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PREFACE

My purpose in writing this book is to provide a philosophical introduction to
the teaching of the Buddha. Tt is intended neither as an apology nor as a
critique, but as a thoughtful guide. I try to articulate the Buddha’s teaching,
explain how it could make sense, raise critical questions about it, and consider
what he could say in response — all from the perspective of a philosopher
trained in the West. I have the highest respect for the Buddha’s teaching, and
I take it seriously by reflectively engaging it. To a large extent, such critical
reflection is encouraged by the Buddha himself. My hope is to motivate
readers to take the Buddha seriously as well by thinking through his ideas and
reaching their own conclusions about their value.

Many philosophers in the analytic tradition and elsewhere may view this
as a quixotic enterprise at best. Yet there is now a well-established trend
among some philosophers to look beyond the Western world in their research
and especially their teaching. 1 wholeheartedly endorse this. But there are
many dangers in this enterprise, and one of them is superficiality. I have
endeavored here to focus on something rather specific, the teaching of the
Buddha as represented in the Sutta Pitaka of the Pali canon, and to engage it
in a serious philosophical way. It is still an introduction suitable for under-
graduate students of philosophy. But the aim is to understand and reflect on
the Buddha’s teaching in a careful and detailed manner.

Aspects of Buddhism have been finding their way into the Western world for
a couple of centuries. Increasingly in the last fifty years, a number of philoso-
phers and scholars with a philosophical bent have been thinking in a sustained
and insightful way about Buddhism and the possibilities for bringing Buddhist
thought into dialogue with Western philosophy. I am greatly appreciative of
their efforts and have benefited immensely from their work. A book of this
sort does not lend itself to detailed scholarly disputation, but throughout I
have learned much from others, both when I have agreed and not agreed with
their interpretations and analyses. Many of these persons are referred to in the
brief ‘Suggested reading’ section of each chapter. These are meant to guide
readers to some pertinent philosophical discussions of the issues as well as
to relevant sections of the Sutta Pitaka (they are by no means exhaustive).
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I have also profited a good deal from discussions of the Buddha’s teaching
in the Theravdda tradition. Though this book is not about that tradition,
encounters with it have been natural insofar as it regards the Sutta Pitaka of
the Pali canon as among its authoritative texts. Though I do not always accept
traditional interpretations, I have always found it helpful to reflect on them.
In general, I have tried to stay close to what is actually in the Sutta Pitaka in
contrast to what developed only later in the tradition. The one area where it
was necessary to develop an interpretation at some length is the not-self
doctrine (see part 2). What I say about it goes beyond but remains consonant
with the spirit of the traditional understanding (and hence is contrary to
revisions of this).

Sufficient quotations from the texts have been provided to give readers
the flavor of the Buddha’s teaching. But my main emphasis has been on
explanation and evaluation. T urge readers to consult the original texts for
themselves. Whenever possible, I have quoted more recent translations rather
than the older ones of the Pali Text Society. The PTS translations are a tremen-
dous resource and are always worth consulting. But their language is now
rather out of date, and the newer translations are more available. For these
reasons, the more recent translations are more suitable in an introductory
guide. Likewise, my references are to the ordinary pagination rather than to
the standardized pagination often used: the latter could be confusing to begin-
ning students, while those already conversant with the texts should be able to
move to other editions with comparative ease.

I have benefited greatly from comments on an earlier draft of the entire
manuscript by Merold Westphal, Craig Condella, and an anonymous reviewer
of this press. Dana Miller provided some insightful feedback on the chapters
relating to Hellenistic philosophy, and Leo Lefebvre offered some helpful
advice on my discussion of Buddhism and religion. A long conversation with
Joseph Roccasalvo about Buddhism one afternoon was also of great value.
Additionally, I have learned much from my students while teaching earlier
versions of the manuscript in my sophomore philosophy classes the past two
years.

Most of all, T was helped in a multitude of ways by my wife Coleen while
preparing this book. She has read and commented on the entire manuscript,
and we have had innumerable stimulating and illuminating conversations
about Buddhism during the past several years. Her caring interest and encour-
agement, her knowledge and insight, her penetrating but respectful skeptical
inquiries, and her numerous suggestions have all been of tremendous value.
The book is dedicated to her. Without her loving and perceptive heart, I could
not have written it. Finally, I am greatly appreciative of a rather different kind
of support from my six-year-old daughter Hannah. Her regular energetic for-
ays into my office while writing my book about ‘Mr Buddha’ have constantly
reminded me of the life in terms of which these issues are so important.
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OBSERVING THE STREAM

Followers of the Buddha are increasingly visible to people in Western soci-
eties. Most Buddhists live in Southeast Asia, China, Korea or Japan, but there
are also significant Buddhist populations in countries such as Tibet, Nepal,
and Sri Lanka. Though accurate measurement is difficult, there are perhaps
some 500 million Buddhists in Asia. Western awareness of Buddhists is not
entirely new: Christian missionaries and colonial forces entered much of Asia
centuries ago. But today, on account of increased ease of communication and
transportation, and the general phenomenon of globalization, we in the West
now have the opportunity, and sometimes the necessity, of interacting with
Buddhists to an extent unprecedented in our past.

In fact, due to immigration and (to a much lesser extent) conversion, many
Buddhists now live in Western countries. For example, there are probably
at least one to two million Buddhists in the United States of America and
significant numbers in European countries such as the United Kingdom and
France. This too is not altogether a recent development: there were Chinese
Buddhists in California shortly after the Gold Rush of 1849, and Buddhist
societies began to spring up in some Western countries in the late nineteenth
century. Moreover, closer to our time, books such as Eugen Herrigel’s Zen in
the Art of Archery (1953) and Hermann Hesse’s Siddhartha (1951), along with
the writings of D.T. Suzuki and Alan W. Watts, inspired a good deal of popular
interest in Buddhism in the period after the Second World War. But in recent
years, immigration to the West by Buddhists has increased, and so has interest
in Buddhism among persons in the West, such as myself, who were not raised
as Buddhists.

An indication of the current interest, and part of its cause, is the promi-
nence of His Holiness the Dalai Lama, Tibet’s spiritual head and political
leader-in-exile. His efforts both on behalf of Tibetan independence from
China and in support of inter-religious dialogue between Buddhism and
Western religious traditions have attracted much attention. The Dalai Lama’s
book The Art of Happiness was on the New York Times ‘best sellers’ list
for well over a year. There is also a small movement of ‘Socially Engaged
Buddhists’ in some Western countries led partly by Westerners with a serious
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commitment to Buddhism and partly by persons from traditional Buddhist
countries such as Thich Nhat Hanh, the Vietnamese monk now living in
France. Buddhism has even entered the arena of popular culture: in sports,
advertising, television, movies, and rock music, occasional appearances of
Buddhism may be found. Whether it is the golfer Tiger Woods, basketball
coach Phil Jackson, actor Richard Gere, pop singer Tina Turner, or Adam
Yauch of the rock group the Beastie Boys, it seems we have all heard of a
celebrity who has proclaimed allegiance to some form of Buddhism.

In this context of increased awareness and interest, there are many reasons
for persons in the West to inquire into Buddhism. One is to learn something
about ourselves, to better understand our beliefs and values by comparing
them with those of persons in cultures different from our own. A second is
to understand something about those cultures, to comprehend how people in
societies with Buddhist traditions live their lives. Related to this, a study of
Buddhism may help us to interact better with Buddhists and Buddhist coun-
tries: it may enable us to approach these encounters in a more informed,
responsible, and respectful way. Yet another reason is to see what we can learn
from Buddhism, to ascertain whether an understanding of Buddhism might
give us grounds for changing our own convictions and practices.

In some measure, this book may facilitate all these concerns, but its
primary aim is the last, to reflect on what Buddhism can teach us. Specifically,
the purpose is to help those with little or no knowledge of Buddhism to
understand and evaluate the teaching of the Buddha from a philosophical
perspective. Let us begin by reflecting on some key features of this approach.

1 The nature of this inquiry

We will focus on the teaching of Siddhattha Gotama, the person who became
known as the Buddha (the enlightened one).! There are many ways of studying
Buddhism that do not emphasize or go well beyond this teaching. For
example, we might investigate the long history of Buddhism, both in its
theoretical and practical aspects, in the Asian countries it has influenced.
Or we might examine contemporary Buddhist cultures in those countries
from the perspective of anthropology, sociology, or religious studies. These
are all valuable approaches. But there is also merit in concentrating attention
on what the Buddha himself taught. Both the history of Buddhism and its
contemporary manifestations are large, complex, and diverse subjects: an
introductory survey of them could be informative, but its sheer breadth would
not tend to encourage in-depth reflection about what Buddhism might teach
us. Though there are various ways of narrowing the field, an obvious approach
is to focus on the source common to all Buddhist traditions — the teaching of
the Buddha himself.

The Buddha said he taught all human beings a path for achieving enlight-
enment and well-being. As he approached his death, he laid particular
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emphasis on the importance of this teaching. To his attendant, Ananda,
he said:

Ananda, it may be that you will think: ‘The Teacher’s instruction has
ceased, now we have no teacher!’ It should not be seen like this,
Ananda, for what I have taught and explained to you as Dhamma and
discipline will, at my passing, be your teacher.

(L 269-70)

Buddhists everywhere revere as a source of wisdom and guidance the
Dhamma of the Buddha, his teaching about the ultimate nature of reality and
the way of life that accords with this. (‘Dhamma’ is the Pali spelling followed
here; the more familiar *Dharma’ is in Sanskrit.) By examining this teaching,
we will be studying the heart of all Buddhist traditions. Of course, these
traditions have interpreted and developed the Buddha’s teaching in strik-
ingly different ways. For example, as we move from Sri Lanka to Tibet to
Japan, the practice of Buddhism varies significantly. A full understanding of
Buddhism would require investigation of these divergences, but they will not
be our concern here. We will restrict ourselves to the teaching of the Buddha
himself as we now know it.

Our aim is to understand and evaluate the Buddha’s teaching. Some may
object that evaluation is not a proper concern of non-Buddhists living in the
West, that this is the prerogative of persons in Buddhist cultures. The Buddha
himself provided an answer to this contention. He offered his teaching to all
human beings, and he invited us all to reflect on what he taught and to learn
from it. The intended audience of his message was not restricted to persons
of a particular culture or tradition. In fact, the Buddha meant to radically chal-
lenge many of the values of his own culture. Moreover, from the northeastern
corner of India where he taught some 2,500 years ago, the Buddha’s teaching
spread to societies such as China and Japan that were substantially different
from his own. We accord the Buddha the highest tribute by accepting his invi-
tation to seriously assess his teaching, not by flatly refusing to do so on the
ground that it is the exclusive possession of another culture. By seeking to
learn from the Buddha, we are not trying to tell others what they should
believe: we are trying to ascertain what we should believe.

Finally, we will endeavor to grasp and appraise the Buddha’s teaching from
a philosophical point of view. That is, we will focus mainly on the philo-
sophical aspects of the teaching, and we will seek to render these intelligible
and to consider their worth by reflecting on them as a philosopher would. We
will bring some characteristic perspectives, concerns, and habits of mind of
philosophy to this teaching in order to illuminate it and examine what may
be learned from it. Though there are several worthwhile avenues by which
persons in the West might engage the teaching of the Buddha, philosophy is
a natural one. Philosophy has played a central role in Western traditions, and
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there is much in the Buddha’s teaching that is philosophical in nature — for
example, his ideas concerning the self, impermanence, and dependent origi-
nation. Moreover, his teaching gave rise to much explicit philosophical
reflection in Asian cultures. Nonetheless, some may object that Western philo-
sophical orientations are not suitable to comprehending and assessing the
Buddha’s teaching. The appropriateness and value of this approach will be
explained at some length in chapters 4 and 5, but several preliminary points
may be made here.

One form of the objection is the claim that, above all else, the Buddha
taught a practice — an ensemble of dispositions, skills, and activities aimed at
achieving ultimate well-being — and it is a distortion of his teaching to distill
a theory from this practice and then consider the theory alone. Indeed, this
would be a mistake. However, the practice taught by the Buddha does have
theoretical dimensions, and there is much to be learned by focusing on these,
so long as we do not lose sight of their practical context. A tradition devel-
oped early on in Buddhism that emphasized its theoretical elements (the
Abhidhamma literature), and there is at least one important branch of Western
philosophy (the Hellenistic tradition) that stressed its practical significance.
This suggests that lines of communication are available by which persons
with a Western philosophical perspective might constructively encounter the
teaching of the Buddha.

Another form of this objection is the assertion that the Buddha taught a
religion and not a philosophy. The first part of this contention presumably
is correct, depending on what we mean by the term ‘religion’. The Buddha
did not believe in God and hence did not regard his teaching as divine
revelation. But in many respects it is appropriate to consider his teaching
a religion — for example, it centrally involves a notion of transcendence.
However, that the Buddha’s teaching is a religion in these respects does not
entail that it is not, or does not include, a philosophy. The terms ‘Christian
philosophy’ or ‘Jewish philosophy’ are not ordinarily considered oxymorons,
and the existence of God is an important part of the theories of many
canonical figures in Western philosophy. Though the purpose of our inquiry
is not primarily comparative, we will see that there are numerous points
of contact between the teaching of the Buddha and Western philosophical
traditions.

A final challenge to a philosophical approach is the claim that the primary
mode of understanding in Western philosophy is reason, whereas for the
Buddha enlightenment is achieved not by reason, but by meditation. This is
the most interesting objection, and it raises a serious issue that will be one
of our principal concerns. Rational thought and discourse have been funda-
mental to much Western philosophy (though not all of it), and Buddhist
meditation has played no role in its traditions. However, both the Buddha
and many Western philosophers held that objective knowledge of reality
and of how to live may be achieved by human beings. The teaching of the
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Buddha challenges the belief, so typical in Western philosophy, that rational
reflection is the main means of attaining this knowledge. The Buddha thought
reason was valuable but insufficient for enlightenment, and he thought medi-
tation was crucial. The meditation techniques he taught were intended to
develop our powers of concentration and, in a special sense, observation. They
were meant to take us beyond ordinary modes of understanding, but not
outside all understanding. The fundamental role of meditation in the Buddha’s
teaching should be seen not as precluding an inquiry into this teaching from
a Western philosophical perspective, but as providing a key issue for consid-
eration in this inquiry. As we seek to make sense of the teaching of the
Buddha, one of our concerns will be to determine if we have something to
learn from meditation. Perhaps the primacy of reason commonly asserted by
Western philosophers is ill-advised.

2 Guidelines for learning from the Buddha

It will help to have some guidelines for comprehending and assessing the
Buddha’s teaching in a philosophical way. These guidelines are not beyond
controversy. We will need to consider one critique from the Buddha himself.
Nonetheless, it is important to begin our inquiry with an awareness of some
of the methodological issues involved in seeking to understand and evaluate
his teaching. These two activities cannot be completely separated: evalua-
tion obviously presupposes understanding, but we cannot fully understand
something without recourse to evaluation. However, we will proceed by
first discussing some principles of interpretation and then turning to some
standards of assessment. In the next section (see pages 11-13), we will recon-
sider these in light of the Buddha’s own pronouncements apropos the
comprehension and evaluation of his teaching.

Objectivity

Our first goal is an accurate and insightful understanding of the Buddha’s
teaching. We should assume neither that a perfectly objective account is
possible nor that any interpretation is as good as another. As we strive
to understand, we are influenced by our own perspective, an ensemble of
outlooks, interests, feelings, and capacities rooted in the particulars of our
historical, social, and personal circumstances. This is inevitable and not
entirely cause for regret. Without some perspective, we could not comprehend
anything — for example, we could not understand without language, and what-
ever languages we know are the products of specific cultures and traditions.
Since each of our perspectives differ in important ways, none of us can expect
a fully objective account. On the other hand, we should not infer from this
that all interpretations are on a par. We need not suppose there is a single
correct interpretation to realize that some accounts may be better than others.
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Even if conflicting interpretations are sometimes equally or incommensurably
good, our goal should be to seek an understanding that is well-founded and
illuminating. One reason for being aware of our own perspective is to ascer-
tain the ways it both enables and hinders us from achieving this goal. Though
we cannot escape our perspective, we can gain some distance from it and
perhaps modify it. This may enable us to overcome some of our limitations
and to understand the Buddha in a more accurate and penetrating way.

Honesty

We should be careful not to presume either that the Buddha’s teaching
must be pretty much the same as what we already believe or that it has to be
radically different from what we think. Both mistakes have been made by
some Western interpreters. For example, if we assume that all religions
are really saying the same thing in the end, we may fail to see the deep
differences between Buddhism and Christianity. Or if we suppose that the
‘Eastern mind’ is essentially different from the ‘Western mind,” and that ‘never
the twain shall meet,” we may miss the fact that the Buddha addressed
concerns of great importance to us. We need to be honest about what he did
and did not say. Our aim should be to carefully determine the differences
and similarities that actually exist between his teaching and our own beliefs.
We may discover that there are real disagreements that must be acknowl-
edged, but we may also find out that there is more common ground than we
suspected.

Translation

The Buddha’s words were first recorded in the ancient language Pdali, and were
later translated into other languages such as Chinese and Tibetan. We will rely
on translations from the Pali canon. We should assume neither that no
adequate translations are possible nor that the translations we have are without
drawbacks. There are fairly accurate translations of most Pali words into
English, but often these are only approximately correct. Nuances of a Pali
word may be lost in its English counterpart, or connotations of the English
word may be inappropriate to the Pali term it translates. For example, the
crucial term ‘dukkha’ is commonly translated as suffering (as it is here),
but this is misleading since ‘dukkha’ has broader implications suggesting
lack of satisfaction, contentment, or fulfillment. We need to be aware of such
limitations. For some central terms, any translation is potentially misleading.
In some cases — especially ‘kamma’ and ‘Nibbdna® (‘karma’ and ‘Nirvana’
in Sanskrit) — we will follow the custom of leaving the words untranslated
and providing a commentary on their meaning. There is a glossary of some
important Pali terms beginning on page 202.
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the Buddha says will be immediately obvious. In fact, he gives reasons for
being suspicious of what we think is obvious. But sooner or later, if we are
to discover something important in the Buddha, his teaching must illuminate
our deepest concerns, values, aspirations, feelings, and the like.

Selectivity

Finally, we need not suppose that we must accept or reject the teaching of the
Buddha as a whole. Perhaps we can learn from some aspects of it, but not
others. Historically, as Buddhism entered different cultures, it developed in
diverse and sometimes conflicting directions. Often the Buddha’s teaching
was integrated into a native tradition in such a way that the teaching modi-
fied the tradition and the tradition also modified what was thought worthwhile
in the teaching. For example, Japanese Zen Buddhism is rooted in the
Buddha’s teaching, but it is a distinctive cultural formation that differs signif-
icantly from many other forms of Buddhism. We should not assume our
situation is any different. Understanding parts of the teaching requires consid-
eration of the whole, but we might discover that some parts are more valuable
to us than others.

3 The guidelines, the Eightfold Path,
and the stream-observer

The guidelines just outlined express principles that 1 believe are reasonable
in light of contemporary Western debates about methodology (discussion of
these issues is often called hermeneutics). It would take us too far afield to
consider recent critiques of these guidelines, but it is pertinent to our inquiry
to ask to what extent they comport with the teaching of the Buddha. He was
much concerned that his teaching be properly understood and evaluated. For
example, just before his death he said to his followers that, if someone attrib-
uted a particular teaching to him, then ‘without approving or disapproving,
his words and expressions should be carefully noted and compared with the
suttas [his discourses] and reviewed in the light of the discipline.” He said
the purported teaching should be considered ‘the word of the Buddha’ if and
only if it conformed to the sutfas and discipline (L 255). With respect to
evaluation, the Buddha encouraged his followers to ‘examine the meaning of
[his] teachings with wisdom’ in order to ‘gain a reflective acceptance of them’
(M 227).

These passages show an awareness of methodological issues, but the
Buddha did not teach anything comparable to the guidelines stated in the last
section. However, there is reason to think he might have accepted, or at least
might not have had reason to reject, many of these guidelines. The passages
just quoted express a concern for objective understanding and reflective eval-
uation that is spelled out in many of the guidelines. Moreover, several of these

11
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principles recommend a middle position between two extremes. This is in the
spirit of a central motif in the Buddha, the idea that his teaching is a middle
way. In addition, the contextual principle that interpretation of a passage may
require reference to the Buddha’s audience has long been a standard precept,
taken to be implicit in his teaching, of ‘Buddhist hermeneutics’ (as it is called
in the West). Of course, there are also some obvious differences. The Buddha
did not have the concern about the influence of cultural and historical loca-
tion on interpretation that is so common nowadays. Moreover, his convictions
about the limitations of language in describing Nibhana may challenge the
extent to which coherence is a viable criterion in this respect. And he did not
suggest that we might be selective in learning from his teaching.

Nonetheless, the central point to make in comparing the guidelines of the
last section and the teaching of the Buddha is this: instead of proposing any
such guidelines, the Buddha taught the Noble Eightfold Path (ariya atthangika
magga) to enlightenment, and he believed that only someone fully enlight-
ened could properly understand and evaluate his teaching. The Eightfold Path
is a long, complex, and difficult regime that is intended to radically transform
us by means of an array of intellectual, moral, and meditative disciplines.
Undertaking the path requires a long-term commitment. We cannot try it out
for a few weeks and quickly see how well it works. For someone new to the
teaching who is wondering if there is something to learn from the Buddha, a
central question is whether there is any reason to make such a commitment
in the first place. This person is not helped by being told that the ultimate
standpoint for understanding and evaluating the teaching is only available to
someone who has followed the Eightfold Path and achieved enlightenment.
A person initially encountering the Buddha’s teaching needs some advance
assurance that there is truth in this teaching if he or she is to go farther. It is
for this person that the guidelines in the last section are important. Following
these guidelines might provide someone with this advance assurance. If it did,
this person would have reason to undertake the Eightfold Path, and the training
of the path may be expected to supersede the guidelines. (An interesting
question, however, is whether the modern perspective expressed in the guide-
lines might give a contemporary follower of the Buddha reason to modify the
Eightfold Path or our interpretation of it.)

The Buddha agreed that some initial assurance was required before begin-
ning the Eightfold Path. He did not propose that people undertake it on blind
faith. There is reason to think he might have been in broad agreement
with many of the guidelines, understood not as a substitute for the Eightfold
Path, but as instruments for determining whether or not to begin it. It will be
convenient to have a label for the person contemplating this. The Buddha clas-
sified persons already on the path according to four levels of achievement
towards full enlightenment. He called the lowest of these the stream-enterer
(sotapanna) — someone who has begun the journey across the river whose
opposite shore represents enlightenment. Since a stream-enterer is someone

12
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Pitakas — came to be known as the Tipitaka (‘ Three baskets’). However, it was
not until later, perhaps the first century BCE, that this teaching was first com-
mitted to written form, and it was much later yet that modifications of this
canon came to an end. There now exist several versions of the Tipitaka in dif-
ferent languages, and while they substantially overlap, they are not identical.

In short, we do not have direct knowledge of the teaching of the Buddha.
Instead, we have a large and diverse body of texts that purport to represent
his teaching, but which are the product of a long period of oral transmission
from memory as well as translation from one language to another. The
distance from the Buddha’s mouth to the texts we now possess is consider-
able (more so than in the case of written accounts of the teaching of Socrates
or Jesus), and there is much room for modification and misunderstanding. To
a limited extent, modern scholarship may inform us when texts are more or
less likely to accurately represent what the Buddha really thought. But there
is little prospect that we will ever know in detail how closely extant texts
correspond to his actual teaching.

However, for our purposes we will follow tradition and consider the
teaching of the Buddha to be the teaching expressed in these texts. We have
no other access to what he said, and these texts probably accurately represent
his instruction on the whole. Moreover, it is the teaching conveyed in the
Tipitaka that has been influential in the world: what we now call Buddhism
is fundamentally rooted in these texts and the various traditions that have
interpreted them. (It should be recognized, though, that some traditions such
as Mahayana Buddhism emphasize later texts, and Ch’an (Zen) Buddhism is
skeptical about the value of texts.)

The main versions of the Tipitaka available today are the Pdli, Chinese, and
Tibetan canons. We will rely on the Pali canon. In overall comparison with
the other two, it is probably older, less interpretive, and closer to the language
of the Buddha (it is not known exactly what language he spoke, but Pali, a
Middle Indo-Aryan language related to Sanskrit, has historical connections
with it). Moreover, unlike the other canons, we have full, and for the most
part readily available, translations into English of the relevant Pali texts. The
Pali canon is the authoritative canon of the Theravada tradition that prevails
in Sri Lanka and parts of Southeast Asia. The purpose is not to side with this
tradition in contrast with other Buddhist traditions, but to employ the texts of
its canon to understand and evaluate the Buddha’s teaching. In an introduc-
tory inquiry, this is the most sensible course. But it is not perfectly neutral.
Though the Theravdda tradition takes the Pali canon to express the original
teaching of the Buddha, it is still the result of a long, interpretive history.

Of the three parts of the Tipitaka, we will focus on the Sutta Pitaka.
The Vinaya Pitaka has great practical significance for Buddhist monastic
communities, but it is comparatively less important for understanding the
philosophical aspects of the Buddha'’s teaching. By contrast, the Abhidhamma
Pitaka contains what in some respects are the most philosophical presentations
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Abhidhamma Pitaka 6, 13-14

Abraham 24

actions: morally wholesome 105, 146;
morally unwholesome 105, 146; see
also kamma and states

aggregates: and craving 128; and First
Noble Truth 120, 122-3; and
mindfulness 190; and Nibbana-after-
death 153—6; and not-self doctrine 34,
65-7, 79-83, 85, 88; and process-self
96—8; and twelvefold formula 132,
138; see also consciousness, feeling,
formation, material form, and
perception

aging: Buddha’s realization of 18, 31-2,
121; and craving 128, 133; as origin
of suffering 25, 31, 119, 121-2,
124-5; in twelvefold formula 85,
131

Ajivikas 20, 87

Alara Kalama 19, 22, 186, 188

Alexander the Great 43

alms 20, 22, 467

Alston, William P. 151

altruism 144

Alzheimer’s disease 95-6

Ananda 5, 13, 15, 22-3, 67, 1667,
170, 174

anger 37, 44, 87-8, 128, 140, 144,
179

Anguitara Nikaya 15

animals 54, 71, 77, 99, 177, 181-2; and
rebirth 53, 105-6, 112, 156, 177

annihilationism 20, 65, 67-8, 129, 153,
162

appreciative joy 139, 143, 146, 191;
see also joy

Aquinas, Thomas 57

arahant 13, 23, 151, 162-4, 174, 184;
after death 136, 1524, defined 22,
during life 86, 136-43, 154, 161,
193; and good life 143-7; and
laypersons 169; philosophical
perplexities 154—6; and women
165-6, 168

Arcesilaus 43

argument, role of 57, 111, 151, 180,
192, 199

Aristotelianism 183

Aristotle 43, 54, 57, 115, 162-3, 177,
1834

asceticism: of bhikkhus and bhikkhunrs
27,163, 179; of Brahmanism 19; of
Buddha 20; and middle way 22, 27,
37-8, 162-3, 171; of samanas 20, 27,
38, 163

ataraxia 45

attachment 128, 147, 174; and
arahant 138, 141, 193; to
Buddha’s teaching 60, 114; to
desires 88, 143; and happiness 25,
37; and meditation 188, 200; and
Nibbana 135-6; and self 73, 82,
91, 96-7, 99-100, 191; source of
suffering 32, 99; see also clinging
and non-attachment

attributes of doing and undergoing
70-1, 80, 92-6

Augustine 40, 54

autonomy 168
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bare particular approach to substance-
self 93-4

being 21, 24-5, 85, 131-2, 138, 149

bhikkhunis 22, 46-7, 163, 165-71, 179,
184, 1806

bhikkhus 22-3, 46-7, 56, 163, 165-71,
179, 184, 186

birth: of Buddha 23-4; and craving 128;
and suffering 31, 119, 121; in
twelvefold formula 85, 127, 131-2

bodhisatta 18

body: and aggregates 80, 123; and
craving 128; desires of 129, 179; and
Kant 100; and meditation 56, 188-91;
and rebirth 104, 107, 109-10; and
self 65, 71, 76, 114, 198; and soul
39, 43, 113-4; see also material
form

brahman 69, 88

Brahmanism 19-20, 166

brahmins 19, 29, 55

breathing, meditation on 189-90, 200

Buddha: date of birth 24; death of, 3-4,
11, 22-3, 47; discovery of suffering
18, 121-2; and integration question
25-7; our knowledge of 1315, 23-4;
life of 17-23; as physician 31, 119;
quest for enlightenment 19-21;
significance of life 4-5, 24-5; as
teacher 17, 21-3

Buddhaghosa, Bhadantacariya 31, 81,
143

Buddha’s teaching: compared with
Hellenistic philosophy 6, 42—6,
50-51, 53-4, 57, 164, 184,
epistemological dimensions of 54-9;
on human nature 29, 44, 50-1, 63,
73-4, 104, 11314, 163, 180;
metaphysical dimensions of 50-4, 76;
as middle way 12, 22, 27, 38, 162-3,
171, 183; non-attachment to 59-60;
as philosophy 5-7, 41-2, 101-2;
practical dimensions 6, 41-8, 59-60,
89, 101-3, 119, 161; as religion 6,
22,41-2,46-8, 51-3, 55-6, 59, 60
(note 1); theoretical dimensions 6, 42,
50-59, 89, 103

burden of proof 192

burning simile 128-9, 132

capacities 33, 37, 70, 82, 94-5, 98

care perspective 168

Carneades 43

caste system 19, 29

causality: as dependent origination 35,
83-7, 130-2; and determinism 86-7,
105; and kamma 30, 105-6, 112; and
process-self 71, 98, 106-8; and
rebirth 107-8, 112; in Second Noble
Truth 32-3, 127; and substance-self
69; see also dependent origination
and twelvefold formula

celibacy 22, 46, 166, 169-70, 178

cessation: and dependent origination 35,
83—4; and Four Noble Truths 21, 31,
36, 119-20, 127, 161; Nibbana as
36, 135-06, 148, 154, 161, 188;
version of twelvefold formula 85-6,
131, 138

Ch’an Buddhism 14, 102, 171-2

change: cause of suffering 123, 133,
198; and happiness 33, 36, 125;
meditation on 190-1:; Nibbdna
beyond 130, 137, 149-51, 153-5; in
persons 22, 334, 64, 69-72, 76,
78-84, 94-100, 106, 152, 199; in
world 29, 32-5, 51, 198; see also
impermanence

Channa 181

character traits 30, 867, 98, 105, 167,
178-9, 181

chariot simile 96-7

charioteer simile 165

Christianity 3, 6, 8, 46, 51-2, 115, 151,
195

Chrysippus 42

Cicero 43

clinging 136, 164, 167, 170-1, 174,
187, 191; and aggregates 31, 120,
122-3; and arahant 1389, 141, 146,
152; to Buddha’s teaching 59—60; and
happiness 25, 36-7, 125; and self
64-5, 99; and suffering 31-2, 120,
122-3; as translation of upadana
128; and twelvefold formula 85, 128,
131-2; see also attachment

coherence, as guideline to assessment
10

Coltrane, John 112
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compassion 37, 44, 141, 144, 171, 173,
177, 197; of arahant 13941, 193;
and Buddha’s teaching 22-3; and
enlightenment 25, 164; as
immeasurable deliverance of mind
139, 191; kamma 111, 167, and self
88, 13940, 143, 168, 174, 199; and
utilitarianism 182-3; as virtue 179,
181

conceit ‘I am’ 65, 82, 85, 88, 97, 139,
152; see also ‘I’

concentration 55, 58, 164, 172;
assessment of 191-6; part of
Eightfold Path 38-9, 161, 175 (note
1), 176, 186-91; see also meditation
and right concentration

concentration-mark 187

Conditioned, the 149-50

conditioning: and dependent origination
35, 83-7, 101, 107; in persons 71-2,
83-7, 89, 149; in world 23, 53, 88-9,
101, 137, 148-50, 153, 156, 191; see
also twelvefold formula

conditions of: craving 128, 132;
existence 79; hindrances 131;
ignorance 131-2; right view 173;
suffering 132

confidence 13, 15, 55-6, 172, 188

Confucius 24

consciousness: as aggregate 34, 65, 67,
79-80, 123, 138, 191; and Nibbdna-
after-death 153, 156; and rebirth
107-8; in twelvefold formula 85,
131-2, 138; unity of 99-100

consistency, importance of 57

contact 85, 128, 131-2

content approach to substance-self
92-3

context, as guideline to comprehension
9

continuity 81-2, 98, 106-8, 146; mental
108; physical 107-8

conventional truth see truth

cosmology 53-4, 101, 105-6, 149, 156,
177, 188

cosmopolitanism, as guideline to
assessment 10

courage 181, 183-4

covetousness 104, 178-9, 188

craving 23, 149, 163-4, 170-1, 174,
and meditation 187, 200; in Second
Noble Truth 32, 127-30, 133-4; in
Third Noble Truth 25, 35-6, 1356,
138-41, 1406; three forms of 128-30;
as translation of tanha 128; in
twelvefold formula 85-6, 131-2;
see also desire

criticism, as guideline to comprehension
9

cruelty 39, 111, 172-3

Dalai Lama 3, 145

Davis, Caroline Franks 151

death: of Buddha 34, 11, 22-3, 47;
and craving 128-30; meditation on
190; and rebirth 104, 107-10; and
self 64-5, 67-8, 100; and suffering
18, 24-5, 31, 36, 44, 119-22, 124-5,
133, 197; and twelvefold formula 85,
131; see also immortality and
Nibbana-after-death

deliverance of mind, immeasurable
138-9, 143, 191

delusion 56; extinguished in arahant
136, 13840, 146, 163; meditation on
190; source of unwholesome actions
104, 179, 187; and stages of
enlightenment 163-4; see also
ignorance

dependent origination: and free will
86-7; importance of 35, 83; and
independent reality 73; and kamma
105; as middle way 162; and process-
self 83-5, 98, 101, 107; and
twelvefold formula 85-6, 131, 162,
173; see also causality and
twelvefold formula

Descartes, René 53, 57, 70-1, 81,
95

desert 105, 111, 142

desire: Aristotle and Buddha on 183-4;
attachment to 25, 32, 141, 173, 198;
and craving 128-30; elimination of
36-7, 139, 141; as formation 80;
and happiness 32, 35-7, 133-4, 140,
146-7; non-attachment to 25, 37,
141-3, 174, 199; paradox of 174,
sensual 39, 163, 173-4, 190; sexual

218



INDEX

129, 162, 170, 178; and suffering
32-3, 35, 44, 88, 133-4, 140; see
also craving

determinism 86-7, 105

Dhamma 56, 58, 162, 164-5, 181;
definition of 5; and dependent
origination 35, 107; difficult to grasp
21; and impermanence 124; and
kamma 104; and laypersons 169; as
middle way 162; and Nibbana 135,
148, raft, similar to 59; reasons for
teaching 22, 177; as refuge 23, 47;
and right view 119, 173; unattainable
by mere reasoning 21, 57; and
women 166—7

Dhammapada 15, 68

Dharma see Dhamma

dialogues, Socratic 57

Digha Nikdya 15, 20

Diogenes Laertius 43

disenchantment: with aggregates 79; of
arahant 138-9; and Nibbdna 135,
161

dispassion: of arahant 138-9, 141,
144-5; and Nibbana 135, 161

distinctness: absence of among process-
selves 37, 71-2, 84, 89, 116, 143-4,
180, 199; appearance of 96-9, 101;
and attachment 37, 88, 143; of
Kantian will 182; and suffering 88,
140; of substance-selves 33-4, 69-71,
92-6, 107, 144-5, 198

doubt 23, 55, 111, 150; as fetter 56,
163; as hindrance 131, 188, 190; see
also uncertainty

Ducasse, C.J. 51

dukkha, translation of 8, 31-2, 120-1;
see also suffering

Ecclesiastes 125

ego 77, 167-8

egoism 183

Eightfold Path: concentration part 58,
164, 186-91; effort required in 86-7,
174; and faith 55-6; as Fourth Noble
Truth 38-9, 161; and guidelines 12;
and laypersons 27, 169-71; as middle
way 27, 38, 162-3; outcome of 25,
124; and reason 56-7; reasons for

undertaking 12, 56, 120, 135, 137,
155, 183; and religious practice 47-8;
three parts of 38-9, 161, 175 (note
1), 200; virtue part 176—8; wisdom
part 172-4; see also right action,
right concentration, right effort, right
intention, right livelihood, right
mindfulness, right speech, and right
view

emotions 39, 44, 47, 58, 164, 1834,
in arahant 139-41, 143—-4; and
self 70—1, 73, 76, 198; see also
feelings

empathy, as guideline to comprehension
9

empiricism 34, 111

emptiness 66, 82-3

enlightenment: of Buddha 21, 55-6;
Buddha’s quest for 19-21; our
capacity for 29, 133; Eightfold Path
to, 12, 38-9, 200; experience of 137,
151; and faith 55-6; and knowledge
29, 139; and laypersons 26—7, 168,
172; and meditation 7, 191; and
morality 176, 181; and Nibbana 30;
outcome of 25; progress to 163-4,
172; and reason 7, 57; and Sangha
26, 168; and selflessness 139; and
wholesome states 1867

Epictetus 42

Epicureanism 42-5, 51

Epicurus 42-3, 46

epistemology see Buddha’s teaching
and knowledge

equality 29, 113, 144-5, 166, 184

equanimity 139, 188, 191

eternalism 20, 65, 67-8, 129, 153,
162

ethics see morality

eudaimonia 43-5, 53, 183; see also
happiness

cudaimonism 1834

existence: conditions of 79; craving
129-30, middle path concerning 162;
planes of 53-4, 105-6

existentialism 54

expectations, in meditation 1945

experience, religious 151, 195-6

extermination, craving 129-30
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