BN - H5/R3 (Holmes
Welch) (419002 19504 [] i [ i Z &) (W bR 2 AR AL,
19674 ) BB MM, BB TR, HETREHREZL
REENHEZE, XMLERELEHETCEHS IS FR
LEMY (A ERAEHR, 19834)—Fd, RGBEIERK

m 3 34 #

e, ETRATRERBI R RRAGENHHEDT -

W, KRETLUNEIEE - 57 BARCEIR 54760 (FEk
ZEHREE, 197148 ) —HHEREHNIE.

'REFEERAKHE X FHH M (“ They will be Lords upon the
Island’ . Buddhism in Sri Lanka"), 3td 4444 # F#§RE .
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