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I

‘The major doctrine of the Yogacara School of Buddhism centers around the
nature and workings of the Alaya-vijiidana or Recepticle-consciousness. This
consciousness, according to the sixth century Indian scholar Dharmapila, is the
eighth and ultimate consciousness in a series of eight different consciousnesses.V
‘The formulation of the Alaya-vijiiana was accomplished by the scholars of ‘the
Yogacara School in the second or ‘third century of the Western era. Early
Buddhism, Hinayana Buddhism, and even pre-Yogacara Mahayana Buddhism did not
recognize an Alaya-vijiiana : they were aware of only six different forms of
.consciousness, the first five of which corresponded to the five senses, and the sixth
to the mind as the organ of mental discrimination. These six consciousnesses were
impermanent.; they functioned only when certain conditions were fulfilled, i. e.,
when they could come into contact with their corresponding object ( Skt. visaya,

Chin. ching #5)%. Without sound there could be no Hearing-consciousness ; without

1) According to the translations of Hsiian-tsang % 3£, the Yogacara School
teaches the existence of the foAllowing eight consciousnesses ; 1) Yen-shih R
%, Sight-consciousness, 2) Erh-shih X 2§, Hearing-con., 3) Pi-shih & 3%,
Smelling-con., ~ 4) Shé-shih & §, Taste-con., 5) Shén-shih &, Body-
(touch) con., 6) I-shih &k, Mind-(thought) con., 7) Mo-na-shih 3k # %,
Illusion-root-con., and 8) A-lai-yeh-shih Pil 48 HF 5%, the Alaya-(recepticle)
consciousness. Since the order of these comsciousnesses is fixed, they are
often referred to by their number alone, e. g., thé First, the Second, etc.

2) The conditions which must be fulfilled for a consciousness to function
(shéng-yiian &= #%) differ according to the particular consciousness: the
First requires nine, the Second eight, the Third, Fourth, and Fifth each
seven, the Sixth five, the Seventh three, and the Eighth four. For a detailed
explanation see the Ch'éng-wei-shih-lun shu-chi p#E s 5k 7 52 Fasc. 7 A,
Taisho Daizokyd A IF A B ¥ 43.476 a, Lines 1-15.

[46]

light there could be no Sight-consciousness. These consciousnesses arose only
when the sense organ came into contact with its corresponding object. Even the
so-called Sixth or Mind-consciousness functioned only when there was some object
upon which it could ponder. Thus when a person entered the higher stages of
meditation in which there is no longer thought or when he fell into dreamless
sleep, his Sixth or Mind-consciousness ceased functioning completely.” In Bud-
dhism, it must be remembered, not to function is not to exist. Therefore, the
Yogacara argued, when a man emerges from thought-less meditation or dreamless
sleep, the Mind-consciousness that then begins to function within him must be a
newly arisen consciousness because when he entered the thought-less meditation or
deep sleep, his Mind-consciousness ceased functioning, and hence passed out of
existence. But in actual experience a man emerging from thought-less meditation
or deep sleep still retained the memory of the experiences he had before
entering the thought-less meditation or deep sleep. If he was a man of base
character before falling into a deep sleep, he revealed the same character on
emerging from the deep sleep. The man who had already realized the Bodhisattva-
nature before entering thought-less meditation showed the same Bodhisattva-nature
on coming out of his meditation.” Despite the interruption or, more precisely,
the passing out of existence of the Mind-consciousness in these instances,
the man of a Bodhisattva-nature actually retained this nature just as the man of
base character retained his base character. For this reason the Yogacara School
asserted that although the Mind-consciousness may on occasion be.interfupted and
pass out of existence, there must bé some subtle continuum of consciousness which
flows on in an unbroken stream apart from the transitory Mind-consciousness. This
uninterrupted stream of consciousness is functioning at all times beneath the layer
of the Mind-consciousness, and serves as the recepticle or holder for the so-called
“seeds” (Skt. bija) of experience, thereby giving continuity to the life of the
individual. This ever-flowing subtle consciousness bears a striking resemblance to

the “unconscious” of modern psychology.

3) Strictly speaking, there are five occasions on which the Sixth Consciousness
does not function. Cf. Verse No. 16 of Vasubandhu's Trim$ika (Lévi edition,
Pg. 14). :

4) This argument is advanced by Tz'i-8n *%/ in his explanation of the
meaning of the term AnuSaya (fundamental illusion) as taught by four sects
of the Mahasamghika branch of Hinayana. Cf. Ibushiirin-ron-jukki-hatsujin
BERERmnaBe Sd W+ HETZAE and the valuable comments by
KOYAMA Ken'ei /N[ 8% 48 on the same page.
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In the Yogacara School this subtle consciousness is usually called the Alaya-
vijiiana, literally “recepticle consciousnss,” for in it are held the impressions (the
so-called seeds-bija, Chin. chung-tzu Fi-F) of all human experiences. This
consciousness is the most essential part of the sentient being, and constitutes the
transmigratory bond linking one rebirth to the next, Although the Alaya-vijiidna
at first glance seems to differ little from the Atman or soul so vigorously denied
by the Buddha, a careful examination will reveal that it is fundamentally different
from the latter concept because its character is completely determined by the Bija
held within. The designation Alaya, as we have pointed out, means recepticle or
holder, but this in the Yogacira School does not imply a recepticle which is
totally unconditioned by its contents as, for example, a cup which undergoes no
change whether its contents be water or acid. The Alaya-vijiiana and the Bija
stored therein are not two separate elements brought into a temporary relation
with each other, but are elements which act upon each other. .Consequently
Dharmapila declares : “Bija and the Alaya-vijfiana as well as what is producéd by
them are neither the same as nor different from one another.”® The continuing
transformation of the Alaya-vijiina by the infusion of new Bija clearly distin-
guishes it from the Atman of orthodox Brahmanism which is not subject to change,

and therefore incapable of either loss or gain.

I

The oldest extant Buddhist work to take up the question of the Alaya-vijfiana
is the Samdhinirmocana-siitra, which unfortunately no longer survives in its San-
skrit original. There exist, however, one Tibetan translation® and two complete
Chinese translations”, the first of which was made by the Indian monk Bodhiruci

in. the year 514%, and the second by the illustrious Chinese scholar-translator

5) (Shindd) Joyuishiki-ron (%) 5 M5 A, Pg. 64. All references to the
Vijiiapti-matrata-siddhi in this .paper are based upon the edition by SAEKI
Join # {858 K., published 1940, and will henceforth be simply designated
Joyuishiki-ron. Also see Note 14.

6) A Complete Catalogue of the Tibetan Buddhist Canons, No 106. The
Tibetan text was published with French translation and arnotation by E.
Lamotte.

7) Taisho Daizokyd Nos. 675 and 676. There are also three incomplete Chinese
translations, Taisho Daizokyd Nos. 677-679, none of which are useful for the
purposes of this paper.

8) The Bodhiruci translation is titled Shén-mi-chieh-t’o-ching #2 % fi# I #&. For
date of translation see K'ai-yiian-lu B jC €% Fasc. 6, Taisho Daizokyd 55.540c.
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Hsiian-tsang ¥ 3% in 647%. This latter translation has been commented on by
the Chinese monk Ling-yin (45 ) in eleven fascicles, the Korean scholars Yiian-
ts’é [H[#ll in ten fascicles, Yiian-hsiao JGEE in three fascicles, Hsiian-fan X
in ten fascicles, and Ching-hsiﬁg (#2 #1) in an unknown number of fascicles 1. Of
these only the commentary by Yiian-ts’@ is extant today. There are eight Japanese
commentaries, the most exhauétive of which is the seven fascicle Gejimmik-kyo-ko-
san fi# B2 % R ¥ & by the Jodo-shin-shii scholar Tokuryi #& BE.

It is difficult to state with certainty the date of any Indian Buddhist text.
Neither Nagarjuna (c. 150-250 C. E.) ' nor his disciple Arya-deva mention the
Samdhinirmocana-siitra in any of their numerous writings. Therefore it may be
assumed that this Sitra was not in existence during the lifetime of these two
scholars, or if it was, it had not yet gained sufficient circulation or popularity to
be cited in their writings. The first work to quote this Siitra is the one hundred
fascicle Yogacara-bhiimi-8astra of Maitreya. This latter work does not merely
quote the Samdhinirmocana-siitra, but includes almost its entire text in Fasc. 75 to
78. The eminent Japanese scholar, Dr. UI Hakuju 2 #H {45 assigns the dates
270-350 to the life of Maitreya.’® If we accept these dates, we may conclude that
the Samdhinirmocana-siitra was compiled, or at least popularized, at the end of the
third century or the beginning of the fourth.

After the appearance of this siitra there was a steady flow of Yogacara treatises -
emanating from such distinguished scholars as Maitreya, Asahga, Vasubandhu,
Dignaga, Sthiramati, Naﬁda, and Asvabhava ¥ which from the of the orthodox
Fa-hsiang (Japanese : Hosso % #H 52) Sect transmission culminated in the Vijfapti-
matrata-siddhi ) of Dharmapala. This latter work was presented to the Chinese
monk Hstian-tsang during his stay at Nalanda by Silabhadra, the disciple of

Dharmapala. Hsiian-tsang returned with the text to China, where he translated it

9) The Hsiian-tsang version is titled Chieh-shén-mi-ching fif 22 % . Date of
translation is according to K’'ai-yiian-lu Fasc. 8, Taisho Daizokyo 55.555 c.

10) The names of these commentaries brought to Japan are taken from Eichd’s
& #8 (1014-1095) catalog, Toiki-dentd-mokuroku 3 3% {8 £ H 6%, Taisho Dai-
z0ky0 55.1053 a.

11) For the dates of Nagarjuna I have followed here the theory of Dr. Ul. Cf.
the detailed discussion based on Chinese sources in his Sanron Kaidai = §f fi#
fH, Pp. 5-9. Vol. 5 of the Kokuyaku Daizokyd Rombu B 22 X il & R 0.

12) Indo Tetsugaku-shi FJJ f ¥ B s (History of Indian Philosophy), Pg. 336.

13) His Sanskrit name is reconstructed from the Chinese Wu-hsing 4 14:. The
same applies to the name of Nanda (Chinese : Nan-t'o #Fg).

14) Chinese title: Ch’éng-wei-shih-lun B ME 3% 3% (Japanese :* Joyuishiki-ron)
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in the year 659. Somewhat later Tz'ti-én Ta-shih #& B A Mi,”> a leading disciple
of Hsiian-tsang who assisted him in the translation of the Vijfapti-matrata-siddhi,
wrote a definitive commentary called the Ch’eng-wei-shih-lun-shu-chi (Japanese :
Joyuishiki-ron-jukki, j M 5% 5/ 7 52) in twenty fascicles under the direct guidance
of his master, Hsiian-tsang. In Japan the study of the Yogicara branch of Buddhism
has been carried on primarily through the Vijfiapti-mitrata-siddhi and its commentary
by Tz'ti-én (Japanese : Jion). .

The Vijliapti-matrata-siddhi bases itself upon six siitras, the most important of
which is the Samdhinirmocana-siitra. For this reason it is only natural that
scholars of the orthodox transmission should have concerned themselves with
elucidating the meaning of the Samdhinirmocana-siitra, bringing it into relation with
the Vijfiapti-matratd-siddhi. As we have already pointed out above, the Samdhinir-
mocana-siitra was translated by Hsiian-tsang in 647, and the Vijfiapti-matrata-
siddhi twelve years later in 659. It is not possible now to deternﬁine exactly when
Yiian-ts’@ wrote his commentary on the Samdhinirmocana-siitra, but there can be
no doubt that it was written after the year 659, i. e., after Hsiian-tsang had
already translated the Vijfiapti-matrati-siddhi, because Yiian-ts’e frequently quotes
it in his commentary on the Samdhinirmocana-siitra. Although scholars of the
orthodox Fa-hsiang Sect in both China and Japan reject the interpretations of the
school. of Yiian-ts’é as heretical, Japanese scholars could not help but utilize his
commentary as it was the only surviving commentary from China. Generally
speaking, Japanese studies of the Samdhinirmocana-siitra have, therefore, relied
heavily- upon Yiian-ts'€ for an explanation of unclear passages in the Sitra. Still
another method of treating obscurities has been to interpret them on the basis of
similar ideas found in the Vijfiapti-matrata-siddhi and its orthodox commentary by
Tz'ti-8n. Unfortunately, however, in these cases orthodox scholars usually failed
to take cognizance of the fact that the Sitra and the Siddhi a1'-e separated by a
period of at least 250 years, in which time Yogicira thought was greatly enriched

by a host of distinguished scholars, each of whom contributed original ideas which

15) Although Tz'i-én Ta-shih is usually referred to in modern reference works as
K'uei-chi % #: (Japanese : Kiki), he himself never used that name. He signed his
works with the single character Chi %, and occasionally prefixed this with the
word Sha-mén 7?>Fq “monk.” In Japan he is respectfully spoken of as Jion
Daishi (Chin. Tz'i-én Ta-shih), i. e., the Great Master Jion, the name Jion
being taken from the temple (the Ta-tz'i-&n-ssii Temple X % /& 5, Japanese :
Daijionji) in which he resided. In this paper I follow the Japanese custom
of calling him by the name Tz'ti-én.
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were ultimately incorporated in Dharmapala’s Vijﬁqpti-mﬁtrati-siddhi. Thus tradi-
tional studies of the Samdhinirmocana-siitra have not indicated -the transition in
thought from the Samdhinirmocana-siitra to the Vijfiapti-métrata-siddhi, nor did
they necessarily convey the meaning of vital passages in the Siitra as it was
intended at the time of the compilation of the Siitra. If we wish to gain an insight
into the ideas of the Yogacara School at the time of its inception. we must re-
examine critically the Samdhinirmocana-siitra free from the prepossessions of
either Yiian-ts’é’s commentary or the Vijflapti-matrata-siddhi and its commentary

by Tz'ti-én, which have heretofore prejudiced all interpretations.

I

The first appearance in the Samdhinirmocana-siitra of the term Alaya-vijfidna
occurs in Chapter III ——Aspects of Consciousness (Hsin-i-shih-hsiang-p'in 1> B
SH5).1®  In this chapter the Buddha addresses the Bodhisattva Kuang-hui B

2 M a5 follows :

“When a sentient being of one of the six worlds falls into rebirth among
sentient beings, his rebirth will be from an egg (Skt. anda-ja) or from a womb
(Skt. jarayu-ja) or from moisture (Skt. samsveda-ja) or he will be self-
produced (Skt. upapaduka). In one of these his consciousness which holds all
Bija (i-ch’ieh-chung-tzii-hsin-shih — 8] & F ([ 5k) begins to mature (B BV,
develop (FE##), combine (F14), grow (&), and expand (EEX). This

(process) depends upon two upadi (Chin. chih-shou #{ 5%

2 literauy, seizing
and receiving), the first of which are the material organs (of the body) with
their dependencies, and the second of which are the “perfumings” (Skt.
vasana, Chin. hsi-ch’i Z 4, i. e., impressions or Bija) produced by forms,
names, and mental discrimination......... This consciousness is also called the
Adina-vijiana (Chin. a-t'o-na-shih Fif Pg #838) because it follows the physical
body and is a holder (Chin. chih-ch’ih #i¥¥, literally, holds). Another name

for this consciousness is Alaya-vijfiina because in its relation to the body it
holds and receives (Chin. shé-shou % %). It is stored and' concealed (Chin.

16) All references to the Samdhinirmocana-sﬁtra, unless otherwise stated, indica-
te the Hsiian-tsang version.

17) The Sanskrit original of the name Kuang-hui is not certain. o

18) There can be no doubt that the Sanskrit original of chih-shou is upa(%l
because Hsilan-tsang chose chibi-shou as the Chinese equivalent of the Sanskrit
upadi occuring in Verse 3 of the Trim$ika.
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ts’ang-yin J %), and passes through the cycle of fa;’orable and unfavorable

rebirths (together with the body). Stil} another name for this consciousness

is Citta (Chin. hsin /2, literally, mind) because (the impressions of) form,
sound, smell, taste, touch, etc. are accumulated and nurtured (Chin. tazii-
ch’ang # £) therein.” 2D

This paragraph is the first reference to the existence of a subtle consciousness
in Buddhisn. Again at the close of Chapter IiI of the Samdhinirmocana-siitra we
find the following concluding verse sung by the Buddha :

“Profound and subtle is the Adana-vijfidna ;
The Bija are like a waterfall.
I do not reveal this doctrine (of the Adana-vijfiana) to the unenlightened
or ignorant man
For 1 fear that he might mistake (this Adana-vijidna) for an Atman
(soul).” %

This concluding star.wa is undoubtedly inserted here to explain why no such
subtle consciousness as the Adana-vijfidna is spoken of in earlier Buddhism. If we
examine this passage critically from the standpoint of the orthodox Fa-hsiang Sect
tradition. the first point to catch our attention is the reference to six worlds.
These are. progressing from the lowest to the highest, '1) hell, 2) the world of
hungry ghosts, 3) the world of animals, 4) the world of Asura, 5) the world of
human beings, and 6) the heavens. The classification of sentient beings into six
worlds is done chiefly by the Mahayina branch of Buddhism, the Hinayana
Agamaé speaking of five worlds (the world of Asura is not recognized). Therefore
Nagarjuna writes in Fasc. 10 of his Mahaprajfidparamitopadesa (Chin. Ta-chih-
tu-lun K% E R : “The Buddha did not preach the doctrine of five paths

(i. e., five worlds) This is the doctrine of Sarvastivadin priests.”?) In Fasc.

19) The Chinese here is not clear as to whether an active or passive meaning
for the verbs is intended. I have decided on the passive for reasons I shall
state latter. : »

20) The Chinese hsin literally means “mind.” Hsin is used by Hsiian-tsang as
the translation of the Sanskrit word citta which has a similar meaning. Citta
is derived from the root cit, *“to think, reflect,” etc., but in the Yogacara
School is often identified with the root ci, “to gather” or “to accumlate.” This
relation in Sanskrit of the word “mind” to the idea of accumulation is
completely lost when citta is translated into Chinese as hsin.

21) Taisho Daizoky® 16.692b Lines - 8-18.

22) Taisho DaizZkyd 16.692c¢ Lines 22-23.

23) Taisho Daizokyo 25.135 ¢ Lines 22-23.
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30 of the same work Nagarjuna states : “As the Saddharma-pundarika-siitra shows,
Mahayana teaches that living beings' dwell in six worlds.s---ee+ We must conclude
that there are six worlds.” *¥ Of course there is no contradiction here between
Nagarjuna's statement and the passage translated from the Samdhinirmocana-
sitra.  However, the case is quite different with the Vijiapti-matrata-siddhi,
which in Fasc. 3 quotes some unidentified siitra as saying: “Livings beings
transmigrate through the five worlds and four kinds of rebirth.”? One cannot
help but wonder why Dharmapala, the author, chooses to quote some unidentified
siitra -which speaks of five worlds, obviously a Hinayana concept, when he could
have so easily quoted the Samdhinirmocana-siitra upon which he supposedly bases
the authority and legitimacy of his p'hilosophy. His quoting an unidentified siitra
which is in conflict with the Samdhinirmocana-siitra suggests that the relation
between the later Siitra and the Vijfiapti-matrata-siddhi is not as close as the
orthodox tradition makes it appear.

Following this, the earliest reference to Bija and their storing consciousness
occurs : I
......... (the) consciousness which holds all Bija begins to mature, develop,

combine, grow, and expand.” . ’
In the Chinese translation by Hsiian-tsang there is a series of five compound verbs,
some of which resemble others so closely that it is impossible to determine the
precise distinction between them. It is obvious from what follows that the term
“consciousness which holds all Bija” corresponds in a general sense to the Alaya-
vijiana of Dharmapadla. The commentary by Yiian-ts’é tells us that the word
“mature” signifies that the vijfidana of the person to be reborn has already entered

the body of a woman and is combined with the embryo.? He does not attempt

” . ”

to explain the peculiar meanings of the words “develop,” “combine,” “grow” and
“expand,” although he does say that these words indicate the growth of the
embryo in the womb He presents a detailed explanation of the process of
rebirth by lengthy quotations from the Yogacara-bhiimi-$astra, Fasc. 1 and 2.

As Prof. YUK1 Reimon #&3R4 B pointed out in his painstaking History

of Vijrapti-matra Thought,® if this passage in the Samdhinirmocana-siitra is
{

24) Taisho Daizokyo 25.280a, Lines 18-19

25) Joyuishiki-ron, Pg. 127 Line 6

26) Chieh-shén-mi-ching-shu % %2 % ¥ &%, Fasc. 3. Dainihon Zokuzokyd X H %
B —BE=THEHFUR=E+HTE L

27) Shin-i-shiki-ron yori Mitaru Yuishiki Shiso-shi D EH R X b B - 2SR
B AW, Pg 173 ff. ’
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interpieted from the standpoint of the Twelve Linked Chain of Causation (Skt.
dvadasanga-pratitya-samutpada), it will correspond to the so-called San-shih-liang-
ch’ung Theory (Japanese : sanze-rydji = i @ E 5&), namely, that the twelve
links i the chain are spread out over three lives : ‘the past, the present, and the
future.® This conflicts sharply with Dharmapi]a’s espousal of the opposing Erh-
shih-i-ch'ung Theory (Japanese : nise-ichiji = it — Z 5}), namely, that the twelve
links cover only two lives : the present and the future.? Here again we can see
that Dharmapala’s standpoint is not identical with that of. the Samdhinirmocana-
siitra as traditionalists would have us believe. \
Next the Samdhinirmocana-siitra explains what makes the consciousness evolve
We read :

“This (process) depends upon two upidi, the first of which are the material

organs (of the body) with their dependencies, and the second of ‘which are

the “perfumings” produced by forms, names, and mental discrimination.”
Upadi is a difficult term to render into English. MONIER-WILLIAMS does not
include it in his Sanskrit-English Dictionary. The term is found, however, in the

recently published Buddhist Hybrid Sanskrit Dictionary.3®

as it does.

The compiler, Prof.

28) Limitations in space make it impossible to give a more balanced view of this
rather complicated theory. Briefly stated, this theory views the twelve links
in the well-known chain of causation from the standpoint of both the three
worlds (past, present, and future) and the doctrine of cause and effect. The
first two links (ignorance and action) are the cause in the past life for the
next five links (consciousness, the external world, the sense organs, contact,
and perception), their effect, which are reaped in the present life. Because
of these man moves to the next three links (lust, seizing, and existence)
which, like the preceding five links, are part of the present life, but,
unlike them, are regarded as the cause for the next and final two links
(birth and death) which are their effect to be reaped in the future. Links 1
and 2 are the cause belonging to the past life, Links 3 to 7 are the effect of 1
and 2 reaped in this life, Links 8 to 10 are the cause in this life for Links 11
and 12 which are their effect received in the future life. Thus, in this theory
there are two sets of cause and effect in operation covering the so-called three
worlds :  the first cause belongs to the past, its effect and the next cause to
the present, and the final effect to the future. This theory, common to both
Hinayana and Mahayana, is not used by Dharmapala.

29) According to Dharmapila’s view of the twelve links, the first ten constitute
the cause, and the last two are its effect. If we view the cause as being in
the present, then its effect belongs to the future life. Likewise if we regard
the cause as belonging to the past life, the present life is its effect. In short

Dharmapala classifies the twelve links in only one cause and effect relationship.
30) Pg. 146. ’
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Franklin EDGERTON, translates it as “clinging to existence” and cites only one
instance of its use, a line from the Mahavastu, the meaning of which, according
to Prof.
with in Yogacara writings. As Dr. Ul Hakuju writes in his Commentaries of

EDGERTON, is obscure. The term upadi, however, is frequently met
Sthiramati and Dharmapila on the Trimsika-vijnapti-karikah,®> upadi is often
synonymous with the more familiar term upadana. Both of these words are
derived from the Sanskrit upa- di, which means “to receive”, “seize”, or “cling

»”

to The Samdhinirmocana-siitra uses the term without providing any explanation
of its meaning. Dharmapala, however, neatly defines it in Fasc. 2 of his Vijfiapti-
matrata-siddhi : “There are two kinds of upadi, the first of which are Bija and

the second of which is the physical body......... These two are held by the (Alaya-) _
vijfidna and are its substance. They share favorable and unfavorable rebirth with
it.”3»  This definition also seems to fit the meaning of upadi as it is used in the
Samdhinirmocana-siitra. The first kind of upadi is said in this Sitra to consist of
all of the physical organs of the body and their dependencies. . Dependency here
refers to the external organs of the body upon which the nervous system must
depend to pick up sensations. The second kind of upadi, the Sitra tells us,
The

word “perfuming” is frequently used in the Yogicira School with the same

consists of the “perfumings” of forms, names, and mental discrimination.

meaning as Bija. In this passage we can discern an attempted classification of
Bija into three broad categories. It should be remembered, however, that despite
the classification of Bija into three groups in this Siitra, all of ‘these groups come
under the heading of Tainted Phenomena (Skt. sdsrava-dharmah, Chin. yu-lou-fa
One of the

failings of this Siitra is that it speaks of Tainted Bija only, not making any

B, and as such cannot serve as a cause for Enlightenment.

provision for the Untainted Bija which in the later Yogicara are the basis for
Enlightenment.

As we have seen, the Bija-holding consciousness is identified in the Samdhinir-
Of these
three names the first two belong exclusively to the Yogacara School ; Citta on the
other hand is found in the earliest Buddhist texts and is used by all Buddhists,

although not necessarily with the same meaning. The noun Adana literally means

mocana-siitra by three names: Adana-vijfiana, Alaya-vijiiana and Citta.

“taking”’, “seizing”, “receiving”, or “fettering”, and is etymologically related to the
terms upadana and upadi mentioned above. Hsiian-tsang’s Chinese version of this Siitra

31) Anne Goho Yuishiki Sanji-ju Shakuron %2 5 3 3 Mt 3 = + 45 %2 2R, Pg. 288.
32) Joyuishiki-ron, Pg. 77 Lines 9-10, Pg. 78 Line.1 . :
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explains the reason for the name Adana thus: “This consciousness is also called
the Adapa-vijfiina because it follows the physical body and is a holder (i. e.,
holds)”. What it holds is not stated. However, in Fasc. 3 of the Vijfiapti-matrata-
siddhi Dharmapala declares : “It is called Adana-vijiidana because it holds both the
Bija and the body with no loss.” 3 This interpretation is so firmly established
now in the orthodox school of Vijfiapti-métra in Japan that in the two Japanese
language versions of the Samdhinirmocana-siitra the translators insert the words
“body and Bija” in brackets after the verb “holds.” * .Had we no other evidence
to go by, we should let the matter rest with the assumption that Dharmapala had
adequately supplied the answer to the qustion, What is held by the Adana-vijiiana ?
But, fortunately, there is a way for us to push our investigation of the meaning
of the term Adina further. As we have noted before, the Samdhinirmocana-siitra
exists in two Chinese translations, one by Hsiian-tsang and one by Bodhiruci.
However, this particular passage, because of its importance, is quoted by Vasu-
bandhu in his Mahayana-samgraha-bhasya, for which we have three Chinese
translations : one by Paramartha, one by Dharmagupta, and one by Hsiian-tsang.
Therefore, in all, we possess no fewer than four different translations of
this passage.®®  Unfortunately, lack of space prevents me from including
here side by side the four different versions. Such a comparison clearly shows
that a distinction should be made between the meaning of Adina as the
ever-present, ever—funétioning life-continuum in the body as it was understood by
the compiler of the Samdhinirmocana-siitra, and the Adana as used by Dharmapala
indicating the aspect of consciousness which retains impressions (Bija). The verb
“holds” in the Samdhinirmocana-siitra which describes the function of the Adina
should be interpreted then as signifying that the Adana “holds” the body, i. e., it
supports the body, and not that it holds impressions (Bija), as the traditionalists

state.

33) Joyuishiki-ron, Pg. 111 Lines 5-6 .
34) Kokuyaku Ge-jimmik-kyo BY 2= fif 32 % &%, Pg. 27, Vol. 10 of the Kokuyaku
Daizokyd Kyobu B 3% K i & L &, Japanese translation by SAEKI Join, 1917.
Also. (Kokuyaku) Ge-jimmik-kyd, Pg. 28, Vol. 3 of the Kokuyaku Issaiky®

Kyoshiibu = U RREES, Japanese translation by Prof. FUKAURA

Shomon - Z2 i 1F. 3¢, 1933.

35) The other three versions of this passage are as follows: 1) the Bodhiruci
version, TaishO Daizokyd 16.669a, Lines 16-26, 2) the Paramartha version,
Taisho DaizOkyd 31.157 b, Lines 16-24, and 3) the Dharmagupta version,
Taishd Daizokyo 31.273 b, Lines 4-13.
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A similar change of meaning can be detected in the second name that the
Samdhinirmocana-siitra éssigns to this consciousness. The Siitra reads : “Another
name for this consciousness is Alaya-vijfiana because in its relation to the body it
holds and receives. It is stored and concealed, and passes through the cycle of
favorable and unfavorable rebirths.” Once again we are confronted with verbs:
that lack an object. Concerning the meaning of Alaya, Dharmapila writes in
Fasc. 3 of his Vijfiapti-matrati-siddhi : “It is also named Alaya because it holds -
(the Bija of) all Tainted Dharmas without any loss and is that to which illusion
(of the mind) clings, mistaking it for a soul.” %) Thus Dharmapala attributes two.
meanings to the appellation Alaya: the first is that it holds Bija and the second:
is that it is clung to because of illusion and mistaken for a soul. Needless to say,
Dharmapila’s interpretation is universally accepted by scholars of the orthodox Fa-
hsiang Sect in China and Japan. However, if we examine the other three
translations of the passage in the Samdhinirmocana-siitra which explains the-
meaning of the term Alaya, we cannot help but entertain strong doubts as to.
whether Dharmapila’s explanation of the term Alaya is in perfect agreement with
its usage in the Samdhinirmocana-siitra. With the exception of the Hsiian-tsang
version no mention is made in the other translations of either receiving or holding
in connection with the name Alaya. All three versions agree in stating that the
Alaya is so named because it is stored (held) within the body. Thus, the term.
Alaya, as it appears in the Vijfiapti-matrata-siddhi of Dharmapala, has a decidedly
different implication from that in the Samdhinirmocana-siitra, which does not allow
Alaya the meaning of storing Bija but rather employs it in the sense that it (the:
Alaya) is stored or held by the body.

The third name for this subtle consciousness, as we have seen, is Citta.’?
This is the name given to the Bija-holding aspect by the compiler of the Samdhi-
nirmocana-sitra, and not Adina or Alaya as taught by the tradition-minded scholars:
of the Fa-hsiang transmission of Vijfiapti-matra.

In this summary I have attempted to demonstrate that Dharmapala’s view of
the subtle consciousness as expounded in his Vijfiapti-matrata-siddhi is not mefel;r
a fuller statemerit of ideas already found in the Samdhinirmocana-siitra as is often.
asserted, but, in reality, reveals a distinct and original development over the
doctrines in the Siitra and not infrequently contains contradictory ideas. Although

it may be necessary to emphasize the complete agreement between the Siitra and

36) Joyuishiki-ron, Pg. 111 Lines 8-9.
387) Cf. Note 20.
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the thought of Dharmapala for sectarian or religious reasons, an unbiased exami- "}

mnation of these texts will bring to light basic differences between them that have
:gone almost oompfetely unnoticed by scholars of the orthodox tradition.
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Summary of Other Reports Delivered

Studies on Indonesian History in

Post-war Netherlands

Akira Nagazumi
Graduate Student, University of Tokyo

I stayed in the Netherlands since March of 1957 till February of 1958, studied
and collected some materials of the history of the trade between China and the
Dutch East India Company.

The studies of Indonesian history in the Netherlands have changed in many
aspects since the end of the last war. Apart from the practical necessity of ‘colonial
history’, it is known that most of the interests are concentrated not to the history
itself, but to rather adjacent fields of science such as linguistics, ethnology and
sociology, which, I think, have more ‘objectiveness’ than history in their very
natu;e. We can easily perceive such trends in the well-known periodical “Bijdragen
tot de Taal-, Land; en Volkenkunde” published by the Royal Institute for Linguis-
tics, Geography and Ethnology. This periodical changed even its title since 1951,
the centennial of the Institute, dropping off the phrase ‘Nederlandsch Oost-Indig,’
And recently prominent works of the Dutch sociologists before and during the last
war are being published as ‘Selected Studies on Indonesia by Dutch scholars’, in
which we can read quite suggestive opinions of J. C. van Leir, B. Schrieke and
such others.. )

In the field _of history, however, also many attempts have been made for
publishing historical documents. For instance, ‘Jan Pietersz. Coen, Bescheiden
omtrent zijn Bedrijf in Indi¢’, the excellent compilation of letters and documents
concerning the famous Governor-General during 1614 and 1627, were completed in
1956 by Dr. W. Ph. Coolhaas, who was the successor to the last compiler, Dr.
H. Colenbrander. It is said that the Dr. Coolhaas is also making effort to publish

(59)




ESSAYS

on the

HISTORY OF BUDDHIST THOUGHT

Presented to

PROFESSOR REIMON YUKI

on his retirement from
The Institute of Oriental Culture

The University of Tokyo

1964
DAIZO SHUPPAN CO., TOKYO




Kenneth K. INADA

(Oxford, 1899). p. 6. For a fuller treatment of the origin of the I Ching
and its Appendices, consult Fung, Yu-lan, A History of Chinese
Philosophy; Vol. 1, 2nd edition (Princeton, 1952). pp. 379-82.

3. For a critical analysis see H. G. Creel: Confucius; the Man and
the Myth (London, 1951) pp. 214-18.

4. Wilhelm, Hellmut, Change; Eight Lectures on the I Ching. Tr. from
German by G. F. Baynes. Bollingen Series LXII, (N.Y., 1960) pp. 18-19

5. Wilhelm, Richard, The I Ching or Book of Changes. Tr. from
German by C. F. Baynes. Bollingen Series XIX; (N. Y., 1950). All
quotes are from this superior translation.

6. It is with the Neo-Confucian cosmologists that the probe into the
source of the world becomes finalized. For example, the source of the
Yin and Yang is traced to the Great (T’ai Chi) by such men as Chou
Tung-yi (1017-73 A. D.) and Shao Yung (1011-77 A.D.). The concept
of Ch’i (“ether”)is also introduced to explain the concrete and abstract
characters of the world by Chang Tsai (1020-77 A. D.).

7. Op. cit., p. 1

8. Reference is made to the Chinese idea of heavenly power which
has natural characteristics, not to any Western concépt of deity.

9. Ibid. p. 307; Part I Chap. I, Sec. 5

10. # p. 309; Part I Chap. II, Sec. 1
11. /s p. 326; Part 1 Chap. VII, Sec. 2
12. Although this reminds one of the platonic distinction of the world

of appearance and the world of reality the distinction should not be
carried over uncritically into the I Ching philosophy.

13. Op cit. p. 370; Part II Chap. VI, Sec. 3

14. Ibid. p. 317; Part I Chap. IV, Sec. 3

15. # p. 311; Part I Chap. II, Sec. 5
16. #  p. 312; Part I Chap. II, Sec. 6
17. #  p. 381; Part IIj Chap. XII, Sec. 6
18. The Three Cardinal Principles are impermanence (anityi), non-self

(anatman), and bliss (nirvana). Sometimes suffering (duhkha) is added.

19. Relative to a whole mass of siitras written from about 100 B. C.
and extending on to about 1200 A. D., but all of which expressing
Mahayana doctrines, such as, bodhisattva, anitya, anatman, $unyat,
madhyama pratipad, etc. For our discussion, however, it is well to
bear in mind the fact that these sitras or their contents were about the
first to impress the Chinese.

20. Chap. XXV; Verses 19 & 20
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THE CONCEPT OF ALAYA-VIINANA
IN PRE-T'ANG CHINESE BUDDHISM

Stanley WEINSTEIN

The first texts of the Yogadcdra School to be translated into
Chinese were the Lankavatara-sitra and the last two chapters of the
Samdhinirmocana-siitra, both of which were rendered into Chinese
by Gunabhadra sometime between his arrival in Kuang-chou &/ in
435 and his death in 468.1 The two chapters of the Samdhinirmocana-
sitra, translated under the title Hsiang-hsii chieh-fo ching, FRifiz
A%, seem to have attracted no attention at all. Gunabhadra’s
version of the Lankavatara-sitra, which appeared in four fascicles
under the cumbersome title Leng-ch’ieh o-pa-to-lo pao ching FEHRT
PR FERHS, was used by Bodhidharma, the founder of the Ch’an
(Zen) Sect, to instruct his disciples and subsequently became a
popular text of this sect.?

A second translation of the Lankavatara-sitra was made in the
year 513 by Bodhiruci who had arrived in China five years earlier.
This new version in ten fascicles, entitled simply Ju leng-ch’ieh
ching, A#B{#E was more than double the actual length of the preceding
version. Its extended length was not merely the result of literary
embellishment which ordinarily occurs in the later recensions of
sutras. Rather it represented a doctrinal development over the
‘Gunabhadra version. In addition to his new translation of the
Lankavatara-satra Bodhiruci also put into Chinese the entire text of
the Samdhinirmocana-siitra, which he called Shen-mi chieh-o
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ching REHEIRKS, and the Shih-ti ching lun (STCL) iR,
which shall be the starting point of our examination of the first Chinese
attempt to understand the concept of alaya-vijiana.

The STCL is a commentary in twelve fascicles by Vasubandhu
on the Shih-ti ching (STC) +##& (Dasabhiimika-sitra) which
elucidates the ten stages of the bodhisattva. It was first translated
into Chinese by Fa-hu #:3# (Dharmaraksa) in the year 291 under
the title Chien-pei i-ch’ieh chih-te ching. iffE—Y)5ERE. A second
translation together with a commentary by Nagirjuna was made by
Kumarajiva in the year 408 under the title Shih-chu ching +{E&
and a third translation appeared as the twenty-second chapter of the
Ta fang-kuang fo hua-yen ching K75 =R translated by Buddha-
bhadra in the year 420. When, therefore, Vasubandhu’s commentary
to this sutra was translated at the beginning of the sixth century,
the STC was already known to the Chinese in at least three different
versions.® The popularity of the S7°C in fifth century Chinese Buddhism
can be seen from its frequent mention in the Kao-seng chuan
Ef8{E. At least four priests wrote commentaries on it, and no less
than eleven other priests lectured on it or were known as “reciters”
of the text.

The preface of the STCL written by Ts'ui Kuang & (452-523)
states that the translation was begun in the year 508 by Bodhiruci,
Ratnamati, and Buddha$anti, and was completed three years later.
Since Ts’ui himself participated in the work, his account of the
translation should be regarded as trustworthy.* However, the Li-tai
san-pao chi (SPC) RRfL=F{’ compiled some eighty years after
Ts'ui’s preface was written, quotes an earlier catalogue which states
that Bodhiruci at first helped Ratnamati to translate the text, but owing
to their differing views the two men quarreled over interpretation,

with the result that Bodhiruci withdrew and made his own translation
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independently of the one by Ratnamati, Sometime later, the SPC
continues, an unnamed person combined the two translations producing
the version which has come down to wus.® The Hsi kao-seng
chuan (HKSC) #&1{8fE, compiled in the middle of the seventh
century, contains another version of the account: all three translators
in Ts'ui’s preface are said to have disagreed, which resulted in three
different translations of the text.® The HKSC identifies the person
who combined the text as Hui-Kuang, &3 the most distinguished
disciple of Ratnamati.’

Whether there were one, two or even three versions of the
STCL at the beginning of the sixth century does not concern us in
this paper. Rather we shall direct our attention to the possible
reason for the disagreement among the translators of the STCL and
their Chinese collaborators. The HKSC quotes an unidentified source
as saying that Hui-Kuang was one of three disciples of Ratnamati,
whereas Tao-ch’ung &% was the only disciple of Bodhiruci.® Tao-
ch’ung, the account continues, lived to the north of the Tao® &
with his four disciples and Hui-Kuang lived to the south with his
ten disciples. The unnamed source concludes that the Northern and
Southern Schools which subsequently appeared in Lo-yang arose from
this geographical division.

The most important new concept introduced to Buddhist scholars
in China by the translation of the STCL was that of alaya-vijiiana.
Since the STCL was merely a commentary. on the STC, a work
which, as we have already noted, describes the ten stages of the
bodhisattva, it does not contain a systematic presentation of the
concept of alaya-vijfiana. Having been composed by Vasubandhu, the
STCL takes for granted on the part of the reader an understanding
of this complex doctrine, and its references to it can best be

described as casual. But if we recall the popularity that the STC
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enjoyed in fifth century China, it is not difficult to imagine why it
should attract so much attention and lead to a major dispute in the
Buddhist world of the day.

According to the Fa-hsiang Sect #:#H%%, which since the trans-
lation of its basic scripture, the Ch’eng wei-shih lun (CWSL) pXMEz
3%, in 659 has been considered the orthodox school of Yogacara
Buddhism in East Asia, sentient beings possess eight discrete vijiiana®®
(shih §%). The first five wvijiiana arise from the five sense organs
(eyes, ears, nose, tongue, and body). The sixth wvijia#ia, known as
the mano-vijiana (i-shih &, “vijiiana of the mind”), is the
discriminating mind which besides evaluating the perceptions of the
five sense vijiana, may also arise independently of them. Although
the mano-vijiana is functioning most of the time, there are periods
when it ceases to function,! which is also true in the case of the five
sense vijiiana. The seventh and eighth vijfiana, respectively designated
in Chinese mo-na-shih K## (manas; klista-manas) and o-lai-yeh-shih
FrsBER#% (alaya-vijfiana), unlike the first six wvijfiana which are
each liable to interruptions, function ceaselessly and serve as a
continuum within the sentient being. The mo-na-shih is regarded as
the source of all illusion for it is this wvijiana which mistakenly
regards the alaya-vijiiana as an eternal, unchanging soul Catman),
thereby entangling the sentient being in the web of fallacy. The key
to this system is to be found in an understanding of the alaya-vijfiana
which is interpreted in the Fa-hsiang Sect as tsang-shih #4
(“holding wvijfiana”). The word fsang is said to have three meanings:
neng-tsang fepk (“holder™), so-tsang Pk (“that which is held”),
and chih-tsang ¥ (“that which is clung to”).1? Neng-tsang refers to
the alaya as the holder of the “seeds” (chung-tzu ¥&7-, bija) from
which the phenomenal world is produced. So-tsang points to its role

as the receiver and holder of all experience (hsiin-hsi'® B ; vasana),

THE CONCEPT OF ALAYA-VIINANA

while chih-tsang refers to its being the wvijiana which is falsely
clung to as a real atman by unenlightened men. In its neng-tsang
aspect the alaya is the producer of the mental and physical elements
which make up the phenomenal world. It is, therefore, also termed
“basic vijiana” (ken-pen-shih }iZ55#) in contrast to the other seven
vijiana which are called “evolved” vijiiana (tien-shih ) in
reference to their having been evolved from the “seeds” held within
the alaya-vijiana. In the Fa-hsiang system another name for the
alaya-vijiiana is adana-vijiana,* adana being interpreted as chih-ch’ih
## (“holding”) because it holds the “seeds” from which all
phenomena are produced.’ The Fa-hsiang Sect makes a technical
distinction in the usage of the terms alaya and adana, the former
referring to the eight wvijiana of sentient beings on any level of
religious attainment up to and including the seventh stage of the
bodhisattva, whereas the latter refers to the eighth vijiiana of sentient
beings irrespective of their degree of religious attainment.' Technically,
then, according to this system, we may not speak of the alaya-vijiiana
of a Buddha, although we may refer to the adana-vijiiana of either
2 Buddha or an unenlightened man. Since the eighth wvijsana of a
Buddha holds only “seeds” of a pure nature (wu-lou &, anasrava),
itis called amala-vijiiana (o-mo-lo-shih FKFE##:; “undefiled vijriana™).V
Thus alaya, adana, and amala are different names for what is
essentially the same wvijiiana. The eight vijiana described above are
arranged in three categories according to their attributes: the first
is designated citta (hsin ) and refers to the eighth wvijiana; the
second is designated manas (i %) and refers to the seventh vijiiana
(mo-na-shik); the third is simply designated vijiana and refers
to the five sense vijfiana as well as the sixth “discriminating” wvijfiana
(i-shih). 18 Although all eight vijiana are described as conditioned

(yu-wei 5 5; samskrta), i. e., impermanent and everchanging, their

37




Stanley WEINSTEIN

“true underlying substance” (shih-hsing ) is said to be uncondi-
tioned (wu-wei S, asamskrta), i. e., permanent, real, and
ineffable. This “true substance” which underlies all phenomena is
variously termed chen-ju E#fn (“suchness”, tathata), tathagata-
garbha, nirvana, [i ¥ (“underlying principle”) as opposed to shih %,
(“phenomena"j, etc., and direct insight into it constitutes the realm
of enlightenment. The tathata is the ineffable reality upon which
all conditioned phenomena depend, but it is knowable only in the
stage of Buddhahood.

This complex system of eight wvijsiana outlined above is based
upon the description in the CWSL and has been regarded as orthodox
in East Asia since the middle of the seventh century. But, as we
have noted above, the concept of alaya-vijiiana was first introduced
to the learned Buddhist world in China when Bodhiruci translated the
STCL which contains five brief references to it. Since there was no
systematic exposition available, disputes soon occurred between the
two major disciples of the translators, largely owing to the ambiguous
nature of the references to the alaya-vijfiana which we cite hereunder.
On a passage in the STC stating that the mind and the foetus begin
to develop in the womb simultaneously, Vasubandhu comments tersely
that “mind” refers to the alaya-vijiiana,’® although he gives no
explanation of what this might be. In another passage Vasubandhu
lists four types of futile endeavors to attain release from worldly
bondage, the second of which he describes thus: “Ordinary men,
being ignorant and having false views, seek release [from suffering]
in their [so-called] soul and its attributes, when, in fact, they ought
to seek it in their alaya-vijiiana and adana-vijiiana.”?® Further on in
the STC there is a list of ten types of meditation practiced by a sixth
stage bodhisattva, the fourth of which is identified by Vasubandhu as

“meditation on the alaya-vijiana.” Again, regarding the bodhisattva
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of the eighth stage who can no longer be affected by illusion,
Vasubandhu comments that this is so because he abides in the tathata
of the alaya-vijiiana.®* Lastly, Vasubandhu declares that the six
vijiiana and the perfuming of “seeds”? within the alaya vijriana
together constitute one of the ten categories of worldly bondage
which a bodhisattva in the ninth stage must comprehend. %

It is obvious that if we come to this text without any prior
understanding of what the alaya-vijfiana is, these five references
may well seem to represent two conflicting views: the first is that it
is something impure belonging to the realm of illusion and the second
is that it is the source of enlightenment. The understanding of the
alaya-vijiiana was further complicated by repeated statements that
the three categories of citta, manas, and vijiiana (hsin-i-shih L&)
must be eliminated by the bodhisattva in his progress toward
enlightenment,?® although an attempt was made to link these three
categories to the terms alaya-vijiana and adana-vijiana occurring
in the same text. In the first and last passages that we have cited
above, the alaya-vijfiana is regarded as a cause of bondage, but in
the fourth passage, it is mentioned in conjunction with the chen-ju,
i. e., the “absolute reality” of Mahayana Buddhism. The important
question, then, to the learned Buddhist priests at the beginning of
the sixth century was, Is the alaya-vijiana the same as tathata, in
which case it must be beyond defilement, or is it in some respect
distinct from tathata, which would allow it to-be impure? Since the
STC had already established that the phenoménal world is produced
from the mind (citta; hsin I,),% the question could be put another way,
Has the phenomenal world which is tainted with illusion evolved
from an alaya-vijiana which is likewise tainted or has the phenomenal
world evolved in some manner from the tathata, which, as absolute

reality, cannot be regarded as tainted? The proposition is thus

- 39 —




Stanley WEINSTEIN

reduced to the fundamental question of whether or not tainted
phenomena (yu-lou-fa H ) can be produced by something untainted
(wu-lou-fa #EJFEE). This question, first raised by the translation.
of the STCL at the beginning of the sixth century, has remained one.
of supreme importance in East Asian Buddhism to the present day.

The HKSC, as we have already seen, records that the differences.
over the interpretation of the STCL led to the emergence of a
Northern School and a Southern School, but does not specify the.
nature of these differences. Chih-i %8 (538-597) likewise mentions
the emergence of a Northern and a Southern School in his Miao-fa
lien-hua ching hsiian-i WHEFERL X FE, but it falls to his commentator
Chan-jan &% (716-782) to elucidate the point of difference between.
the two: “The Northern School regarded the alaya as that upon which.
phenomena depend [for their production], whereas the Southern
School held that it was the tathata (chen-ju) which was the source.
Both Schools followed the teachings of Vasubandhu. Yet their
interpretations were as incompatible as fire and water.”? Lack of
material prevents us from examining further the disagreement between
Hui-kuang, the exponent of the Southern School, and Tao-ch’ung,
the exponent of the Northern School. All that we may say on the
basis of Chan-jan’s brief comment is that the Northern School viewed
the alaya-vijiana as the source from which all phenomena emerged,
whereas the Southern School held that it was the fathata which was
the source of all phenomena. The position of the Northern School,
it will be noted, seems to coincide with that of the orthodox Fa-
hsiang Sect introduced by Hsiian-tsang ¥%#E.

Although we know the names of the disciples of Tao-ch’ung, it
is not possible to trace the further development of his school.
However, the subsequent development of the Southern School of
Hui-kuang can be followed with some degree of clarity. The major
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disciple of Hui-kuang was the learned priest Fa-shang #& I (494-579).
Two incomplete fascicles of Fa-shang’s commentary on the STCL
were found at Tun-huang and have been published in Volume 85 of
the Taishé daizokyé. From this commentary we can get an indication
of how the three categories of citta, manas, and wvijiiana were
regarded by the Southern School. On the passage in the STCL:
“The dharmakaya® is free from citta, manas, and vijiana” Fa-shang
comments: “Citta means the seventh citta, manas means the sixth manas,
and -wvijiiana means the five vijfiana. Therefore the Lankavatara-
siitra states: Citta is the collector [i. e., holder (?) of all types of
experience ), manas is that which collects broadly [these experiences],
and vijfiana is that which perceives the five [types of sense data].
When one is free from these seven types of vijiiana, a transformation
'occurs which leads to the realization of the wisdom [[of enlightenment]”.2¢
This passage is interesting for three reasons. First, it establishes
that the early followers of the STCL school admitted only seven

types of vijfiana and not the usual eight. Secondly, it shows that

. there was as yet no understanding of the concept of mo-na-shih.

Thirdly, it reveals that citta was equated with the alaya-vijnana,
manas with the mano-vijiiana, while wvijiana embraced only the
five sense vijfiana. Since Fa-shang’s system made no allowance for '
an independent mo-na-shih, it was inevitable that he should split
the first six vij#iana, which in the orthodox Fa-hsiang tradition are
all classified under the broad heading of vijfiana, into two distinct
groups, the first consisting of mano-vjifiana, and the second consisting
of the sense wvijiana. Thus, instead of citta, manas, and vijiana
corresponding to the eighth, seventh, and first six vijiana as they
do in the Fa-hsiang Sect, they are made to correspond to the eighth,
sixth, and five types respectively. Concerning the relation between
the tathata and the alaya-vijiiana, Fa-shang writes: “[The three

— 4] —




Stanley WEINSTEIN

categories of existence]] are existence seen as dependent origination
(paratantra-svabhava), illusory existence (parikalpita-svabhava),
and existence seen as tathata (parinispanna-svabhava). The first
category represents the seventh wvijfiana which is the alaya. This is
the source (pen #) of birth and death. The second category comprises
the six [other] vijiana which discriminate falsely and cling to their
respective areas of perception. The third category is the Buddha-
nature. . ... These three categories are not distinct from one another

. "3 This seemingly sharp cleavage between tathata and the seven
vijiana may be due to a curious statement found only in Bodhiruci’s
translation of the Lankavatara-sitra: “Because the tathagata-garbha
vijiana is not situated in the alaya-vijiiana, the seven types of
vijiiana appear and disappear. The tathagata-garbha vijiiana, however,
neither appears nor disappears (i. e., it is beyond change).”3! Yet, on
the very same page of the Lankavatara-sitra we also read: “The
alaya-vijiana is called tathagata-garbha and functions with the
seven illusory wijfiana.” Since the sutra which Fa-shang was using
both affirms and denies the identity of the tathagata-garbha and
alaya-vijiiana, it is not surprising to discover, then, this dual
attitude reflected in Fa-shang’s own understanding of the alaya-vijiiana.
We have already seen that, on the one hand, he considers it to be
one of the seven impure wvijiiana which are transformed when
enlightenment is realized. However, on the other hand, he declares:
“....illusory existence does not arise without having its support.
Illusion is dependent upon the zathata.... Therefore the sutra says:
‘Because of [the existence of] the tathagata-garbha we may speak of
birth and death.” Thus the tathagata-garbha is the source of all
phenomena.”® Fa-shang then goes on to state: “Of the eight vijfiana
seven lack substance of their own, being merely separate functions

of the tathata.”’® Fa-shang’s view of the alaya-vijfiana may be
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summarized in the following manner: the citta, manas, and vijnana
correspond respectively to the seventh wijiiana (alaya), sixth vijiiana
(mano-vijiana), and five sense wvijiiana. The alaya-vijiiana from
which the six other wvij/iana are produced is an entity existing in
accordance with the laws of dependent origination (paratantra-
svabhava) and rests on a foundation of tathata (parinispanna-
svabhava). The latter is seen as the real substance, the former as
the function. Thus, the alaya, as the producer of the six vijiiana
(parikalpita-svabhava), is impure, but when regarded as the function
of tathata it may be considered pure. However, when the tathata is
conceived of as an entity distinct from the alaya (which always
carries the connotation of impurity), it may be regarded as an eighth
vijhana.

The last great commentator on the STCL was Hui-yiian &
(523-592), who, as a disciple of Fa-shang, is traditionally thought of
as belonging to the STCL school. But unlike Hui-kuang and Fa-
shang who interpreted the STCL through the Lankavatara-sitra,
Hui-yiian’s understanding of the STCL is evidently based upon the
doctrines of the Yogacara School transmitted by Paramartha, who
had arrived in Kuang-chou in 546. The HKSC states that
Hui-ytian studied Paramartha’s translation of the She fa-ch’eng lun
(STL) HA3ksH (Mahayana-samgraha) under T’an-ch’ien &%, the
foremost exponent of the STL in north China.?* Hui-yiian’s writings
reveal so strong an influence from the translations of Paramartha
that he can no longer be regarded simply as an orthodox exponent
of the Ratnamati — Hui-kuang — Fa-shang tradition. Hui-yiian
produced a fourteen fascicle commentary on the STCL known as the
STCL I-chi #&2 of which the first nine fascicles survive. From this
commentary as well as from his encyclopedia of Buddhist doctrine,
the Ta-ch’eng i-chang (TIC) XFez%*®= we can get a rather clear
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picture of the alaya-vijiiana, which differs substantially from that of
his teacher Fa-shang.

In his commentary on the STCL Hui-yiian writes: “The word
alaya is translated into Chinese as wu-mo-shih %5 (“vijiiana
without loss”). It is so called because it is the tathagata-garbha
mind (hsin) which, although passing through the cycle of birth and
death as a result of external conditions, suffers no loss of its essential
substance.”? Hui-yiian here equates the dlaya with the tfathagata-
garbha, i e., the tathata. This can be seen even more clearly in the
discussion of the term alaya in his TIC. “According to its attributes
the word alaya is given eight names. The first is tsang-shih &8
(“receptacle vijfiana’), because it is the vijfiana of the tathagata-
garbha. ... It serves as the receptacle for the infinite elements of
Buddhahood. ... The second is sheng-shih B23% (“Sage vijfiana’”),
because from it emerge the functions of the Great Sages (Buddhas)
....The third is ti-i-i-shih 85—3%3% (“vijfiana of the highest level
of reality”)....The fourth is ching-shih & (“pure wvijriana™)....
The fifth is chen-shih Ei#% (“true vijiiana”)....The sixth is chen-
ju-shih BEhni (“tathata-vijiiana”). ... The seventh is chia-shih &%
or chai-shih &3 (“abode vijfiana”), because it is that upon which
illusory phenomena depend. The eighth is pen-shih Z<Z (“source
vijiiana”), because it is the source of the illusory mind.”?® According
to Hui-yiian, the alaya-vijfiana signifies, on the one side, the
tathata, as is indicated by its first six names, while, on the other,
it is the source of illusory phenomena (seventh and eighth names).
His view of the alaya in this respect is similar to that of the Ta-
cheng ch’i hsin lun (CHL) AZFE#2{E3# which speaks of the alaya as
being divided into hsin-shen-ju .LE#N and hsin-sheng-mieh A
(pure and defiled aspects of mind) and probably is attributable to
the influence of this work.?” Nevertheless, for Hui-ylian the alaya is
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primarily an undefiled entity which is obscured by ignorance and
thus becomes the source from which tainted phenomena arise. When.
the fathata is completely free of all defilement, Hui-yiian says that.
it is called the amala-vijiana (“vijiana without defilement”) which
may be regarded as a discrete ninth wijiana. The nine vijfiana, he
contends, can be divided into two groupings: in the first grouping
the eighth and ninth vijiana (alaya and amala) are pure, while
the remaining seven are impure; in the second grouping only the
ninth wvijfiana is pure. %8

We have observed above that one passage in the STCL juxtaposes-
adana-vijiiana and alaya-vijiiana. Since Fa-shang regards the alaya-
vijhana as the seventh vijfiana, it is safe to assume that he considered.
the term adana-vijiana to be merely another name for the alaya-
vijiana, as indeed it is in the Fa-hsiang Sect. His pupil Hui-yiian,
having raised alaya to the status of eighth vijiiana, declares that
the seventh vijfiana is named adana, which he thereby distinguishes.
from alaya. He writes in his TIC: “The word adana is translated
into Chinese as wu-chieh-shih EfZs (“the vijiana of illusion”).
It is so called because its substance is the ignorant and unknowing
mind (hsin). According to its attributes adana is given eight names.
The first is wu-ming-shih 4B (“vijfiana of ignorance”), because
its substance is fundamental ignorance. The second is yeh-shih 3£
(“vijiana of acts”), because it functions as a result of ignorance....
The third is tien-shih 8% (“vijfiana of evolution”), because,
relying upon the yeh-shih, it evolves external forms which are
discriminated. ... The fourth is hsien-shih ik (“vyhana of
manifestation”). ... The fifth is chih-shih %34 (“vijfiana of judge-
ment”). ... The sixth is hsiang-hsii-shih FE#fE% (“vijfiana of continui-
ty™), because it perceives without interruption. ...and holds the results
of good and evil acts without loss. The seventh is wang-shih %k
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(“illusory wijfiana”), because the preceding six aspects of it are
unreal. The eighth is chih-shih $G#% (“vijfiana of clinging”), because
it clings to an imagined atman as well as to all illusory forms.”%®

From the foregoing passage we can see that the adana-wvijfiana
in Hui-yiian’s system is both the source of all illusion as well as
the producer of the phenomenal world. As the source of illusion it
agrees broadly with the mo-na-shih which is the seventh vijiiana in
the orthodox Fa-hsiang Sect. When Hui-yiian imputes to his seventh
-vijinana the function of producer of the sixth vij#iana, he is actually
assigning to it the role of the alaya-vijiiana. That he should do so
is perhaps inevitable from his standpoint because, having declared
the alaya-vijiiana and tathata to be identical, he must assign the
{function of producer of the six illusory wijiiana to another entity
‘which is impure. It is interesting to note that five of the eight
names which Hui-yiian attributes to the adana-vijfiana occur in the
same order in the CHL, but, as we might expect, these five names
represent different functions of the alaya-vijfiana.® Hui-yiian’s
designation of the seventh wvijsiana as adana can probably be attributed
to the influence of Paramartha who likewise regards the adana as
the seventh vij#iana.

SUMMARY

The concept of alaya-vijiana was first taken up seriously by
Buddhist scholars in China after the translation of the STCL and
Lankavatara-sitra. Owing to the obscure nature of the references to
it in the STCL, opinion differed as to whether it was to be regarded
as pure or impure: the Northern School represented by Tao-ch’ung
held that alaya was impure, whereas the Southern School represented
by Hui-kuang held that it was pure. It is to be noted that the
position of the Northern School seems to be parallel to that of the
Fa-hsiang Sect.

— 46 —

THE CONCEPT OF ALAYA-VIINANA

~ Hui-kuang’s disciple Fa-shang considered the dlaya, as the
source of the phenomenal world, to be primarily impure. But since
it was a function of the zathata and depended upon the latter, it
also had a pure aspect. He regarded it as the seventh of eight
vijfiana, the first six being the usual ones of sense and mind, while
the eighth was the tathata.

Hui-yiian, who in his youth had been a disciple of Fa-shang,
likewise considered the alaya to be a blend of both a pure and impure
nature, although, probably as a result of the influence of the CHL
which was widely read at this time, he regarded it as essentially
pure. Illusion stemmed from the adana-vijiana which falsely clung
to the alaya as a soul. The adana in addition to being the source of
illusion, was also regarded as the source from which the phenomenal
world emerged. The tathata in its absolute, undefiled state was
called amala-vijiiana by Hui-ylian and was designated the ninth in
a system of nine vij#iana, the alaya being the eighth and the adana,
the seventh. By calling the seventh vijiana the adana-vijnana,
Hui-yiian reveals his indebtedness to the translations of Paramartha.

His system of nine wvtj#iana has traditionally been said to have been

taken from Paramartha as well, but it may be questioned whether
Paramartha himself ever advocated a doctrine of nine wvijfiana.
The theory of nine wij#iana and the misconceptions about the
nature of the adana-vijfiana persisted until Hstian-tsang and Tz u-
en 3 & established the Fa-hsiang Sect in the middle of the seventh
century. The terms adana-vijfiana and amala-vijiana were shown
to represent different aspects of the alaya-vijiiana, which was the
eighth in a series of eight wvij#iana, the seventh being the mo-na-shih
(klista-manas), which, by erroneously perceiving the alaya, was the
source of illusion. The ?athata was declared to be the reality upon

which the phenomenal world rested, although it was characterized
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as being neither the same as nor different from the eight wvij#iana.

1.
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The Li-tai san-pao chi (SPC) BER=FIE (Taisho daizokys (T) KIE
KL 49. 84b) mentions a four fascicle version of a Leng-ch’ieh ching
translated by T’an-wu-ch’en &34 (Dharmaraksa?) who was assassinated
in the year 433. This entry must be regarded as doubtful since it is
not confirmed by the earlier catalogue Ch’u san-tsang chi-chi (CSTCC)
H=uksgg. The T’an-wu-ch’en version was already listed as lost by
the year 730 (K’ai-yiian shih-chiao ln BRTCEEZE%, T. 55, 520a).

Matsumoto Bunsaburs MAIL=#F, Daruma FEEE (Tokyo, 1916)
pp. 128-155.

The SPC also mentions a translation in twelve fascicles by Nieh
Tao-chen ZEE[E entitled Shih-chu ching, but this is not confirmed by
the CSTCC. Cf. T. 49, 65¢

The authenticity of the preface has been questioned by Dr. Fuse
Kogaku #ifii&{E on the following grounds: (1) The preface states that
the translation was begun in the fourth month of the first year of
Yung-p’ing #Z& (508), although the year-period Yung-p’ing was not
inaugurated until the eighth month. If the translation actually did begin
in the fourth month, the year should be designated “fifth year of
Cheng-shih IEf5. " (2) In the preface Bodhiruci’s name is transcribed
#s¥ instead of EEX which is the form given in the SPC. (3)
The SPC does not give any translations for Buddha$anti before the
year 525. The second and third arguments do not carry much weight in
themselves: 53 is often substituted for jfi in transliterations of Sanskrit
names, while the failure of the SPC to mention any translation activity
by Buddhadanti before 525 does not mean that he could not have
collaborated with Bodhiruci in 508. The discrepancy in the date is a
more plausible argument. It should be remembered, however, that since
the preface is supposed to have been written at least four years after
the translation was begun, an error in dating may have occurred. Cf.
Fuse Kogaku, “Jajikyoron no den’yaku to namboku nidoé no ranshs”
TR D (BRI L B S DOWEHE Bukkyo kenkya [EKRFZE1 (1937). 1. 126-
138.

T. 49, 86b.

T. 50, 429a.

T. 50, 607c.

T. 50, 482c.

Tao here probably refers to one of the main thoroughfares of Lo-
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yang. For a detailed discussion of the various interpretations of this word
see Fuse Kogaku, “Jaji-kydron...,” Bukkyo 1 (1937). 1. 138-142.

Usually translated as “consciousness,” although this word does not
cover its meaning adequately. vijiiana is interpreted in Chinese as
liao-pieh TR, “perceiving and discriminating.”

During deep sleep, certain types of meditation, etc. Cf. Shindo
Jjo-yuishiki-ron (SJYR) ¥rBmriaiw (Nara, 1941) p. 305 ff.

SJYR, p. 63.

Literally, “seed-perfuming.” The process whereby “seeds” are
planted within the alaya-vijidna is designated “perfuming.”

For a discussion of the meaning of adana-vijiiana see Yuki Reimon
$IR A8 Shin-i-shiki-ron yori mitaru yuishiki shiso-shi BRI O Bi-
utzkEAR (Tokyo, 1935), pp. 185-194.

SJYR, p. 111

Fukaura Seibun ¥JEIEXR, Yuishiki-gaku kenkyu WEZEAHTFE (Kyoto,
1954) vol. ii, p. 248.

The text of the CWSL gives wu-kou-shih #¥54%, the Chinese
equivalent of o-mo-lo-shih. The interlinear note taken from Tz'u-en’s
#E commentary gives the phonetic transcription. Cf.SJYR p. 112,

SJYR, p. 157.

T. 26, 142b.

T. 26, 170c.

T. 26, 172b.

T. 26, 180a.

Cf. Note 13.

T. 26, 188b.

T. 26, 125b, 179b, 179c.

T. 26. 169a.

Echo ###®, Hokke gengi shakusen bocha B:F#HEZHRBEETE (Kyoto,
1902) 9A. 36a.

The eternal body of a Buddha which is without spatial or temporal
limitations.

85, 763c.

85, 764b.

16, 556¢.

85, 771b, c.

85, 771c.

. 50, 572c.

Dainihon zokuzokyo KB A#EES 1. 71. 3. 218b.
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41.
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44, 524c.
32, 576a.
44, 530c.
44, 524c.
. 32, 577b.

Although T’ang scholars regularly speak of Paramartha’s “doctrine
of nine vijiana,” it is difficult to find convincing evidence in either his
translations or his commentaries appended to them that he actually
regarded the amala-vijiana as being totally distinct from the
alaya-vijiana. A formidable argument has been advanced by Professor
Yaki against Paramartha’s alleged authorship of a Chiu-shik i-chi F2%
#30. Cf. Yuki Reimon, “Shina yuishikigaku-shi ni okeru rysga-shi no
chii” ZHBnEREER I N B KEINER D s Shina bukkyo-shigaku SR HHE
B 1 (1937). 1.21-44.

sl BeBelsl

THE DIMENSIONS OF PRACTICE IN
HUA-YEN THOUGHT

Taitetsu UNNO

The Fo-tsu £ ung-chi ffilf: contains the definitive criticism of
Hua-yen ## Buddhism made by the Buddhist historian Chih-p’an
E#% of the Sung Dynasty :

The (Hua-yen) Five Teachings ‘fail to show the method of

sundering defilements. Thus, whether it be the teaching % or

the cultivation of insight #i, they pointlessly exposit empty
words. Truly, they lack the practical path to attainment.

Furthermore, Hsien-shou, having established the Five Teachings,

clarified the cultivation of insight in (his commentary on) the

CRi-hsin lun by writing that the method of insight is to be

found in T’ien-t’ai’s Mo-ho chih-kuan.!

This criticism of the Hua-yen neglect of the practical not only
conceals the polemical assessment of T’ien-t’ai, its great rival school
in the Sung, but expresses the popular view held by the general
Buddhist world. While it is true that Fa-tsang ®:j%, also titled
Hsien-shou B #, granted to T’ien-t’ai the method of insight,? this
evaluation alone precludes the comprehension of Hua-yen thought
both as a historlcal phenomenon and as a creative achievement. In
this paper I propose to show the dimensions of practice T underlying
Hua-yen thought as conceived by Tu-shun #tIE (557-640), Chih-yen
%% (602-688), and Fa-tsang (643-712).% The scope will be limited
to the first three Hua-yen patriarchs; the latter two, Ch’eng-kuan
(5% (738-839) and Tsung-mi 2% (780-841), come after the rebellion
of An Lu-shan Z#%1ll, which wrought a great change upon the
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ALAYAVIJNANA (Store-Consciousness)

Original Conception found in Theravada Pali Canon

By

VENERABLE DR. WALPOLA RAHULA

In the Yogacara (-Vijianavada) School
of Buddhism, alayavijiidna is one of the
most important doctrines developed by
Asanga (4th Century A.C.). He divides the
vijiidnaskandha (Aggregate of Conscious-
ness), the fifth of the five skandhas, into
three different aspects or layers, namely,
citla, manas and vijiidna. In the Thera-
vada Tipitaka as well as in "the Pali
Commentaries, these three terms—citia,
manas, vijnana—are considered as syno-
nyms denoting the same thing®. The
Sarvastivada also takes them as syno-
nyms®. Even the La#ikavatarasitra, which
is purely a Mahayana text, calls them
synonyms® although their separate func-
tions are mentioned elsewhere in the same
stitra.* Vasubandhu too in his Vinéatika-

*In the Vbh (PTS) p. 403, to the question
katamani satta cittani ‘“What are the seven
minds?”’ the answer is: cakkuviiianam, sota-
ghana-jivha-kayavinsidnam, manodhdtu, mano-
vinfianadhatu. So citta, mano and vififiana are
synonymous. Dhs. also (p. 209, § 1187) to the
question katame dhamma citta? gives the same
answer as the above in Vbh. Vsm p. 452 says:
vidfdnam  cittam  manoti atthato ekam. See
also D.I., p. 21; S II, pp. 94-95; Vbh. p. 87.

? Cittann mano  ’tha  vijianam  ekartham.
Kofa, II, 34.

* Cittamn  vikalpo vijAiaptir mano vijianam
eva ca alayam tribhava$cesta ete cittasya
paryayah. Lanka, p. 322.

‘Ibid. p. 46 : Cittena ciyate karma, manasa
ca victyate, vijiidnena vijanati, dr§yam kalpeti
paiicabhih.

vijflaptimatratasiddhi considers them ag
synonyms.® Since any one of these three
terms citta, manas, vijiana—represents
some aspect, even though not all aspects,
of the fifth Aggregate vijfidnaskandha,
they may roughly be considered as syno-
nyms.

However, for Asafiga, citta, manas and
vijidna are three different and distinet
aspects of the vijianaskhanda. He defines
this Aggregate as follows : '

““What is the definition of the Aggre-
gate of Consciousness (vijfianaskhandha)?
It is mind (citta), mental organ (manas)
and also consciousness (vijiana).

““And there what is mind (citta)? It is
alayavijiidna  (Store-Consciousness) con-
taining all seeds (sarvabijaka), impregnat-
ed with the traces (impressions) (vasana-
paribhavita) of Aggregates (skandha),
Elements (dhatu) and Spheres (ayatana)...

““What is mental organ (manas)? It is
the object of alaya-vijiana, always having
the nature of self-notion (self-conceit)
(manyanatmaka) associated with four
defilements, viz., the false idea of self
(atmadrsti), self-love the
conceit of ‘I am’ (asmimana) and ignorance
(avidyd).... ‘

““What is comsciousness (vijiiana)? It
consists of the six groups of consciousness
(sad vijianakayah), viz., visual conscious-

(atmasneha),

* Cittamn  mano  vijfianam
paryayah. VimSatika, p. 3.

vijriapti§  ceti
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ness (caksurvijiiana), auditory (Srotra)—
olfactory (ghrana)—gustatory (jihva)—tac-
tile (kdya)—and mental consciousness
(manovijiana)... ’®

Thus we can see that vijfidna 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 vijianaskandha. Manas represents the
aspect of its mental functioning, thinking,
reasoning, conceiving ideas etc. Citta,
which is here called alayavijiiana, repre-
sents the deepest, finest and subtlest
aspect or layer of the Aggregate of Con-
sciousness. It contains all the traces or
impressions of the past actions and all
good and bad future potentialities. The
Sandhinirmocana-sutra also says that
alayavijiana is called citta (Tibetan sems).”

It is generally believed that alaya-
vijigna is purely a Mahayana doctrine
and that nothing about it is found in the
‘Hinayana’. But in the Mahayanasan-
graha® Asanga himself says that in the
Srivakayana (=Hinayana) it is mentioned
by synonyms (paryaya) and refers to a
passage in the Ekottaragama which reads :
“People (praja) like the alaya (alayarata)
are fond of the alaya (alayarama), are
delighted in the alaya (alayasammudita)
are attached to the alaya (alayabhirata).

¢ Abhidharmasamuccaya (Pradhan ed., Visva-
Bharati, 1930) pp. 11-12. The same definitions
of citta, manas and vifpana are given briefly
in the Mahayanasatralankara p. 174 (XIX, 76) :
Cittam  alayavijfianam, manas tadalambanam
atmadrstyadisamprayuktam, /vijﬁ&nam sad
vijnanakayal.

" Sandhinirmocanasiitra, texte tibétain édité
et traduit par FEtienne Lamotte, Louvain et
Paris, 1935, pp. 35, 185.

* Mahayanascfigraha, traduction Lamotte, p.
28.

ALAYAVIJNANA 131

When the Dharma is preached for the des-
truction of the alaya, they wish to listen
(Susrugtt) and lend their ears ($rotram
avadadhati), they put forth a will for the
yati) and follow the path of ’Truth
(dharmanudharmapratipanna). When the
Tathagata appears in the world (pradur-
bhava), this marvellous (d$carya) and
extraordinary (adbhuta) Dharma appears
in the world.”

Lamotte identifies this Ekottaragama
passage with the following passage in the
Pali Anguttaranikaye (A II, p. 131):
Alayarama bhikkhave paja alayaratd alaya-
sammudita, si Tathigatena andlaye dham-
me desiyamane sussiyati sotam odahati
annacittam wpattapeti. Tathagatassg bhik-
khave arahato sammasambuddhassa patu-
bhava ayam pathamo acchariyo abbhuto
dhammo patubhavati.

Besides this Anguttara passage, the
term alaya in the same sense is found in
several other places of the Pali Canon.’
The Pali Commentaries explain this term
as ‘‘attachment to the five sense-plea-
sures’’,'® and do not go deeper than that.
But this also is an aspect of the alaya-
vijiana,.

In the Lankdvatarasitra the term
tathagatagarbha is used as a synonym for

alayavijiana'’ and is described as ‘luminous

by nature’”  (prakrtiprabhasvara) and
‘“pure by nature” (prakrtiparisuddha) but
appearing as impure ‘‘because it is sullied
by adventitious defilements”’ (agantuk-

*E.g. M I, p. 167; S, p. 136; Vinaya I, p. 4.

¥ 4layaramati satta  paicasu kamagunesu
alayanti, MA 1II, p. 174. Adlayaramati satig
paficakamagune  alliyanti (Semantapasadika,
Mahavaggavannana, Colombo, 1900, p. 133).
paiicakamagunalaye, Vsm, p. 203.

' Lanka, pp. 221, 222,
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leSopaklistatayd).’®> In the Anguttarani-
kaya*® citta is described as “luminous”
(pabhassara), but it is ‘‘sullied by adventi-
tious minor defilements” (agantukehi
upakkilittham).** One may notice here
that alayavijiana (or tathagatgarbha) and
citta are described almost by the same
terms. We have seen earlier that the
Sandhinirmocana-sutra says that alaya-
vijiana is also called citta. Asanga too
mentions that it is named citia.®

It is this alayavijfiana or citta that is
considered by men as their ‘Soul’, ‘Self’,
‘Ego’ or Atman.'®* Here we may remem-
ber, as a concrete example, that Sati, one
of the Buddha’s disciples, took viinana
(vijiana)'™ in this sense and that the
Buddha reprimanded him for this wrong
view.!®

The attainment of Nirvana is achieved
by ‘‘the revolution of alayavijiigna’’ which

12 Ibid. pp. 77, 222. Suzuki (Studies in the
Lankavatarasitra, p. 182) says: ‘... The Lanka-
vatare differs from the Yogacara in one impor-
tant point, i.e., that while the latter maintains
that the Alaya 1is absolutely pure and has
nothing to do with defilements and evil passions,
the Lankavatara and A$vaghosha maintain the
view that the Tathagata-garbha or the Alaya is

- the storage of the impure as well as the pure...”

But this is not so. The Yogacara also considers
that the Alaya is the storage of defilements. Cf.
Sarvasamkle$ikadharmabijasthanatvad alayah
“It is called Alaya because it is the place for
the seeds of all the defilements”. Trimiéika,
p. 18. Cf. also alayavijnana$ritadausthulya,
ivid. p. 22.

BA T p. 10

'* The Commentary says that here “citia
means bhavangacitta” citlanti bhavangacittam.

15 Mahayasangraha, p. 15.

¢ Ibid. p. 14; TripSika, pp. 16, 22; D 1,
p. 21.

" Here it should be remembered that alaya-
vijiiana is one of the eight wijndnas. ‘

"M I, p. 256 ff. Mahatanhdasapkhaya-sutta.

is called asrayaparavrtti.’® The same ides
is conveyed by the expression dlayasa,mug.
ghata ‘‘uprooting of alaye’® which is used
in the Pali Canon as a synonym for Nir.
vapa.”” Here we should remember als,
that anglaya ‘‘no-alaya’’ is another Syno-
nym for Nirvana.*

The alayavijianapargoriti is sometimes
called bijaparavrtti ‘‘revolution of the
seeds” as well.?® Bijo here signifies the
“‘seeds’’ of defilements (sainklesikadharma-
bija) which cause the continuity of-
samsara. By the “revolution of these
seeds’”’ ome attains Nirvana. Again the
Pali term khipabija,® which is used to
denote an arahant whose ‘“‘seeds of defile-
ments are destroyed’’, expresses the same
idea.

Thus one may see that, although not
developed as in the Mahidyana, the original
idea of alayavijiana was already there in
the Pali Canon of the Theravada.

* asrayasya paravrttir iti: asrayotra sarva-
bijakam alayavijhignam. (Triméika, p. 44).
alayavijianam vyavrttam bhavati. Sai va ca
arhad avastha. (ibid. p. 22).

vijAananam  paravrttih  andsravo  dhatur
vimuktih. (Sitralankara, XI, 44).

asrayasya paravrttim anutpadam vadamy aha

asrayasya  paravritim anutpadam  vadamy
aham. (Lankd, p. 202).

®E.g. A II, ,p. 34; 111, p. 35: ...madanimma-
dano pipasavinayo alayasasmugghato vattupacched
dano pipasavinayo alayasamugghato wvattupa-
cchedo tanhakkhayo virago mirodho mnibbanam.

B8 IV, p. 372; also: vo tassayeva taphidya
asesaviraganirodho paﬁinissaggo' mutti analayo,
S V, p. 421 and passim.

* Satralankdra, XI, 44: bijaparavriter ity
alayavijnanaparavrtiital.

* Te khinabija avirialhicchanda nibbanti dhird
...in the Ratanasutta, Sn. p. 41.

The bija theory of the VYogacara should be
compared with the abhisaimkharaviisiana (=bija)
of the Theravada.
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"citta and what is present is vijnana.

. The

‘STORE_CONSCIOUSNESS
(Alaya-Vijnana)
A Grand Concept of the Yogacara Buddhists

N.A. Sastri.

Mind has three designations: citta, monas and vijnana, which
indicate one and the same thing (v. Pancavastuka, p. 36). Some authors
distinguish as follows: What is past is manas; what is to come is
They are further explained. It
is called citta considering its movement to a distant past; it is manas
considering its previous movement and it is vijnana -considering its
tendency to rebirth (v. Ibid). A similar distinction is admitted by
the Yogacaras: citta is Alayavijnana; Manas is klistam manas (defiled
mind) as well as the mind of immediate past moment; vijnana is what
cognizes the object in the present moment (Yogacarabhumi, p.x1) The
Sarvastivadina too say that the immediate past moment of consciousness
is manas, i.e. mana indriya, and vijnana is what cognizes its each object

(famid  wfafamfg:, vijnamam  prativijnoptih  -Kosa. 1. 16).

According to the Satadharmavidyamukha citta is classified into
eight as follows: five sensuous consciousnesses as related to five senses:
eye, ear, nose, tongue and body, the sixth: manovijnana, Seventh:
Klistam manovijana and the eighth: Alayavijnana (v. Pancavastuka,
Appendix.  49-50). The first six are admitted also by all early Buddhists,
The last two are added by the Yogacarins. Takakusu explains the last
three types thus: Sense-center, individualizing thought-center of
Egotism, and store-center of ideation (Essentials, p. 37).

Alaya, stove-consciousness is the seed-bed of all that exists.
Every seed lies in the store-consciousness and when it sprouts out into
object world a reflection returns as a new seed. This new seed lies
latent in it and gets manifest when the seed becomes matured under
favourable conditions (Ibid). The Yogacarabhumi comments: Defiled
mind is always centre of delusion, egotism, arrogence and self-love

(atf‘aar _ Wfq{fg(fwt{rF{QGUTI, avidya atmadrsti asmimana trsma).
serves as seat of seeds, abode of all
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ideations, and is counted resasultant and a new birth-taking

factor (Fafrm@ATTAafAeRIghoFasgEay,)
Yo. ch. p. 11).  Sarva-bijagatam asrayabhavanistham upadatrvipaka-
samgrhitam) '

According to the Abhidharmasutra all elements are deposited

(as seeds) in store-consciousness and the latter again in the

former: thus they both go on as mutual causes and effects
(M. Vibh. Tika, 28).

This means that the mind reaches out into outer world and perceiving
the objects put new ideas into the mind-store. Again these new idea-
seeds sprout out to reflect still newer seeds. Thus the seeds are accumula-
ted and stored there. The old seeds and new ones are mutually depen-
ding and form ever-rotating cycle (cp. Takakusu, Essential, p. 37).
This explanation comes into conflict with the established tenet of the

school . (Siddhanta), according to which store-consciousness is only. :

productive cause of all other active consciousnesses (pravrtti-vijnana)
which are called collectively ‘enjoyable’ (upabhoga). All the impure

elements are stored in it by way of effects and the store-consciousness is |

related to them by way of efficient cause. It is indeterminate (avyakrta)
as either good or bad, because it is essentially resultant of acts of previous
life (vipakay. It accumulates all impressions of the effects which result
from the acts of previous life and are flowing spontaneously therefrom

(vipaka-nisyandaphala) because it serves as the final cause of the good

and the bad elements (Kusala-akusala-dhlatmadhipat/vat). ‘Hence it is the
efficient cause of all active impure elements as well as the final cause
of all active consciousness-bodies (M. Vibh. Tika. pP. 27-28).

Vasubandhu who pleads that the entire universe of the subjective
and objective elements is mere transformation of one consciousness
(vijnana-parinama) brings it under three heads: 1) one Resultant cons-
ciousness, 2) one thinking mind and 3) Six types of consciousness repre-
senting their respective objects, visible matter, etc. Commenting on the
first, Resultant consciousness Vasubandhu says :

“It is the resultant and seat of all seeds” (faars: Eﬁa‘ﬁﬁ{

Vipakah sarvabijakam). It is abode of all seeds of defiling elements;
hence it is termed storing centre (alaya). Or all elements are stored
in it by way of effects (karya-bhava) and again the storing centre is stored
in every element by way of cause (karana-bhava).' It is a resultant effect
since it is produced in the form of different sentient beings in different
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realms of existence as a result of good and bad acts of previous life.
(see Trimsika, ver. 2).

Vasubandhu in his Karmasiddhi (Et. lamotte’s French Translation
in Melanges Chinois Et. Buddhique. Vol. IV. further 1'en.1'a]'ks: It is
called Adana-vijnana as it assumes the body; it is Alaya~v1]nan§ as.all
seeds of dharmas are stored in it; it is Vipaka-vijnana as it is a retribution
of the acts of previous life (p. 103).

It is named Bhavangavijnana in the scripture of the Tamrasatiya
school, Mulavijnana in the scripture of the Mahasanghika school and .
Asamsarika-skandha in the scripture of the Mahisasaka school. (p-106).
Note: Other two skandhas of the Mahisasaka are Ksanika-skandha and
ékajanmavadhz—skandha- from Masuda. p. 63. (lbid. p. 106 n. 13).
Asanga also considers alaya as Bhavanga (v. M. sutral.  XI. 32).

Alayavijnana’s object and aspect or form (alambanajakam) are
imperceptible. In the cessation trance (nirodha-samapatti) there is
one consciousness whose object and aspecr are diffiuclt to understand;
likewise are the object and aspect of Alaya too. It comes under Vijnano-
padanaskandba. But the sutra speaks of the six consciousness-bodies
alone and not of the Alayavijnana (separately). Whyso? The intention
of Buddha is explained in the Sandhinirmocana 3 Believing that they
(ignorant) would imagine that the Alayavijnana is the'S(.)ul, I have not
revealed it to the ignorant people (p. 106-7) Sandhinirmocanasutra,
stanza cited, p. 103. n. 108:

arrafawi AT geRr el g9y adfa gdAw |
T wa afa 7 swifg aRa srear afeweqag

Adanavijnana gabhira suksmo ogho yatha vartati Sarvabijo/balana eso
mayi an prakasi mabaiva atma  parikalpayeyuh//cp.  Trim.
bhas. p. 34 with slight variation in the second line.

Why do they think so? Because this consciousness is beg?nn.ingless
(anadikalika) and continues to the end of Samsara;.because it is very
subtle in its aspect, it does not change. Six consciousness-bodies are
gross in their support-object, aspect and model (alambana, a{eara,
visesa) and easier to recognize; since they are associated with passions,
klesa and pratipaksamarga, counteracting path and they.are brought undc.ar
sanklesa and vyavadana, ‘‘pollution’’ and ‘‘purification’” they are in
the nature of result-consciousness. By this reasoning one will understand
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that there exists one causal consciousness -(hetu-vijnana).  The sutra
does not speak of this consciousness becayse it is different from the six
ones. That is the intention of the sutra for not speaking of the Alaya-
consciousness., Thiswise we explain why the sutras .of other schools
speak of only six consciousness-bodies as Bhavangavijnana. . . .etc..

(p. 108).

Vasubandhu pleads that there will'be no harm in accepting one
person having two consciousnesses together: (1) cause-consciousness
and (ii) result-consciousness supporting each other. For, the retribu-
tion-consciousness (hetuvijnana) is perfumed by the active consciousness
(pravrttiviy.  'When they exist in two persons there is no such mutual
relationship.  Therefore we do not have any difficulty in thls proposi-.
tion (p. 109). Ref. also Trimsika, ver. 1g. ‘

We may note here that the position is quite different with the
Satyasiddhi. According to this school one person can have only one mind
at a time. The presence of two minds at a time involves two persons.
This situation has been necessitated for the school on account of its
1efu§1ng to - suppon the Sarvastivadins’ tenet of Sampr uvoga assoaatlon
of thoughts (v chs. 65-76.) :

We understand further that the problem of store-consciousness has
also been discussed by Vasubandhu in his comment on the Dasabhumi-
Sutra wherein this consciousness has ultlmately been linked up with the

Matix of Tathagata as its interior source. The well-known Avatamsaka -

School of Buddhism (which is founded on the Gandavyuha Sutra) has
Sprupg up ¢ absorbing much of the traditions and inter pr etations laid down
in the Dasabhumi-Sutra and the comiment thereon by Vasubandhu
(Essentials, p. 1ro-11).

The Yogacara ldealists propounded the store-consciousness as
repository of sceds of the active mind and mental states. We should

remember that this parent consciousness itselfa polluted and impermanent,

and hence it cannot serve our urge for the spiritual goal which may act
as a guiding principle in our life purpose. Some sort of this rational
thmkmg must have led the later Idealists to postuhte the theory of
causation by Dharmadhatu, Foundation of Elements which is a universal
principle present in every 1nd1v1dual it is also termed Tathagata-garbha
(v. Discussion on this topic in my Bud. Idealism)..
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Let us take note of Takukusu’s observation on the causation-
theory of the later Idealists: The theory of causation by Dharmadhatu
is the climax of all causation theories; it is actually the conclusion of
the theory of causal origination as it is the universal causation and it
is already within the theory of universal immanence, pan:ophibm, COSMO-
theism or whatever it may be called.  (Essentials, p. 113). The
causation theory was first expressed by action-cause, since the action

_originates in ideation the theory was in the sceond stage expressed by

the Ideation-store; the latter agein was in the third stage expressed' as
originated in the Matrix of Tathagata, Tathagatagarbha (cp. Ibid).

The above process of thinking is tr uly a climex in the develop-
ment of Buddhist thought. The theory of causation by the sole action-
influence was pleaded by the early Buddhists with a view to saving an
absurd situation arising out of their no-soul doctiine. The Brahmanical
system pleads for the soul as a spark of divine power implying thereby
the presence of God in every individual. Since God is dethroned in
Buddhism the soul is also likewise dropped. Thus the doctrine of
immanece (antaryami—vada) that has been emphasized in the Brahmanical
and other religious scriptures was not favoured in the early stage of

'Buddhjsm. Now we find a revival in Mahayana Buddbism of the doctrinef -

of immance in the form of Dharmadhatu or Tathagata-garbha which is
a reverse mode of store-consciousness (v. Ratnmagotra for detailed
elucidation of the Garbha-theory).

The transcendental knowledge which comes in the possession of
a Yogin at the final stage of his splrltual endeavour has been designated
by Vasubandhu as .Dharmakaya,  Anasravadhatu, Asraycparavrtti.

Vasubandhu speaks of it as rumgugfa, Asraya-paravrtti, because
a metamorphosis of Asraya-store- consciousness is effected into a non-dual
knowedge (which is the same as Dhalnhkaya) as a result of dispelling
the biotic forces of dualism which are-active from immemorial days
(his Trimsika, ver. 29-30 with Bhasya of Sthu(matl)

- Vajra-Semadhi * calls it Amala-jnana, lmmaculate knowledge
Since this knowledge flashes up trasplanting the polluted store-conscious-
ness ithas been considered a nineth pure knowledge in the Vajra-Samadhi
(v.Lie benthal, Tung pao, XLIV.p.349). The relationship between
these' two knowledges may either be identity or diversity. The
identity view is perhaps favour ed by Vasubandhu and his school because
the transcendental knowledge is not counted as the nineth in the = early

9
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texts of the school whereas the diversity view is endorsed in the V.
samadhi. There is possibly a third view 2, viz. the view of indescribabi-
lity which may also be the opinion of Vasubandhu (v. his Trimsika,
vr. 22.) '

The nomenclature ‘store-consciousness’, ‘Alaya-vijnana’ is not
quite popular with the logical school of Dignaga, though the school
advocates strongly in favour of the idealistic outlook of the universe.
Dignaga, for example, after proving the impossibility of external
objects existing cither in an atomic form or aggregate form elucidates
in fine how to account for our manifold experiences of things in the
outside world. He says : It is the object of our knowledge which
exists internally in the knowledge itself as a knowable aspects and this

“knowable aspect appears to us as though it exists externally (v. Alam.
pariksa, ver.6). Here in this context Dignaga is not enthusiast to
speak of the nomenclature of Alaya-vijnana, though his commentator,
Vinitadeva makes good the lapse’ (v. the forthcoming publication of
this comment from Tib. version). Dignaga’s reluctance might be
prompted by the adverse comment from the opposite camp like the
Madhyamikas and others. A similar situation may also account for
the Lankavatara Sutra’s cautious approach to the Yogacatas’ eight-fold

division of consciousness. The Sutra, though grouped under the

Yogacara classics is leaned towards the Prajnaparamita doctrine as is
evident from its solemn declaration that the said eight types of conscious-
ness are not at all transformations of one basic mind. They are indis-
tinguishable like the ocean and its waves, hence they are of one and
the same trait : :

FfgaagqoTr-ae) 7 wiggr arfg azgor |
SEeA qugut aar Ay faRigma )
fazr aqt fag: afwomaEr 9 @

(cp. Tucci’s paper, IHQ. IV. 545, f).

The great champion -of the Madhyamaka school, Candrakirti
comments: The advocate of the store-consciousness pleads that it
is the seat of the seeds of all active consciousnesses and it produces the
appearance of the world. This advocacy resembles the Brahmanical
system pleading for God as a creator of the universe. One difference
between them is that God is viewed permanent and the Alaya imperma-
nent but in other respect they differ not much. (v. my Sanskrit text,
Madhi. Avatara, Ch.VI, p.42).
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The same accusation has been levelled by Acarya Bhavaviveka in
his Karatala-rtna. : If Dharma-kaya, Norm-body which is characteri-
zed by the Yogacara as Asraya-paravrtti, metamorphosis of the store-
consciousness be admitted in an existing self-being, then it is hardly
distinguishable from the soul, Atman of the Brhmanical system because
the soul also is described in their scripture as something existent, but
beyond the reach by word and mind (v. My skt. text, p. 75-6).

Going back still earlier we have the Satyasddbi hurling strictures
on such theories thus : The concepts of Purusa (or Pudgala) and
alaya are all wrong views. This tense remark reveals that this author is
inclined to bring them under the category of a perverted notion (v. ch.
152). ,

It appears that the Alaya-doctrine does not appeal so much to the
Tibetan mystics as the doctrine of Sunyata does. The Tibetan Yogin
Milarepa bears witness to this own surmise.

The following statements about him may be noted here: “‘He
was master architect, well-versed in the exposition of the science of
the Clear Void Mind, wherein all forms and substances have their
cause and origin’’ (Tibet’s Great Yogi, Milarepa, W.Y. Evans-Wentz,
p. 36). ‘‘He wasa most learned professor in the Science of the Mind”’.

(p-38, para.2)

It is reported that Milarepa himself uttered the following : As
the mere name of food doth not satisfy the appetite of the hungry
person, but he must eat food, sc, also a man who would learn about, .
the Voidness of Thought, must meditate so as to realize it .... In
short, habituation to the contemplation of voidness of Equilibrum,
of the Indescribable, of the Incognizable forms the four different stages -
of the Four Degrees of Initiation graduated steps in the ultimate goal
of the mystic Vajra-yana. (pp.142-143).

To what particular doctrine of Mahayana Sect he belongs?
Milarepa replied: It was the highest creed of Mahayana, it was called
the Path of Total Self-Abnegation, for the purpose of attaining Bud-
dhahood in one life-time ....(p. 186). I was perfectly convinced
that the real source of both Samsara and Nirvana lay in the Voideness
(of the Supra-mundane Mind). (p. 209). Noteworthy is the saying
uttered on the occasion of his entering into Final Nirvana :
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Some Brahmanical Parallels
That which is of the nature of the uncreated,

r ; - i ada) on the

the Dharma-dhatu, the unborn, the Voidness, : * The advocate of transforma}tllc{n-th;oxy (I;—)Ic;:n;aixgﬁ: mZUmenm]—y
. ' ‘ ' ] i i i i er. . .

the Sunyata hath no begmnmg nor doth it evercease to be, : Brahmanical side is t};‘e)lesar:},ci}tll);a tEel %s;;rf:amvadm’s AN of eight

E’en birth and death are of the nature of the Voidness. Such being
the Real Truth, avoid doubts and misgiving about it (p. 288).

elements are compar ; : lin's g
consciousnesses. The Sankhya elght rudiments @

i : lements (v. Bud. carita,
kara, buddhi and five great e ! ‘ :
Avyak;taéa::i:: glaiira, ch.1 and Gita, XIII, 5). T}}e clf;xsslcalbfl';nlg};lg
XJI ,1at:e:1 the ﬁv:z great elements by their 001‘r§spgnd1ngs -d:}; isu(Ch e
. (i i tya-Si . .
)a. is also noticeable in the baty :
e e an carl - Chap. VI, 4 declares that the Nature,
: t Gita in an earlier ap. ' 4 . .
'll;hi(i}ilaigsa‘;stinguishcd into eight: Five great elemﬁnts, r(ﬁllrlfe,dmg?i;d
ir:taellect buddhi and individuation, ahariicar}ci. 1(T eb Eause ed mind
i i ay be compared with ahankara becau
o Vl]fn:lx':av;dr::tir;r:y the Gitz}3 s mind with Alaya—cox?scmusr;ess %nd
;0‘3";}?? :rith emano—vijr;ana. Caraka assigsns to Buddhi the function
uddhi

) reat elements. The
I of I-notion from which state are produced five grea d in the Mundaka
mind s as producer of the world has been state ‘s bh
Em (’I rlngr)maccm-%ing to the interpretation of Sri Sz;lnkarf\ flv hﬁxe 51?26;
p. -1, : ich mentions the mind as
This is probably only the passage Vthhi: b?noted however that the mind,

)~ L
elements, earth, etc. L . d,
?f t(:) the is a 'product of the personal Brahman called Prana, brea

in turn, breatl

Pradhana or

Sunyata, Void or Voidness in the above passages conveys the idea
of an absolute and unqualified voidness which approaches nearer to the
Madhyamika’s conception of the term than to the Yogacara’s positive
one, Cfr. Notes on PP- 37, n.§, 28g,n.3, 288,n.3, etc.

Here we may incidentally take note of an interesting piece of
truth a common creed of the Yogacara Buddhists that is vouchsaved
by Milarecpa in the saying : ‘I understand that all sentient beings
possess a ray of the Eternal and that we must work for their salvation and
development’” (p. 85). This confession seems to be an echo of the
Garbha theory of the Yogacaras.

Et. Lamotte has drawn our attention to the fact that the term
alaya can be traced to Pali canonical sources in the passages :
ATHYIIHT & 9910 9T {TSTLET anssugfaar, alayarama kho panayam : ous) ted that citta, manas and vijnana signify
paja alayarata alayamdita, ““people are delighted in alaya, engrossed : It has been P:E}”OUEO):. Stt}?eeBuddhistS ’The Taittiviya Up. (11.4)

in . »
in alaya and joyous inalaya’ (Ref. Digh.1I.p.36,3,37,25; Majhima I, one 3ndst}§a;::“fnd vijgmna as distinct elements (cp. Kaiha.. ll{,dl ,f3).g
o on s @ . - al defini.
167, 32, Samyutta I, p.136,11: Anguttara II, p-131,30; Mahavastu ISI;irllc'::ra takes vijnana for buddhi (v. bis bhasya})}. 'I‘tl;fi;egszc"éeﬁgnin_
I, p.314,3). But its sense is pancakamaguna, five objects of five tion of manas‘and buddhi is that the former is chara
*senses according to comment on Digh. later the Vijnanavadins found

(sankalpa) and the latter as deciding (axhyavasaya), (v. Sankhya-karika,
in the passage a justification of their theory of Alayavijnana, psychologi-

- i 11, 3,4, and
. . ted by Sankara (v. Taitt, bhasya,‘ ;- anc
23232171) arx1d4:)150 -}f:i eare E:ertain contexts where Sankara is obliged
cal basis of the school. He further remarks that the Vimalakirti still ot > 41,
ignores the Vijnanavadin (Et. Lamotte Op. cit. p. 246, n.4). Refer

to identify vijnana and manas (Taitt. 1I, 6 Bha.) and jnana and buddhi
to Majh.I.1go speaking of the Alaya in parallel with chanda (wish),.

as one element (v. katha, IIl, 1,13, bha.).

d, while explaining ‘‘Sarva”’ “all”’  enumerates
‘ . ‘ i e . .
anunaya (pursuit) and so on. The renowned Buddhist poet Asvaghosa - The Prasnopanisad, whi A bﬁddhi e hankara, A idun
still ignores the later technical sense of the term in this line : ' four distinct states: manas, mind, N tive objects : mantavya,
| | : tion and citta, spirit together with their respesti j :

‘ : i in thi
3}%8&311 AAITH gt géﬂ'[ ) i boddhavya, ahankartavya and cetayitavya. The last element in this

roup of ‘‘all’’ is prana indicating thereby that it is the source as wetll

} i . N 2 te

as thpe binding factor of the entire groucll). Inc;)flentajltlg :\}r; ng:lyd él}i)ist
: is ” correspond roughly wi

here that this ‘‘Sarva’’ may : : : ith puddhist

" which covers the entire universe g1ouped into twe

13

Loke, smin alayarame nivrrttau durlabha ratih. :
The taste towards the retreat is very rare in this world which is 1 3 “Sarva’
engrossed in enjoing the sensual pleasures, alaya. Sundarananda, Xll,22 | '

12 : :



(ayatana). 'This apart, the Upanisads and the Gita speak prominently
of the states: manas and buddhi probably as a result of the Sankhya
speculation which perhaps serves as the nucleas of the early metaphysi-
cal rackonings in India. The Buddhists nowhere mention buddhi as
a distinct mental state although other states like dhi, mati meanin
prajna are stated (v. Trimsika, ro, Conception of Bud. p. 84).

According to the reformed school of Buddhism, viz. Satyasiddhi
one mind element alone is substantial and all other mental phenomena
are only its different moods and nominal but not substantial. This
school thus brings under one element all other mental states counted
into sixty by the Sarvastivadins as separate substantial eclements. The
Vijnanavadins do not dispute with the Sarvastivadins and accept their
entire list (v. Trimsika and Satadharma. in my Pancavastuka, Appendix).
They both differ each other, "however in their -ontological
outlook, i.e. one is Idealist and the other Realist. Sri Sankara once
Is inclined to deny distinction between manas and buddhi (v. Kena Up,

Lyg: gemagr T ®AY, Yan manasa na manute. ., .manas includcs
also buddhi(; his authority for this opinion is the Chandog-‘

yopanisad (I, 5,3) which declares: 13 : deq) fafafwar =g1 aagrgfy .
agfq g’T: E]"\Iftéa’a‘q Ha"rra'qa | Kamas sankalpo vicikitsa sraddha

asraddha dhrtih adhrtih hrih dhirityetat sarvam mana eva (v. his bhasya),

- Antahkarana, inner organ is a collective term favoured by the
Vedantins for different mental faculties : citta, manas, vijnana and buddhi,
etc. Another collective term generally found in the Upanisads is Sattva
having the same idea (v. Sveta. Up. Il 12). A favourite expression in
the Upanisads is Visuddhasattva to convey the idea that the person of
purified mind or some inner faculty becomes fit to realize his own self,
atman, Brahman (v. Mundaka III, 1,8,10, and III, 2,6, etc.). Sattya is
a Sankhya terminology for buddhi, intellect according to Caraka (v. my
paper on Sankhya, Bharatiya Vidya, 1952, p. 1905).

May we suggest therefore that this ,ol‘d .ic'léa‘of mind or iﬁtéllcct'ﬂ
is.intended in the term ‘‘Bodhi-Sattva’’, (Bodhi-minded) and “‘Mahasat--

tva” (great-minded) ?.

One more interesting topj’c I would like to discuss in this ¢ontext, -

The early Buddhists conceive that each sensuous consciousness has its

own basis, viz. the eye for the visual conscious,. the ear for auditory one -

14

-aod s0 .on. Whaf is the basis for the mind, a sixth organ? The

Sarvastivadin assumes that.mind’s just previous mﬁmentlsefl\‘/;:s Z\Sn:]l;:;

asis for th ié ught moment. But the early Therava

basis for the subsequent though! : he

would not agree with this because a basis according to thdem O‘iﬁht

to be of the material character. Hence the); poitulatlte. Hadaty}?:? dﬁ;
C ind’s basis. It is further claime

the heart-substance as the minc ' 1

ostulation has been made in accordance with a popular bche]i;. 1‘(cp‘

I()Zompendium p.279). Now wherefrom does this ‘popular elieve

coine? We have an interesting narrative in the Upanisad.

The Aitareyopanisad narrates the.process of the vs{orld.—c:;iltlzz
as follows:- Theve was:in the .lzegirm;ng Io{net}/;t:;:: a 10151;;1’11( nd no

' ing -there was ‘active' (misat). € : 2 ea
?}El;e;oill]ciflg H: aocordingly created these _worlds: Ambhals, Iil]lz;xli:,
Mara and ’Ap,‘. Ambhas world is what is the abo}:'e lt 1eh veniq,
Dyuloka and also a foundation of the 1attor. Beneat_ tsle ba .,qth
Antariksa, that is the world of Maricis -Rasmis- rays of Llﬁo U/I\l. onutor
the Maricis is the earth known as Mara : beneath the earth is Ap- water.

~ Then the ‘A‘tvman ;bought: [ shall create the Lokapalas, glilax‘di}::ns
of the world; then he dvew out the Purusa from the wat:trs a.nc ot ]:r
great clements and .shaped him (with head and Otl-lﬁl paltt.g.b rsctz
heated him '(by his tapas); of the Purusa so heatgd the .m({)iu. n:)lses
like an egg; from the mouth (came out ) speech an A,gr]x;,u T g‘,lrsﬁn
bursting breaths and the wind came out; the ?e a .s > .Ts;ing
came out Caksus, eye and therefrom-Aditya (Sun), t e ]c-;al:s b hLi %
(oéme out) the ear organ and therefore quarters; the ?klll')l -u.1‘stmg aix .
and therefrom plants and trees came out: the heart bursting manas,
mind and therefrom the moon came out;......

- ' y Atman to providc with
When the created gods requested the de
their own dwelling places, the Purusy was finally presooted before them.
They being pleased entered into their places as per His Order:

Agni becoming speech entered in the pxouth, the ‘wind.bgconui:g
breath entered in the noses, Aditya becommg the eye entered in :1 ho
eye-balls, Disas becoming the ear entered in the ear-boles, Osa' i
and Vanaspati becoming hairs entered in the skin. Candramas becoming
manas, mind entered in the heart........ (v. Tand Il

The above narrative makes obvious that each sense-organ has its own
basis as well as its presiding diety and thus the mind has the heart as its

basis and the moon as its presiding diety.

15



The same Upanisad declares on another occasion that the heart and
the mind are identical:  Yad etat hrdayam tan mana eva. I, 1,2).
It is further stated that all the -mental states such as Samjnana, vijnana
and prajoana and others were all one and the same. This point goes
quite in agreement with the’ Satyasiddhi’s contention of one mind
becoming into several mental states, '

Note 1 (p.6). This intérpretation is quite compatible with
a transformation-theorist, Parinama-vadin who s generally counted
as Sat-karya-vadin, an upholder of the imperceptible presence of
the effect in the cause. Thus: when the effect is present in
the cause, vice-verso also may be the case, i.e. the cause may
be present in the effect. Sg this interpretation of Alaya is very
convincing. :

Note 2 (p.lo). For the transformation-theorist the relation
between the cause and the effect may be both: identity and
indescribability. Vasubandhu accordingly says Paratantra 'is neither
different from nor identical with Parinispanna (ver.zz ). The
Advaita-Vedantin would also countenance the same view, cfr my
paper on Gaudapada in the Bulletin, Vol VIII, 1, p.33 f.

Note 3 (p.16 ). This world of men is termed here Mara

(|T). The Buddhists call it Maro (q1T), i.e. the world belong-
‘ing to the god of death. _ ‘ '

16
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In this article Professor Lhodo Zangpo expounds the basic principles of Buddhism
and the correct method of practising the Holy Dharma; a detailed explanation on
the method of taking refuge in the three gems, the Buddha, the Dharma and the
Sangha has been given. The nature of the three gems, their -exellence and. Suppreme
qualities have also been explained. There is besides a beautiful exposition on t(le
Doctrine of Karma and the path followed to acquire Bodhisattavahood. -

.
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A. CHARLENE S. MCDERMOTT

ASANGA’S DEFENSE OF ALAYAVIJINANA

Of Catless Grins' and Sundry Related Matters

The nerve of the Yogacara ‘ideation only’ position? seems to be the
therapeutic reiteration and defense of what is scarcely more than a bare
tautology, viz., “‘What we mean by phenomenal world is merely the sum
total of what is intended by consciousness’. (I.e., the world is a world

“for consciousness. The limits of the world are precisely the limits of cog-

nizability.) And, since we obviously never have access to anything but our
cognitions, the existence of a trans-cognitional correlate (and cause) for a
given eidetic experience is at best a gratuitous hypothesis — at worst,
perhaps a self-contradictory one.3 The above ‘tautology’ is, in the course
of a piece of descriptive epistemological analysis underscored to counter
a stubborn endemic human tendency to assent to its contrary.

And, in support of the foregoing, the Yogacara philosophers marshal
the following considerations.

(a) In the experiences of dreams, reveries and hallucinations, even
opponents4 of the Yogacarins concede that there are no extra-mental
‘objective’ correlates accompanying and engendering the imagery. But
since there is no foolproof criterion for universally distinguishing genuine
sensory phenomena from the data of dreams,3 hallucinations, etc., it
follows that veridical experiences are also not necessarily connected with
any trans-mental sources.

(b) Moreover, all perceptions can be shown to be relative to some
percipient subject,® whence phenomena can be seen to be unpackable as
the modes of minding of some mind or other. Consciousness is thus the
horizon of all things.

(c) Finally, small wonder that the ‘relation’ between the phenomenal
and the trans-phenomenal (or noumenal) turns out to be unintelligible.
The very validity of the notion of relation is restricted to the domain of
phenomena.?

What is warranted on the basis of (a), (b), and (c) is, strictly speaking,
a purely agnostic attitude towards the noumenal realm. However,
Asanga goes one step further and flatly rejects the existence of such a

Journal of Indian Philosophy 2 (1973) 167-174. All Rights Reserved
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168 A. CHARLENE S. MCDERMOTT

realm.8 To arrive at a categorical assertion that there is nothing but mind,
he has recourse to the evidence from meditational experiences and the
testimony of Buddhas (as recorded in, for instance, the Samdhinirmocana-
sitra). Furthermore, there is a pragmatic justification for going on to a
dogmatic idealism — it is more expedient so to believe, the better to leave
off grasping.?

In the wake of the preceding purely negative critique and dismissal of
realism, an alternative theory is needed — a positive and systematic ac-
counting for the variegated texture of experience with its recurring pat-
terns, its coherence and its continuity. Since, as the Yogacarins have
shown, the ‘autonomous external object’ either stands otiose outside of
the knower-known relationship or does not exist at all, a more promising
approach to the problem is the positing of a mental foundation from
which the everyday world derives. Alayavijiidna, according to Asanga,
provides the only solution; it is a veritable philosophical Alice’s Restau-
rant, where in all one’s most cherished epistemological and metaphysical
desires attain to fulfillment:

If there were no dlayavijiiana, there would not be any appropriation of the locus (Tib.
gnas len pa = Skt. asrayopadana), nor would there be the first functioning (Tib. dang
po hjug pa= Skt. adi-pravrtti), nor the emergence of any illuminative clarity, nor the
seed-essence (Tib. sa bon nyid = Skt. bijatva), nor any karma, nor any apprehension of
the body, nor could one attain to the stage of samapatti (Tib. snyoms par hjug pa) devoid
of thought (Tib. sems med = Skt. acittika). Nor would there by any transmission of
vijiiana at the time of death (Tib. rnam par shes pa).1®

Re this eighth vijiidna (Tib., rnam par brgyad pa), a persuasive torrent of
words purports to show why none of the five skandhas, including the
first six pravrttivijfidnas can provide a suitable background for the play
of everyday events.1! All this seems to me to amount to a registering of
Asanga’s high bred animadversion to a catless grin. He desperately needs
a thread, an underpinning on which to hang the grins and grimaces of
experience. And while many other thinkers!? have, for similar reasons,
succumbed to substantialist13 heresies, clutching at props is rather more
unseemly for a Buddhist philosopher. Or perhaps it is merely my Madhya-
mika stomach14 — unable to digest fully the fruits of Asanga’s ontological
fecundity — which leads me to judge his views so harshly. In any case,
while there may be a way of reading Asanga’s system as coherent even
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while construing the Samdhinirmocanasiitra as of final meaning (nitdrtha)'s
I can only assimilate the Satra by regarding the passages descriptive of
the eighth vijiidna as of provisional meaning (neydrtha). Le., if we are
mere operationalists, deploying a quasi-myth as bait for the heretics — all
well and good! Mythopoesis when recognized as such can have a great
deal of utility as a heuristic and soterial device. But if it is a question of an
ontological commitment to a mental substratum, then Nagarjuna’s
comments correctly characterize both relata in the cognitive relationship
(grdhya-and-grahaka)18, qua interdependent, as fabricated of the tissue
of the same dream. Asanga’s own reasoning can be seen to be a two-edged
sword, which excises mental as well as material substance.

I pass.in quick review over some of the details of Asanga’s ‘definition’
of dlayavijiana. l.e., it is said to be autonomous, enduring, (in a sense)
non-defined,1? in close relationship with the sdmklesika dharmas which
perfume it, that to which manas is attached, and that in which all the
seeds (bijas)18 of the six pravrttivijiinas are retained and kept from
perishing. The remainder of my remarks will be directed chiefly to an
explanation of this last and philosophically most intriguing function of
dlayavijiiana.

Precisely by what mechanism, then, do the transformations (parinamas)
of dlayavijiiana, as root or matrix vijfidna, engender the phenomenal
world ? The perennial philosophical problem of the descent from the one
to the many!? is here resolved in a way that is at least superficially similar
to the Stoic solution. For the description of d@layavijiana as big with the
seeds or potential (Sakti or sdmarthya)20 of mutable existence immediately
calls to mind the primordial progenitive fire of Heracleitus, said, in its
Stoic adaptation, to contain the seeds or spermatikoi logoi of all things
to come.?! Further parallels with Hellenistic philosophy are not hard
to come by. For instance, the three-aspected transformational process in
Yogacara philosophy has as its Western correspondent the dialectical
triad of stages of falling away from the One, the Neoplatonic leitmotif
that — albeit in transmogrified form - runs through the thought of the
Middle Ages. But beyond their surface resemblances, the differences
between the Western and Eastern cosmogonies being considered are far
more compelling and worthy of comment.

For one thing, there is a more positive tenor to most early Western
speculations about emergence22 - a feeling of Spirit disporting with
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itself, a divine play whose fruits are teleologically ordered toward t.he
Good. Not until Schopenhauer23 do we hear a major European voice
writing off the whole phenomenal world as a mere blemish attaining to
awareness of itself as such.

Too, the Stoic spermatikoi are sempiternal, while there is some dis-
agreement among the Buddhist philosophers as to whether or not the
bijas are all primitive (the opinion of Candrapala), all born from bhavang
or perfuming (as Nanda and Srisena maintain), or comprise a mixed
bag — some increate and some produced (Dharmapala’s theory).24 Also,
in contrast to their Stoic counterparts, the bijas of the Yogacara theory
are said to be simultaneous with their fruits.25 And (it is emphasized),
the bijas are determinate as to their moral species, able to engender, in some
cases good, in others bad, and in still others undefined dharmas,26 where-
as the nodal points of the Western theory seem to be construed as pri-
marily mathematical 27 (rather than ethical) prototypes.2® In the pre-
nineteenth century West, there is a virtual apotheosis of the noetic as
such - rigorously predelineated conceptual structures insinuating into all
parts of the everyday world the transcendent purity of their allegedly
divine source.2? In Yogiacara Buddhism, on the contrary, there are, at
bottom, no regulae,3° no strict arithmetic patternings. Rather, the picture
is one of manas’ primordial bulimia leaving in itswake thedregs of karmic
energies (vdsands).3! Under the brunt of the endlessly recurrent and
symbiotically flowing cycle: (a) seed, (b) manifestation thereof, (c)
perfume32 (the last comprising via manas a feedback which subsequently
activates other seeds), dlayavijfidna can almost be heard to groan with an
unendurable taedium vitae. But prelapsarian purity33 reasserts itself
when prajiia succeeds in revealing dlayavijiidna as non-different from

 tathataitself.

One final remark. That the issue of solipsism 34 seems to arise in con-
Junction with discussions of Yogacara philosophy is merely symptomatic
of the extent to which avidya is still operative. For the very ability to raise
the question of whether there is one ora multiplicity of streams of psychic
energy itself presupposes the activation of the vdsands in dlayavijiiana.
But, as we have seen above, both dlayavijidna and its vdsands ultimately
dissolve under the impact of Madhyamika dialectic.

The University of New Mexico
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NOTES

1 ““Well, I've often seen a cat without a grin,” thought Alice, ‘‘but a grin without a cat!
It’s the most curious thing I ever saw in all my life.”” Lewis Carroll, Alice in Wonderland,
% As expressed in, e.g., Vasubandhu’s well-known dictum, ‘Idam sarvam vijriaptimat-
rakam’.

3 Expressed in more technical jargon, the object-intentness (visayatd) of consciousness
needn’t presuppose an autonomous mind-independent object. The really engaging
question — one which we cannot now pause to consider - is why ‘proofs’ of the external
world continue to be a fashionable philosophical endeavor. (N.B. Chomskyean deep
syntactic structures would seem to provide a clue. See, for example, N. Chomsky,
Aspects of the Theory of Syntax, MIT Press, 1965).

4 Their more obdurate adversaries, to be sure, insist that an external substratum of
sorts is presupposed even in dream experiences. cf., for example, Kumirila, Slokavartti-
ka (transl. by G. Jha), Bibliotheca Indica, Calcutta, 1906. The Niralambanavada.
5 A more or less standard list of factors to be considered is advanced by philosophers
Eastern and Western. It includes coherence, continuity, the presence of voluntary
effort in the case of imaginary phenomena and its absence in the case of veridical sen-
sations, and the occurrence or non-occurrence of certain kinaesthetic reactions.

8 This point is nowhere more charmingly driven home than in the discussion-demon-
stration of George Berkeley’s first dialogue. Vide also Mahayanasamgraha (transl. by
E. Lamotte), volume 2, pp. 4-26.

7 See my An Eleventh Century Buddhist Logic of ‘Exists’, D. Reidel Publ. Co., Dor-
drecht-Holland, 1969, especiallly pp. 2 and 3.

8 This is what Kant would call the move from a critical to a dogmatic idealism. Clearly,
ratiocination alone does not suffice to legitimatize a leap of this sort. On the contrary,
any attempt to infer from the fact that what is knowable is all that can be known, the
conclusion that what is knowable is all that can exist, constitutes a glaringly obvious
logical howler.

9 The same soterial concerns appear in Berkeley’s writings, mutatis mutandis. One is
made to understand that belief in material substance must be discarded, lest it seduce
one into atheism.

10 Kun gzhi rnam par shes pa med (‘med’ is missing in the Peking ed., but seems to be
supported by Chinese Translation) na gnas len pamisrid pa dang.

dang po hjug pa mi srid pa dang.

gsal bar hjug pa mi srid pa dang.

sa bon nyid mi srid pa dang.

las mi srid pa dang.

lus kyi tshor ba mi srid pa dang.

sems med pahi snyoms par hjug pa mi srid pa dang.

rnam par shes pahi hchi hpho mi srid pa so (Peking ed., has ‘pas so’).

(Tibetan folios of Asanga’s exegesis of his Yogacarabhiimi entitled Viniscayasamgra-
hani, 2. 3-2. 4.) Indeed, if there were no alayavijiigna, Asanga’s eloquent catalogue of
its functions seems almost to be an exhortation to invent one. Compare Peking ed.,
Vol. 110, No. 5539 2b3s,

11 Asanga ticks off his desiderata (p. 7), applies them to the other proffered candidates
for the role of backdrop, and finds each of them, in turn, lacking in the continuity re-
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quired of a bearer of the seeds (bijas) which engender the phenomenal world. (See also
p. 7, footnote.) ) . " hors
12 Eg. ke, Berkeley, various Naiyayika philosophers. o )
13 Eog b:;gﬁr: dlayawjr)'l/dna qua not really existent, or]gmated, nor extmgul;hed,rns zzf
quite a full-ﬂédged substance. Its ontological status ff1s gro:;zrzz:?‘.aﬁtﬁl ; :d:,':ny;a et
i i i f alayavijfiana aftords ,
clarity surrounding the conceptlo_n ol laye o A ore. cohoiven e
r honest toil.”’ For alayavijfidna dqes, indeed p: > €0
?lfagl gtpz:;swd intra se by the cinematographic ana!ysans of the Sautrz}lr;gk; t‘l;:soigs.
(For a critique of the Sautrantika vijﬁdnajﬁti. doctrllgg, ls:g )de La Val 0
slation of the Vijﬁaptimétratdsidd.ht, Pp‘, -186.) ) .
ire_i_ltc‘il ::]rlauzion is to a story told by Averroes (in hlsdTlt;;i i)ecls;:/; ?:;:;;feﬁifgﬁizﬁ
i Religion an osophy’,
the Nature of the Connection Betweel} aated in Byman
i i New York 1967, p. 291, abou
Walsh (eds.), Philosophy in the Middle Ages, " t
:vl;g u:on (the instructions of the Prophet, gave honex toa dlar}'hoe; p;tlen;e"tl‘l;:li';-
upOl; the diarrhoea increased. In answer to the man’s ;:Zfinplamt the Prop! s
i ient’ h that lied.”
“ ke the truth; it was the patient’s ston}ac ¢ ,
15G '(l"ﬁossgh :pace does not permit an examination of the 1§sule of 'At'saﬂg?hiss‘rl:g:l:eg
i aca adhyamika gnoseological position,
evolution from a Yogicara to a Madl mi C o, S e
i i ocanasitra (some of whicl
clear. His comments relating to the Samdhinirm ? e O hrosont. content
inizi ade in a Yogicdra frame of mind. Thus, ) ! tes
mgzlﬁﬁle‘lzfr zuxn::ly would want to regard the assertion of the existence of alayavijiana
~ as of certain or final m};e:ning. dively
16 Tj ba and hdZzin pa, respectively. . ) .
17 311:;:3’ g;w;g&%, 120-21 of de La Vallée Poussin’s F‘re_nch translatlon’of the Vu‘r‘utzge
timétratdsit)dhi. The characterization is thus far reminiscent of Platq :afgghn e
nurse or womb of becoming.”” Cf. Timaeus (54), an avowedly mythologi
ing-into-being of the phenomenal world. . )
tll;e;gen;n l%ijas or virtualities are appropriated from Sal;)tx‘anuicai sc;ttr;;fi:;dcg;c;ilgzz
acarins. Beca i isodic flickerings, the sextet o i
by the Yogacarins. use of its episo dic fickerings, (e sextet O e the socming
five outer perceptions plus manovijfiana 1s inadequ : cemi
g(i;[tx}t‘if:lui‘;y of exppeiience. L.e., cihi phyir rnam p(;;l shes pal;: tshogs n‘;i,”:iiy ﬁ ;ic;:; f;zi 5:1:
id gcig yil i sri hdi Itar dge bahi mjug thogs su
bon nyid gcig yin par mi srid ce na | e e ek
i mji i gahi mjug thogs su lung du ma bstan p
bahi mjug thogs su dge ba dang gnyi gak du ma bstan pa darg Fhams
) i mji hams dang khams ngan pahi mjug thog. 4
g paki miug thogs s j b e i las hdas pa dang hjig rten las hdas pahi
dang...hjig rten pahi mjug thogs su hjig rten as hdas p hjig . ] i
Ir,n(_’i:: thogg.; su jlljig rten pahi sems hbyung la de dag ni da ltar sa {mn nyu; [:iuumx ;Z:lg;l :ya::
phyir dang sems kyi rgyud yun ring por rgyun chad kyang yun ring pos hbyung
hi phyir yang mi rung ngo. ) - . ] . ) As
bas(T‘?ebét:n};oliJ(’)s of Asanga’s exegesis of his Yogacarthzfmz, '3, line 8; ‘}, h:;‘satl:fzom
for manas, the seventh, the janusfaced vijiidna, its function is chiefly that ? n;! diator o
dIayavijﬁa"na to the sextet of vijfianas. It is therefore a mere purveyor of a
inuity. o o .
(1)5 O’I‘oll:;'g be{ng ultimately no real descent, of course. All vufzanas. preceglnfhakgttz’:g::x
are parikalpita-svabhava; alayavijfiana is paratantra-svabhava; and only the
i inispanna.
g"arg:: :galr) 451(’>f Asanga’s Yogdcdarabhimi, part 1 _(ed. by' Y Bhat-tfx_cha.riz)’,,Ca]cutta
1957 ‘:Sarvabijakamdﬁrayopddétrvipﬁkasamgrhitgmalqyfzw]ﬁanad ﬁmrs ligﬁ,fg::; I;t_um o the
1 iginal i i the origin an t
21 ¢“The original impulse of Provnfienoe gave ; t
cosmic orde%lins of things by selecting certain germs of future existences and assigning
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to them their productive capacities of realization, change, and phenomenal succession.”’
(M. Aurelius to himself, ixI.) Perhaps this doctrine is better known in its Augustinian
version. Augustine’s account of the genesis of creaturely being refers to so-called
‘seminal reasons’, said to be implanted by God at creation.

22 The underground whispers of the Gnostics and other dualist sects admittedly cannot
be overlooked; and because of their influence, an undeniable aura of pessimism carries
over even into the mainstream of Western thought vis a vis the subject of the coming
into being of the world. Vide, e.g., Plotinus’ ambivalence in this regard. He at times
imbues the process of emanation from the One with a dark tone, alluding to it as a
‘falling away’.

28 ““Comprehending the great drama of the will-to-live and the characterization of its
true nature certainly demands a somewhat more accurate consideration and greater
thoroughness than simply disposing of the world by attributing it to the name of God...
Life by no means presents itself as a gift to be enjoyed, but as a task, a drudgery, to be
worked through.... What is the ultimate aim of it all? To sustain ephemeral and
harassed individuals through a short span of time in the most fortunate case with
endurable want and comparative painlessness.... With this evident want of proportion
between the effort and the reward, the will-to-live, taken objectively, appears to us from
this point of view as a fool, or taken subjectively, as a delusion. Seized by this, every
living thing works with the utmost exertion of its strength for something that has no
value.”” A. Schopenhauer, The World as Will and Representation, Dover edition (transl.
by E. J. Payne), Vol II, pp. 356-357. Schopenhauer was, of course, directly inspired by
the model of Buddhism. After Schopenhauer and Kierkegaard, even the West cannot
return to the naive optimism of the Greeks.

24 de LaVallée Poussin’s French translation of the Vijiiaptimatratasiddhi, pp. 102-108.
25 Jbid., p. 116.

26 Ibid., p. 117.

27 ““The sower, the father, the mother do not count. God is still operating and making
the seed evolve their latent forms according to the laws of numbers.”’ St. Augustine,
De Civitate Dei, XXII, 24.2. Aquinas’ objection to the Augustinian position is that
secondary causes are therein deprived of any real efficacy. The Buddhist bija theory
escapes criticism on this score.

28 And where the ethical issue does arise, ever since Plato there has been a tendency to
be evasive as to whether there are ethical exemplars for the grosser or more morally
repugnant aspects of phenomenal reality.

2% With some trepidation I venture to observe that the much touted ‘Faustian’ dynamism
~ the cultural hallmark of Western man - is nowhere in sight at this juncture. Instead
one is confronted with an Eleatic cosmos of crystallized mathematical archetypes.
30 A fortiori, no beneficiant Donor of these.

31 The Yogiacara philosophy, it therefore seems to me, is more properly characterized
as a ‘mono-boulesis’ (to use a term coined by P. Merlan, in his Monopsychism, Mystic-
ism, Metaconsciousness: Problems of the Soul in the Neoaristotelean and Neoplatonic
Tradition, Nijhoff 1963), if, e.g., Neoplatonism be correctly labelled ‘monopsychism’.

32 Again, this is defensible if construed as an instrumentalism, If, however, it is alleged

to correspond to ‘what there is’, the embarrassing question of what counts as evidence

for vasanas, etc. arises.

3 1t goes without saying, the ‘lapse’ or fall in this case is not due to the occurrence at

any point in time of a peccatum originale. Rather, the pristine atemporal Buddha nature

has a logical, not a temporal, precedence over the root evil of grasping.
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34 ji ’s ¢ ist Solipsism. A Free Translation of Ratnakirti’s Sam-
tﬂﬁ:ayédgﬂiﬁoirnﬁ?d:fhlnzgn al:ld Buddhist Studies‘ 13 ‘(January, 1965), 43'5—420.
See also T. Stcherbatsky, Buddhist Logic II (Dover r?pubh_catlpn qf the 1?30 Lenmgrgd
edition), p. 370. The word ‘solipsism’ is perhaps rmslea@mg in view of 1§ currency u}
contemporary Western philosophical literature, whfre it has quite a different set o
connotations. Cf. W. Todd, Analytical Solipsism, Nijhoff 1968.

— . ———
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BALAKRSNENDRA SARASVATI
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BHAVAVAGISA
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Anavadhika-atisaya-anandam (S. Matsumoto)

In the later period, ‘‘sac-cid-ananda’ has come into use as an epithet of

Brahman by Advaitins®.

As described above, Ramanuja accentuated ‘‘ananda’ as Brahman’s essence

i

by prefixing ‘“‘anavadhika-atisaya’. The fact seems to be caused by his view
of Brahman. According to Ramanuja, Brahman is not a pure knowledge but
Visnu=Narayana who has a personality and innumerable beautiful qualities.
The emancipation (moksa) in the case of Ramanuja is to unite to the Supreme
Being, Visnu=Narayana, by ardent love (bhakti) to Him. Therefore Ramanuja
expressed Brahman’s essense as ‘‘anavadhika-atisaya-ananda’.
““Anavadhika-atisaya’ is one of Ramanuja’s phraseological characteristics,
and an epithet of Brahman, ‘“‘anavadhika-atisaya-ananda’ shows clearly a
difference of thought between Ramanuja and the Vedantic scholars who pre=

ceded to him.

Abbreviations
GBh. “‘Sribhagavadgitabhasyam’ (Sri Ramanuja’s Nine Valuable workes, ‘“Sri
Bhagavat Ramanuja Granthamala”, ed. by Sri Kanchi P. B. Annanga=
racharya Swamy, Granthamala Office, Kancheepuram, 1956)
SBh.  ““Sribhasya of Ramanuja’’ ed by R.D. Karmarkar (University of Poona
Sanskrit and Prakrit Series, Vol. 1) Part I. II, III. Poona, 1959-1964.
Vs.  ‘““Ramanuja’s Vedarthasamgraha’, ed. by J. A. B. van Buitenen (Deccan

College Monograph series: 16), Poona 1956.

2) Cf. Paul Hacker, ‘‘Eigentimlichkeiten der Lehre und Terminologie Sankaras:
Avidya, Namarapa, Maya, Ifvara”’, Z. D. M. G. 100, 1950. S. 276.

3) Vetter, op cit., S. 68, (Num. 173, 1) Cf. The Vedanta-sara ed. with Introduction,
Translation and Notes, by Hajime Nakamura, 1962.
p- 3, (1) note 2.

Heirakuji-shoten, Kyoto,
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The Alayavijiana of the Sraddhotpada

Gishin Tokiwa

I. The Mahayanasraddhotpada sastra in Chinese, Pk fE3 ), follows the
Lankavatara satra in its interpretation of the term “dlayavijiana” as being
related to the tathagatagarbha-dharmakaya :

A. On the phenomenal, defiled aspects and the original, non-defiled aspect
of vijiana:

There is no doubt that what the Sraddhotpada calls [i%2Iki% (a-l-i-yeh-shih)
is the very alayavijiiana of the Yogacaravijidnavada. However, the Chinese
text never explains whether it is the eighth vijiana of that vada. Nor does it
refer to the tri-svabhava. The Lankavatara, which also makes no explanation
about the eight vijiianas, but which evidently presupposes them, divides the
wholz of them into two: (Skt. 1) The sutra gives another, threefold division:
(Skt. 2) In the sutra, pravrtti- and karma-laksana in the second division respect-
ively correspond to vastu-prativikalpa- and khyati-vijiiana in the first division.
The $astra divides the whole vijfianas in defilement into two: the subtle (sa-
ksma) aspect and the gross (sthila) aspect. The subtle aspect includes karma -
drsti (? #% ‘seeing’)-, and khyati (B ‘appearing as the seen’)-vijiidna; the gross
aspect has buddhi (? & which, ‘relying on visaya or external objects, discerns favor
from disfavor’)-, samtana (? ## ‘the smrti, i. e. memory which vijadna calls forth
and which continues uninterruptedly’)-, and mano-vijiana. The last is also called
vastu-prativikalpa-vijiiana ($3/%#). Both the sutra and the Sastra refer to
the original, non-phenomenal aspect of vijiiana, which goes beyond its pheno-

menal aspects. The sutra states: (Skt. 3) The $astra states, “The so-called ce-

1) dvividham...vijddnam samksepena asta-laksana-uktam khyati-vijidnam vastu-
prativikalpa-vijianam ca/ (L 2, Vaidya 18, Nanjo 37)

2) trividham vijianam pravrtti-laksanam karma-laksapam jati-laksanam ca / Gbid)

3) na svajati-laksana-nirodho vijiiananam kim tu karma-laksana-nirodhah [ (ibid. N

38)
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ssation is only of the phenomenal, defiled aspects, not of the original, non-de-
filed aspect (MEoHIRZIEC KR).”

Thus between these two texts we see evident correspondence as regards the
twofold aspect of vijiana, defilement and non-defilement.

Besides, the relationship between the subtle and the gross aspects is, in the
sutra, that between khyati- and vastu-prativikalpa-vijiana: (Skt. 4) That is,
one causes the other reciprocally, but basically khyati-vijidna is the cause of
vastu-prativikalpa-vijiana. Here one can see the vijiiana-parinama of the Yog-
dcara vada. In the $astra, the subtle aspect is regarded as hetu (). and the
gross aspect as pratyaya (#), externality. And when the subtle aspect as hetu
ceases, the gross one which relies on it ceases. Then comes investigation in
both texts into the problem: does cessation of defilement mean cessation of
reality ?

B. The phenomenal, karma aspect resting on the Original Self :

The answer to the question, as we have seen, is “No”. The reason is that the
phenomenal, karma aspect of birth-and-death rests on the Original Self that is free
from that. The sutra explains true continuity : (Skt. 5) The “yat (which)” in the
passage indicates the sva-jati-laksana or the Original Self as the ultimate basis.
Since it is free from either defilement or purification, it can be the ultimate
basis upon which defilement comes to be purified. As regards the relationship
between this svajati-laksana and alayavijiiana, the sutra states: (Skt. 6) Alt-
hough this might appear to confuse the karma-laksana of alayavijiana with
svajati-laksana, the true intention is quite clear in the short sentence quoted

above (Skt. 3). Because of the true continuity of svajati-laksana which is free

4) dve ‘py-ete ‘bhinna-laksane ‘nyonya-hetuke / tatra khyati-vijidnam...acintya-
vasana-parindma-hetukam / vastu-prativikalpa-vijidnam ca...visaya-vikalpa-hetu-
kam-anadi-kala-prapafca-visana-hetukam ca // (ibid. N 37-38)

5) prabandha-nirodhaly...yasmiac-ca pravartate/ yasmad-iti...yad-dérayena yad-ila-
mbanena ca/ tatra yad-aérayam-anadi-kala-prapafca-dausthulya-vasana yad-alam-
banam sva-citta-dréya-vijiana-visaye vikalpah/ (ibid. N 38)

6) pravrtti-vijianany-alaya-vijiana-jati-laksanad-anyani syuh, anilaya-vijfiana-hetu-
kani syuh/ atha-ananyani pravrtti-vijiiana-nirodhe alaya-vijiana-nirodhah syat,
sa ca na bhavati svajati-laksana-nirodhah/ (ibid.)
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from birth and death, there ceases false continuity of karma- and pravrtti-laks-
ana.

To an unawakened person who should know about this defilement resting on
non-defilement, it may well mean that this “I” of birth-and-death has found the
(No-) direction in which he is to see ultimate stability, the whereabouts of truc
religious redemption. This point is well expressed in some verses of the Ra-
tnagotravibhaga: (Skt. 7)

The Sraddhotpada states, “By birth-and-death in the hrdaya (G4 I mean
that because of its resting on the tathagatagarbha (i. e. -hrdaya) there is vijia-
na of birth-and-death (#&AnskmiHc 400,

C. Alayavijiiana as unity:

The $astra refers to the defilement resting on non-defilement as alayavijiana,
and calls the vijidna “vijiana as unity (F14 )7, unity between non-defilement
and defilement. The $astra states, “No one can speak of the two which comprise
the vijiiana as completely one or separate. This we call alayavijnana. This
vijiiana has two meanings, and contains all the dharmas in itself and produc-
es all the dharmas out of itself. One is Awakening, and the other non-awak-

ening. The latter exists because it rests on Awakening (HAIEMMNATATE).”

The sutra has such expressions as: (Skt. 8, 9)

All this concerning “vijiiana as unity” represents the standpoint of non-defil-
ement, which is free from unity of this kind, and which means to have the

unawakened person realize the immediate presence of Awakening “directly be-

7) prthivy ambau jalam vdyau vayur vyomni pratisthitah/ apratisthitam akasam
vayv-ambu-ksiti-dhatusu//55// skandha-dhatv-indriyam tadvat karma-klesa-pratist-
hitam/ karma-klesah sada-ayoni-manas-kara-pratisthitah//56// ayoniso-manas-karas
citta-$uddhi-pratisthitah/ sarva-dharmesu cittasya prakrtis tv apratisthita//57// ci-
tta-prakrtim alina-ayoniso-manasah krtih/ ayoniso-manas-kara-prabhave klesa-ka-
rmani//60// na hetul pratyayo na-api na samagri na ca-udayah/ na vyayo na st-
hiti¢ citta-prakrter vyoma-dhatuvat//62// (Nakamura 83, 85)

8) garbhas-tathagatanam hi vijiidnaih saptabhir-yutah/ pravartate dvayo grahat...//
1, abe// (L 6, V 91, N 223)

9) tathagata-garbha alaya-vijiana-sam$abditah saptabhir-vijianaih saha...érimalam

devim-adhisthaya tathdgata-visayo deéitah.../ (ibid.)
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low (EF from P20 %" non-awakening. The unawakened are ignorant that
defilement rests on non-defilement.

The sutra states complete freedom of the svajati-laksana from defilement:
(Skt. 10, 11) The $astra states, “We say, because of its resting on alayavijiiana
there exists avidya (LLM&RISER# A ®B).” It also states, “Avidya is not separ-
ate from Awakening (#&WZ#8FME%M). It is not to be destroyed, nor is it not
to be destroyed.”

According to the $astra, alayavijidna as unity is the very basis for sentient
beings to have faith in the Original Self. It states, “By the perfuming of the
Original Self (svajati-laksana-vasana B ##88®), I mean that since beginningless
time the Self possesses undefiled virtue, and has the nature that its unthinkable,
wondrous activity externalizes itself (FBZMIMAEHERZH). Because of these two
meanings it constantly continues its function of perfuming. Since it has powerful
influences, it causes sentient beings to hate the suffering of birth and death, to
vearn after nirvana, to believe that they themselves have the virtue of Suchness,
and thus to make up their mind and begin practice.”

However, unless one is awakened to the Original Self, no mere faith will do.
In other words, in so far as the “unity” of alayavijiiana is not broken through,
faith will remain defiled within the unity. The sutra states: (Skt. 12, 13)

The Sastra states: “By the purification of jiana (&#4#8) I mean that because,
influenced by the perfuming force of the dharma, one practices properly and
fulfills every necessary means, one breaks through the unity of alayavijfiana,
extinguishes the phenomenal, defiled aspects of false continuity (MAM%LLHD, and

. thus has the dharmakaya manifest itself.”

D. How is the unity 1o be broken through ?:

100 udadhi-taramga-alayavijiana-gocaram dharma-kayam...// (L 2, V 20, N 44)

11) tathégata-garbho...élayavijﬁﬁna-saméabdito'vidyé-bhﬁmi-jaih saptabhir-vijfiana-
ih saha mahﬁ-udadhi-tarar_nga-van-nityam-avyucchinna-éarirah pravartate anityata-
dosa-rahita atma-vada-vinivrtto’tyanta-prakrti-parisuddhah/ (L 6, V 90, N 220-1)

12) aparavrtte ca tathagata-garbha-sabda-samséabdite alayavijiane na-asti saptdnam
pravrtti-vijiananam nirodhah/ (ibid. N 221)

13) tathagata-garbhah alayavijiana-saméabdito visodhayitavyo viesa-arthibhir bod-
hisattvair-mahasattvaih// (ibid. N 222)
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This important but difficult practical problem seems to have its solution suggest-
ed in the structure of alayavijiiana itself. That is, first, the gross, pravrtti-laksana
relies on the subtle, karma-laksana. This means that the “external” world as
grasped-perceived by manovijfiana, together with the grasper-perceiver, constitutes
the vikalpa (dilemma) of sva-citta (vijaana itself). In so far as the external world
remains as such, the perceiver may have either pain or pleasure or none. However,
when the external world turns out to be the vikalpa or karmalaksana of vijiiana,
there is only suffering (duhkha). Vijiiana itself knows through suffering that the
false vikalpa which makes itself appear as the external world, and which thirsts
for the latter, ils the very cause of suffering. When the vijiiana knows this, si-
multaneously the suffering ceases (nirodha). (Skt. 14) Thus from immediately
below birth-and-death there awakes the Self that is free from birth-and-death.
Or, rather, it is the Self free from birth-and-death that knows this. It is the Self
not seeing in seeing and unseen in the seen, that knows that the non-real vikalpa
makes its appearance as the seen as well as the seer. Because it is such a Self,
it can most radically criticize the seer and the seen, and can be Self-abiding in
seeing. In other words, phenomena stop seeking some non-phenomenon extern-
ally. Instead, they become the activities of the birth-death-free Self in the sam-
adhi of Sport (vikrida ###), the “external, helping occasions (#&)” which will
help the unawakened come to be awakened. Hence the $astra’s reference to the
acintya-karma-laksana (CRE2%48).

Lastly, let us consider what the alayavijiidna is. One cannot help concluding
that it is the Original Self to which sentient beings have not yet been awakened.

I Historical place of the Sraddhotpada’s alayavijiiana:

In the $astra the tri-svabhava theory, which the sutra mentions, is apparently
left unexpressed. However, one should not consider this to mean that the $astra
had nothing to do with this theory. This is because the $astra seems to have
considered alayavijiiana on the basis of trisvabhava. The way that vastu-prati-
vikalpa-vijiiana relying on khyativijiana, discerns external from internal, is

parikalpita-svabhava (the way to have things unreal constructed as real). The way

14) --parijianan-nivartate//1, d// (L 6, V 91, N 223) For 1, abc, see Skt. 8 above.
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(23) The f\layavijﬁéna of the Sraddhotpada (G. Tokiwa)

of unity of alayavijiiana in which karma-laksana, unawakened to the svajati-lak-
sana upon which it rests, falsely discriminates and produces defilement, is par-
atantra-svabhava (the way to rely on others). The way that the svajati-laksana

of alayavijiiana awakes to Itself is parinispanna-svabhava (the way that things
are really accomplished).

As regards the term “khyati-vijiana”, one can find familiar expressions in the
Trisvabhava-karika acarya-vasubandhu-krta such as: (Skt. 15, 16, 17)

Thus we can conclude (1) that the alayavijiiana of the Sraddhotpada is gen-
uinely Yogacaravijidnavada’s view, directly succeeding to the standpoint of
the Lankavatara satra. It most properly emphasizes aéraya-paravrtti and Aw-
akening the Original Nature. (2) Through its assuming the Chinese expression,
the Sraddhotpada advocated to the people of China its view of “Not relying
on words or letters (F#&XF)” and “Awakening man’s Original Nature (R4E)”.
These are really part of the basic expression of Zen in China, as well as that
of the Lankavatara. The Sastra, since it regards the two terms “tathagatagar-
bha-hrdaya” (i. e. what precedes tathigata as his marrow) of the sutra and the
“sattva-dhatu” (what precedes sentient beings as their source) of the Ananatvapa-
rpatva-nirdesa (Skt. 18) as identical, coined the expression “sattva-hrdaya (F4
> what precedes sentient beings as their marrow)”. This seems to have indicated
the direction into Patriarchs’ Zen, which the Chinese Zen actually took. Indeed,
the rest of the Zen expression is. “Directly pointing to man’s Heart (hrdaya)”

and “An independent Self-transmitting apart from any teaching”.

15) tatra kim khyaty-asankalpah katham khyati dvaya-atmata/ tasya si na-astita
tena ya tatra-advaya-dharmata//4//

16) yat khyati paratantro‘sau...//2, af/

17)  asat-kalpas-tatha-khyati mala-cittad-dvaya-atmana// 29, ab//(Yamaguchi ed.)

18) na-anyah sattva-dhatur na-anyo dharma-kayah/ sattva-dhatur eva dharma-kayah/
dharma-kaya eva sattva-dhatuh/ advayam etad arthena/ vyafijana-matra-bheda iti/
(quoted in the Ratnagotravibhaga N 81)
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The sutrapatha of the
Vaicesikasutra-vyakhya

Masanobu Nozawa

bf the commentaries of the Vagesikasatra (abr. VS.), the Upaskara (abr. UV
was formerly the most authoritative. But, as its explanation is separated from
the ancient Vaigesika tradition, some scholars studied it critically to bring the
thought of VS. to light. Thus Dr. Faddegon’s and Dr. Uis achievements were
reached. Afterward the older commentaries, the Vyakhya (abr. V.)? and the
Candrananda’s Vriti (abr. C.)9, the mala of which was translated into Japanese
by Dr. Kanakura, were published in 1957 and 1961 respectively, and opened a
new problem that the satras of the above three commentaries are different from
one another in a large number of cases, so that we are driven by the necessity
of settling the original form of VS. Under this necessity, it must be done at
first to determine the exact version of V. which is not yet settled.

V. was published as an anonymuos commentary; subsequently the editor,

Prof. A. Thakur, concluded in the article “Bhatthavadindra the Vaigesika”,
(JOI. vol. 10, 1960) that V. was a summary of Vadindra’s Kanadasatranibandhao
(abr. KSN.), prepared by Vadindra himself or some of his followers. It is not
impossible to say reversely that KSN. is an enlarged version of V. but here
we follow his conclusion. And it must be added that a quotation from the
Kirapavali (BI. 1911-12, pp. 20-6.) is found in V. (p. 1, il 6-12.) but not in KNS.
given there. Vadindra served King Singhana (1210-47 A. D.) and King Crikrsna

(1247-61 A. D.) of the Dynasty of the Yadavas of Devagiri, and KSN. is the

1) Vaigesikadar¢ana with Cankaramicra’s Upaskara & the Pragastapadabhasya, ed.
by Dundhirajagastri, KSS. 3., Benares, 1923.

2) Vaigesikadarcana of Kanada with an anonymous commentary, ed. by A. Tha-
kur, Darbhanga, 1957.

3) Vaigesikasatra of Kanada with the commentary of Candrananda, ed. by Muni
Jambuvijaya, GOS. 13€., Baroda, 1961.
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(14) Heterodox Views on the Elements according (R. Duquenne)

21-861a2, 1552 vi1,936b16-22, 1553 1, 971b13-21, T XXIX 1558 1, 3a28-b13=1559
1, 163c22-164a2, 1562 1. 336bd sq. which attributes to the four Elements the action
of holding %, of collecting $%, of maturing ¥, and of raising & the embryo
(kalalam). This sitra seems to be in relation with Pudgalavada and Vijidnavada
traditions.
Another version appears in T XXVII 1545 Lxxv, 387a22-c13=T XXVII 1546 xxxix,
290a16-b26.
Owing to their specific activities, the Elements are considered rather as forces
(samskara) than as substances (dravya), cf. Th. Stcherbatsky, the Central Concep-
tion of Buddhism, London 1923, reed. Calcutta 1961, p. 18, Y. Karunadasa, art.
cit., p. 28.

16) Distinction between the Elements and their counterparts in reality :
T NXVI 1543 xix, 859a17-20, 862a21-26=1544 x111, 968¢26-29, T XXVII 1545 cxxxuit,.
689a13-b23, T XXVIII 1552 1x, 949b22-c2, T XXIX 1558 1, 3b17-22 1559 1, 164a3-6,
1562 11, 336c23-337b8, 1563 n, 782c15-783a9, TXLI 1821 1B, 23a29-b17=1882 18,
483b28-¢10, Koda ed. Shastri p. 43 (ed. Pradhan, p. 9), td. La Vallée-Poussin I,
p. 23. Cf. S. Aung-C, A.F. Rhys-Davids. Compendium, p. 268-271 (this distinction
is not explicitly made in the Theravada tradition). According to Koéa, it relies
on a distinction made between common and higher sense: T XXIX 1558 xxui,
116b12=1559 XVI, 268c10, ed. Shastri, p. 889 (ed. Pradhan, p. 333), cf. T XXVIIL
1553 1, 971b14-21. See different explanations in T XXVII 1545 cxxvii, 664c16-27
and T XXXII 1648 x, 446b3-4.

17) One theory considers each gross Element as composed by five subtler ones

in proportion of 1/2 for the predominant subtlc one caracterising its gross coun-

terpart and 4/8 for each of the four others. Cf. A. B. Keith, the Samkhya system,
Calcutta-London 1924, p. 93, H. Zimmer, Philosophies of India, New York 1951,
reed. 1961, p. 327-328 n. 51, quoting Bharatitirtha’s Paficadasi 1, 27.
The Buddhist view is that each “atom” (paramanu) is composed by four Elements
in equal proprotion, that the qualities of the Elements are all perceptible in that
“atom,” and exclusively tangible. Cf. Atthasalini, 312-313, Visuddhimagga XIV,
444 contra T XXXIII 1648 x, 445c26-446a15, Nanamoli. the path of Purification,
p. 491 n. 16-18; T XVII 721 xxxm, 191c12-15, whereas Vaiéesika and Samkhya
consider an immediate relation between particular Elements and organs, see part
1I. of lhis azticle.

18) Frauwallner, op. cit. 1 p. 109, 122-123, 289-290, 335-358, II p. 32.
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What is meant by destroying
the Alayavijhiana?

Akiko Osaki

“To destroy the alayavijaana” (IR is the phrase? which appears
in the passage of the Nirnaya-sarmgraha-sastra (PRERH), Volume I, that ex-
plains the state of the alayavijAana’s extinction. The Nirpaya-sarngraha-sastra
coincides with the “Vini$caya-sargraha” (RS in the Yogacarya-bhami-
{astra CB{MEBER, Volumes LI-LIV) and both are said to be translated from
the same original : the former was translated by Paramartha (2iz%), while the
latter by ¥ 4E. Having referred to the state of the alayavijfiana’s transmigra-
tion, the Nirpaya-sarmgraha-sastra continues to state thus:

The alayavijiiana is the very cause from which all afflictions (klesa) arise,

however, it extinguishes, if one exercises the good dharmas....... If one attains

the eye of the dharma, perceiving the Four Noble Truths, the alayavijfiana
is positively “destroyed.”

In the Tibetan translation of the Yogacarya-bhami-sastra the Tibetan rtogs
pa is equivalent to Paramartha’s 738 and 5% ’s 58i% In this connection, in
the Tibetan translation of the Yogacarya-bhami-sastra the word rtogs pa is
used four times in the passage which explains the state of the alayavijaana’s
extinction, and ¥ H#E’s translations from Sanskrit are, in turn, JjH3%, &, JHi#
and 3@;%, while Paramartha’s are WiEE, @i, B and fig. The Sanskrit
gati, adhyavasti, avagati, avabuddhatva and avabodha, cach of which means
perceive or grasp, may probably be synonymous with rtogs pa.

Then, what does the perception of the alayavijiana mean ? It is not to
grasp, not to see, not to understand, not to cling to the object of cognition
outside the Mind. The Vijiaptimatra vada stands for “representations-only”
(vijflaptimatra) © it holds that the whole sphere of phenomenon, both non-mental

and mental, arises from one’s discrimination; and that any object discriminated
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16) What is meant by destroying the Alayavijfiana? (A. Osaki)

is void of reality. Here is an absolute denial of the idea that our cognition
should be limited and controlled by and taken from transcendental objects
aloof from our consciousness. However, this is not the final goal of achieve-
ment ; there still exists the objectified recognition of the vijAaptimatra theory ;
the object is merely immanenciated in the representations (vijiapti) as long as
the object is being grasped by the subject. When the subject-object-duality is
sublated, the alayavijfana, which is the cause of all false phenomenal worlds,
manifests itself. Then the alayavijaana sees not the object but the subject, the
alavavijaana itself, and this means to perceive or grasp the alavavijaana.

The above mentioned short passage of the Nirpaya-sammgraha-sastra is fol-
lowed by the description which says: 4

By an increase in the wisdom to perceive the rathata, with the achievement

of the avinivartaniya-bhami (F3;BH), the alayavijaana is cut off; the

quality and attribute of the unenlightened are transformed or cast aside, and
thereby the alavavijaana is extinguished.
Judging from this assertion, the alayavijfiana must not be destroyed before
entering the avinivartaniva-bhami. Therefore, “to destroy the alayavijiana”
does not mean to destroy the alayavijaana itself ; it means to destroy the sceds
(bija, potentialities) of afflictions and false knowledge.

A question may occur here as to the state of one’s consciousness when
he cuts off the seeds of afflictions and false knowledge. Sthiramati (Z¢2%). in
his commentary on the Trirmsika-vijaapti-karika (W= -1-§D, states concerning
this question: “His mind comes to abide in its own natural state (svacitta dhar-
matayam pratisthito bhavati).”?) The Trims$ika-vijhapti-karika itself says, with
reference to the matter in question, that “It is the state which may be called
acitta (the inconceivable), anupalambha (the unattainable) and jnana-lokottara

(the transcendental supramundane wisdom).” Again, Sthiramaiti comments, in the

same commentary, that “It is the state of non-discrimination, because there is no-

more discriminating ; ” and that “It is the state of non-perception, because one

’

does not recognize the object neither inside nor outside his mind;” and that
“It is called the transcendental supramundane wisdom, because it does not

conform to the world.”®
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As previously stated, “to destroy the alayavijaana,” in the stage of intensified
discernment, means to cut off the two types of adherence (grahya, grahaka, that
which is grasped and that which grasps). Then, here follows another question
as to how the alayavijiana is actually destroyed. The Nirpayasarmgraha-sastra
reads, in this connection, as the following:

By the exercise to increase the wisdom to perceive the tathata, and as the

result of the bodhisattva’s practice in self-cultivation, the alayavijaana is

cut off ; namely, the quality and attribute of the worldling are abandoned
and the alayavijaana is uprooted. Hence the disapperance of all afflictions.

With the alayavijaana being extinguished one is able to realize the amala-

vijiiana.

The Yogacarya-bhami-iastra, however, reads in a different way thus:

If one practices hard continually to attain the knowledge which recognizes

the tathata, he will experience the asraya-paravrtti (the inner transformation).

Immediately after acquiring the asraya-paravrtti one is aware of the alaya-

vijfiana being abandoned. In consequence of its abandonment all afflictions

will be completely ceased. The asraya-paravrtti counteracts the alayavijfana
to its extinction.®)
In the Yogacarya-bhami-iastra the alayavijaana is uprooted immediately after
the asraya-paravrtti, while in the Nirnaya-sarmgraha-sastra the amalavijfiana
is attained after the destruction of the alayavijaana. This amalavijiana is
regarded as #RE B HEEEHD and considered to be the nineth consciousness
by the followers of Paramartha.

The asraya-paravrtti is the turning-up of one’s basis; namely, it is the
conversion of the alayavijaana which restores all seeds. The passage® of the
Tebetan translation of the Yogacarya-bhami-sastra, in which the difference
between the alayavijfiana and the asraya-paravreti is explained, defines the
asraya-paravrtti thus:

1. It is everlasting and has no more name-and-word-seeds, because it is
acquired by the wisdom which grasps the tathata.
2. It abandons all afflictive seeds.

3. It is not the cause of producing all affictions, but it is the cause of
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18) What is meant by destroying the Alayavljfana ? (A. Osaki)

the Holy Path taking place.
4. It is absolutely free from all kinds of good and neutral (neither good
nor evil) dharmas.

The interpretations, with reference to the above subject, of the Yogacarya-
bhami-sastra and the Nirpaya-samgraha-sastra are identical with the Tibetan
translation except for Item One. The Nirpaya-sarmgraha-sastra says, in Item
One, “to have an immediate perception of the tathata,” which suggests the
standpoint of non-dualism (the tathata and the wisdom are non-dual), while the

”»

Yogacarya-bhami-sastra says, “to cognitively grasp the tathata.” The asraya-
paravrtti, as long as it is understood to be a counteracting dharma to the
alayavijiana, does not merely mean the alayavijiiana turning up; it is required
to be one dharma independent from the alayavijaana. When the subject-object-
duality is elevated, the alayavijfiana will see itself, not the object. In the
beginning of the Vimsatika-vijhaptimatrata-siddhi (Mgik—-+) the term matra
is defined as negation of the cognitive object, and the same treatise makes a
proposition that one’s own seeds should manifest themselves appearing just
like the object. The object internalized in the manifestation and transformation
of the consciousnesses is by all means an externalizing self ; here still remains
the subject-object-duality. To get rid of the two types of hindrance (hindrance
of afflictions and hindrance that disturbs Absolute Knowledge) means not to grasp
the object outside the Mind, but that the Mind sees itself, and that the Mind
returns to its own source and abides in its natural state. At this stage one
sees the object just as it is or in its suchness so that the recognition in action
here is not false but real.

The Vijiaptimatra vada does not agree itself in interpreting the nature of the
alayavijiiana: the one says the alayavijaana is a wholly defiled consciousness,
while the other says it is a consciousness comprising pure and defiled seeds.
The passage that explains the aspect of the alayavijfiana’s destruction g ves
us the idea that the alayavijiana should be the defiled, and through attaining the
asraya-paravrtti the highest Reality reveals itself in individuals. In the fifty-
fourth volume of the Yogacarya-bhami-sastra, however, the word pudgala,

which sammatiya (FER#) and Vatsiputriya (4ffFi8) set up as perpetual and
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immutable Noesis, appears, and further we read: “The counteracting consci-

.

ousness to the alayavijiiana is a pure consciousness.” Again, in the second
volume of the said treatise the alayavijiana is defined as the consciousness
restoring all kinds of seeds including innate and primordial pure seeds.

Paramartha may probably have rendered, influenced by the theory that the
phenomenal world occurs from the tathata through the action of conditional
causation, dasraya-paravrtti into FiPE#E#R (amalavijaana). This amalavijnana
is not mere intellect that recognizes the tathata but Absolute Wisdom. The
amalavijaana is explained to be equivalent to Parinispanna (Ultimate Reality)
in his translation of the Trinihsvabhava-sastra. It reads: “Where there is no
more fallacious discrimination, there are no more occurences from causes and
conditions ; there is only the amalavijiana existing, clearing away all defiled
attributes ; therefore it is called suchness.”®

It is said that Paramartha introduced the tathagata-garbha theory into
Vijiaptimatra vada. Preceding Paramartha, however, the Mahayana-samgraha-
Sastra (JBAF#) chooses the Dasabhami-satra (4-4hi#F) as its grounds of the
theory. And Vasubandhu quotes, in the beginning of the Vimsatika-vijhapti-
matrata-siddhi, the proposition from the Dasabhami-satra: ‘““The three worlds
are nothing but representations arising from the Mind.”

The Sarmdhinirmocana-satra (WigEHE) defines the seeds as the perfuming
act of form, name and discrimination ; namely, the seeds are of impure dharmas.
The Yogacarya-bhami-sastra admits pure seeds inherently abiding in the alaya-
vijfiana, and says that the relation between the alayavijaiana and pure seeds
is that of the possessor and the possessable. The interpretation brings up the
question of whether the alayavijnana. which is of the impure, is capable of
retaining pure seeds; or whether pure sceds, that have a nature counter to the
alayavijiiana, can coexist with the alayavijiana. The same treatise does not
mention anyting of it; it only says, as regards the Holy Path, that the tathata
holds the Holy Path and makes it continuous and active in series, and succeeds
by depending on the tathata. Again, the same treatise does not refer to the per-
fumable place that may reccive pure seeds perfumed by the Holy Path. This

became a solemn and difficult problem which the Vijfiaptimatra vada had to
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What is meant by destroying the Alayavijiiana? (A. Osaki)

struggle to solve thereafter.

D
2)
3)
1)
5)
6)

L

IERE, vol. 1, p. 1020h.

The Vijfiaptimatrata-siddhi, Lévi Sanskrit Text, p. 43. 1. 15.
Ibid., p. 44. 1. 2-5.

ER, vol. LI, p. 581c.

The Peking Edition., No. 5539. p. 238-1-4~7.

L, vol. XXXI, p. 872a.
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HARIVARMAN ON SARVASTIVADA

Shoryu Katsura

The aim of this paper is to present H(arivarman ca. 250-350)’s analysis of
the sarvastivada (doctrine of ‘all exists’) recorded in his T (attva) S(iddhi)
(Ch’eng-Shih Lun, Taisho 1646, Vol. 32) §§ 19-23. H begins his analysis with
the following questions and answers:
DOCUMENT 1 Some people say that dharmas of the two time-epochs
(adhvan) (viz. past and future] exist, while others say that they do not
exist. Question [by H): Why do they say that (those dharmas) exist or
do not exist ? Answer (by opponents): Existence [may be explained as
follows) : If something exists, a thought (citta) occurs with reference to
it. Since a thought occurs with reference to dharmas of the two time-
epochs, they (i. e., past and future dharmas) must be recognized as existing.
Question [(by HJ: You must first give the definition of existence. Answer
[by the opponents]: The definition of existence is to be an object (gocara)
of knowledge (jAana). (TS §19, 253c*'-254a*)

Discussing the same subject, V(asubandhu ca. 400-480) summarizes four argu-

ments set forth by the Sarvastivadins in order to prove the sarvastivada. A

(bhidharma) K(osa), ed. Swami D. Shastri, V. 25ab reads:
“(Dharmas) exist always (i. e., in all three time-epochs], for (i) it is said
so (by the Buddha], (ii) (it is said by Him that consciousness (vijfiana)
arises) out of two (viz. sense-organ and an object], (iii) (consciousness}
takes an existing thing as its object, and (iv) (past karmas should have] a
result.” (sarvakalastita, uktatvad dvayat sadvisayat phalat; cf. A(bhi-
dharma) D(ipa), ed, P. S. Jaini, K. 305—Read gocaratvac.)

Since the first answer given in Document 1 corresponds to the argument (iii)

of AK. the opponents of H must be Sarvastivadins of his period. This is further

confirmed by the fact that the Def. of existence given in the second answer

exactly corresponds to S(arhghabhadra ca. 430-490)’s celebrated Def.:
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ALAYAVIINANA, TRANSMIGRATION AND ABSOLUTION*
DR. BimaL KRISHNA MATILAL

University of Toronto

I. Introduction: ‘pudgala’:

The Brahminical idea of ‘self’ or ‘soul’ was rejected by the
Buddha. This aspect of his teachings is too pronounced to be
missed. But even at a very early stage of Buddhism, there arose
within the tradition much controversy over the idea of a ‘person’
(pudgala). The Kathavatthu supplies ample evidence of this fact.
The ‘Bhara’ dialogue of the Samyutta-nikiya', where the ‘burden’
(bhara) is represented as samsira and the carrier as the ‘person’,
is often referred to as the Buddha’s concession for some persisting
entity through the cycles of transmigration. Of the early Buddhist
schools, the Vatsiputriyas and the Sammitiyas maintained the notion
of a persisting entity called ‘pudgala’. This ‘pudgala’ comes very
close to the doctrine of ‘soul’, which would naturally be regarded
as a heresy in Budhism. In fact, the Vatsiputriyas and the Sam-
mitiyas were accused of such a heresy. But the Sammitiya’s defence
of ‘pudgala’, as K. Venkataramanam informs us, need not be regarded
as a heresy. The pudgala here is not exactly the datman of the
Brahmanas. The argument is rather for an entity persisting through
the ever fluctuating states of transmigration.2

* This is a revised and modified version of an earlier paper entitled
“Alayavijiana and Transmigration,”” which was presented at a symposium
Alayavijiana at the annual meeting of the American Oriental Society in
Cambridge, Mass., in April 1971.

1. This s#tra is alternatively referred to as Bharahara-sutia or Bhara-sutta.
See Samyutta-nikaya, Part I11,%p. 25-26. Cf. the following lines :

Bhara have pasicakkandha
bharaharo ca puggalo

bharadanam dukkham loke
bharanikkepanam sukham  p. 26.

[ )

The word ‘‘transmigration’ is, perhaps, an unfortunate translation to express
the Buddhist sense of samsara. Prof. A. K. N arayan drew our attention to
this point at the symposium. I have, however, retained this translation in
the absence of a better word that might be acceptable to most of us.
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The Buddha accepted a highly complex notion of transmigration
without a transmigrating soul.8 The analogy is that of a river or
stream where there is a continuum but no persisting entity. Although
transmigration can conceivably be explained without resorting to a
persisting soul, the idea of an underlying ‘link’ running through the
fluctuating states arose quite naturally in many systems which tried
to explain the Buddhist notion of transmigration. The pudgala of the
Sammitiyas was no doubt posited as this ‘link’. The Yogacara’s
concept of alayavijiagna was another, and perhaps a more sophisti-
cated, approach to explain away this ‘link’ problem.

It is somewhat paradoxical to see that there was an important
trend in Buddhism which recognized an absolute spiritual principle.
This trend must have created an internal conflict in Buddhism
because the ‘no-soul’ doctrine, the predominant trend in Buddhism,
could not be easily reconciled to it. In Mahayana, this principle is
usually called the Tathagatagarbha. In Yogicira system, this principle
was attributed to dalayavijiiana.

II. Vijiana in the ‘five personality-aggregates’:

The group of five personality aggregates’ (pafica skandhah) is
usually substituted for ‘self’ or ‘person’ in Buddhist literature. In
interpreting them I shall mainly follow Vasubandhu’s Abhidharma-
kosa-bhasya. The ‘aggregate of matter’ refers to the visible forms
of the material world. The ‘aggregate of feeling’ (vedani-skandha)
stands for the experiences of pleasure, pain and neutral feelings.
The ‘aggregate of knowings’ (samjAd-skandha) is to be explained as
the awareness (or the conceptual construction) of the ‘specific’
characters of objects (cf. Abhidharmako$a 1/14). The ‘aggregate of
samskara’ includes all other mental acts (citta-dharma) as well as
other acts and ‘forces’ which are not attendant upon an act of
consciousness (citta-viprayukta-dharma).*

The ‘aggregate of consciousness’ is usually divided into seven
items. They are: consciousness of five senses, ‘mental’ consciousness
(manovijiiana) and mind. But in the Sarvastivada, although ‘mind’

3. For the Sammitiya explanation of pudgala see K. Venkataramanam’s trans-
lation of the Sammitiyanikaya-sastra, Visva-Bharati Annals, Vol. V, 1953,
pp. 153-242,

4. For a good discussion of this item, see P. S. Jaini,
pp. 88 -98.
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(mano-dhatu) is mentioned, it is not considered an additional entity.®
It is just any onme of the six types of consciousness. The conscious-
ness in the immediately preceding moment acts as the ‘locus’ (@sraya)
of the consciousness in the next moment and is designated as ‘mind’.
This explantion is related to the Abhidharma concept of samanantara-
pratyaya.®

In the Sthaviravida school, however, ‘mind’ is distinguished
from the six vijaanas (which include mano-vijiana). In Abhidham-
matthasamgaho, three peculiar functions (paficadviravajjana, or
adverting of mind toward amy of the five ‘doors’, i.e., senses, and
two classes of sampaticchana, or mental ‘acceptance’ of impressions -
S. Z. Aung’s translation) are ascribed to manodhatu ‘mind’.” Some
other functions like santiraga (investigating) and voithapana (deter-
mining) are ascribed to mano-vijiana ‘mental consciousness’. Another
entity, viz., hadaya-vatthu ‘the heart essence’, is sometimes posited
by the Sthaviras as the seat or locus of consciousness, and as the
locus it is distinct from consciousness.® But the ‘heart essence’
is described as a subtle material form (sitksma-riipa) and as such
it is different from citta-dharma ‘mental form’. The Dhammsangani
omitted this ‘heart-essence’ from its list, so did the Sarvastivadins
as well as the later Yogacdrins. Buat the Yogacarins speak of
the ‘mind’ or the ‘ego-shrunk mind’ (klista-manas) as different from
the six vijianas. And thus, surprisingly, the Yogacarins agree with
the Sthaviras in this respect. Another ‘subtle material form’ in
the list of the Sthaviras was jivitendriya ‘life’ or ‘life function’. In
Sarvastivada and Yogacara, it was included in the citta-viprayukta-

5. The usual trend in the Agamas as well as in the Abhidharma is to analyse
dharmas into skandha, dyatana and dhatu (‘aggregates’, ‘bases’ and ‘basic
elements’). Thus, ‘mind’ is included in the vijfiana-skandha. Among the
ayatanas, there is one called mana-ayatana, and among the dhatus, there is
one called mano-dhatu or manovijiana-dhatu. But mana-gyatana and mano-
dhatu are considered to be the same. And the Sarvastivadine consider the
mano-vijiana and mano-dhatu to be the same. Cf. Abhidharma-kosa, 1/16.

6. Cf. Abhidharma-kosa-bhasya, 1/16, 17; Abhidharma-dipa, 1/6, 7.

7. For the position of the Sthaviras, sec S. Z. Aung’s note on dhatu and
ayatana in Compendium of Philosophy, pp. 254-259. See also Aung’s note
on pp. 108-109. 3.

8. See Yafomitra's Sphugartha under Abhidharma-kosa, 1/17. See also Abhidham.-
matthasangaho, Chap. III, p. 82:
vatthusasigahe vatthuni nama = cakku - sota - ghana - jihva - kaya - hadaya - vatthu
ceti chabbidhani bhavanti |

For the Sthaviras’ position on the connection between the mano-dhatu
(as well as the vijfianas) and the hadaya-vatthu, see, ibid., p. 83.
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samskara ‘non-material, abstract elements not concomitant with any
consciousness’.®

More interesting is the concept of bhavasiga vijidna in the
Sthaviravada. It has been explained as the passive state or ‘current’
(srota) of consciousness linking the fluctuating and transmigrating
stages. It is contrasted with the active stream of consciousness
(cf. vithi-citta in Sthaviravada, and pravpiti-vijiiana or visaya-vijiapti
in the Yogicara). As S. Z. Aung has aptly put it, “it is, as it
were, the background on which thought-pictures are drawn” (p. 11).
This current is said to be bounded by birth (pratisandhi) and death
(cyuti), but as death is but a prelude to another birth, according
to the Indian theory of samsira, this current flows from life to
life, from existence to existence. It is also said to create the false
notion of ‘personal identity’.!0

Consciousness moments or the flow of active thoughts are usually
classified in Buddhism into ‘good’ (ku$ala) and ‘bad’ or ‘evil’
(a-kusala) types. Since good cannot spring from evil or vice versa,
there arose a problem in the Buddhist explanation of the causal
continuum of the flow of consciousness moments: How can a good
citta ‘thought’ arise out of a bad one? The Sthaviras explained the
causal process taking recourse to the notion of bhavanga-vijiana,
which is a-vyakrta ‘indeterminate’ (i.e., neither good nor bad) and,
therefore can very well intervene between the emergence of a good
thought and a bad one.!!

The Vaibhasikas posit two additional entities called prapti and
a-prapti (two citta-viprayukta-samskaras), which are merely two
‘forces’-one controlling the collection of particular causal conditions
and the other preventing such a collection. Thus, emergence of a
bad cirta can be succeeded by that of a good one through the
operation of these two ‘forces’—one preventing the bad while the
other causing the good to arise and vice versa.l?

9. See mnote 4. For the Yogiciara notion of Jivitendria, see Asanga’s
Abhidharmasamuccaya: jivitendriyam katamat|nikayasabhage purvakarmaviddhe
sthitikalaniyame ayur iti prajiiapti|p. 11,

10. The process of active thoughts arising out of the ‘passive’ mind is dese
cribed in detail in the Abhidhammatthasanigaha, Chap. 1V. See also Aung’s
Introductory Essay, pp. 27-30.

11. See P. S. Jaini, Introduction, pp. 101-110.

12. For Vasubandhu’s critique of prapti, see Abhidharma-kosa-bhasya under
verses 11/35-36. Yasomitra, explains in Sphujartha why this notion is not
exactly the same as the samyoga ‘conjunciion’ of the Vaigesikas.

e
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The Sautrantikas criticize both these views and posit their theory
of ‘seed’ and °‘maturity’. Seeds of evil are said to co-exist with seeds
of good side by side, in ths form of ‘subtle’ seeds. Only one of
them operates at a given time—the one that has reached its vipaka
i.e., ‘maturity’,’3

Now we can take a close look at the Yogicara classification of
vijiana. Asanga, in his Yogacarabhimi, studied the ‘plane of mind’
(manobhumi) in its five aspects: its ‘own nature’ (svabhava), its locus,
its intentional reference, its accessories, and its action. Its ‘own
nature’ has three forms: citta, manas and vijiidgna. Citta is dlaya-
vijagna, manas is the ‘ego-shrunk’ or ‘ego-centered’ mind, and
vijaana is the ‘consciousness of six senses’.!t

The locus of consciousness can be of three types: a causal
concomitant (cf. sahabhii), or a causal precedent (cf. samanantara),
or a causal seed (cf. bhijasraya). The cau-al concomitance of the
five types of sensory consciousness are respectively the five senses
themselves. The causal precedent is the ‘mind’, which is interpreted,
following the Sarvastivada principle, as the immediately preceding
consciousness moment.!'® But the locus which is causal precedent
to the ‘mental’ consciousness is distinguished as the ‘ego-shrunk’
mind (klistam manah), which is attendant (samprayukta) with ego-
sense, pride etc. (asmimana etc.). The causal seed, however, for all
types of consciousness is dalayavijiigna. Thus, it is clear that the
idea of a causal seed of the Sautrantikas and the idea of a subter-
ranean current of consciousness continuum, which was vaguely present
in the Sthaviras’ talk about the bhavanga-vijiiana, contributed to the
development of the notion of alayavijagna in the Yogicira system,l®

13. For the Sautrantika position, see Vasubandhu’s Abhidharma-kosa-bhasya
under verse 11/36, p. 64, and verse V/2a, p. 278 (see also Yasomitra’s
comment on this section). For the Vaibhagika critique of the ‘seed’ theory,
see Abhidharma-dipa, and the commentary, pp. 220-225.

14, See Yogacarabhumi, p. 11. Citta, manas, and vijiana are usually taken to
be synonymous in the Sarvistivada school. Compare Ghosaka’s comment
in Abhidharmamyta: Cittaip mano vijianam ity anarthantaram | niruktav
evantaram [ p. 55.

15. See Yogidcarabhami: Manah katamat | yat gsappam api vijaanakdyanam
anantaraniruddhan  klistase ca mano yan nityam avidyatmadystyasmimana-
trsnalaksanais caturbhih klesaih samprayuktam [| p. 11.

16. Cf. Vasubandhu’s Trimgika : Tatralayakhyam vijanam vipakah sarvabijakam|
verse 2cd.
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HI. The Sautrantika school: bija (seed) and vipaka (maturity)

A few historical comments on the origin of the Sautrintika
school and its relation to the Yogacira shool will be pertinent here.
The Sautrantika school could have originated some time in the second
half of the first century A.D. (with Dharmatrita). It was definitely
an established school in the third century A.D. with such exponents
as Srilata. Both the Pali and the Sanskrit accounts agree that this
school branched from the old Sarvastivida school and it was the
last of the eighteen Nikdyas.!” The very name ‘Sautrantika’ indicates
that this school emphasized the authority of the Siitras over the
Abhidharma.'® Vasumitra noted the other nmame of this school as
samkrantivida.  And this name is explained with recourse to its
special doctrine of transmigration. This doctrine holds that the
skandhas transmigrate (i.e., are transferred) from one existence to the
other.!® This special ‘transmigration’ doctrine was further developed
into the doctrine of ‘seed’ bija, and a discussion of this bija doctrine
is to be found in Vasubandhu’s work and Ya$omitra’s commentary.2
It has been suggested (eg., by J. Masuda, p. 66) that the above
Sautrantika doctrine was probably the outcome of the criticism of
the pudgala doctrine (of the Vatsiputriyas) by the Sarvastivaidins and
the early Mahis'dsakas. The Sarvastivadins and the early Mahiéasakas
maintained the theory of perpetual flux of all samskdras. The
Vatsiputriyas, on the other hand, held that some samskdras are
momentary while others can persist for some time.2! And they
also held that dharmas can transmigrate (cf. samkanti) from one
existence to the other only along with the pudgala, not by themselves.

The Sarvastividins and the early Mahigasakas protested and
claimed that no dharmas can, in fact, transmigrate since they are
momentary. And, in this context, I think, the Sautrantikas argued
that the skandhas transmigrate. J. Masuda has conjectured that the
‘skandha’ here probably meant, as the Chinese commentator once
interpreted, the ‘seed’ bija, or perhaps, it meant what the Sautrinti-
kas called ekarasa-skandha. The Sautrintika idea of the ekarasa-
skandha was interpreted in the Chinese commentary as the “subtle

17. The Sanskrit source is supplied chiefly by Vasumitra’s treatises. The Pali
sources are Kathavatthu, Dipavamsa etc. See J. Masuda, p. 66.

18. Cf. Yasomitra’s comment in Sphutartha: kah Sautrantikarthal [ ye sitra-
pramagika na sastrapramanikas te Sautrantikapn [[ p. 11.
19. See J. Masuda, p. 66.

20. See Vasubandhu and Yas‘omitra under Abhidharmakosa, verses 1136 and
V/2a.

21. See J. Masuda, p. 54.
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consciousness,”” and Masuda thinks that this might be duec to an
influence of the Mahasamghikas.??2 In any case, the idea of ‘subtle
consciousness’ must have found its way in the Yogicdra idea of
alayavijfiagna, as did the idea of ‘seed’ bija.

The ‘seed’ theory, in plain language, means that the past pas.
sions leave behind their seeds in subtle forms which possess the
power to produce new passions. In this way the causal chain is
to be maintained. This theory was severely criticized by the
Vaibhasikas.?® But there were undoubtedly several ‘unconscious’
in santina or consciousness series where the Buddhist faced the
problem of explaining the causal continuity between the immediately
preceding vijidna ‘consciousness moment> and the new ‘waking’
vijaana following such a state. For example, there may be a (i) seizure
or swoon (mirccha) or (ii) a state of extreme inaction (middha); or,
there may be (iii) meditational cessation of the ‘ego-shrunk’ mind-
stream or (iv) some other ‘higher order’ meditational cessation (cf.,
nirodha-samapatti etc.).

The Vaibhigikas explain that the causal precedent of the ‘waking’
vijigna is the vijadna immediately preceding such an ‘unconscious’
state. But this called for some modification in the usual definition
of the ‘causal precedent’ (cf. samanantara). Ordinarily there should not
be intervention of any moment between the causal precedent and its
resultant vijiigna. But the Vaibhagikas interpreted ‘non-intervention’
in this context as the °‘non-intervention by a sajatiya (similar)
moment’. Since the ‘unconscious’ states described above do not
involve any consciousness moment, the said problem is thus
avoided.

In the Yogiacara system, however, with the introduction of
alayavijiiana it was easy to explain the causal sequence satisfactorily.
The flow of dlayavijfiana continues in all the above-mentioned states,
All vijignas leave behind their residual ‘seeds’, which await their
respective ‘maturities’ (vipdka) to generate further vijianas. Thus,
in the immediately preceding moment of any one of the ‘uncon-
scious’ states described above, all vijignas dissolve into manovijaana,
which in its turn dissolves into alayavijaéna retaining the results
(phala) in the form of ‘seeds’. The ‘waking’ consciousness arises
out of omne of these maturing °‘seeds’. Thus, the dlayavijiana is
called the locus of the ‘seeds’ of all vijaanas.?*

22, 1bid., pp. 66-69.

23. See note 13 above.

24, Cf. Yogacarabhumi: Sarvabijakasmn asrayopadaty-vipakasamgrhitam alaya-
vijianam bhijasrayahk | p. 4.
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IV. The causal continuum in samsdra ‘transmigration’

In Asanga’s Yogacara system, dalayavijagna became almost the
central concept. Thus, Sthiramati asserted that because of the
presence of dlayavijagna transmigration (samsira) and its cessation
(nirvapa) could become possible.2’ The implication is that without
resorting to the notion of alayavijagna it would be difficult to
explain the causal chain in birth and re-birth as well as the causal
sequence in the attainment of nirvaga. In this way, dlayavijaana
rose to a unique prominence, which we will see in the next section.

The perpetuation of existence is usually explained in Buddhism
by the causal chain with twelve members, which is known as the
dvadasanga-pratityasamutpada. In this causal chain each succeeding
member arises with the preceding member as its ‘condition’ (pratyaya).
Vijigna is the third member (in this chain) which comes after
saimskara, i.e., ‘traces’ of action in the former birth, which in its
turn depends upon avidyi (often wrongly translated as ignorance),
i.e., wrong beliefs or wrong tendencies. After vijidna, comes nama-
ripa, the formation of the mind-body complex, i.e., the five ‘perso-
nality’ aggregates, at the time of the conception in the womb. The
namarupa gives way to the six sense organs and so on until rebirth
and old age and death in the next birth.?6

Sthiramati claims that the third member in this causal chain,
vijiana, is nothing but dlayavijaana. The Vaibhasikas explain it as
the pratisandhi-vijiana, which is interpreted as the five ‘personality’
aggregates just at the moment of conception.?” It is called vijaana
‘consciousness’ only in a metaphorical sense. Even if we ignore
the metaphorical sense and comsider it simply as the ‘consciousness
aggregate’ (vijadna-skandha) at the moment of conception, it will be
difficult to explain how ‘traces’ of the former birth (cf. samskara)
can give rise to such a consciousness aggregate at the time of
conception. The ‘traces’ from a former birth are not stable and
hence will cease long before the time of conception. And something
which has ceased to exist becomes non-existent and hence cannot be
a pratyaya, ‘causal coadition’.

25. See Sthiramati under Trims§ika pp. 37-39.

26. The twelve members in the causal chain of transmigration are the following:
avidya, samskara | vijiana, namariipa, sadayatana, sparia, vedana, trsna,
bhava | jati, jaramarana. For the Sarvastivada explanation of tais chain,
see Vasubandhu under Abhidharmakosa verses 111{19-28, pp. 129-140.

27. Cf. Vasubandhu’s remark: matuh kukgau pratisandhiksane pasicaskandha
vijaanam [ p. 131 (Abhidharmakosabhasya).
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Besides, at the moment of conception the mind-body complex is
also to appear. If the ‘traces’ give rise to ‘consciousness’ vijidna
(at the time of conception) they should likewise give rise to the
‘mind-body’ complex at that time. If namargpa is interpreted as the
‘mind-body’ complex of the succeeding stage arising after the
pratisandhi-vijaina (vijadna belonging to the conception ‘time’), how
does this stage differ from its previous stage (i.e., the conception
‘time’) when the ‘consciousness aggregate’ is there along with the
‘mind-body’ complex (panca-skandhah-five aggregates) ? In fact, if the
initial ‘mind-body’ complex including the ‘consciousness aggregate’
arises depending upon the ‘traces’ we do not need to posit vijaana,
the third member in the causal chain, as intervening between
Samskara ‘traces’ and the namaripa. Thus, Sthiramati argues that
to maintain consistency and retain the ‘twelve-fold’ causal chain of
Buddhism, we need to assume alayavijnana as that subterranean
stream of consciousness where the ‘traces’ or ‘forces’ leave their
‘seeds’. The causal chain can now be explained as follows : ‘Wrong
belief’ (avidya) conditions the appearance of ‘traces’ or ‘forces’, and
the ‘traces’ condition the stream of the °‘seeded’ alayavijiina, and
when the ‘seeds’ reach maturity (vipaka) the ‘mind-body’ complex
arises. The same flow of the seeded alayavijnana starts other con-
tinuous activities in a simiar manner at the end of such ‘uncons-
cious’ states as nirodha-samapatti (described above).8

Sthiramati further argues that without resorting to the alaya-
vijiana doctrine it would be difficult to explain the process of
cessation in nirviga. His arguments can be briefly stated as follows.
Perpetuation of existence (or samsira) is due mainly to what is
known as klesa ‘mental blemishes’ or ‘passions’ such as attachment
(raga) and ego-sense, and secondarily to karma (action). Since
action by itself cannot condition the future existence unless it is
engineered by klesas, we have to consider klesa to be the root (maula)
of samsara. Thus, only with the cessation of klesa ‘mental blemishes’,
the ‘forces’ leading to the future existence will cease to operate,
Now, a klea may be in the process of taking its course, or it
may exist in the form of a ‘seed’. Only the ‘seed’ form of a
klesa can be destroyed by an opposite mental state (pratipaksa-citta),
other klesas must take their courses in order to generate further
klesas and action. Now, the seed of a kleda must be located in
consciousness, and this locus must be the alayavijnana, the subter-

28. See Sthiramati under Trimsika verse 16. Cf. Evam asamjsikadisu mano-
vijiane niruddhe tadapagame punah kuta utpadyate yat tasya kalakriya na
bhavati | tat  punar alayavijfignad evolpadyate | tad hi sarvavijnanabijakam-
iti | p. 35,
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ranean consciousness. Otherwise, to make the destruction of the
seed possible, we have to admit the impossible situation that the
same ‘mental’ state or the state of consciousness (i.e., the prati-
paksa-citta) acts as the locus of the seed and at the same time
brings about its destruction. Thus, the alayavijnana doctrine solves
the problem of the locus and explains the causal process in obtai-
ning nirvaga. Sthiramati informs that a detailed discussion of
transmigration and its cessation with the help of the alayavijnana
doctrine can be found in the Pancaskandhaka.?®

V. Alayavijaana, Tathagatagarbha and asrayaparavrtti

Apart from the pudgala controversy, there was another stream
in early Buddhism which recognized an Absolute spiritual principle
existing in every being. In Mahdyana, this was usually called the
garbha theory which we find expounded in the Ratnagotravibhaga.
An unidentified prakrt verse®® sums up the garbha as follows:

Yatha pattharacunnamhi jataripam na dissati |
parikammena tad dittham evam loke tathigata ||

This means that the Tathagata lives invisible in living beings like
pure gold in stones and sands and by puiification it becomes visi-
ble. Such numerous comparisons of the Tathagata with pure gold,
with an impenetrable diamond, and with the immutable gem, point
to the positive aspect of this spiritual principle. In the Yogacara
school, the Tathagatagarbha doctrine became connected with the
alayavijiana doctrine in a very interesting manner, which we will

presently see.

‘ As a critique of the niksvabhavata doctrine of the Prajiiapara-
mita, the Sandhinirmocana-sitra established the ¢ri-svabhavata doctrine
and the dlayavijiana.® The Ratnagotravibhiga expounded the garbha
theory also as a criticism of the $anyata or nihsvabhavata ‘emptiness’
doctrine, Thus, comparison between the garbha doctrine and the
dlayavijiana was obvious and natural. Besides, there was undoubt-
edly mutual influence in the development of both doctrines. * J. Takasaki

29. Ibid. p. 39. This was probably a work of Vasubandhu translated by
Hueng Tsang into Chinese, and Sthiramati probably summarized the book
under the same title (Sylvain Levi).

30. B. H. Johnston described it as Prakrt verse. J. Takasaki mentions it as
in Pali verse.

31. Sandhinirmocana-sitra, Chap. VI, 4-6 (E. Lamotte’s translation) pp. 69-65.
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‘has collected important references to the confusion and the later
amalgamation of these two doctrines.’* Special mention may be made
of the Lankavatara-sutra, chap. VI, where the Tathagatagarbha has
been identified with the a/ayavijaana. 1 think that these two doctrines
were connected even in their origin. Thus, in the Mahdyanasitra.
lankara, chap. 1X, we find an early fusion of the two. And this
must have influenced the later Yogacirins like Vasubandhu and
S_thiramati. The following verse from the (Mahdyana) Abhidharma-
sutra is quoted in both places: in the Ratnagotravibhaga to justify
the garbha doctrine and in the Trim$ika-bhasya to justify the
dlayavijfiana

Anadikaliko dhatup sarvadharmasamasrayah |
tasmin sati gatih sarva nirvanadhigamo’'pi va ||

“It is the beginningless dhdfu and the locus of all dharmas, all

causal sequence results from it, even isati irvana i
ca it.”'zq s en realisation of nirvana is due

It should also be noted that the Sautrantika ‘seed’ theory might
have played some part in connecting the alaya doctrine with the
garbha doctrine. Some element of the ‘good’ is said to persist
through the series of existence. This Sautrantika idea of a subtle
a.nd. incorruptible kuSala-mula ‘root of good actioa’ is strikingly
similar to the Mahayana garbha theory. The incorruptible element of
the‘good to be found in every being corresponds, as P. Jaini rightly
conjectures, to the ‘seed of salvation’, moksa-bija which we find in
later writings. YaSomitra quotes the following significant verse where
the Buddha compares the ‘seed of freedom’ with a seam of gold
hidden in a mineral rock :38

Moksa-bijam aham hy asya susiksmam upalaksaye |
dhatupisanavivare nilinam iva kaficanam ||

I notice the extremely subtle seed of freedom of this man hidden

(in him) like gold in the vein of a mineral rock.”

This saying is associated with one of the tem powers of the
I}uddha (for which he was called das$abala) viz., the power to rea-
lize the pure and indestructible element. the dhatu or the gotra
or the bija, of every being. Thus, in many contexts ‘gotra’, ‘dhatuw’
and ‘bija’ were interchangeably used. In Yogicira, this pure ele-

32, See’). Takasaki, pp. 40-45.

33. Yadomitra quotes the whole episode along with this verse. For P. S. Jaini's
comment, see his Introduction, |pp. 115-116.
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ment was called the prakrti-prabhasvara-citta ‘mind which is ess?n-
tially pure and translucent’. And this was further identified with
the tathata.’

The flow of @layavijiana continues until nirvaza®® But, if the
alaya doctrine is to be brought closer to the Absolutism of the
tathata, we have to investigate the state of alayavijiana at the
realization of #sirvapa. The Trimsika says that in nirvapa this sub-
terranean base (the alaya) ‘returns to itself’, resulting in a trans-
cendental (lokottara), non-conceptual (nirvikalpa) - jiana. And this
‘returning to itself’ happens at the removal of the two types of
dausthulya  ‘blemishes’ (‘turbulence’ — S. Levi; ‘Verderbtheit — E.
Frauwallner) or two types of coverings (cf. vrti in Mahayanasutra-
larikara, p. 35) 38

The key terms to be investigated in this connection are dsraya-
paravrtti and asraya-parivrtti (see Takasaki for references, pp. 40-45).
In the Mahayanasitrilankara, they are often used interchangeably.
E. H. Johnston noted (p. xii) a difference between the garbha and
the alaya docirines reflected in this difference in terms: In the
latter, the asraya or alayavijiana returns to itself in nirvaga, while
in the former, as the pure tatathia is freed from the sheaths of
klesas in nirvana (compare Sthiramati’s explanation of the process
of nirvara given above), a metamorphosis of the asraya takes place.
1 would note that this kind of distinction was not always main-
tained in the literature. There is, indeed, an obvious and essential
similarity between the two doctrines. Thus, in Sthiramati’s expla-
nation of &layavijadna, the notion parivrtti ‘metamorphosis’ seems
to have been assimilated with paravrsti  ‘returning to itself’. Thus,
in short, at nirvana the vijadna becomes jidna, and it is called the
anasrava dhatu ‘incorruptible element’ (cf. Trimsika, verse 30), and
the asrava-ksaya or vimalisSraya (cf. Ratnagotravibhaga, 1, 44).

It should also be noted that the above view is also consistent
with the ‘triple nature’ doctrine of reality (cf. tri-svabhavatd) of the
Asanga school. The Sandhinirmocana speaks of the triple aspect of
the reality as opposed to its emptiness: the dependent (paratantra)
aspect, the imagined (parikalpita) aspect and the perfected aspect
(parinispanna). This doctrine is explained with the help of an illu-
stration of a crystal ball appearing red due to its proximity to a
red object. The red appearance is called the imagined aspect, and
the red crystal ball is the dependent aspect. The perfected aspect

34. Cf. Trimé$ika, verses 29, 30.
35. ibid, verse Sa: tasya vyavrttir arhatve.
36. See Sthiramati under Trimsika verse 29.

B. K. MATILAL: ALAYAVIURANA 163

is the crystal ball itself when considered independently of its red
appearance, the imagined aspect. Thus, the doctrine says that the
‘dependent’ nature is empty of the imagined nature and it is the
‘dependent’ nature which turns into the ‘perfected’ nature when the
‘imagined’ nature wipes itself out.®” Thus, the alayavijiana turns
into the ‘perfected’ jiana when the ‘blemishes’ wipe out themselves.

The garbha theory, despite obvious dissimilarities, was no doubt,
influenced by the Upanisadic Absolutism, and it might have influenced
in its turn the ajativada ‘the doctrine of non-origination’ of Gaudapida.
The significant term ‘ajati’ occurs at least twice in the Ratnagotra-
vibhaga.®® Now, if the alaya doctrine is identified with the garbha
doctrine, it will be easy to confuse the @laya with the ‘soul’ of the
Brahmanpas. This might have been the reason why the Dinnaga
school of Yogacira ignored the dlaya doctrine.

In the Upanisads, the ‘soul’ is to be finally realized as the
Brahman, the non-dual reality, the Absolute. The Trim$ika says
that when the dlaya returns to itself it becomes the dharmakaya of
the Buddha, the ‘non-dual’ (advaya) principle, the Absolute.%® But
the important difference between the two principles (although both
are called Absolute) should not be overlooked. The ‘soul’ is the
static, unchanging and all-pervading substance; it is called nitya
‘eternal’. The alaya, on the other hand, is the ever-changing, dynamic
‘link’ like the subterranean current of water in the ocean; the
Trimsika calls it dhruva ‘an ever-changing constant’ (verse 30). It is
the ever-changing ever-lastingness. (Compare kifasthanityata and
parigaminityaté of the later philosophical literature). Thus, the
warning comes from the Sandhinirmocana-sitra . (The Buddha says:)

ddanavijaanagabhirasiksmo ogho yathi vartati sarvabijo/
bala esam api na prakasite mohaiva atma parikalpayeyuh ||

“the ‘receptacle’ consciousness is the locus of all seeds, deep and
subtle like the ocean. I have not revealed this notion lest fools
construe this as the ‘soul’ out of confusion.”

37. See Sandhinirmocana-siatra, Chap. IV. Cf. Tatra gunakara nimittasambaddha-
‘namani nisritya parikalpitalaksanam prajrayate | paratantralaksane parikalpi-
talaksanabhinivesam nisritya paratantralaksanam prajayate|| paratantralakgape
parikalpitalaksanabhinivesabhavam nisritya parinispannalaksanam prejrayate [/
p- 63 (E. Lamotte’s translation).

38. See pp. 12,47.

39. The sense of ‘Absolute’ that I have in mind here is usually expressed in
Sanskrit by such expressions as ‘advaya-tartva’, ‘anapeksatva’, ‘svatantratva’
and ‘tathata.’

40. This verse is quoted in the commentary of Sthiramati on Trimsika,; soe
p. 34.
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(45) The Figurine of Maitreya with a Mirror (S. Manabe)

and he heard that Chinese Emperor and many others were conferred the Abhi-
seka (“Goshorai-mokuroku”). Scholars regard this was the first affiliation-abhise-
ka in Japan. (“Kagen-4 nen-Kechién-Kanjoki” etc.)

The Court granted Kdyasan to Kobo-daishi as a place of dhyana (meditation)
in July 816. Daishi ordered his disciples to clear the mountain. He climbed the
mountain in November 818 for the first time. He cleared Danjo in the western
part of the summit of Kéyasan and tried to establish temples there. He establi-
shed the shrines of guardian divinities, and the Golden Temple. But the Great
pagoda, the symbolic center of Kéyasan was not completed in the lifetime of
Kobodaishi. The living room of Daishi was later venerated as “the temple of his
sacred image”.
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(The notes omitted)

(Lecturer, Tokai University)
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Jung’s Collective Unconsciousness
and the Alayavijiana

Akiko Osaki

There is a growing interest in a comparative study of Jungian analytical psy-
chology and the vijiaptimatra theory, because both theories deal with man’s
psychic phenomena, and attach importance to one’s transformation. Sometimes
Jung’s collective unconsciousness and the alayavijfiana are easily regarded as
the same thing. The collective unconscious and the @layavjifiana are not per-
ceptive, to be sure, and they are the source of man’s psychic phenomena, but
by these common features, can we expect any resemblance between the two ?
This paper intends to clarify the concepts of the two, along with the logical
structure of self-realization of each: ‘self’—the unconscious—ego, and the pa-
rinispannasvabhava—the alayavijiiana—the manas (the mano-nama-vijfiana).

Ever since the period of Early Buddhism, which does not establish the azman
as an eternal, immutable principle of an individual exsistence, the argument
about the subject of one’s deeds and transmigration has become more heated
and stronger, and some Buddhist schools have come to establish the atman the-
ory (the pudgala), so that the Vijianavada set up the alayavijaana to bring the
long dispute to an end. The alayavijiana was, therefore, destined to include all
the functions attributed to the atman, from the time the alayavijfiana was cre-
ated. In the beginning of the Vijaaptimatratasiddhi, Sthiramati mentions his

intention of writing the commentary on the Trirnsikavijaaptikarika as follows:

This commentary is written in order to teach it to those who do not understand or
who misunderstand the non-atman theory that the doctrine of non-selfness and
non-substantiality is credible....... Some people (the Sarvastivadins) believe in the
real existence of the seen (the vijieya) as well as the seer (the vijfigna), and the
Madhyamika school insists that the seer and the seen are temporal existences, so

that they do not exist in the ultimate. This book is to be published to deny their
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thoughtsD,

The Yogacarabhumi-sastra testifies to the existence of the alayavijfiana by
one satra-proof and eight theory-proofs?). According to these proofs, the alaya-
vijfiana may be defined as follows:

1. It occupies a person’s body continuously.

It is the third link of the twelve-linked chain of dependent origination.
It controls the sense functions.

It stores the bijas (the seeds; potentialities)-

It makes plural, complicated cognitions work together smoothly.

It is the cause of all psychic phenomena.

NS g A WD

. Itis active even during meditation where the six consciousnesses cease
to function.
8. When it parts from a person’s body, he parts from this world.
It is then understood that the alayavijiiana was set up as the spiritual body
of transmigration, deeds and recognition, and as the source of life, as the place
holding the 47jas, and as the place where enlightenment and delusion take
place. This alayavijfiana is also subject to experiential phenomena; it is not
the ultimate principle.
The collective unconscious can be, in the main, prescribed thus:
1. It is impersonal, historical and common in all mankind.
2. It has a great life force and is always in action.
3. It is an active existence whose function influences a person’s conscious
structure.
It holds all psychic elements including good and evil qualities of man.
It is pure natural phenomena with no intention.
6. It is not perceived by consciousness; it is known to us only through
symbols appearing in dreams.
The above definition bring us to the conclusion that the collective unconscious
is similar to the 4zja, not to the alayavijaana. The theory of the 4ija is indis-
pensable to the wijfiaptimatra theory. The Abhidharmakosa-bhasya defines the
bijas as the potentialities which pasica skandhas are endowed with, and which

engender their fruits (the phala)®. The bizjas are stored in the alayavijiana.
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And further it reads:
The effect of man’s deeds is produced from the bijas which are in a state of flux,
being momentary, producing 4ijas similar to themselves, engendering actual dharmas
and being permeated by actual dharmas. The active dharmas, at the moment of their
birth, create and permeate bijas, and further maintain and increase bijas. The bijas
thus have a superior power of poducing actual dharmas. Hence the continuation

(samtati), evolution (parinama) and manifestation (vesesa) of the bijas®).

This bija, however, is personal, not collective, so that it coincides with the
personal unconscious rather than the collective unconscious.

As mentioned above, the alayavijfiana is the core of apperception, therefore,
is considered to be ego. Only the Vijiianavada differentiates ego from ego-sense.
The consciousness named manas (the seventh consciousness) iS ego-sense. It a-
rises with the alayavijziana, and always clings to it and takes it for the atman, or
conceives it as its object. The manas is regarded as the source of man’s attach-
ment, because it is connected with the four basic illusions: the false belief that
there is a real atman where there is not; the ignorance of the theory of non-
atman ; arrogance ; attachment to self. Therefore, it is the aim of ascetic exer-
cises to cast the manas aside. Thus the existence of the manas is negatively
admitted, and even the alayavijsiana, which is the only perceptive object of the
manas, is to dissolve into the Absolute in the end. (Vasubandhu)

On the other hand, Jung’s ego is positively approved as the place in which
man’s reason functions. Ego is the center of the system of conscious functions,
and occupies a person consistently. It is supported by and included in ‘self’.
‘Self’ is the basis of man’s mental activities.

The True Self is, in the wvijfiaptimatra doctrine, attained through Samatha
(absolute concentration) and vipas$yana (wisdom or insight gained through equanim-
ity). When the functions of consciousnesses are ceased through meditaion, and
the manas is exterminated, the habitual way of adhering to the grahya (the per-
ceiving the objects) and the grahaka (the objects perceived) is cut off, and then
the alayavijfiana (the paratantra-svabhava), departing from false discriminations,
transforms into the highest state of consciousness (the parinispanna-svabhava). The

Vijfaptimatratasiddhi names this supreme state in another expression, the
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cittadharmata (the state of the true nature of a person’s mentality). This mental
state appears when one gets to the point where recognition functions indepen-
dent of dualistic opposition ; it is neither the seer nor the seen.

Jung’s ‘self’ is said to be one of the archetypes. It is defined as the core of a
person’s psyche including the conscious and the unconscious and as the whole-
ness of one’s personality. Jung thinks that one penetrates into a secret of per-
sonality when ‘self’ and ego gradually become purified and integrated into
higher wholeness through reciprocal working of ego and the unconscious
which are interrelated. This is called the individuation process, which is the
main theme of Jungian psychology. In the individuation process Jung puts an
emphasis on the reciprocal working of the conscious and the unconscious, and
says that its process must be grasped consciously, and be conceptualized. This
interpretation shows that Jung treats the unconscious as the object of cognition.
It may be said, therefore, that in spite of his attaching importance to experi-
ence, he stands on a point of interpretative science (Hermeneutik). The ‘self that
ought to be realized is a harmonized personality able to adapt to circumstances.
Here the emphasis is put on daily living. ‘Self’ seems to be a relative concept
established by psychological inquiry. Though Jung explains further that the
supreme ego purified by individuation is independent of the object. Then
are the supreme ‘self’ and ego identical with the parinspanna-svabhava ? Jung
himself regards Buddha as the true ‘self’ and thinks that Zen practice and the
individuation process are the same. This statement brings up the question of
whether Jung’s true ‘self’ and the Vijnanavada’s Pure Self are identical or not.
And again is it possible to attain the state of true ‘self’ by conceptualizing the
unconscious ?

The Vijhanavada aims at aquiring enlightenment and explains the mental
structure with the alayavijfiana as its basis. They do not interpret the mental
phenomena (the vijaapti ; representations) ; they only teach the reason why men-
tal phenomena are defiled. In the Vijfianavada, to cast aside the habitual way of
conceptualizing and to destroy ego-sense are essential conditions to get to the
state of the Real Self. When the manas is destroyed through meditation, the

alayavijfiana transforms and desolves into the Absolute, which means that the
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alayavijiana is supported by the Absolute, as said in the Vijaaptimatratasid-
dhi, “The parinispanna-svabhava is the real nature of the paratantra-svabhava
(the alayavijnana)®.” So the transformation seems to take place by the active work
of the Absolute upon the alayavijaana. Among the three, the parinispanna, the
alayavijAiana and the manas, the emphasis is put on the parinispanna.

Jungian analytical psychology intends to cure mental diseases of patients and
to make them suitable for social life. Individuation is the means. As mentioned
before, the continuous confrontation of the two, ego and ‘self’, is very important
in the individuation process, but ego is not independent within itself; it has to
be supported by ‘selP, just as the alayavijfiana is supported by the parinispan-
na. In the structure of a person’s transformation, it might as well be said that
Jung’s theory and the vijfiaptimatra theory have the same logic.

In the beginning of this paper, it was made clear that the collective uncon-
scious and the alayavijfiana are categorically different. Other differences, which
came to light in this inquiry, may be stated thus:

1. The manas (eggo-sense) is the origin of man’s fundamental attachment,
while Jung’s ego is the place in which man’s reason works.

2. The Vijianavada approves the manas negatively; it must be destroyed.
Jung lays stress on the dynamic reciprocal working between ego and
‘self. Ego is also purified, in the individuation process, within ‘self’.

3. In the vijfiaptimatra theory, conception is rejected because concept is
illusionary. It stands at the point of contemplation. On the other hand,
Jung’s theory attaches importance to expression in words. It is scientific,
positivistic and interpretative.

4. The Vijhanavada explains the cause of defiled mental phenomena at the
time of enlightenment, while Jung’s theory intends to analyze and inter-
pret psychic phenomena as its research object.

And the similarities are:

1. They both understand and place ego in dynamic structures.

2. The source of ego is not perceptible.

3. Ego is a part of these concepts and is controlled by them.

4. Both pursue a transformation of ego.
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We have examined, in this paper, only a part of Jungian psychology, which
is quit i i i i i
; q . e complicated, and can see that in spite of differences in both theories, The CosmOgony Of
ungian psychology and the wijaptmatra theory provide room for fruitful Hindu Pllgrlmage

research within interdisciplinary studies on mental phenomena.

1) Thfa Vijhaptimatratasiddhi (Lévi), p. 15. I1. 2-3 & 13-16. Masaaki Fukunaga
2) Taisho, vol. 51, p. 579a. )

3) The Abhidharmakosa-bhasya (Pradhan), p- 64, 11, 4-6,
4) Ibid., p. 477, I1. 14-18. I

Introduction.
5) Op. cit., p. 41, 1. 22-23.

(Assoc. Prof., Hanazono College) Hindu Pilgrimage practice in India takes many forms. It is very difficult to
identify any common behaviour or ideas to all pilgrim who journeying to

sacred places. Two significant features which do recur consistently are sacred

NEW PUBLICATION places and the act of journeying itself.

A large number of Hindu pilgrims from whole of the country are visiting to
NEWLY IDENTIEIED SANSKRIT FRAGMENTS Varanasi/ Kashi in everyday, where is one of the most famous Hindu sacred
OF THE DHARMASKANDHA IN THE GILGIT place in India. Varanasi is holy city and city of Siva.

MANUSCRIPTS iva is considered as a god without any form or attributes, and further stands
for all knowledge. His name Sambhu is derived from Svayambhuva which re-
flects the meaning of self-born. It has been realized in ancient past that he

(1) Sanskrit Fragments Transliterated ‘ was at the bottom of everything that is moving, he was called Isvara or z-chara
(i=this, and chara=to move) (Pillai, 1959, p. 11]. It is the reason why various
By forms of Siva are transposed in Varanasi as the form of Isvara (as suffix to the vari-

ous forms of Siva), and a lingam has been installed there to honour that form.

- b It’s a popular saying that every piece of stone has divinity of Siva in Kashi.
azunobu Matsud . . &

uaa This proverb clearly indicates a large number of Siva lingams, and also peoples’

strong belief to worship Siva as the patron deity of the city. In the processes of

With an Appendix by humanization and sanctification all human performances are added to Lord
Hajime Sakurabe ‘ Siva, therefore worship of various lingams is associated to different motives.
‘ There are many legends and Puranic descriptions about the origin of worship
BUN’EIDO 1986 KYOTO of Siva in anthropomorphic and ithyphallic form, usually as the stylized lingam
' {(Morinis, 1984, pp. 27-30]-
The Siva lingam consists of three parts: a square at the bottom, an octagon
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Onupadana (11)
Alayavijfiana and its Two Kinds of upadana

Jikido Takasaki

1.

At the sth Conference of the IABS, held at Oxford in 1982, I read a paper entitled
“On upadana,” referring mainly to the concept of ‘upadana’as used in the Madhy-
amakakarika of Nagarjuna, and in its commentary, the Prasannapada composed
by Candrakirti.! In that Paper, [ tentatively suggested that ‘upadana’ has two
meanings, namely, (1) “that which takes (something)” and (2) “that which is
taken”; that the latter is otherwise termed ‘upadeya’; and that this
upadana-upadeya relationship constitutes the core of the doctrine of pratitya-
samutpada as symbolically expressed in the formulae ‘upadanapratyayo bhavah’
and ‘anupadaya nirvanam.

I also suggested that Nagarjuna, by identifying pratitya-samutpada with
upadaya-prajfiapti, expanded the latter to the whole sphere of dharmasin contrast
to the Abhidharmic understanding in which upadaya-prajaaptiis applied only to
atman. In other words, in the philosophy of Nagarjuna, or Mahayana Buddhism
in general, all dharmas are, like atman deprived of their substantiality
(nihsvabhava, $inya). In the present paper, [ wish to examine how these concepts
relating to upadana developed after Nagarjuna in the doctrine of the Yogacaras.

2.

Our observations will start with the following passage from the
Trimsika-karikas:2

tatralayakhyam vijianam vipakah sarvabijakam //2 ]/
asamviditakopadisthanavijfiaptikam ca tat /

These padas belong to the passage describing the alayavijfigna as the first of the
three vijfianaparinamas, on the basis of which are produced various kinds of
access (through verbal designation) to atman and the dharmas (atmadharmo-
pacara; upcdra = prajfiapti). The first line gives the explanation of the ‘body’ of
alayavijfiana, and the second line its object, or basis (alambana) and the feature or
content of cognition (akara). The point in question is the meaning of the term
‘upadi’in the compound ‘asarpviditakopddisthdnavijﬁaptikar_n’ and howto resolve
this compound.
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In his Trimsika-bhasya® Sthiramati begins the explanation of this line with the
following introductory comments:

(Objection] If there be an alayavijfiana which functions apart from the act-
ing consciousness (pravrttivijfiana), it should always have its own basis and
feature in its capacity as consciousness.

[Answer] Indeed, it does have its own basis and feature as consciousness,
but they are quite indistinct (aparicchinnasamviditaka) because the
alayavijfiana acts in two ways:

(1) internally, as cognition (vijfiapti) of stuff (upadana), and
(2) externally, as cognition of the receptacle world of indistinct feature
(aparichinnakara-bhajanavijfiaptitah).

Here, ‘internal stuff’ (adhyatma-upadana) means:

(a) residue of inclination towards things construed by thought (parikal-
pitasvabhavabhiniveiavasana),

(b) faculty stuff and the body as its foundation (sadhisthanam indri-
yariipam), and

(b’) mental stuff (nama ca) (i.e. vedana, sanijiia, samskara, vijfiana).

In the explanation following the verse, however, Sthiramati interprets the com-
pound in a different manner. Namely, he resolves it into ‘that which has asamvidi-
takopadi and asamviditakasthanavijfiapti.* Furthermore, ‘upadi’ (= upadana) in
this verse is explained as being of two kinds, as in the introductory comment, but
inalittle more detail.

The first of these two, i.e., residue, is explained to be (a) the residue of cognition
(discrimination or construction in thought) of atman, etc. (atmadivikal-
pavasana), and (b) the residue of dharmas, material and other ( rapadidharmavi-
kalpavasana). This residue is called ‘upadana’ because owing to its existence
atman or form, etc., are taken (uparta) by alayavijiana as the result of construc-
tion. This means that residue is the stuff (upadana) to be taken (upadeya) by the
agent (upadatr), i.e. alayavijfiana, for its act of vikalpa. Here ‘vikalpa’is synony-
mous with “vijfiapti’or ‘upacara’ (in atmadharmopacara, v.1). The second kind of
upadi, on the other hand, is explained to be ‘asrayopadana, i.e., the taking of the
basis.> Namely, upadana is used here to denote the function of taking, while by
asraya is meant upadana as in (b) and (b’) of the foregoing passage, i.e.,
sadhisthanam indriyarapam nama ca. And the function of upadana is further
explained as ‘ekayogaksematvena upagamana,’ i.e., to have access or become one
through sharing bliss with one another. This is the orthodox definition of the
function of vijiana as sustaining the individual body throughout life. In addition,
it is said that in the spheres of desire and the material, both mental and material
bases are taken, but in the sphere of the non-material, mental stuff only. This does
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not mean that there remains nothing material in the non-material world, but that
the materjal remains there onlyin astate of residue.

3.
Sthiramati’s interpretation is somewhat obscure, and contains some unique
points in comparison with other Yogacara texts. Firstly, Dharmapila’s Vijfiap-

timatratasiddhi, available onlyin Chinese translation, interpretsit in the following
manner: ¢

Vijfiapti in the verse signifies akara, while sthana means bhajanaloka and
together with upadi (= upadana) represents alambana. There are two kinds
of upadana, i.e. bija and *sendriyakaya. Of these two, bija means *nim-
itta-nama-vikalpa-vasana, while sendriyakdya means ripindriya and
indriyadhisthana. These are both taken (upatta) by vijfiana, made as one
with it, and ‘share security and danger’ with it. [This is the usual expression
in Chinese, corresponding with ekayogaksetmatva.) Alayavijfiana, when it
receives its body, transforms itself internally into bfjaand sendriyakaya, and
externally into bhajanaloka, and making what is transformed its own basis,
i.e. supported by them (as by sticks), obtains its feature of cognition (akara),

Here both upadiand sthanaare regarded as the objects of vijfiapti. This agrees with
Sthiramati’s first interpretation. As for the interpreatation of bija or vasana, as is
well known, Dharmapila’s interpretation is based on Sandhinirmocana,” while
Sthiramati’s is based upon the Viniscayasamgrahani of the Yogacarabhami,® but
both are fundamentally identical because both signify the sphere of thought con-
struction impressed upon consciousness. The biggest difference is the addition of
‘nama ca’by Sthiramati to ‘sadhisthanam indriyaripam,’ which is not observed in
any other text. We shall consider this point later.

Another point in question is the ambiguity of the meaning of upadana in rela-
tion to vijiapti. This we shall now examine by searching for the background to its
use in the Abhidharmic tradition. '

4.
The concept ‘upadina, as equivalent to ‘chih-show’ [chinese]? in Chinese is used
for denoting the function of sustaining the individual throughout life by collect-
ing materials into the body. Its agency is sought in the mind, and the materials sus-

tained in the body are called ‘upatta’ (you-chih-shou [chinese]). According to the
Abhidharmakosa-bhasya, ‘upatta’is defined as follows: 10

[What is called ‘the material sustained in the body’ is] That which is taken
up (udgrhita) by the mind and its associated mental functions as being the
foundation [of their activity] (adhisthana). It is because they (the upatta
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and the mind) are conforming to each other (anyonyanuvidhana) in both
accepting [things good for them] and rejecting [things not good for Fhem]
(udgraha-upaghatabhyam). It is what is called sensual (sacetana) in the
world.

Amongall dharmasas classified into the eighteen elements,

(1) the seven mental elements (six vijianadhatu and manodhatu), dhar-
madhatuand Sabdadhatu (sound) are always ‘not taken’ (anupatta);

(2) of the five elements beginning with the eyes, i.e. the five faculties,
those existing in the present are ‘upatta,’ and those belonging to the future
and the pastare ‘anupatta;’and

(3) of the remaining four elements, i.e. colour, smell, taste anc'l the touch-
able, those existing at present and connected with the five faculties (namely,
materials constituting a living body) are ‘upatta,’ and all others (the. outer
world, including a corpse, excrement, most parts of the hair, etc., which are
capable of being cut off ) are ‘anupatta.’

The same grouping of elements is accepted by the texts of the Yogacaras, s_uc_h as
the Yogacarabhumi (Ch., fasc. 66),1! AbhidharmasamucFaya, 12 and Mahayam?-
panicaskandhaprakarana. '3 Among the definitions given in thes§ texts, the defini-

tion of ‘upatta’as materials which offer the foundation fo.r the (?ngmatlorll of sense’
(vedanotpattyasrayariipa) in the Abhidharmasamuccayais equivalent to ‘sacetana

in the Abhidharmakosa-bhasya, while ‘anyonyanuvidhana’ in the lattfar has the
same import as ‘ekayogaksematva’ mentioned previously. 1'4 Nota'ble is Fhe f?ct
that throughout these texts the mind and its associated functions (citta-caitta), i.e.
the four skandhas beginning with vedana, or naman of namariipa, are always
excluded from the group of upattas. o

Now, in the doctrine of the Abhidharmako$a and other texts of the Sarvastivada
and other similar schools, this function of upadana or the upadana-upatta relz%-
tion exists between citta-caitta and sadhisthana-indriyaripa, and the forrper is
denoted (if we apply it in the process of the present life according to the‘ d?ctru?e of
dependent origination) by vijfiana at the moment of copceptnon, naman (of
‘namariipa),’ and ‘mana ayatana’ (among the sad-ayatana)in the fol.lowmg stagfes.
To this a query is raised by the Yogacaras in view of the fact thatevenina swoon life
continues to be sustained, and thus they assumed the existence of a subconscious-
ness behind the acting mind and named it ‘alayavijiana.’ ' 5
For example, among the eightfold testimony concerning the raison d’étre _of the

alayavijiiana given at the beginning of the Vini.écayasamgmhar,z? of the Yogacan?-
bhiimi, 1> the first is called ‘the impossibility of sustaining the basis

(asrayopadanasambhavatva) without alayavijfiana (antarenalayavijianam).

(The Sanskrit terms are taken from the quotations in the Abhidharmasamuc-
caya-vyakhya.) 16 This statement is made on account of five reasons, of which the
first is as follows: 17
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The alayavijianais caused by the formative forces of the previous life, while
the eye-consciousness and other acting consciousnesses are caused by the
conditions of the present life (alayavijianam purvasamskarahetukam /
caksuradipravrttivijfianam punar vartamanapratyayahetukam /)

This means that the vijfiana of the first moment in this life must be alayavijfigna
and not the acting consciousness ( pravrttivijiiana), and this characterisation of
alayavijiana naturally leads to its being regarded as the substratum of formative
forces since the time of death. Thus the eighth statement, ‘the impossibility of the
transmittance [of life] by consciousness without alayavijfiana’ (vijignacyu-
tyasambhavatva) is explained in the following manner: 18

In the case of the dying vijfidna leaves the body from either above or below,
gradually making it cool. This vijfiana cannot be manovijfiana because it
does not function sometimes even during life. Therefore it is observed that
the body becomes cool or insentient (. dehapratisamvedana) when the
alayavijfiana that sustains the body (dehopadanaka) leaves it, not on
account of the leaving of the manovijana.

A description of alayavijfiana as the substratum of biotic forces in samsdra is

found in the Manobhiimi section of the Milabhiimika of the Yogacarabhami,
Namely, it is said in short that 19

after vijfianahas left its foundation (i.e. the body), making it cool, a new sort
of foundation (asraya) is produced out of the seed (. bija) [of vijfiana) owing
to the impressing force of frivolous discrimination and good or evil acts,
and becomes an intermediate existence (antardabhava). When the time has
come, and it is conceived in the womb, alayavijfiana, consisting of all seeds
(sarvabijaka) and of the nature of the matured (vipakasamgrhita), attaches
to it (i.e. the foundation of antarabhava) (2) by sustaining it and congeals
into a body (sammircchati). Thus, inside the womb there grows a kalala
consisting of kaya-indriya only as its foundation for taking,

Because of this function of sustaining the individual throughout life or taking the
foundation (asrayopadana), alayavijfigna received its name of adanavijfiana as
observed in the Sandhinirmocanaand other works, 20

In the passage following this in the Yogacarabhiumi, however, ‘bija’ s explained
to be synonymous with ‘alaya,’ ‘upadana,’ etc., besides ‘satkayadrstyadhisthana,’
etc. 2. Hence we learn that upadana has the character of ‘klesa’ or affection, which
causes samsaric existence and that this function of ‘taking’ is involved in ‘b#ja’
itself. In other words, (in the state of antarabhava) there exists nothing but
alayavijfiana in the form of bijas, and on the one hand it produces upadaina or the
foundation out of itself, but at the same time it sustains the latter (asrayopadana).
But how is it possible for alayavijfiana to work in two ways simultaneously? This
relates to another function of alayavijfiana, i.e. the function of cognition.
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In addition, mention should be made of a passage in the Mahayana-
sitralankara referring to the momentariness of dharmas (MSA XVIIL83 &
comm.), 22 where the momentariness of ‘sarvasamskarah’ is explained to be esta-
blished among other things, through their relationship as cause and effect to the
mind which is admitted to be momentary. Namely, for the mind ritpa and other
samskaras are the cause — this is referring to ‘samskarapratyayam vijianam’ - but
they are also its effect because they are ‘taken’ (updita) by the mind and governed
(adhipatya) by the mind. As regards upattatva, the text goes further on to say that
all the formative forces, i.e. the mental faculties of the eye, etc., and their founda-
tions are ‘taken’ (or sustained) by the mind and together with it congealed into a
body as being in association with its benefit (cittena hi sarve samskarah
caksuradayah sadhisthana upattah saha sammircchanah tadanugrahanuvrttitah/).
For this passage an authority is given in quotation as ‘vijfianapratyayam
namaripam.’ Thus we come to know that this passage is referring to the causal
chain of co-origination around ‘“vijfiana,’ the third limb, and that here lies the fun-
damental model of alayavijiiana defined as “vipakasamgrhita’ and ‘sarvabijaka’ as
wellas ‘adana.’ This model may be illustrated by means of the following diagrams:

(hetu) samskarah
citta (=vijiana)
™~ (phala) namaripam (caksuradayah sadhisthanah)

DiagramI

(bija] :
sarnskarah (karmavasana)
(bije] = alayavijnana =
™~ indriyaripam sadhisthanam
{upidina] [upatta]
Diagram II

5.

Of the two kinds of upadana what has remained unexplained is the upadana as
vasana of atma-dharma-vikalpa. According to the Sandhinirmocana, it is termed
“*nimitta-nama-vikalpa-vyavahara-prapafica- vasanopadana’ (upadana [charac-
terised as] the residue of frivolous multiplicity in verbal expression about charac-
teristics and names and discrimination; acc. to Tib.).23 It is otherwise called
*nama-vasanaor “nama-bija’in contrast to the “*karma-bija’ or ‘-vasana’ which
causes samsara. It is related to cognition as the proper function of vijfidna. Namely,
it is a kind of impression stored within alayavijfiana as a result of cognition. This
impression is also waiting for a chance to be expressed, as in the case of karma, but
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itis not of any long term as in the latter case, but of every moment. In this cogni-
tion of every moment, alayavijfiana keeps the result of cognition and, making this
the basis, creates the next cognition. In this respect Sthiramati designated vasana
or bijaas ‘upadana of vikalpa’ Hence upadana means the stuff of cognition, being
synonymous with ‘@lambana.’

What was termed the ‘result of cognition’ above is generally referred to in terms
of ‘atman’and the dharmas. It is a mere product of thought construction and of no
reality. This is the fundamental standpoint of the Vijianavada. As for atman, how-
ever, its non-reality is recognised even in the Abhidharmic doctrine, as observed in
the Abhidharmakosa. 24 Namely, atman s a verbal construction ( prajfiapti) on the
basis of (upadaya) the five skandhas as stuff ( upadana). Inthe Madhyamakakarika,
however, besides atman, all the dharmas, i.e. the five skandhas, too, are regarded as
‘upadaya prajiiapti’> The Vijfianavada school took over this doctrine, but
restored the reality of the stuff of upadana in upadaya prajriapti. Thus they ( hypo-
thetically) established alayavijfiana consisting of vasana or bijas as the basis
(upadana) of the cognition of atman and the dharmas, i.e. upadana of the verbal
construction (prajfiapti = upacara) of atman and the dharmas, and regarded it
alone as real (sad), being dependently originated (pratityasamutpanna), with the
name of paratantra-svabhava. As bija or vasanait is stuff (upadana or upatta), but
functionallyit is the taking (upadana) or taker (upadatr). In this sense ‘taking’ is
synonymous with ‘vikalpa,’ ‘vijiana’ and ‘prajfiapti’ (in the active sense of
prajaapayati).

6.

Ihave indicated above the two kinds of function of upadana, namely (1) sustaining
the individual body and (2) cognition or verbal construction. From the stand-
point of the monism of vijfiana, however, these two are again reduced to the latter
function. Namely, sustaining is a kind of function of vijfiana, and cognition of the
outer world is also a kind of upadana in the latter sense. Embracing these two, the
function of vijfiana is technically called ‘vijfiapti, ‘making known’ or ‘informa-
tion.” Within this ‘information’ the whole world is divided into subject and object,
or alambana and akara, and while in that state, into impression and expression
(bija and *abhinirhara), standing in turn for cause and effect, and thus constitut-
ing the process of time. This whole is otherwise called ‘vijianaparinama, or ‘the
transformation of consciousness, in which the ‘cognition’ of atman and dharmas
and the ‘taking’ of their residue are repeated alternatively.

If we divide the same process into internal and external, information of the
outer world is nothing but the cognition of dharmas, and its result, i.e. the content
of cognition, is impressed in the form of residue. But as far as it is cognised as the
outer world, it is never taken (upétta) or made to constitute an individual body.
On the other hand, internal dharmasare taken by vijfiana and continue to exist (in
acontinuity of momentary change: santati, santatiparinama) and at the same time
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originate the cognition of atman, while the physical elements ‘taken’ by
alayavijfiana put their residue of karma in alayavijfiana and make themselves the
stuff of samsara.

Thus we learn that what are the same in cognition are divided into the internal
and external in accordance with the function of ‘taking. It may also be said that in
the direction from bija to abhinirhara there is the distinction of being internal or
external, but in the direction from abhinirhdra to bija both are simultaneously
directed towards the internal.

visana { dharmavikalpavisana —_—
f_ itmavikalpavisana —_—
ilayavijiiana
(adhyitmam) sadhisthana-indriyaripa-upidina
=dtmavikalpa (prajiiapu
(bdhyam)  sthana-vijiapti '
=dharmavikalpa

Diagram III: Structure of alayavijfiana

Now, lastly, we should solve the problem of the inclusion by Sthiramati of ‘naman’
in the internal upadana. The answer may be found in the difference of scope in
‘upatta’ and the cognition of atman. In the traditional doctrine only the physical
body and faculties are ‘taken’ for the sake of maintenance. But we usually include
in individuality our consciousness which ‘takes’ the body. ‘Naman,’ or mental ele-
ments are not the ‘taken,’ but they are necessary for the cognition of atman. Being
internal to individuality they are well said to be at one with alayavijfiana by shar-
ing bliss with it. They are, namely, manasand the six vijfianas.

In order to show the position of these acting vijfianas within the whole process
of vijiana-parinama, the fourfold manifestation of vijfiana described in the
Madhyantavibhaga (1.4)2 is most helpful for our understanding. Namely, (a)
manifestation as the object (artha) means the six objects (sadvisaya), which corre-
sponds to the cognition of the outer world; this is anupatta; (b) manifestation as
sentient beings (sattva) means the five (physical) faculties (; 'paficendriya), which
corresponds to ‘sadhisthana-indriyaripa;’ while (c) manifestation as atman (self)
means manas or manaindriya; and (d) manifestation as making known ( vijfiapti)
means the six acting vijfianas (sad vijianani). These last two, i.e. (c) and (d) com-
bined, constitute naman, i.e. the internal four skandhas. Among these four mani-
festations, vijiaptiand artha, and atman (manas)and sattvarepresent the subject-
object relationship. In other words, manas internally takes sattva and cognises
atman, while vijiapti externally cognises dharmas.

In these manifestations, however, the residue or bija is naturally not included.
It is merely an impression of the four manifestations, which in turn is worthy of
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being called vijfiaptior expression. The relationship of alayavijfianato this vasana
or bija is, on the other hand, not suitable for being called vijfiapti or expression.
Rather, it may be better called ‘upadana’ or ‘taking. It is also notable that this
upadana, i.e. the taking of vasana by alayavijfiana, involves the sense of ‘affection’
or ‘clinging’ which causes samsiric existence (bhava) through the repetition of
transformation between bija and the manifestation, impression and expression
within vijfiana. 27
This whole process is shown in the diagram below:

alayavijiiana ‘asamviditakopadisthanavijiiaptikam’

=vijflina
[adhyatmam]
r upadana (bija)
visani =samskara ( dtmavikalpavasand «——
r(bﬁa) dharmavikalpavisana «
—atmabhava (asraya) =namaripa
J (paricopadanaskandha) (abhinirhara)
- sadhisthanam indriyaripam
—sattva (parica indriyani)
Tl atmavikalpa
namaca —é.t.man (mana-indriya)
—Vijfiapti (sadvijiiana)
Tolememeeeenns dharmavikalpa
[bahirdha)
sthana (bhajanaloka) —artha (sadvisaya)
([bahya] paticaskandhah)
Diagram IV: vijiaptin-matra
Notes

This paper was first read at the 8th Conference of the International Association of Buddhist
Studies held at Berkeley in August, 1987. The original text of this paper was published in Jap-
anese under the title “Arayashiki to engi — shiju/upadana to no kanren” (Alayavijfiana and
Dependent Origination: In Relation to the Concept of “upadana”) in Bukkyo shiso no sho-
mondai (dedicated to Prof. A. Hirakawa on his 7oth birthday, Tokyo, Shunjiisha, 1985), pp.
33-53.

1. ]. Takasaki, “On upadana, upadaya prajfiapti” in Orientalia Tosphi Tucci Memoriae Dicata
(Volume III, SOR LVI, 3, sSMEO, Roma, 1988, pp. 1451-1464.

2. Lévi, S., Vijiaptimatratasiddhi, Deux Traités de Vasubandhy ... Vimsatika et Trimsika,
Paris, 1925, pp. 18.21-19.25 (vv. ;cd, 3ab, and commentary thereon).

3. Ibid,p.19.2-8.



O 00N v

10.

1.
12.
13.
14.

15.
16.
17.
18.
19.

20.

21
22.
23.
24.

25.
26.

27.

158 Jikido Takasaki

. Ibid, p.19.10-16. ‘
. Ibid, p.19.16-25.

. Taisho 31, p.10a

. Taish616, p. 692b (Tib: E. Lamotte, ed., 1935, p. 55).

. Taishd 30, p. s80a

. Not ‘ts’’ [chinese], which is used for denoting the ninth bhavanga.

Taish6 29, p. 8b; Abhidharmako$abhasya, ed. by P. Pradhan, Patna, 1975 (rev .ed.), p. 23.7-27,

adl.33

Taisho 30, p. 666a.

Taisho 31, p. 672a; Abhidharmasamuccayavyakhya, ed. by N. Tatia, Patna, 1976, p. 43 ($43).

Taishé 31, p. 850c.

Cf. Yogacarabhami, Ch. fasc. 100 (Taisho 30, p. 880a), where ekayogaksematva is explained

by anyonydnuvidhanatvain udgraha-upaghatabetween riapaand citta-caittas.

Taisho6 30, p. 579a.

Abhidharmasamuccayavyakhya, p.11. (§9B).

Ibid., p.12 (§9B,1(a)).

Ibid., p. 13 (§9B, viii); Yogacarabhami, Taishé 30, p. 579c¢.

Yogacarabhiimi, ed. by V. Bhattacarya, Calcutta, 1957, pp. 15.7-25.1 (p. 24.3-5: ... tatra sar-

vabijakam vipakasamgrhitam asrayopadanad alayavijianam sammircchati); Taisho 30, pp.

281b-283a.

Sandhinirmocana (Taishé 16, p. 692b); Abhidharmasamuccaya (Taishdé 31, p. 7o1c);

Abhidharmasamuccayavyakhya, p. u (§S9A: punah punah pratisamdhibandhe atma-

p. 3b, 3-5 (Sanskrit reconstruction by Nagao: kim karanam adanavijfianam ity ucyate/. (a)

sarvaripendriyopadanatvena (b) sarvatmabhavopadanasrayatvena ca / tatha hi (a) tena

paficarupindriyany upadiyante vinasaya yavad ayur anuvartate / (b) pratisamdhibandhe ca

tadabhinirvrttyupadanatvenatmabhava upadiyate / evam tad adanavijiianam ity ucyate /

Tokyo: Kodansha, 1982, pp. 11-12); and Vijfiaptimatratasiddhi, Taishé 31, p. 14¢.

Yogacarabhiimi, Skt., p. 26.17-18; Taish, p. 284c.

Mahayanasitralankara, ed. by Sylvain Lévi, Paris, 1904, pp. 150.27-151.8

Taish616, p. 692b; Lamotte ed., p. 55.

Taishd 29, p. 152¢; Abhidharmakosabhdsya, p. 461.20-21: adhyatmikan upattan vartamandn

skandhan upadaya pudgalah prajfiapyate /.

Madhyamakakarika, XXIV.18. See Takasaki, op. cit. (note1).

Madhyantavibhaga, ed. by G.M. Nagao, Tokyo, 1964, v. .3: arthasattvatmavijfiapti-pra-

tibhasam prajayate/ vijianam ndasti casyarthas tadabhavat tad apy asat //.
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G. Nagao, “Shoen gydsomon no ichimondai” (A Problem Concerning dlambanaand
akdra), Chiigan to yuishiki, Tokyo: Iwanami Shoten, 1978, pp. 373-388.

S. Suguro, “Arayashiki no gogi” (The Meaning of the Term alayavijfiana), Bukkyé kydri no
kenkyi, (Prof. Tamura Felicitation Volume), Tokyo: Shunjasha, 1982, pp. 52-56.
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K. Yokoyama, Yuishiki no tetsugaku (The Philosophy of the Vijfidnavada) Kyoto: Heirakuji
Shoten, 1979.
The same subject was discussed by S. Takeuchi in his article “Yuishikigaku ronsho ni okeru
shiiju no futatsu no imi” (On the Two Usages of upadana in Vijiaptimatrata Treatises),
Bukkys to ishitkyo (Prof. Kumoi Felicitation Volume) Kyoto: Heirajiku Shoten, 198s, pp.
267-278.
Prof. L. Schmithausen's recent work, Alayavijfiana: On the Origin and Early Development of
a Central Concept of Yogacara Philosophy, (2 parts, Studia Philologica Buddhica, Mono-
graph Series IV, a, b, Tokyo: The International Institute for Buddhist Studies, 1987), dis-
cusses the “upadana” function of alayavijiana (pp. 69-73: §§4.3-4), and reference to and
criticism of my article in Japanese (in Hirakawa Felicitation Volume, 1985) are given (notes
512, 513, 517, 518, 526 and 529).



; da-die Redaktion’die Manuskripte nach eigenem System fiir den

- Druckworbersitet (Sanskrit u. 4. fremdsprachige Worte und Texte werden kursiv,

. Autorennamen' der. Sekundarliteratur durch: KAaPITALCHEN hervorgehoben, Text-
Buchtitel werdén normal gedruckt). Es wird gebeten, die Anmerknngen durch- ’

Abkirzungen sollen sich auf das Notwendigste beschranken und in einer Liste am
“Ende des Aufsatzes %ufg“  werdéh; sie sollen weitgehend dem internationalen
*§Eaﬁqprd-angepaﬂt gein &', T IPUTI “
 Eingesandte Beitrige diirfen nicht gleichzeitig einer anderen Zeitschrift ange-' "
. boten wgrden' T ¥ - ‘ e
" Alle Manus pte, Zusrﬁxﬁftﬁ und Besprechungsexemplare sind an die Redak- * **
tion, Institut fiur-Inds s
7, zu sénden. Besprechungen”erfolgen in“der Regel in der Form kurzer Anzeigen. %3
' BGSprechun’gsqxegmplére, {die_nicht 1t werden, werden nur nach MaBigabe* .
des Raumesbesprochen® =, - ) ,ﬁf“ 5
. Den Verfassern werden 25 Sonderdrucke ‘ihres Beitrages kostenlos geliefert. 7

Weitere Exemplare werden in Rechn ng gestellt. Derartige Mehrbestellungen sindﬁ i

ﬁbersgndung deriers ahnenkorrekturen zu tétigen.”
B0 Pl ' -

“zunumerieren undiam Ende des Textes fortlaufend zu bringen. Die verwendeten » ‘}év :

[

«

i 4 o
lishe cles’can be written ifi German, Englis
A short summaryein English is'requested. "o %
oTS! htributions should be typed out carefully in™
& page*(also for the notes). Only such words ¥#
,*should be underlined® otherwise it is re-

o uriderlining). It is further réquested
onseciitive’ order and to type them at the end of th

viat should'be limited to the most essential origs and
jiven ‘at-the end of the article; they should conform to

"must 1 ot ffe'i'ed»t‘ another journal at the same time. 3
' ey pies of books ete. should be sent to the
r ) niversitit Wien. A-1010 Wien, Univer:
views'aré usually done in form of short reports. Révie
been ‘ordered v reviewed according to space.
3 hor free of charge. Further copies' must
uld be sent in together with the first cor-

ologiedet Universitht Wien, A-1010 Wien, UniversitatsstraBe® 2 -

INS'I.‘.ITUT FUR KULTUR- UND GEISTESGESCHICHTE ASIENS
DER OSTERREICHISCHEN AKADEMIE DER WISSENSCHAFTEN

INSTITUT FUR INDOLOGIE DER UNIVERSITAT WIEN

WIENER ZEITSCHRIFT

FUR DIE
KUNDE SUDASIENS

UND
ARCHIV FUR INDISCHE PHILOSOPHIE

Herausgegeben von

ROQUE MESQUITA und CHLODWIG H. WERBA

Band XXXVIII
1994

. VERLAG
DER OSTERREICHISCHEN AKADEMIE DER WISSENSCHAFTEN
WIEN 1994

DS

w4



366

VP

VS

M.T. MucH

Bhartrhari, Vakyapadiya: Bhartrharis Vakyapadiya. Die

Malakarikas nach den Handschriften hrsg. und mit
einem Pada-Index versehen von W. Rau [AKM XLII].
Wiesbaden: Franz Steiner — Deutsche Morgenlandische
Gesellschaft, 1977.

Kanada, Vaisesikasatra: Vaigesikasatra of Kanada with
the Commentary of Candrananda, crit. ed. JAMBUVIJA-
vaJl. Baroda: Oriental Institute, 1961.

ALAYAVIJNANA AND KLISTAMANAS IN THE
PRAMANAVARTTIKA?

By Eli Franco, Melbourne*

In a seminal paper, “Sautrantika-Voraussetzungen in Vimsatika
und Trimsika™!, L. ScCHMITHAUSEN has pointed out a number of peculiar
traits in Vasubandhu’s Vimsatika and Trimsika which set these works
apart from other Yogacara works attributed to Vasubandhu, notably
the commentaries on works by Asanga and Maitreyanatha. The most
important of these traits is that the idealism in the Vimsatika (unlike
in the Trimsika as well) is based on a single-layered series of cognition
(“einschichtiger Erkenntnisstrom™?). In other words, unlike what one
may call “mainstream” Yogacara works, where up to eight cognitions
can arise at the same time for one and the same living being, i. e. the
five sense cognitions, the empirical or conscious mental cognition. and
two subconscious mental cognitions: alayavijiana and klistamanas,
the Vimsatika presupposes a series in which cognitions arise only one
at the time, as is the case in the Sautrantika and almost all other
Hinayana schools, with the notable exception of the Mahasanghika?.
This important observation, which was presented and argued for with
great care, had far-reaching consequences. It allowed SCHMITHAUSEN to
link the author of the Abhidharmakosa and Karmasiddhi to the au-
thor of Vi and Tr, and by that to provide invaluable support for
FRAUWALLNER’s hypothesis of two Vasubandhus, which until that time
had met with rather sceptical and incredulous reactions*. It also es-
tablished a link between the Vi and the works of Dignaga and Dhar-
makirti, and in doing so, it articulated for the first time a doctrinal
difference between Yogacara properly speaking and what is elsewhere

called Sautrantika-Yogacara®. A further important consequence of

* I would like to thank Dr. Karin Preisendanz for reading the first draft
of this paper and making some extremely helpful comments.

! WZKS 11 (1967) 109-136.

2 L. SCHMITHAUSEN, op. cit., p. 113ff.

8 Cf. L. pE 1A VaLLke Poussin, Vijiaptimatratasiddhi. La Siddhi de
Hiuan-Tsang. Tome I. Paris 1928, p. 184n.2, 186, 411n. 1. cited by L. Scumir-
HAUSEN, op. cit., p. 113n. 19.

4 Cf. L. SCHMITHAUSEN, op. cit., p. 110 with n. 4-6.

® As far as I know, this term does not appear in any Indian text. Ac-
cording to Professor Mimaki it may have been invented hy SCERBATSKLL.
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that study was to show that there is a significant gap between the Vi
and the Tr, and that there are important systematic differences be-
tween the two works®. Finally, the nature of the transformation of
cognition in these works was explained differently than was done
before by FRAUWALLNER, HAcKER and RUEGG.

Although the above paper has been often referred to and implicitly
endorsed in the last twenty-five yvears, I am not aware of any attempt
to evaluate its arguments®. My purpose here is to argue that Dhar-
makirti accepted a multiple-layered series of cognition, and that con-
sequently the often repeated claim that the alayavijiiana (or for that
matter the klistamanas) was not admitted by Dharmakirti, is not very
likely. I shall, therefore, review here only those arguments of ScHMIT-
HAUSEN which are pertinent to our subject matter, i. e., I shall leave
out the case of the Tr, since it is undisputed that this work advocates
the alayavijiiana and a multiple-layered series of cognition.

Four arguments are raised to support the claim that the Vi presup-
poses a single-layered series of cognition, but although they all point
at the right direction, none of them, I think, is conclusive:

(1) The various usages of the term samtanaparinamavisesa, especially
where one would expect the term alayavijiiana to appear®. However,
although this term is a typical Sautrantika expression, it does not
necessarily exclude the possibility of a multiple-layered series, and as
SCHMITHAUSEN pointed out, it is used in the Tr in this manner.

(2) The explanation of the six inner realms (dyatana), i.e., the five
senses and the “mind”, as seeds which undergo a special transforma-
tion (unlike in Yogacara where the senses are conceived as pictures
or images in the dlayavijiiana). But SCHMITHAUSEN himself notes the
exception to his own argument: “Dort [i. e., in Vijiaptimatratasiddhi
19¢12-27] wird zwar im Sinne des Yogacara das Alayavijiiana und
das Modell des Erkenntnisstrom-Komplexes anerkannt, aber dennoch
werden die Sinnesorgane im Sinne der V§ [= Vi] als die Samen der
Sinneserkenntnisse interpretiert”!’.

(3) Vasubandhu declares citla, manas, vijiana, and vijiapti to be syn-

onymous. In Yogacara texts, on the other hand, these terms are used

6 Op. cit., p. 130 with n. 67.

7 Ib., p. 130f. with n. 69.

8 For a possible exception cf. A. SINGH, The Heart of Buddhist Philosophy
- Dinnaga and Dharmakirti. Delhi 1984, p. 31ff., which, however, is not
available to me. L. SCHMITHAUSEN (Alayavijiana. On the Origin and the Early
Development of a Central Concept of Yogacara Philosophy. Tokyo 1987, 11/
262n. 101) says that SINGH’s “objections . . . misunderstand the purport of, and
partly even misrepresent, my arguments”.

9 Cf. L. SCHMITHAUSEN, op. cit. (see n. 1), p. 114-116.

10 Ib., p. 118.
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to differentiate different kinds of cognitions: citta is used for the dlaya-
vijnana, manas designates the klistamanas, vijiiana and vijAapti refer
to the five sense cognitions and the manovijiiana. But here too there
are exceptions to the rule as the term alayavijsiana itself demonstrates,
and SCHMITHAUSEN himself concedes that next to their special mean-
ings, all these terms also have a general meaning!'.

(4) The relationship between perception and conceptual construction.
In the final analysis this argument boils down to the fact that accord-
ing to Vi 8,29f. the conceptual mental cognition comes after percep-
tion, whereas in other texts — as e.g. in the Sandhinirmocanasitra — it
is contemporary with it. But here again, although the discussion does
not have any recourse to a multiple-layered series or to the dlaya-
vijAiana, it does not contain a compelling rejection of them, especially
as a great deal of the arguments relies on the opponent’s presupposi-
tions.

All this is not meant as a criticism of SCHMITHAUSEN'S observations,

but only as an additional clarification. Indeed, many passages in the
Vi point at the Sautrantika direction, but as far as I can see, Vasu-
bandhu never crosses the line, beyond which we could positively af-
firm that he did not accept the multiple-layered series with the alaya-
vijnana that it entails. Nor does ScCHMITHAUSEN make any such claim,
for his arguments only show that the Vi does not make use of a
multiple-layered series, not that it rejects it!'2.
Clearly, if we assume that the single-layered series is Vasubandhu'’s
own doctrine in the Vi, and accepting the sequence Karmasiddhi — Vi
— Tr, we will have to assume that Vasubandhu accepted the alaya-
vijiana and the multiple-layered series in the Karmasiddhi'®, rejected
them in the Vi, and re-accepted them in the Tr. Such an assumption is
not impossible, but is highly unlikely. On the other hand, why should
Vasubandhu argue on the basis of a doctrine which is no longer accept-
able to him? Seeing the Vi in the context of Vasubandhu’s conversion
from Sautrantika to Yogacara and the theory of two Vasubandhus,
ScHMITHAUSEN did not raise the questions as to why the work was
written, what its purport is, who its adversaries are.

It is quite clear that the Vi is a polemical work, that its purport, as
the title says, is to prove vijiaptimatrata, that its opponents are the
Sautrantikas. It seems reasonable, therefore, that in trying to make
his point, Vasubandhu would argue as much as possible from the
Sautrantika presuppositions, and that he saw no need to drag the

1 Ib., p. 120.

12 This point is perhaps worth emphasizing, for 1 misunderstood it. 1
would like to thank Professor Schmithausen for clarifying it to me.

13 Cf. KS 38f.
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alayavijiana into the controversy; for in doing so he would have
encumbered the subject matter unnecessarily.

To sum up, even though there is strong evidence for a single-
layered series of cognitions in the Vi, this evidence is not conclusive in
the sense that it should not be taken as Vasubandhu’s own doctrine,
and this may be due to the polemical nature of the work which was
directed against the Sautrantikas. And even if the more natural reading
of the Vi presupposes a single-layered series of cognition, Vasubandhu
still keeps the door open for a possible Yogacara reading of the text.

Similarly, there is no need to assume that Dignaga and Dhar-
makirti professed a single-layered series of cognition even in those
passages of their work which were written from the Yogicara point of
view. For one thing, it would be difficult to explain why they should
follow an implicit tradition of the Vi, which is clearly incompatible
with the Tr. The case of Dignaga deserves a separate study, which I do
not propose to undertake here. It seems to me, however, that we could
explain the indicators of a single-layered series in the Alambanapa-
riksa as being due to its polemical vein above all against the Sautran-
tikas. In the case of Dharmakirti, however, there is actually some
positive evidence for the acceptance of the alayavijiana and multi-
ple-layered series of cognition.

As is well known, the term alaya(vijiana) appears in PV 11 522, but
so far the prevailing opinion among scholars was that Dharmakirti did
not really mean it, or at least did not mean it as its own doctrine. Thus,
RUEGG refers to this stanza saying that it forms only an apparent
exception to the fact that Dharmakirti did not admit the alayavi-
Jnana't. Unfortunately, he does not explain why the exception is
“apparent”. Perhaps he means that the term alaya in this stanza does
not refer to the alayavijiiana, but this is highly unlikely. In any case,
as evidence for this statement he gives a reference to a late Tibetan
grub mtha’ text'®, which can hardly be considered authoritative in a
historical sense.

SCHMITHAUSEN makes a much stronger case in offering a translation
of the stanza and a discussion of its context. The stanza (PV 11 522)
and the proposed translation read as follows:

sakrd vijatiyajatav apy ekena patiyasa |

cittenahitavaigunyad alayan nanyasambhavah ||

4 Cf. D.S. RUEce, La théorie du Tathagatagarbha et du Gotra. Etudes
sur la Sotériologie et la Gnoséologie du Bouddhisme. Paris 1969, p. 435:
“Comme Dignaga dans son Pramanasamuccaya. Dharmakirti ne semble pas
avoir admis I'alayavijidana dans son Pramanavarttika” and n. 2 thereon: “Le
vers 3.522 n’est qu'une exception apparente”.

15 Tb., p. 435n. 2.
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»Obgleich verschiedenartige Erkenntnisse gleichzeitig entstehen (kon-
nen), (kommt es doch vor, daB) aus dem Alayavijiiana (nur eine Er-
kenntnis) entsteht, die ibrigen (aber) nicht, weil (das Alayavijiana)
durch eine besonders intensive Erkenntnis unfahig gemacht worden
ist, (die iibrigen zu erzeugen).“16

I would like to suggest a somewhat different translation for this
stanza:
‘Even though cognitions of different kinds arise at the same time [from
the alayavijiiana), because the alaya(vijiiana) is rendered ineffective
by one intensive cognition [of a specific kind], another [cognition of
that kind] does not (or: cannot) arise.’
In other words, there is no need to interpret the locative as expressing
a potential condition and that actually only one cognition arises from
the alayavijiiana. For instance, if you constantly look at a blue object,
a cognition of a red object cannot arise, i. e., the dlayavijiana cannot
produce it; but it can produce (at the same time!) cognitions of a
different kind, such as of smell, touch, ete. Note also the different
interpretation of eka and anya in the two translations.
Nevertheless, even if my interpretation of the stanza is accepted, it
would not seriously affect SCHMITHAUSEN’s thesis, because one could
still follow his explanation that the argument only means to show that
an actual or empirical samanantarapratyaya is also necessary from the
Yogacara point of view, and it does not commit Dharmakirti to the
Yogacara presuppositions.!?

Taken in itself, PV II 522 is, therefore, not conclusive one way or
the other. PV 11 133, on the other hand, presents a more clear-cut case:

manaso'® yugapadvriteh savikalpavikalpayoh |

vimadho laghuvrtier va tayor aikyam vyavasyali ||
‘Because conceptual and non-conceptual cognitions evolve from the
“mind” at the same time, or because they evolve quickly [one after the
other], the confused [cognizer erroneously] determines the two as one.’

16 Op. cit. (see n.1). p. 127f.

17 Cf. ib., p. 128: “Dieser Vers soll aber, wie aus dem Zusammenhang klar
hervorgeht, lediglich zeigen, daB man auch auf der Basis des Yogacarasystems
und seines Erkenntnisstrom-Komplexes nicht ohne die Kausalitit der vorher-
gehenden (empirisch faBBbaren) aktuellen Erkenntnis — des ‘samanantara-pra-
tyayah’ — auskommt. Daraus folgt aber keineswegs, dal Dharmakirti selbst
diese Voraussetzungen des Yogacara billigt”. T agree wholeheartedly, but I
would like to add that the opposite does not follow either. i. e., it does not
follow that Dharmakirti does not accept the Yogacara presuppositions.

'8 MIYASAKA conjectures manasor on the basis of the Tibetan translation
rlog beas rtog pa med pa’i yid. Even if the conjecture is accepted — the Tibetan
translation being, on the whole, very reliable —, this would not affect the
statement that two cognitions arise at the same time.



372 E. Franco

As far as I can see, Dharmakirti does not argue here from somebody
else’s presuppositions, or if he does so, it is only in the second alterna-
tive. It seems, therefore, that Dharmakirti did endorse, at least as an
acceptable alternative, a multiple-layered series of cognition, and con-
sequently he must have accepted the alayavijriana and the klistamanas
as well. At least it would seem odd that he should accept a multiple-
layered series constituted by pravrttivijianas alone, even though, of
course, such a possibility cannot be absolutely excluded. In any case,
a single-layered series is no longer tenable, and we may cite additional
evidence from the TS(P) to that effect'®.

But if this is the case, why is the alayavijiiana mentioned only once,
and even that under such dubious circumstances? Probably because
Dharmakirti has written his works both from the Yogacara and the
Sautrantika points of view. We do not know yet how this works out in
detail, whether the entire work can be read from both points of view,
as the well-known picture puzzle of a vase and two faces which can be
seen alternatively, depending on one’s focus; or, as Dharmottara claim-
ed, at least for the Pramanavinicaya?’, whether this cannot be done
throughout the work. But then, his arguments seem to refer to other
commentators who believed that this could be done indeed. And al-
though we don’t know how they interpreted Pramanaviniscaya I, we
can observe that the Yogacara point of view appears only towards the
end of the chapter, but in such a way that it reflects backwards on
everything that was stated before, and transforms our perspective
from external to internal object. In other cases, the Sautrantika and
the Yogacara points of view are presented next to each other with a
disjunction, as above in PV IT 133. And as far as I can see, the first
alternative always represents the Yogacara view, giving it in this way
a certain primacy.

If the alayavijriana is accepted in the PV, we could safely assume
that the klistamanas is accepted as well, for the two usually go as a
pair. However, the only probable (not at all certain) reference to the
klistamanas 1 was able to find so far is in PV I 41. Since this stanza
forms a unity with 39f., we need to look at all three together:

pratyekam upaghdte 'pi nendriyanam manomateh |
upaghato ’sti bhange ‘syas tesam bharngas ca drsyate |/39/]

19 Cf. TS(P) 1246ff., notably TSP 1/460,11-13: yadaiva nartakim utpasyati
tadaiva giladisabdam srnoti karpiradirasam asvadayati nasikapatuvinyastaku-
sumamodam jighrati vyajananiladisparsam ca spriativastrabharanadidanadi
ca cintayati.

20 Cf. E. STEINKELLNER — H. KRraAssER, Dharmottaras Exkurs zur Defini-
tion giiltiger Erkenntnis im Pramanaviniscaya. Wien 1989, p. 92.
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tasmat sthitydasrayo buddher buddhim eva samasritah |

kas cin nimittam aksanam tasmad aksani buddhitah [/40/

yadrsy dksepikd sasit pascad apy astu tadrsi |

tajjianair upakaryatvad uktam kayasritam manah |41/
‘[Nor are the senses, or the body together with the senses, the cause of
cognition, because] even when each/any one of the senses is damaged,
the mental cognition is not damaged. But when the [mental cognition]
is destroyed, their (i. e. the senses’) destruction is observed.
‘Therefore, the support of the continuity/subsistence of cognition is a
certain [thing] which is supported [in its turn] by the cognition alone/
itself; it is the efficient cause of the senses. Therefore, the senses [arise]
from the cognition [and not vice versa].
‘Of which sort the projecting/propelling [cognition] was [before], of
that sort it would be later on as well. The “mind” is said to be support-
ed by the body, because it is helped by the cognitions of the [body].’

The above illustrates nicely how rich and suggestive Dharmakirti’s
verses can be, and at the same time, how difficult it is to pin them
down as committed to a specific metaphysical doctrine. The fact that
the mental cognition is said not to be damaged or destroyed (upaghdata/
bhariga [39]) when the senses are damaged or destroyed could be taken
as excluding the momentary mental cognitions of the Sautrantika, but
the stanza can also be read from the vyavahkara point of view, or as
referring to a series of mental cognitions, and indeed the word sthiti
(40a) can refer to the successive continuity of a series.

The “mental” cognition which could be interpreted either as a conscious
mental event, or as the dlayavijiidna, or as the klistamanas, is delib-
erately ambiguous. The support of the cognition which is supported in
its turn by a cognition is left unspecified, and there is a certain dis-
agreement among the commentators as to what this support is. Pra-
jhakaragupta says that it is karman, whereas Devendrabuddhi and
Manorathanandin say that it is the previous cognition.

Equally ambiguous is the statement that the senses arise from the
cognition (40d): It could refer to the alayavijiana which carries
the seeds of the senses, but it could also be interpreted “innocently”
or realistically, for after all this is also the order of things in the
pratityasamutpida.

The adjective aksepika (4la) is also very suggestive, for a+ksip is
usually employed in the sense of producing karman as well as being
produced by karman®'. More specifically, it may be used for a special

2 Cf. T. VETTER, Der Buddha und seine Lehre in Dharmakirtis Pramana-
varttika. Der Abschnitt iiber den Buddha und die vier edlen Wahrheiten im
Pramanasiddhi-Kapitel eingeleitet, ediert und ibersetzt. Wien 21990, p. 94
and n. 1.
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kind of karman which entails (@+ksip) a new existence, as opposed to
another type of karman which “supplements (paripirayati) this [new]
existence by special pleasant or unpleasant features”22. But here too,
we cannot pin Dharmakirti down, for elsewhere he uses da+ksip for
production in general without any reference to karman?*. However, all
three commentators take aksepikd in the special sense of entailing a
new existence, and I think it would be unlikely to take it in any other
sense. Note also that the formulation in st. 41 evokes st. 36 where the
cognition is referred to as pratisamdhanasaktimat, another term which
is usually used in the special sense of linking to another life. Further,
all three commentators identify the cognition which entails new exist-
ence, or which casts a beginningless and uninterrupted series of lives
(anadijanmaprabandha), as the apprehension of the self (Gtmagraha,
ahamkaralaksanamanas, bdag tu ‘dzin pa). And in the Yogacara it is
the klistamanas which apprehends mistakenly the dlayavijiana as the
Self 2+,
Did the commentators understand manomati (39b), buddhi (40), or
manas (41d) in these stanzas as referring to the klistamanas? I have no
doubt that this is the case with Prajnakaragupta. The expression itself
occurs only in PVA 66,4 (on 48): na klistam manah kayasritam tatah.
But even without mentioning it by name, he clearly refers to it.
Devendrabuddhi’s case (followed by Manorathanandin [PVV 23,10-
12]) is more ambiguous, and there is nothing to prevent us from taking
his interpretation of the apprehension of the self as referring to a
Sautrantika tvpe of satkayadrsti etc.?.
But even though we cannot argue here for an absolutely certain refer-
ence to the klistamanas, 1 will certainly maintain that these stanzas
have a strong and unmistakable Yogacara “flavour”, and that the
mental cognition here can and needs to be understood either as alaya-
vijiiana or as klistamanas. This claim is meant, of course; in the sense
of an alternative which is acceptable to Dharmakirti, not as the single
possible interpretation.

This suggestion is further corroborated by the second half of 41,
which is raised in order to avoid a contradiction with the Buddhist
scriptures which say that the “mind” (or the cognition) is supported

22 L. SCHMITHAUSEN, op. cit. (see n. 8), 1/136.

2 Cf. PV 199b (aksepat): cf. also AKBh 1V 4ed (VP IV/27) and 10cd (VP
1V/37).

24 Cf. SCHMITHAUSEN, ib.. 1/147. 150ff.

5 Cf. PVP 24a3: bdag tu 'dzin la sogs pa dar ldan pa can gyi skye ba yors
su len pa'i dus na (*janmaparigrahakale: of. PV 1 35d Jjanmaparigrahe). The
fact that Devendrabuddhi and Manorathanandin mention the body and the
senses in this context does not necessarily imply that they took this stanza as
representing solely the Sautrantika point of view, because the next two verses
explain the hody as the cognition of the body.
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by the body. Which scriptures Dharmakirti had in mind is unclear.
Devendrabuddhi (PVP 24b1) quotes an unidentified siddhanta: lus das
sems dag ni phan tshun rjes su byed pa can 7id ses bya ba’i grub pa’i
mthas . . . The same is repeated by Prajiiakaragupta (PVA 59,30-60,1):
anyonyanuvidhayitvam kayacittayoh ‘Body and mind conform to each
other’.2® Such statements, claims Dharmakirti, do not contradict his
position, because what is meant there by the word “body” is not the
body. but the cognitions of the body. Here again, it is not impossible
to interpret this statement from a realistic point of view. But it is
equally possible, and in fact much more probable, to take this state-
ment as a reference to the Yogacara doctrine that the body is just an
image in the alayavijiana®. 1 would go even further and claim that
this statement can be used as a key with which the entire Pramanasid-
dhi chapter could be read from an idealistic point of view.

Finally, the interpretation of 39-41 as representing a Yogacara
point of view is also strengthened by the fact that it appears only as
the first of two alternatives. And the second alternative. which is
formulated as a concession is clearly a realistic one (PV I 42):

yady apy aksair ving buddhir na tany api tayd vina |

tathapy anyonyahetutvam tato ‘py anyonyahetuke /Il

‘Even if there is no cognition without the senses, they too [are not]
without it. Even so [they] are causes of each other. Therefore. [these]
two have mutual causes.’
It seems that the same structure as in I1 133 is repeated here. A
position is presented as two alternatives: the first, which seems pref-
erable, represents the Yogacara point of view, the second can be un-
derstood either as representing the Sautrantika position, or as a con-
cession to an opponent (a Carvaka here, a Naivayika in II 133).

Dharmakirti has recently been subject to revisionistic interpreta-
tions by distinguished scholars like SHIRAsAKT and VETTER. SHIRASAKI'S
attempt to portray Dharmakirti as a Madhyamika, which is based on
a late doxographical work by Jitari, was discussed in some detail by
STEINKELLNER, who convincingly demonstrated that Jitari's affiliation
of Dharmakirti with the Madhyamaka is based on innocent or delib-
erate misunderstanding of PV quotations in the Madhyamakalamkara
of Sﬁntaraksita”.

# Manorathanandin (PVV 23,13f.) repeats the quotation with manas
instead of citta.

21 Cf. L. SCHMITHAUSEN, op. cit. (see n. 8), I/81f. and 11/407f., 415f.

8 Cf. E. STEINKELLNER, Is Dharmakirti a Madhyamika?, in: Earliest Bud-
dhism and Madhyamaka, edd. D.S. RUkGt: — L. ScHMITHAUSEN. Leiden 1990,
p. 72-90.
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VETTER’s interpretation of Dharmakirti as a realist (not quite a Sau-
trantika realist, but rather uniquely combining Hinayana and Ma-
hayana elements) is more differentiated and is based on a close study
of the text itself with a strong methodological commitment n o t
to take the context (neither intra-textual nor extra-textual) into
account. The conclusion he reached is that the Pramanasiddhi chapter,
unlike the Pratyaksa chapter, was composed entirely from a realistic
point of view, and that, therefore, Dharmakirti must have changed his
mind during the time between composing the two chapters. This sug-
gestion, if accepted, will also shed a new light on the order of chapters
in the PV. For unlike FRAUWALLNER, who saw a strong break between
the Svarthanumana chapter and the other three, VETTERs interpreta-
tion would put the Svarthanumana and Pramanasiddhi chapters more
or less together (as far as the commitment to realism goes) and insert
a strong break between the Pramanasiddhi and the Pratyaksa chap-
ter. I have already argued shortly, and unsuccessfully®*, against this
interpretation elsewhere®. Whether the above discussion which is
based on internal evidence, will prove more convincing, I cannot say.
But we have, of course, external evidence as well.

The tradition about writing from the Sautrantika and the Yogaca-
ra points of view is already well established for Dignaga. For Dhar-
makirti, it is quasi unshakable; for it is already explicitly mentioned
by Vinitadeva (NBT I 1.4), that is, a generation or so before Dharmot-
tara. And even Vinitadeva refers to this fact as a matter of course,
which means that the tradition has certainly not originated with him.
This takes us very close to Dharmakirti’s lifetime. Such a tradition,
which is also repeated by several other sources (e.g. DhPr 42,18 and
44,18-20, NBTT 19,10f., etc.) can in no way be compared in its reli-
ability with the bogus classification of Dharmakirti as Madhyamika by
a late doxographer like Jitari, or by Tibetan grub mtha’ texts. For me
at least, the interesting question is not whether Dharmakirti wrote
from both the Yogacara and the Sautrantika points of view, but why
he chose to do so. Presumably, he was following Dignaga on that
matter; but then why did Dignaga adhere to two clearly contradicting
points of view? And why these two? My tentative answer takes us back
to Vasubandhu again. Perhaps after he “converted” from Sautrantika
to Yogacara he declared that his previous works on public debate
(vada) can or should be used for both schools. And as is well known, the
pramana tradition which started with Dignaga rests heavily on works
like the Vadavidhi and Vadavidhana®'. This suggestion is not meant as

29 Cf. T. VETTER, op. cit. (see n. 21), preface to 2nd ed.

30 Cf. E. Franco, Was the Buddha a Buddha?. JIP 17 (1989) 81-99.

3 Cf. E. FRAUWALLNER, Zu den Fragmenten buddhistischer Logiker im
Nyayavarttikam. WZKM 40 (1933) 281-304 and Vasubandhu'’s Vadavidhih.
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a definite answer, of course, but only aims at opening up the issue
which has been hitherto completely ignored.

Addendum

One more thing in this connection. If the assumption of a single-

layered series of cognition is not to be accepted as the only definitive
position for the works of Vasubandhu, Dignaga and Dharmakirti,
should ScHMITHAUSEN’s thesis of Yogacara with Sautrantika presup-
positions be abandoned? I think the thesis is strong enough to survive
even without the single-layered series. As a criterion to distinguish
between the two types of Yogacara we can use the different status of
the mental dharmas.
In Yogacara with Sautrantika presuppositions (or vijiaptimatratd, or
whatever name one chooses to designate this trend of thought) the
mental dharmas, cittas and caittas are the absolute final reality; and
unlike the single-layered series, this holds good for the Trimsika as
well. In other Yogacara works such as those ascribed to Maitrevana-
tha, even the mental dharmas are, in the final analysis, unreal, dis-
solved into the deeper monistic reality of tathata.*

This essential difference can also be seen in the different interpre-
tations of the term dharmanairatmya. The usual Yogacara interpreta-
tion of the term is that the dharmas (all of them, including the mental
ones) are unreal. In the Vimsatika, on the other hand, dharmanairat-
mya is explained as the cognition being free from the plurality of
apprehending, apprehended, etc. (Vi 6,9-11). Similarly, expressions
like abhitaparikalpa (TrBh 35,13 = 39,25) may be used as a criterion.
If they are used in the sense of a conceptual construction of something
unreal, they may indicate a Sautrantika-Yogacara; if they are used as
unreal conceptual constructions, it must be a regular Yogacara.

WZKSO 1 (1957) 104-146, both reprinted in his Kleine Schriften, edd. (.
OBERHAMMER — E. STEINKELLNER (Wiesbaden 1982), p. 460-483 and 716758
respectively; cf. also E. Franco, Valid Reason, True Sign. WZKS 34 (1990)
199-208.

32 A possible reference to these two types may be found in Jayaragi's
analysis of kalpana: Is kalpana an apprehension of an unreal object. or is
kalpana itself unreal? Cf. E. Franco, Perception, Knowledge and Dishelief. A
Study of Jayarasi’s Scepticism. Stuttgart 1987, p. 192f. (4.18f.) and 447f.
Professor Schmithausen tells me that he was arguing along similar lines in a
lecture given in Calgary and Copenhagen more than ten years ago. Unfortu-
nately this lecture remains unpublished (yet?).
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Abbreviations

Abhidharmakosabhasya of Vasubandhu, ed. P. PRADHAN. [Tibetan
Sanskrit Works Series VIII]. Patna 21975 (cf. VP).

Le traité de I'acte de Vasubandhu. Karmasiddhiprakarana. Tra-
duction, Versions tibétaine et chinoise; avec une Introduction et, en
appendice, la Traduction du chapitre XVII de la Madhyamakavrtti
par E. LaMoTTE. Mélanges chinois et bouddhiques 4 (1936) 151-288.
— English translation in: ST. ANACKER, Seven Works of Vasuban-
dhu. [Religions of Asia Series, No. 4]. Delhi 1984, p. 83-156.

Vijhaptimatratasiddhi. Deux traités de Vasubandhu: Vimsa-
tika (La Vingtaine) accompagné d’une explication en prose et Trir-
$ika (La Trentaine) avec le commentaire de Sthiramati, éd. par
S. LEv1. [Bibliothéque de I'Ecole des Hautes Etudes, Fasc. 245°).
Paris 1925.

Trimsikavijhaptibhasya of Sthiramati (cf. Tr)

Tattvasangraha of Acarya Shantaraksita. With the Commentary
‘Paiijika’ of Shri Kamalashila crit. ed. DwaRIKADAS SHASTRI. 2 vols.
[Bauddha Bharati Series 1-2]. Varanasi 1968.

Pandita Durveka Misra’s Dharmottarapradipa [Being a sub-
commentary on Dharmottara’s Nyayabindutika, a commentary on
Dharmakirti’s Nyayabindu], ed. D. MaLvania. Patna 21971,

Nyayabindutika of Vinitadeva, ed. L. vE LA VALLEE Poussin. [Bi-
bliotheca Indica 171]. Calcutta 1908-1913.
Nyayabindutikatippani, ed. F.I. Scerpatskis. [Bibliotheca Bud-
dhica XIJ. St. Pétershourg 1909 (repr. Osnabriick 1970).

Pramanavarttika-Karika (Sanskrit and Tibetan), ed. Y. Mivasaka.
[Acta Indologica IT]. Narita 1971-1972.
Pramanavartikabhashyam or Vartikalankarah of Prajiiakaragupta
(Being a commentary on Dharmakirti’s Pramanavartikam), ed.
R. SAXKRITYAYANA. Patna 1953.

Pramanavarttikapanjika of Devendrabuddhi, Peking ed. No. 5717.
Pramanavarttika of Acharya Dharmakirtti. With the Commentary
‘Vritti" of Acharya Manorathanandin crit. ed. DWARIKADAS SHAS-
TRI. [Bauddha Bharati Series 3]. Varanasi 1968.

Vimsatika of Vasubandhu (cf. Tr)
L’Abhidharmakosa de Vasubandhu, traduit et annoté par L. bE LA
VALLEE PoussiN. 6 vols. Paris - Louvain 1923-1931.

SAKYABUDDHI'S COMMENTARY ON PRAMANAVARTTIKA
I3 AND ITS VRTTI*

By Ernst Steinkellner, Vienna

After introducing the three kinds of logical reasons (PVSV 2,14-19)
Dharmakirti presents the essentials of the third kind, non-perception
(anupalabdhi), in PV 13 (=5 [PVSV 4,56-5,6]) for the first time. These
brief formulaic statements are difficult and sometimes misunder-
stood'. Although Dharmakirti treats the topic in greater detail later
on? and in subsequent works?, making the earliest commentary on this
passage accessible may therefore be useful for a better assessment of its
meaning. For here Dharmakirti not only introduces his ideas on nega-
tive cognition, but also indicates many of its aspects that are elabo-
rated only later.

It is unfortunate that the manuscript of the only commentary on
this crucial first formulation of Dharmakirti’s theory extant in San-
skrit. namely that by Karnakagomin, should be lacking a folio (PVSVT
30,11ff.). Thus, the original Sanskrit of Sékyabuddhi’s‘ commentary

* Dr. Ono Motoi read this paper and his good suggestions are gratefully
acknowledged.

! They are translated in S. MookERJEE — H. Nacasaki. The Pramanavart-
tikam of Dharmakirti. An English Translation of the First Chapter with the
Autocommentary and with Elaborate Comments [Karikas I-L1]. Patna 1964,
p- 22f,, and R.P. Haves - B.S. GiLLoN, Introduction to Dharmakirti's Theory
of Inference as Presented in Pramanavarttikasvopajiavrtti 1-10. JIP 19 (1991)
1-73, p. 6f. and p. 59ff. — For their interpretation ef. H. Yarra, Hoshs no
hininshiki [“Dharmakirti’s anupalabdhi”]. in: Makio Ryokai hakushi shoju
kinen ronshia Chagoku no shikyoshiss to kagaku. Tokyo 1984, p. 35-45, and
T.J.F. TiLLEMANS, Dharmakirti and Tibetans on adrsyanupalabdhihetu, in:
Proceedings of the VIth Conference of the International Association for
Tibetan Studies, Fagernes 1982 (to be published).

2 Cf. PV 1 198-212 (= 200-214). PVSV 101,3-107.14 (translated in H.
Yarra, On anupalabdhi. Annotated translation of Dharmakirti’s Pramana-
varttikasvavrtti 1. Taisho Daigaku Daigakuin Kenkya Ronsha 9 [1985] 216-
199 & I1. Chizan Gakuho 34 [1985] 1-14), and PV IV 260ff.

3 Cf. PVin II 11,12ff. and 111 40ff., HB 21,18ff. and VN 4.20ff.

* Following Prof. Frauwallner, I have hitherto used the form Sakyamati
as the name of the author of the Pramanavarttikatika and pupil of Devendra-
buddhi. FRAUWALLNER originally used the name Sakyabuddhi (Festschrift fiir
Moriz Winternitz. Leipzig 1933, p. 238ff. = Kleine Schriften. Wiesbaden 1982.
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Storehouse Consciousness and
the Unconscious: A Comparative
Study of Xuan Zang and Freud
on the Subliminal Mind

Tao Jiang

The postulation of storehouse consciousness, alayavijidna, is a major
theoretical accomplishment of the Yogacara School of Buddhism. It is
formulated as a subliminal consciousness to account for our sense of self
and the continuity of our experience without resorting to any form of
reification, a taboo in Mahayana Buddhism. Its subliminal character has
tempted some Buddhist scholars to compare it with the unconscious in
modern psychoanalysis. However, alayavijiana was developed in a
radically different cultural, historical, and philosophical milieu from the
modern notion of the unconscious. Hence, before using the term unconscious
to interpret alayavijiana, we should carefully investigate the two concepts
and the larger theoretical paradigms within which they are respectively
located. Through a comparative study this article addresses several funda-
mental differences between them and explores some possible reasons behind
such differences by revealing certain basic operative presuppositions
embedded in the two formulations of the subliminal consciousness.

THE YOGACARA SCHOOL OF Buddhism is distinguished within the
Buddhist tradition by its meticulous analysis of consciousness because of
its theoretical preoccupation with the possibility of awakening. It has
produced an elaborate theoretical framework designed to demonstrate
how the deluded consciousness of sentient beings can be transformed
into the awakened consciousness of the Buddha. One of the major
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achievements of this school in the course of its theoretical pursuit is the
postulation of the notion of storehouse consciousness, alayavijiiana.' It is
posited as a subliminal form of consciousness that grounds all other forms
of consciousnesses. It provides the crucial continuity from delusion to
awakening without resorting to any form of reification or substantialization.
Because of the subliminal nature of alayavijfiana, it is tempting to interpret
it as the Buddhist equivalent of the unconscious known in western
psychoanalysis. In fact, there are some Buddhist scholars who have resorted
to the term unconscious in their discussions of alayavijiiana, for example,
Thomas Kochumuttom (137).% This article is aimed at comparing and
contrasting these two concepts so as to examine the feasibility of using
the concept of the unconscious to interpret alayavijfiana.

Because the notion of the unconscious is closely associated with Freud,
who made it widely known, I will try to engage Yogacara with Freud in
comparing and contrasting their conceptualizations of the subliminal
consciousness. On the Yogacara formulation of alayavijfiana, I will use
the famous Chinese Buddhist pilgrim and translator Xuan Zang’s expla-
nation in his celebrated Cheng Wei-Shi Lun (Vijfiaptimatratasiddhisastra:
The Treatise on the Doctrine of Consciousness-Only). In the case of Freud,
we will focus on his structural theory of the mind presented in his later
works, such as The Ego and the Id (1960), Civilization and Its Discontent
(1961a), and so on—here we will concern ourselves only with his structural
system under which the earlier topographical system is subsumed.’ Given
the magnitude of this study, I have neither the ambition nor the ability
to make this article exhaustive or definitive. Neither is it my intention
to judge the validity of the theories involved. This inquiry is only meant
to be a tentative step toward shedding light on the way our theoretical

" In this article I exempt myself from getting involved in the question of what Yogacara is, for it
will lead the article far astray. I am assuming that the postulation of storehouse consciousness,
alayavijfiana, is a Yogacara contribution. Cf. Schmithausen: 1.

* William Waldron, in his dissertation, has produced a piece of solid scholarship in comparing
alayavijaana with the concept of the unconscious developed by Freud and Jung. He has tried to show
the similarities and the differences of the two concepts and, hence, the viability of alayavijfiana as
another formulation of the subliminal mentality. However, as meritorious and pioneering as it is in
bringing the two together, his work does not deal with the different paradigms vis-a-vis personhood
within which the two concepts emerge in the comparative study. I think the paradigms that situate
the two theories need to be explicitly dealt with in a comparative study. Hence, my effort, which
differs from Waldron’s, is geared toward an understanding of the paradigms within which the two
theories respectively emerge. I regard this as crucial in order to properly appreciate the integrity of
the two theories.

> The topographical system is laid out in his monumental work, The Interpretation of Dreams, first
published in late 1899 (see 1965), wherein the mind is stratified into unconscious, preconscious, and
conscious. The structural system represents a major shift in Freud’s theoretical endeavor in the 1920s;
it is best summarized in his last major theoretical work, The Ego and the Id, published in 1923 (see 1960),
wherein the mind is structured into id, ego, and superego.
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efforts are colored by the interpretive objectives we have in mind. The
comparative nature of this inquiry also enables us to gain better insights
into some of the operative presuppositions of the two well-known theo-
ries, for those operative presuppositions are hard to expose when the the-
ories are left to themselves. I will do so by examining the theoretical
paradigms within which the two concepts respectively emerge. 1 argue
that the paradigms that are operative in the two theories are their under-
standings of what a human being is or should be, namely, personhood.

Personhood has two dimensions, individual and collective, and
consequently the study will concentrate on how individuality—understood
here as qualities that belong to an individual person—and collectivity are
dealt with in the two theories of the subliminal consciousness and will
explore possible reasons for the differences between them. At the core of this
comparative study are these two questions: What kinds of individuality and
collectivity are schematized in the two systems? What is the relationship
between individuality and collectivity in the two theories? These two
questions crystallize what kinds of human beings are thematized in the
respective schemes. That is, the formulations of the two theories are based on
two different pictures of what a human being is taken to be. They would
therefore throw light on what Xuan Zang and Freud set out to accomplish in
their formulations of the subliminal consciousness. Based on the compara-
tive study, we will come to the conclusion that it is difficult, if not impossible,
to use the notion of the unconscious as is commonly associated with modern
psychoanalysis to interpret the Yogacara formulation of alayavijiiana
because of the different paradigms operative in them.

INDIVIDUALITY

Let us begin with the question concerning individuality in the two
theories of the subliminal consciousness. First, what kinds of individuality
are schematized by them? For Xuan Zang, it is the sense of self;* for
Freud, it is ego.

The early Buddhist model of consciousness consists of five senses,
namely, visual, auditory, olfactory, gustatory, and tactile, and the mind,
whose objects are mental. The Yogacara theory of consciousness signifi-
cantly revises and expands this traditional model.” What it has done is to

* Here the term self is used in the most general sense.

3 Note: “Some siftras say that there are six consciousnesses only. It should be understood that this
is only an expedient way of expounding the truth to less qualified persons. Alternatively, the texts in
question take into account only the six special indriyas or sense-organs upon which the six
consciousnesses depend. In fact there are eight consciousnesses” (Xuan Zang: 337).
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split the mind in the traditional model into two: manovijfidna and manas.
Manovijfiana is called sense-centered consciousness, and it works in
conjunction with the five senses. These six, namely, manovijfiana and the
five senses, constitute one kind of consciousness that “perceives and
discriminates between gross spheres of objects” (Xuan Zang: 97). This
means that the objects of this group of consciousnesses are external
objects. Any perception of external objects requires the copresence of
“such factors as the act of attention (manaskara) of manovijiana, the
sense-organs (indriyas) (whose attention is directed in accordance with
manovijiiana), the external objects (visaya) towards which this attention
is directed” (Xuan Zang: 479). In other words, the role of manovijfiana is
to direct the attention of sense organs toward their objects in order to
produce clear perceptions of those objects. Manovijfiana also has a cogita-
tive or deliberative function, but such a function is crude and unstable,
and it might be interrupted in certain states.® The uninterrupted mind is
called manas, which “is associated with the view of substantial existence of
pudgalas [personhood]” (Xuan Zang: 315). This means that manas is
responsible for the genesis of the idea of personhood, the essence of a
person. Its function is intellection and cogitation: “It is called ‘cogitation’
or ‘deliberation’ because it cogitates or deliberates at all times without
interruption in contradistinction to the sixth consciousness (manovijniana),
which is subject to interruption” (Xuan Zang: 97). Compared with
manovijfiana, manas is fine and subtle in its activities (Xuan Zang: 479).
Hence, the delusion it generates, namely, the idea of personhood, is
much more resistant to being transformed in order to reach enlightenment.
Manovijiiana works with the five senses in cognizing external physical
objects; manas works with another consciousness, which is for the first
time postulated by Yogacara, storehouse consciousness (alayavijiiana) or
the eighth consciousness, and manas attaches itself to alayavijfiana as the
inner self (Xuan Zang: 105).

Storehouse consciousness is also known as ripening consciousness
(vipakavijfiana) or root consciousness (miilavijidna): “[1t] is the conscious-
ness in which fruits (retribution) ripen at varying times. It is called ‘retri-
pution,’ vipaka, or literally, the ‘varyingly maturing consciousness,” because
it possesses in abundance the nature that matures at varying times and in
varying categories, that is to say, it is vipaka in the largest number of
cases” (Xuan Zang: 97). It is clear that this consciousness is meant to
account for the karmic retribution within the doctrinal boundary of

A . . . .. . . .
Xuan.Zaljlg (481-493) lists five states in which manovijfiana is lacking: birth among asarijiiidevas,
two meditation states (asamjfiisamapatti and nirodhasamapatti), mindless stupor (middha), and
unconsciousness (miirccha).
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Buddhism, in that it stores karmic seeds till their fruition. This is a subtle
and subliminal kind of consciousness whose activities surface only when
conditions allow, that is, when karmic retribution is fulfilled. It is a com-
pletely different form of consciousness from those in the traditional
model, in that the traditional forms of consciousness are strictly causal,
meaning that they are object-dependent in their cognitive activities.
AlayavijAiana, by contrast, does not depend on any specific object, and it
grounds the other seven consciousnesses, which include manas as one
group and manovijiana and the five senses as the other: “These three
kinds of consciousness are all called ‘consciousnesses that are capable of
transformation and manifestation’ (parinami vijiana). The manifestation
(parinama) of consciousness is of two kinds: manifestation with respect
to cause (hetitparinama) and manifestation with respect to effect (fruit)
(phalaparinama)” (Xuan Zang: 97). The manifestation as cause refers to
the seeds, bija, stored in alayavijfiana, and the manifestation as effect, to
the eight consciousnesses. In other words, according to the Yogacara theory,
the eight consciousnesses are given birth to by the seeds.

Bija refers to the dispositional tendencies resulting from previous
experiences. It is also called habit energy or perfuming energy (vasana), and
Xuan Zang lists three kinds of vasana, namely, “image (nimitta), name
(nama), and discriminating influence (vikalpavasana)” (137). Nimitta and
vikalpavasana refer to the objective and subjective poles of our cognitive
activities, respectively, thus pointing to the inherently dualistic structure of
our cognitive activities. Nama refers to the linguistic activities that involve
naming and conceptualizing.” Xuan Zang (581) sums them up in
explaining seeds as the potential proceeding from the two apprehensions,
grahas, and the potential producing the two grahas. The two grahas refer
to the two aspects of the discriminatory function of the mind, the grasping
(grahaka) and the grasped (grahya). This means that all of our conscious
activities, be they perceptual, conceptual, or linguistic, share the same
dualistic structure, the grasping and the grasped. Such a discriminatory
function of our mental activities is that which produces bijas, and the
bijas thus produced also perpetuate this discriminatory function, dragging
us back into the realm of transmigration. Therefore, we find Cheng
Wei-Shi Lun declaring that “the wheel of samsara turns by virtue of
deeds and the two grahas; there is nothing here that is separable from

7 Cheng Wei-Shi Lun lists two kinds of nama: “(1) That which expresses the meaning and makes it
known to others; a certain kind of vocal sound that is capable of indicating the meaning. (2) That
which reveals or causes the object to be present, that is, the cittas-caittas which perceive the object”
(Xuan Zang: 583). Xuan Zang is very brief in his explanation and does not give any rationale as to
why linguistic activity is singled out in the formulation of the seed theory.
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consciousness (cittas-caittas), because the cause and the effect are, in their
essential nature, cittas-caittas” (Xuan Zang: 583). In this way the realm of
transmigration, that is, the karmic world, is encapsulated by consciousness
rooted in alayavijfiana.

According to Cheng Wei-Shi Lun, alayavijiana has three aspects: the
perceiving (darsanabhaga), the perceived (nimittabhaga), and the self-
corroboratory (svasamvittibhaga) divisions, which are manifested as the
external receptacle world, on the one hand, and the internal sense organs
possessed by the body, on the other (Xuan Zang: 141). It is the perceiving
aspect, darsanabhaga, of the eighth consciousness that manas takes as its
object and misidentifies as the self, but darsanabhaga is a homogeneous
continuum even though it appears as eternal and one (Xuan Zang: 283).

In order to establish that alayavijiana is not a substratum of some
sort, Cheng Wei-Shi Lun makes its activities abide by the rule of dependent
origination: “To be neither impermanent nor permanent: this is the ‘princi-
ple of conditional causation or dependent origination’ (pratityasamutpada).
That is why it is said that this consciousness is in perpetual evolution like
a torrent” (Xuan Zang: 173). It is not permanent, in the sense that it is
itself an activity, not a substance; it is not impermanent, in the sense that
the activity is a continuous and uninterrupted process. Obviously, Xuan
Zang reinterprets the early Buddhist principle of dependent origination
governing the empirical world as the law regulating the activities of
consciousness. In this way he proves that alayavijiana is not some
permanent dwelling place for bijas or permanent ground for our experiences
but, rather, is itself a continuum of activities.

In delusion, sentient beings misconstrue alayavijiiana as a substance,
namely, the substantive self, whereas it is only a continuum of activities. In
this way the orthodox Buddhist doctrine of no self, andtman, is upheld. That
is, through the postulation of alayavijfiana, the Yogacara Buddhists can
explain away the substance of the self and substitute for it the continuity
of alayavijfiana. The positing of alayavijfiana is a Yogacara attempt to
explain continuity without substance. Indeed, it can be argued that prior
to the postulation of alayavijfiana, the Buddhists did not really have a
convincing explanation of the apparent sense of a self we possess. We can
clearly see the significance of alayavijiana in the Yogacara system, given
the “signature” doctrine of anatman in Buddhism.

To analyze self qua substance into the continuum of alayavijiiana
indicates that Xuan Zang shares with Freud (1960: 18) the view that
individuality, or ego in Freud’s terminology, is closely related to subliminal
mental activities. In Freud’s structural system the human mind is struc-
tured into three realms, namely, id, ego, and superego, and this is a revision
of his earlier topographical system, which stratifies mental activities into
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unconscious, preconscious, and conscious. The reason for such a revision
does not have an immediate relevance to the current comparative study,
hence, we will not go into it here.? According to Freud, ego is a mental
entity that “starts out . . . from the system Pcpt. [perception], which is
its nucleus, and begins by embracing the Pcs. [preconscious], which is
adjacent to the mnemic residues” (1960: 16). Clearly, ego is intimately
associated with the cognitive activities of the mind, which is externally
oriented.

However, the ego is also intricately connected with the unconscious id:

It is easy to see that the ego is that part of the id which has been modified
by the direct influence of the external world through the medium of the
Pept.-Cs.; in a sense it is an extension of the surface-differentiation.
Moreover, the ego seeks to bring the influence of the external world to
bear upon the id and its tendencies, and endeavours to substitute the
reality principle for the pleasure principle which reigns unrestrictedly in
the id. For the ego, perception plays the part which in the id falls to
instinct. (Freud 1960: 18-19)

The claim that the ego is part of the id is not only to emphasize the con-
tinuity between id and ego but also to claim that the ego grows out of the
id or that the id is the ground of the ego. This marks a fundamental shift in
Freud’s conceptualization of the unconscious. In his earlier topographical
system the unconscious is deemed an epiphenomenon of consciousness,
for the genesis of the former is the result of the repressive function of the
latter. However, to view the ego as an entity that grows out of the id means
that the unconscious (the id here) is more than what was previously
conscious and that the unconscious is not just the result of repression,
forgetting, and neglecting, which are ego-centered activities.

Given their intricate connection, what, then, accounts for the difference
between the ego and the id? According to Freud, “what distinguishes the
ego from the id quite especially is a tendency to synthesis in its contents,
to a combination and unification in its mental processes which are totally
lacking in the id” (1964: 95). The ego’s synthetic function is what brings
about order and structure in consciousness. The most fundamental
orders and structures are temporality and spatiality, both of which are
forms of perception that are crucial in the birth of the ego, according to
Freud. The synthetic function of the ego means that the ego is an organized
and coherent substructure within the mind. This is what Freud (1960: 19)

* Very briefly, according to Freud himself, his unhappiness with the topographical system was
twofold: the ambiguity of the word unconscious and two new clinical discoveries—unconscious ego
resistance and an unconscious need for punishment (Macmillan: 440).
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means when he says that the ego follows the reality principle. By contrast,
the id, ruled by instincts, follows the pleasure principle (Freud 1960: 19).

However, the similarity between Xuan Zang’s and Freud’s under-
standings of individuality is limited to the fact that in both systems the
origin of individuality lies in subliminal mental activity. Significant
differences remain. According to Freud, subliminal mental activity is
chaotic, requiring that order be imposed from without, by the external
.world, which results in the birth of the ego. So, for Freud, the ego, despite
its origin in the unconscious, is the result of the contact between the
internal id and the external world. The influence of the external world is
decisive in the genesis of the ego. Hence, it is the imposition of structures
on the chaotic unconscious process by the external world that is determi-
native in the birth of the ego. Therefore, in Freud’s formulation the
conception of individuality or personal identity follows the reality principle.
For Xuan Zang, however, subliminal mental activity is, rather, an orderly
process. It is ordered succession or continuity, regulated by the law of
dependent origination. Such a continuum of storehouse consciousness is
mistaken and attached to by manas as the inner self. Henceforth, the
conc.ept}bn of individuality or personal identity follows the principle of
continuity in Xuan Zang’s formulation.

To‘sum up, for Xuan Zang the self is nothing but the continuum of
alayavijiana, misidentified by manas as substance; for Freud, however,
the ego is fundamentally different from the unconscious id. For Xuan Zang,
self qua substance is the result of misidentification, but for Freud, ego is
Fhe result of the modification of the unconscious id because of the decisive
mﬂuence of the external world. Put differently, for Xuan Zang, personal
identity, if there is to be one, is alayavijiiana, the subliminal conscious-
ness—manas is not the self, but it mistakes alayavijfiana as the self qua
substance; whereas for Freud, personal identity is not the unconscious per
se but, in fact, its modification by the external world. It should be clear to us
by now that the individual/personal dimension of personhood schema-
tized in Xuan Zang’s theory of the subliminal consciousness is vastly
different from that in Freud’s. After our discussion of this individual aspect
of personhood, let us now turn to the other, collective aspect, and we will
start with Freud.

COLLECTIVITY

Before dealing with Freud’s conceptualization of collectivity in his
Fhegry of the unconscious, I need to clarify one common mischaracter-
ization of Freud’s theory:

A study of the theory of repression as developed by Freud should make it
abundantly clear that Jung’s repeated statement reducing Freud’s
repressed-unconscious to nothing other than “a subliminal appendix to
the conscious mind” did not do justice to the theoretical concepts of
Freud. Jung’s remark that the unconscious as described by Freud repre-
sented “nothing but the gathering place of forgotten and repressed con-
tents” likewise was not quite fair to Freud's basic concept. (Frey-Rohn: 120)

It is therefore misleading to equate Freud’s unconscious with Jung's
personal unconscious, which is a reservoir of the forgotten and repressed
contents of an individual. Freud’s concept of superego, being unconscious,
is essentially collective. The conceptualization of the superego in Freud’s
structural system is a radical shift from his earlier topographical system,
in that the superego represents a heightened awareness on Freud’s part of
the role of the collective in an individual’s mental life. Let us have a closer
look at Freud’s conceptualization of the collective dimension of the
unconscious.

What kind of collectivity is schematized in the formulation of the
superego? In this connection, we are told that the formation of the superego
is the result of the internalization of parental authority into the psyche.
When the external restraint is internalized, “the super-ego takes the place
of the parental agency and observes, directs and threatens the ego in
exactly the same way as earlier the parents did with the child” (Freud
1964: 77). Moreover, we are also told that “a child’s super-ego is in fact
constructed on the model not of its parents but of its parents’ super-ego;
the contents which fill it are the same and it becomes the vehicle of tradition
and of all the time-resisting judgements of value which have propagated
themselves in this manner from generation to generation” (Freud 1964: 84,
emphasis added). Here Freud is explicit about what kind of collectivity the
superego represents; it is the vehicle of tradition. Tradition in this context
mainly refers to the moral values of a society and culture that are the
achievement of human civilization.

As Freud sees it, there is an inherent conflict between the individual
and the collective. The individual, driven by pleasure-seeking instinct,
always finds him- or herself at odds with the social values that put a check
on the pursuit of instinctual gratification. As Freud puts it bluntly,
“Every individual is virtually an enemy of civilization” (1961b: 6) because
of the instinctual renunciation that civilization demands of a person. As a
child, such a demand is issued by the parental authority, especially in the
face of the powerful Oedipus complex. The internalization of the parental
authority into the psyche as the superego is the product of civilization.
That is, civilization “obtains mastery over the individual’s dangerous desire
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fo'r a.ggre.ssion by weakening and disarming it and by setting up an agency
within him to watch over it, like a garrison in a conquered city” (Freud
1961a: 84).

As the vehicle of tradition, the superego contains the germ of all
religions (Freud 1960: 33)—it is needless to point out that what Freud
had in mind are the Judeo-Christian religions: “Religion, morality, and
a social sense—the chief elements in the higher side of man—were originally
one and the same thing. ... [T]hey were acquired phylogenetically out of the
father-complex: religion and moral restraint through the process of
master.ing the Oedipus complex itself, and social feeling through the
necessity for overcoming the rivalry that then remained between the
members of the younger generation” (1961a: 33-34). Freud is making
a crucial observation here. That is, the higher forms of human spirituality,
namely, religion and morality, originate from the father complex in the
mastery of the Oedipus complex. This means that spirituality is the
achievement of the collective unconscious of our psyche epitomized in
the formation of the superego. In other words, human spirituality,
represented by the superego, is a later acquisition in life, as the result of
thg internalization of an external authority, despite Freud’s (1964: 77)
cla!n.n of spirituality being within us. This is tantamount to saying that
SPlrlt!.l?llity is forced on an individual from the outside. That is why, in
his critique of Freud, Jung points out that for Freud the spiritual principle
appears “only as an appendage, a by-product of the instincts” (55) and
is therefore the source of restraint and suppression that works against
an individual. As Freud sees it, human beings fail to recognize the true
nature of religious ideas, the highest form of human spirituality, which
just lilfe all of the other achievements of civilization arise “from the
necessity of defending oneself against the crushingly superior force of
nature” (1961b: 26-27). Hence, Freud claims that religious ideas

are illusions, fulfillments of the oldest, strongest and most urgent wishes
of mankind. The secret of their strength lies in the strength of those
w1§hes. As we already know, the terrifying impression of helplessness in
chlldhooc! aroused the need for protection—for protection through
love—which was provided by the father; and the recognition that this
helplessness lasts throughout life made it necessary to cling to the existence
of a father, but this time a more powerful one. (1961b: 38)

~ Freud immediately clarifies what he means by illusion. He makes a
Fllstlpction between illusions and delusions: “What is characteristic of
illusions is that they are derived from human wishes. In this respect they
come near to psychiatric delusions. But they differ from them, too, apart
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from the more complicated structure of delusions. In the case of delusions,
we emphasize as essential their being in contradiction with reality. Illusions
need not necessarily be false—that is to say, unrealizable or in contradiction
to reality” (1961b: 39). Put simply, even though both are expressions of
human wishes, illusions are more collective, whereas delusions are more
private. To claim that religious ideas are illusions is not the same as saying
that they are wrong or in contradiction with reality. Delusions, on the
other hand, are contradictory to reality.” Nevertheless, Freud still maintains
the view that religious ideas are illusory fulfillment of human wishes.
They have their origins in the infantile longing for fatherly protection.

In a word, Freud’s view of human spirituality, epitomized in his for-
mulation of the collective unconscious—the superego—can be summarized
in three aspects: it is derived from the sexual instinct, is acquired through
the internalization of a protective and prohibitive external authority, and
is essentially illusory, in that it represents the collective wish fulfillments
of humanity. For Freud, a human being is primarily a sexual being, and
spirituality is secondary. This is in sharp contrast to Xuan Zang.

There are three kinds of collectivity that Xuan Zang thematizes in
Cheng Wei-Shi Lun: the physical world, other people’s bodies, and people’s
minds. However, where does the spiritual dimension fit into Xuan Zang’s
theory of alayavijiana, for, after all, the Yogacarins are concerned, more
than anything else, with the possibility of Buddhist awakening (nirvana)?
In light of our discussion of spirituality in Freud, one question naturally
arises: Is Buddhist awakening addressed by Xuan Zang’s theory of indivi-
duality or by his theory of collectivity? Let us make a closer examination of
Xuan Zang’s treatment of spiritual transformation in Yogacara Buddhism.

The spiritual transformation in Yogacara Buddhism is called asraya-
paravrtti. A$raya means “ground” or “basis,” and paravrtti means “revolving”
or “transformation.” Hence, the word as a whole means “the basis on
which one relies, revolves, and turns into a different basis (or non-basis);
the ground itself on which one stands, overturns, revealing a new world,
illuminated by a new light” (Nagao: 115). This basis that needs to be
transformed is alayavijfiana, as Xuan Zang points out that the asraya is
that “which bears the bijas, i.e., the miilavijfiana or the eighth consciousness,
because it bears the bijas of defiled and pure dharmas and because, being
always present, it is the supporting basis for defiled and pure dharmas” (755).

% James DiCenso observes, “The psychoanalytic distinction between illusion and delusion is crucial,
yet it is one that Freud does not consistently maintain. This inconsistency also reflects
differentiations with Freud’s object of inquiry; that is, religion actually falls into both categories.
Thus Freud notes that religious forms often lapse into the realm of delusion. Religious statements
concerning reality sometimes contradict what has been collectively and empirically established to be
the case, especially by the culturally dominant methods and paradigms of science” (33-34).
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Paravrtti “connotes a ‘rolling towards,” a becoming intent upon, a reaching
for, a happening or occurrence that will lead to a tendency, that will take
on a projectorial trait” (Lusthaus: 306). This means that asraya-paravrtti is
the transformation of storehouse consciousness in reaching a goal,
namely, nirvana in the Buddhist context. Or, to use Akiko Osaki’s words:
“The asraya-paravrtti is the turning-up of one’s basis; namely, it is the
conversion of the alayavijiiana which stores all seeds” (1067).

For Xuan Zang, there are two kinds of psychic activities: paravrtti and
parinama. Paravrtti is a psychic activity geared toward awakening, but
parinama refers to the intrapsychic dynamics involving the eight con-
sciousnesses in the Yogacara scheme, and it “implies an aporia, a move-
ment unsure of its direction” (Lusthaus: 306). What, then, makes it
possible for the parinama activity of the psyche, which characterizes our
everyday mode, to be reoriented toward the paravrtti activity in order for
the spiritual transformation to take place? According to Xuan Zang, two
conditions are required in this regard—the pure bijas and the perfuming
of the pure bijas by the pure dharmas, which allows for the pure bijas to
increase: “The pure dharmas which are born when he [the ascetic] has
entered the Path of Insight into Transcendent Truth have these bijas as
their cause. These pure dharmas perfume in turn and thus produce new
pure bijas” (121). The pure bijas are the seeds of nirvana, and the pure
dharmas mean the Buddha’s teachings directly preached by the Buddha
himself. As a supramundane reality, nirvana cannot be contained in this
world. Being unconditioned, it cannot be supported by the eighth
consciousness. But Xuan Zang has to bring it into this mundane world in
order for it to be reachable by deluded sentient beings. Hence, we find
him (191) claiming that alayavijfiana contains the seeds of awakening
but not awakening itself. The pure seeds alone do not constitute a suffi-
cient condition to achieve nirvana because they still require the pure
dharmas’ perfuming for their growth.

In order to establish the theoretical possibility of achieving nirvana by
way of increasing the pure seeds through perfuming, Xuan Zang has to
postulate the inborn pure seeds carried in alayavijiiana." If the bijas of pure
dharmas—only the pure bijas are of concern here—were not inborn, then
there would be no pure bijas, for the pure cannot be born out of the impure
by the perfuming, thus rendering it impossible to achieve nirvana."!

' However, there seems to be an implicit presupposition under this assertion, i.c., the pure bijas will
never be destroyed by any power, whereas the defiled ones will be destroyed by the power of pure
dharmas. This is necessary in order to accommodate the possibility of both samsara and nirvana.

'! One of the characteristics of the bijas is that they must belong to a definite moral species.
Therefore, it rules out the possibility that a cause of one species can engender a fruit of another
species (Xuan Zang: 127).
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The other indispensable aspect that makes asraya-paravrtti possible is
the perfuming of the pure bijas by pure dharmas. The rationale is based
on the stipulation that bijas depend on a group of conditions in order to
actualize their capacity to produce an actual dharma (Xuan Zang:
127-129). In other words, without proper conditions, the pure bijas
cannot by themselves engender their fruit of nirvana. In Cheng Wei-Shi Lun
it is the pure srutavasand, the hearing of Buddha's teaching, that
“perfumes” the pure bijas to grow: “When the ascetic listens to the Good
Law [True Dharmal, the innate pure bijas are perfumed in such a way
that they increase and develop progressively until they engender a mind
of supramundane order” (Xuan Zang: 123). The True Dharma here refers
to “the efflux of the pure dharmadhatu” (Xuan Zang: 115) that is heard
by the ascetic in meditation.'?

Two different kinds of teaching are presented in Cheng Wei-Shi Lun:
impure and pure (Xuan Zang: 123). Rujun Wu interprets the former as
the good advice or instruction of any ordinary teachers or even of the vast
majority of unenlightened Buddhist monks and nuns because of the fact
that their knowledge is not grounded in enlightenment. The latter refers
to the direct preaching of the Buddha, the enlightened one (Wu: 55-57).
The former, being defiled in nature, is not able to perfume the pure bijas
of the practitioner, whereas the latter, being pure, has such a capacity."
This suggests that there is a transference of the Buddha’s power to the
listener when she or he hears the preaching of the Buddha directly.
Accordingly, listening to the True Dharma, which is the Buddha’s direct
teaching, is far more than mere listening, for, according to Buddhism, it can
drastically facilitate the spiritual transformation of the listener by
increasing his or her pure bijas."*

" Wei Tat, in his translation of Cheng Wei-Shi Lun, defines this pure dharmadhatu as “free from
the impurities of klesavarna and jfieyavarna; the true and non-erroneous nature of all dharmas; the
cause which brings to birth, nourishes and supports the aryadharmas; the true nature of all
Tathagatas; pure in itself from the beginningless past; possessed of diverse qualities more numerous
than the atoms of the universes of the ten regions; without birth or destruction, like space;
penetrating all dharmas and all beings; neither identical with dharmas, nor different from them;
neither bhava nor abhava; free from all distinguishing marks, conceptions, cogitation; which is only
realized by the pure aryajfiana; having as its nature the tathata which the two voids reveal; which the
aryas realize partially; which the Buddhas realize completely; that is what is called the pure
dharmadhatu” (in Xuan Zang: 783-785).

¥ Here the direct preaching of the Buddha from the pure dharmadhdtu has a “mystical” element
to it because it cannot refer to the teaching of the historical Buddha.

"* As Paul Williams points out with regard to the production of Mahayana siitras, which were
claimed to be the words of the Buddha himself, “In some cases the followers may have felt
themselves in direct contact with a Buddha who inspired them in meditation or in dreams” (33). As
aresult, all the Mahayana siitras have been traditionally attributed to the Buddha himself. The theme
of listening to the Buddha’s direct teaching in meditation becomes especially important in esoteric
Buddhism.
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With the necessary and sufficient conditions, namely, inborn pure bijas
and the increase of those pure bijas through the perfuming of the True
Dharma preached by the Buddha himself, the possibility of asraya-paravrtti
has thus been established. Achieving asraya-paravrtti is a gradual pro-
gression, and Cheng Wei-Shi Lun schematizes five stages. Because the
actual process of asraya-paravrtti does not have a direct bearing on this
comparative study, I will leave it out here.

What is striking about Xuan Zang’s theory of spirituality is that it is
not located in the collective dimension of the psyche, as it is for Freud.
Rather, it is schematized as that which transcends the mental realm, even
though the possibility of achieving spiritual transformation vis-a-vis pure
seeds is retained in the collective dimension of alayavijiana. This means
that for the Yogacarins there is a path toward awakening, even though
awakening itself is beyond the realm of the deluded mind, personal and
collective. ,

Xuan Zang’s positing of the inborn pure seeds, the necessary condition
of asraya-paravrtti, is indicative of his endorsement of the view that there
is an inherent tendency of a human being toward spiritual transformation.
In other words, the Buddhist spiritual transformation is not something
that is imposed on a practitioner from without, as is the case in Freud’s
formulation. However, for Xuan Zang that tendency alone does not lead to
spiritual transformation, in the Buddhist sense of the term. This means
that spiritual transformation is by no means an automatic and natural
process of life, as it requires both rigorous cultivation on the part of the
practitioner and crucial assistance from an enlightened being. In a word,
for Xuan Zang, spiritual transformation is an inherent possibility because
of the existence of the inborn pure seeds that render spiritual transformation
possible; for Freud, it is a forced necessity because it is necessary for
human beings’ very survival in society, even though it is against the
wishes of the pleasure-seeking id."

Let me sum up our discussion so far on individuality and collectivity
schematized in the two theories. On the issue of individuality, we have

'* It can also be argued that for Freud spirituality is an inherent possibility in order for it to
happen at all, and for Xuan Zang it is a forced necessity because it is not a natural course of human
development. But this does not appear to be the way Xuan Zang and Freud theorize spirituality in
their respective system. In other words, they have different concerns in their theorizations of
spirituality: Freud emphasizes the aspect of it being forced on individuals—hence, civilization is
deemed the enemy of individuals—whereas Xuan Zang stresses the aspect of its inherent
possibility because of the religious orientation of his theory. Furthermore, Freud puts emphasis on
the necessity of spiritual transformation simply because it is a necessary condition for our very
survival in the social world, and Xuan Zang only talks about its possibility because, for him,
spiritual transformation, in the Buddhist sense of the term, is not a necessary condition for
everyday human living.
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seen that in Xuan Zang's system, it is primarily the self resulting from the
attachment of manas to the ever changing but homogeneous alayavijfiana;
in Freud’s case, it is the ego, the genesis of which is the modification of
the id by the external world. On the issue of collectivity, we have seen
that in Xuan Zang’s system it includes the receptacle physical world,
other people’s bodies, and other people’s minds and that spirituality is
not included in the collective dimension of the psyche, although its
seeds are. In Freud’s case, it is the superego, which represents tradition
and moral values internalized in the course of the socialization of a
human being.

Now that we have carried out a preliminary comparison of Xuan Zang's
and Freud’s theories of the subliminal consciousness with a focus on
how individuality, collectivity, and their relationship are schematized in
these two theories, one question is still left unanswered: Why are there
such fundamental differences in these two formulations of the sublimi-
nal consciousness? Although there are many possible answers to this
question, it is my observation that one of the major reasons for the
differences lies in the fact that the objectives the two theories set out to
accomplish and their assumptions of what a human being is are different.
We now turn to these objectives and the underlying assumptions of the
two theories.

PERSONHOOD: TWO PREMISES, TWO PARADIGMS

What are the objectives that Xuan Zang and Freud set out to achieve
in their formulations of the subliminal consciousness? Let us look at this
issue from the perspectives of individuality and collectivity in the two
theories as outlined above,

On the issue of individuality or personal identity, Xuan Zang, as an
orthodox Buddhist, has to defend the Buddhist notion of anatman, no
self, against the Brahmanical notion of atman, self. In other words,
Xuan Zang’s analysis of the self is, on the one hand, for the purpose of
rejecting the substantive understanding of atman as an obstacle to
reaching nirvana through meditative practices prescribed by the Yogac-
arins; meanwhile, on the other hand, it explains the reason for our hav-
ing the sense of self. Consequently, continuity, following the rule of
dependent origination, becomes crucial in Xuan Zang’s conceptualiza-
tion of alayavijfiana, for continuity is misidentifiable as substance and,
therefore, can be used both to dispute a substantive interpretation of
the self and to explain such a misunderstanding as the result of mis-
identification. Hence, continuity becomes the principle of the subliminal
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consciousness in Xuan Zang’s theory. Accordingly, manas, whose
attachment to alayavijiiana gives rise to the sense of a substantive self,
is characterized by four afflictions (klesa): self-delusion or atman igno-
rance, self-belief, self-conceit, and self-love (Xuan Zang: 289), all of
which point to the delusory nature of such a substantive self. But there
is no sense of chaos in this formulation of alayavijfiana. Rather, the
subliminal consciousness in Xuan Zang’s theory is an orderly process,
governed by the law of dependent origination. Manas does not impose
any order on alayavijfiana but, rather, only attaches to it. As a result,
there is no sense of conflict—as is prominent in Freud’s formulation—
between manas and alayavijiana in the genesis of the self in Xuan
Zang’s theory.

The orderly subliminal process of alayavijfiana is in sharp contrast to
Freud’s version of the unconscious, which is chaotic, pleasure seeking, or
suppressive. Freud’s analysis of the ego is meant to find ways to fortify
the poor ego against the assault of the unconscious world—be it the
superego or the id—in addition to the external world; in doing so he
sought to help his patients—mainly those who suffered from neurosis—
restore and maintain sanity.'® Put differently, in Freud’s case the uncon-
scious—the chaotic id and the suppressive superego—is the culprit in
human insanity, and the strengthening of the ego is essential to restore
the psychic order in psychoanalytic practices. The issue of it being
substantive or not does not arise at all in the context of psychoanalysis.
For Xuan Zang, however, the attachment to a substantive self, atman, is
the hurdle that needs to be overcome through rigorous meditative

'% According to Britannica Online: “Neuroses are characterized by anxiety, depression, or other
feelings of unhappiness or distress that are out of proportion to the circumstances of a person’s
life. They may impair a person’s functioning in virtually any area of his life, relationships, or
external affairs, but they are not severe enough to incapacitate the person. Neurotic patients
generally do not suffer from the loss of the sense of reality seen in persons with psychoses. An
influential view held by the psychoanalytic tradition is that neuroses arise from intrapsychic
conflict (conflict between different drives, impulses, and motives held within various components
of the mind). Central to psychoanalytic theory, which is based on the work of Sigmund Freud, is
the postulated existence of an unconscious part of the mind which, among other functions, acts as
a repository for repressed thoughts, feelings, and memories that are disturbing or otherwise
unacceptable to the conscious mind. These repressed mental contents are typically sexual or
aggressive urges or painful memories of an emotional loss or an unsatisfied longing dating from
childhood. Anxiety arises when these unacceptable and repressed drives threaten to enter
consciousness; prompted by anxiety, the conscious part of the mind (the ego) tries to deflect the
emergence into consciousness of the repressed mental contents through the use of defense
mechanisms such as repression, denial, or reaction formation. Neurotic symptoms often begin
when a previously impermeable defense mechanism breaks down and a forbidden drive or
impulse threatens to enter consciousness.”
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practices in order to reach awakening.'” The sense of an intense struggle
of the ego we see in Freud’s theory is completely missing in Xuan Zang'’s
formulation. There is, instead, only attachment.

On the issue of collectivity, we have found that different kinds of
collectivity are schematized in the two theories. As noted, Xuan Zang
thematizes the external world, other people’s bodies, and other people’s
minds; Freud thematizes the superego as the vehicle of tradition, including
morality and religion. The differences in the kinds of collectivity that are
schematized by the two are striking. In Xuan Zang’s theory, the social,
historical, and cultural aspect of the collective is nowhere to be found,
whereas it looms large in Freud’s theory. There are various possible
explanations for such a difference between the two, one of which could
be the very development of our theoretical effort in thematizing history,
society, and culture in the history of philosophy.'® However, [ would like
to suggest that such a conspicuous missing element in Xuan Zang’s theory
of the subliminal consciousness can also be explained in terms of the
objective of his theory, namely, to account for the possibility of awakening.
A practitioner’s meditative practice is regarded as essential, and the
meditative experience is largely individualistic, so that history, society,
and culture are not directly involved. In fact, to achieve awakening is
to transcend the very conditionality of history, society, and culture,
even though it can also be argued that the very possibility of such

"7 Their different concerns also shape the way the body is schematized in regard to the ego. For
Freud, “the ego is first and foremost a bodily ego; it is not merely a surface entity, but is itself the
projection of a surface” (1960: 20). The primary importance of body in the scheme of an ego for
Freud is caused by the dual nature of the body: it is both internal and external; it is where the internal
comes in contact with the external. Xuan Zang shares Freud’s view that the body has a dual nature,
internal and external or personal and collective. The collective nature of the body is the result of the
manifestation of the common seeds as the bodily basis of other people (Xuan Zang: 149). As to its
personal nature, it is the bodily sense of self that arises out of the attachment of the sixth
consciousness’s attachment to the five aggregates—form/body, sensation, perception, volition, and
consciousness (Xuan Zang: 21). For Xuan Zang, the bodily self is an interrupted self, and it is not as
tenacious as the one that is born of manas’s attachment to storehouse consciousness. Xuan Zang's
view is justified if we take into consideration the self in a dream, wherein the body is not directly
involved, or the dreamless state, wherein the self does not appear at all. In the Yogacara scheme
dreams are a higher reality than the physical world. This is evident in the way the self is argued
against. The self that is involved in the physical world is one that is subject to interruption—e.g., by a
dream state. The highest sense of self is encountered in the dreamless state wherein the self that
appears in a dream also disappears. Of course, for the Buddhists, even this highest sense of self is an
illusion. Simply put, for Freud the concern in schematizing the body with regard to the ego is the
issue of internality/externality, whereas for Xuan Zang it is the issue of continuity.

'® As J. N. Mohanty notes, “While the question of why the Indian thinkers were indifferent to
history remains, one must, while doing comparative philosophy, also keep in mind that Western
thought came to take history seriously only in modern times (despite the nascent historicity of
Judaeo-Christian self-understanding)” (188). The observation is also applicable to Xuan Zang, for
his theory is largely based on his Indian predecessors’ work.
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a meditative practice lies in a specific historical, social, and cultural
ambiance. Nevertheless, this ambiance remains unthematized in
Xuan Zang’s theory.

For Freud, collectivity, as the vehicle of tradition, and individuality
exist in a rather hostile relationship. This is because Freud, in locating the
problem of the forced renunciation of an individual’s sexual instincts in
the collective, was trying to help his psychologically disturbed patients
cope with the stifling challenges posed by the collective. Because for
Freud collectivity is the source of both spirituality and suppression, spiri-
tuality takes on a suppressive character, being imposed from without and
resulting in sexual frustration. This explains Freud’s observation that the
superego “seems to have made a one-sided choice and to have picked out
only the parents’ strictness and severity, their prohibiting and punitive
function, whereas their loving care seems not to have been taken over
and maintained” (1964: 78). Because the collective is deemed antagonistic
to an individual, the spirituality that is located within the collective can
only be strict and severe in the eyes of the individual.

It is conceivable that Freud in his theoretical endeavor proceeded
from collectivity to spirituality. This leads to the confusion in his
theory, for the two dimensions are not clearly differentiated: where
spirituality and collectivity coincide and where they part. Xuan Zang’s
idea to differentiate spirituality from collectivity, on the one hand, and
to place the seeds of spirituality in collectivity, on the other, offers one
possible way to avoid the confusion we see in Freud’s theory of subliminal
consciousness.

There are two common denominators in the two theories of the
subliminal consciousness, namely, that consciousness, in the narrow
sense of the word, is not the totality of the psychic world and that the
genesis of personal identity lies in the subliminal realm. However, their
differences are unmistakable, and in my judgment they significantly
outweigh their similarities. Clearly, two kinds of persons are schematized
in the two theories. In Xuan Zang’s theorization we see a lone meditator
engrossed in rigorous practice to achieve awakening, and in Freud we
find a desperate fighter trying to survive in an antagonistic social environ-
ment. Underlying such differences are two different premises about what
a human being is and should be. That is, for Xuan Zang, a human being
is a deluded being, and the way out of such a delusion is through medita-
tive practices prescribed by the Yogacara teachings; for Freud, a human
being is essentially a sexual being who is trying to be spiritual in order
to survive in society. Consequently, for Xuan Zang, as an orthodox
Buddhist, sexual desires contribute to and perpetuate the delusory
human existence—Xuan Zang does not make a clear distinction between
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delusion and illusion the way Freud does—from which we may be liberated
by following the practices prescribed in the Yogacara teachings. For Freud
it is the spiritual that is illusory, meaning that it is the illusory fulfillment
of the collective human wishes. The differences between the two in terms
of their underlying premises regarding what a human being is and should
be cannot be any greater.

To conclude, it should become clear to us that Xuan Zang’s
alayavijiiana is not the Freudian unconscious. To use Thomas Kuhn’s
term, Xuan Zang and Freud are working within two different paradigms.
As such, their theories of the subliminal consciousness follow different
rules and address different concerns to difference audiences. Yogacara
addresses the problematic of the possibility of awakening, primarily to
Buddhist practitioners, whereas Freud addresses the issue of depression,
primarily to his neurotic patients. When the theories are stretched outside
their applicable domains, problems are bound to arise.
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