Early Buddhism – Lecture 7

This is my personal note on lecture by Emeritus Professor Karunadasa on Fundamental Doctrine of Early Buddhism. Early Buddhism is Module I of the Diploma Course in Buddhist Studies conducted at the Buddhist Library by the Graduate School of Buddhist Studies (Singapore). For other lesson updates please go to:  www.geocities.com/lee_mengkai/
Ethics – Theory and Practice of Moral Life – Part II

Practice of Moral Life

Last week we went through the theory of moral life. In this lesson we will discuss more detail on the Practice of Moral Life. For this topic on the practice of moral life, we will refer to the Noble Eightfold Path and Professor Karunadasa highly recommends you to read the book by Venerable Bhikkhu Bodhi. To him this is the best account and description on the Noble Eightfold Path. 

There are some mistaken views about the Noble Eightfold Path, they think that it is meant only to attain Nibbāna. Certainly not. It is certainly not only to attain Nibbāna. It is also to obtain happiness in this lifetime. Whether we are laymen or monks, we can obtain happiness or benefit by following the Noble Eightfold Path. In fact it has three purposes:

1) Dittha-dhamma-sukha = happiness in this very life.

2) Samparaya-hito = welfare in the next birth or life to come.
3) Nibbāna-gamihi patipada = path leading to the realization of Nibbāna.

Then there is another mistaken view – which it is only for Buddhist monks. Certainly not. It is for everyone. Meant for both monks and laypeople. The Noble Eightfold Path is meant for everyone, whether we are leading a lay life or not, because this is the ONLY path. Actually laypeople is taken into account, when the Buddha in describing the Right Livelihood in the Noble Eightfold Path. He said that we must refrain from five types of trade. Certainly trades to refrain from weaponry or poison are not meant for monks, as they do not engage in such activities but possible for laypeople. So to lead a good life, the Noble Eightfold path is necessary in thoughts, words and deeds. It is very necessary. The followers of the Buddha are four fold:

1) Bhikkhu = monk.

2) Bhikkhuni = nuns.

3) Upāsaka = lay male disciple

4) Upāsakā = lay female disciple.

In early Buddhism, the four fold followers are refer as Sangha, not only monks and nuns. So actually we are part of the Sangha. However now in modern technical sense, the term Sangha only indicates monks and nuns. But the Noble Eightfold Path is for all these people.

Briefly lets go through the Noble Eightfold Path:

1) Sammā Ditthi = Right View. The Noble Eightfold Path begins with Right View. Correct view is necessary to follow the correct path. Right view must precede right practice. If practice is not preceded with right view, then the practice may be wrong. Therefore the first factor draws us to a psychological basis. It provides us with a psychological direction. The correct way of life must be preceded by correct view of life. However even the right view must not be dogmatically attached. All views from the Buddhist point of view are only guidelines. The Buddha does not endorsed dogmatic attachment, even if it is the right view. Buddha said, of all things the most dangerous is the wrong view and the most salutary is the right view. All dangerous acts are due to wrong view and all good acts are due to right view. Wrong view is more dangerous than all weapons of mass destruction because a person with wrong view can use weapon of mass destruction wrongly. So Buddha said, “I do not see anything more dangerous than wrong view and I do not see anything more salutary than the right view.” But still even the right view must not be dogmatically attached to, they are only guidelines for actions. So that is why the Buddha himself said even this very doctrine (the Noble Eigthfold Path) should be understood as a path. It has instrumental value. View is only a means not a goal itself.

2) Sammā Sañkappa = Right Intention. This draws our attention to our right intentional aspect. Draws proper attention to our ideological aspect. Attainment of right motivation. The right view must lead to proper motivation. 
3) Sammā Vāccā = Right Speech – refrain from 4 kinds of wrong speech:

a) Musāvāda = lying or uttering falsehood

b) Pisunā-vācca = slandering or speech that leads to disunity and division among people.

c) Pharusā-vācca = harsh speech

d) Samphappalāpa = useless or frivolous talk

In the five precepts only musāvāda is taken into consideration, the other three are not in the five precepts. This is because the five precepts represent only the most elementary and it is not the most exhaustive. So when it comes to right speech in the five precepts attention is given only tomusāvada because it is the most dangerous. All the above four are arrange in order of ascending difficulty. The most difficult to refrain is samphappalāpa and the easiest to refrain is musāvāda. 

When you come to speech, the Buddha said you must not utter even true things if it is harmful. That is very important.  Sometime you may say, let say things, which are true, but when you utter them, they may do much damage to others. Therefore don’t think what is true is always correct to utter. And Buddha himself said he would never utter anything even if it were true, if it is harmful to others. He takes into consideration three things:

A) Always it must be true.

B) It must be beneficial to others even if it is unpleasant for others to hear.

C) It must be in proper time = kālaññū. If proper time is not taken into consideration then the message will be lost.

4) Sammā Kammanta = Right Action.

5) Sammā Ājīva = Right Livelihood.

6) Sammā Vāyāma = Right Effort.

7) Sammā Sati = Right Mindfulness.

8) Sammā Samādhi = Right Concentration.

Sammā Vāccā, Sammā Kammanta and Sammā Ājīva are refer to as Sīla. Restraining physical and vocal acts.

The Sammā Vāyāma, Sammā Sati and Sammā Samādhi are higher levels and are mental states. Professor Karunadasa will not discuss these in details and ask us to refer to Ven Bhikkuni Bodhi’s book.

The results of following the Noble Eightfold Path properly, you will come to possess two more factors:

Sammā ñanā = Right Knowledge

Sammā vimuthi = Right Emancipation = freedom from all suffering

So when you practise the Nobel Eight fold Path at the highest level you come to possess two more factors - Right Knowledge and Right Emancipation. When you have these 10 then you will attain Nibbāna. Therefore an Arahant is describe as one who possesses these 10 qualities. The Noble Eightfold Path should not be understood in the literal sense, as a road that is useless when you come to the end of your journey. This is not like that. It is important to internalize the path. You must become the path because the Noble Eightfold Path contains some eight moral qualities. So you absorb it and you internalized the path. You must become the path. This path is part of Nibbāna. Because the Arahant has 10 qualities, out of which eight belong to the Nobel Eightfold Path. So this path is part of the goal. 

Because of time constraint and there are two more topics to cover, Professor Karunadasa has to stop here and he urge us to read the recommended book on the Noble Eightfold Path by Venerable Bhikkhu Bodhi for a more detailed account.

-----------------------------------------------The End of Ethics---------------------------------------------------

Buddhist Analysis of the Mind

Buddhist analysis of the mind in modern term is called Buddhist psychology. Rather than using Buddhist psychology it is better to call it, Buddhist analysis of the mind. It is the Buddhist teachings related to mind or the nature of the mind. Actually in a way the whole of Buddhism is psychological. All Buddhist teachings involve some psychology. Because the whole of Buddhism is concern with experience. Samsara is conditioned experience. The kind of experience we had is all the time conditioned. That is why we suffered because it is conditioned experience. So Buddhism is solely concern with the analysis of conditioned experience.  In other word all Buddhist teachings is related to psychology or the nature of our experience. 

In the Buddhist Sutta we get a lot of materials related to the analysis of the mind or related to the nature of the mind. What is the reason for Buddhist’s preoccupation with mind? Why is Buddhist so preoccupied with the mind or analysis of the mind? Why is Buddhism so concern with the nature of the mind? What is the relevant of mind or analysis of mind to Buddhism as a religion? 

In the book by Venerable Narapontika on Meditation, Professor Karunadasa found some good observations in it. The reason is the ultimate goal of Buddhism is to liberate the mind. That is called Nibbāna. 

1) Liberate the mind – When you say to liberate your mind is to have a mind under your control. We suffer because we are under the control of our mind. If you have a mind under proper control then you are free. In samsara all the time we are under the control of our mind. We are being control by our own mind. If you can bring your mind under control then that is the final goal. So the ultimate goal is to liberate the mind. 

2) Develop the mind - In order to liberate the mind it is necessary to develop the mind.

3) Must know the mind – before we can develop the mind, we must know the nature of the mind, otherwise how to liberate it. 

So this is the relevance of psychology or the analysis of the mind to Buddhism as a religion. So if Buddhism is preoccupied with psychology is because the knowledge of the nature of mind is necessary to develop and to liberate it. 

In the Buddhist analysis of the mind, the important factors related to the nature of mind, there are three things, which you must remember:

1) annatra paccaya natthi viññanassa sambhavo = apart from conditions, there is no arising of consciousness. This is a very important statement. This is the very foundation of Buddhist psychology. What is called consciousness is not something as an independent entity but is a relationship between two phenomena. Consciousness involves the participation of the sense organ as well as the sense object. We have six kinds of consciousness. We have eye-consciousness, ear-consciousness, nose-consciousness, tongue-consciousness, body-consciousness and mind-consciousness. These six kinds of consciousness are due to six kinds of sense organ. There are six sense organs and six sense data and six kinds of sense consciousness. So then from the Buddhist point of view, there is no independent entity called consciousness. It has to be brought about by conditions. 

2) Consciousness has no independent existence = consciousness always exists in conjunction with the other four aggregates. In the analysis of the five aggregates, what is called the consciousness can never exist apart from the other four aggregates. It must always exist in conjunction with the other four aggregates. So consciousness can never exist in isolation from the other four. So consciousness has no independent origination, it has no independent existence. It can be brought about by conditions and once it has been brought about by conditions it must exist in conjunction with the other four aggregates. It cannot exist in isolation.
3) Consciousness is dependent on nāma-rūpa = Nāma–rūpa is then dependent on consciousness. Reciprocal causation and reciprocal conditionality. They are mutually dependent. This is also very important. Actually this refers to the second principle we mentioned earlier. If you analyze this, you find that it is the second principle, because nāma-rūpa and consciousness refers to the five aggregates. This is an important linkage. Nāma can never be translated. Nāma means the five mental factors and nāma-rupa must never be translated as mind and matter as found in most modern Buddhist books. Nāma-rūpa in the early Buddhist point of view does not mean mind and matter. If it is mind and matter then you are your own consciousness. If you say mind and matter then you can expose the definition of human personality because man consists of mental and physical factor. If you say nāma-rūpa is mind and matter then mind must include consciousness as well. But consciousness is not part of nāma. If it is part of nāma then why should we describe it separately? Consciousness dependent on nāma-rūpa and ŋāma-rūpa dependent on consciousness. That very  statement shows consciousness is not part of nāma. This is very important to remember. This is from the early Buddhist point of view. But from the Abhidhamma point of view there is a meaning in saying nāma-rūpa is mind and matter. But not from the point of view of early Sutta. Therefore the modern habits of translating nāma-rūpa as mind and matter is very misleading. To make human personality complete, nāma-rūpa must be combined with consciousness. They are three. Nāma-rūpa alone does not provide us with the resource for the definition of human personality. To nāma-rūpa we must add consciousness as well, viññana.  The Buddha himself said by nāma he means five mental factors: These are mental factors not consciousness. There are factors, which arises together with consciousness. Nāma means five mental factors that necessarily and invariably arise together with consciousness. Consciousness can never arise without these five factors and these five factors can never arise without consciousness. So this shows that consciousness is not an independent entity because it is dependent on nāma-rūpa. And nāma-rūpa is also not an independent entity because it is dependent on consciousness. So rūpa here means organic matter, the five physical sense organs. So that is to say mind and matter are interdependent.  Buddhism does not reduce mind to matter or matter to mind. They are interdependent. If you reduce matter to mind, that is idealism, you recognize the reality of the mind. If you reduce mind to matter that is materialism, you recognize the reality of matter. Buddhism avoids both, idealism and materialism, and explains the interconnection of mind and matter on the principle of both.
The Five mental factors of nāma
1) Phassa = sensory contact.- 6 kinds of sensory contact because we have 6 sense organs

2) Vedanā = feeling.- pleasant, unpleasant or neutral

3) Saññā = perception.

4) Cetanā = volition or cognition or motivation (more dynamic aspect)

5) Manasikara = averting attention to the object.

So actually consciousness can never arise without these five. Because for consciousness to arise, there have to be sensory contact. Whenever there is sensory contact there is vedanā; and whenever there is vedanā there is saññā; whenever there is saññā there is cetanā.

In the five aggregates, vedanā is under vedanā Khandha, saññā as saññā khandha.

Why is phassa or sensory contact not mentioned in the five aggregates? Because phassa is not an independent item. Phassa is an expression for the union or coordination of the sense organ, sense object and consciousness. When my eye comes into contact with an eye object, there is the eye, there is the eye object and eye-consciousness. The word that expresses the union between these three is contact. So contact is not a separate entity as such. It is a name given for the union of these three factors -  the sense organ, the sense object and the sense consciousness. 

So actually, from the early Buddhist point of view, you cannot consider phassa as a separate entity, although in the Abhidhamma it is a separated out. Actually according to one school of Buddhist thought, the Saukanika, who rejected the Abhidhamma, and who accepted only the authority of the sutta, they always maintained that there is no separate entity called vedanā. Because it is an expression given to the coordination or union between these factors. They are true and more faithful to the text. That is why you don’t get phassa here. Then cetanā can be subsume under sankhāra. Then manasikara is also not a separate entity, mind-averting attention. When the mind is averting attention to the sense object it is called manasikara. It is not a separate entity as such. That is why they are not mentioned. 

For Buddhist Psychology, Professor Karunada recommends you to read the book on “Dynamic Psychology of Buddhism” by Johansson.

Although Buddhism does not recognize a soul entity or a self-entity within us but still Buddhism recognizes the potential of the mind. You can elevate the mind to the highest level of mental health. Even modern psychology does not recognize such achievement. Buddhism rejects the existence of something permanent within mind. Then we might say mind is something weak. No, it is powerful. The moment you reject the soul theory then only can you understand the powerful nature of the mind or the potential of the mind. 

Then another factor we will discuss in the Buddhist analysis of the mind is the early Buddhist Theory of Perception, which is part of psychology.

Early Buddhist Theory of Perception

Abhidhamma is a completely different conceptual model from the early Buddhist Theory of Perception. Abhidhamma deals with things like Citta and Cetasika. Citta is consciousness and cetasika is mental factors. We must not confuse the early Buddhist psychology with Abhidhamma psychology. They are two different conceptual model and we must keep them apart. 

What is perception? How we perceive things? We perceive in six different ways. We have six sense organs, so we perceive through our six sense organs. 

Early Buddhist Theory of Perception rejects the view that, when our eyes come into contact with a visible object we immediately see it. Buddhism does not agree with that. From the early Buddhist point of view, in order for us to perceive a thing, there must be a stream of consciousness. A stream of mental phenomena. We really perceive only at the end of this stream of mental phenomena. A process of mental phenomena. By stream we mean a process. At the very beginning what you get is bare sensation. You see the thing properly at the end of the process. It happens almost instantaneously but yet it involves a process of mental phenomena. We don’t see things immediately as a result of our sense organ coming into contact with the respective sense object. Every time we perceive something, it involves a stream of mental phenomena. It is at the end of the process then we really perceive the phenomena.

We must not confuse the Abhidhamma Theory of Perception with the Early Buddhist Theory of Perception. This is not based on the Theory of Moment like the one we find in the Abhidhamma. That is why we must keep this apart from the Abhidhamma Theory of Perception. 

Please read the Book on “Concept and Reality in Early Buddhist Thought” by Bhikkhu  Nanananda. 

The process of mental phenomena:

1) Cakkuṃ ca paticca rupe ca uppajjati cakkhu-viññānaṃ = first stage = because of eye, because of what is visible, there arises visual consciousness. Because of the visual organ, because of the visual object, there arises the visual consciousness. This is the beginning of the first stage or the beginning of the process. But here although we called visual consciousness, this consciousness does not give us full knowledge. It provides us with elementary form of knowledge. This is not complete consciousness, but some kind of bare awareness or bare sensation. It does not provide us with full knowledge. The commentators said dassana-matta = mere seeing, not proper seeing. The indistinct mass of color, not a correct imaging of the thing. This is the most elementary form of knowledge. It does not provide us with a complete perception of the object that impinges on the eye. 
2) Tinnaṃ sangati phasso = second stage = The union of the three is sensory contact. Union means coordination or relationships. The union of sense organ, sense object and the resulting consciousness. Sensory contact is not a separate mental entity but an expression for the union of the three. This should show us that sensory contact is not a separate mental entity. It is an expression given for the union of the three phenomena – the eye, the visible and the eye-consciousness. The union of the three or the coordination of the three or the relations between the three is what we called sensory contact. 
3) Phasso-paccayā vedanā = third stage = depending on sensory contact, there arises feeling. Conditioned by sensory contact, there arises feeling. Dependent on sensory contact, there arises feeling. 
4) Yaṃ vedeti, taṃ samjānāti – fourth stage = what one feels, that one perceives. In other words there is saññā (perception). So from vedanā we come to saññā, that is from feeling we come to perception. As the process continues, the object comes to be better and better. The original object that has impinges on our sense organ, now you come to or you recognize it or you perceive it better and better. You begin with bare sensation and gradually move to a stage where you get full perception. 
5) Yaṃ saṃjānati, taṃ vitakketi = Fifth stage = what one perceives, that one reason about = what one perceives, that one investigates. 
6) Yaṃ vitakketi, taṃ papanceti = what one investigates, that one conceptual proliferation. Conceptual proliferation is a very important term in Buddhist psychology. 
7) What one proliferates conceptually, due to that, concepts characterized by the prolific tendency assail him in regard to visible data cognizable by the eye, belonging to the past, the future and the present. (Madhupindika Suttanta, Majjhima Nikāya). This means to say, after this stage you are reminded of similar experiences in the past and the present and they assail you and order you and you become a victim to your own conceptual proliferation. You are reminded of the past. This is the final stage. At this stage you are reminded of a few experiences, what you have been in your own life in the past, what you hope to see in the future. You yearn for that, you long for that. And because of the longing and yearning, you are assail by it. You become a victim of your own prolific tendency. Although you are the author of this conceptual proliferation, you become a victim to your own conceptual proliferation. That is how you begin to suffer. 

Stages of mental phenomena
1) Viññāna = consciousness arises when one particular sense organ come into contact with the respective sense object. 

2) Phassa = sensory contact = union or coordination of the three – sense organ, sense object and sense consciousness. It is not a separate entity as such but another expression for the coordination or the union or correlation between the three phenomena. 

3) Vedanā = affective dimension = because whatever we perceive leaves us with a affective feeling = feeling of pleasant, unpleasant and neutral feeling.

4) Saññā = perception = actually viññāna and saññā both refer to full level of knowledge. The first is more elementary and the second is more complex level of knowledge. Saññā which comes after viññāna is more complex. The first one is more elementary or rudimentary, it does not give us proper knowledge but some kind of bare sensation. Saññā gives us better knowledge.
5) Vitakka = investigation = initial application. Vicāra is a more complex level of investigation or sustained application. These two are called vacī-sankhāra because they are vocal sankhāra. They are called vocal sankhāra because whenever we utter something, all of our utterance are preceded or conditioned by these two. Some kind of sub vocal speech. It arrives before the arrival of actual speech. Therefore sankhāra, because they are conditioned factors, without vitakka and vicāra we cannot utter anything. These two must prepare all of our utterances. Sankhāra means that which is fabricated or is constructed. So they are constructive forces. Vitakka and Vicāra are two constructive forces and it is due to these two constructive forces that we are able to utter something. At this level, you find the involvement of the speech, at least sub vocally. We are dealing with the process of perception, at the level of vitakka, it means at this level our sub vocal forces are involve now. The intervention of language. The participation of language. Although we do not utter a word, still we think in terms of language. Participation of language in our thinking process. So vitakka is very important. So that means to say, you start giving label. Words such as one, two, three, and this is blue, this is red, this is white, in this way, you give labels. This is the stage where you mentally assign label to what you perceive. So the moment you assign a label to what you perceive, you make it a concept. All of our concepts like the table, the chair, the painting and so on. So this is the formative stage of our concepts. At this level, because of the participation of language in some subtle form we tend to assign a label to what we perceive. Then with the assignment of a label, it gets crystallized into a concept. This is called conceptual proliferation. 

6) Papance = final stage = extension of concepts. Conceptual proliferation means you create a number of concepts. This are not precepts, there are concepts. What began as a precept, now end as a concept. The whole process began as a precept, but gradually the precept becomes a concept. The moment it becomes a concept, it becomes something permanent. It crystallized into something permanent. I see a better color, it is something fleeting. Then I have all these table, chair, and so on, all these are labels and concepts. So we consider these concepts and labels as really indicating as something acuity. We have the concept of a table, we think there is a permanent entity called table. But on further analysis you see there is nothing called table, it is a continuous process called material phenomena. It is our mind that creates all these concepts. Upon the fleeting phenomena we impose concepts and we make them into entity with some kind of relative duration or relative permanent. So our idea of a word of relative duration or relative permanent or a world occupied with relative permanent things are all conceptual proliferation. So that is the final decision. Once you come to this stage, you become a victim of you own conceptual proliferation. Why? Because at this stage, you are reminded of similar experiences of the past and similar experiences which you yearn for the future. You become object of your own conceptual proliferation

The process began by way of Dependent Origination. Because of the eye, the eye object, there arises the eye consciousness. Then later somewhere in the middle, you take over the process. You take charge of the process. You create the process. Why? What began as impersonal process of Dependent Origination, you take charge of the process and you convert the process to the way you want it to be. At this final stage you become a victim of your own conceptual proliferation. 

So this early Buddhist Theory of Perception explained to us, not only how we perceive things but also how we become slaves to our own conceptual proliferation. For more details, please read the Book on “Concept and Reality in Early Buddhist Thought” by Bhikkhu  Nanananda. And if you want the original, then you read “Madhupindika Suttanta in the Majjhiamnikāya.”

These are the six stages of the Theory of Perception. And according to early Buddhist Theory of Perception, it began with viññāna and culminates in papance.

This Theory of Perception is also important in another aspect. This also shows the emergence of the “I” notion. This also gives us an indication as to how the “I” notion emerges. The “I” notion is a fictitious notion, which has no corresponding objective truth although we use it all the time. The word: “I”. On the Buddhist point of view it has no objective reality. It is a fabrication on our part. It is a construction on our part. It is something, which is superimposed onto something that arises as a process of Dependent Origination. You consider the impersonal process as a personal process. 

Actually the “I” notion is something latent within us. It is a latent tendency. It is always there. In a newly born baby, I don’t think he has the “I” notion. But there is a tendency on his part to develop the “I” notion eventually. It comes. It is not the result of reflection or philosophizes. It automatically comes due to latent tendency, deep within the subterranean recesses of our mind, which we are not aware that they are there. But they are recollection and conditioned. Layers and layers of subterranean latent tendency are there, although we are not aware of this, but they have an impact on our psychology. So they are latent and from the Buddhist point of view this should be rebirth. Modern psychology is unable to explain this, unless we accept the rebirth dimension. Only when we have the rebirth dimension then we can understand the present of this latent tendency. They are latent and will automatically emerge. So this latent “I” notion emerges at the level of Vedanā.  At the level of feeling, you get the “I feel”. It is the “I” who feel. You get the notion ”I”. So here the “I” notion emerges at the level of vedanā and it get more and more crystallize and get fully establish at the level of papance. What is latent emerges at the level of feeling, and later after that it get more and more crystallize, further and further established and at the final stage it get fully established as the “I” notion. So then with the emergence of the “I” notion, you fabricate the process. There is the “I’ and the person who perceive and what is perceive. There is a perceiver besides what is being perceived. The intrusion of the perceiver. The “I” notion. 

This “I” notion manifest in three ways:

1) This is mine = etam mama – due to tanha (craving), a desire to possess by declaring ownership. Directing the thoughts to the five aggregates. 

2) This I am = eso hamasami – due to māna (conceit), a desire to identify oneself with the five aggregates and separate oneself from the rest of the crowd. 

3) This is myself = eso me attā – due to diṭṭhi (wrong view), because of avijjā (delusion)

Now we are directing this three identifications to the five aggregates. This is the five aggregates that you identify as:  this is mine, this I am and this is myself. Because the “I’ notion cannot exist in a vacuum. It must have some concrete basis. So the concrete basis is provided by the five aggregates. It is the five aggregates in relation to which you direct these three kinds of thoughts – this is mine, this I am and this is myself. When you say, “this is mine” it is due to feeling. When you say, “this I am” this is due to conceit, māna. The first stage is due to craving and the second one is due to conceit. The third one, “this is myself” is due to wrong view or wrong belief. So this is more intellectual when you say “this is myself’ in the threefold identification. 

Another way of expressing the threefold identification

1) Mamatta = This is mine – declare ownership of the five aggregates, conditioned by craving.

2) Asminmana = This I am – self-identification, due to conceit, from the root of mine to measure. You are measuring in relation to others. Self-measurement. I am better than him. Even if you say I am lower than him is also a form of self-measurement or self-comparison. It can be inferiority complex, superiority complex and according to Buddhism it can even be egolity complex. I am similar to him, I am inferior to him and I am superior to him. Three kinds of complex according to Buddhism. All these are self-measurement.

3) Sakkaya-Ditthi = This is myself = personality view = own being view – I have my own view. So this personality view manifest in twenty ways by relating to each of the five aggregate in four ways: 

i) Material form is self 

ii) Self has material form 

iii) Material form is in self 

iv) Self is in material form

​​​​​​​​​​​​​​​​​​​​​​​​​​------------------------------------The End of Buddhist Analysis of the Mind----------------------------------------

The Unanswered Questions

According to Buddhism there are Four Kinds of Questions

What the four kinds of questions?

1) Ekamsa-Vyakaraniya = a question to which a categorical answer should be given. If you say “are all conditioned things impermanent?” Answer is yes, all conditioned things are impermanent. That is a categorical answer. So answers can be negative or it can be categorical or it can be affirmative or negative. Then Ekamsavāda is the categorical reply to a categorical question. This is a categorical statement or an unconditioned statement or a categorical answer, either in affirmative or negative. Either you affirm or you negate, in either way the answer is categorical.
All important considerations and questions can be brought under these four headings. They are very exhaustive analysis. 

2) Vibhajja = a question to which a qualified or an analytical answer should be given. This is just the opposite of category, you qualified the answer. It is a conditional statement. For example, “Are all Dhamma impermanent?” Answer: “No, the conditioned Dhamma are impermanent and the unconditioned Dhamma are not impermanent”. You qualified the answer. 
3) Patipuccha = a question to which an answer should be given after raising a counter question, in order to clarify the meaning of the original question. Sometime a question is not very well stated. So you have to give a counter question to ask what you mean. One day the Buddha was asked by a Brahmin whether is the soul and consciousness identical? Then before the Buddha answer the question, he asked what do you mean by soul? What do you take to be the soul? That is a counter question. Because first you have to clarify what do you mean by soul before he answer. So there is many questions we encounter in our daily lives without the need to raise a counter question in order to clarify the original question.
From the Buddhist point of view, the most important one is the last one.

4) Thapaniya = a question which should be set aside. It should not be answered. You must not answer such question. A question to which no answer should be given. A question to which it should be set aside. So when a question is set aside, it is called avyakata. Avyakata means not determined, not answered. If you raise the question to which I do not give the answer, then your question remain undetermined or avyakata. When you don’t give any answer means you are not saying it true or false. You are simply not defining it or not determining it. When the question is set aside that does not mean that we say the question is wrong or right. If you say wrong or right, then it is not setting aside, it is the answer. When you set aside the question, you don’t say anything about it. These are not unanswerable questions but unanswered questions. If you say a question is unanswerable, then you are implying that this question can be answered but they cannot be answered for certain reasons. But from the Buddhist point of view, all these questions are meaningless questions. A Buddhist scholar translates avyākata not as unanswered question or undetermined question but as unanswerable question. In Buddhism there is no category of unanswerable question. It must be clearly bored in mind that when Buddha said certain questions are undetermined, avyakata. Avyakata means unanswered, not unanswerable. Avyakata in Pali is in past participle and it means “that which has not been determined or that which has not been answered.” Unanswered, where can you determined. Why? Which means to say, Buddha does not answer this question. Or it is a question that transcends language or logic or it is a mysterious question. You are giving unnecessary respectability to the question. 
In Hinduism, because of the influence of Buddhism, they also have three of the above four questions (except the second). But in the Hindu book they understand avyakata not as unanswered question but as unanswerable question. The moment you say unanswerable it can lead to many problems. 

1) The Buddha did not know the answer.

2) The Buddha knew the answer but it could not be explained through the use of language because it transcends language and logic or something metaphysical or mysterious. So best way is to observe Noble silent. So then you are investigating this question with a mystic aural. You are mystified by the question.  From the Buddhist point of view, all these questions are silly. All these undetermined questions are meaningless. That is why they are left unanswered. 

There are ten unanswered questions or undetermined questions.

1) Is the world eternal?                                           ) Nature of the world

2) Is the world not eternal?                                     )

3) Is the world finite?                                               )

4) Is the world infinite?                                            )

5) Are the soul and body identical?                   )  Nature of human existence

6) Are the soul and body different?                   )

7) Does the Tathāgāta exist after death?                      )  Postmortem status of Tathāgāta

8) Does the Tathāgāta not exist after death?                )

9) Does the Tathāgāta exist and not exist?                   )

10) Does the Tathāgāta neither exists nor not exists?    )

The first four relate to the nature of the world or nature of the cosmos or the world in which we reside. Because those are the natural questions. The world in which we have all beings. Is this world eternal or not eternal or finite or infinite? When you say eternal or not eternal that is in terms of time. The first two questions are in terms of time. In other word, is the world eternal or not eternal is in terms of time.  

The third and fourth questions are in terms of space. Is the world finite or infinite is in terms of space. So these first four are very natural questions. They relate to the nature of the world in which we have our existence. 

The Pali word for soul is jīva. For the fifth question, the school of thought that says the soul and body are identical is ucchevdavada or materialism. For the sixth question, the school of thought that say, the soul and body are different is sassatavada or spiritualism.  These two questions relate to the nature of the human existence because these questions have a physical principal and a spiritual principal. Are they identical or different?

Then the last four questions relate to the post-mortem condition or status of the Tathāgāta. What happen to the Tathāgāta after death? Does the Tathāgāta exist after death; Does the Tathāgāta not exist after death; Does the Tathāgāta exist and not exist; Does the Tathāgāta neither exists nor not exists? These four questions are raised not by Buddhists but they are raised by non-Buddhists. So you asked Buddhist the meaning of it or logic about it. Some scholars tried to say the logic of these four questions are irrelevant. Because these ten questions were there before the birth of Buddhism. They are not the creation on the part of Buddhism, but they are there before the rise of Buddhism. Actually these ten questions is a questionnaire on metaphysics, which is circulated for schools. Each school is expected to give their answers to these ten questions. A questionnaire on metaphysics, which each school of thought was expected to provide the answers. This questionnaire was referred to the Buddha himself and when these ten questions were referred to the Buddha, what was the answer? He left them unanswered. He left them undetermined. Therefore these ten questions are called avyakata. Avyakata means not determined or not answered. 

Why was the Buddha silent on these questions?

You must be careful as in many modern books, you find many theories by modern scholars, some say Buddha did not answered these questions was because he did not know the answer. They are skeptics.

Views by modern scholars on unanswered questions 

1) Scepticism = you don’t know the answer or you are not sure of the answer that is why you are silent. You postpone or suspend the judgment. This means that if the Buddha did not answer the question, he did not know the answer. This is the view held by one of the earliest critique of Buddhism called A.B. Keith. His style is very derogatory and he is anti-Buddhist. Another Western scholar wrote about him and said he is a disgrace to Western science as his writings are clearly anti-Buddhist. 

2) Pragmatism = Buddha knew the answer but there is no immediate relevance to practice of the Dhamma. Buddha knew the answer but for practical reason he withheld the answer. So this second attempt is to understand the Buddha’s silent in the light of pragmatism. Pragmatism means because of practical reasons and not that the Buddha did not know the answer. He knew the answer. For example Buddha took some leaves from the floor and said, “What I have taught so far is like the leaves in my hands but what I have not taught are like the leaves in the forest.” This immediately shows that Buddha knew many things but he did not want to come out with everything because they have no relevance and reference to the immediate problem of understanding suffering and the need to eliminate it. 

3) Agnosticism = if Buddha was silent it is because of the limits of empirical knowledge. There is a limit to our empirical knowledge. Because of the limit of knowledge Buddha did not answer  the questions. Because they transcend empirical observations. 

There are many views. Actually after we have considered the views of modern scholars, we have to consider what did the Buddha himself has said on why he did not answered these questions. 

There was once, a Bhikkhu named Mālunkyaputta who raised these questions and said that if the Buddha does not answered these questions, he will leave the order and become a layman. Then Buddha said before he ordained him, they did not have an agreement or contract. There is no breach of promise or contract. Then Buddha said these questions have no relevance to the problem of identifying suffering and the cessation of suffering. In the simile of the poison arrow, if a person is pierce with a poison arrow, is it necessary for the patient or the doctor to know the person who shot the arrow in order to removed the arrow? In the same way in order to remove suffering, it is not necessary to know the answers to these metaphysical questions as to whether the world is finite or infinite in terms of time and space. These are utterly irrelevant questions. They have no immediate relevant and reference to the question of suffering and its cessation. So it was also wrong to said Buddha was silent on these questions because Buddha categorically explained why he did not answered these questions. If you say Buddha was silent over these questions, then these questions become somewhat mystical. You are giving it unnecessary mystical aura. 

Although the Buddha said that this is the reason why he did not answered these questions, still if you go through the Pali text, you can find other reasons why the Buddha was silent. Because, Buddhist books give us an indication as to the psychology of these questions. Why people raised these questions? 

All these questions are raised according to Buddhism because of Sakkāya-ditthi. Sakkāya-ditthi means personality view. This is a very important statement. According to Buddhism all philosophical views or religious views relating to the nature of the self or the world are due to personality view. From the Buddhist point of view, if you have any ideology, any view, any religion, any philosophy which exist to explain the nature of the self or the world, all such views are conditioned by sakkāya-ditthi or personality view. “This is myself” - the third way is how the “I” notion manifest is sakkāya-ditthi or personality view. So this is a very important statement which many have overlook, because the Buddha himself said, all ideological stanzas, all ideological positions, all religious or philosophical views, which tried to explain the nature of the self or the nature of the world are conditioned by personality view. So this will show you that these ten questions are due to personality view. As long as the personality persists, we raised these ten questions. The Buddhist way of answering such question is by nullifying the validity of raising the question. The Buddhist way of answering such question is not to answer it but to disown it. How to disown it? The basis that provides you to raise these questions collapses according to Buddhism. It is a false basis. So the false basis that uses all these questions is personality view or sakkāya-ditthi. 

As long as we have sakkāya-ditthi, we have the egocentric perspective. As long as we have the ego notion or so long we have the egocentric perspective, that is we look at the problem from the perspective of our own ego. You begin by the bifurcation of the “I and non “I” There is a distinction of “I” and non “I”. It is this distinction that when you look at the world you raise all these questions. So sakkāya-ditthi or personality view is the basis for creating all these questions. So sakkāya-ditthi is a false view according to Buddhism. So the basis of all these questions is a false view. So if the Buddha did not answered any of these questions it is not because he did not knew the answer, but simply because these questions do not arise. Because the Buddha is free from the egocentric perspective. Once you are free from the egocentric perspective, you will never raise these questions. For example when you are asleep you dream of a dream, when you are awake you don’t discuss the dream. There is no relevant. While you are dreaming you can analyze the dream, but when you are awake you don’t analyze the dream. In the same way while you have egocentric perspective you cannot solve these problems. As long you as you have the egocentric perspective you cannot solve these problems. While we are dreaming we cannot control that it is a dream. While we are dreaming can we say it is only a dream? 

Views here refer to views relating to the nature of the self or the nature of the world. All these views are categorically stated by the Buddha himself, are due to personality view. Because the personality view categorically states the egocentric perspective. When I have the ego notion, I have the egocentric way of looking at things. Once the egocentric perspective is eradicated then the validity of all these questions collapses. So Buddhism does not answered these questions, but the Buddhist’s answer leads to the collapse of the basis on which these questions are raised. The collapse of this very foundation on which these questions are based. This foundation is sakkāya-ditthi or personality view, which is a false view. 

So even in the Brahmajala Sutta, there you find 62 religious philosophical views, you find the same idea in different way. 

Phuttha-phuttha = all these views are due to repeated sensory contact. Sensory contact is the beginning of the “I” notion. Our senses come into contact with the external world then it generates the “I” notion. The moment the “I” notion is generated, you begin your thinking on duality, “I” and non “I’. Then you project the “I’ notion on the egocentric perspective and try to understand things. The moment you tried to understand things you get trapped, no way out. But the only way to clear the whole problem is to get rid of the ego notion together with the egocentric perspective. 

So that is why we begin the questions as unanswered, which is different from unanswerable questions. If you say they are unanswerable, then you are implying that they are perfectly valid. Then you may say Buddha did not know the answer to these unanswerable questions or these questions transcend language. But they are simply meaningless. When you attain Nibbāna, you have no more intellectual doubt. Before that you are obsessed with these questions. Therefore Arahants don’t raise these questions because they have eradicated the validity of raising these questions. Because to be obsessed with these questions, it implied you have a problem. Therefore when you attain Nibbāna these questions will never occur to you. 

So when we discuss these ten unanswered questions, we must remember:

1) Unanswered = they are NOT unanswerable questions but unanswered questions

2) Undeteremined = it is NOT the case that they are rejected as false nor are they accepted as right. To reject as false is to determine or is to answer. They are not rejected as false nor accepted as right. All what we know is that they are left undetermined. 

3) Silent = also not correct to say the Buddha is silent over this because He categorically stated the reasons why he did not explained. So Buddha is not a silent teacher because he gave his own reason why he did not answered these questions.

There is another problem with these ten questions – The meaning of Tathāgāta. 

How do you understand the word Tathāgāta in the ten questions? What is the Tathāgāta? The last four questions relate to whether does the Tathāgāta exist after death. Most modern scholars take it as the liberated saints or the Arahants or the Buddha. Tathāgāta means the Buddha or the Arahants. So the four questions relate to the Buddha, the Arahants, the Enlightenment One, the Liberated saints, do they exist after death. 

But the Pali commentators said, the word Tathāgāta means not the enlightened one, not the Arhants, not the perfect saints, but the living being or Satta. That is the Pali commentaries. But everyone has ignore the Pali commentators or commentaries. We bring your attention to this and how to resolve this? The Pali commentators said in the last four questions of the unanswered ten questions, the word Tathāgāta means the living being understood as a self-entity. But in all modern texts the Tathāgāta is translated as the perfect saint, the liberated saint in the ten questions. They have all summarily dismissed the commendatory definition of the term. The commentators said, in this particular context, the Thatāgāta means not the liberated saint, not the Buddha, not the Arahant, not the perfect saint, but the living being understood as a self-entity. Professor Karunadasa thinks that there is some truth in this interpretation. Because the last four questions were actually formulated before the birth of Buddhism. The Buddhist books then refer to this as pre-Buddhist. So then why the pre-Buddhist concern themselves with the perfect saint, the liberated saint to understand Buddhism, which have not yet been rediscovered. These ten questions were there before the rise of Buddhism. So it is very unlikely that the Tathāgāta here means the liberated saint. They were referring to the simple question on what happen to man after death. 

The first four questions refer to the nature of the world. The next two relate to the nature of life - the soul and the body. The last four relate to the question on whether we exist after death. That is much more natural than asking whether the liberated saint exist after death. What is more important is not the liberated saint but we ordinary human being. Do we live after death or not. Therefore the commentary explanation seems to be acceptable. Because this is pre-Buddhist’s set of questions. 

Then another important point raise by the commentators is, what happen to the Tathāgāta or the liberated saint as the ordinary person see the liberated saint as an ordinary human being or as a self-entity. So the word Tathāgāta means living human being as a self-existence entity. 

Then others asked the Buddha, what happen to the Tathāgāta after death? They understand the Tathāgāta to be a self entity. So this commentary point is very important. The others do not know what the Buddha mean. When the Enlightened One has coined up the notion of the self-entity, the liberated saint is free from the notion of self-entity. But others don’t know, others think here the Tathāgāta is a man, he is a person, he has a self-entity. That is why they asked what happen to the Tathāgāta after death. So again, Tathāgāta means here the person who asked these questions think that there is a separate entity called Tathāgāta. So therefore Professor Karunadasa thinks the Pali commentary is more acceptable than what modern scholars say. That is because the commentary is actually nearer to the text than modern books. And it is very unlikely that the commentators will explained such a word in this fashion unless there is an antiquated tradition or old tradition. 
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