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       BUDDHIST PHILOSOPHY This page intentionally left blank BUDDHIST PHILOSOPHY Essential Readings Edited by William Edelglass Jay L. Garﬁeld 1 2009 1 Oxford University Press, Inc., publishes works that further Oxford University’s objective of excellence in research, scholarship, and education. Oxford New York Auckland Cape Town Dar es Salaam Hong Kong Karachi Kuala Lumpur Madrid Melbourne Mexico City Nairobi New Delhi Shanghai Taipei Toronto With ofﬁces in Argentina Austria Brazil Chile Czech Republic France Greece Guatemala Hungary Italy Japan Poland Portugal Singapore South Korea Switzerland Thailand Turkey Ukraine Vietnam Copyright © 2009 by Oxford University Press, Inc. Published by Oxford University Press, Inc. 198 Madison Avenue, New York, New York 10016 www.oup.com Oxford is a registered trademark of Oxford University Press All rights reserved. No part of this publication may be reproduced, stored in a retrieval system, or transmitted, in any form or by any means, electronic, mechanical, photocopying, recording, or otherwise, without the prior permission of Oxford University Press. Library of Congress Cataloging-in-Publication Data Buddhist philosophy : essential readings / edited by William Edelglass and Jay L. Garﬁeld. p. cm. Includes translations of texts from various languages. ISBN: 978-0-19-532817-2 (pbk.); 978-0-19-532816-5 (cloth) 1. Philosophy, Buddhist. 2. Buddhism—Doctrines. I. Edelglass, William. II. Garﬁeld, Jay L., 1955– B162.B847 2009 181.'043—dc22 2008018648 9 8 7 6 5 4 3 2 1 Printed in the United States of America on acid-free paper True vision is the vision that consists of knowledge, nothing else; this is why a scholar should focus on seeking knowledge of reality. … Wisdom is the ambrosia that brings satisfaction, the lamp whose light cannot be obscured, the steps on the palace of liberation, and the ﬁre that burns the fuel of the deﬁlements. —Bhāviveka1 1. Bhāviveka, The Heart of the Middle Way, III.1, III.6, trans. Malcolm David Eckel. This page intentionally left blank Dedicated with gratitude to our teachers and students, from whom we have learned so much. This page intentionally left blank Acknowledgments We gratefully acknowledge the careful editorial work on this volume by Claudine Davidshofer, Kris Miranda, and Jason Stigliano, philosophy stu- dents at Colby College. We would also like to acknowledge Colby College for its generous support of Claudine’s work as a summer research assistant and the Colby Department of Philosophy for funding Kris and Jason’s edito- rial assistance. For assembling the index with his characteristic skill and care, we gratefully acknowledge Peter Blair of Marlboro College. Finally, we would like to express our gratitude to Peter Ohlin and his editorial team at Oxford for their support of this project. This page intentionally left blank Contents Contributors xv Introduction 3 Part I: Metaphysics and Ontology 9 1. Theravāda Metaphysics and Ontology: Kaccānagotta (Sam · . yutta-nikāya) and Abhidhammatthasangaha 13 Noa Ronkin 2. Nāgārjuna’s Mūlamadhyamakakārikā (Fundamental Verses of the Middle Way): Chapter 24: Examination of the Four Noble Truths 26 Jay L. Garﬁeld 3. Vasubandhu’s Trisvabhāvanirdeśa (Treatise on the Three Natures) 35 Jay L. Garﬁeld 4. Śāntaraks.ita’s “Neither-One-Nor-Many” Argument from Madhyamakālam . kāra (The Ornament of the Middle Way): A Classical Buddhist Argument on the Ontological Status of Phenomena 46 James Blumenthal 5. Mipam Namgyel: The Lion’s Roar Afﬁrming Extrinsic Emptiness 61 Matthew T. Kapstein xii Contents 6. Dushun’s Huayan Fajie Guan Men (Meditative Approaches to the Huayan Dharmadhātu) 73 Alan Fox 7. Dōgen’s “Mountains and Waters as Sūtras” (Sansui-kyō) 83 Graham Parkes 8. Nishitani Keiji’s “The Standpoint of Zen: Directly Pointing to the Mind” 93 Bret W. Davis Part II: Philosophy of Language and Hermeneutics 103 9. Sensation, Inference, and Language: Dignāga’s Pramān.asamuccaya 107 Richard Hayes 10. Jñānagarbha’s Verses on the Distinction between the Two Truths 116 Malcolm David Eckel 11. Language and the Ultimate: Do Mādhyamikas Make Philosophical Claims? A Selection from Khedrupjey’s Stong thun chen mo (Great Digest) 126 José Ignacio Cabezón 12. Zongmi’s Yuanren lun (Inquiry into the Origin of the Human Condition): The Hermeneutics of Doctrinal Classiﬁcation 138 Peter N. Gregory 13. Dōgen’s Shōbōgenzō, Fascicles “Kattō” and “Ōsakusendaba” 149 Steven Heine 14. Beyond Awareness: Tōrei Enji’s Understanding of Realization in the Treatise on the Inexhaustible Lamp of Zen, chapter 6 159 Michel Mohr Part III: Epistemology 171 15. The Approach to Knowledge and Truth in the Theravāda Record of the Discourses of the Buddha 175 Peter Harvey 16. Dharmakı̄rti and Dharmottara on the Intentionality of Perception: Selections from Nyāyabindu (An Epitome of Philosophy) 186 Dan Arnold 17. The Role of Knowledge of Causation in Dharmakı̄rti’s Theory of Inference: The Pramān.a-vārttika 197 Brendan S. Gillon 18. Yogācāra Theories of the Components of Perception: The Buddhabhūmy-upadeśa 205 Dan Lusthaus Contents xiii 19. Classiﬁcation of Non-Authoritative Cognitive Processes (tshad min) in the Ngog and Sakya Traditions 218 Leonard W. J. van der Kuijp 20. Understanding the Two Truths: Tsongkhapa’s Ocean of Reasoning: A Great Commentary on Nāgārjuna’s “Mūlamadhyamakakārikā” 224 Jay L. Garﬁeld 21. The Deluded Mind as World and Truth: Epistemological Implications of Tiantai Doctrine and Praxis in Jingxi Zhanran’s Jingangpi and Zhiguan yili 238 Brook Ziporyn 22. The Presencing of Truth: Dōgen’s Genjōkōan 251 Bret W. Davis Part IV: Philosophy of Mind and the Person 261 23. Theravāda Philosophy of Mind and the Person: Anatta-lakkhan.a Sutta, Mahā-nidāna Sutta, and Milindapañha 265 Peter Harvey 24. Pudgalavāda Doctrines of the Person 275 Dan Lusthaus 25. Vasubandhu’s Abhidharmakośa: The Critique of the Pudgalavādins’ Theory of Persons 286 James Duerlinger 26. Vasubandhu’s Abhidharmakośa: The Critique of the Soul 297 Charles Goodman 27. Candrakı̄rti’s Madhyamakāvatārabhās. ya 6.86–97: A Madhyamaka Critique of Vijñānavāda Views of Consciousness 309 C. W. Huntington, Jr. 28. Śāntaraks.ita’s Tattvasam . graha: A Buddhist Critique of the Nyāya View of the Self 320 Matthew T. Kapstein 29. Zhiyi’s Great Calming and Contemplation: “Contemplating Mental Activity as the Inconceivable Realm” 334 Hans-Rudolfh Kantor 30. “The Mind Is Buddha”: Pojo Chinul’s Secrets on Cultivating the Mind 348 Jin Y. Park 31. Nishida’s Conception of Person 358 Gereon Kopf xiv Contents Part V: Ethics 371 32. Theravāda Texts on Ethics 375 Peter Harvey 33. The Bodhisattva Path: Śāntideva’s Bodhicaryāvatāra 388 William Edelglass 34. Asan·ga’s Bodhisattvabhūmi: The Morality Chapter 400 Gareth Sparham 35. Essentials on Observing and Violating the Fundamentals of Bodhisattva Precepts: Wǒnhyo’s Non-Substantial Mahāyāna Ethics 409 Jin Y. Park 36. Thich Nhat Hanh’s Interbeing: Fourteen Guidelines for Engaged Buddhism 419 William Edelglass 37. Joanna Macy: The Ecological Self 428 William Edelglass 38. Buddhist Feminist Reﬂections 437 Karma Lekshe Tsomo Index 449 Contributors DAN ARNOLD is Assistant Professor of Philosophy of Religion at the University of Chicago Divinity School. His ﬁrst book—Buddhists, Brahmins, and Belief: Epistemology in South Asian Philosophy of Religion (Columbia University Press, 2005)—won an American Academy of Religion Award for Excellence in the Study of Religion. JAMES BLUMENTHAL is Associate Professor of Buddhist Philosophy in the Philosophy Department at Oregon State University. He is the author of The Ornament of the Middle Way: A Study of the Madhyamaka Thought of Śāntaraks.ita (2004) and editor of Incompatible Visions: South Asian Reli- gions in History and Culture (2006). JOSÉ IGNACIO CABEZÓN is XIVth Dalai Lama Professor of Tibetan Buddhism and Cultural Studies at the University of California, Santa Barbara. Cabezón is author, editor, or translator of eleven books and over thirty articles. His most recent book, Freedom from Extremes (with Geshe Lobsang Dargyay), is a transla- tion of a sixteenth-century Tibetan polemical work on the doctrine of emptiness. BRET W. DAVIS is Assistant Professor of Philosophy at Loyola University Maryland. In addition to earning a Ph.D. in Western philosophy, he also spent over a decade in Japan working on Buddhist and Japanese philosophy. He is author of Heidegger and the Will and coeditor of Japanese Philosophy in the World (in Japanese). xv xvi Contributors JAMES DUERLINGER is Professor of Philosophy at the University of Iowa. He is the author of the Indian Buddhist Theories of Persons (2003), Plato’s Soph- ist (2004), and numerous articles on topics in Buddhist philosophy, ancient Greek philosophy, and the philosophy of religion. MALCOLM DAVID ECKEL is Assistant Dean and Director of the Core Curriculum at Boston University. His scholarly interests focus on Buddhist philosophy in India and Tibet, particularly the tradition known as “Svatantrika-Mad- hyamika.” He is the author of Buddhism (Oxford, 2002), To See the Bud- dha: A Philosopher’s Quest for the Meaning of Emptiness (Princeton, 1994), Jñānagarbha’s Commentary on the Distinction between the Two Truths (SUNY, 1987), and numerous articles on the Indian and Tibetan tradition. WILLIAM EDELGLASS is Assistant Professor of Philosophy at Marlboro College. Previously he taught at the Institute of Buddhist Dialectics, Dharamsala, India. His research focuses on Buddhist philosophy, environmental philoso- phy, and twentieth-century continental philosophy. ALAN FOX received his Ph.D. in religion from Temple University in 1988, and joined the Philosophy Department at the University of Delaware in 1990. He has published on Daoism and Chinese Buddhism, and has won numerous teaching awards. JAY L. GARFIELD is Doris Silbert Professor in the Humanities and Profes- sor of Philosophy at Smith College, Professor in the Graduate Faculty of Philosophy at the University of Massachusetts, Professor of Philosophy at Melbourne University, and Adjunct Professor of Philosophy at the Central Institute of Higher Tibetan Studies. His most recent books are his transla- tion of Tsong Khapa’s commentary on Nagarjuna’s Mūlamadhyamakakārikā (Ocean of reasoning) and Empty Words: Buddhist Philosophy and Cross- cultural Interpretation. BRENDAN S. GILLON has taught at the University of Alberta and the University of Toronto, in their departments of philosophy, and now teaches in McGill University’s department of linguistics. His many publications are primar- ily concerned with natural language semantics, Sanskrit linguistics, and the history of logic and metaphysics in early classical India. CHARLES GOODMAN is Assistant Professor in the Philosophy Department at Binghamton University. He is the author of several articles about Buddhist philosophy, and a forthcoming book, Consequences of Compassion: An Inter- pretation and Defense of Buddhist Ethics. PETER N. GREGORY is the Jill Ker Conway Professor of Religion and East Asian Studies at Smith College and the president of the Kuroda Institute for the Contributors xvii Study of Buddhism and Human Values. His research has focused on medi- eval Chinese Buddhism, especially the Chan and Huayan traditions dur- ing the Tang and Song dynasties, on which he has written or edited seven books. PETER HARVEY is Professor of Buddhist Studies at the University of Sunder- land, UK. He is author of An Introduction to Buddhism: Teachings, History and Practices (Cambridge University Press, 1990), The Selﬂess Mind: Per- sonality, Consciousness and Nirvān.a in Early Buddhism (Richmond, UK: Curzon Press, 1995), and An Introduction to Buddhist Ethics: Foundations, Values and Issues (Cambridge University Press, 2000). RICHARD HAYES earned his doctorate in Sanskrit and Indian Studies at the University of Toronto. He has taught in the departments of philosophy and religious studies at the University of Toronto and McGill University. He is currently Associate Professor in the Department of Philosophy at the Uni- versity of New Mexico. STEVEN HEINE is Professor of Religion and History as well as Director of the Institute for Asian Studies at Florida International University. He special- izes in East Asian and comparative religions, Japanese Buddhism and intel- lectual history, and Buddhist studies. He has published twenty books and dozens of articles. C. W. HUNTINGTON, JR., is Associate Professor of Religious Studies at Hartwick College in Oneonta, New York. He is the author of The Emptiness of Empti- ness: An Introduction to Early Indian Mādhyamika (1989) and a number of articles on early Indian Madhyamaka. HANS-RUDOLF KANTOR is Associate Professor at Huafan University’s Graduate Institute of East Asian Humanities, Taipei. His ﬁelds of specialization are Chinese Buddhism, Chinese philosophy, comparative philosophy, and Chi- nese Intellectual History. He has published numerous articles on these top- ics and is also the author of Die Verknüpfung von Heilslehre und Ontologie in der chinesischen Tiantai (1999). MATTHEW T. KAPSTEIN is Director of Tibetan Studies at the Ecole Pratique des Hautes Etudes, Paris, and Numata Visiting Professor of Buddhist Studies at the University of Chicago Divinity School. His publications include The Tibetan Assimilation of Buddhism, Reason’s Traces: Identity and Interpreta- tion in Indian and Tibetan Buddhist Thought, and The Tibetans. GEREON KOPF received his Ph.D. from Temple University and is presently Associate Professor for Asian religions at Luther College. His publications include Beyond Personal Identity and numerous articles on Dōgen and xviii Contributors Nishida Kitarō. He is presently co-authoring the Historical Dictionary of Zen Buddhism for Sacrecrow Press and co-editing Merleau-Ponty and Buddhism for Lexington Books. LEONARD W. J. VAN DER KUIJP is Professor of Tibetan and Himalayan Stud- ies, and Chair of the Department of Sanskrit and Indian Studies and the Committee on Higher Degrees in Inner Asian and Altaic Studies, Harvard University. His research focuses on Indo-Tibetan intellectual history and Tibetan-Mongol relations during the thirteenth and fourteenth centuries. DAN LUSTHAUS has taught Buddhism and Asian thought at the University of California-Los Angeles, University of Illinois Champaign-Urbana, and Bates College, and is currently Research Associate at Harvard University. His writings include Buddhist Phenomenology: A Philosophical Investigation of Yogācāra Buddhism and the Ch’eng wei-shih lun and A Comprehensive Commentary on the Heart Sutra (Prajñāpāramitā-hr.daya-sūtra) by K’uei- chi, in collaboration with Heng-Ching shih, as well as numerous essays and articles. MICHEL MOHR is Assistant Professor in the Department of Religion at the University of Hawai‘i. He has published widely on language and ritual in the Zen traditions and is currently working on an English version of his two-volume, Traité sur l’Inépuisable Lampe du Zen: Tōrei (1721–1792) et sa vision de l’éveil (Treatise on the Inexhaustible Lamp of Zen: Tōrei and his vision of awakening). JIN Y. PARK is Associate Professor of Philosophy and Religion at American University. Park’s research focuses on Zen Buddhism, Buddhist-Continental comparative philosophy, and modern Korean Buddhism. Her publications include Buddhisms and Deconstructions (2006), Buddhism and Postmo- dernity: Zen, Huayan, and the Possibility of Buddhist-Postmodern Ethics (2008), and Makers of Modern Korean Buddhism (forthcoming). GRAHAM PARKES is Professor and Head of the Department of Philosophy at University College Cork, in Ireland. He is the author, editor, and translator of numerous texts on German, French, Chinese, and Japanese philosophy. He is currently working on a book titled Returning to Earth: Toward a More Global Philosophy of Nature. NOA RONKIN received her DPhil from Oxford University and is the author of Early Buddhist Metaphysics: The Making of a Philosophical Tradition (RoutledgeCurzon, 2005). Her research interests are concerned with a range of issues in comparative Indian philosophy, and with philosophical and psychological interpretations of Theravada Buddhism. She is currently the Associate Director of the Stanford Center on Ethics. Contributors xix GARETH SPARHAM teaches Tibetan Language at the University of Michigan. His many publications include The Ocean of Eloquence: Tsong Kha Pa’s Com- mentary on the Yogācāra Doctrine of Mind, The Tibetan Dhammapada, The Fulﬁllment of All Hopes: Guru Devotion in Tibetan Buddhism, and Tantric Ethics: An Explanation of the Precepts for Buddhist Vajrayāna Practice. His most recent works, Abhisamayālam . kāra with Vr. tti and Ālokā and Golden Garland of Eloquence, are part of a series of translations of Indian and Tibetan Prajñā pā ramitā texts. KARMA LEKSHE TSOMO is Associate Professor of Theology and Religious Stud- ies at the University of San Diego. She studied Buddhism in Dharamsala, India, for ﬁfteen years and received a doctorate in comparative philosophy from the University of Hawai‘i, with research on death and identity in China and Tibet. She is the author of Into the Jaws of Yama, Lord of Death: Bud- dhism, Bioethics, and Death and editor of a series of books on women in Buddhism. BROOK ZIPORYN is Associate Professor in the Departments of Philosophy and Religion at Northwestern University. His publications include Evil and/or/ as the Good: Omnicentrism, Intersubjectivity and Value Paradox in Tiantai Buddhist Thought (Harvard, 2000) and Being and Ambiguity: Philosophical Experiments with Tiantai Buddhism (Open Court Press, 2004). This page intentionally left blank BUDDHIST PHILOSOPHY This page intentionally left blank Introduction From the standpoint of every Buddhist tradition, the central event in the his- tory of Buddhism was the historical Buddha, Siddhartha Gautama, achieving awakening at Bodh Gaya, India. According to these traditions, his awaken- ing under the bodhi tree consisted in his attainment of profound insight into the nature of reality, which in turn enabled the solution of the central problem toward which Buddhism is oriented—the universality and perva- siveness of suffering. The Buddha argued that this suffering is caused most immediately by attraction and aversion, and that the root cause of attraction and aversion is confusion regarding the fundamental nature of reality. As a consequence, the Buddha taught that his liberating insight into the nature of reality is the antidote to the confusion, and hence to the attraction and aversion it causes, and therefore, in the end, to suffering itself. This is the core content of the four noble truths expounded in his ﬁrst discourse at Sar- nath, the Dhammacakkappavattana-sutta (Discourse that Sets in Motion the Wheel of Doctrine) and is the foundation of all Buddhist philosophy. The Buddhist world, however, is vast, and generated numerous schools of thought and philosophical systems elaborating these fundamental insights, with a substantial and internally diverse philosophical canon comparable to that of Western philosophy. Though there are important core views that characterize a philosophical approach as Buddhist, there is considerable variety in detail. While Buddhist philosophy as a whole is aimed at soteriological con- cerns, involving the goal of attaining release from suffering, or the insight 3 4 Buddhist Philosophy into the nature of reality that enables it, Buddhist philosophical concerns are principally metaphysical, epistemological, ethical, and hermeneutical. Metaphysics is foundational simply because the root of samsara—of the world of suffering—is confusion regarding the nature of reality, and libera- tion from suffering requires insight into that nature. Thus, it is not surprising that much Buddhist philosophy is concerned with an analysis of the funda- mental nature of reality. But in order to attain liberation, one must come to know this nature, in a direct and immediate way, and cease to be deceived by merely apparent reality. Epistemology is hence a central concern of the tradition. The path to liberation sketched by the Buddha is a path of ethical perfection as well, as he held that morality is central to developing a real appreciation of the nature of reality and that a great deal of the suffering we encounter is caused by immorality. Buddhist ethics is hence a rich tradi- tion. Finally, the plethora of schools of Buddhist thought, and the large body of literature consisting of conﬂicting arguments and positions attributed to the Buddha, demands a hermeneutical strategy for explaining and resolving doctrinal conﬂict, and for ordering commentarial literature. Hermeneutics thus became a highly developed discipline in Buddhist traditions. Central to any Buddhist view of reality is the insight that all phenomena are impermanent, without essence (or selﬂess), and interdependent. The confusion the Buddha aimed to extirpate is the view that phenomena are enduring, independent, and have essential cores. Impermanence is under- stood in a Buddhist framework in two senses, usually referred to as “gross” and “subtle” impermanence. The gross impermanence of phenomena con- sists simply in the fact that nothing has been here forever, and nothing lasts forever. All phenomena arise at some point, when the proper constellation of causes and conditions is present, age constantly during their existence, changing in various ways as they age, and eventually pass out of existence. At a more subtle level, on this view, all phenomena are merely momentary. Since to be identical is to share all properties, and later stages of any object fail to share all properties, nothing retains its identity from one moment to the next. Everything arises, exists, and ceases at each and every moment. On this view, the observable phenomena that we take to be enduring, includ- ing ourselves, are causal continua of momentary phenomena to which we conventionally ascribe an identity that is nowhere to be found in the things themselves. Selﬂessness and interdependence are closely connected to imperma- nence. In the West, we are accustomed to thinking of selves as personal, and as attached to human beings, and perhaps also to animals. Buddhist phi- losophers refer to the self so conceived as “the self of the person,” connoting the self attributed by subjects of experience to themselves. But the more general idea of self at work in Buddhist philosophy is broader than this, fur- ther encompassing what is referred to in Buddhist traditions as “the self of phenomena.” The idea is this: Just as when we ascribe a self to ourselves as subjects, we ascribe to ourselves a permanent, independent, enduring entity Introduction 5 that is the ultimate referent of the term “I” and the possessor of our body and mind and the subject of our experience, so when we experience the objects around us as relatively permanent, independent, and substantial we thereby, at least implicitly, ascribe to them a substantial core that endures through superﬁcial changes, that is the possessor of their parts, and that is the ulti- mate referent of a demonstrative “that,” or of a noun phrase denoting the object in question. The idea of a self, then, is the idea of this enduring, inde- pendent core, common to the attribution of the self to persons or subjects and to external phenomena or objects. Buddhists argue that there is no such self, in the case of either persons or external phenomena. Persons, as well as the objects of their experience, in virtue of being merely continua of causally connected episodes, lack a substantial core. Moreover, since all phenomena, including persons, exist only as causally connected continua, and since the causes and conditions of any episode in any continuum are themselves dependent on indeﬁnitely many causes and conditions, both within and external to the conventionally identiﬁed continuum of a person or an object, all things exist only in thor- oughgoing interdependence on countless other things. In short, things arise in dependence on innumerable causes and conditions; endure in depen- dence on innumerable causes and conditions; and cease in dependence on innumerable causes and conditions. A great deal of Buddhist thought is devoted to adumbrating this frame- work of dependent origination. While this introduction cannot go into great detail, it is important in reading any Buddhist philosophy to keep in mind that dependent origination does not only involve causal interdependence. It is often characterized as tridimensional. The ﬁrst dimension is the causal dimension emphasized so far. But second, there is synchronic interdepen- dence between any whole and the parts in which it consists. Any complex depends for its existence and character on its parts; its parts, in turn, depend on the wholes that they comprise. I rely on my stomach, lungs, brain, and bone for my existence, but none of these could exist or function were it not part of a whole organism. Finally, in virtue of the lack of any intrinsic iden- tity in spatiotemporally extensive entities, everything that we identify as a thing, once again including ourselves, depends for that identity—and so, for the only existence it has as an enduring or distinct entity—on conceptual designation. The only thing that makes a table a table is a convention that collects four legs and a top into a single entity as a referent for the word “table.” All of this grounds the idea whose articulation is so central to Buddhist philosophy in the Māhāyana schools that dominate later Indian and all Tibetan and East Asian Buddhist philosophy—the emptiness of all things. It is easy to misunderstand the claim that everything is empty. In order to avoid the most basic and tempting misunderstanding, namely, that this is a doctrine of universal nihilism, it is important to remember that to be empty is always to be empty of something. In a Buddhist context, reality 6 Buddhist Philosophy is not empty of existence, but is empty of inherent existence, or of essence (svabhāva). On this view, conventional phenomena exist, but they do not exist with essences. Nothing is independent of causes and conditions, part- whole relations, or conceptual imputation; nothing is permanent; nothing has any characteristic on its own that makes it the thing that it is. Things, according to proponents of these systems, are empty of all of that. Having said this, there is considerable dispute within the tradition regarding the relevant notion of essence, and regarding just what it is to be empty in the relevant sense. Recognizing the emptiness of all phenomena conceptually is, according to most Buddhist philosophers, not all that difﬁcult: good philosophical analysis will sufﬁce. But coming to perceive and to recognize phenomena as empty, most would argue, is a difﬁcult achievement. It requires extirpating deep-seated impulses to reify ourselves and others, to regard ourselves and others as permanent, as consisting of a substantial core over which proper- ties are laid, and to regard ourselves and others as essentially independent and only accidentally interacting agents and objects. These are the delu- sions, Siddhartha Gautama argued, that trap us in suffering. The fact that everything exists in a causally interdependent, conven- tional way but is at the same time ultimately empty grounds the doc- trine of the two truths. The ﬁrst truth is the conventional, or concealing (sam. vr. ti, vyāvahāra) truth or reality (satya); the second is the ultimate (paramārtha) truth or reality. Conventional truth is the realm of persons, objects, dogs, cats, trees, tables, and hard currency. Conventionally, objects exist, endure, and have a whole range of fascinating properties. But ulti- mately, they are empty. They exist only as impermanent, conventional designations, as we can see when we pursue careful philosophical analy- sis. The conventional truth is what appears to uncritical consciousness, and is regarded as deceptive, in that conventional phenomena appear to ordinary folks as though they exist inherently, even though they do not. The ultimate truth is what appears on careful analysis, or to those who have cultivated their cognitive powers to the point where they apprehend things spontaneously as empty. When things appear in this way, they appear nondeceptively. Much of Buddhist thought is dedicated to understanding the complex relation between the two truths, and there is much diversity of opinion on this question. It is important, however, to note that they are presented as two truths, not as truth and falsehood, or as appearance and reality. Working out how this can be the case is no easy matter. Part of the agenda is set for the Mahāyāna schools by the famous declaration in the Heart of Wisdom Sūtra that “form is empty; emptiness is form; emptiness is not different from form; form is not different from emptiness.” In some deep sense, on this view, the two truths are one. To be conventionally real is to be empty of inherent existence; to be empty of inherent existence is what it is to be convention- ally real. Introduction 7 Buddhist debates concerning the nature of reality and truth naturally lead to concern with questions of how knowledge is attained. For the most part, Buddhist philosophers have argued that perception and inference are the only valid sources of knowledge; ﬁrst-person veriﬁcation is systematically valorized over the authority of scriptures or teachers. Ultimately, though, because most Buddhist philosophers believe that words can only denote nonexistent universals, and the particulars that actually exist are inexpress- ible, they argue that since inference is always verbal and conceptual, and therefore engaged with the nonexistent, even inference is to be abandoned by the awakened mind. The Buddha, however, employed language to teach the Dharma, and Bud- dhist philosophers have devoted much attention to considering how lin- guistic meaning is achieved and how language should be employed on the Buddhist path. For some, the answer to the question of how to use language has resulted in systematic treatises that proceed via linguistic argument, inference, and conceptual thought. For others, the only way to point to the linguistically inexpressible truth has been through employing enigmatic silence or the provocative, and noninferential, use of language found in the kōan. While Buddhists understand insight into the nature of reality to be neces- sary for liberation, it is generally not regarded as sufﬁcient. Insight is an anti- dote to ignorance, but liberation also requires the overcoming of attachment and aversion, which is achieved through the cultivation of moral discipline and mindfulness. For this reason Buddhists have devoted much thought to the question of which acts, intentions, consequences, virtues, and states of mind lead to this kind of mental transformation and thereby the alleviation of suffering. In moral thought, there is more agreement than in other areas of Buddhist philosophy, yet there is still a great diversity of approaches to moral questions in Buddhist traditions. These include elements that resem- ble virtue ethics, deontology, and utilitarianism, but Buddhist ethics is best approached on its own terms rather than as a species of one of the Western traditions. It is best characterized as a kind of moral pluralism, as a sustained effort to solve a fundamental existential problem using a variety of means. Its scope is sometimes broader than that of Western ethical theory, inasmuch as such cognitive states as ontological confusion are regarded as moral, and not simply as epistemic failings; and sometimes narrower, taking vows as grounding fundamental moral concerns, as opposed to general sets of obli- gations. Many important debates in contemporary Buddhist moral thought concern the relation between Buddhist ethics and questions of social, politi- cal, and economic justice. These are addressed in the ﬁnal chapters of this volume. Texts purporting to express the words of the Buddha and historical com- mentaries provide a multiplicity of conﬂicting accounts of the doctrines that are supposedly basic to a Buddhist worldview. In response to these compet- ing accounts, Buddhist thinkers developed hermeneutical methodologies 8 Buddhist Philosophy to distinguish between those texts that offer a merely provisional account intended for a particular audience at a particular time, and those texts that articulate a deﬁnitive account of the nature of reality. To justify a particular text as deﬁnitive required a discussion of fundamental philosophical ques- tions of metaphysics and ontology, epistemology, language, hermeneutics, philosophy of the person, and ethics. For more than two thousand years, then, Buddhists have been arguing about these methodological questions with each other and also with non-Buddhist philosophers, resulting in an extensive set of texts on the philosophy of language and hermeneutic theory. Our purpose in this volume is to present some of these Buddhist philo- sophical debates as they appear in historically inﬂuential and philosophi- cally signiﬁcant texts. While no anthology of Buddhist philosophy could possibly be complete, either historically or topically, we have selected texts that illustrate the varied and rich philosophies of Buddhist traditions that represent diverse responses to core philosophical questions. We have ordered our selections of Buddhist primary texts into ﬁve parts: (1) Metaphysics and Ontology; (2) Philosophy of Language and Hermeneutics; (3) Epistemology; (4) Philosophy of Mind and the Person; and (5) Ethics. Each part begins with a brief introduction that situates the questions and debates that will follow. Each selection, in turn, is preceded by an introductory essay, contributed by an eminent scholar of Buddhist philosophy. These introductions provide commentary on the selected texts, situating them historically and clarifying their philosophical contributions. The aim of these introductions is to make the selected texts accessible to students of Buddhist intellectual traditions who lack extensive training in Buddhist thought and to enable those trained primarily in Western philosophy to approach and to teach these texts as philosophical works that can fruitfully engage with Western philosophical texts and concerns. A bibliography of suggested readings follows each selec- tion for those interested in pursuing further explorations of the issues it addresses. The texts selected here raise numerous perplexing questions. Indeed, the very project of “Buddhist philosophy” itself raises questions concerning the nature of philosophy and how one ought to pursue crosscultural interpreta- tion. For the editors, engaging these questions over the years has been an enduring source of intellectual excitement and philosophical insight. With this volume we hope to make that excitement and insight accessible to a new generation of students of the vast and rich traditions of Buddhist phi- losophy. PART I METAPHYSICS AND ONTOLOGY Buddhist metaphysics revolves around four fundamental concepts—im- permanence (anitya), selﬂessness (anātman), interdependence (pratitya- samutpāda), and emptiness (śunyatā)—and the elaboration of the idea that reality comprises two truths—a conventional and an ultimate truth. The development of Buddhist philosophy from the time of the historical Buddha, Siddhartha Gautama, to the present consists in the articulation of these ideas, their interrelationships, and their implications in progres- sively greater detail and with increasing sophistication, as well as the prolif- eration of alternative understandings of these ideas represented by distinct schools of thought. Much of the fecundity of Buddhist philosophy is due to the extended debates between these schools, as well as dialogue with non-Buddhist philosophical schools in India and East Asia, in which the metaphysical theses to which each school was committed were amended and made more precise. As a consequence of this multiplicity of views, and as a consequence of the development of Buddhist philosophy over time, it is almost always impos- sible to answer the question “What do Buddhists think about X?” univocally. Nonetheless, the disparate traditions are united by a common problematic that emerges from the need to articulate a coherent conception of an imper- manent, selﬂess, empty reality within the rubric of the two truths. The texts collected in this section trace several strands in the development of these ideas from the earliest stratum of Buddhist metaphysical literature—the Pali suttas—to twentieth-century Buddhist philosophy in Japan. 9 10 Buddhist Philosophy The Kaccāyanagota-sūtra is one of the discourses of the Buddha collected in the Pali canon, systematized soon after his death. It represents the earli- est stratum of Buddhist philosophy. Here the Buddha diagnoses the roots of suffering in ignorance embodied in opposing metaphysical errors: the error of reiﬁcation that consists in taking things that exist only conventionally to exist ultimately, and the error of nihilism, which consists in denying even the conventional existence of things in virtue of their ultimate emptiness. He characterizes the middle path in metaphysics at which Buddhism aims as a denial of each extreme, and hence as an acceptance of the world as conven- tionally real, but as ultimately unreal, urging that this metaphysical view is the necessary condition of the cessation of the attachment and aversion that in turn underlie suffering. The Pali view of the nature of the relation between conventional and ultimate truth was a kind of mereological reductionism: apparent wholes are conventional truths; the fundamental psychophysical entities in which they ultimately consist are the ultimate truths. This view is articulated in the Pali Abhidhamma, or supplement to the Dhamma (doctrine) and the selection from the Abhidhamma presented here is a ﬁne example of the kind of reduc- tive metaphysical analysis that idea generated. Nāgārjuna (c. second century C.E.) continues the exploration of the rela- tion between the two truths, arguing for the thesis that dependent origina- tion and emptiness are identical, and so that the conventional and ultimate truths are identical, and that understanding this is the foundation of all Bud- dhist doctrine. This idea is encapsulated in Nāgārjuna’s thesis that empti- ness itself is empty, and so dependently originated and only conventionally existent. This view is articulated most explicitly and extensively in his mag- num opus, Mūlamadhyamakakārikā (Fundamental verses on the Middle Way), which is the foundational text for the Madhyamaka tradition, and is the subject of extensive commentarial literature in India, Tibet, and China. In chapter XXIV of the Mūlamadhyamakakārikā, presented here, Nāgārjuna explores the relationship between dependent origination and emptiness. Vasubandhu is one of the founders of the Yogācāra school, an idealist, phenomenological school that arose about ﬁve hundred years after Madhya- maka. Philosophers of this school take conventional truth to be a cognitive projection, and all conventional phenomena to be mere aspects of conscious- ness. Their dependent origination consists in the fact that they depend for their existence on mental episodes, and their ultimate truth is the fact that they are empty of any external existence or dual relation to subjectivity. This school is noteworthy for its articulation of the doctrine of three natures—an imagined (parikalpita), an other-dependent (paratantra), and a consummate (parinis·panna). In the text included here, Trisvabhāvanirdeśa (Discourse on the Three Natures), Vasubandhu expounds this doctrine and its relation to the two truths and to interdependence. Yogācāra and Madhyamaka represented alternative metaphysical schemes in Indian Buddhism. The former was idealist, denying the reality of the Metaphysics and Ontology 11 external world, and accepting the ultimate reality of mind as the foundation of illusion and as the substratum for awakening; the second took external reality more for granted, but at the same time argued that mind is every bit as empty as any external object. Śāntaraks·ita (725–788), who was also one of the principal ﬁgures involved in the propagation of Buddhism in Tibet, attempted a synthesis of these two positions, conceived squarely in the framework of the two truths, and grounded in the epistemology and logic developed by Dignāga and Dharmakı̄rti. In Madhyamakālam · kāra (Ornament of the Middle Way), Śāntaraks.ita argues that Yogācāra presents a correct account of the conventional truth, and Madhyamaka a correct account of the ultimate truth. The selection presented here demonstrates his unique approach to arguing for the emptiness of phenomena, his signature “neither one nor many argument.” When Buddhism entered Tibet, the Indian scholastic tradition quickly took root and ﬂowered in a massive outpouring of sophisticated Buddhist scholarship, in many ways continuous with Indian Buddhist philosophy, but also innovative. One of the many issues that preoccupied Tibetan meta- physicians was a debate regarding the nature of the emptiness of empti- ness. Some argued that emptiness is intrinsically empty—that is, that like all conventional phenomena, it is empty of anything that makes it what it is, namely, emptiness. Others argued that the fact that emptiness, unlike con- ventional phenomena, is an ultimate truth entails that while it is extrinsi- cally empty—that is, empty of everything other than its emptiness—it is not intrinsically empty, or empty of that which makes it emptiness. The Tibetan philosopher Mipam Namgyel (1846–1912) attempts to resolve this dispute in the selection from his Lion’s Roar Afﬁrming Extrinsic Emptiness. The Chinese Huayan Buddhist tradition reframed Indian concerns about the identity of and difference between the two truths in terms of a complex hierarchy of philosophical perspectives articulated through a rich set of met- aphors, and developed an account of interdependence as interpenetration both among conventional phenomena and between the conventional and the ultimate. The selection from the work of the Chinese philosopher Dus- hun (c. 600 C.E.) takes the statement in the Heart Sūtra that “form is empty; emptiness is form; form is not different from emptiness; emptiness is not different from form” as a framework for developing this perspective. The Japanese monk-scholar Dōgen (1200–1253) takes the perspectivalism of Huayan as a rubric for understanding convention, emptiness, interdepen- dence, and the relation between these one step further. Whereas Huayan phi- losophers took it for granted that perspectives are always the perspectives of sentient beings, and that conventional reality arises from the conventions of the sentient, Dōgen takes seriously the idea that even the nonsentient can be understood as having perspectives, that a full understanding of the interdependent, empty, and conventional nature of reality requires taking those perspectives into account, and that the world as a whole, sentient and nonsentient, can be taken as a text whose content is emptiness. This view is 12 Buddhist Philosophy articulated in “Mountains and Waters as Sūtras,” one of the chapters of his major work Shobogenzo, presented here. Nishitani Keiji (1900–1990) continues in the twentieth century the Zen tradition brought to Japan by Dōgen in the thirteenth, but with an eye ﬁrmly on its Indian roots. Nishitani draws on a phenomenological reading of Indian Yogācāra thought and a Madhyamaka understanding of the identity of the two truths. He advances with great philosophical rigor the view, originating in Indian Buddhism, but articulated with such force by Dōgen, that awak- ened understanding must be a direct, nonconceptual, and nondual cognitive relation to reality. 1 Theravāda Metaphysics and Ontology Kaccānagotta (Sam · yutta-nikāya) and Abhidhammatthasaṅgaha Noa Ronkin The Sutta-pit·aka Although early Buddhism cannot be reduced to a systematic philosophy, what lies at its heart, according to its own understanding of the matter, is Dharma (Pali Dhamma). In Indian thought, Dharma is the truth about the world: the underlying nature of things, the way things are in reality. One might say, therefore, that at the heart of Buddhism lies a metaphysical Truth. Yet in the Sutta-pit·aka—the collection of the Buddha’s discourses in the Triple Basket collection of Pali texts regarded as canonical by the Theravāda school of Buddhism—the Dhamma is presented in a way that notably refrains from metaphysical underpinnings. The Dhamma is understood to be a path of practice in conduct, meditation, and understanding leading to the cessation of the fundamental suffering (dukkha) that underlies the human condition as lived in the round of rebirth (sam · sāra). The texts repeatedly state that the Buddha taught only what is conducive to achieving that goal of cessation, or nirvana (Pali nibbāna), and there are strong suggestions, as captured by the renowned undetermined questions, that purely theoreti- cal speculations, especially those to do with certain metaphysical concerns about the ultimate nature of the world and one’s destiny, are both pointless and potentially misleading in the quest for nirvana.1 1. For the ten undetermined questions see, for instance, Majjhima-nikāya I 426; Aṅguttara-nikāya V 193; Dı̄gha-nikāya I 187; Sam · yutta-nikāya IV 395. See also Gethin 13 14 Metaphysics and Ontology Nevertheless, while it is true that the Buddha suspends all views regard- ing certain metaphysical questions, he is not an antimetaphysician: nothing in the texts suggests that metaphysical questions are completely meaning- less, or that the Buddha denies the soundness of metaphysics per se. Instead, Buddhism teaches that to understand suffering, its rise, its cessation, and the path leading to its cessation is to see reality as it truly is. Reality, as seen through the lens of Buddhist epistemology, is not a container of persons and substances, but rather an assemblage of interlocking physical and mental processes that spring up and pass away subject to multifarious causes and conditions and that are always mediated by the cognitive apparatus embod- ied in the operation of the ﬁve aggregates (khandhas). Indeed, the main doctrinal teachings found in the suttas, including the postulate of imperma- nence (anicca), the principle of dependent origination (pat·iccasamuppāda), and the teaching of not-self (anattā), are all metaphysical views concerning how processes work rather than what things are. Thus while the Dhamma is silent on ontological matters, it is grounded in what may be identiﬁed as process metaphysics: A framework of thought that hinges on the ideas that sentient experience is dependently originated and that whatever is depend- ently originated is conditioned (san·khata), impermanent, subject to change, and lacking independent selfhood. Construing sentient experience as a dynamic ﬂow of physical and mental occurrences and rejecting the notion of a metaphysical self as an enduring substratum underlying experience, the Buddha’s process metaphysics contrasts with substance metaphysics.2 Process metaphysics has deliberately chosen to reverse the primacy of substance: it insists on seeing processes as basic in the order of being, or at least in the order of understanding. Underlying process metaphysics is the supposition that encountered phenomena are best represented and understood in terms of occurrences—processes and events—rather than in terms of “things,” and with reference to modes of change rather than to ﬁxed 1998: 66–68. All references to the Pali texts are to volume number and page of the Pali Text Society editions. 2. Western metaphysics has been dominated by a substance-attribute ontology, which has a marked bias in favor of “objects.” While Plato’s view of reason and his doctrine of the realm of Forms illustrate the predominance of the notion of sub- stance, substance metaphysics reached its highest perfection in Aristotle’s writings and has thereafter dominated much of traditional philosophy from the ancient Stoics through the Scholastics of the Middle Ages and up to the distinguished authors of modern philosophy. Notwithstanding this dominance and its decisive ramiﬁcations for much of Western history of ideas, since as early as the period of the pre-Socratics another standpoint that goes against the mainstream current of Western metaphysics has been present. This variant line of thought, designated by modern scholarship as “process metaphysics” or “process philosophy,” focuses on the ontological cat- egory of occurrences—mainly events and processes—rather than on that of mate- rial objects, and is concerned with the notion of becoming rather than of being. See Rescher 1996. Theravāda Metaphysics and Ontology 15 stabilities. The guiding idea is that processes are basic and things derivative, for it takes some mental process to construct “things” from the indistinct mass of sense experience and because change is the pervasive and predomi- nant feature of the real. The result is that how eventualities transpire is seen as no less signiﬁcant than what sorts of things there are.3 The following selection from the Sam · yutta-nikāya shows that rather than deny metaphysics, the Dhamma urges one to understand how things are. It instructs one to avoid wrong views (dit··thi), particularly the two extremes of existence and non-existence that are oftentimes referred to as eternalism and annihilationism.4 Instead, one should contemplate through meditative practice the middle way between these two extremes, and the middle way is articulated in terms of dependent origination and not-self.5 The Sam · yutta-nikāya was likely compiled as a repository for suttas dis- closing the Buddha’s metaphysical insight into the nature of reality, thus serv- ing the needs of the doctrinal specialists in the monastic order and of those monks and nuns who had already fulﬁlled the preliminary stages of medita- tive training and were intent on developing direct realization of the ultimate truth. This supposition is supported by the text’s nonsubstantialist perspec- tive and its thematic arrangement of the doctrinal formulas that form classiﬁ- cations of the Buddha’s discourses and culminate in the Abhidhamma—such as the twelvefold chain of dependent origination, the ﬁve aggregates, the six sense bases, the eight factors of the path, and the Four Noble Truths.6 Translation: Kaccānagotta (Sam · yutta-nikāya II 17–18) At Sāvatthi. Then the Venerable Kaccānagotta approached the Blessed One, paid homage to him, sat down to one side, and said to him: “Venerable sir, 3. For a detailed explanation of the early Buddhist interest in “how” experi- ence and the self are, rather than in “what” they are, see Hamilton 2000, particularly chap. 5. 4. In the Brahmajāla-sutta that opens the Dı̄gha-nikāya, the Buddha lists sixty-two types of wrong view and refutes them all, particularly targeting eternalism and anni- hilationism. See Dı̄gha-nikāya I 12. 5. Gethin (1992: 155) says in this context: “The point that is being made is that reality is at heart something dynamic, something ﬂuid: however one looks at it, real- ity is a process. . . . True process, true change, cannot be explained either in terms of eternalism (a thing exists unchanging) or annihilationism (a thing exists for a time and then ceases to exist). The process of change as described by dependent arising is thus a middle between these two extremes, encapsulating the paradox of identity and difference involved in the very notion of change.” 6. See Bhikkhu Bodhi, introduction to The Connected Discourses of the Buddha 2000: 31–33. The following translation originally appeared in Bhikkhu Bodhi 2000. We gratefully acknowledge permission to republish this work. 16 Metaphysics and Ontology it is said, ‘right view, right view.’ In what way, venerable sir, is there right view?” “This world, Kaccāna, for the most part depends upon a duality—upon the notion of existence and the notion of nonexistence. But for one who sees the origin of the world as it really is with correct wisdom, there is no notion of nonexistence in regard to the world. And for one who sees the cessation of the world as it really is with correct wisdom, there is no notion of existence in regard to the world. “This world, Kaccāna, is for the most part shackled by engagement, cling- ing, and adherence. But this one [with right view] does not become engaged and cling through that engagement and clinging, mental standpoint, adher- ence, underlying tendency; he does not take a stand about ‘my self.’ He has no perplexity or doubt that what arises is only suffering arising, what ceases is only suffering ceasing. His knowledge about this is independent of others. It is in this way, Kaccāna, that there is right view. “ ‘All exists’: Kaccāna, this is one extreme. ‘All does not exist’: this is the second extreme. Without veering towards either of these extremes, the Tathāgata teaches the Dhamma by the middle: ‘With ignorance as condition, volitional formations [come to be]; with volitional formations as condition, consciousness [comes to be] . . . name-and-form . . . the six sense-bases . . . con- tact . . . feeling . . . craving . . . clinging . . . existence . . . birth . . . aging-and-death [come to be]. Such is the origin of this whole mass of suffering. But with the remainderless fading away and cessation of ignorance comes cessa- tion of volitional formations; with the cessation of volitional formations, cessation of consciousness . . . ’ Such is the cessation of this whole mass of suffering.” The Abhidhamma The ﬁrst conscious attempt to ground the Buddha’s scattered teachings in a comprehensive philosophical system was introduced with the advance of the Abhidhamma (Sanskrit Abhidharma) tradition—a doctrinal movement in Buddhist thought that arose during the ﬁrst centuries after the Buddha’s death (fourth century B.C.E. onward) together with the spread of the Sangha across the Indian subcontinent. Having its own distinctive theoretical and practical interests, the Abhidhamma resulted in an independent branch of inquiry and literary genre documented in the third basket of the Pali canon, the Abhidhamma-pit·aka, its commentaries, and its various explicatory Abhidhamma manuals. This selection is taken from one such manual, the Abhidhammatthasaṅgaha, a compendium of the Theravādin Abhidhamma system that has long been the most commonly used introductory manual for the study of Abhidhamma in Sri Lanka and Southeast Asia. The text is tradi- tionally attributed to Anuruddha and was likely composed in the late sixth or early seventh century. To properly appreciate the implications of this text Theravāda Metaphysics and Ontology 17 for Buddhist metaphysics, however, one needs to understand something of the development of the Buddhist concept of dhamma. In the Sutta literature, both the singular and plural forms Dhamma/dham- mas ordinarily refer to the contents of the Buddha’s discourses, to the fun- damental principles he taught.7 In addition to signifying the basic elements of the Buddha’s teaching, though, the plural term dhammas also denotes the objects that appear in one’s consciousness while practicing insight medita- tion. These are particularly mental objects of the sixth sense faculty, namely, manas (a most ambiguous term in the Sutta literature that is normally trans- lated as “mind”), alongside the objects of the ﬁve ordinary physical senses.8 By dhammas, then, the Buddha and his immediate followers understood the physical and mental processes that make up one’s experiential world, and the nature of this experience was analyzed in such terms as the ﬁve aggregates, the twelve sense spheres, and the eighteen elements (khandha, āyatana, dhātu). The Abhidhamma, though, developed yet another mode of analysis that in its view was the most comprehensive and exhaustive, namely, the analysis of experience in terms of dhammas. Within the speciﬁc context of meditation, the Abhidhamma signiﬁcantly changed its conception of the plurality of dhammas. The Abhidhamma trea- tises draw subtle distinctions within the scope of the mental and systematize the term manas so that it acquires a host of different technical meanings. Dhammas are here reckoned a pluralistic representation of encountered phe- nomena; not merely mental objects, but all knowable sensory phenomena of whatever nature, namely, the phenomenal world in its entirety as we experi- ence it through the senses. This broad rendering includes the narrower sense of dhammas as objects of manas when the latter signiﬁes mental cognition qua an aspect of discriminative consciousness, or rather mental cognitive awareness (manoviññān·a, often translated literally as “mind-consciousness”), now deemed the central cognitive operation within the process of sensory perception.9 Dhammas as the objects of mental cognitive awareness may now be rendered as apperceptions in the sense of rapid mental events by means of which the mind unites and assimilates a particular perception, especially one newly presented, to a larger set or mass of ideas already possessed, thus 7. That in this sense the singular and plural forms dhamma/dhammas are inter- changeable (like “teaching” and “teachings” in English) is illustrated by recurring passages that refer to the Buddha’s ninefold teaching (navaṅgabuddhasāsana), i.e., the nine divisions of the Buddhist texts according to their form or style, although such passages must belong to a later period in which these distinct nine divisions were acknowledged. See, for instance, Majjhima-nikāya I 133; Dı̄gha-nikāya II 100; Aṅguttara-nikāya II 103, 178, and III 88; and Vinaya III 8. It is customary to apply the uppercase Dhamma to the Buddhist teaching and the lowercase dhamma/s to the individual doctrinal principles that make up the teaching. 8. E.g., Majjhima-nikāya III 62; Sam · yutta-nikāya I 113 and 115–16, II 140 (here all the senses are referred to as dhātu), IV 114 and 163; Aṅguttara-nikāya I 11. 9. E.g., Vibhaṅga 10, 14–15, 54, 60–2 and 71; Dhātukathā 7–8, 34, 41, 63, and 67; Kathāvatthu 12, 19–20, and 67. 18 Metaphysics and Ontology comprehending and conceptualizing it. Insofar as these dhammic appercep- tions interact with the ﬁve sensory modalities of cognitive awareness that arise in dependence on their corresponding material phenomena, then they are ﬂeeting “ﬂashes” of psychophysical events as presented in consciousness. Thus, in the canonical Abhidhamma literature, a dhamma acquires the technical sense of an object of a speciﬁc mental capability called mental cog- nitive awareness and, in this sense, an instance of one of the fundamental, short-lived physical and mental events that interact to produce the world as we experience it. The Abhidhamma provides a systematic account of the constitution of sentient experience by offering a method of describing any possible dhamma instance, both in its exclusiveness and in relation to its causal origins and conditioning factors. The overarching inquiry subsuming both the analysis of dhammas and their synthesis into a uniﬁed structure is called the “dhamma theory.”10 The dhammas fall into four broad categories—consciousness (citta), mentalities (cetasika), materiality (rūpa), and nirvana—each of which is analyzed in great detail.11 Consciousness is divided into eighty-nine basic types of consciousness moments, assemblages of consciousness and associ- ated mentalities that are organized by various guidelines, the most funda- mental of which reveals a fourfold hierarchy according to four spheres. At the bottom of this fourfold psychological hierarchy are the ﬁfty-four types of sensuous-sphere consciousness (kāmāvacara): a broad category typical of the normal state of mind of human beings, but also of hell beings, ani- mals, and various kinds of divine being known as the lower gods (devas), all of whom are reborn in the existential plane of the ﬁve senses. Next there are the ﬁfteen types of consciousness pertaining to the sphere of pure form (rūpāvacara), followed by the twelve types of consciousness of the formless sphere (arūpāvacara), and culminating in the eight kinds of supra-mundane or transcendent (lokuttara) consciousness that have nibbāna as their object. The following selection from the Abhidhammatthasaṅgaha includes only the analysis of the sense-sphere consciousness, beginning with unwholesome consciousnesses at the bottom, followed by consciousnesses that concern the mechanics of bare awareness of the objects of the ﬁve senses, and then by wholesome sense-sphere consciousnesses. In technical Abhidhamma terms, our basic experience of the physical world is encompassed by a limited num- ber of classes of sense-sphere consciousness that are the results of twelve unwholesome and eight wholesome classes of sense-sphere consciousnesses. 10. Thus none of the various other renditions of the word dhamma as “state,” “phenomenon,” “principle,” “teaching,” etc., conveys its precise meaning as the most basic technical term of the Abhidhamma. 11. Theravādin Abhidhamma describes eighty-two dhammas or possible types of occurrence encompassed in these four broad categories, but the term dhamma also signiﬁes any particular categorial token. Thus, according to the Theravādin typol- ogy, there are eighty-two possible types of occurrence in the encountered world, not eighty-two occurrences. Theravāda Metaphysics and Ontology 19 Like the Nikāya worldview, then, the canonical Abhidhamma is accom- modated within the category of antisubstantialist metaphysics, and the focus of its analysis of sentient experience is epistemological rather than ontological: it is concerned with the conditions of the psychophysical occur- rences that arise in consciousness, and in this sense form one’s “world,” not with what exists per se in a mind-independent world. Yet the dhamma theory and its analysis of consciousness showcase the Abhidhamma’s shift from the implicit, process metaphysics operative in the Buddha’s teaching to an intricate event metaphysics. This system of thought now dissects the physical and mental processes that make up sentient experience into their constitutive consciousness moments, replacing the idea of a psychophysical process by the notion of a dhamma qua a mental event as analytical primi- tive and the basis of a complex theory of consciousness. As part of its doctrinal development, the Abhidhamma was later sub- ject to a gradual process of systematization and conceptual assimilation, accompanied by a growing tendency to reify the dhammas and an increas- ing interest in establishing their true nature. Thus, in the commentarial tradition, the concept of “particular nature” (sabhāva) plays a major role. Often understood as “essence,” sabhāva is regarded as that which gave an impetus to the Abhidhamma’s growing concern with ontology. The selec- tion here includes an abridged version of the Abhidhammatthasaṅgaha’s commentary, the Abhidhammatthavibhāvinı̄, that exempliﬁes the spirit of the postcanonical commentarial tradition and its use of the concept of sabhāva. The text is ascribed to Sumaṅgala and is dated to the twelfth century.12 Translation: Summary of the Topics of Abhidhamma (Abhidhammatthasaṅgaha) by Anuruddha and Exposition of the Topics of the Abhidhamma (Abhidhammatthavibhāvinı̄) by Sumaṅgala being a com- mentary to Anuruddha’s Summary of the Topics of Abhidhamma. Homage to him, the Blessed One, the Worthy One, the Perfectly Awakened One. Prologue 1. Having paid respect to the incomparable Perfectly Awakened One, along with the Good Dhamma and the Supreme Community, I shall utter the Sum- mary of the Topics of Abhidhamma. 12. The following translation originally appeared in Wijeratne and Gethin 2002. We gratefully acknowledge permission to republish this work. 
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