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ABSTRACT

The basic claim of this dissertation is that there is
a conceptvof the Unconscious in early Buddhism. This thesis
seeks to illuminate the early Buddhist concept of the Un-
conscious by comparing it with the Freudian concept of the
Unconscious. |

The concept of the Unconscious in early Buddhism is a
theme that has hardly been subjected to any systematic
analysis by Buddhist scholars. Though a few references to
the concept of the Unconscious are present in the writings of
Buddhist scholars, many of them attempt to explain un-
conscious motivation in terms of concepts like bhavanga and
alayavijiiana. But these concepts really do not belong to the
nik3yas of early Buddhism. It is advanced in this thesis
that it is possible to work out a concept of the Unconscious
in early Buddhism independent of the theory of bhavaﬂgé or
alayavijiiana.

This analysis of the early Buddhist concept of Ehe
Unconscious is based on concepts like the anusaya-s (latent
tendencies) and asampajdna mano-sankhdrd (dispositions of
the mind of which we are not aware). Reference is also made
to the vifiidanasota (the stream of consciousness). The
The vifindnasota has a conscious and an unconscious aspect.
The unconscious aspect contains the dynamic sankhara-s

(dispositions) which determine the nature of the next birth.
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Mosf of these references indicate that the early Buddhist
concept of the Unéonscious can be explained as a disposition
concept. This falls in line with the claim that the

characteristically psychoanalytic meaning of the word Un-

conscious is dispositional. One significant difference,

however, is that the sankhdra-s have a wider dimension
comnecting an innumerable number of births. 1In general,
early Buddhism considers the mind as a dynamic continuum,
composed of a Conscious mind and an Unconscious which has
its roots in samsaric existence.

This central thesis concerning the Unconscious is woven
within a wider framework in which are discussed the concepts
of man, mind, motivation and therapy. The brief introductory
chapter on the nature of man brings out fhe significance of
this comparative study to contemporary problems. The
analysis of the theory of mind helps to understand the
nature of unconscious motivation. The section on therapy
brings out a common practical concern with the suffering of
man found in both systems. Though the suggested remedies
differ, both systems of psychology have a therapeutic goal.
In short, both systems are concerned with the mastery of
the Unconscious.

It is maintained that while the early Buddhist analysis
resembles the Freudian analysis regarding the logical status
of the Unconscious and the meaning of unconscious motives,
it certainly is different from the Freudian system regarding

the method of unravelling and the mastery of the Unconscious.
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CHAPTER 1
THE CONCEPT OF MAN IN EARLY BUDDHISM AND FREUD

Humanism in Early Buddhism and Freud

The analysis of motivational theory presented here has
to be viewed against the background of the spirit of
"humanism" found both in the Pali texts of early Buddhism and
also the works of Sigmund Freud. It is this deep sense of
humanism in these works that gives meaning and purpoée to a
comparative study. -

The Buddha did not claim any special authority derived
from an omnipotent being or any external power. The attain-
ment of Buddhahood was for him the finest flower of the
potentialities within man. It is human energy and human
effort that helped him to discover a solution for the ills
of man. There is no divine being that man has to serve. He
is limited by the law of moral causation, but that merely
means that he is not the creature of blind chance or of strict
determinism. The Buddhist theory of causation avoids the two
extremes of indeterminism and strict determinism. According
to strict determinism the present and the future are dependent
on the past and therefore unalterable, or every event is pre-
determined by the will of a personal god. The Buddhist
theory holds the doctrine of dependent origination: whenever
A occurs B occurs, and whenever A does not occur, B does not

occur; thus, A and B-are causally related. Such a theory of



causality is compatible with freewill. Freewill in this-
context means the ability of a person to control the dynamic
forces of the past and present and make the future different
from what it would otherwise have been. This ability to
control the forces at work within the framework of the law
of dependent origination makes him the master of his fate.
No one is condemned to sin and any crim%nal haé_the
potentiality to turn a new leaf. Thefe is the classic
instance of the thief Angulimala who, after having injured
hundreds, attained the holy state (arahat) in that very same
life. Buddhism says that in the last analysis the potential-
ity for good and bad is within one's own power and one is
the master of his own destiny.

The Buddha also exhorts each person to use his reason
without blindly following the dictates of authority and the
Kalima Sutta which embodies the idea is sometimes referred
to as the Buddha's "Charter of Free Inquiry."1 It is said
that we should not ‘accept anything which is a mere rumor,
because it is a traditional belief, because it is the opinion
of the majority, because it is found in the scriptures, be-
cause it is a product of mere logic or inference, because of
the prestige of the teacher, etc. It is this spirit of free
inquiry and healthy criticism which again marks Buddhism as
a humanistic rather than an authoritarian creed. This aspect
of humanism has roused the attention of psychologists like

" Erich Fromm who says: "One of the best examples of humanistic



3
religions is early Buddhism. The Buddha is a great teacher,
he is the 'awakened one' who recognizes the truth about human
existence. He does not speak in the name of a supernatural
power but in the name of reason. He calls upon every man to
make use of his own reason and to see the truth which he was
only the first to £ind.,"2

Apart from the factor of moral responsibility, the
potentiality for spiritual transformation and the power of
reason common to all humanity, there is another factor which
brings men together. All men are impelled by the basic
desires of sensuality, self-preservation and aggression.
These desires when they emerge in the form of the desire for
power and self-love certainly bring about antagonisms between
man and man. When this aspect of man takes an excessive
turn, it paves the way for mutual destruction, the kind of

phenomenon so well presented in Freud's Civilization and

Its Discontents.> But in a paradoxical way these aspects

of i?humanity display the common humanity of man, the
"universal neurosis of man." It is the same point which is
summed up in the axiom "sabbe satta unmattaka' (all worldlings
are deranged). Furthermore, all men, whatever race or

country they come from, are subject to suffering (dukkha)
i.e., disease, decay, death and anguish in various forms.
Because there is such a universal malady common to all
humanity, the Buddha advocated a remedy that can be obtained

by all humanity without any distinction.
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But apart from the fact that Freud is the founder of
psychoanalysis, he must also be considered as a great
humanist who brought forth solace for the ills of his age.
He was a man who grappled persistently with the problem of
human suffering. It is stated in Freud's autobiography that
his original interest was in "human concerns," and that is
how, in spite of his scientific career, he found in
psychoanalysis the way of giving expression to the deep
desire within him.* Fromm says that "Freud expressed his
humanism primarily in his concept of the unconscious. He
assumed that all men share the same unconscious strivings,
and hence that they can understand each other once they dare
to.delve into the underworld of the unconscious."

Freud's method of therapy is based on the assumption
that man can acquire the means to cope with his problems
rationally. "Freud is often presented as undermining the
rationalist concéption of man as a self-sufficient, self-
aware, self-controlled being, that we are apt to forget that
although he may have abandoned such a conception, as an

account of what man is, he never retreated from it as an
6

" Freud

account of what man ought to be," says MacIntyre.
does not describe the unconscious side of man out of
curiosity, but because he wants us to control it and be
aware of it. MacIntyre says that, although Freud denied any
moralistic purpose in his work, the ideal of conscious
rationality gives to his writings a moral fervor and

prescriptive flavor.



The Contemporary Spiritual Crisis in the West

Apart from the basic humanism found in the two systems,
there is yet a deeper reason which prompted this comparison
of two great philosophies separated by such a vast expanse of
time. Both the Buddha and Freud are physicians of the soul.
A detailed analysis of the two therapeutic systems is found
in Chapter IV, so that here it is only necessary to note
briefly their significance for man's spiritual crisis.

According to Fromm "Psychoanalysis is a characteristic
expression of Western man's spiritual crisis, and an attempt
to find a solution."7 By the term "spiritual crisis" are
meant the sense of despair and allied themes found in such

works as Freud's Civilization and Its Discontents, the dreary

spiritual desert depicted in T. S. Eliot's Wasteland, W. H.

Auden's The Age of Anxiety and the rise qf existentialism as
the philosophy of crisis. 1In spite of the variety of schools
within existentialism and the somewhat obscure terminology
used by many of them, it is a symptom of a deep spiritual
anguish within modern man. Some of the popular themes of the
existentialists, like anxiety, dread, alienafibﬁ, estrange-
ment, absurdity, meaninglessness, nothingness, disgust,

. contingency, solitude, etc., certainly betray an atmosphere
of restlessness that prevails today. Even humanistic
psychoanalysis, though having a greater interest in man than
the other types of psychology, is equally critical of the

obscure terminology and the excessive emotional undertones of
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existentialism. There have been attempts by psychoanalysts
to reassess existentialism from the view poinﬁ of making use
of its meaningful content as a basis for therapy. This is
possible because Freud was one of the earliest to point to
the deep sense of emptiness that haunted some of his patients.
Some of the existentialists dramatized this on a cosmic
scale.

In the light of early Buddhism the most significant
point raised by an existentialist like Heidegger is the fear
of death. Frieda Fromm-Reichmann refers to a phenomenon
called "psychological death": "The fact that life ends with
death remains to most people an inconceivable experience of
ultimate psychobiological separation. To others, the fact
that the time and cause of death are unpredictable conveys a
painful sense of ultimate powerlessness. This fear and
anxiety of death gains reinforcement from the fact that it
does not stand only for itself but is also an expression and
a symbol of unknown and unpredictable forces which govern

ud Thus whether it is before death or what

human existence.
is called "psychological death," people feel the same
helplessness and anxiety. There are many works by
existentialists which display a remarkable sensitivity to
this feeling of helplessness and the consequent spiritual
aridity. But apart from depicting and displaying the malady,

they do very little in the way of offering a solution. ..The

Buddha's solution to such an atmosphere of spiritual anguish
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is presented in Chapter IV, where the therapeutic systems of.
early Buddhism and Freud are compared.

The condition of man today gives a sense of timeliness
to our underlying theme: the image of man as a patient,
society as sick and the Buddha and Freud as physicians. We
are concerned here with two therapeutic systems rooted in

depth psychology--the psychology of unconscious motivation.
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CHAPTER I1
I, THE CONCEPT OF MIND IN EARLY BUDDHISM

Vantage Points and Approaches to the Study of Mind

The analysis of mind is a moré complex and intricate
process than the study of matter and material phenomena and
hence it is not surprising that the analysis of mind and
mental phenomena has been viewed from a number of vantage
points in Buddhist psychology. Thus, we see that the
approach to the study of mental phenomena in the Sutta
Pitaka differs from that in the Abhidhamma Pitaka. It is
not that one is opposed to the other, but that for purposes
of emphasis and exegesis different kinds of analysis have
been adopted. 1In one sense the Abhidhamma analysis of
mental phenomena supplements the analysis of the Sutta
Pitaka. Firstly, there is what may be called the "nama-
rupa' analysis. Here the approach is analytic, aspects of
mind like perception, feeling and volition, being brought
out with their differentiating characteristics. 1In the
second place, there is the "paticca-samuppada" analysis.
This is a more synthetic approach, showing the dependence
and the interdependence of all phenomena. The difference in
these two approaches will be treated later when the role of
viﬁﬁéga (consciousness) as one of the five groups and as a
link in the wheel of dependent origination is discussed.1 The
dependent origination analysis is cast in the wider dimensions

of the great cycle of endless births (the "samsaric!" wheel).
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In the Abhidhamma, that is in the later systematization
of Buddhist psychology, a more self-conscious attempt to
synthesize the study of mind is discernible. This approach
combines analysis and synthesis and works out all the
possible permutations and combinations of mental phenomena.
The most valuable analysis in the Abhidhamma is that con-
tained in the work called Patthéna.2 Herein are outlined
24 possible correlations between cause and effect. It
brings out the condition, the circumstances and relations
that determine the emergence of phenomena. This is a very
valuable analysis, and we will later treat in detail the
first of these 24 correlations called the root-condition
(hetu-paccaya).

Elsewhere in the Abhidhamma we find an even more
comprehensive and extensive analysis of 89 forms of thought
(citta) and 52 mental factors (cetasika). These 89 forms of
thought are in turn divided into 4 groups: the sense-plane
(kamaloka), the form-plane (rupaloka), the formless plane
(ariipaloka), and the supramundane plane (lokuttara). The
52 mental factors are also divided into four groups: the
universal mental factors, the particular factors, the moral -
factors and the immoral factors. A detailed analysis of

this system is given in the Abhidhammattha-sangaha.3

In summation, then, the various approaches that form

the basis of the Buddhist psychology, are: 1. The nama-ripa
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analysis, 2. The paticca-samuppada analysis, 3. The Patthina
analysis, and 4. The Abhidhamma classification of citta
(thought) and cetasika (mental factors). All these are
different standpoints that help the understanding of the
psychology of mind and motivation in Buddhism. In the
Freudian analysis of mental personality too, are found a
number of vantage points from which Freud examined the con-
cept of mental personality. These were referred to by Freud
as the 1. dynamic, 2. the economic, 3. the topographic and

structural, and 4. genetic points of view.

The Mind as a Psychonhysical Complex (Nama-ripa)

The Buddha denies the existence of any permanent entity
either mental or physical. He considers the mind as a
psycho-physical complex, "ndma-riipa," to use the Pali term.
N3ma and riipa are together referred to as the five
"aggregates" or "groups" (paficakkhanda). Nama is used
generally to refer to the four non-material "groups"
(khandas): 1. feeling (vedani), 2. perception (sadnd),

3. dispcsition (sankhdra), and 4. consciousness (vihnana).
Ripa, the fifth aggregate, is the material shape derived
from extension, cohesion, heat and mobility.

It is an interesting fact that the Buddhist analysis
of the mind has been compared to the tripartite division of
mind into cognition, conation and affection so common in
western psychology. Of course, contemporary western

psychologists consider this an artificial and over-simplified
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analysis. But as Flugel says ". . . some such classifica-
tion is probably necessary, if we are to attain any kind of
ordered understanding of the rich facts of mental experi-

4 . . e .
M Thus we can use this classification as a

ence. . .
way of understanding the mind without, of course, putting
absolute value on it. Accordingly we can say that feeling
(vedand) refers to the category of affection, disposition or
volition (sankhira) to conation and perception (safina) and
consciousness (viﬁﬁéga)bto cognition. This resemblance has
been pointed out by a number of writers on Buddhist
psychology.5

The Buddhist concept of mind, considered as a psycho-
physical complex, has a number of significant logical
features. The Buddha maintained that ali things, including
both mind and body, are subject to change, transitory
(anicca). He described the universe in terms of the arising,
decay and dissolution of all things. By this rejection of
any eternally abiding substance it follows that he also re-
jected an eternally abiding pure Ego (attd). According to
the Buddha, then, neither inside nor outside of mental and
physical phenomena is there any permanent substance. The
mind is often compared to a flame, whose existence depends
upon a number of conditions, i.e., the wick, oil, etc. The
Buddha maintained there is no substance, but a continuous
flux of material and mental processes arising from their

particular conditions. That is why it has been remarked
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that Buddhism had to begin, very early in the history of
humanity, to "psychologise without a soul."6 The mind as a
dynamic process is also compared to a stream (sota) in the
Pali Suttas.7

Another very significant feature of the early Buddhist
concept of mind is the mutual dependency of the body on the
mind and the mind on the body. This is clearly brought out
by the law of dependent origination (paticca-samuppada).
According to one usage, as we have seen, mind and body (nama-
ripa) are the twofold division of the five groups of exist-
ence. But according to another usage nama-riipa is the fourth
link in the formula of dependent origination. The Buddhist
scriptures bring out the dependency of mind and body thus:
"Sound is not a thing that dwells inside the conch-shell
and comes out from time to time, but due to both, the conch-
shell and the man that blows it, sound comes to arise. Just
so, due to the presence of vitality, heat and consciousness,
this body may execute the acts of going, standing, sitting
and lying down, and the five sense organs and the mind may
perform their various functions."8

Both the mind and body have a conditioned existence,
and it is possible to conceive of a variety of relationmns
between the mind and the body. Early Buddhism was not
embarrassed by any kind of Cartesian dualism. The Buddhist
concept of mind as a dynamic continuum is not limited to

one span of life. The mind is always in flux and extends
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to a number of births. This is a very significant fact and
will be of crucial importance in our comparison of the
Freudian and Buddhist concepts of mind. The concept of the
Unconscious in early Buddhism is closely connected with the
Buddhist doctrine of rebirth. It has been pointed out by
K. N. Jayatilleke that in early Buddhism man is considered
a "psycho-physical unit whose 'psyche' is not a changeless
soul but a dynamic' continuum composed of a conscious mind
as well as an unconscious in which is stored the residue of
emotionally charged memories going back to childhood as well
as into past lives."?

The mind, viewed in this way, is continuously subjected
to pressure by the threefold désires, viz. sense-gratification
(kama-tanhd), self-preservation (bhava-tanhad) and self- |
annihilation (vibhava-tanhd). Jayatilleke concludes: "Ex-
cept for the belief in rebirth, this conception of mind
sounds very modern, and one cannot fail to observe the
parallel between the threefold desires of Buddhism and the
Freudian conceptions of the eros, libido and thanatos."10

It will be our chief objective to bring out some re-
markable points of similarity between motivational theory
in early Buddhism and Freud. Apart from the very striking
similarity between the threefold desires of Buddhism and
their counterpart in Freud mentioned above, an attempt will
be made to show that in early Buddhism there existed a con-

cept of the Unconscious, although not systematically worked

out as such.
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To sum up, we have mentioned a number of significant
features of the early Buddhist concept of the mind, viz. the
rejection of the concept that the mind is a substance, but
rather that it is a psycho-physical complex and a dynamic.
process in continuous flux, and the mutual dependency of the
mind and body as a result of their conditioned nature. It
was also mentioned that early Buddhist psychology considers
the mind to be a dynamic continuum composed of both a con-
scious and an unconscious aspect. Thus it is not surprising
that Early Buddhist motivational theory should offer some
striking resemblance to the dynamic psychology of Freud.
But before dealing with motivational theory it will be
necessary to examine the concept of mind in Buddhism and

Freud in greater detail.

The Fourfold Analysis of the Buddhist Concept of Mind

1. Vinnana (Consciousness)

There has been a great controversy regérding the exact
meaning of the word vinnapa. There are four strands of mean-
ing attributed by various scholars to the word: 1. cognitive
consciousness, 2. survival factor, 3. the medium in which
jhanic or spiritual progress takes place, and 4. a sort of
anoetic sentience. However, before considering these
different views, we should notice two distinct types of con-
texts in which vinnana is used. The first is what may be
called consciousness as a "short range' concept when it

refers to one of the five khandas (groups). The second is
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a "long range'" concept when it refers to consciousness as
link in the chain of causation (paticca-samuppada)..

Obscurity about the meaning of vifffana arises because
in certain contexts it is said that nama-ripa depends on
vififiaga and vififiana on néma-rﬁpa,11 and in certain other
contexts vifildana is included in the definition of nama-
rﬁpa.12 Sarathchandra considers this a contradiction and
the usage of vifildna as a transmigrating entity to be a

13 wrpe very contradictions inherent in

later intrusion.
the explanation show it up as a later intrusion. It is said
that if vififana did not descend into the mother's womb, the
growth of nama-ripa would be prevented. If nama-ripa here
stands for the whole individual composed of mental and
physical factors we should have to regard vififiana as some-
thing over and above nama-ripa, a position which is not
consistent with the rest of the Buddhist teaching. Nama-
rupa, wherever it stood for the individual, always included
vifiiana as well. nl4

It seems, however, that there need be no contradiction
between the two usages of viffiana. In fact later we will
see how the term sankhara (disposition) also has a similar
usage. The two terms sankhara and vifiiapa are used in the
analysis of the five aggregates in the narrow sense of those
dispositions and acts of consciousness which manifest them-
selves only so long as the body and mind are together. In

this sense mind and body form a configurational compiex
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based on conditions. But they also have a deeper sense in
the formula of dependent originétion. There has loomed round
this usage a 1arge'¢ontfoversy. Does viffiiana pass over from
one body to anothei?A.There are some who feel that this con-
cept goes against the empiricist view of the mind found in
the canon.15

Yet 0. H. De A. Wijesekara has made a good case for
the usage of vifffidna in a deéper sense as a link in the
sathsaric wheel. He says that apart from biological evolution,
there is samsiric evolution.l®

It is said in the P3li canon that if vififiapa does not
descend into the mother's womb, if it were to become extinct,
name and form (nama-rupa) would not become constituted there-
in or if vifiiipa having descended into the mother's womb, if
it were to become extinct, name and form would not come into
existence. Again it is said were vififiana to be extirpated
from one yet young, youth or maiden, name and form would not
attain to growth, development and expansion.17 Thus in this
sense vififidana is the basis of name and form. Thus the
question arises as to how vifitlana is dependent on name and
form, for the sequence is 'vififidnapaccaya namaripam" and
"namaripapaccayi viﬁﬁénaﬁ."l8 In elucidating this point the
Pali canon says that if vififiana were to gain no foothold in
name and form, it would not manifest itself in that

concatenation of birth, death and the origin of pain.19 Thus

name and form will be together with vififlana, so far as there
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is a process of birth, growth, decay, death and rebirth.

This is a very crucial usage of the word viﬁﬁaqa and
it is not possible to accept Sarathchandra's contention
that it is a later intrusion into Buddhist thought. 1In
fact, a special term "samvattanika vifiiana" is used to refer
to consciousness as a surviving factor in the individual.
-"At the breaking up of the body after dying this situation
exists, that that evolving consciousness (samvattanika

n20 Horner

viffiana) may accordingly reach imperturbability.
thus translates the term samvattanika vifiiana as "evolving
consciousness.!" This is what Wijesekara refers to as the
survival factor. 1In fact it is difficult to find an
equivalent for this in western terminology. The closest
seems to be what C. D. Broad calls the 'psychic factor" in
his comments regarding evidence for human'survival.z1 He
says that "instead of a single mind which animates a succes-
sive series of organisms we should have a single psychic
factor which combines with such a series of organisms to form
a successive series of minds." This type of concept has the
advantage of dealing with the "origin'" of the mind at
conception as well as some kind of "end" at death. Some
critics find this type of interpretation unsatisfactory
because they wrongly believe that by this we consider
consciousness a permanent entity or a substance which trans-
migrates. The Buddha certainly rejected the conception of

consciousness as a permanent entity. In the Suttas it is
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said that consciousness is one of the four substances
(3ah3ra) for the maintenance of beings that have come to
birth.22 The Buddha says that if someone raises the
question '"Who now is it, lord, who feeds on the con-
sciousness?" it is not a proper question, but if some one
were to ask "0f what, lord, is the consciousness a
sustenance?" that is a proper question.23 The answer is
that the consciousness sustenance is the cause of renewed
becoming, of rebirth in the future. Consciousness is the
influx conditioned by a causal pattern and it is a dynamic
continuum. It is also referred to as a stream of conscious-
ness (vifiiianasota) and also a stream of becoming (bhavasota).
The evolving consciousness which continues after death main-
tains its dynamism because it is nourished by the manifesta-
tions of craving. There is a residuum derived from the
psychological part of the individual. This dynamism makes
possible the continuation of the phenomenal existence and
the continuation of individuality (nama-ripa).

The Buddha admitted the existence of a life beyond.
But this is not a theory based on pure reason (takka), but
it is based on supernormal poweré attained by the Buddhazs
and his disciples.26 It is possible to acquire the power
of recollecting past birtﬁs (pubbenivasanussati) and also
observe the death and survival of beings by clairvoyance
(dibbacakkhu).27 It is also noteworthy that the evidence

for rebirth has been brought under experimental

24
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investigations by psychologists today. "The claim that is
being made is that in the case of some of these experiments,
the long forgotten memories of alleged prior lives are not
only brought to the surface, but are re-lived by the subjects
as if they were their own."28 It is time that the psycho-
analyst worked out the clinical implication of the hypothesis
of rebirth. The significance of this point for our com-
parative reference will be discussed in the section on Freud.

So far we have referred to a very significant use of
the word vifinapa, viz. the surviving factor in the individual.
There seem to be three more strands of meaning in the word
vifinapa: 1. the sense of cognitive consciousness, 2. the
"medium" in which jha@nic or spiritual progress takes place,
and 3. a sort of anoetic sentience.

Let us take usages 1 and 3 first as they refer to
viﬁﬁﬁga as the fifth of the five khandas (groups). The
Mahdhatthipadopama Sutta?? describes the condition of
perception thus: Ajjhatika® ce avuso cakkhum aparibhinnam
hoti bahird ca rupa na apatham agacchanti no ca tajjo
samanndhdro hoti, n'eva tava tajjassa viﬁﬁﬁgabhﬁgassa
phitubhavo hoti. Horner renders this passage to mean that
even if the "eye that is internal is intact but external
material shapes do not come within its range and there is
no appropriate impact, then there is no appearance of the
appropriate section of consciousness."30 What this passage

describes is the conditions of cognition: 1. the eye as the
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organ of sight, 2. external form coming within the field of
vision, 3. tajjo samanndharo hoti, which Horner renders as
an "appropriate impact," but which could be rendered as an
"act of attention." Now the crucial word here is
vinhapnabhagassa which Horner renders as "section of con-
sciousness"; Sarathchandra renders this word ''resulting
sensation" and Jayattileke "perception." This divergence
shows the ambiguity in the word vifihdna in describing
cognitive consciousness. Sarathchandra considers vihnapa a
kind of anoetic consciousness or bare sentience.in this con-
text. This seems to be his basic theme in the attempt to
connect vifinana and his theory of bhavanga. He says "We
shall attempt here to analyse the various meanings of
vifiiidna, and to show that, though it stood, in the early
texts, as a general term for sense-consciousness when it came
to be applied to the psychology of perception, it meant, not
full cognition, but bare sensation, a sort of anoetic
sentience that occurs before the object is completely
apprehended. 1In this sense, we shall perhaps find that the
later Abhidhamma meaning of this word was consistent with
the earliest tradition."3! Thus Sarathchandra considers the
usage of vififidna in the psychology of perception as a sort of
anoetic sentience and goes on to say that vifilana in the
earliest texts was synonymous with saiha.

Though the idea that viﬁﬁipa as anoetic sentience is

connected with the bhavanga theory has a certain structural
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neatness, yet it is not true to the spirit of the Pali
sources. For one thing, as will be noted in a later chapter,
the concept of bhavanga is not of such focal significance to
early Buddhist psychology as Sarathchandra maintains.
Secondly vifiiana in these contexts has a cognitive import,
and we should not lose sight of this fact. When it is used
in the context of the process of perception vinfidpna is rather
a general term for cognition or cognitive consciousness than
any kind of anoetic sentience.

Six kinds of consciousness are described: 1. visual
consciousness arising through the eye and material shapes,

2. auditory consciousness through the ear and sounds; 3. the
olfactory consciousness through the nose and smells, 4. the
gustatory consciousness through the tongue and tastes,

5. bodily consciousness through the body and touches, and

6. mental consciousness through the mind and mental states.32
The sense-organs are referred to as internal sense fields
(ajjhattikayatana). Sense objects are referred to as ex-
ternal sense fields (bahirayatana).

Now let us analyse the use of viﬁﬁéga in the sense of
the "medium' in which the course of meditational progress
takes place. Later, when we analyse the concept of
alayavijfdna, we shall examine the role of this usage in the
development of the idealist tradition. For the present the
fact that interests us is that the stages of spiritual

development (samdpatti) are called the "footholds" or "abiding
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places of vififidna" (viffidnatthiti). Regarding the usage of
the word vifinanatthiti Wijesekara says that throughout all
these states of spiritual development, the stream of con-
sciousness (vifinanasota) appears to abide in a certain

33 In the first jhanic

plane of existence for some durationm.
state vifinana manifests itself as reasoning and investigation
(vitakkavicara). Vitakka is thinking with concepts and
vicara is discursive thinking. In the second jhanic state
there is a subsiding of reasoning and investigation followed
by tranquility and oneness of mind. It is born of concentra-
tion (samddhi) and is filled with rapture (piti) and joy
(sukha), but yet it is a state of consciousness. Even up to
the sixth stage or the second of the higher stages con-
sciousness is present. The sixth stage is called the
infinity of viﬁﬁana, a stage that may be described as un-
bounded consciousness. Beyond this is the stage of nothing-
ness. Both these states are called vifinapatthiti. Then the
final abiding place of vifinana is the sphere of neither
safifid nor asalhi (nevasafifi-ndsafindyatana). This shows that
though this is‘not a "conceptual" state yet it is some form
of experience. Even this does not imply the attainment of
nibbadna. Vifiidna ceases to manifest altogether only in the
final state of the ceasing of conceptual and empirical
experience.

Now it is clear that there are a number of strands of

meaning in the word vifiiana that we have attempted to
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disentangle. From our point of view what is going to be of
great significance for the study of motivational theory is the
use of vifinana as the factor of survival and the relation-
ship of vifiidna to craving and clinging which provides a
residuum (upadhi) for the further dynamism of vififdna. This
peculiar quality of vififiana is due to its position in the
wheel of dependent origination, but it seems that it retains
at least a part of this connection as one of the five
khandas. This is very clearly apparent from a passage in

34 [A person] thinks "Such was

the following Pali canon.
my vision in the distant past, such were material shapes,"
and his consciousness (vifinanam) is bound fast there by
desire and attachment (tattha candaragapatibaddham hoti).
Horner says in a note that the commentary to the Majjhima
Nikaya refers to this type of consciousness by the term
'"Nikanti'ViﬁﬁEga," that is consciousness that is desire,
craving and longing for.33 There is another context in
which it is said that "consciousness is lust-tied to the
material element" (ripadhaturdgavinibaddham). In the same
way it is said that consciousness is lust-tied to sahni,
vedand and safkhdra.3® Tt is difficult to disassociate
consciousness from its connection with the body and sense-

organs, as then it has craving as its base.37

2. Sankhara (Disposition, Directed Disposition)

Sankhira is an extremely difficult word to render

into English. This is likewise true of many concepts in
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the Pali canon which do not have equivalents within the
conceptual framework of Western philosophical systems.

The problem is made even more difficult as within the Pali
canon itself the term has different shades of meaning in
different contexts.,

There are four basic shades of meaning of this word
in the Buddhist scriptures.38 As a link in the wheel of
dependent origination (paticca-samuppada) sarnkhara has an
active aspect of "forming" and signifies karma, i.e.,
wholesome or unwholesome volitional activity of body,
speech or mind. Horner renders sankhara in this sense by
Ykarmic formations,"39 the same terminology as suggested by

Nyanatiloka Thera.*0

As a suffix to kaya, vaci, citta or mano it is rendered

41 Sankhara

by Horner as a function, impulse or activity.
occurs also as the fourth of the five khandas. Horner
renders sankhara in this usage as '"habitual tendencies."

It also occurs in the sense of anything formed and con-
ditioned and so often refers to phenomenal existence in
general as it is conditioned. 1In the phrase "all formations
are impermanent" (sabbe safnkhira anicca) this meaning is
found.

It is because of these varying shades of meaning that

the P. T. S. Dictionary says: 'We can only convey an idea

of its import by representing several of its applicatioms,

without attempting to give a 'word' as a definite
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n42 Horner states that there may be some inner

translation.
bond of reference that has so far escaped interpreters of
Buddhism.43 Horner in supporting this claim refers to an

analysis in the Majjhima Nikdya and its commentary where the

sankharas are referred to as 69 types of body, speech and
mind. 44

However this kind of unity of reference is not very
helpful in getting at the role of sankhara in motivational
theory. It has been pointed out by some that the concept
of will is central to the meaning of safkhira.% while it is
not wise to simplify the complex strands of meanings woven
into this difficult word, it seems safe to say that sankhdra
refers to the conative aspect of behavior. But what kind of
evidence tends to strengthen this conclusion?

Reference has already been made to the threefold
classification of mental processes into the categories of
cognition, affection and conation popular in Western
psychological literature, on the basis of which it could be
said that vinfiana and saiifid refer to the category of
cognition, vedand to the category of affection and sankhara
to the category of conation.

In the Sutta Pitaka, cetand and sankhira are used
synonymously. 1In the Abhidhamma cetand is used instead of
sankhara in the sense of volitional activity. In the
Samyutta Nikdya the question "What is sankhara?" is raised

and it is said that the sankhdras are the six seats of will




27
(saﬁcetana).46
There are terms like abhisankhara and sasankhara which

shed light on this usage. The P. T. S. Dictionary says that
lll|'7

the term abhisafkhira implies "purposive intellection.
In the Digha Nikdya (III, 217) and the Samyutta Nikiya
(11, 82) the term abhisankhara is brought under a three-
fold classification: 1. Pufifi dbhisankhdra, 2. apufn
abhisankhara, and 3. anefij abhisankhara. These fefer to the
meritorious, demeritorious and the imperturbable karma
formations.*8 The term karma formation in this context is
suggested by Nydnatiloka Thera. Abhisankhira in the Digha

49 and in

Nikdya is rendered by Rhys Davids by '"complexes
similar context in the Samyutta by Mrs. Rhys Davids and F. L.
Woodward by "planning."50 This difference in terminology
again shows how many interpretations of the term abhisankhara
are possible. The idea of a complex or a compound is not
quite a central implication of sankhara or abhisankhara in
the Sutta Pitaka. It is found in the later Abhidhamma
classification. As Zan Aung points out, in the Abhidhamma
classification sarkhara is a collective name given to the
fifty mental properties (cetasidas) which go to make up

citta (consciousness).51 "They are named sainilkharas because,
as concomittants, they perform their respective functions in
combination as one whole, of act, speech, or thought."52

Aung says that since phassa (contact), vedana (feeling) or

saiina (perception) were not pre-eminently active elements the
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only other representative property was chosen to be the
namesake of the other 49 namely, that volitional activity
which we understand by both cetana and sankhara.>3

Rendering abhisankhdra as karma formation can be
accepted but we must visualize the nature of a karma forma-

tion as such. This is well brought out with a graphic image

in the Anguttara Nikaya: "The wheel kept rolling so long as

the impulse that set it moving lasted (abhisankharassa gati).
Then it circled round and fell to the ground."54 Here
abhisankhara refers to some kind of momentum. It is because
of this momentum and dynamism that some consider the usage
of sankhdra in the paticca-samuppdda as a synonym of the
developed cetand (karma).55 F. L. Woodward says that
according to the commentary "abhisankhirassa gati' is equal

n36 Nanamoli renders the term

to "payogassa gamanam.
payogadbhisankhdra as the "formation consisting in momentum. "7
The term payogo is explained in reference to the term
sasaitkhara by Mrs. Rhys Davids as "motive."

The terms sasankhdra and asankhdara form the defining
character of two types of consciousness, the latter referring
to thought that is spontaneous and effortless in an act of
will, and the former referring to an act done with deliber-
ation. According to the Atthasilini the following explanation
of sasankhdra is given: '"For instance, a bhikshu dwelling in

the neighbourhood of a vihara is inclined, when duty calls

him to sweep the terrace round the sthiipa, wait on the elders,
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or listen to the Dhamma, to find the way too far and shirk
attendance. Second thoughts, as to the impropriety of not
going, induce him to go. These are prompted either by his
own conscience (attano va payogena), or by the exhortation
of another who, showing the disadvantage in shirking, and
the profit in attending, says, 'Come, do it!' And the 'good
thought,' i.e., of course, the resolve to go, is said 'to
have arisen by way of a concomitant motive, by way of the
taking hold of a cause."58 This illustrates the idea of
deliberation or planning associated with the word sankhara.

It seems, then, that through the diversity of meanings
associated with the word sankhdra there run two basic
threads of meaning: 1. the idea of deliberation, planning,
making a choice, persistence in an effort, aspects
suggested by volition and conation, 2. dynamism, disposition,
habit, in which sense it is often associated with karma. For
instance, the dynamic sankharas in one's own person which
have the potentiality of bringing about the next birth are
called "ponobhavikabhava-sankhidra." Thus, sankhiara is
associated with some kind of momentum, like the wheel that
moves as long as the impulse that set it rolling lasts.

The term ''directed dispositions" may do justice to both
these elements, and hence this is here suggested as a
translation of sankhdra. The fusing of concepts like that
of deliberation and habit behaviors into one concept is not

foreign to western psychology. For instance, Flugel cites
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the case of the concept of orexis which cuts through both
conation and affection. He saysf "It is true that the
distinction between affection and conatioﬁ has proved in
many cases more difficult than that between either of these
and cognition, hence the increasing use in recent years, at
least among British psychologists, of the term orexis to
cover both affection and conation as distinguished from
cognition." So, in a similar way, we could conclude that as
a motivational concept sarkhidra is a term that has both for-
ward looking and backward looking aspects.

3. Vedana (Feeling or Hedonic Tone)

Commenting on the meaning of the word vedana, Mrs. Rhys
Davids says: 'Vedana is a term of very great import, meaning
sentience or reaction, bodily or mental, on contact or
impression. Sensation is scarcely so loyal a rendering as
feeling, for though vedana is often qualified as 'born of
the contact' in sense-activity, it is always defined gen-
erally as consisting of the three species--pleasure
(happiness), pain (ill) and neutral feeling--a hedonistic
aspect to which the term 'feeling' is alone adequate."59
This is a very significant observation and indeed vedana
can be rendered "hedonic tone." The role of pleasure and
the threefoid manifestations of craving becomes quite

meaningful, if feeling is understood in this manner. The

commentary to the Dhammasangani describes the nature of

feeling with a very apt metaphor. It says: As regards
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enjoying the taste of an object, the remaining associated
states enjoy it only partially. Of contact there is (the
function of) mere touching, of perception the mere noting
or perceiving, of volition the mere coordinating (the
associated states of exerting or being active), of con-
sciousness the mere cognizing. But feeling alone, through
governance, proficiency, mastery, enjoys the taste of an
object. For feeling is like the king, the remaining states
are like the cook."60 Feeling has thus been described on
the analogy of taste and the function of feeling then
becomes the experiencing of the flavor of the object.

As is evident from the Bahuvedaniza Sutta, feeling can

be classified in various ways. '"Ananda, two feelings are
spoken of by me according to (one) classification, and three
feelings are spoken of by me according to (one) classifica-
tion, and five feelings . . . six feelings . . . eighteen
feelings and thirty six feelings . . . and one huhdred and
eight feelings are spoken of by me according to (one)
classification. Thus, Ananda, Dhamma is taught by me

nbl The twofold classification

according to classification.
is a reference to bodily and mental feelings; the three-
fold to pleasant, painful and neutral feeling; the fivefold
to feelings based on the five sense organs; the sixfold to
that based on the sensory impingements by way of the sense

doors; the eighteenfold refers to the six ways of attending

to material shapes based on happiness, six founded on grief
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and six on equanimity; the thirty-sixfold refers to the six
forms of happiness connected with the household life, six
connected with renunciation, the six indifferences of a
householder and the six indifferences of renunciation; the
hundred-and-eightfold refers to the thirty six feelings as

manifest in the past, present and future.62

Feelings and Their Relation to Motivational Roots

Feelings are also analyzed on an ethico-psychological
basis into a threefold manifestation: wholesome (kusala),
unwholesome (akusala) and indeterminate (avyakata). This
is a very significant classification which brings in an
ethical dimension to the study of feeling which is foreign
to a psychology like that of Freud. Pleasant feeling in-
duces an attachment (upadana) to a pleasant object. There
is a potency in pleasant feelings to arouse latent sensuous
greed (raganusaya), in painful feelings to arouse latent
anger and hatred (patighénusaya).63 It is also said in the
Pali canon that greed emerges due to unwise reflection
(ayonisa manasik3ra) on an attractive object and hate
through unwise reflection on a repulsive object. "Greed
(lobha or ragd) comprises all degrees of 'attractedness'
towards an object from the faintest trace of personal
desire up to gross egoism, whilst hatred (dosa) comprises all
degrees of repulsion from the faintest trace of ill-humour

to the highest pitch of hate and wrath."64 Unwholesome
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feelings rest on these twofold roots of greed and hatred as
well as on a third root moha, usually translated "delusion."
These three moral roots make the feelings wholesome and the
three immoral roots make the feelings unwholesome. The
psychology of feelings in early Buddhism can never be grasped
without an understanding of these roots of human motivation.

In general, though feelings are directly conditioned
by contact (phassa), their nature depends on a number of
factors. Flugel, making an analysis of the basis of feeling,
says: "The visual perception of a bowl of choice fruit or
of a lovely girl may in their different ways pleasantly stir
the imagination even when the desire for eating or for
sexual intimacy is absent owing to satiation or to other
causes."65 This strengthens the Buddhist claim that even
though desires can be temporarily satisfied at a purely
physiological level, their psychological roots are strong.
Human desires continually emerge to the level of conscious-
ness and find temporary satisfaction (tatratatribhinandini),
but they ever remain unsatisfied and thus provide fuel for
the continuation of the individual. Hence, we should not
lose sight of the ethical dimensions in which the pleasure-
pain polarity is analyzed in Buddhism.

Buddhism does not insist that with any feeling there
emerges craving, rather it says that, if there is craving,
- then feeling is a condition by way of decisive support

(upanissaya). The Visuddhimagga describes the position thus:
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The Greatest Sage announced the law
'With feeling as condition, craving,'
Since all three feelings thus can be
Conditions for all kinds of craving
Though feeling is condition, still
Without Inherent-tendency Lanusaya]
No craving can arise . . . 6

Thus the relationship of anusaya to vedana is very signif-
icant for an understanding of the role of craving (tanha).

The Nettippakarana makes out a grouping of persons

based on motivational roots and feelings. It is said that
1. a person of lusting temperament (ragacarita) liberates
himself by abandoning greed as a root of that which is un-
profitable and by not approaching contact felt as pleasant;
2. a person of hating temperament (dosacarita) liberates
himself by abandoning hate as a root of that which is un-
profitable and by not approaching contact felt as painful;
3. a person of deluded temperament (mohacarita) liberates
himself by abandoning delusion as a root of that which is
unprofitable and by not approaching contact felt as neither
painful nor pleasant.67 This analysis illustrates the deep
rooted nature of feeling.

4, Safia (Perception)

As one of the groups subsumed under n3ma-, safinad is
generally rendered "perception." Mrs. Rhys Davids considers
it as a relatively simple form of intellection or cognition
which consists in the discernment, recognition and

68

assimilation of sensatioms. The role of safifia seems to

fall between pure sentience or awareness and a sophisticated
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judgment. There is a very interesting analogy mentioned by
Jayasuriya which throws light on the nature of saffia . 69
He states that the relationships among safiia, viﬁﬁﬁga and
pafind are clarified by an analogy. A gold coin is given
to a child, a villager and a goldsmith. Each one conceives
it differently: the child knows it as a colored object; the
villager knows it as something capable of procuring many
things he needs; the goldsmith knows a great many things
about it, such as its nature, impurities, tests and purifi-
cation. Likewise safifid, translating '"noting' by Jayasuriya,
makes a note of the object as being of such a color, of such
a shape and size, etc., so as to identify it subsequently.
Wisdom (pafind) understands that object as having a real un-
changing nature, as being impermanent, etc. Cognition
(viﬁﬁéga) is the medium which assists the diversification
of thinking by the mental factors.

This analysis is based on the Abhidhamma tradition.
But it also shows the role of safina as discernment or

recognition, as found, for instance, in the Majjhima Nik3ya

(Mahavedalla Sutta).70

Safifia is sometimes divided into two kinds: patigha-
safina and adivacana-safina. Saiffia that arises out of contact
with the sense organs is described as patigha-sahma.
Adivacana-safind is of a nominal character and includes sense
images and concepts. As perception it is of six kinds:
visual forms, sounds, smells,ltastes; bodily sensations and

images.
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In a more popular sense safiid denotes a sign or mark.
The basis of this usage seems to be the underlying element

of recognition in a sign or mark. As the Atthasdlini says,

"We may see this procedure when the carpenter recognizes a
pilece of wood which he has marked by special knowledge,"71
or when "we recognize a man by his sectarial mark on the
forehead."72 There are some other contexts in which it is
used. Sometimes it stands for consciousness in its entirety
(neva-safind-ndsannayatana), the realm of neither perception

73 It also refers to ideas which are

nor non-perception.
objects of meditation like impermanence (anicca), non soul
(anattd), impurity (asubha), etc.

Though safiia is used in different contexts, its
dominent role is as the third of the five groups. Compared
with sankhdra or vififiana it does not invoive so much subtlety
and complexity. However, it has been translated by a number
of terms which are practically synonyms, for example: dis-
cernment, recognition, noting, concept, idea, notion, sign,
mark, all of which emphasize aspects of perceptual activity.
But as was mentioned earlier, safifia seems to fall between
pure sentience and sophisticated cognition. There are some

scholars who render vififidpa as "cognition" and safitid as

"recognition."
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2. THE CONCEPT OF MIND IN FREUD

Models and Vantage Points

In charting the nature of mental personality Freud
introduced a number of conceptual models. These are various
approaches and vantage points that Freud took to plot out
the complex psychological phenomena. He introduced two basic
conceptual models to delineate the nature of mental personal-
ity: 1. the Conscious, Pre-conscious and the Unconscious, and
2. the Ego, Id and the Super-ego.74 He viewed his two con-
ceptual models from various angles, viz. the dynamic, the
economic, the genetic, the topographic and structural.

The Freudian concept of mind can also be examined under
the threefold categories of cognition, affection and
conation. As was pointed out earlier, though this three-
fold division is somewhat artificial, it is very useful for
evaluating the theories of motivation.75 The value of the
Freudian system lies in elucidating the complicated nature
of the affective processes. According to the topographic
viewpoint the psychic apparatus is threefold, consisting of
the Conscious, the Preconscious and the Unconscious. Freud
says that consciousness is not a necessary attribute of the
psychical. He considers consciousness the sensory organ of
the mind. As the eye sees the object in the outer world, so
the function of consciousness is to discern endopsychic

processes. This "eye" of consciousness is somewhat similar
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to the manodvara (mind-door) in Buddhism. The Pre-conscious
contains memory traces which can be recalled without much
effort. The term Pre-conscious refers to latent ideas which
are accessible to consciousness under ordinary conditions.
In the case of the Unconscious it is not accessible without
a special procedure, such as hypnosis or free association.

This topographic model had to be revised in the light
of new findings and this revised model is referred to as
the structural model. According to this revision we get the
division of personality into the Id, Ego and the Super-ego.
The Id represents the archaic impulses and the Ego the seat
of reason and sanity. The Super-ego is the voice of
conscience, morality, prohibitions and demands.

The dynamic represents the mind as an interaction of
forces. The upsurge of desires and wishes, their interplay
and conflict can be designated as the psycho-dynamic point
of view. As Hartman points out, in the early beginning
(even after the significance of unconscious processes had
been discovered), Freud upheld the theory of associationism.76
It is only when he found conflict to be a primary motivating
force that he built up a dynamic psychology. '"The con-
sideration of mental processes from this angle of synergistic
or antagonistic motivating forces is what has since been
known as the dynamic aspect of psychoanalysis. The system-
atic and objective study of conflict has remained one of its

essential aspects and has proved a necessary and fruitful




avenue to the explanation of human behaviour."’’

Connected with the dynamic avenue is another approach
called the "economic.! This deals with the measurement or
the quantitative analysis of these conflicting forces. The
forces are described in terms of energy. The basic
instinctual drives like sex, self-preservation and aggression
are the main sources of energy. These various approaches to
the study of mind are called "metapsychology" by Freud. This
term may offer some similarity to the Abhidhamma (literally
the "Further Dhamma'") of Buddhism. Hartman says that the
prefix meta- here points to a theory "beyond" the investiga-
tion of conscious phenomena, adding that metapsychology is
really nothing but a term for the highest level of abstraction
in analytic psychology.78 A variety of approaches to the
study of mental personality have now been presented. It
was noted that there are two basic conceptual models
introduced by Freud: 1. Conscious, Pre-conscious, Unconscious;
2. Id, Ego and the Super-ego. The Id, Ego and Super-ego will

now be treated in detail.

The Id and Its Structure

One of Freud's greatest discoveries was that hysterical
paralysis was caused by purely psychological factors. He
traced these causative factors to early infancy, to certain
traumatic factors buried in the past. Freud considered the

Unconscious as the area of repressed memories. Later he
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realized that the Unconscious was not only the area of
repressed memories, but was the receptacle of deep
instinctual desires, which try to find expression in
socially recognized ways. Thus Freud came to realize that
even a part of the Ego was unconscious. Then he introduced
the concept of the Id. The Id gave a broader basis to his
psychology than the Unconscious in the sense of '"repressed."
Freud says: "To the oldest of these psychical provinces or
agencies we give the name of id. It contains everything

that is inherited, that is present at birth, that is laid

down in the constitution--above all, therefore, the instincts,

which originate from the somatic organisation and which find
a first psychical expression here (in the id) in forms un-

n’9 A note on this says: '"The oldest portion

known to us.
of the psychical apparatus remains the most important through-
out life, moreover, the investigations of psycho-analysis

started with it."so

The underlined words suggest a remark-
able parallel between the Id and the dsavas of the Buddhist
scriptures, the dark affective bases inherited through
countless births. According to Freud, "There is nothing in
the id that corresponds to the idea of time; there is no
recognition of the passage of time, and--a thing that is most
remarkable and awaits consideration in philosophical thought
--no alteration in its mental processes is produced by the

passage of time. Wishful impulses which have never passed

beyond the id, but impressions, too, which have been sunk
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into the id by repression, are virtually immortal; after the
passage of decades they behave as though they had just
occurred."81. Freud felt that this offered an approach to
"some profound truths," but that he himself did not make much
progress in that direction. At this point he came up with
the notion of the collective unconscious and of the archaic
heritage of man. But these speculations led to no signif-
icant progress, nor did Jung's enthusiastic preoccupation
with the problem lead to a clarification of the real
psychological issues involved. An attempt to work out the
clinical implications of the concept of rebirth and the basis
of the archaic Unconscious could be really rewarding.

The Id is the obscure, inaccessible part of our person-
ality. The little that has been learned about it is based
on the study of dreams and the formation of neurotic symptoms.
We can come nearer to the Id with the aid of analogies and
call it a "chaos, a cauldron full of seething excitations."82
It is supposed that it is somewhere in direct contact with
the somatic processes and takes over from them instinctual
needs and gives them mental expression, but it cannot be
discovered in what substratum this contact is made. These
instincts fill it with energy, but it has no organization
and no will; it has only an impulse to obtain satisfaction
for instinctual needs in accordance with the pleasure-
principle. It is irrational. Laws of logic, for instance

that of contradiction, do not hold for processes of the Id,
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contradictory impulses exist side by side without
neutralizing one another. At most they combine in com-
promise formations under the overpowering pressure to
discharge their energy. 1In the Id there are no negatives,
only contents cathected with greater or lesser strength.
There is also no recognition of the passage of time.
Conative impulses which have never gotten beyond the Id and
even impressions which have been pushed down into the Id by
repression are virtually immortal and are preserved for whole
decades as though they had only recently occurred. The
energy of these instinctual impulses is extremely mobile
and fluid and within the Id the organic instincts operate
in the form of the pleasure-principle and the death instinct.
The one and only endeavor of these instincts is to obtain
satisfaction. An immediate satisfaction of instinct would
lead to perilous conflict with the external world. But the
Id functions in a world of its own. The processes (primary
process) which take place in the Id differ largely from
those familiar to us by conscious perception. For the Id,
which is cut off from the external world, has its own world
of perception. As the Ego is governed by the reality-
principle, the Id is governed by the pleasure-principle. On
the other hand this does not mean that the Id is completely
cut off from consciousness. The Id is always alive and
dynamic. It has a dominant impact and continuous influence

on the secondary processes of the Ego. The Id remains the
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"affective base of the personality." This is a very
important concept, as the novelty of the Freudian revolt
lies in demonstrating the impact of the affective base on
the conative and cognitive aspects of personality. Per-
ception, thinking, reasoning, willing and other aspects of
cognition and conation are under the influence of this
affective base in the personality. This is very clearly
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brought out in Freud's Ego and the Id. In the analysis of

his concept of the Unconscious, and specially in what he
later called the 1Id, the tremendous dynamism of the affective
processes is evident. Freud has, however, been criticized
for adopting a kind of psychic determinism. If the affective
bases predominate in the Unconscious and influence the func-
tions of the Ego and Super-ego, does man use his will freely
and act rationally?
In the same way that the Id represeﬁts the affective
processes, the Ego represents what we call reason and
sanity in contrast to the Id which contains the passions.
To decide whether Freud does justice to conation and will
it is necessary to understand Freud's conception of the Ego.
There is a very interesting hypothesis put forward by

R. S. Peters in The Concept of Motivation.84 He says that

when Freud speaks in the language of cause and effect, he
introduces a causal model, the primary process of the Id.
When Freud speaks in the language of purpose, he introduces

the purposive model, the secondary process of the Ego. This
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hypothesis has a basis in Freud's own work, and the
distinction between primary and secondary processes is
clearly brought out in his "Formulations Regarding the Two
Principles in Mental Functioning."85

In the psychology which is founded on psychoanalysis
our starting point was the unconscious mental processes.
These seem to be the older primary processes, the residues
of a phase of development in which they were the only mental
processes. These processes obey the pleasure-pain principle.
Satisfaction is at the level of hallucination, phantasy and
dreams. But these mental processes have to form a conception
of the real circumstance in the outer world. Thus, what is
conceived of is no longer pleasant, but that which is real,
even if it should be unpleasant. With the introduction of
the reality-principle one mode of thought activity was split
off; it was kept free from '"reality-testing" and remained
subordinate to the pleasure-principle alone. This is the act
of phantasy-making, which begins even in the games of
children and is later continued in daydreaming, where it
abandons its independence on real objects. This is not
merely limited to the phenomena of dreams as such. These
primary processes dominate in our ideational processes.
These processes which basically ignore reality are referred
to by Freud as "autistic." They are controlled by wishes and
desires, not by external reality. 'When Freud wants to

describe goings-on of which it is appropriate to say that a
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man is acting, that he has a reason for what he does, and
so on, he talks about the Ego; when on the other hand, he
wants to say that a person suffers something, or is made or

d."86 Freud used

driven to do something, he speaks of the I
the model of the Ego and the Id to show that sometimes we
take account of facts, act deliberately, plan means to ends
and impose rules of procedure on our conduct, whereas at

other times we take no account of facts, act impulsively and

are driven, obsessed and possessed.

Ego, the Seat of Cognition and Conation

Those who criticize Freud for having introduced a
morbid theory of psychic determinism are not quite justified.
Freud quite clearly associated with the Ego the function of
controlling and organizing the instincts. The Ego has to
observe the external world and preserve a true picture of it
in the memory traces ieft by its perceptibns and by means
of the reality-test. It has to eliminate any element in this
picture of the external world which emerges as an internal
source of excitation of the Id. The Ego controls the paths
of access to motility, but it interpolates between desire
and action the procrastinating factor of thought during
which it makes use of the residues of experience stored up
in the memory. In this way it dethrones the pleasure-
principle which exerts undisputed sway over the processes

in the Id and substitutes for it the reality-principle.
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However, the characteristic which marks the Ego in
contradistinction to the Id is a tendency to synthesize its
contents, to bring together and unify -its mental processes.
It is this alone that produces that high degree of organ-
ization which the Ego needs for its highest achievements.
The Ego advances from the function of perceiving instincts
to that of controlling them.

The question of determinism has also been discussed by
A. C. MacIntyre.87 He discusses the problem in a different
setting, comparing the neurotic and the successfully analyzed
patient. '"The sharpest distinction in Freud's clinical
practice is presumably that between the suffering neurotic
and the successfully analyzed patient. The fofmer goes
through compulsive rituals, is harassed by delusive beliefs,
cannot understand his own behaviour and cannot control it;
the latter is characterized by what Freud calls 'self-
knowledge and greater self-control'."88 Even if Freud's
theory of human behavior as it is sounds deterministic, the
ideal that he sets before the patient is self-knowledge and
self-control. As MacIntyre says, "Freud is so often
presented as undermining the rationalist conception of man
as a self-sufficient, self-aware, self-controlled being,
that we are apt to forget that although he may have
abandoned sucﬁ a conception as an account of what man is,
he never retreated from it as an account of what man ought

89

to be." We fail to see this clearly because Freud denies
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any moral purpose in his mission. The Freudian message is
summarized in the statement: "Where Id was, there Ego

shall be."

3. THE NATURE OF EARLY BUDDHIST PSYCHOLOGY
IN ITS RELATION TO FREUDIAN PSYCHOLOGY

Freud is so often portrayed as the champion of a
materialistic creed and a pan-sexual theory of man that it
needs some persuasive argument to prove that this viewpoint
is superficial. However, the work done by scholars like
Erich Fromm and Philip Rieff gives us a more sympathetic
and penetrating analysis of his work. Fromm has pointed out
that Freudian psychology is certainly not antagonistic to
humanistic religions like early Buddhism. However, inasmuch
as the Freudian concept of man was dealt with in Chapter I,
it need not be taken up again here, and so we may proceed
to discuss some points of similarity between the two systems.

1. Buddhist psychology does not belong to the tradition
of pure scientific psychology. It is not a theoretical
enterprise without any practical aim in view. On the other
hand, it has been often called an ethico-psychology. A very
important work on Buddhist psychology, a translation of the

. . 9
Dhamma-sangani, uses the term "psychological ethics." 0

The Buddha pursued theoretical questions only insofar as it
helped him to diagnose the condition of suffering man and

advocate a way out of this tragic dilemma. The Buddha was
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interested in the fundamental tragedy of man: the suffering
individual. Thus it was an ethico-psychology with a
therapeutic basis. Buddhism as a therapeutic system is based
on profound psychological principles. But though it is a
psychological theory, it has a practical aim. The Buddha
makes a psychological analysis of mind and its state with a
moral purpose, the purging of the mind of unwholesome states
(kilesas). 1In its attempt to find therapeutic principles
for this purpose, the Buddhist scriptures give us an insight
into the instinctual and emotional forces that obstruct moral
development. This accounts for the ethico-psychological
scaffolding of motivational theory in Buddhism.91 A celebrated
work, the Visuddhimagga, has a neatly laid ethico-psychologi-
cal basis, being divided into three sections: 1. virtue
(sila), 2. concentration (samddhi), and 3. understanding
(paﬁﬁi).92 The realm of morality, by which one can refrain
from actual transgression, is treated under the first of
these. But defilements témporarily put away by morality can
crop up again and can be potent, at least at the ideational
level. Of course, stimuli at the ideational level can impel
a man to action when he loses his sense of restraint. The
second section, then, dealing with concentration and mental
involvement attempts to get at the evil thought processes.
However, this process really only pushes the defilements
into the background for sometime. The defilements are en-

tirely rooted out by means of understanding (pahia). It is
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only at the third level that there is insight into the nature
of one's motives. Without such an understanding no release
is possible.

Another interesting feature in Buddhist psychology is
that the springs of human action are described as wholesome
roots (kusala mula) and unwholesome roots (akusala mila).
The word kusala is sometimes translated as ''good, skillful"
or "wholesome." The unwholesome states are rooted in greed
(lobha), hatred (desa) and delusion (avijja); the wholesome
states are rooted in their opposites, charity (cdga), love
(metta) and knowledge (vijja). The word kusala, apart from
referring to the ethnically good (as against the bad), also
implies the idea of skill and also health. This ethico-
psychological nature of terms like greed'and hatred is an
instance of a feature peculiar to all the concepts, words
and terms used in Buddhist motivational theory.

Freud apparently tries to use his concepts with a
semblance of neutrality, for example by using technical
terms like libido without calling it sensual greed. There
is a natural tendency to consider motives as character
assessments, and the logic of this usage is imbedded in some
types of motivational psychology. Even if this is denied
regarding Freud, Freudian psychology was cast in a certain
therapeutic framework, and this practical aspect is found

in Buddhism too.
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2. Another aspect of early Buddhism that should attract
the Freudian is its interest in dynamic and motivational
psychology. What is called "dynamic psychology" is often
considered as the psychology of motivation. A recent
psychologist defines the term dynamic psychology thus:
"Dynamic psychology is concerned with the various psychologi-
cal and related factors which derive,‘steer, integrate and
sometimes disintegrate the mental life. Dynamic psychology
aims to explain mental life causally, to find laws which may

193

be used in controlling mental 1life. Thus dynamic

psychology implies the complex interplay of forces both at
the conscious and the unconscious level.

Jayasuriya has made a significant analysis of some

9%

aspects of dynamic psychology in Buddhism. Though he bases

his analysis mostly on the later tradition as found in the
Abhidhamma, the results of his analysis concerning the
distinction between structural and dynamic approaches to
mental phenomena are true generally of early Buddhist
psychology. Introducing a chapter entitled "Dynamic

Psychology,'" he says:

So far the approach to the study of material
and mental phenomena has been a static one, in
that the taxonomic interest or the interest in the
structure of things, was predominant. Yet we have
had occasion to consider dynamic questions such as
how the body lives, grows and perishes, or how
mind acts on the body. Here, we take the dynamic
question in greater detail, to describe how the
mind works, i.e. thinks, reflects, imagines, dreams,
rests, understands others, and laughs, or how the
individual gets both the mind and the body to do the
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things it wishes; how the continuity of life and

mind is maintained from life to life, and how the

mind gets tainted or is purified.

Qur analysis of motivational theory in early Buddhism seeks
to present Buddhism as a dynamic psychology. Freudian
psychology was a pioneer in the field of dymamic psychology
and its similarity to early Buddhism in this respect cannot
be overlooked too easily.

3. Now may be taken up the question as to whether
Freudian psychology is abnormal psychology and Buddhist
psychology otherwise. Though Freud was primarily interested
in the mentally sick his psychology had a broader basis.??
Rieff points out that Freud's dictum that "we are all some-
what hysterical" and the Freudian claim that the difference
between so-called normality and neurosis is only a matter of
degree is a key statement.?® This position resembles the
Buddhist axiom: "All worldlings are deranged" (sabbe puthaj-
jana unmattaké).97 Regarding the Buddhist concept of mental
health, Jayatilleke says: '"Now diseases are classified as
two-fold, bodily disease (kéyiko rogo) and mental disease
(cetasiko rogo). It is said that we suffer from bodily
diseases from time to time, but that mental illness is
continual until the final state of sainthood is attained."98
Fromm says that it is only at a superficial level that
Freud appears as a creator of a new therapy for mental ill-

ness. He says that Freud's own system transcended the

traditional concept of illness and cure, and thus he was
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concerned "with the salvation of man rather than only with a
therapy for mentally sick patients."99

4, What can be said of the personality of the founders
of these systems of psychology? In the case of the Buddha
it is hardly necessary to emphasize that his preaching and
practice harmonized perfectly: "As he spoke, thus he
acted" (yathavadi tathakari). Freud too, does not belong to
that class of philosophers or psychologists who dwell
‘academically on the profundities of life, but leave them
severely alone in their private lives. He was deeply
involved and immersed in everything he wrote and he himself
underwent a vigorous process of self-analysis before he
worked out his final psyéhoanalytic theories. This vigor
and inner seriousness are manifest.in his relationship with
his patients. He was averse to moralizing and preaching to
his patients, but he was prepared to analyze a patient for a
prolonged period of time. As Fromm says, Freud considered
the emancipation, the well-being and the enlightenment of
even one individual a matter of concern in the final analysis.
He did not measure his results in terms of money and
time.100

Commenting on the bersonality of Freud, Jones says:
"An overpowering need to come at the truth at all costs was
probably the deepest and strongest motive force in Freud's

personality, one to which everything else--ease, success,

happiness--must be sacrificed. And, in the profound words
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of his beloved Goethe, 'The first and last thing required
of his genius is love of truth'."101 This love of truth
implies that Freud considered honesty to be of great value.
According to Rieff, "Secrecy is the category of moral ill-
ness, for it provides a hiding place for false motives.
It is our secrets, hidden from ourselves, that fester and
infect action. Thus the entire therapeutic undertaking,
based as it is on the promise of 'absolute honesty' becomes
a 'lost labour if a single concession is made to secrecy.'
For secrecy provides the self with, in Freud's appropriately
religious image, a 'right of sanctuary for disreputable
citizens of the mental underworld. There are to be no
refugees from honesty in Freud's program'."102

The role of self-analysis and the rejection of sham
and deception regarding one's motives are recognized to be
of basic significance by the Buddha. Some very useful
material on this question has been systematized by Rerukane
Chandavimala Thero in a recent book in Sinhalese.lY93 The
first part is called "Defilers of the Mind" and the second
"Desires in Disguise." The latter part is of great signif-
icance and accordingly will be referred to below.

These broad similarities between the two systems of

psychology should provide a background for comparing the

structure of motivational theory in Buddhism and Freud.



10.
11.

12.
13,

14.
15.
16.

17.
18.
19.

NOTES TO CHAPTER II
See section on vififidgna, Chapter II.
Nyanatiloka Thera, Guide through the Abhidhama-

itaka, rev. edition by Nyanaponika Thera, Bauddha
Sahitya Sabha, Colombo, Ceylon, 1957, ch. VII.

Anuruddha, Compendium of Philosophy (Abhidhammattha-

Sangaha), translated by S. Z. Aung and edited by
Mrs. Rhys Davids, London, P. T. S., 1963,

J. C. Flugel, Studies in Feeling and Desire, London,
Duckworth, 1955, p. 49.

W. F. Jayasuriya, The Psychology and Philosophy of
Buddhism, Colombo, Ceylon, Y.M.B.A. Press, I86§, p. 16.
Dr. E. R. Sarathchandra, Buddhist Psychology of

Perception, Colombo, Ceylon, Ceylon University Press,
, P. L]

s. I, 15.
D. II, 316-357.

Dr. K. N. Jayatilleke, Buddhism and Sciehce, Kandy,
Ceylon, Wheel Publication, 1958, p. 3.

Ibid.

Dr. E. R. Sarathchandra, Buddhist Psychology of
Perception.

D. II, 62, 63; S. II, 6, 8, 12; §. III, 102.

Dr. E. R. Sarathchandra, Buddhist Psychology of
Perception, p. 20.

Ibid.

Ibid., pp. 15-21.

0. H. De A Wijesekera, '"Vitalism and Becoming,"
Ceylon University Review, Vol. I, No. 2.

D. II, 62.
. H. De A Wijesekera, '"Witalism and Becoming."

0
D. 1I, 62.



20.
21.

22,

23.

24,

25.
26.
27.

28.

29.

30.
31.

32,
33.

34,
35.
36.
37.
38.

39.
40.

55

I

11, 262.

. D. Broad, The Mind and its Place in Nature, London,
Paul, TrenCH’ Trubner and Co., Ltd.; New York
Harcourt Brace and Company, 1929, p. 551.

~Q

o

I1, 11.

I

II, 12.
III, 105.
I, 69.

s. 1I, 217.

1= IS

Dr. K. N. Jayatilleke, Early Buddhist Theory of
Knowledge, London, Allen and Unwin, 1963, p. 438.

Dr. K. N. Jayatilleke, "The Evidence on Rebirth,"
Ceylon Today, Ceylon, May, 1964&.

M. I, 190.
Ibid.

Dr. E. R. Sarathchandra, Buddhist Psychology of
Perception, p. 4.

M. III, 281.

0. H. De A Wijesekera, "The Concept of Vifiiana in
Theravdda Buddhism," Journal of the American Oriental
Society, July-September, 1964.

M. III, 196.

Ibid.

S. III, 9.
s. II, 11.
Nyanatiloka Thera, Buddhist Dictionary; Manual of Terms

and Doctrines, second edition, Colombo, Ceylon, Frewin,
1956, p. 148.

M. I, p. 148.

Nyanatiloka Thera, Buddhist Dictionary; Manual of Terms
and Doctrines, p. 148.




41.
42,

43,
bt
45,

46.
47.

48.

49.
50.
51.
52.
53.
54.
55.
56.
57.

58.

59.
60.

61.

56
M. I, 301.

Rhys Davids and W. Stede, P3li Text Society's Pali-
English Dictionary, VII, p. l2Z.

M. I, XXV.
Ibid.

Dr. K. N. Jayatilleke, "Some Problems of Translation,"
Ceylon University Review, volumes 7 and 8.

s. III, 60.

Rhy Davids and Stede, Pali Text Society's Pali-
English Dictionary, VIII, p. 1Z3.

Nyanatiloka Thera, Buddhist Dictiomary; Manual of
Terms and Doctrines, p. 148.

D. III, 127.
s. II, 82.

Anuruddha, Compendium of Philosophy.

Ibid.

Ibid.
A. 1, III.
Anuruddha, Compendium of Philosophy, p. 274.

él I, iii.

Buddhaghosa, The Path of Purification (Visuddhimagga),
translated by Ny3namoli Thera, second editiom,
Colngo, Ceylon, M. D. Gunasena and Company, 1964,

p. 604.

Mrs. Rhys Davids, editor and translator, Buddhist
Psychological Ethics (Dhamma Sangani), London, 1900,
p. 34.

Ibid., p. 6.

Buddhaghosa, The Expositor (Atthasdlini), Two volumes,
trans. by Maung Tin, revised by Mrs. Rhys Davids,
London, Oxford University Press, 1920-21, p. 6.

M. I, 397-398.




N
N

64.

65.
66.
67.

68.

69.

70.
71.
72.
73.
74.
75.
76.

77.
78.
79.
80.
81.
82.
83.

I, 398 (see translator's notes 3-9).

I, 303.

=t
L}
3

12

57

Nyanatiloka Thera, Buddhist Dictionary; Manual of Terms

and Doctrines, p. 94.

J. C. Flugel, Studies in Feeling and Desire, p. 61.

Buddhaghosa, The Path of Purification, p. 656.

Kaccayaha Thera, Netti-ppakaraham (The Guide), P.T.S.

London, Luzac, 1962, p. 124,

Mrs. Rhys Davids, editor and tramslator, Buddhist
Psychological Ethics, p. 7, n.2,

W. F. Jayasuriya, The Psychology and Philosophy of
Buddhism, Colombo, Ceylon, Y.M.B.A. Press, 1963,

p. 69, n.2.

M. I, 293.

Buddhaghosa, The Expositor, p. 6.
Ibid.
M. I, 41; 160.

S.E., vol. XXIII.

J. C. Flugel, Studies in Feeling and Desire.

Sidney Hook, editor, Psychoanalysis, Scientific Method

and Philosophy, Part I, ch. I, New York, New York
University Press, 1959.

Ibid.
Ibid.

S.E. Volume XIII, p. 145.
Ibid.

S.E. Volume XXII, p. 74.
Ibid., p. 73.
S.E. Volume XIX.



84.

85.
86.
87.

88.
89.
90.

91.
92.

93.

9.

95.

96.

97.

98.

99.

100.
101.

58

R. S. Peters, The Concept of Motivation, London,
Routledge and K. Paul; New York, Humanities Press,
1958. '

S.E. Volume XII.

R. S. Peters, The Concept of Motivation, p. 69.

A. C. MacIntyre, The Unconscious; a Conceptual
Analysis, London, Routledge and K. Paul; New York:
Humanities Press, 1958.

Ibid., p. 90.
Ibid., p. 93.

Mrs. Rhys Davids, editor and translator, Buddhist
Psychological Ethics.

See Chapter III.

%eg% Sayadaw, The Manual of Insight, Kandy, Ceylon,
961.

W. S. Taylor, Dynamic and Abnormal Psychology, New
York, American Book Company, 19534, p. 2.

W. F. Jayasuriya, The Psychology and Philosophy of
Buddhism, p. 100.

M. W. P. de Silva, "An Analysis of Some Psychological
Concepts in Early Buddhism and Freud," M.A. Thesis,
University of Hawaii, Honolulu, 1965.

Philip Rieff, Freud: The Mind of the Moralist, New
York, Viking Press, 1959.

Ananda Nimalasuriya, The Buddha as a Healer, Kandy,
Ceylon, Wheel Publication, 1960, p. 25.

Dr. K. N. Jayatilleke, Buddhism and Peace, Kandy,
Ceylon, Wheel Publication, 1962, p. 12Z.

Erich Fromm, D. T. Suzuki and R. de Martino, Zen
Buddhism and Psychoanalysis, New York, Harper, 1960,
p. 8l.

Ibid., p. 84.

Ernest Jones, The Life and Work of Sigmund Freud,
Three volumes, New York, Basic Books; London, Hogarth
Press, 1953-1957, Volume I, p. 320.




59

102. ©Philip Rieff, Freud: The Mind of the Moralist, p. 317.

103. R. Chandavimala Thera, Cittopaklesa Dipani (An Analysis
of Defilers of Mind), A Work in Sinhalese, Ceylon,
Anula Printers, 1961.




CHAPTER III
1. MOTIVATIONAL THEORY IN FREUD

It is the aim of this chapter to examine the structure
of motivational theory in early Buddhism against the back-
ground of Freudian psychology. The concept of unconscious
motivation is the focus around which the Freudian concept
of mind has been constructed. It is difficult to grasp the
meaning of the phrase "unconscious motivation'" without
analyzing the meaning of the two words "unconscious" and
"motivation" separately and then seeing how the phrase
"unconscious motivation" works.

The Freudian concept of unconscious motivation will be
taken up first and then the Buddhist theory of unconscious
motivation. This is necessary because, before the role of
unconscious motivation in Buddhism is examined, the logic

of its usage in the Freudian system has to be understood.

The Freudian Concept of Unconscious

There are six features of the Freudian Unconscious
which clearly define its place and function:1

1. "The Unconscious is formally distinguished from the
Conscious and the Pre-Conscious. The Pre-Conscious is what,
not being in consciousness, can be brought to consciousness
by ordinary introspective methods. The Unconscious is the
realm of that which cannot thus be brought into conscious-

"2

ness. This is the most important point about the
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Unconscious and it clearly delimits its function. A Pre-
Conscious idea or memory can become conscious without much
difficulty. A little effort may be necessary to recall
something that is in one's memory, but no special technique
is necessary to unravel it. But an unconscious idea or
memory is hard to recall, because the resistance is great.
Though there can be varying degrees of unconsciousness, a
special technique is necessary to uncover the deeper levels
of the unconscious processes. Freud used first the technique
of hypnotism and then of free association to unravel the
Unconscious. The psychical experiences which cannot be
brought to the surface due to some kind of resistance belong
to the Unconscious or can be described as "unconscious." A
passage from the works of Freud would illustrate this point
better.
It is by no means impossible for the product of

unconscious activity to pierce into consciousness,

but a certain amount of exertion is needed for this

task. When we try to do it in ourselves, we become

aware of a distinct feeling of repulsion which must

be overcome, and when we produce it in a patient we

get the most unquestionable signs of what we call

resistance to it. So we learn that the unconscious

idea is excluded from consciousness by living forces

which oppose themselves to its reception, while they

do not object to other ideas, the preconscious ones,

Psycho-analysis leaves no room for doubt that the

repulsion from unconscious ideas is only provoked by

the tendencies embodied in their contents.
This explains why the Unconscious can be considered as that
which cannot be brought into consciousness.

2. The Unconscious can also be considered as the area

of the primary processes. This is a very important aspect
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of the Unconscious, and some psychologists like Jones and
R. S. Peters consider this Freud's greatest discovery.
Peters says "I have argued in my monograph (1958) adopting
Ernest Jones' interpretation, that Freud's great discovery
was not of the Unconscious but of the fact that what he
calls the 'primary processes of thought' in terms of which
the Unconscious works, are of a quite different type from
those of thinking proper."4

Freud says that there are two fundamentally different
kinds of mental processes--the primary and secondary. The
secondary processes are governed by reason and follow the
pattern of logical thinking and recognize temporal and
spatial relationships. The secondary processes represent
the functioning of the Ego. Laws of logic do not hold for
primary processes. As was mentioned in our analysis of the
Id, contradictory impulses, negation and oppositions exist
in the Id; but really there are no negatives. The infantile
mind, the primitive mind, and the existence of dreams, are
all aspects of primary processes. These are also referred
to as autistic emphasizing the ommipotence of the wish
element that is not modified by rational or realistic
processes.

3. The Unconscious is also considered as that which is
"repressed" by Freud. Though Freud later admitted that the
repressed and the Unconscious do not coincide, he accepted

the repressed as a very significant aspect of the Unconscious.



63
In fact, his initial concept of the Unconscious as the area
of the repressed was never totally abandoned, but modified.
The concept of the repressed wish takes a significant place
in Freud's psychology.

4. Freud also considers the Unconscious as the ''back-
ground link between infancy and adult life.'" Due to the
failure to cure mental disorders by purely physical methods,
Freud's psychology took a very significant turn. He came
across many mental disorders for which there was no corres-
ponding physiological cause and then he discovered that
hysterical paralysis is rooted in purely psychological
factors. He also emphasized the significance of the early
life of the patient, especially the infancy. Freud unravelled
the fact that many personality disorders could be traced to
traumatic experiences buried in the past. So he held that
childhood wishes persist and influence adult behavior.

5. The Unconscious is an omnipresent background to
conscious and overt mental life and to behavior. It exerts
a continual causal influence upon conscious thought and
behavior.

6. The Unconscious is a "place," a "realm." This con-
cept of the Unconscious as an entity raises the question of
whether Freud was merely using spatial imagery or was
claiming anything more than that.

Having outlined the basic features of the Unconscious

let us briefly touch upon the type of material that he
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brought to bear on this concept, mostly drawn from the
clinical study of case histories. There are a number of
directions from which he arrived at the concept of the Un-
conscious: the failure to cure mental disorders by the
physical methods of neurosurgery, self-analysis, work on
dreams, the psychopathology of every day life, study of
myths, anthropology, art, etc. On the one hand, the Un-
conscious is analyzed in terms of the neurotic, yet on the
other, is a very interesting analysis in terms of the normal

personality.

The Abnormal and the Unconscious

Long before the advent of psychoanalysis experiments in
posthypnotic suggestion demonstrated the operation of the
Unconscious. A posthypnotic experience is a laboratory
production, an artificial fact. But if we adopt the theory
of hysterical phenomena first put forward by Pierre Janet,
elaborated by Breuer and Freud, the psychological character
of posthypnotic suggestion is even more distinctly seen. The
mind of the hysterical patient is full of active yet un-
conscious ideas; all his symptoms proceed from such ideas.

It is in fact the most striking character of the hysterical
mind that it is ruled by these unconscious ideas. If the
hysterical woman vomits, she may do so because of the idea of
being pregnant. She has no knowledge of this idea, although
it is easily detected in her mind and made conscious to her

by the technical procedure of psychoanalysis. If she is
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executing the jerks and movements constituting her fit, she
does not consciously represent to herself the intended
actions. Nevertheless, she is acting her part in the
dramatic réproduction of some incident in her life, the
memory of which is unconsciously active during the attack.

The preponderance of active unconscious ideas is
revealed by analysis as the essential fact in all other forms
of neurosis. Furthermore, an analysis of neurotic phenomena
shows that a latent or unconscious idea is not necessarily
a weak:one. There are some latent ideas which do not
penetrate into consciousness, however strong they become.
The term Unconscious properly is reserved for these, while
the term Pre-conscious is used to describe the latent ideas
which are accessible to consciousness under ordinary con-
ditions. The term Unconscious designates not only latent
ideas in general, but especially ideas which keep apart from
consciousness in spite of their intensity and activity.
Freud discovered this fact by the methods of hypnosis and
free association. 1In obsessional neurosis the patient's
mind is occupied with thoughts that do not really interest
him, he feels impulses that seem alien to him and he is
impelled to perform certain actions, which not only afford
him no pleasure, but which he is powerless to resist. What
he does commit are certain very harmless trivial acts,
repetitions and ceremonial elaborations of everyday

performances, like going to bed, washing, dressing, etc.
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The patient is, of course, aware of his condition, but the
meaning of the symptom is unknown to him. Analysis in-
variably shows that these symptoms are derived from
unconscious mental processes which can, however, under
various favorable conditions become conscious. Freud says
that the fact that it is possible to find meaning in neurotic
symptoms by means of analytic interpretation is an irrefuta-
- ble proof of the existence of the Unconscious. The un-
conscious process contains the meaning of neurotic symptoms.
Breuer's discovery still remains the foundation of psycho-
analytical therapy, viz. that symptoms vanish when their

unconscious antecedents have been made conscious.

The Normal and the Unconscious

If someone should maintain that these are conclusions
drawn chiefly from the study of pathological conditions, it
could be said that Freud supplemented them by a study of
the everyday life of the normal man. Certain difficulties
of function of frequent occurrence among healthy people,
slips in speech, errors in memory, false actions, etc.,
were shown to dépend on the action of strong unconscious
ideas in the same way as neurotic symptoms. This work is
significant, as the supposedly impossible gap between the
normal and the abnormal person was shown to be false. As
MacIntyre says, "Freud's is not aﬁ explanation simply of

the abnormal and the exceptional but also of the normal.
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The scope in principle of Freudian explanation is all human
behaviour; had it been less than this Freud would have been
unable to draw the famous comparison between the effect of
his own work and that of Copernicus. It is not surprising
therefore that happenings as normal as dreams, slips of the
tongue and jokes should receive attention along with
melancholia, obsessive habits, and excessive anxiety."5

In the case of forgetting, for example, the motive is
an unwillingness to recall something which may evoke pain-
ful memories. The same conflict governs the phenomenon of
erroneously carried-out actions. Motor expressions serve
as the expression of numerous unconscious or restrained
feelings. For the most part they represent symbolically
wishes and fantasies. Most of these faults in speech,
memory and action are the expression of repressed emotions
of the psychic life. Even in healthy persons, egotistic,
jealous and hostile feelings and impulses, burdened by the
pressure of moral education, often utilize the path of
faulty action to express themselves in some way. A thought
does not seek expression in its complete form, but in a
parasitic form, as a disturbance and modification of another
thought. That is how the Unconscious and the repressed seek
a relationship with the Conscious. Unwelcome, repressed,
psychic material which, though pushed away from conécious-
ness, is nevertheless not robbed of all capacity to express

itself.
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There is one more mental product to be met in normal
persons which yet presents a striking amalogy to the wildest
production of insanity, namely dreams. A dream is itself a
neurotic symptom, but which possesses for us the advantage
of occurring in all healthy people. A dream is the life of
the mind during sleep. Dreams are the reaction of the mind
to stimuli acting upon it during sleep. Dreams in general
appear confused, unintelligible and often senseless, and
their contents may contradict all that we know of reality.
Freud on the other hand insisted that they have a very
significant meaning and made an attempt to understand them.
He maintained that we can interpret dreams, if we assume that
what we recollect as a dream after we have awakened is not
the true dream-process, but only a facade behind which the
true dream-process lies concealed. Here we make a
distinction between manifest dream material and latent
dream thoughts. The process which produces the former out
of the latter is the dream work. The study of dream work
affords us a very good example of the way in which un-
conscious materials from the Id force themselves upon the
Ego, become pre-conscious and, owing to the efforts of the
Ego, undergo the modification we call distortion.

The formation of dreams can be provoked in different
ways. On the one hand, an instinctual impulse which is as
a rule suppressed (i.e., an unconscious wish) finds enough

strength during sleep to make an impression upon the Ego.
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On the other hand, a desire left over from waking life, a
preconscious train of thought with all the confiicting
impulses belonging to it, obtains reinforcement during
sleep from an unconscious element. The unconscious Id plays
a dominant role in the formation of dreams. Memory is far
more comprehensive in dreams than in waking life. Dreams
make an unlimited use of linguistic symbols. Memory very
often reproduces in dreams impressions from the dreamer's
early childhood. Beyond this dreams bring into light materi-
al which could not originate either from the dreamer's adult
life or from his forgotten childhood. Freud considers that
this aspect of dreams has to be understood in terms of- the
child's "archaic heritage.!" This reference to the "archaic
heritage" brings us to a rather complex question that has

to be analyzed separately.6

The Unconscious and the Id

Now let us briefly sum up the relationship between the
Unconscious and the Id. Though Freud presented a very
systematic and comprehensive picture of the Unconscious in
his essay "'"The Unconscious,"7 he modified his position in

the Ego and the Id8 and this is of very great significance

for a comparative study of Buddhism and Freud.

Freud's conception of the Unconscious up to 1915 was
basically '"rooted in pathology, with an emphasis on
repression."9 Thus it was restricted to repressed impulses.

With the publication of the Ego and the Id "Freud took
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account of the total personality, of normal as well as
pathological functionings and the repressed is explicitly
described as only part of the id. The primary system is no
longer only the repressed but includes normal impulses as
well. It contains the passions."10

The conception of the Id was more productive and
comprehensive than the concept of the Unconscious as the
repressed. When a patient exhibits signs of resistance,
generally he is aware of his repugnance. But it appeared to
Freud that sometimes he is quite unaware of it. Thus there
must be some kind of unconscious resistance and this un-
conscious resistance comes from the Ego. The unavoidable
conclusion follows that the ego is not limited to what the
subject consciously calls his self, but is continued below
the threshold of consciousness; part of the ego is con-
scious, part unconscious. And the latter part is not merely
preconscious; it is unconscious in the fullest sense, since
much work is needed to make it conscious.11 This
recognition of the '"greater depth of the Ego" is a signif-
icant point in the development of Freudian psychology and
one which is interesting in the light of Buddhist psychology.
Early Buddhism upholds the operation of ego drives at

subliminal and unconscious levels.

The Freudian Concept of Motivation

The "study of motivation has to do with the analysis of

the various factors which incite and direct an individual's
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nl2

actions. However, to get involved in a theoretical and

abstract controversy as to whether we can get at some all
encompassing definition regarding the terms motivation and
motive is not a very rewarding venture in a study of this
sort. Hence, the Freudian concept of motivation in general
will be examined along with the logic of unconscious motives
in particular. Whatever clarification of terms like
"motivation" and "motives" is attempted, must be limited by
the problems under discussion and investigation here. For
instance, where relevant analogies and points of contrast
between ordinary usages and Freudian theory will be shown.

A recent analysis of the complexities of the word
"motivation" sums up the situation thus:

The term has no fixed technical meaning in con-
temporary psychology. It is often used in
reference to the conscious feeling of desire and
the whole complex of ideas and feelings which
together seem to constitute the conscious
antecedents of behaviour according to traditional
wisdom. Just as often, 'motivation' is used to
refer to the unconscious determinants of behaviour
which Freud emphasized, to the purposive character
of overt behaviour which Tolman identified as an
empirical problem in its own right, to a coherent
theoretical account of the contemporaneous
determinants of action like the Lewinian scheme or
Hull's principle of performance, or to some
particular variable in a particular theoretical
conception of the contemporaneous determinants of
the impulse to action--for example, as a synonym
for drive in S-R behaviour theory.13

John Atkinson who makes the above statement offers a key to
accommodate these theories by saying that there are

"different languages' of motivation or "several levels of
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discourse": 1. the experiential language, which refers to
the conscious experience of desire, emotion, feelings of
determination, and the inclination to act; 2. the neuro-
physiological language, which describes motivation in the
technical language of the neural apd organic processes; 3.
the behavioral language, which considers motivation in terms
of the direction, vigor, and persistence of observable
behavior in relation to observable environmental conditions;
and 4. the mathematical language, which describes motivation
in tersm of abstract mathematical concepts.

This is a useful way of looking at the problem. But
the question really crops up when one of these languages,
for example, the neuropsychological, is used to explain all
motivational phenomena. Peters describes the situation well
when he says says that some misguided attempts have been
made by'psychologists to present '"over-all theories of human

nl4 "There are many different sorts of questions

behaviour.
which can be asked about human behaviour and the difference,
as I shall hope to show, are such that an all-embracing
theory is inappropriate. These different sorts of questions
are especially confused in theories of motivation," says
Peters. 1In this context Peters pays a compliment to Freud
by saying that Freud was perhaps a great exception in this
respect. For Freud was genuinely puzzled about concrete
phenomena, and developed some very fertile assumptions to

explain them.15
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The basic structure of Freudian motivation is
essentially based on his theory of instincts which is
worked out clearly in his paper "The Instincts and Their

Vicissitudes."16

Theory of Instincts

At a very early stage Freud discovered that the
symptoms of certain neurotic patients disappeared through
the process of abreaction, when painful ideas are brought to
the awareness of the patient. It was also assumed that
there were memories of some traumatic experiences buried in
the past. Then Freud discerned that these ideas which were
usually fantésies were rooted in wishes. His discovery that
wishes underlie the apparently meaningless content of one's
dreams had very significant consequences for the theoretical
development of psychoanalysis. 1In the words of David
Rapaport, "It was to explain the origin of these fantasies
and dream wishes that Freud introduced the concept of
instinctual drives."17 He adds that "This step was the
beginning of the end of that phase of Freud's theory-
making in which he considered the crucial factors determining
behaviour as predominantly environmental. It ushered in a
new phase in which intrapsychic determiners--of the type 1
am defining as motivations--became the crucial causes of
behaviour postulated by the theory."18

In his Three Essays on the Theory of Sexuality19 Freud
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finally introduced his concept of instinct. But since the
concept of the Libido was given great importance in this
book, the problems of the nature of instinct receded into

the background. It was in his Instincts and Their
20

Vicissitudes™ that Freud finally gave a systematic presenta-

tion of instinct. This theory took complete form in his

papers entitled Repression and The Unconscious.21 In a

further enlargement of the theory he emphasized the signif-
icance of Ego instincts (as contrasted with sex instincts)

in a paper called Narcissim, and then the significance of
23

aggression in Beyond the Pleasure Principle”” where he

postulated the death instinct as one of the dominating in-
stincts. Thus in his final concept of the theory of
instinct he upheld the existence of three basic instincts.
1. the Libido or instinctual desire for sense-gratification;
2. the Ego instinct and its allied manifestations--self-
preservation, self-love, self-assertion, self-continuity,
etc.; 3. the death instinct and the roots of aggression. A
detailed analysis of these three instincts is presented in

An Analysis of Some Psychological Concepts in Freud and

Early Buddhism,2” where the Freudian instincts are compared

to the threefold manifestations of craving in early Buddhism,
kama-taphd, bhava-tanhd and vibhava-tanhd. Hence, an ex-
haustive treatment of them need not be given here.

The term "Trieb" which is translated "instinct" by

Strachey, is rendered "desire'" by some scholars and by



75

Rapaport as '"instinctual drive." Freud himself describes the
concept of an instinct as something that falls between the
frontiers of the mental and the physical. Whether we call
the term Trieb an instinct or an instinctual desire, we
cannot lose sight of the psychological nature of the concept.
As Rapaport says, 'Hunger, thirst or other metabolic needs
are poor paradigms for instinctual drives, they are usually
treated as somatic conditions rather than as mental
representations of somatic conditions, and partly because
they cannot be delayed for any significant length of time
nor are they flexible in their object choice and consummatory
pattern."25

No insight into the dynamic psychology of Freud is
possible without an understanding of the vicissitudes of
instincts, their conflict and their fusion. Freud has a
clear insight into the ambivalent structure of instincts
which continually prepare the ground for further conflicts,
a remarkable echo of the early Buddhist psychology of
craving (tanh@). But what gives depth to the Freudian theory
of instincts is the notion of unconscious motivation, the

analysis of which is our primary concern.

The Subconscious and the Unconscious

Often the words "unconscious," '"subconscious'" and
"subliminal conscious" are used indiscriminately to describe
one and the same phenomenon. This type of loose usage is

often found in popular expositions of psychology. The
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Dictionary of Péychoiogiéél and stchoanalyticai Térms states

that in "popular psychoanalysis the unconscious and sub-

d."26 In his analysis of the

conscious are thoroughly confuse
bhavanga theory, Sarathchandra seems to-use both "unconscious"
and "“subconscious" to describe the concept of bhavanga with-
out:implying any shift of meaning. This is a significant
point because the logical status of the concept of bhavanga
is partly determined by the usage of words like "unconscious"
and "subconscious,'" especially when they are used to trans-
late certain Pali terms in Buddhist works.

Under the entry "subconscious," the Dictionary cites
the following: 1. not clearly comscious, but capable of
being made so; 2. the pre-conscious of psychoanalysis;
3.‘sublimina1; 4, pertaining to what is in the margin of
attention.27 The psychoanalytic meaning of pre-conscious
has already been discussed. The term ''subliminal' is not
very much used by psychologists now. Historically F. W. H.
Myers is associated with the conception of the subliminal.
The psychologist's concept of the subconscious (whethef we
call it what is dimly conscious or at the margin of
attention) is historically associated with the work of
psychologists like P. Janet, Morton Prince and B. Sidis.

There have been various attempts to analyze the dif-
ferent shades of meaning of the word "subconscious" as used
by psychologists. Six definitions are given below from a

. . 28
symposium on subconscious phenomena:
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1. It describes that portion of our field of con-
sciousness which, at any given moment, is outside the focus
of our attention; a region, therefore, of diminished
attention. It can refer to the fringe of consciousness.

The prefix sub- denotes "diminished" or "partial."

2. 1In abnormal psychology "Subconscious ideas are
dissociated or split off ideas, split off from the main
personal consciousness, from the focus of attention--if
that term be preferred--in such fashion that the subject is
entirely unaware of them, though they are not inert but
active." This split off or secondary consciousness can
under exceptional circumstances be the dominant consciousness.

3. Subconscious states may become personified and are
then spoken of as the "subconscious self," "subliminal self,"
"secondary self," "hidden self," etc.

What is of interest in these definitions is first of
all the idea of marginal or partial awareness, then a
dissociated state tending toward a personified self.

4. Dissociated states which are "active'" and those
which are "inactive." The inactive refers to the forgotten
and may be recalled as memories. |

5. This is the theory of "subliminal consciousness"
held by Myers. "“The subconscious ideas, instead of being
mental states dissociated from the main personality, now
become the main reservoir of consciousness and the personal

consciousness becomes a subordinate stream flowing out of
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this great storage basis of 'subliminal' ideas as they are
called." A

As Northbridge points out, there are two distinct
aspects to this concept of the subliminal self, and Myers
himself did not make this clear: "It consists of those
mental elements that are too weak to attract our attention.
It refers to the intuitions of a 'profound faculty,' which
are submerged by the constitution of man's personality."

6. Lastly there is the hypothesis of the physiological
psychologist that the subconscious refers to neural
processes unaccompanied by any mental processes.

These shifts of meaning in the word as used by
psychologists (not laymen) show how inadequate the concept
was in classifying certain types of psychological phenomena.
The shift went from pure pre-conscious phenomena (in the
Freudian sense), such as those that lie at the margin of
consciousness, to dissociated states and forgotten and inac-
tive memories. It is because of this that Freud suggested
his own terminology instead of the term ''subconscious."

Though he himself used the term in his Studies on Hysterié.,29

he rejects it later. 1In the Introductbry Lectures he says:

"I should also like to hear you admit that our designations
unconscious, pre-conscious, and conscious, are less
prejudicial and more easily defensible than some others which
have been suggested or have come into use, e.g. sub-conscious,

. . . 30
inter-conscious, co-conscious, etc."
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To facilitate the analysis of the concepts sub-
conscious, subliminal and unconscious 16 different shades
of meaning of the word "Unconscious'" are given below based
on the treatment by J. G. Miller.31
1. Inanimate. This refers to what does not discriminate

or behave.

2. Absent-minded. Daydreaming or anaesthetized.

3. Not-mental. A concept rejected by Freud as a popular

but a wrong view. Mind and consciousness cannot be equated.
The mental or the psychical is a wider realm than the
conscious,

4., Undiscriminating. Though in the case of the in-

animate discrimination between stimuli is not logically
possible, here it is possible, but there is a lack of it.
E. G. Boring, who has made a clear statement on this position,
says: '"Discrimination is the psychical function of the
organism. It is the criterion of mind, of consciousness,
of knowing. Animals, children and irresponsible adults are
recognised as conscious only as and in as far as they
discriminate, that is to say as they react differentially
(discriminatorily) to a differentiated situation."32 This
is essentially a behaﬁioral criterion of consciousness and
does not depend on any 'private awareness."

5. Conditioned. This refers to those who act on the

basis of conditioning or conditioned response.
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6. Unsensed. Under this heading are various aspects
of unsensing, such as stimuli not reaching the organism,
inadequate stimuli affecting the organism, subliminal
stimuli affecting the organism, etc.

7. Unnoticed or Unattended. When unconscious is used

in the sense of unattended, one's actions, ideas, emotions,
needs, drives, etc., are unconscious merely because he is
thinking of something else.

8. Insightless. Miller says that this is essentially

a "Gestalt concept" and refers to doing a task without
awareness of what is being learned or intent to learn it.

9. Unremembered. Miller cites seven types of for-

getting which can be brought under this heading: extinction,
simple forgetting, incorrect remembering, new material
preventing the reproduction of older memories, dissociation,
suppression and repression. This is a very important sense
of the word unconscious connected with the psychoanalytic
usage.

10. Instinctive or Inherited. Miller says that this

instinctive aspect is the most important characteristic of
the Unconscious in psychoanalytic theory. L. E. Emerson
stated this well when he said that to a great extent the
Unconscious refers to cravings, instincts, impulses and
reflexes or psychochemical reactions. The relationship
between the instinctive and the Unconscious is something
that has to be analyzed again in the light of early

Buddhist philosophy.
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11. Unrecggﬁized. Sometimes this implies that the

existence of the process is not known and at other times that
the existence is recognized, but the character of the process
is not understood.

12. Involuntary. According to A. A. Brill Freud

believed that what is unconscious cannot be voluntarily re-
called. Academic psychologists have never been certain what
voluntary means, and have come to neglect studying the will
almost entirely. The value of this_strand of meaning in the
word unconscious depends on unravelling a lot of ambiguity
found in the usage of the word voluntary.

13. Incommunicable. Miller says that this does not

refer to what is not verbalized, but rather to what is
incapable of verbalization or of communication of any sort.

14. Ignoring. Describing the usage of this word Broad
says: "A method which we very commonly use is to put a ring-
fence around a certain region, to label it as dangerous, and
to avert our attention from the whole of it."33

15. Psychoanalytic Meaning. Miller mentions three

elements which he considers to be the meaning of unconscious
in its psychoanalytic use. 1. They are dynamically repressed
away from consciousness--the organs of perception; 2. They
can be made available to consciousness only by special
techniques such as hypnosis and psychoanalysis; 3. They

are not under voluntary control. Freud used a speciai
abbreviation Ucs, to emphasize and mark the special way in

which he used the word.



82

16. Unavailable to Awareness. Definition number 4

(undiscriminating) refers to the basic sense of unconscious
for those who accept only behavioral evidence, but this
meaning is accepted by those who admit the validity of

introspective testimony.

The Logic of Unconscious Motives

There appears to be some kind of contradiction in
juxtaposing the words "motive" and "unconscious" and thus
‘speaking of "unconscious motives." If motives are reasons
for actions, "unconscious motives" seems like an unhappy
hybrid. 1t is necessary, therefore, to explain the signif-
icance of this concept as a working hypothesis for under-
standing human behavior. The preceding examination of the
meanings of the word "unconscious" should facilitate the
attempt made here to explain the "Unconscious" in terms of
dispositions. Both Else Frenkel-Brunswik and Arthur Pap
refer to the possibility of explaining the Unconscious in
terms of dispositions.34 "From the standpoint of the 16gic
of science, unconscious tendencies are a special case of
latent or dispositional characteristics. They are comparable
to such physical characteristics as magnetism--provided that
we do not insist on assigning them to the mind in a meta-
physical sense. Such composite terms as 'unconscious
hostility' or 'dependency' describe a disposition to dis-
play aggression or dependency under specified conditions for

example, in therapy," says Frenkel-Brunswik.33 Regarding
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the meaning of the word "unconscious' Pap says that though
it has several meanings, '""Its characteristically psycho-
analytic meaning, however seems to be dispositional, or
more accurately, this is the meaning that remains after it
is divested of misleading metaphorical connotations."36 Even
MacIntyre in his analysis of the concept of the Unconscious
makes a good attempt to absorb the concept of disposition to

37 The best

his interpretation of unconscious motivation.
way to make a philoSOphical analysis of the concept of
unconscious motivation is to make our way through some of
these studies, especially MacIntyre's monograph on the
Unconscious. These illuminating insights will help to clarify
a concept that claims to grasp the dark and inner depths of
human motivation. Freud himself accepts the fact that the
poet, the novelist, and the philosopher had before him dis-
covered the Unconscious, but that he discovered the scientific
methods which gives it objectivity and the stamp of a
scientific hypothesis. As MacIntyre says, ''One of the
central failures of the novel is the depicting of how much

of human action and passion is not the fruit of conscious
intention. This uncovering of our own ignorance of ourselves
Freud did not fail to see that he shared with the imaginative
writer."38 Thus must be emphasized the fact that Freud was
not a magician, but rather that he dealt with grim human
realities. An attempt must be made to show that the best of

Freud's findings do not violate the scientific and anti-

metaphysical temper upheld by empiricism.
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Pre~Freudian and Freudian Senses of Unconscious Motivation

-=-MacIntyre's Analysis

MacIntyre says that to claim that Freud's theory of
unconscious mental activity is at fault because wishes,
motives, fears and the like must be conscious is not a
correct claim. The terms "wish" and "fear" do not in
ordinary usage describe and refer only to private moments
of consciousness, but are in part descriptive of patterns
of behavior which are publicly observable. These patterns
go unrecognized and they may be denominated "unconscious."
Freud shows that some types of neurotic behavior are the
result of unconscious motivation. The neurotic has purposes
and intentions of which he is unaware. Since he is unaware
of them, he cannot avow them. By "intention" here Freud
means apparently a pattern of behavior. A neurotic patient's
intention or purpose is betrayed in his behavior and, if he
were not prevented by his disorde;e he would avow it. Thus
the meaning of intention is elucidated by a categorical
reference to behavior supplemented by a hypothetical reference
to avowals. MacIntyre says that this is how the concept of
intention and kindred concepts should be understood in the
pre-Freudian sense.3? If we follow this line of thought,
to ascribe a motive to some one is not merely to say that
he has a tendency to behave in a particular way or merely to
say that there is a pattern in his actions. Tq find what

else there is in intention we must distinguish between casual
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properties in things and the disposition of human beings.
The evidence that proves the solubility of salt in water is
simply that it dissolves. But if you want to prove that
Smith is ambitious more evidence is needed than that he
behaves in such and such a fashion. The difference between
things and people is that people can talk about their
behavior. It makes sense to say that Smith seems to be
ambitious because he behaves in certain ways, but the fact
is he may not be ambitious. If I tell Smith that he is
ambitious and illustrate my point in various ways, it is
possible that Smith will ultimately accept the fact of his
being ambitious. If so we should have a case of "unconscious"
in the ordinary pre-Freudian sense. But if on pointing out
in suitable ways to Smith that he is ambitious we discovered
an inability in Smith to recognize his own ambition, we
should have a case of unconscious ambition in the Freudian

sense.

The Ignored and the Inaccessible

It is possible that there are certain intermediary
stages between the two senses of '"Unconscious" discussed
above, certain gradations that fall between the two
usages. MacIntyre does not discuss this problem in detail,
but it is important. The value of MacIntyre's analysis
certainly lies in working out the connecting links between

the pre-Freudian use of "unconscious" and the Freudian use
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of the word. While he does a good job in dispelling the
atmosphere of mystery that surrounds it, yet he ought to
have discussed the problem of gradations and degrees of
unconsciousness. In the case of Smith's inability to
recognize his ambition, it is possible that he is dimly
aware of it, but does not really grasp its nature. In our
daily activities our actions often proceed from a minimum
of thought and reflection. We make decisions and pursue
goals without being clear about the reasons for our actioms.
We sometimes decide on the spur of the moment and have only
a vague awareness of the motives that enter into our
decisions. Freud emphasizes the fact that in many people
there is an aversion to recognize honestly their attitude,
especially if there is something uncomplimentary involved.
When this tendency to ignore certain aspects Ef one's
personality is repeated, it may be said that he systematical-
ly biases his opinion about himself. The question arises
whether this systematic bias can be analyzed by the person
himself simply by trying to examine himself honestly or
whether one of the Freudian techniques like free association
is necessary. According to Broad this aspect of unconscious
motivation can be described as "ignored, misdescribed or
dislocated desires and emotions." He adds that "Desires and
emotions are the experiences par excellence about which we
pass'judgements of praise or blame on ourselves and others.

If we find that we have certain desires and emotions we are
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obliged to think badly of ourselves; and if we confess such
desires and emotions to others, they will think badly of us.
We thus have a strong tendency not to discriminate these
desires and emotions; or if we discriminate them to ourselves,
or if we discriminate and describe them rightly to ourselves,
to refuse to acknowledge them to others."40

Now in what sense are these desires and emotions to be
described as "unconscious"? Regarding these desires and
emotions Broad says that these states are quite literally
conscious. They are really ordinary desires and emotions
about whose existence, nature and objects we need.make no
mistake if we introspect honestly and carefully enough. But,
of cdurse, we do not do this. He adds: "If there be any-
tﬁing literally unconscious in the whole business, it is
not the desire or emotion itself, but the process of ignoring,
dislocating or misdescribing it."41 This aversion to
introspective attention, which begins by being deliberate,
quickly becomes habitual. What is interesting in this
analysis is that there can be gradations of personalities,
some in whom the ignored and the misdescribed become one
with the "inaccessible'" in the Freudian sense, and some in
whom the process has just begun and not taken root in the
personality. With the latter group an ordinary effort to
look at themselves honestly should help them get at the
self-knowledge required to transform their personalities.
Though there is a close conmection between ignored and

inaccessible experiences, many experiences which have
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become inaccessible were not ignored when they happened,
and some which were ignored when they happened have not be-
come inaccessible. Broad thinks that there is a close
connection between the "ignored" and the "inaccessible."
But the accessible and the inaccessible are two limits
within which gradations of awareness, discrimination,
sophistication and insight are possible. The distinction
between the "accessible'" and the "ignored' has been treated
at length because of its great significance for an analysis

of the Buddhist concept of the Unconscious.

Conscious and Unconscious Motives

A good deal of light has been thrown on the subject of

conscious and unconscious motivation by L. W. Beck in an

nb2

article entitled "Conscious and Unconscious Motives. It

is particularly important, furthermore, as it is of help
in understanding the Buddhist concept of conscious and
unconscious mptivation. The following case study was
used by him to explain his viewpoint.

An educated man walking down a street notices a
bookstore on the other side, which he has not
visited for many years. He suddenly starts to

dart across the street when an automobile, with
screeching brakes almost runs over him. He

succeeds in jumping back to the side walk and avoids
injury or death. But he becomes extremely nervous
and agitated.

The man is so agitated after his narrow
escape from injury or death that he consults a
psychiatrist. Eventually the following explanation
of his action and his anxiety is formulated. Many
years previously he had frequented the store be-
cause he had been fascinated by a clerk there. To
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escape the temptations thus presented, he finally
avoided going into that neighbourhood for many
years, and finally he forgot the very existence of
the store and of the clerk. On this day, however,
when he saw the bookstore, he was seized by his old
desire, which he now mistook for the desire to
browse in a bookstore. He acted on this desire only
to be immediately threatened with punishment in the
form of the automobile bearing down upon him. When
he escaped this physical retribution, however, his
old unappeased feelings of guilt about the clerk
revived, and he became distraught and over-anxious
long after the danger, which would have momentarily
excited any one, was passed. But when the man saw
the true cause of his precipitate actions--the
desire for the girl and his anxiety, the anxiety
diminished and he came to Egrms with his old hanker-
ing after forbidden fruit.

Against the background of this story if we ask the man

"why did you try to cross the road?" various types of answers
can be given. Beck cites seven possible answers, each
answer being subdivided into two, an "agent' answer, or a
“"spectator answer." The types of answers would roughly fall
into the following groups:

1 . Motive answers by agent.

la. Motive answers by spectator.

2 . 1Intention answers by agent.

2a. Intention answers by spectator.

3 . Situational answers by agent.

3a. Situational answers by spectator.

4 ., Mental cause answer by agent.

4a. Mental cause answers by spectator.

5 . Physical cause answers by agent.

5a. Physical cause answers by spectator.
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6 . Obstacle answers by agent.
6a. Obstacle answer by spectator.
7 . Compulsion answer by agent.
7a. Compulsion answer by spectator.

"To the question why did he try to cross the street,
we could thus expect various types of answers: 1. "I love
books and like to browse in bookstores"; 2. "I wanted to
browse in this bookstore"; 3. "I went to the bookstore as
I promised to pay a bill there." To the question why did
he jump, he could give a simple causal answer: "The on-
rushing automobile made me jump.'" Of course, this could
be explained in terms of a motive answer: "I love life";
or an intention: "I did not want to be injured"; or a
situational answer: "It was the only thing to do." But
most of these answers are reasons that come to one's mind
after jumping. In answer to the question why did he jump,
the physiologist would say: "The stimulus of the retina in
such and such a way caused the contraction of such and
such muscles."

Now at this point Beck makes a hypothetical addition
to the story and introduces two more types of questions.
"Suppose in our story, a sudden rain had come up, and the
man sought shelter in another store. We or he could say
that the rain caused him to seek shelter, or even that rain
made him do it and kept him from going to the store, or

suppose that he had gone not to the book store but into the
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bar, and when asked he might say that he was driven to do
this--'I tried not to go in, but I couldn't help it'." The
first he refers to as an "obstacle answer" the other a
"compulsion answer."

Beck says that 1 and 2 form a natural pair and 4 and 5
another. Answers of the third type belong to 1 and 2.
Obstacle answers and compulsion answers are hybrids between
the two groups mentioned above. With this scheme in mind
let us try to analyze the structure of unconscious motives.
Firstly, there is intentional action, viz. to see the clerk,
but he did not really understand its nature, for he said he
wanted to browse among the books, though he really wanted
to see the clerk. Peters would say that the first is "his
reason' and the second is "the reason.'" Secondly it was a
compulsive action, as there was a lack of deliberate self-
control.

These two elements form the crux of the unconscious
motive. Some one could say that we should add to this
C. The unconscious intention functionmed like a cause of his
action, and D. The cause of the action was a mental cause,
though one not known to the agent but only to the spectator.

Beck maintains that the first reason is false, but both
are compatible., The first can be accepted because upon the
completion of the éherapy it is acknowledged by the agent
that he had a wish to see the clerk, though he did not

recognize it at the moment he crossed the street. Apart
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from the agent, the spectator too, could, by suspecting an
unconscious desire connected with the clerk, pick out certain
strands of the agent's history that would strengthen his
hypothesis. The spectator's evidence of unconscious motives
and intentions, then, is the same as his evidence for
conscious motives and intentions, though it is somewhat
obscure. According to Beck "The situation which invites
inquiry into conscious motives is formally the same as that
which occasions explicit inquiry into the unconscious
motives, viz. disparity between intentional acts and
accredited motives and normal situational requirements."

This observation is based on three significant points: 1.
motives are dispositional; they must explain more than the
present intention and act; 2. the action itself may not be
appropriate to the expressed intention, so we suspect another
intention and thus another motive correlated with it; 3. the
effect can be inapprcpriate to the success or failure of the
action seen in the light of its expressed intentions, e.g.,
the lasting anxiety of the agent after jumping to evade the
oncoming automobile.

The question why often dispositional motives are better
known to observers and acquaintances than the agent is
important. This, as pointed out by Beck, is a question about
the etiology of self-alienation, self-deception, rationali-
zations and neurosis. With the help of the psychoanalyst the

agent can come to see himself as others see him. This concept
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of the enlargement of the personal horizon and the role of
self-knowledge is one of those factors that make a comparison
of Buddhist and Freudian psychology meaningful. Beck says,
"As the agent comes to see his unconscious desires and
wishes, he is not just learning a fact about his past; he
is experiencing an enlargement of his sense of self through
taking something into his personal make-up whose existence he
did not know or whose existence he regarded as something
alien and external to himself."44 Thus, it is only when the
unconscious intentions become as well-known as the conscious
ones that the agent can overcome his self-alienation. Though
morbid self-analysis that paralyzes action has to be con-
demned, rational behavior is made possible by enlarging the
area of self-control and self-knowledge.

This theme has been worked out by others like Stuart
Hampshire and Konstantin Kolenda. Kolenda insists that our
interest in unconscious motives is not only theoretical but
practical and moral. He says that '"Freud was a moralist
and a believer in the desirability of extending the range
of rational self-control."45

Now let us sum up this discussion. Beck attempts to
show how we can make sense of the notion of unconscious
motives. He gives a very illuminating answer to the
quéstion of how we could rationally understand the irrational
or the apparently irrational behavior. This point is now

accepted by many who have attempted a philosophical analysis
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of the logic of unconscious motives; one of them says; "The
neurotic acts irrationally, but his conduct is not something
of which it does not make sense to say %}ther that it was
or was not done for a reason.“46 .

But Beck's attempt to reject completely the idea of
causal explanations in these contexts is something that
~deserves more consideration. His conception of cause is
limited to the mental causes and physical causes of the
mechanical kind. But we can have a broader concept of
causes of various types. There is, for instance, in
Buddhist psychology an analysis of causation under twenty
four types of conditions. These causes do not belong to
any para-mechanical kind, but even disposition concepts
could be accounted for under this scheme.

However Beck's analysis of unconscious motives is a
very useful scheme that we hope to use in analyzing the

structure of unconscious motives in Buddhist psychology.

2. MOTIVATIONAL THEORY IN EARLY BUDDHISM

Early Buddhist Concept of the Unconscious

Now we come to our basic thesis that there is a con-
cept of the Unconscious in early Buddhism. This notion
seems hardly to have engaged the attention of scholars.
Sarathchandra's exposition of the bhavanga theory is the
closest thing to any systematic examination of the Un-

conscious in Buddhist thought. However, our study of this
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problem differs from his views in a number of Ways{
1. The bhavanga theory is not a central doctrine of the
Nikayas. This idea was not taught by the Buddha at all.

It is hardly even mentioned until the Milinda Pahha and was

developed by later expositors of the Abhidhamma, like
Anuruddha and Buddhaghosa. There is a single occurrence

of the word in the Anguttara Nikaya which Sarathchandra him-

self says "is evidently a wrong reading, for the commentary
reads and explains as bhavagga."47

2. His main concern is with the psychology of per-
ception, whereas we are concerned with the psychology of
motivation. A concept of the Unconscious cannot be under-
stood purely by discussing its function within the realm of
theories of perception. A concept of the Unconscious is
basically related to motivation. Strictly speaking, however,
Sarathchandra was limiting himself to perception, his major
theme having been the Buddhist psychology of perception.

3. He uses the terms 'unconscious" and "subconscious"
somewhat indiscriminately. Obviously this can be misleading,
and a little care ought to have been observed regarding the
usage of these words. Thus, in introducing the bhavanga
theory he says: "In the course of our description of the
Abhidhamma philosophy of mind we found the occurrence of a
new term, bhavanga which we have translated as the un-
conscious."48 But later he says: "“The series of mental

states from subconsciousness to active cognition would be,
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in order, bhavaigaviiiidpa, mano, indriyavifiiana and
manoviﬁﬁéga."49 Similarly in commenting on the yogicara
theory he saysi "From the subconscious dlaya there evolved
the object-discriminating mind, and from the mind the five
kinds of sense-perception."50 It is difficult to discover
any reason for these shifts from one term to the other.

4., One of his basic contentions is that viﬁﬁaga is
considered a sort of anoetic sentience in the earlier texts,
which he thinks is a view consistent with the usage of the
word in later Abhidhamma thecry. Opposing this view
Jayatilleke has shown that vifindna in the context of the
process of perception is a general term for cognitive
consciousness. Further, Sarathchandra states that: "The
belief in vififidna as a transmigrating factor appears to be a
later view."51 That this thesis cannot be accepted has been
made clear in Chapter II. |

In fairness to Sarathchandra, however, it must be said
that the bhavanga concept is certainly of importance in
Buddhist psychology, though the Buddha himself apparently
did not mention it. It is used by many expositors and
teachers of the Abhidhamma in Ceylon today, and this makes
it all the more important to learn to what extent it is
found in the early stages in the development of Buddhism,
But Sarathchandra errs in considering the usage of vifinana
in the sense of a survival factor to be a later intrusion

into Buddhist thought. It is on this assumption that he
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employs the bhavanga theory to solve so many problematical
issues. The bhavanga concept may be used to explain certain
points in the Abhidhamma, but it should be applied with full
awareness of its nature and limits.

Apart from the concept of bhavanga there are a number
of interesting concepts in early Buddhism, like anusaya,
dsava, sankhdra, samvattanika vifiidna, bhavasota and even
viffianasota, which make a close study of the Nikayas of

early Buddhism rewarding.

The Approach to the Problem of Unconscious Motivation

There are various guidelines to follow in working out
the concepts of mind, matter or causation in early Buddhism.
The discoursés of the Buddha shed a great deal of light on
such matters, as has been shown in Chapter II, where a
critical analysis of the nama-rupa concept was given.

Details are often problematical, but one who wants to work
out the concept of mind or matter in Buddhism can find his
way about. But the problem of the Unconscious presents a
more difficult problem. Before a clear picture can be gained,
a large amount of critical study of many different texts must
be undertaken and many little facts pieced together from here

and there and interpreted.

Concept of Motivation in Buddhism

A brief review of the structure of motivation in early

Buddhism will be of help in understanding the nature of the
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Unconscious in early Buddhism. 1In the early Buddhist
psychology the springs of human action are traced to six
roots, which fall into two classes, immoral and moral, thus:
Immoral roots

1. Greed (lobha)

2. Hatred (desa)
3. Delusion (moha)

Moral roots

1. Liberality or charity (alobha or ciga)

2. Kindness or goodwill (adosa or methd)

3. Knowledgé (amoha or pafifia)

Greed (lobha) has two manifestations, viz. in the form of
kama-taphd (craving for sensuous gratification) and bhava-
tanha (craving for self-preservation). Hatred (dosa)
manifests itself in varied types of aggressions and ultimate-
ly issues forth as vibhava-tanhd (desire for annihilation).
Delusion (moha) is the primary root of evil that prevents
man from seeing the true nature of things. As a result of
this root he does not grasp the three signs, viz. anicca
(impermanence and transcience), dukkha (suffering) and‘
anattd (non-self or unsubstantiality). As mentioned in
Chapter II, there are two patterns of causal analysis in

the Buddhist texts according to which motivational phenomena
are treated: 1. the law of dependent origination (paticca-
samuppada) and 2. the method given in the manual called

Patthana which contains an analysis of 24 relatiomns
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(paccaya). Now according to the law of dependent origina-
tion, for example, feeling is conditioned by contact
(phassa-paccaya vedand) and craving is conditioned by feeling
(vedand-paccaya tanhd), and so on, everything being dependent
on something else for its particular state. Thus, due to the
stimulation of the five sense-organs and the mind-organ
there result six kinds of feelings based on eye-impressions,
ear-impressions, nose-impressions, tongue-impressions, body-
impressions and mind-impressions. These feelings have a
certain hedonic tone according to which they are pleasant
(sukha), painful (dukkha) and indifferent (adukkha, asukha).
Pleasant feelings can induce a desire for pleasure-giving
objects and then emerge the craving for sensuous enjoyment.
If pleasant feelings also cause a yearning for prolonged
existence and for continuity, then there arises desire for
self-preservation. Painful feelings, on the other hand, can
arouse our hatred and aggressive natﬁre and finally issue
forth as the craving for amnihilation. There is a potency
in pleasant feelings to arouse latent sensuous greed
(raganusaya) and for painful feelings to arouse latent anger
and hatred (patigh@nusaya). 7Pleasant feelings can induce an
attachment or clinging (upadana) to objects through the
emergence of craving. Thus, the next sequence in the law
of dependent origination is: ‘attachment is conditioned by
craving. There are four kinds of attachment: 1. attachment

to sensuous pleasures; 2, attachment to erroneous opinions




100
(ditthupddana); 3. attachment to mere rule and ritual
(silabhatupddana); 4. attachment to the ego-belief (attava-
paddna). The concept of upadana is a very interesting
psychological phenomenon. Jayatilleke has suggested trans-

lating it by "entanglement" rather than "clinging'" which is

the translation commonly given. He says: "Upadana literally
means 'grasping' or 'clinging' . . . but since these words

express a pro-attitude in that we grasp what we like or
desire but not what we hate or are averse to, it would be
better to translate the word as 'entanglement' or act of
'involvement.' For it is obviously intended to include the
object that we like as well as dislike."™?2 This is a very
illuminating insight into the psychology of the word upadana
and helps us to understand concepts like the oedipus complex
where we discover the subtle ambivalent display of love and
hate together.

Having illustrated how the theory of dependent
origination helps to understand motivational phenomena, let
us tabulate all the links in it in order to make the picture
complete and also since this will prove helpful in studying
the 24 relations in the Patthana.

1. Avijja-paccayd sankharda. By ignorance karma formations

(dispositions or rebirth-producing volitions) are
conditioned.

2. Sankhdri-paccayd vifiidnam. By the karma formations or

dispositions (in past 1life) consciousness (in present

life) is conditioned.
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3. VifAfdana-paccaya nama-ripam. By consciousness the

psychophysical complex (nama-riipa) is conditioned.

4. Na3ma-riipd paccayd sal3dyatanam. By the psychophysical

complex the six bases (viz. the five sense organs and
the mind) are conditioned.

5. Salayatana-paccayd phasso. By the six bases contact is

conditioned.

6. Phassa-paccaya vedana. By contact feeling is conditioned.

7. Vedand-paccayd tanhda. By feeling craving is conditioned.

8. Tanha-paccaya upadanam. By craving attachment is

conditioned.

9. Upadana-paccayda bhavo. By attachment the process of

10. Bhava-paccaya jati. By the process of becoming rebirth

is conditioned.

11. Jati-paccay3d jaramaranam. By birth [as well as rebirth]
old age and death (sorrow, lamenfation, pain, grief and

despair)'are conditioned.

The Method of Patthana

The Patthana generally concentrates on the plurality
Lattiana

of causes rather than a single cause that brings about an
effect. For instance, take the case of a seed growing into
a plant. The seed must be good, it must be planted well,
there must be earth and water, if not, the plant will not
grow. Now these conditions can have different relations to
the effect and the Patthdna works out 24 such relations as

follows:
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. Root condition (hetu-paccaya)

. Object condition (&rammana-paccaya)

. Predominance condition (adhipati-paccaya)
. Proximity (anantara-paccaya)

. Contiguity condition (samanatara-paccaya)

Co-nascence condition (sahajata-paccaya)

. Mutuality condition (afiiamafiha-paccaya)

Support (nissaya-paccaya)

. Decisive-support condition (upanissaya-paccaya)
. Pre-nascence condition (Purejata-paccaya)

. Post-nascence condition (pacchajata-paccaya)
. Frequency condition (3sevana-paccaya)

. Karma condition (kamma-paccaya)

. Karma-result condition (vipaka-paccaya)

. Nutriment condition (Zhara-paccaya)

. Faculty condition (indriya-paccaya)

. Jhana condition (jhana-paccaya)

. Path condition (magga-paccaya)

. Association condition (sampayutta-paccaya)

. Dissociation condition (vippayutta-paccaya)
. Presence condition (atthi-paccaya)

. Absence condition (natthi-paccaya)

. Disappearance condition (vigata-paccaya)

. Non-disappearance (avigata-paccaya).53

The term hetu, though often used to mean "cause'" means

this case 'root" (mila). "Just as a tree rests on its



103
roots and cannot exist without them, so also is the existence
of all wholesome and unwholesome phenomena entirely dependent
on the simultaneity, and presence of their respective roots,
and camnot exist in their absence.™%* The metaphor of the
"root" is very suggestive, pointing out as it does the fact
that our action- and thought-processes have a certain stabil-
ity as they emerge on certain foundations. It is stated in
the Nikayas that, if a tree is cut down and the tree-stump
left firm on its roots, it can sprout again, but if the tree
is completely rooted ocut, .it.cannot grow again.

Greed, hatred and delusion should thus be considered as
basic motives of unwholesome motivation. All other un-
wholesome states, like jealousy, pride and envy, can be
understood in relation to lobha, dosa and moha (greed,
hatred and delusion). As was stated in Chapter II, in
addition to the dependent origination doctrine and these
24 relations, there is another analysis in the Abhidhamma
based on the 89 forms of thought and 52 meﬁtal factors.

Since a good discussion of this is found in the Abhidham-

mattha-sangaha, there is no need to repeat it here. Some

aspects of motivation, however, can be understood on the
basis of this scheme.
The significance of the threefold basic motives can be

seen in the light of this scheme.
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The Bhavanga Theory

Sarathchandra says that certain problems were raised
regarding the metaphysics of the mind by later Buddhist
thinkers for which the early Buddhism of the Nikayas does
not provide an answer, and in this way the bhavanga theory
was introduced. These are some of the questions that were
grappled with by the later Buddhist thinkers: 1. What is
the relationship between the higher consciousness (jhana)
and the ordinary empirical comnsciousness? 2, What is the
source of the intuitional faculty? 3. Did it lie hidden
within the individual in a potential and unmanifest condition?
4. What is the difference between a trance state, deep sleep
and dréam consciousness? 5. Can we account for the concept
of human survival after death without introducing the
notion of a soul?

These were the questions that needed an answer.
Sarathchandra sums up the position thus: 'How could states
like deep sleep, trance and dream be explained without the
assumption of a permanent, residing consciousness within
the human body, manifesting itself at one time in mental
activity, and lying potential and dormant at another? To
say that there was nothing else besides empirical con-
sciousness would be to expose Buddhism to the charge of

133 Thus Sarathchandra's basic contention is

materialism.
that the concept of bhavanga was used later to explain the

states of deep sleep, dream and trance and give a
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satisfactory theory of survival.

According to Sarathchandra, bhavanga origiﬁally meant
a link in the causal chain. The 12 factors beginning with
avidya, samskara and vijfiana were called the "factors of
becoming! (bhavangani). After some time bhavanga in the
sense of factor of becoming or existence came to be used
in the sense of "cause of existence." Thus there came into
being a tradition which explained bhavanga as the cause of
the individual in various existences.

When bhavanga is applied to the process thought, it
refers to the fact that at the end of every thought process
the mind changes into its original state. When the mind
is entirely vacant, as in dreamless sleep, it is vithimutta
(thought-free). It is often described as a state below
the threshold of consciousness. S. Z. Aung says it
corresponds to Myers' "subliminal consciousness."®

Aung compares the term bhavanga-sota or the "stream
of existence" to the current of a river when it flows
calmly on, unhindered by any obstacle. When the current
'is opposed by an obstacle of thought from the world within,
then thoughts arise. "“But it must not be supposed that
the stream of being is a subplane from which thoughts arise
to the surface,"57 he says, adding that there is only a
juxtaposition of momentary states of consciousness, sub-
liminal and supraliminal, throughout a lifetime, from one

existence to another. But there is no superposition of
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such states. Now this process can be described by the term
subconscious or subliminal. By that we mean that which is
outside the threshold of awareness or below the threshold
of normal sensory excitation.

On the other hand, if we use the term "unconscious,” it
can be confusing. For instance in the Freudian use of the.
dynamic Unconscious there are definitely unconscious
processes that attempt to emerge to the surface through
various circuitious and devious ways. That connotation is
rejected by Aung when he says that it cannbt be régarded as
a subplane from which thoughts arise to the surface. This
shows that it is not wise to use terms like unconscious and
subconscious indiscriminately to translate the word bhavanga.

There are works on Buddhism where the bhavanga concept
has been likened to a kind of dynamic unconscious in the
Freudian sense. ﬁ&énatiloka Thero says: '"Herein, since
time immemorial, all impressions and experiences are, as it
were, stored up, or better said, are functioning but con-
cealed as such to full consciousness from where however
they occasionally emerge as subconscious phenomena and
approach the threshold of full consciousness. . . ."98
Nyanatiloka concludes by saying: "“This so-called 'sub-
conscious life stream' or under current of life is that by
which might be explained the faculty of memory, paranormal
psychic phenomena, mental and physical growth, Karma and

rebirth, ete."? It is interesting to compare this statement
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with that of Aung mentioned above. Aung says that the
bhavanga-sota is not a subplane from which thoughts rise to
the surface; according to Nanatiloka stored up impressions,
concealed to the consciousness emerge as subconscious phe-
nomena and approach consciousness. They do appear
contradictory and also the second statement definitely
assumes some kind of dynamic unconscious not found in the
first.

Thus in spite of Sarathchandra's claim that the
bhavanga theory is a useful concept to deal with certain
problems unanswered by early Buddhism, the concept of
bhavariga involves a great element of interpretation and
sometimes contradictory interpretations. This danger has
been perhaps averted by Nanamoli Thero in his translation
of bhavanga in Visuddhimagga 458 by "1life continuum," where-
as Sarathchandra has "unconscious continuum."®0 1In fact
throughout his translation Nanamoli uses this phrase

consistently.

Vidnana-sota and the Unconscious
According to Sarathchandra the term vifnana-sota found

in the Digha.Nikéya is a later interpolation: '"One isolated

expression viﬁhapasota appears in the Nikdyas used, evident-
ly, in connection with continuance of the individual in a
series of births and since this conception of mind is alien
to the ideology of early Buddhism, we might well surmise

that as a later interpolation."61 It has already been noted
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that in certain contexts vififidfna is used in the sense of the
"factor of survival" and that Sarathchandra is wrong in
considering this alien to the Buddhist concept of mind. On
the other hand, this passage which he regards as a later
interpolation is very significant and contains notions that
are found elsewhere in the Nikayas. It reads as follows:

", . . purisassa ca vinnadpa-sotam pajindti ubhayato
abbocchinnam idha-loke patitthitafi ca para-loke patitthitafi
ca" (D. N. III, 105). Rhys Davids translates this passage
thus: ". . . he goes on after that to discuss the unbroken
flux of human consciousness established both in this world
and in another world."®2 The context refers to certain
degrees of discernment (dassana-samdpatti) attained by the
recluse who practices meditation. First he meditates -
introspectively on the bodily organism "from the sole of the
feet to the crown of the head." 1In this way he discerns the
nature of the body. In the second stage he discerns the
nature of the human skeieton. In the third.degree of
discernment, with which the passage quoted is concerned,

the recluse discerns the consciousness of the living person
(purisassa) as related both to this world and to the world
beyond. The fourth state refers to the absence of such a
consciousness in the Arahat who will not be born again.
Jayatilleke renders this passage somewhat differently from
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Rhys Davids. He thinks that the "stream of consciousness'

(i.e., the "flux of human consciousness in Rhys David's
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translation) is not '"unbroken'" but actually "divided into
two parts." This interpretation requires the Pali word
"abbocchinnam" to be read as "abbhocchinnam." According to

the Critical Pali Dictionary (presumably following the view

given in the Pali Text Society's Pali-English Dictionary)

"abbhocchinnam" is a wrong spelling for "abbocchinnam." This
form without the -h- would have to correspond to Sanskrit
avyavacchinna which has a negative meaning, i.e., '"not
divided" and this is the version adopted by Rhys Davids,

as we have seen. But it is difficult to see why "abbhocchin-
nam'" must be regarded as a misspelling, though admittedly the
traditional interpretation culminating in Rhys David's
translation supports the negative view. The context, how-
ever, seems more naturally to favor the original reading
with -h-. For if the reading "abbhocchinnam" be kept, then
the sense of the passage, consonant with Jayatilleke's
translation, would be: M. . . he discerns the stream of
consciousness of the living person as [being] divided into
two [parts], [viz.] as established in this world and
established in this world and established in the world
beyond." Now this passage would seem to suggest a twofold

~ "nature of the "stream of consciousness" in the individual

or living person, the one part of which he is not ordinarily
aware of. To attain an awarenmess of it requires passing

into the third stage of meditation which the passage refers

to. This part of the stream of consciousness of which the
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individual is not aware may well be the dynamic unconscious
comprised of the dispositions (sankhara) that determine the
particular character of the next birth.

This interpretation can be strengthened by citing another
significant passage (D. III, 104). 1In fact this passage
precedes the one quoted above (D. III, 105) and is also

found in the Anguttara Nikaya I, 171. It refers to four

methods of revealing the mind of another person. Firstly,
a person can, by means of a sign (nimitta), infer the
thought of another person, how ever much that person may
deny it. Secondly, he can infer the thought of another by
means of a sound made by a human or a non-human being.
Thirdly, the thought of another can be known '“through
hearing a rational sound made intelligently and deliberate-
ly." Lastly, it is said that, when the person attains a
state of concentration which is void of conception and
discursive thinking (avitakka avicara), then he is able to
discern the thought of another. This also gives him an
insight into the mental dispositions of the other person.
According to the mental dispositions of the other person
he is able to predict that he will at a later time think
"such and such a thought." Since the person is not con-
scious of the mental dispositions (mano-sankhara) which
subsequently influence his process of thought, they are
perhaps not present in his consciousneés when they are

discerned by the other with telepathetic powers.
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Jayatilleke commenting on this passage says that this is
perhaps the earliest historical mention of unconscious
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mental processes.

Asampajdna Mano-sankhira

In Chapter II a detailed analysis of sankhdra was made
and in this chapter those dynamic saiikhdras have been dis-
cussed which persist in the Unconscious and influence the
subsequent behavior of an individual. In addition to these
dynamic sankhdras there are two subdivisions called
"sampajdna mano-safikhara' and "asampajana mano-sarkhara."
In the passages where they are mentioned it is said that
there are mano-sankhdras (mental dispositions or trains of
thought) which are self-instigated or instigated by others,
while we are aware of them (éémpajano) or while we are un-
aware of them (asampaj:?mo).65 The same analysis is made of
vaci-sankh3dra (verbal dispositions) and kaya-sankhara
(bodily dispositions). But the analysis of mano-sankhdra
is more interesting to our theme as it implies the presence
of unconscious motives. The concept of asampajana mano-
sankhara clearly implies the existence of unconscious
tendencies. It does not imply the existence of a substrate
called the "Unconscious," but rather the presence of certain
dispositions which can be described by the adjective un-
conscious. The Buddha rejected substance theories of mind

and body whether they have reference to one's conscious
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experience or unconscious propensities. That is why we
wish to understand the nature of unconscious motivation in

terms of dispositions rather than substrates.

Anusaya

The term "anusaya' has been variously translated by
Pali scholars, e.g. proclivity, underlying tendency, in-
herent tendency, lurking tendency, inclination. It must be
made clear, however, that the anusayas are distinct from
the sankharas; the latter function both at conscious and
unconscious levels, whereas the former lie dormant at the
unconscious level. What is the metapsychological status of
this concept? Using Freudian terminology are we to say that
the anusaya functions at a pre-conscious level or at the
unconscious level?

The Pali Text Society's Pali-English Dictionary defines

anusaya thus: "Bent, bias, proclivity, the persistence of
a dormant or latent disposition, predisposition, tendency."66
The characterization of the anusayas as "dormant" is
psychologically interesting. The term "dormant" as used in
ordinary language gives a good idea of the nature of the
anusayas, as they are persistent, latent dispositions. They
have been aptly described as "lurking tendencies.' 1In
consequence of theif pertinacity they tend to provide the
foundation for every new sensuous greed, anger, pride, etc.

Their pertinacity is well illustrated in a passage from the

Samyutta Nikaya. "Suppose, friends, there is a dirty soiled
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cloth, and the owners give it to a washerman, and he rubs it
smooth with salt earth, or lye or cowdung, and rinses it in
pure clean water. Now though that cloth be clean, utterly
cleansed, yet there hangs about it, still unremoved, the

."67 This is especially true of

smell of the salt earth .
the bias of conceit (mananusaya), which will not be removed
till one attains arahatship. This continuous upsurge of
such proclivities is made possible by their very nature. . _
Thus, the anusayas differ from passing mental states. They
have eaten into one's nature and settled there and found a
habitat there. The most striking fact regarding the anusayas
is their irrational and impulsive character. The majority
of people are not aware of the strength of these biases,
though they are subject to them.

The Yamaka (Book of Pairs) has a comprehensive break-
down of the anusayas.68 It mentions seven anusayas, and
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this is also referred to in the Digha Nikaya. They are:

The anusaya of sensuous craving (kamaraga)
The anusaya of anger (patigha)

The anusaya of conceit (mana) "=

1.
2.
3.
4. The anusaya of erroneous opinion (ditthi)
5. The anusaya of scepticism (vicikiccha)
6. The anusaya of craving for existence (bhavaridga)
7. The anusaya of ignorance (avijja)

The question is raised as to where the anusaya

originate, and the following answers are given:
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1. Where does the anusaya of sensuous craving adhere? To
the two feelings (pleasant and indifferent) of the
sensuous sphere.

2. Where anger? To painful (bodily or mental) feeling.

3. Where conceit? To the two feelings of the sensuous
sphere (see 1.) and of the fine material and immaterial
sphere.

4. Where erroneous opinion? To all phenomena included in
the existerce group (sakkaya).

5. Where scepticism? (same as answer 4).

6. Where craving for existence? To the fine material and
immaterial sphere.

7. Where ignorance? (same as answer 4).

The strength and the power of different anusayas are
known, some of them being eliminated at an early state of
development, while others remain till the attainment of the
holy state (arahat). The "stream winner" (sotdpanna) and
the "once-returner" (sakad3gdmi) have still five anusayas,
viz. nos. 1, 2, 3, 6, and 7. The '"mever-returner" (anigami)
is subject to three anusayas, viz. 3, 6, and 7. This shows
that nos. 3, 6, and 7 are more powerful and remain
persistent till the attainment of holiness. Conceit and
the craving for existence, then, are more difficult to
eradicate than the drive for sensual pleasures, a significant
point that should be kept in mind with reference to the

psychology of Freud. Though Freud later emphasized the
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power of the ego instinct and the destructive urge as
different from the sexual drives, some people have been
influenced by the libido theory to such an extent that they
feel the spell of sensuous desires can never be mastered.

There are one or two other points that are worthy of
note here. It is said that every one to whom the anusaya
of raga adheres so does the anusaya of patigha and vice
versa. These two often go together. Pleasant feelings
induce an attachment (updda@na) to pleasant objects and there
is a potency in pleasant feelings to arouse latent sensuous
greed (ragénusayg). Painful feelings, on the other hand,
arouse latent anger and hatred (patigh3nusaya). It is said
that "A tendency to attachment lies in pleasant feeling,
a tendency to repugnance lies latent in painful feeling,
and a tendency to ignorance lies latent in neutral feeling."70
Clinging (up3dana) emerges always with craving as a conditiom.
Craving is like aspiring to an object that one has not
reached, like a thief stretching out his hand in the dark;
clinging is the grasping of an object that one has reached
like the thief grasping his object. But clinging is very
deeply rooted, and once a person clings to pleasure-giving
objects, some latent tendencies or anusayas are excited and
stimulated. Fixation on pleasure-giving objects is always
fed by the undercurrent of the anusayas. An interesting

passage occurs in the Majjhima Nikdya where it is said of

a baby boy that "a leaning to attachment to sense-pleasures
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(kimarigéhusaya) indeed lies latent in him."’! Four other
anusayas latent in the "innocent baby boy lying on his back"
are referred to here, viz. bydpaddidnusaya (a leaning to
malevolence), silabbataparamisanusaya (a leaning to clinging
to rites and customs), vicikicchénﬁsaya (a leaning to
perplexity) and sakk3yadittanusaya (a leaning to the view of
own body). The Freudians are at a loss to explain the origin
of these traits and sometimes they resort to biology and
physiology. There are others like Otto Rank who have
introduced the hypothesis of the birth trauma. Early Buddhist
psychology, however, considers these tendencies or traits to
be the heritage of innumerable previous lives.

We have already seen how the polarity of attachment to
pleasure, and repugnance from pain dominate the mind. Now
let us consider the anusaya of conceit (manausaya). This
annusaya together with bhavardga and ditthi function within
a common framework, since they are all directly or indirectly
connected to the ego-concept. But while the ditthanusaya is
eliminated by the "non-returner" (andgdmi), the other two
exist till the attainment of the holy state of arahat.
Conceit (ména) has to be differentiated from ego-belief
(sakkdyaditthi) which is connected with the ditthanusaya and
implies a definite view regarding the assumption of an ego.
Mana can vary from a crude feeling of pride to a subtle
feeling of one's distinctiveness which prevails till the

attainment of arahatship. Conceit is such a deeply ingrained
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trait of man that it remains dormant till one becomes an
arahat. It is said that to realize arahatship a monk has to
give up six things: pride (m@na), self-debasement (omina),
vainglory (atimdna), excessive self-esteem (adhimina), stupe-
faction (thamba) and excessive self-debasement (atinipata).
All these facets of egoism emphasize the fact that the ideal
monk should not harbor any sort of pride. Conceit is
manifested in three ways: first, the superiority feeling
(seyya-m3na); second, a feeling of equality with another
(sadisa-m3na) ; third, the inferiority feeling (hina-mana).
These three manifestations of mana can arise in connection
with wealth, learning, personal charm and beauty, social
standing, physical vigor, etc. This concept of mana offers
an interesting analogy to the Freudian concept of "narcissism"
and the Adlerian inferiority complex. Mina can be rendered
as "pride,'" but it really implies the illusion or conceit
connected with pride. So long as the lurking tendency to
conceit (m3ndnusaya) prevails, man is the slave of an
arbitrary valuation of his own making. The ditthanusaya is
essentially connected with 20 types of personality beliefs
and is eliminated at an early stage, i.e., by the sotdpanna.
When there is merely a complex consisting of body, feelihg,
perception, dispositions and consciousness, the individual
being subject to the ego illusions assumes the existence of
an ego. The 20 types of personality beliefs can be summed

up thus:
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1-5 . Ego as identical with corporeality, feeling, percep-
tion, dispositions and consciousness.
6-10. Ego as contained in them.
11-15. Ego as independent of them.
16-20. Ego as the owner of them.
The anusaya concept is helpful in explaining certain patterns
of personality. The kamaraga anusaya can be related to the
Libido theory, the patigha anusaya with the death instinct
and m3na diFFha and bhavardga anusaya with the ego instincts
of Freud.
Having described the nature of the anusayas, we shall
now try to determine theirlmetapsychological status, 1In the

Visuddhimagga it is stated that the defilements (kilesa) pass

through three periods or stages, the first of which is that
of the anusayas.72 A detailed analysis of this has been
made by Ledi Sayada'w.73 It runs as follows:

1. Anusaya-bhiimi or the period of latency. Sayadaw says

that this is the period during which the defilements lie

latent surrounding the life-continuum.

2. Pariyu??héna-bhﬁmi or the period when defilements become
manifest as thought processes. When these thought processes
take place at the mind-door, any stimuli outside can arouse
them;

3. Vitikkamma-bhimi or the period when the defilements be-

come so fierce and ungovernable that they produce sinful

actions in word and deed. Transgression by word and deed
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can be abandoned by substitution of its opposites, that is
by virtue (sila). Evil thought processes have to be sup-
pressed by concentration (samddhi). This kind of suppression
called "Wikkhambana' can put the defilements into the back-
ground. "Jhana can dispose of the defilements for a
considerable time so that they do not arise soon agéin, for
meditation is more powerful in combatting the defilements

n74 But yet, since they have not been com-

than morality.
pletely rooted out, pahfid (understanding) is needed to
eliminate them. Thus the Visudhimagga says '"the abandoning
of defilements by substitution of opposites is shown by
virtue; that by suppression is shown by concentration; and
that by cutting off is shown by understanding."75 At the
first level we deal with transgressions, at the second with
obsessions and at the third with inherent tendencies |
(anusayas).

In determining the metapsychological status of the
anusayas, we are confronted by a problem of terminology.
They are often called "subconscious," "subliminal" and "un-
conscious"; the term "latent" can be used in a neutral way.
Jayasuriya refers to the anusaya stage as a hidden or a
potential state and concludes that this latent level of
activity "may be regarded as the level of the unconscious

76 wynconscious" is probably a

mind of the psychologists.
better term to describe the anusayas than '"'subconscious,"

whereas bhavanga can be better termed '"subconscious" in the
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sense of a state of semi-awareness or the lowest degree of
consciousness. For as Conze says regarding bhavanga, "It
. . 1 . ]
is, however, never completely 'unconscious’ but always

ul7 Another very

accompanied by some degree of awareness.
significant aspect of the anusayas is that they have to be
penetrated by a special kind of knowledge and can be rooted
out completely only by the development of higher spiritual
powers. The anusayas lie latent in the deeper levels of
our personality and continue to influence our behavior with-

out our knowledge and thus they constitute an aspect of

unconscious motivation.

Asava
The asava concept closely resembles that of the Id in

- Freud. The Digha Nikiyé mentions four asavas: sensuality,

lust for life, speculation and ignorance. It has been trans-
lated by a number of works, like "canker, influx, intoxicant,
bias, taint," etec. It is derived from a root corresponding
to Sanskrit J/%6ru "flow" combined with the adverbial prefix
a- which, with verbs of motion, suggests movement "toward."
Literally, then, &sava seems to mean "flowing toward."

78 "Canker" implies that which

Horner suggests "influx."
frets, corrodes, corrupts or consumes slowly and secretly.

Horner also says that if the prefix a- be taken in the sense
of "around" or "from all sides,'" the translation "canker" is

quite apt. Asava is often rendered by "intoxicant," a usage
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that has an important implication. As Mrs. Rhys Davids
says, "The Asavas, moreover, are like liquors (dsavd), such
as spirits, etc., in the sense of that which may be kept for
a long time. For, in the world, spirits, etc., which have
been laid down for a long period are calléd ésavas."79 This

point is taken up in the Atthasdlini where we read: ". .

as the juices of the madira fruits, etc. become intoxicants

by fermentation for a long length of time, so certain states
which are like these intoxicants are termed asavas."S0 All
these facets of the concept of asava bring us closer to the
archaic bases of man symbolized by the Freudian concept of the

Id.

Desires in Disguise (vafichaka dhamma)

Now we come to é very interesting phenomenon that
definitely illustrates how some of the theories of Freud can
be used beneficially to get an honest picture of oneself
through introspection. We may translate the Pali term for
this phenomenon by "desires in disguise." It is used by
Chandavimala Thero who has made a systematic study of them

in a Sinhalese work entitled Vafichaka Dhamma Prakééaya."81

Those '"desires in disguise' generally refer to certain
aspects of self-deception and can be better termed "dis-
located" or "misdescribed desires," to borrow from the
terminology of Broad. We "dislocate" them when we ascribe
to them a different object from that which they have and

we "misdescribe' them by putting them into a certain class



122
of mental attitudes when we ought to put them into a certain
other class.

This phenomenon by which a person can succumb to lustful
thought under the guise of compassion or where kilesas
(defilements) can creep in under cover of kusala dhamma is
of great significance. It has been very clearly described

in the Atthasélini, where it is treated with reference to the

four sublime states, viz. loving kindness (metta), compassion
(karund), altruistic joy (muditad) and equanimity (upekkhé).82
Loving kindness and vengeful conduct cammot co-exist by
nature. But where love and its object are, they can be
threatened by lust, for like love, lust is a positive atti-
tude toward an object. Hence, lust is referred to as the
"near enemy" of love, since it lurks close to love. But

ill will is considered as a '"distant enemy." Regarding
compassion it is said that the distant enemy is cruelty, but
it has a more insidious near enemy; this near enemy is a
kind of self-pity filled with worldly sorrow. Sympathy and
equanimity are also analyzed in a similar manner in the

Atthasdlini. The near enemy of sympathy is joy regarding

worldly and material prosperity. Indifference is referred
to as the near enemy of equanimity.

In Champter II the statement "secrecy is the category
of moral illness, for it provides a resting place for false
motives" was referred to. Freud claimed that sham and

deception have to be rejected to obtain mental health. The
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vahchaka dhammas form an interesting parallel to this view.
Chandavimala Thero speaks of two groups of vahchaka

dhammas.83

One group is mostly applicable to monks and
yogins and to a small extent also to ordinary people. The
other group contains 12 types of vafichaka dhammas based on
the discussions found in the Abhidhamma. This group is
applicable to ordinary people and throws a good deal of light
on the nature of unconscious processes. All these vatichaka
dhammas are described within a certain framework, as is true
of most ethico-psychological inquiries in Buddhist works.
There is a tension between kusala and akusala or wholesome
and unwholesome states. Since we are dealing with the
person who is actively and sincerely practicing the Dhamma
or with the monk and the Yogin, the defilements and passions
take an outward appearance of wholesome states and thus
flatters the person that is good. As people do illegal
things under cover of legality, so immoral dispositions under
cover of moral dispositions take shelter in the abode of a
person's mind. That is why these are called "desires in
disguise." They are in the final analysis a subtle form of
self-deception.

It is not necessary to review in detail all these
desires in disguise. A few may be selected for the purpose
of illustration. Let us take greed (lobha) first. Giving
to others what belongs to you is a fine manifestation of

self-sacrifice and consideration for others. This can take
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the form of giving wealth, goods, food or even your time for
the sake of others. Now a person who practices this after a
while may feel that, if he helps a person, he gets something
in return or that he can give little to a person and expect
something more in return. When this aim becomes dominant,
his mind is defiled and he becomes dishonest. O0f course, it
is often very subtle, and the person concerned may not be
aware of the change in his aim.

The subtle working of passion (raga) 1is especially in-
teresting in the light of a comparison with Freud. A
hypothetical illustration will serve to explain it. A married
man of deeply religious nature, devoted to the Dhamma, is
attracted by a woman who is beautiful, but stricken with
dire poverty. He has compassion for the poverty stricken
woman, but in reality, though he is unaware of it, his com-
passion is due more to his love for her than to her poverty
stricken state. It is possible for passion to take an
acceptable form by the outward appearance of compassion.
This is a very subtle mechanism and a great deal of honest
introspection and self-criticism is necessary to safeguard
one from it.84 Hatred and anger (dosa) also take certain
subtle disguised and counterfeit forms. Chandavimala Thero
says anger can take four forms: ferocity, fear, disgust
and sorrow. Eveﬁ these forms can manifest themselves through
various disguised and counterfeit desires. Hatred can

manifest itself as '"patience." Thus, if a child is punished
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by his parents, the child may say, "I don't mind what my
parents do to me. I will bear it all patiently." Though he
calls it "patience," within him there is a great amount of
anger and hatred, not revealed, however, in any other form.
Again certain demonstrations of nonviolence to show one's dis-
approval of an employer may be bérn of great anger and hatred.

Chandavimala Thero works out in detail 12 types of de-
sire in disguise: greed, hatred, jealousy, stinginess,
pride, sloth and torpor, remorse, shamelessness, non-dread of
evil, wrong view, delusion and doubt. All these unwholesome

states can emerge through the guise of wholesome states.

Alayavijfidna (Store-consciousness)

This concept is sometimes compared to the "collective
unconsciousness" of Jung. Ninian Smart says that "the
store-consciousness, which underlies the individual, and is
not part of what constitutes the individual, cannot be con-
sidered as the name for an entity peculiar to any individual.
Thus it corresponds (verf roughly) more to Jung's collective
unconscious than to Freud's concept."85 The attempt of Jung
to develop the notion of the collective unconscious against
the background of eastern religions is interesting. He
specifically says that karma is essential to the under-
standing of thg nature of an archetype.86 In a sense the
theory of karma and the law of dependent origination provide

us with such general patterns in human behavior. But there
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are an element of obscurity and a speculative vein in his
writings that often make it difficult to understand what he
is attempting to say. Thus, Jung's development of the
Freudian notion of the archaic heritage is somewhat mysti-
fying, and a clear analysis of the psychological implications
involved in the concept of the archaic heritage might prove

87 The clinical implications in the light of

very rewarding.
the early Buddhist hypothesis of rebirth ought also to be
studied. Jung, however, reaéhed out into so many fields
(anthropology, sociology, archeology and art) that his
results are obscure and complex, and, on the whole, do not
answer the Freudian query about the archaic heritage.
Though Jung's ideas are by no means crystal clear it would
seem that his notion of the "collective unconscious,"
shrouded as it is in speculative theories, bears some kin-
ship to the alayavijfiana concept of later Buddhism, whereas
the Freudian Unconscious, rooted in a scientific and

empirical framework, resembles the concept of the Uncon-

scious in early Buddhism.

Alayavijfiana and Early Buddhist Psychology

Is the concept of alayavijfiana a natural and logical
development of the vifilana of early Buddhism, or is it
something diametrically opposed to it? Conze feels that
it is opposed to the spirit of early Buddhism. He says:

"All these theoretical constructions are attempts to combine
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the doctrine of 'not-self' with the almost instinctive belief
in a 'self,' empirical or true. The climax of this combina-
tion of the uncombinable is reached in such conceptual
monstrosities as the 'store conscious' of Asanga . ."88
The alayavijfiana concept performs all the functions of a
"self" in a theory which almost vociferously proclaims the
non-existence of such a "self." While Conze considers the
alayvijfiana as an unhappy hybrid of two philosophical
positions diametrically opposed to each other (viz. the self
and the non-self), others, like the Venerable Walpola
Rahula, think otherwise. Venerable Rahuia says: 'One may
see that, although not developed as in the Mahayana, the
original idea of dlayavijfidna was already there in the Pali
canon of the Th.erava'.da."89 His contention is based on a
reference to passages in the Nikayas where words like alaya
and bija (seed) have been used and these occurrences suffice
to convince him that the elements that make the concept of
dlaya vijfiana are found in the P3li canon. He analyzes the
three layers of the mind (citta, manas and vijhana) as
presented by Asanga which he says are synonymous in the Pali

canon, in the Lank3vatdrasiitra and Asanga. Asanga also

considers them as different aspects of the aggregates of
consciousness. "Thus we can see that Vijfiana represents the
simple reaction or response of the sense organs when they
come in contact with the external objects. This is the

uppermost or superficial aspect or layer of the Vijnanaskanda.
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Manas represents the aspect of its ﬁental functioning, think-
iné, reésoning, conceiving ideas, etc. Citta which is here
called Alayavijﬁéna, represents the deepest, finest and
subtlest aspect or layer of the Aggregate of consciousness.
It contains all the traces or impressions of the past actions
and all good and bad future potentialities."90

Venerable Rahula also points to certain significant
phrases in the Theravada texts, like alayasamugghata (''up-
rooting of alaya") used as a synonym for nibbana, and
andlaya also a synonym for nibbana. In alayarama, alaya-
bhirata the word alaya- is explained in the Pali commentaries

ndl Thus, 3dlaya and

as "attachment to five-sense pleasures.
vijnana being used in various passages in the Nikdyas, the
concept of dlayavijnafia is not a creation of the Mahdyana.
But the fact that dlaya and vijnana do occur separately in
early Buddhist texts does not imply that the later compound
alayavijfiana is actually a development of any notion in that
early tradition. Further, if we follow the logic of the
history of ideas that underlie the emergence of the Yogacidra
School, we can discern certain trends of thought that made
possible the postulation of concepts like that of
alayavijfiana. The central criticism of the dlayavijniana by
the Theravadins is that this theory has been responsible for
the infiltration of substance theories into Mahayana. In any

case, whether or not the seeds of the alayavijfiana concept

existed in early Buddhism, no evidence is needed from this




129
quarter to prove that there was a concept of unconscious
motivation in early Buddhism.

It was pointed out in Chapter II that the word vihnina
has four strands of meaning. It is reasonable to suppose
that these same strands of meaning are found also in the
compound 3layavijnana.

1. A basic use of viﬁﬁéga is in the sense of cognition. The
five forms of sense-consciousness mentioned in the Lan-
kavatara Stutra, i.e. visual, auditory, olfactory, gustatory
and tactual, appear to be the only parallel to the cognitive
import of vinnapa found in the Theravada. But in the case
of dlayavijndna, it does not have any intellectual function.
"It simply accumulates all the impressions, all the memory
seeds (bija) that are produced and left behind by the
activities of the vijﬁénas."gz

2. Vifindna in the sense of anoetic sentience. This, as we
have seen, is not a central usage of early Buddhism. But

it is one of the strands of meaning found iﬁ the dlayavijnana
concept. As Sarathchandra notes, the idealist regards the
functioning consciousness as a manifestation of the alaya.
"Alaya seems to remain as a sub-plane all the while, even
during the activity of its manifestations. This is the
implication of the simile of.the sea and the waves on it."93
3. Viﬁﬁaga as the medium in which progress in meditation

takes place. This sense is of help in understanding the

Yogacara preoccupation with the concept of consciousness.
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While the Madhyamika School for instance laid emphasis on
the dialectic of reason, the Yogacara School emphasized the
contemplative process. That perhaps explains why the Yoga-
cara conceived the absolute in terms of consciousness. In
early Buddhism the stages of spiritual development are con-
sidered as the footholds of vififiana. However, vifihana
ceases to manifest itself in the final state of the cessation
of all conceptual and empirical experience. Thus, in the
final stage of spiritual development early Buddhism goes
beyond the Yogacara School.
4. Vifindna as the factor of survival. Obviously this has a
parallel in the concept of dlaya as the "depository of karma

d."94 Though there is a parallelism

seeds, good as well as ba
to the alaya, the Yogdcdra metaphysics seems to consider
the alaya as some kind of substrate, thus perhaps inviting
the comment that it is a "soul in disguise." 1In spite of
Suzuki's attempt to dispel this criticism, he admits:
"There is no doubt that this idea of dlaya vijfiana .
caused confusion in the minds of some Mahayana Buddhists
who have been brought up in the teaching of anatman (non-
ego)."95 What the critics of Suzuki like Conze say is not
that there is a fully fledged substance theory of soul in

the Yogacara system, but rather that it is an "unhappy

hybrid" of the soul and the non-soul theories.
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Normal Consciousness and Spiritual Awakening

Fromm says that when we speak of consciousness and un-
consciousness in psychoanalytic contexts, there is the
implication that consciousness is of a higher value than
unconsciousness, but 'yet it is quite obvious that conscious-
ness as such has no particular value, in fact most of what
people have in their conscious minds is fiction and

."96 If we accept the fact that most of our

delusion. . .
consciousness is delusion, then to achieve something wvaluable
the hidden unconscious has to be revealed. Thus we arrive
at a new concept of conscious-unconscious according to which
the average person, though he thinks that he is awake, is
actually half asleep. Fromm says: "By 'half asleep' I mean
that his contact with reality is a very partial one; most
of what he believes to be reality (outside or inside of him-
self) is a set of fictions which his mind constructs."97
Fromm's underlying idea is the fictional and unreal character
of our normal consciousness. And he compares this with the
awakening or enlightenment advocated by Zen Buddhism. "To
enlarge consciousness means to wake up, to lift a veil, to
leave the cave, to bring light into the darkness."?8
This brings us to the concept of awareness in early
Buddhism. With regard to the Buddha's message we can speak
of those who are conscious of it and follow a method of self-

discipline; of others who know of the Buddha's message, but

fail to manifest it in their behavior; of others who are
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completely uninformed and insensitive to it, and so on. 1In
this connection are we going to say, as Fromm does, that
what most people have in their conscious minds is fiction
and delusion? If we compare those who are perfect and have
attained the holy state (arahat) with the "stream-winner"
(sot@panna), the "once-returner" (sakadiagdmi), the 'never-
returner'" (anagami), those who are ardently following the
path of the Buddha but have not attained any such stage,
those who call themselves the followers of the Buddha,
either as monks or laymen, but fail to carry this out, then
we should discover various stages of imperfection. 1In the
context of the norms of Buddhism the arahat can be regarded
as the awakened one, who is fully aware and mindful to the
utmost. 1If so, there is a wide gap between the arahat and
the nuthujjana (the worldling) who is still possessed of all
the ten fetters binding him to the round of rebirths. If we
proceed in this way, we come to that profound axiom "Sabbe
puthujjana unmattaka'" (All worldlings are deranged). This
parallels Freud's assertion of the world as a patient and
civilization as essentially pathological. 1In the context
of Buddhism the normal personality can be defined to the
degree to which one is dominated by craving and the delusion
of self-hood.

The levels of spiritual development referred to above
are important because they bear upon the Buddhist concept

of the "conscious' and "unconscious.!" Let us examine some
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of the key words for awareness, like sati and sampajana. The
Buddhist therapeutic system has four significant elements of
which sati (mindfulness) is one. They are faith (saddha),
mindfulness (sati), concentration (samadhi) and wisdom
(paffid). In varying contexts sati has been translated by
"memory, recognition, wakefulness of mind, mindfulness, alert-
ness, lucidity of mind, self-possession," etc. The word
sampajdna is often used similarly to mean "thoughtful, aware
and attentivefﬁ” There are other phrases with a similar
meaning, like yoniso manasikdra (wise attention) or
paccavakkhati (to reflect or look at oneself.) Of course
mindfulness in Buddhism refers to concentration and wisdom
to which it provides a footing. All these together imply a
very high state of "wakefulness'" according to which ordinary
consciousness seems fictional and confused. Against this
background a number of polarities can be projected which
illuminate the concept of consciousness in Buddhism: 1. calm
and quiet as contrasted to turmoil and agitation; 2. clarity
and lucidity as contrasted to confusion and obscurity; 3.
mastery and control of desires as contrasted to domination
by involuntary impulses; 4. insight and knowledge as con-
trasted to delusion and ignorance. Some of these are
paralleled in the Freudian system, but there is no mystical

and spiritual development in Freud.
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The Nature of Dreaﬁs

There is no systematic theory of dreams in the early
Buddhist scriptures. However, the problem of the moral
responsibility of the dreamer is discussed in the Vinaya
where the question of whether a person who sins in his dreams

93 From this can be inferred

is to be condemned, is taken up.
an attitude to dreams. There is some interesting material in

the Milinda Panhha as well as in some works on the Abhidhamma.
100

This material has been examined by Sarathchandra and Aung.
Since our aim is to describe the nature of unconscious
prdcesses according to the early Buddhism of the Nikayas,
references conmnected with the Abhidhamma are excluded. A

brief reference to the Milinda Pafiha is made only so far as

it is relevant. 1In the latter work the question is raised
whether a man dreams when he sleeps or when he is awake.101
The answer given is that dreams do not belong to sleep or to
wakening experience, but to an intermediate stage comparable
to a monkey's sleep. Dreams do not occur in deep sleep, for
the mind has to be active in some way for the occurrence of
dreams. How does the mind become active during sleep, and
what are the causes of dreams? Dreams are classified thus:
1. Dreams due to organic and muscular disturbances.

2. Dreams due to the impact of previous experience.

3. Dreams due to the influence of supernatural agencies.

4, Prophetic dreams.
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Regarding the problem of mental responsibility the
reference to previous experiences is significant. It is
natural for a mind that is preoccupied with evil thoughts
to extend this disposition to dreaming. Freud says that
dreaming is a way of satisfying unfulfilled wishes. It
is stated in the‘Vinaza that a monk who commits an offence
in a dream is not morally responsible for his dream acts.102
This suggests that there is no volitional control over dream
thoughts. According to another view dream thoughts are not
ethically neutral, but from the point of ecclesiastical
offences they are of a negligible nature. If we accept this
view that there is an element of volition, though negligible,
it suggests a certain similarity with the Freudian hypothesis
that dreams are wish fulfillments. The fact that the arahat
'does not dream also shows that dreams are the product of
imperfection. Freud, of course, believed that dreams gave
an insight to the real nature of a person and this thesis is
not inconsistent with early Buddhism, though the discussion

in the Vinaya does not shed much light on this point.

3. THE EARLY BUDDHIST CONCEPT OF THE UNCONSCIOUS
IN THE LIGHT OF THE FREUDIAN THEORY OF THE UNCONSCIOUS

The Metapsﬁchoibgicai Status of the Concept of the

Unconscious

We have already referred to the statement of Pap that

the characteristically psychoanalytic meaning of the word
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unconscious is dispositional, and that is the meaning that
remains after it is divested of metaphors and analogies that
are misleading. Though Freud has used a number of spatial
images to describe the unconscious, to Freud unconscious
tendencies are a special case of latent tendencies and dis-
positions. 1If we acéept this view, maintained by people like
Pap and Brunswik, we can see some very interesting points of
contact between Freud and Buddhism, |

In our analysis of the early Buddhist Unconscious we
have referred to the anusayas (latent tendencies) and asam-
pajdna mano-sankhidras (dispositions of the mind or trains
of thought of which we are not aware). It was noted that a
person who has telepathic powers can discern the mental
saftkhdras of another and predict what he will think at a
later time. 1In the passage containing vifinana-sota was
pointed out that a part of the stream of consciousness
consisted of certain sankhdras which persisted in a state
of flux in the Unconscious influencing his later behavior.
Now most of these references indicate that the early Buddhist
concept of the Unconscious can be explained as a disposition
concept similar to Freud's. One significant difference is
that the sankharas have a wider dimension extending from
innumerable births. The hypothesis of rebirth is certainly
something that the clinical psychologist and the psychiatrist

should seriously examine.
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Method of Unraveling the Unconscious

According to Freud an important difference between the
Pre-conscious and the Unconscious is that the Unconscious is
not accessible to ordinary introspection as is the Pre-
conscious. A special technique like the hypnotic method or
that of free association is necessary to get at unconscious
processes. A little effort may be necessary to recall a
pre-conscious memory, but no special technique is necessary
to unravel it. According to early Buddhism too, whether it
be one's own or another's recognition of unconscious proc-
esses, a special kind of cognition, like telepathic power or
extrasensory cognition, is necessary to unravel the Un-
conscious. Both systems, then, require a special procedure
to unravel the Unconscious. However, Freud would not claim
any powers of extrasensory cognition, but would merely say
that it is a development of the usual powers of reason and
sensory experience at a mature level that helps us tb un-

ravel the Unconscious.

Meaning of Unconscious Motives

A number of meanings of "unconscious' were outlined
with the help of the list suggested by Miller. Most of
these can be brought under two heads: 1. motives that go
unrecognized, the nature of which is not correctly under-
stood by the person, 2. those which lack any "control'" by
the agent and often appear almost compulsive. Beck's

analysis of unconscious motives recognizes these two aspects
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103 Both are certainly found in

of unconscious motives.
Freud as well as in early Buddhism. Lack of insight into
one's motives was well illustrated by the '"desires in
disguise." 1Insight, whether it is tramnscendental or well
developed introspection of the ordinary level, can illuminate
the sources of one's deeds, speech and thought according to
the Buddha. ©Lack of Control is equally discussed in the
Buddhist texts. There is an emphasis on the unguarded and
uncontrolled senses, for when there is no control over them,
evil states flow in. When the senses are unguarded, delight-
ful and pleasant stimuli or disagreeable and painful stimuli
can excite certain dormant traits. The person who is under-
going training is expected to analyze his own mental states
carefully, for if one dwells with the organ of sight
uncontrolled, evil states will creep in, or if he is obsessed
with thoughts about sense-pleasure (kamavitakka) evil

tendencies em.erge.lo4

Contents of Unconscious Motives

It is on this point that popular opinion rejects any
comparison of Buddhist and Freudian psychology. It is true
that Freud somewhat overemphasized the role of sexuality.
But one who follows the development of Freudian thought will
notice that later Freud admitted the existence of both ego
instincts and aggression. The points of similarity between
the threefold desires of early Buddhism (kami, bhavé and

vibhava-tanhd) and the Libido, Ego and the Death instinct
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have been shown. There are also similarities regarding the
content of the Unconscious in the two systems, especially
the role of sensuality, self-love and aggression.lo5 There
is also the problem of whether the Unconscious consists of
only the evil aspect of man. On this Jung has criticized
Freud, saying that there is a profound and good aspect to
man's personality buried in his Unconscious. Buddhism
certainly admits that man has dispositions which are both
good and bad. Often it is possible that certain wholesome
dispositions in some men can recede into the background and
the evil traits dominate due to a bad environment, frustra-
tions, upbringing, etc. The dynamic sankharas that determine
the nature of one's next life consist of both good and bad
dispositions.

The defilers (kilesas), the cankers (asavas), the latent
tendencies (anusayas), the hindrances (nivaranas) and allied
concepts are aspects of personality that darkens the mind.
The moral aspect is rather defined in terms of powers
(bala), like confidence, mindfulness, concentration, effort
and wisdom. It is difficult to describe these as '"uncon-
scious," because as the individual gets trained in morality,
concentration and Wisdom, the wholesome aspects of personal-
ity emerge with mindfulness. Hence, when the Buddhist
focuses his attention on the Unconscious, he is interested
in the latent traits that distort, and darken one's con-

sciousness without his awareness. However, in a man's life
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through successive births, the wholesome aspect can recede
to the background and remain mute and find expression in
the most unexpected circumstances. The classic case of the
spiritual transformation of the criminal Angulim3@la may be a

case in point.

Mastery of the Unconscious

This is certainly the point at which the early Buddhist-
system of therapy is superior to that advocated by Freud.
Rieff concludes his classic work on Freud with the sentence
"Aware at last that he is chronically ill, psychological man
may nevertheless end the ancient quest of his predecessors
for a healing doctrine. His experience with the latest
one, Freud's, may finally teach him that every cure must

n106 This is the Freudian dilemma:

expose him to new illness.
the sense of despair of man who sought a cure for the ills
of man.

Freudian therapy is essentially a process of bringing
into consciousness that which has been unconscious. But
the mere unraveling of the unconscious sources of a personal-
ity disorder does not completely eliminate the re-emergence
of similar or substitute formations. Though Freud preferred
the method of obtzining insight into oneself to the technique
of releasing one's pent up emotions (catharsis), he could
not find a radical solution such as advocated by the Buddhé.

There are two significant aspects to the mastery .of the

Unconscious advocated in Buddhism in keeping with two basic
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senses of the term unconscious motive already referred to:
1. the cognitive level at which insight and awakening break
through the Unconscious, 2. a conative level at which man
achieves perfect self-control over his unruly desires and
also stabilizes the growth of wholesome tendencies within
himself. In a very general way it can be said that the
disciplines of sila (morality) and samadhi (concentration
and tranquility) function at the conative level and panna
(wisdom) at the cognitive level. Freud himself shifted from
a position which emphasized emotional relief and tranquility
in catharsis to a system that emphasized insight and under-
standing of the sources of mental sickness. In spite of
this similarity it is said the Buddhist therapy is more
radical than the Freudian, since the Freudian goal was
limited to an attainable ideal of happiness and the trans-
lation of hysterical misery into everyday unhappiness.107
Others say that his goals were far-reaching, that he aimed
at ideal psychic normality, but that his techniques were not
far-reaching.lo8 Freud himself admitted that '"there is a

bit of unconquerable nature in each of us."109
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CHAPTER IV
THE THERAPEUTIC BASIS OF EARLY BUDDHIST PSYCHOLOGY

Roots of Morality and Religion

Early Buddhist psychology grew up within the dimensions
of an ethico-psychological system. 1Its basic inspiration is
religious. But if early Buddhism is termed "religious,"
some qualifications are needed. As we know, Buddhism does
not uphold the belief in an all powerful god or an un-
changing soul. As a result some consider early Buddhism
rather as a systemWPf practical psychology with a therapeutic
basis. On the other hdnd, there is a véry strong spiritual
and mystical core in early Buddhism because of which we can
say that it has an ethico-religious basis. Freud's criticism
of current religions that they display an unpsychological
attitude cannot be made against early Buddhism. The Buddha
himself condemned current religions that perpetuated "rite
and ritual clinging." This criticism is quite similar to
the Freudian critique of religious fetishes. This is perhaps
what made Rhys Davids remark that "compared with the ascetic
excesses as well with the imaginative and speculative
obsessions of the age the Buddhist standpoint was markedly
hygenic."l But in spite of its criticism of the religious
practices of the age, Buddhism did uphold the reality of

mystical and spiritual experience and in this attitude it

2
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differs from Freud, although, according to Fromm, Freud was
not unsympathetic to a humanistic religion like Buddhism as
compared to an authoritarian creed.

Now it may be asked{ What was Freud's specific aim in
‘applying the findings of psychoanalysis to ethics and
religion? Flugel maintains that it was to reveal a certain
clumsiness and crudity in the operation of man's powers of
moral control. It was to show that conscience was a factor

in the mind that was capable of doing harm as well as good.3

Rite and Ritual Clinging (silabbatipadina)

The Buddha's reference to some of the contemporaneous
religious cults and rituals echoes Freud's severe indictment
of traditional morality in his Future of an Illusion. The
Buddha came across a variety of religious cults that
| perpetuated misguided and pointless rituals. The Buddha
described their adherents as subject to ''rite and ritual
clinging" (silabbata-parémAsa). This is described as one of
the four clingings (upadanas): 1. sense desire clinging,

2. false view clinging, 3. rite and ritual clinging and 4.
self-doctrine clinging. Rite and ritual clinging was
condemmed by the Buddha on various grounds. '

The term paramdsa suggests that one clings to these
rituals more with a feeling of compulsion than by a judicious
understanding of their function, as it literally means ''being
attached to, being under the influence of, contagion,' etc.

Thus in the phrase "silabbata par&misa" it came to mean that
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one is excessively attached to the outer ceremonial aspect
of morality or the cbntagion or mere rule and ritual.

It was earlier suggested that upadana might be rendered
by "entanglement ;" which unlike "clinging," suggests in-
volﬁeﬁent in objects whether we like or dislike them. Some
of the religious fetishes-like hand washing mentioned by
" Freud are primarily the expressions of such entanglements or
obsessions. The Buddha exposed the vacuity of many super-
ficial forms of self-purification practiced in his time. On
the one hand, there were those who used severe forms of
penance to destroy sins, like fasting.and starving. The
Buddha described this ideal of self mortification as pain-
ful, unworthy and unprofitable. There were also other
practicés such as washing away impurity by bathing. The
Buddha declared that no amount of washing can cleanse the
hostile and guiltybman. Some of the practices he condemned
are enumerated in the following passage:

Such ways as fastings, crouching on the ground,

Bathing at dawn, reciting of the Three,

Wearing rough hides, and mattered hair and filth,

Chantings and empty rites and penances,

Hypocrisy and c@eating_anq the rod, 4

Washings, ablutions, rinsings of the mouth.

Unless there is a basic trénsformation of character, a
person who tries to purify himself by external ceremonies will

miss the mark. "As. an unclean cloth when dyed will not be

pure in colour," so is the man who tries to wash away the

J

evil deed in the river.” The method of purification that the

Buddha advocated is not external, but internal. It implies
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a basic transformation of character. The person who follows
this method is said to have washed with an "inner washing."
The Buddha was of the opinion that ethical sacrifices were
more worthy than physical sacrifices or rituals. The intense
spiritual fire that burns within one puts to the shade even
a thousand fires produced by burning wood.

I lay no wood, brahmin, for fires on altars.

Only within burneth the fire I kindle.

Ever my fire burns; ever tense and ardent,
I, Arahant, work out the life that is holy.

Asceticism and Self-mortification

There was a group of religious teachers who believed
that the mortification of the body would bring about the
pruficiation of the soul. This path of self-mortification
was one 0f these methods tried by Gotama for eight long
years and ultimately rejected. He rejected it when he
discovered the true path of nibbana. Actually the Buddha
rejected two extremes: the way of self-mortification and
addiction to sensual pleasures. His own way, the "noble
eightfold" path is referred to as the '"middle path"
(majjhimapatipada).

Thus the Buddhist attitude regarding anguish (dukkha)
offers a striking contrast to the methods of self-
mortification practiced, for example, by the Jainas. The
deliberate attempt to live through painful experiences and
the technique of purging and burning up the effects of karma

is condemned by the Buddha. He declared that some of these
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methods were the manifestations of craving itself. For
example, the immortality penance, self-tormenting exercises
performed to attain immortality, were the product of the
craving for self-preservation (bhava-tanha). Certain types
of pennance and self-torture excited latent hatred (patigha
anusaya) and issued forth in the craving for amnihilation
(vibhava-tanha). The Buddha showed that there is no short
cut to end suffering; self-torture will not take a person
to nibbana. People often confuse the desire for nibbanad and
the craving.for self-annihilation. All violent attempts to
deal with problems of suffering lack insight and are'subject
to the delusion of the ego in a subtle form. The individual
exhibits a tremendous preoccupation with the ego in spite of
his attempt to "destroy the essential being.' It is a vicious
circle, and the Buddha analogically sa&s it is like a dog
running and circling round a post to which it is tied. Many
forms of self-torture and suicide display this psychological
pattern. A comparison of the concept of self-anmihilation
(vibhava-tanhd) in early Buddhism with the death instinct in
Freud is significant as Freud says that the Super-ego is
rooted in a tremendous amount of aggression.

The Jainas believed that 'wocal sins are destroyed
through silence, mental sins through respiratory restraint,
bodily sins through starvation and lust crushed through
mortification."’ The doctrine of the expiation and purge

of former misdeed upheld by the Jainas is treated in the
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Majjima Nikaya. The Buddha says that the Jainas maintain

the doctrine that '"whatever this individual experiences,
whetﬂer pleasant or painful or neither painful nor pleasant,
all is due to what was previously done. Thus by burning up,
by making an end of ancient deeds by the non-doing of new

"8 This.

deeds there is no over flowing into the future.
doctrine is definitely rejected by the Buddha. His own
position is explained by an analogy. A man'is pierced by an
arrow smeared with poison. Then his friends procure a
physician and surgeon. They cut open the wound, dress it
with medicated powder and heal it. And when the skin is
healed the patient is cured and his well being restored.

In the process of treatment the painful feelings are inciden-
tal and have to be borne by the patient. 1In the same way,
whatever bodily and mental hardships are incidental to the
path of morality (sila) and concentration (samddhi) have to
be patiently borne by the monk. But the Buddha does not
make the bearing of these painful experiences an end in it-
self. Though we strive with great effort to get rid of
suffering, we must be indifferent to the source of anguish
through equanimity. Anguish cannot be mastered by anguish,
anguish has to be mastered by equanimity. Mrs. Rhys Davids
has rightly pointed out that the Buddha's objection to
asceticism rests on the fact that excess is dukkha and tapas
is excess.9 The question is raised whether happiness is to

be won through suffering, and the Buddha shows that the
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method he advocates is not through suffering. The Buddha
refers to four types of people! 1. those who torment them-
selves and not others, 2. those who do not torment them-
selves but others, 3. those who torment both themselves and
others, and 4. those who do not torment themselves or others.

The true Buddhist belongs to the fourth group.

The Moral Sense According to the Buddha

In the light of the Freudian criticism of the Super-
ego and the Buddha's own rejection of misguided religious
rites it is legitimate to ask whether Buddhism offers any
positive notion of a moral sense or conscience. This is
certainly found in the concepts of hiri (shame of evil)
and ottappa (dread of evil). There is also great emphasis
on the development of the inner self and the value of self-

analysis.

Hiri-ottappa

Early Buddhism certainly rejects an original sin or
any concept of sin in the Christian sense. The Buddha only
exhorts people to understand the nature of human motives
and act wisely. The two terms "tusala" and "akusala"
referring to the good and evil or moral and immoral actionms
are often rendered by the two English terms '"wholesome" and
"unwholesome." It is also sometimes rendered "skilful" and
"unskilful," reminding us of Aristotle's definition of
virtue. Among the wholesome factors are shame of evil

(hiri) and dread of evil (ottappa). But this should not be
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confused with remorse or guilt. Kukucca, which can be
rendered as uneasiness of "conscience, guilt, remorse and
worry,'" is considered unwholesome. It is associated with
hateful and discontented consciousness (dosa) in the way
that the Super-ego consists of certain aggressive elements.
Kukucca is regarded as one of the five hindrances (nivarana)
when combined with restlessness. Uddhacca-kukucca (rest-
lessness and worry) is an obstacle to the development of the
mind. Restlessness and worry are described by a simile in
the Nikayas. If a pot of water were shaken with the wind so
that the water trembles, eddies and ripples, and a man were
to look there for his own reflection, he would not see it.
Thus restlessness and worry blind one's vision of oneself.
The other four hindrances are also explained by similes:
lust and passion (kamacchanda) are compared to water mixed
with variegated colors; ill-will (vyapada) is compared to a
pot of water boiling and bubbling over; sloth and torpor
(hina middha) to a pot of water covered with moss and water
plants; doubt (vicikicca) to muddy and turbid Water.10

According to the Atthasdlini hiri has a subjective

origin within oneself, and ottappa an external origin, i.e.
in the impact of society. Hiri is based on shame and ottappa

d.11 Rhys Davids says that "taken together they give

on drea
us the emotional and conative aspect of the modern notion of
conscience, just as "sati' represents it on its intellectual

side."2 Hiri and ottappa are to be cultivated as positive
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moral emotions. They are described as powers. He who lacks

these positive emotions lacks a conscience.

Deception and Guilt

There are two types of extremes both of which are un-
healthy, one is deception, the other guilt. Many people try
to deceive others consciously by pretenses. Some deceive
themselves by unconscious rationalizations. Deception,
disguises and secrecy have been condemmed by the Buddha as
well as by Freud. Guilt, the other extreme, causes one to
brood over the wrongs that he has done. Now this can vafy
from short lived states of repentence (which may not be
damaging) to uneasiness, restlessness, dejection and even
pathological guilt. While conscious deception is positively
evil, guilt is damaging, unwholesome and unproductive. This
aspect is often emphasized by the Buddha. Freud's basic
attack is against current religions and moral behavior because
they rest on some neurotic guilt complex.

Deception and disguise of one's real nature is con-
demned. Careful and earnest scrutiny of oneself is
necessary. Throughout all the discourses of the Buddha there
is an emphasis on the axiom "to one's own self must one be
true." There is no way of covering up one's faults from
oneself. Even if some one tries to mask one's desires it is
said that the '"Tathdgatas and Devas see the fool who in the

world walks crookedly."13 The Buddha advocates honest and
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diligent self-analysis as a basis for healthy moral develop-
ment. The only path open to an immoral man is to understand
himself and bring about a transformation in his character.

No amount of penance and ritual can cleanse him. Unless

the immoral base of the personality of the immoral man is
cleansed and.rooted out, superiicial religions are of no
avail. Once a man becomes immoral, not even remorse can help
him,

In admonishing both the layman and the recluse to devel-
op a healthy moral sense, the Buddha has described the bad
effects of burdening oneself with an unhealthy guilty con-
science. He says that "one who is a fool experiences
threefold anguish and dejection here and now." 1. If the
fool is sitting in a place like an assembly room or at a
crossroads where people meet and if the people start talking
about him, then he thinks that he has done certain immoral
acts and the people talk about it. This created anguish and
dejection in him. 2. When he sees others being punished by
the king for evil deeds, he fears he will have to suffer in
the same way. This makes him uneasy and creates anguish.

3. When a fool is resting on a chair or a bed, the evil deeds
done by him come to his mind. 'Monks, as at eventide the
shadows of the great mountain ﬁeaks rest, lie and settle on
the earth, so monks, do these evil deeds that the fool has

nlb

formerly done . . . lie and settle on him . The fool

thinks that what is good has not been done and that he will
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be born in a bad place. He grieves, mourns, laments and
falls into disillusionment. This sort of guilt and umn-
easiness is certainly the kind of restlessness that has been
condemned by the Buddha. It is different from a healthy and
productive sense of shame and fear (hiri-ottappa). Thus both
these extremes, deception and guilt, are condemmned by the

Buddha.

The Super-ego and the Origins of Guilt According to Freud

Against this background of the early Buddhist con-
ception of the roots of morality and religion let us now
view the Freudian analysis of the Super-ego. The grounds on
which Freud rejected pathological religious and moral be-
havior are mentioned in many of his works. Freud has often
been condemned for rejecting morality and religion as a
whole. The fact is that Freud had to play a historical
mission in exposing the pathological aspects of the
"conscience of a civilization."

Freud says that the long period during which the
growing human .being lives in dependence upon his parents
leaves behind it a precipitate, that forms within his Ego a
special agent in which his parental influence is prolonged.
It has been given the name "Super-ego." iﬁsofar as the
Super-ego is differentiated from the Ego or opposed to it,
it constitutes a third force which the Ego must take into
account. Thus an action by the Ego is as it should be, if

it satisfied simultaneously the demands of the Id, of the
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Super-ego and of reality. The details of the relation
between the Ego and the Super-ego becomes completely.
intelligible if they are carried back tc the child's
attitude towards his parents. The parents' influence
naturally includes not merely the personalities of his
parents, but also the racial, national and family traditions
handed on through them as well as the immediate social
circles they represent. 1In spite of their fundamental dif-
ference, the Id and the Super-ego have one thing in common,
they both represent the influence of the past. The Id is to
a great extent the influence of heredity, the Super-ego is
essentially the influence of what is taken over from other
people, whereas the Ego is from the individual's own ex-
perience.

It is a remarkable thing that the Super-ego often
develops a severity for which no example has been provided
by the real parents, and further it takes the Ego to task
not only for its deeds, but equally for its thoughts and
. unexecuted intentions, of which it seems to have knowledge.

The hero of the Oedipus legend too, felt guilty for his
actions and punished himself, although the compulsion of the
oracle should have made him innocent in our judgement and
his own. 1In the meléncholic patient the Super-ego becomes
severe, abuses, humiliates and ill-treats his unfortunate
Ego. It threatens with the severest punishments. This

aggressive aspect is well demonstrated in masochism.
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Freud, commenting on Kant's view regarding the greatness
of moral conscience within, says that where conscience is
concerned God has been guilty of a careless piece of work
and though it has no doubt been within us, it has not been
there from the beginning (unlike sexuality); children are,
therefore, essentially amoral. They have no internal in-
hibitions against their pleasure-seeking impulses. The role
which the Super-ego undertakes later in life is at first
played by an external power, viz. by parental authority.

The influence of the parents dominates the child by granting
proofs of affection and by threats of punishment, which to
the child means less of love. This objective anxiety is

. the forerunner of later moral anxiety. The Super-ego seems
to be influenced only by the harshness and severity of the
parents, their preventive and punitive functions, while
their loving care is not taken up by it. Apart from the
activities of self-obedience and conscience the Super-ego
also has the function of holding up ideals: the striving

to attain perfection, win fame and honor, which is sometimes
referred to as the ego-ideal.

When it is asked how a sense of guilt arises in anyone,
the answer is given that people feel guilty (pious people
call it "sinful") when they have done something they know
to be "bad." But how little this answer tells us! 7Perhaps
a person who has not actually committed a bad act, but merely

become aware of the intention to do so, may also regard
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himself guilty. 1In both cases, however, it is presupposed
that wickedness has already been recognized as reprehensible,
as something that ought not to be done. Freud feels that
the suggestion of an original capacity for discriminating
between good and evil can be rejected. An extraneous in-
fluence is evidently at work which decides what is to be
called "good" and "bad." Sinee their own feelings would
not lead men along the same path, they must have a motive
for obeying that extraneous influence. It can best be
designated '"the dread of losing love." 1In a sense the sense
of guilt is obviously only the dread of 1osingllove, i.e.,
"social anxiety." "“Consequently such people habitually
permit themselves to do any bad deed, that procures them
something they want, if only they are sure that no authority
will discover it or make them suffer for it; their anxiety
relates dnly to the possibility of detection."!® The
authority is internalized by the development of a Super-ego.
At this point the dread of discovery ceases to operate and
also once for all any distinction between doing evil and
wishing to do it, since nothing is hidden from the Super-ego,
not even thoughts.

"But the influence of the genetic derivation of these
things, which causes what has been outlived and surmounted
to be relived, manifests itself so that on the whole things

116

remain as they were at the beginning. The Super-ego

torments the sinful Ego with the same feelings of dread and
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watches for opportunity whereby the outer world can be made
to punish it. External deprivation and adversity too,
strengthen the conscience, and when some calamity befalls,
he holds an inquisition within, discerns his sin, heightens
the standards of his conscience, imposes abstinences on
himself and punishes himself with penances. Thus Freud
explains the increased sensitivity to morals in the face
of ill luck. Now fate is felt to be a substitute for the
agency of parents, for adversity means that one is no
longer the highest power of all. Thus destiny is looked
upon in the strictly religious sense as the expression of
God's will. Thus Freud says that God functions as a magni-
fied father. With the dread of authority, there is only the
renouncing of instinctual gratification, but with the dread
of the Super-ego there is punishment.

Thus Freud's conception of guilt is central to his
analysis of morals and religion. It is in this light that
he sees a close analogy between the religious rituals and
the obsessions of the neurotic. Freud also sees religion
as something that issues out of man's helplessness. In the
way that a helpless child clings to the parents, man
isolated in a threatening world clings to his image of God
which is a magnified father-figure. The derivation of a
need for religion from the child's feeling of helplessness
and the longing it evokes for a father seems to him in-

controvertible, especially since this feeling is not simply
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carried on from childhood days, but is kept alive perpetually

by the fear of what the superior power of fate will bring.

Buddhist Meditation and Psychotherapy

Conze says that there is very little contact or similar-
ity between Buddhist meditation and modern psychotherapy.
"Mental health is the goal both of the practitioner of
meditation and of the modern psychologists. Apart from that
there is little contact or similarity between them. They
differ profoundly in their definitions of mental health, in
their theoretical assumptions about the structure of the mind
and the purpose of human existence and in the methods which
they describe for the attainment of mental health."17 He
goes on to say that in recent years a few psychologists have
shown interest in the therapeutic value of these meditations,
but that little has come of it.

We hope to limit ourselves to the theoretical structure
of Freudian psychotherapy and focus our discussion so that
it would illuminate the concept of unconscious motivation.
Psychotherapy is basically the creation of Freud and it is
so often associated with a pan-sexual theory of man that
very few will even think of comparing psychotherapy with a
spiritual system like Buddhism. There are many factors in
a "humanistic religion" like early Buddhism (as differen-
tiated from an "authoritarian religion") that Freud

probably would have heartily endorsed.
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Regarding Conze's claim about the disparity in the
two therapeutic systems, a very stimulating answer had been

given by Fromm in Zen Buddhism and Psychoanalysis. Fromm's

analysis is, of course, limited to Zen Buddhism. But his
discussion can be applied to the therapeutic aspects of
early Buddhism too. He says that '"Psychoanalysis is a
characteristic expression of western man's spiritual crisis,
and an attempt to find a solution. This is explicitly so in
the more recent developments of psychoanalysis in 'humanist'

w8 This aim is implicitly found

or 'existentialist' analysis.
in Freud. Fromm adds that contrary to a widely held as-
sumption, Freud's own system transcended the concept of
"illness" and "cure" and was concerned with the "salvation"
of man, rather than only with a therapy for mentally sick
patients. If this is so, there are points of contact be-
tween psychotherapy and Buddhism regarding the purpose of
human existence.

This fact is also seen in a remarkable change that
took place within the psychoanalytic system of therapy due
to a change in the kind of patients who came for treatment.
"Psychoanalysis shifted its emphasis more and more from
therapy of the neurotic symptoms to therapy of difficulties

in living rooted in the neurotic character."19

The patients
who first came for treatment suffered from certain symptoms
like a paralyzed arm, obsessional symptoms or a washing

compulsion. The difference between these patients and those
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who went to the regular physician for treatment was that
the cause of their symptoms was mental and not organic.

But there was a common pattern of cure; once the symptom
was removed the patient was cured. The new kind of patient
that came for treatment was not sick in the traditional
sense and had no overt symptoms. These patients were not
insane or .considered sick by their relatives. Yet they
complained about being depressed, having insomnia, not en-
joying their work, etc. Though these people thought they
suffered from this or that symptom, their complaints were
only the conscious and socially recognized ways of expressing
a deeper dissatisfaction. Putting his finger at the source
of the malady Fromm says: "The common suffering is the
alienation from oneself, from one's fellow man, and from
nature; the awareness that life runs out of one's hand like
sand, and that one will die without having lived; that one
lives in the midst of plenty and is yet joyless."20 This
concept of "alienation'" can be illustrated by a typical
example cited by Fromm. A business man, intelligent,
aggressive, successful, has come to drink more and more
heavily. He turns to a psychoanalyst to be cured of his
drinking. His life is completely devoted to competition and
money making. Nothing else interests him. His personal
relationships all serve the same goal. He is expert in
making friends and gaining influence, but deep down he hates

everyone he comes into contact with, his competitors, his
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customers, his employees. He also hates the commodity he
sells. He has no particular interest in it, except as a
means to make money. He is not conscious of this hate, but
slowly one can recognize from his dreams and free associations
that he feels like a slave to his business, his commodity,
and every one connected with it. He has no respect for him-
self and dulls the pain of feeling inferior and worthless by
resorting to drinking. He has never been in love with anyone
and satisfies his sexual desires iﬁ cheap and meaningless
affairs.21

Now is his problem drinking? Or is his drinking only
a symptom of his real problem: his failure to lead a
meaningful life. Actually his problem is not his'drinking,
but his moral failure and this cannot be analyzed in terms
of the manifest symptoms. These changing visions of psycho-
analysis bring psychoanalysis closer to a religion like
Buddhism. The psychoanalyst becomes dissatisfied with the
therapy of.a mere social adjustment and searches for a radical
therapy that can illuminate the meaning and purpose of human
existence.

This brings us logically to Conze's claim about the
divergence regarding the definition of mental health. A
clear insight into the Freudian position is found in a
statement quoted in the book Normality by Daniel Offer and
Melvin Sabshim: "From an analytic point of view, there is no

such animal as the 'normal' person except as an ideal--we
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are all relatively neurotic. The basic tenets of psycho-
analysis affirms that conflict is the essence of life and
that instinctual renunciation is the price of being a
civilized human being. Paraphrasing‘Alexander Pope's
phrase 'to err is human,' we would say 'to be neurotic is
human'."22 The underlying premise in this Freudian position
is that all men are at least partially neurotic. And this
fits in with the Buddhist axiom "sabbe puthajjana unmattaka"
(all worldlings are deranged). F. C. Redlich voices a
similar sentiment regarding Freud: "“Freud also felt that
absolute normality, like complete happiness, is impossible
and that conflict is always present in human beings."23 Now
this position maintained by Freud brings him quite close to
early Buddhism. But there is a difference. Freud implies
that complete perfection is an ideal that man can never
reach. 1In keeping with this position Offer and Sabshim
present three basic trends regarding the definition of
normality and health: 1. normality as an ideal fiction;

2. normality as optimal integration; 3. normality as
adaptation within context. The tendency to regard normal-
ity as an ideal fiction started with Freud. Buddhism agrees
with Freud regarding the universality of neurqfﬁs and the
universality of unconscious conflicts, but Buddhism does

not regard normality as a fiction. This ideal is hard to
achieve, but it can be achieved, and it was achieved by the

Buddha and some of his disciples who attained the state of
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arahat (the holy state). Freud often advocates an attain-
able ideal of happiness, as perfect happiness cannot be
attained. But the Buddha says that ultimate perfection and |
happiness is possible. The Buddha classifies disease into
two kinds, bodily disease (kayiko rogo) and mental disease
(cetasiko rogo). We suffer from bodily diseases from time
to time, but mental illness is ccntinual till the state of
arahat is attained. Thus, according to the Buddha in a
healthy mind all the selfish desires and passions are
extinguished, and the mind positively enjoys bliss and
peace.

This brings us to the next point mentioned by Conze:
the methods advocated for the attainment of mental health.
In this instance there are certainly differences, but the
two systems are not so completely different that the Freudian
system cannot gain anything from absorbing some of the
techniques of Buddhist therapy. The practical and education-
al value of comparative studies is to stimulate such
extensions of Freudian therapy. The Freudian therapy for
neurosis was not so thoroughgoing as that advocated by
Buddhism. Freud's despair in his inability to find a
permanent solution to prevent a recurrence of the neurotic
condition has great significance in the light of the radical
system of therapy advocated by the Buddha.

Finally regarding the structure of mind in the two

systems, Conze thinks that there is great difference. But
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as has been demonstrated in our comparative study of the
theory of mind and unconscious motivation, there are certain
significant similarities. The similarity between the three-
fold desires of Buddhism (kdma-, bhava and vibhava-taphi)
and the Freudian concepts of the Libido, Ego and the Death

24 All these show that

Instinct are indeed remarkable,
Conze's observation regarding the two therapeutic systems

is not quite correct.

Buddhist Meditation

The early Buddhist system of therapy involves a very
large field that can be described from various standpoints.
Since we are interested in unconscious motivation, we will
- survey the Buddhist system of therapy briefly so far as it
‘has a bearing on this there. A detailed exposition of the

system of Buddhist meditation is found in the recent works
of P. Vajiranana Thero and Conze.25

It is a significant fact that the Four Noble Truths
which form the essential core of early Buddhism correspond
to the basic structure of traditional Indian medicine:

1. the malady ~ suffering; 2. the cause of suffering accord-
ing to the diagnosis ~ craving and ignorance; 3. treatment ~
the Eightfold Path; 4. the goal of treatment (health) ~
nibbana. This basic structure brings out the therapeutic

attitude that underlies the Buddha's teachings. There is

both a cognitive and an emotional aspect to the cause of
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suffering so that it can be discussed under "craving' and
"ignorance.!" Craving (tanhid) is derived from the root causes
called "r3aga" (passion) and "dosa" (hatred). Ignorance or
lack of knowledge (avijja) is basically related to another
root cause, viz. moha (delusion). It is said in the

Samyutta Nikaya that beings are "cloaked in ignorance and

tied to craving."z6 Thus we get two character types in whom
these aspects dominate: 1. the craving temperament
(tanphdcarita) and 2. the view temperament (ditthicarita) or
the theorizer.2/ Therapeutiéally, "quiet" is advocated for
the man who is excessively tied to craving.and "insight" is
advocated for the man who is cloaked by ignorance. Both
aspects are generally found in everyone in varying degrees.
But there are character types in whom these aspects dominate
and color the whole personality. This concept of character

types is given prominence in the Visuddhimagga. There are

many possible classifications of character types, and
Buddhaghosa offers six basic types: greedy temperament,
hating temperament, deluded temperament, faithful temperament,
intelligent temperament and speculative temperament. He
works out various combinations of these types and relates
them to various meditations which can serve as a corrective
for a particular character type. Buddhist meditation
(bh3vana) may be one of two kinds, viz. 1. development of
tranquility (samatha), also described as the development of

concentration (samddhi), and 2., development of insight
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(vipassand) which culminates in wisdom (pdimi). Sila
(morality), samadhi (concentration) and pahna (wisdom)
provide the threefold structure on which the whole therapeu-
tic structure of Buddhism stands. This threefold structure
can also be presented as aspects of the Eightfold Path:
1. Right understanding, 2. Right thought, 3, Right speech,
4. Right bodily action, 5. Right livelihood, 6. Right effort,
7. Right mindfulness and 8. Right concentration. The first
two come under wisdom, 3-5 under morality and 6-8 under con-
centration. As Francis Story remarks, "Techniques of
meditation (bhdvand) in Buddhism are designed for specific
ends, according to the personality of the meditator and the
traits it is necessary to eliminate. They are prescribed
by the teacher just as treatment is given by a psychiatrist;
the mode of treatment is selected with the individual require-
ments of the patient in view. The forty subjects of
meditation, known as Kammatthani (bases of action), cover
every type ofbpsychological need and every possible combin-
ation of type.“28 This observation is quite in keeping with
the spirit of this inquiry. It is said that, since the
Buddha had the telepathic powers to discern the minds of
others and their unconscious desires, he would always
recommend a certain type of meditation as a corrective to a
particular personality. Not merely could the Buddha discern
the mind of another, but he could get a glimpse of the re-

curring patterns in one's personality through innumerable
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births. However, ultimately the Buddha lets each man be
his own psychiatrist and then evades problematic phenomena
like that of "transference" that emerge due to excessive

dependence on the analyst.

Freudian Psychotherapy

At a very early stage Freud employed what was called
the "cathartic method." Under hypnosis certain emotionally
charged memories appear in various dramatic forms. This
release of pent up emotions is referred to as "abreaction."
It is due to the recalling of memories which would not have
been recalled under ordinary conditions. The inability to
recall certain memories under ordinary conditions is linked
up with certain traumatic events buried in the past. This
theory is also connected with one of the stages in the
development of the concept of the Unconscious where the Un-
conscious is considered as the realm of repressed memories
and emotions.

Freud found that abreaction by itself had no permanent
use. As Franz Alexander has pointed out, during this stage
Freud accepted the fact that the "Ego must face and learn to
handle the repressed emotions. Thus the emphasis was on
insight." Gradually the method of free association®?
replaced the method of hypnotism. Now Freud directed his
therapy not merely to recomstructing the past, but to making

patients remember and above all understand it. The past had
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to be understood and accepted by the patients.

The phenomenon called "transference" was diséovered
in a certain type of emotional relationship that arose
between the analyst and the patient. "In the transference
the original pathogenic conflicts of the early family
relationships are repeated with lesser intensity. This is
what is called the 'transference neurosis'." The emotional
reenactment gradually increases the Ego's capacity to face
these conflicts. However, this can lead tG too much de-
pendence on the analyst and thus leads to an interminable
analysis. The question regarding the limits of analysis is
directly connected with the goals of analysis. FfeudAfirst
posits an ambitious definition of analysis and showé how
‘such an ambitious concept turns out to be illusory. The
ambitious goal is the atﬁainment of absolute psychic
normality. But there are three factors which make the
attainment of such normality impossible: 1. the intensity
of the instincts or the constitutional factor; 2. the
traumatic factor; 3. the rigidity of the Ego based on de-
fense mechanism. Freud remarks that his "aim will not be to
rub off every peculiarity of human character for the sake of
a 'schematic normality,' nor yet to demand that a person who
has been 'thoroughlyﬁanalysed' shall feel no passions and
develop no internal conflicts."0 Thus he rejects a goal
that cannot be achieved. Commenting on his own ideal,

Freud says that analysis should secure the best possible
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psychological conditions for the functioning 6f the Ego.
If this is the goal of analysis, then it can be achieved.
He also says that whatever one's theoretical attitude is,
the termination of analysis is a practical matter. Within
this modest and 1iﬁited ideal Freud remains an 0ptimiét, but
when speaking of ultimate normality Freud remains a
pessimist.

Both Freudian psychotherapy and the Buddhist system of
therapy aim at breaking through the conscious .layer of one's
personality to the depths of the Unconscious. However,
Buddhism uses a spiritual and mystical dimension of ex-
perience which is not found in Freud. Though there are
strong analogies between the two systems and the emphasis
is on introspection, self-analysis, development of insight,
etc., Buddhism advocates integration of perSonality at a
higher level. By merely unraveling the origin of a person-
ality disorder, a patient is not fully cured. The treatment
hés to be lasting. Freud grappled with this question, but
he could not discover a lasting solution. He said that his
system was not a panacea, but that it was superior to any of
the tﬁerapeutic systems so far presented. Thus the Buddhist
system of therapy is more deep rooted and advocated a more
positive form of personality integration. Within the
Freudian system there is a tension between descriptive
clinical diagﬁosié and prescriptive normative therapies.

On the other hand, Buddhist ethico-psychology cuts through
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the problem by asserting boldly that the measure of immoral
behavior is simply the degree to which it is dominated by
craving and the delusion of selfhood. This at once gives
an absolute standard and an unchanging point of reference.31
The advocacy of a deep rooted therapy resting on the develop-
ment of jhanic experience gives Buddhism a standard of
absolute normality. The acceptance of the hypothesis of
rebirth gives Buddhism a larger framework of reference,

These are the differences, but there are similarities
which give meaning and purpose to our study. The shift
from symptomatic changes to characterological changes gives
a sense of depth énd permanence to psychotherapy. It often
happens that the therapy goes beyond the patient's ex-
pectations; he not merely recovers from the illness, but he
has become an enlarged and improved person. Freud hopes
that the stimuli received during the patient's own znalysis
will not cease to act when the analysis is over, that the
"proéesses of ego transformation will go on of their own
accord and that all further experience will be made use of
in a newly acquiied way. This does indeed happen and,
insofar as it happens, it qualifies the learner who has
been analyzed to become an analyst."32 If the patient who
has recovered ultimately can qualify as an analyst himself,
this echoes the Buddhist theory that one becomes fully

perfect when one follows and achieves the path of an arahat,

the same path that the Buddha trod. ' Freud also requests
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that every analyst should be analyzed at least every five
years. While this differs from the Buddhist conception of
the perfected one, it is clear to what extent even the
analyst has to be conscious of his own projections and
prejudices.

Freud displays elements of both optimism and pessimism.
As a clinician working with a practical problem, he ad-
vocates an attainable ideal of happiness and is optimistic.
As a theoretician and philosopher he often betrays a |
pessimistic attitude. According to the Buddha the un-
attainable ideal of Freud is something that can be achieved.
He and his disciples after him did achieve ultiﬁate happiness
and normality. In short, the Buddha claims that the ''com-

plete mastery" of the Unconscious is possible.
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