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Zusammenfassung

Titel: Endgiiltige Befreiung: Die Konzepte der Bijas und Vasanas in den Werken

von Vasubandhu und Sthiramati

Die Konzepte der bijas und vasandas werden von der indischen Yogacara-Schule verwendet,
um den Prozess der Konzeptualisierung, die Kontinuitdit der Wiedergeburt im sich
wiederholenden Geburtenkreislauf (samsara) und das Potenzial zur Erlangung der endgiiltigen
Befreiung (nirvana) zu erldutern. Diese Arbeit konzentriert sich auf die Kontexte, in denen
vasand die Manifestation von bijas aus dem alayavijiiana verursacht. Um diese beiden
Konzepte zu eruieren, fokussiert sich diese Arbeit auf drei Forschungsfragen: Erstens: Was
umfassen die Begriffe bija und vasana in Vasubandhus Werken? Zweitens: Welche Funktion
haben bija und vasana im Prozess der Konzeptualisierung? Drittens: Wie erleichtern bija und
vasanda die Befreiung der Lebewesen?

Es ist bekannt, dass in Vasubandhus Abhidharmakosabhasya (AKBh) das Konzept von
prapti der Sarvastivadin abgelehnt wird. Um Sarvastivada zu widerlegen, fithrt das AKBh das
Konzept von bijas ein. Im AKBh ist bija Name und Materie (namaripa), d.h. ein Komplex von
»psycho-physisch®, der keine reale Existenz im mentalen Kontinuum ist. Um dieses jedoch
aufrecht zu erhalten, erachtet das AKBh die Konzepte der bijas und die Ursache der
Homogenitdt (sabhagahetu) als homogene Kausalitit. Wahrenddessen wird die "spezifische
Transformation in einer Serie" (samtatiparinamavisesa) und die Ursache der Reifung
(vipakahetu) als die heterogene Kausalitit dargestellt. Andererseits wird der Begrift vasand als
eine subtile Kraft verwendet, die es dem Bewusstsein ermoglicht, nach der Kultivierung durch
zwei Meditationen, ndmlich der des Aufthdrens (nirodhasamapatti) und der des Nicht-Denkens
(asamjiiasamapatti), vom ersten Augenblick zu entstehen. Kontrdr dazu argumentiert
Samghabhadra in *Nyayanusara (*Ny) hingegen die Notwendigkeit des Konzepts von prapti.
Ohne dieses ist es unmoglich, einen gewdhnlichen Menschen (prthagjana) von einem edlen
Menschen (arya) zu unterscheiden. Auflerdem stellt er in *Ny zusammenfassend fest, dass die
Begrifte bija, vasana und *anudhatu Synonyme sind. Sthiramati, ein spéter Nachfolger von

Vasubandu und Samghabhadra, stellt in der Tattvartha Abhidharmakosatika (AKTT) weiter klar,
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dass durch das Konzept der bijas der Unterschied zwischen einem gewdhnlichen und einem
edlen Menschen etabliert werden kann. Dariiber hinaus erwéhnt Sthiramati das "bija der
Erinnerung" (smrtibija), das eine "spezifische Kraft" (sakti/ samarthya) ist, die es dem
Bewusstsein ermdglicht, aus der Kultivierung von zwei Arten von meditativen Zustinden
wieder aufzustehen. Es kann zusammengefasst werden, dass die einleitenden Konzepte von
bijas und vasanas im AKBh sich auf einen Ersatz des Konzepts von prapti konzentrieren, was
dann die Erkldrung der Yogacara iiber den Prozess der Konzeptualisierung einleitet.

Der zweite Aspekt, der behandelt wird, befasst sich mit dem Prozess der
Konzeptualisierung in Verbindung mit den Konzepten der bijas und vasands. In der
Viniscayasamgrahani (VinSg) der Yogdacarabhiimi (YoBh) sind bijas und das alayavijiiana
untrennbar miteinander verbunden und dienen als Ursache fiir das Entstehen von aktuellem
Bewusstsein (pravrttivijiana), welches entsteht, wenn man Objekte wahrnimmt. Im
Madhyantavibhaga (MAV), einer anderen Quelle der Yogacara-Schule, wird die
Konzeptualisierung als "unwirkliche Vorstellung" (abhiitaparikalpita) bezeichnet, die zwei
Arten umfasst: Der verunreinigte Greifer (grahaka) und das Gegriffene (grahya), sowie die
Leerheit (Sinyata). Auf der anderen Seite findet in der Trimsika (Tr) die Konzeptualisierung
durch den Prozess statt, der als "Transformation des Bewusstseins" (vijianaparinama)
innerhalb des alayavijiiana bekannt ist. Wihrend also die bijas im alayavijiiana verweilen und
sich dort als aktuelles Bewusstsein manifestieren, konnen die entsprechenden vasands die bijas
erneut ,,befruchten. Anders als die Tr verwendet das Trimsikabhdasya (TrBh) den Begriff
vasana haufiger als bija. Die vasand des Konzeptualisierens (vikalpavasand), einschlie8lich
der vasana des Konzeptualisierens des Selbst usw. (atmadivikalpavasana) und der vasana des
Konzeptualisierens von Materie usw. (ripadivikalpavasand), nédhrt die bijas, die im
alayavijiiana vorkommen. Diese Starkung kann in zwei Arten unterteilt werden: die vasana
einer homogenen Ursache (nisyandavasand) und die vasand der Reifung (vipakavasana).
Erstere erhilt das gleiche geistige Kontinuum aufrecht, wihrend letztere die Wiedergeburt von
alayavijiana im nichsten Leben darstellt. Sobald die fritheren karmischen Handlungen
abgeschlossen sind, wird ein Individuum in das néchste Leben projiziert, indem sich ein neues
alayavijiiana in Ubereinstimmung mit der karmischen Verwirklichung regeneriert. Das

alayavijiiana ist allerdings ebenfalls ein Behélter der bijas, der von zwei vasandas beeinflusst



wird und auch als Frucht im nichsten Leben wiedergeboren wird. Fiir den Prozess der
Wiedergeburt nutzt das Tr die vasanda der ,,zwei [Arten des] Ergreifens (grahadvayavasana)
und die vasana des Karman (karmavasana). Ersteres ist der Grund, warum Lebewesen
irrtiimlich die Existenz eines Selbst (afman) und einer realen Entitdt wahrnehmen. Letzteres ist
der Grund, warum das alayavijiana auf einem bestimmten Pfad wiedergeboren wird. In
Anlehnung an die Tr weist das TrBh darauf hin, dass die vasand des Karman einen breiteren
Bereich abdeckt als die vasana der Reifung und sich auf zukiinftige Wiedergeburten bezieht.
Die vasana des Karman ist die Anhdufung vergangenen Verhaltens, das das alayavijiiana in das
nichste Leben nach dem Tod projiziert.

Der dritte Aspekt befasst sich mit den Konzepten der bijjas und vasands als
Notwendigkeiten zur Erlangung der endgiiltigen Befreiung. In der YoBh ist das bija identisch
zum gotra anzusehen, das in einem Individuum als Ursache fiir das Erreichen der Befreiung
natiirlich geboren wird. Fiir die Erzeugung reiner Dharmas stellt die Sravakabhiimi (SBh) das
wbija der Uberweltlichen Dharmas®“ (lokottaradharmabija) dar, wéhrend die
Paiicavijiianakayasamprayukta Bhiimi (eine spétere Ausgabe des YoBh) und die Manobhiimi
der Viniscayasamgrahani (PMBhVin) eine spezifische Ursache bieten, ndmlich das ,,die Soheit,
die als Bedingung eines kognitiven Objekts als deren Bijas
fungiert (*tathatalambanapratyayabija, BE.41[1% % fE 1. In dieser Hinsicht garantieren
sowohl das bija als auch die ,,Anlage* (gotra) die Moglichkeit, Befreiung zu erlangen.

Bevor jedoch die Befreiung erlangt werden kann, muss ein Praktizierender die beiden
grundlegenden Verunreinigungen beseitigen, was zur Transformation der Basis fiihrt. Die zwei
grundlegenden Verunreinigungen sind zwei Hindernisse (klesajiieyavarana) oder zwei
schlechte Verhaltensweisen (dvidhadausthulya). Sie werden im *SAVBh als geistige und
korperliche, hingegen in der Tr. als subtile Verunreinigungen betrachtet. Die Transformation
der Basis (asrayaparavrtti/ asrayaparivrtti) bewirkt die Reinigung des alayavijiana. Danach
werden die Verunreinigungen vollstindig beseitigt und der Praktizierende erlangt Befreiung.
Die Konzepte der bijas und vasanas werden im Mahdayanasamgraha (MSg) systematisch als
eine Funktion des alayavijiiana kategorisiert. Dariliber hinaus kategorisiert das MSg das
Konzept der bijas in sechs Funktionen und das Konzept der vasands in vier Aspekte. Diese

Unterteilungen veranschaulichen den Grund, warum das alayavijiiana in der Lage ist, alle Arten



von aktuellem Bewusstsein zu manifestieren. Das MSg liefert auch die Ursache fiir die
Erlangung der Befreiung, die "vasana des Horens [der buddhistischen Lehre]" (srutavasana).
Diese vasana wird direkt aus dem liberweltlichen Bereich erzeugt, iibertrigt reine Dharmas von
Buddha auf gewdhnliche Menschen und wird als bija des reinen Dharmas bewahrt. Damit 16st
die Yogacara-Soteriologie das Problem des reinen Dharmas, das aus dem verunreinigten

alayavijiiana entsteht.



Chapter 1 Introduction

The Indian Yogacara school employs the concepts of bijas and vasands to elucidate the process
of conceptualization in the mundane world, the continuity of rebirth in the repetitive
behavioural circle (samsara), and the potential for obtaining final liberation (nirvana). The
Sanskrit term, bija, literally translated as “seed” in English,! represents a botanical potentiality
that will gradually grow over time. For the Yogacara scholars, bijas dwell in the alayavijiiana,
the store-consciousness of sentient beings, and manifest in the future.? The Sanskrit term
vasand, often translated as “impression,” “impregnation,” and “perfume,” also conveys a
passive sense, as seen in the term paribhdvita, meaning “being impregnated”.® Both bija and
vdsand carry various meanings depending on the context. This thesis investigates the specific
context in which vasanas cause bijas to manifest from the alayavijiiana.

Before addressing the main topic, it is important to note that the concepts of bijas and

vasands did not develop in isolation, nor did they originate from a single Buddhist school.

! The Sanskrit term bija is translated into Chinese as f&¥-; sa bon in Tibetan. In modern languages, bija is

translated into English as “seed” (Jaini 1959; Schmithausen 1987; Waldron 2003); “Samen” in German
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(Frauwallner 1958; Schmithausen 1969); “semence”, “germe” in French (Lamotte 1936); L ¥ © U in Japanese,
also written as &1~ in Kanji (Katd 1989).

2 The Yogacara concept of alayavijiiana has been studied thoroughly in modern research. It is translated into
Chinese as [ fEHL %/ [/ FLHS 3%, kun gzhi rnam poar shes pa in Tibetan. Schmithausen (1987: 1, §1.1)
summarizes alayavijiana in two main aspects: 1. As the container or storechouse of the latent residues or
impressions of previous karman and mind processes; 2. As the basic layer of mind processes or the very basic
constituent of the whole living being, which means each living being having its own alayavijiana. Waldron
(2003: 5) shortly concludes: “The alayavijiiana primarily represents this locus of habituated yet unconscious
reifications of self and world and hence constitutes the main obstacle to liberation from the bonds of cyclic
existence.” To sum up, alayavijiiana is the place where bijas and vasandas interact.

% The Sanskrit term vdsana is translated into Chinese as R, E 3, # Y, bag chag in Tibetan. In modern
languages, vasand is translated into “Durchtrankung” in German (Frauwallner 1958) ; “impregnation” in French
(Lamotte 1936); < A U ® 9 in Japanese, also written as E£3 in Kanji (Ui 1952; Kato 1989; Hyodo 2010).
There are multiple English translations such as: “tendency” (Griffiths 1986); “residue” (Hall 1986);
“impregnation” (Pruden 1987, translated from Lamotte’s French translation); “impression”, “after-effect”
(Schmithausen 1987); “Biotic Force” (Stcherbatsky 1962); “predisposition” (Waldron 2003); “trace”
(Dhammajoti 2015); “habitual tendencies” (Lusthaus 2010); “imprint” (Schmithausen 2014; Kramer 2014);
“perfuming” (Dharmmajoti 2017). Gao thoroughly analyses vasana in his PhD dissertation (Gao 2019) and
points out that the term vasand can also correspond to being impregnated (paribhavita; yongs su bsgom pa)
through cultivations. Overall, this thesis discusses mainly the function of perfuming the current and subsquent
bijas.



Rather, these concepts are complex and interpreted across various schools. This thesis focuses
primarily on the works of two prominent Yogacara scholars, Vasubandhu* (late 4™ to 5™ century)
and Sthiramati® (6 century), tracing their use of bija and vasand. The concept of bija has been
depicted in Vasubandhu’s Abhidharmakosabhdasya (AKBh), written before he became a
Yogacara scholar, where he uses both bija and vasana to refute the opponents from other
Buddhist schools. In the AKBh, bija is described as a cause stored and manifested only within
one’s mental stream,® while vasana is discussed in the context of cultivation,’ referring to its
“perfuming of the practitioner’s mind” (cittavasana).® The concepts of bija and vasand became
more systematic in the Yogacara works of Vasubandhu. As one of Vasubandhu’s most renowned
successors, Sthiramati revisited these concepts in his commentaries on Vasubandhu’s works,
offering an innovative interpretation of bijas and vasands. By comparing their works, this thesis
provides a framework for understanding the development of these two concepts within the
Indian Yogacara school.

Although this thesis examines the concepts of bija and vasana in the works written by
Vasubandhu and commented on by Sthiramati, it does not recognize them as historical figures
per se, but rather as chronological and textual boundary stones to present the scope of this study.
Within their works, it becomes evident that the significance of bija diminishes, while the

importance of vasand increases. Bijas mainly refers to the possibility of attaining Buddhahood,

4 Vasubandhu, Chin. {3; Tib. Dbyig gnyen. For the lifetime of Vasubandhu, see section 1.3.1.
5 Sthiramati, Chin. Z7E8/ 27; Tib. Blo gros brtan pa. For the lifetime of Sthiramati, see section 1.3.1.
6 Waldron (2003: 75) defines the concept of bija as “a seed (bija), then, is whatever brings about a fruit through a
modification or change in the mental stream, in the karmic formations ‘existing as cause and effect’.” In the
AKBM, bijas are inseparable from a personal “basis” (@sraya). Kritzer (2005: 56) notes that, according to the
AKBN, once a person has cultivated good dharmas through effort, they are said to be endowed (samanvagata)
with them, as the power (vasitva) to reproduce these dharmas remains undiminished.
AKBAM, p. 273: kim artham etat bhavanety ucyate / cittavasanat / taddhi samahitam kusalam atyartham cittam
vasayati / gunais tanmayikaranat santateh / puspais tilavasanavat. For the English translation cf. Gao (2019:
52): “For what purpose is this called “cultivation” (bhavana)? [It is] because of the perfuming in thought
(cittavasana). That equipoised wholesome exceedingly perfumes (vasayati) the thought, by means of the
qualities [of equipoise], because of making (tanmayikarana) [the thought] in the continuity have the substance
of'them (i.e. the qualities of equipoise), just like the perfuming of sesames (tilavasanavat) by flowers (puspaih).”
Sangpo (2012: 1479) translates cittavasanda as “thought being impregnated”, while Gao (2019: 52) renders it as
“the perfuming in thought”. They both understand the term citta as “thought”. However, through the context,
the meditative equipoise (samahita) should work on a practitioner’s mind, rather than his/her thought, so I
translate cittavasand into “the perfuming of [the practitioner’s] mind”.
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whereas vasands serves as a dynamic force essential for achieving final liberation. In this sense,
both concepts are regarded as a soteriological strategy in the Yogacara tradition, a perspective

that will be articulated in the thesis.

1.1 Research Questions

Having begun with a simple introduction to the concepts of bijas and vasands in the works of
Vasubandhu and Sthiramati, this section presents the three research questions: First, why do the
concepts of bija and vasana appear in Vasubandhu’s works? Second, what function do bija and
vasand perform for sentient beings? Finally, how do bija and vasana contribute to the
soteriology of the Yogacara school?

The first research question intends to establish a basic understanding of bija and vasana
through Vasubandhu’s works. The concept of bija appears in Vasubandhu’s AKBh as a
counterpart to the Sarvastivada's concept of “possession” (prapti).® It is related to one of the
Sarvastivada’s main doctrines: the three periods of time (traiyadhvaka), which explains why
dharma is able to persist through past, present, and future (Dhammajoti 2018: 5). Regarding
this, the Sarvastivadins assume that dharma is a real existence (dravyadharma) and state that
the concept of prapti acts as “the cause of the arising of dharmas™.}° Prapti serves not only as
a cause but also as a connection between dharmas and sentient beings. Without prapti, one’s
mental series is unable to continue.

Vasubandhu, however, rejects the concept of prapti in the AKBh, as he does not agree
with the doctrine that dharmas can last in three periods of time. Instead, he argues that only the
present dharmas exist, while the future and past dharmas do not. To maintain the continuity of

one’s mental series without prapti, Vasubandhu introduces the concept of bijas, functioning as

9 Bayer (2010: 47) explains the term prapti as “a concept which is in earlier Sarvastivada sources used to explain
the possession of vows, spiritual achievements, or defilements.” Park (2014: 408) regards prapti as “glue” to
“keep the mental series constantly occupied with a certain mental quality.” The concept of bijas involves many
topics such as the Sarvastivada’s concept of prapti, the identity of a human being (asraya), the continuum of
memory (smrtibijas) (Kapstein 2001: 367—-375; Hanner 2016: 97—105), the potency of Buddhahood (gotra), and
the doctrine of karman. These topics will be elucidated respectively in the thesis.

10 AKBh, p. 63: utpatti hetur dharmanam praptir iti cet.
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“a specific transformation in the series” (samtatiparinamavisesa).'* This concept not only
explains the continuum of one’s mental series in daily life but also reveals how the mental series
continues when a practitioner dwells in the meditative absorptions. When a practitioner enters
the meditative absorptions of cessation (asamjiisamapattiy and non-thought
(nirodhasamapatti), his/her mental activities cease, yet he/she does not attain Buddhahood.
Following the previous scholars (piirvacarya), in the AKBh the mental series of the practitioner
continues due to the interaction of two kinds of bija: the bija of body (kdya) and the bija of
mind (citta).** To defend the authority of the Sarvastivada, Samghabhadra (4" century),'® an
orthodox Sarvastivada scholar and an opponent of Vasubandhu, refutes the concept of bijas in
his *Nyayanusara (*Ny).'* He insists that the concept of prapti distinguishes between an
“ordinary nature” (prthagjana) and a “noble one” (arya-), and that it is a necessary factor for
the Sarvastivadas’ doctrine of the three periods of time. Sthiramati quotes Samghabhadra’s
argument of prapti in the Abhidharmakosabhdasyatika Tattvartha (AKTA) and straightforwardly
incorporates it into the concept of bijas.

Compared to the concept of bijas, the concept of vasands in the AKBh mainly refers to the
bijas being impregnated (paribhavita) by thought (cetana), and the process of cultivation
(bhavand). According to the AKBh, bija and vdsana are not synonymous. This leads us to
reconsider the general assumption of modern scholarship that bija is equivalent to vasana.®®

Thus, the first research question includes these sub-questions: How does the AKBh present the

11 The Sanskrit term samtanaparinamavisesal samtatiparinamavisesa, written as fH45855% 72 7] in Chinese; rgyud
'gyur ba'i bye brag in Tibetan. There are many modern translations—for instance, Schmithausen (1967: 114)
translates it into German: “eine besondere Umwandlung der (Personlichkeits-) Strome”; Waldron (2003: 74):
“specific modification of the mental stream”; Park (2014: 38): “the special evolution of the karmic series”; Gao
(2019: 73): “the specific transformation in continuity”. Since this function is indispensable in both Sautrantika
and Yogacara, I will further discuss it in section 1.2. and Chapter 2.

12 AKBh, p. 72: anyonyabijakam hy etad ubhayam yaduta cittam ca sendriyas ca kaya iti pirvacaryah.

13 Samghabhadra; Chin. 2 &; Tib. Dge ‘dun bzang po. For a more detailed introduction to Samghabhadra and the
*Ny, see Chapter 2.

141t seems that Samghabhadra revises the concept of prapti to be more reasonable in order to refute Vasubandhu’s
stance. (See Willemen, Dessein, and Cox 1998: 249).

15 Yamabe (2021) has argued that bija is not equivalent to vasand. He cites old portions of the Yogacarabhiimi,
such as Manobhumi and the Vastusamgrahant, to demonstrate that bija corresponds to dhatu and gotra, but not
vasand. Yamabe’s perspective is further supported by Gao, who considers that the equation of bija and vasana
originated in the *Tattvasiddhisastra (Chéng Shi Lun [i%'& 5%, T1646) of a Darstantika monk, Harivarman (Gao
2023: 14-16).



Abhidharmic concept of bija? How do vasanas function in one’s mental stream? What is the
aim of presenting the concepts of bijas and vasands in the AKBh?

The understanding of the concepts of bijas and vasands in the AKBh leads us to our second
research question: what function do bija and vasana perform for sentient beings? In the AKBh,
the function of bijas, described as “a specific transformation in the series”
(samtatiparinamavisesa) causes various dharmas to arise in one’s mental series. In the Trimsika
(Tr), an important Yogacara text written by Vasubandhu, “the transformation of consciousness”
(vijianaparinama) explains how bijas dwelling in the d@layavijiiana manifest.'® Therefore, the
concept of bzja functions within the process of conceptualization in the Yogacara school. In the
Tr, the concept of vasanas is depicted as the residue of karman and the twofold grasping
(grahadvaya),!” which lead the alayavijfiana to be reborn in the next life. Based on Yogacara
doctrine, the alayavijiiana, as a kind of consciousness (vijiana), requires an object. However,
because it is such a subliminal consciousness, its object—namely, appropriation (upadi)—is
too subtle to be known (asamvidita).*® Kramer (2015: 325) points out that Sthiramati does not
follow the Tr, instead opining in his TrBh that the alayavijiiana cognises only the “vessel world”
(bhajana), appropriates the sense faculties, and contains the vasandas. However, Sthiramti’s
explanation in the TrBh appears to contradict his position in the Paricaskandhakavibhasa
(PSkV). In the PSKV, the alayavijiiana perceives two kinds of “appropriation”—(upadana): the
inner appropriation includes the vasana of the attachment to the “imagined nature”

(parikalpitasvabhavabhinivesavasana); and the external appropriation refers to the “vessel

world” (bhajana).*®

18 Tr, p. 147: atmadharmopacdro hi vividho yah pravartate / vijianapariname ‘sau parinamah sa ca tridhd.

'Tr, p. 148: karmano vasand grahadvayavasanayd saha.

8 Tr, p. 147: asamviditakopadisthanavijiiaptikam ca tat.

¥ PSkV, p. 92: kim karanam / yasmad alayvijianam dvabhyam alambanabhyam pravartate / adhyatmam
upadanavijiiaptitah /  bahirdhaparicchinnakarabhdjanavijiiaptitas ca /  tatradhyatmam updadanam
parikalpitasvabhavabhinivesavasana sadhisthanam cendriyaripam. English translation by Engle (2009: 329):
“Why? It is because the storehouse consciousness operates in relation to two objects: (1) internally it perceives
the condition of grasping and (2) externally it perceives the [vessel] world. However, it does not do so in such
a way that [allows] the form [of these two types of awareness] to be discernible.” Kramer (2014: 32, note 39)
deems that Vasubandhu uses the term aparicchina which implies that it is impossible to define alayavijnana’s
object and the way it perceives. However, when Sthiramati uses the term aparicchinna, he considers that the
object of alayavijiiana is of a subtle nature, so that the alayavijiiana perceives the vessel world without being
explicitly discerned.
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It is noteworthy that in both PSkV and the TrBh, the term vasana is used more frequently
than bija. For instance, “the transformation of consciousness” involves not only bijas but also
the vasanad of a homogeneous cause (nisyandavasana) and the vasand of maturation
(vipakavasana). Given the emphasis on vasands in both PSkV and the TrBh, my hypothesis is
that Sthiramati considers bijas as immovable causes, containing latent potential for subsequent
moments, whereas vasands, generated by manifested bijas, are more dynamic and are able to
“project” the alayavijiiana to the next life. Hence, the second research question includes the
following two sub-questions: How do the bijas and vasandas function in the transformation of
consciousness? How is the alayavijiiana reborn in the next life?

We then move on to our final research question: How do b7ja and vasana contribute to the
soteriology of the Yogacara school? This theme is mainly discussed in the
Mahdyanasutralamkara (MSA), the Madhyantavibhaga (MAV), and the Mahayanasamgraha
(MSg). These three texts are regarded as Maitreya’s® and Asanga’s?! works, in which the
alayavijiiana has been established as the storage of bijas—namely, the consciousness of all
bijas (sarvabijaka-). Those bijas are basically defilements; thus, annihilating the defiled bijas
becomes the process of achieving Buddhahood. When a practitioner reaches a certain stage of
cultivation, the alayavijiiana undergoes a transformation known as the “transformation of the
basis of personal existence” (asrayaparivrtti). In the MSA, dasrayaparivrtti causes the defiled
bijas in the alayavijina to transform.?? The practitioner, undergoing dsrayaparivrtti, is
liberated from the defiled bijas and transforms the defiled alayavijiiana, thus obtaining the state
of uncontamination (andsravo dhatuh). Vasubandhu also understands the transformation of the
bija as the transformation of the alayavijiiana;?® thus, in this context, the bija and the

alayavijiiana are identical. According to Schmithausen (1987: 81), asrayaparivrtti occurs in an

2 Maitreya, Chin. 5§#}j; Tib. Byams pa. Traditionally, Xuanzang wrote about how Asanga received teachings
from Maitreya in Tusita Heaven (T2087, no. 51, p. 896b21-23). Yet, Westerhoff (2018: 153—154) points out that
many modern scholars take Maitreya as a human teacher of Asanga, rather than an enlightened Boddhisatva.
The authorship of the works between Maitreya and Asanga remains unsolved due to the lack of evidence. 1do
not dsitinguish them in this thesis but regard their works as the works of Maitreya/ Asanga.

2L Asanga, Chin. 4% Tib. Thogs med. Westerhoff (2018: 150—152) briefly introduces Asanga as Vasubandhu’s

brother who represents the important connection betweeen the Yogacara and meditative practices. Asanga’s
works include Abhidharma and early Mahayana thoughts.

22 MSA, pp. 100-102: padarthadehanirbhasaparavrttir anasravah / dhatur bijaparavrtteh sa ca sarvatragasrayah.

ZMSABh, pp. 100-102: bijaparavrtter ity alayavijianaparavrttitah.
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Arhat and entirely replaces the alayavijiiana and the rough difficulties (dausthulya). Thus,
positive and neutral dharmas serve as the antidote to the defiled alayavijiiana and completely
transform it into a positive basis of personal existence.

Yet, bijas are not always defiled. In the Basic Portion of the YoBh, bijas can serve as the
cause for attaining Buddhahood. In the Sravakabhiimi (SBh), the bija of supramundane dharma
(lokottaradharmabija) within a person guarantees the eventual attainment of Buddhahood,
although additional conditions are required as well. In the Bodhisattvabhiimi (BoBh), the
“Suchness functioning as the condition of a cognitive object as their bijas”
(*tathatalambanapratyayabija) is introduced as an inherent cause in all sentient beings. The
MSA, closely related to the BoBh,?* along with Vasubandhu’s Mahaydanasitralamkarabhasya
(MSABh), demonstrates that all sentient beings have the potential to attain Buddhahood
(D'Amato 2003: 130). However, in Sthiramati *Sitralamkaravrttibhasya (SAV), the concept of
the “five lineages” ?° includes the possibility of a “non-lineage” (rigs med), which implies that,
for some individuals, attaining Buddhahood is impossible. According to Martin Delhey (2022:
49), the “non-lineage” in the SAV has a positive connotation, as it refers to the Bodhisattva who
voluntarily renounced the opportunity for liberation for the benefit of all sentient beings. The
question of “non-lineage” is also discussed in the SBh and the compendium of the MAV.?® Thus,
it 1s necessary to investigate how the concept of bijas functions in Yogacara texts—whether
they are negative and must be eliminated, are positive causes for liberation, or have both
negative and positive aspects.

In the MSg, the concepts of bijas and vasanas are systematically organised, with the
former classified into six functions and the latter into four aspects.?” The dlayavijiiana is defiled
due to the stored bijas and vasana. To attain Buddhahood, the defiled alayavijiiana cannot be
the cause but an innovative concept: “the vasana of hearing Buddhist teaching” (*srutavasana,

thos pa'i bag chags, [E]EE.7E weénxinxi). In Vasubandhu’s Mahayanasamgrahabhasya (MSgBh),

24 Schmithausen (1969: 819-820) argues that the BoBh could not be composed later than the MSA, which follows
the explanation of reality (satya) from the *Samdh, and in this respect the system differs from the BoBh.

EWaN

% The concept of “five lineages” is presented by Xudnzang as F#E X FER in his translations. For a detailed
discussion, see Sakuma (2007).

%6 The compendium of the MAV refers to Maitreya’s Madhyantavibhaga, Vasubandhu’s Madhyantavibhagabhasya
and Sthiramati’s Madhyantavihbagatika. For current studies of this compendium see section 1.4.

2" The six functions of bija and four aspects of vasana are discussed in detail in Chapter 4.
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this specific vasanda serves as the cause, giving rise to the mind of supramundane world (jig
rten las 'das pa'i sems, i1 s chii shixin).?® Although this vdsana coexists with the defiled
alayavijiiana, it serves as an antidote and remains pure, just like the metaphor of unmixed milk
and water.”® However, in the Mahdayanasamgrahopanibandhana (MSgU) of Asvabhava (6
century),® another commentator of the MSg, the defiled alayavijfiana is like a disease or poison,
making it impossible for the mind of supramundane world to arise from it.3

In short, the concepts of bija and vasand have been woven into the fabric of Yogacara

soteriology. Whether bijas represent the guarantee of attaining Buddhahood or the defilement

28 MSgBh, p. 137b7: de'i bag chags gang kun gzhi rnam par shes pa la gnas pa de'i rgyu can de las 'jig rten las
'das pa'i sems 'byung bar 'gyur ro. The English translation cf. Brunnhélzl (2018: 286): “It is due to having the
cause that consists of “the vasana of hearing Buddhist teaching”, which dwell in the alayavijiiana, that the mind
of supramundane world will arise.” However, in Xuanzang’s translation, an additional sentence clarifies that
this vasana generates bija, which in turn serves as the cause of the arising of the mind of supramundane world:
“HUE B E A, (EAE R ER s, R R AE e H R0, BRER S R EE AR EEEEE e
(T1597, no. 31, p. 333c21-23).

2 MSgBh, p. 138a 1-3: thos pa'i bag chags kyi sa bon de'i gzhi gzhan yin par 'gyur ro // sangs rgyas rnams kyi
byang chub la brten nas thos pa'i bag chags 'jug par 'gyur zhes bya ba ni chos kyi dbyings shin tu rnam par dag
pa'i rgyu mthun pa thos pa'i bag chags de nyid do brten nas zhes bya ba ni gang gi rgud las 'jug pa ste / de yang
lhan cig 'dug pa'i tshul gyis chu dang 'o ma bzhin du ngo bo gcig par 'jug par 'gyur na yang de de'i ngo bo ma
yin pa nyid de / kun gzhi rnam par shes pa ma yin no // de'i phyir kun gzhi rnam par shes pa'i gnyen po yin no.
The English translation cf. Brunnhélzl (2018: 639): “The phrase ‘the vasana of hearing Buddhist teaching’ refers
to the vasana of hearing that are the natural uncontaminated dharmas of the completely pure dharmadhatu. ‘In
dependence’ refers to the mind stream from which they enter. Though they enter in the manner of coexisting
with the [alayavijiiana], just like [a mixture of] milk and water, they are not of its nature, that is, they are not
the alayavijiiana. Therefore, they are the antidote (gnyen po) of the alayavijiiana.” Xuanzang’s translation states
that the antidote of the dlayavijiana is the bija-state (bijabhava; fEFk): “HEIEEE, A& E AR S
RIEMEE. BAE AT RERE, sHE SR, STERPAET, B &EE, MaKeE. A7k
DB R 5, BETEANS D — 1R, 28T RN PTHaHREE, EAE B a R, M. (T 1597, no. 31, p.
334a7-13).

30 Asvabhava, Chin. 4%, Tib. Ngo bo niyd med pa. Schmithausen (2014: 44) points out that Asvabhava’s
MSgU is an independent commentary of the MSg and not a subcommentary of Vasubandhu’s MSgBh.
Therefore, the MSgU occasionally presents viewpoints that differ from the MSgBh.

8L MSgU, p. 213b 2-3: nad las nad med pa ni nam yang ma mthong na nad Ita bu'i kun gzhi rnam par shes pa las
nad med pa lta bu'i ljig rten las 'das pa'i sems ji ltar 'byung bar 'gyur. For the English translation cf. Brunnhélzl
(2018: 639): “If one never sees health (rad med pa) [arising] from a disease (rnad), how could the supramundane
mind (jig rten las 'das pa'i sems) (which resembles health) arise from the alayavijiiana (which resembles a
disease)? In Xudnzang’s Chinese translation (T1598, no. 31, p. 394b25-26): “PalfEHR kR T 8E - ~{[RE
- H 8% % 20?7 The alayavijiana is referred to “poison”, rather than “disease”. So, the English
translation of Xuanzang’s Chinese translation is * The alayavijiiana is like poison (F£%%). How can it generate
the pure mind that is like nectar (FE8) and belongs to the supramundane world?”
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that must be transformed, they demonstrate how the Yogaca school develops the soteriological
strategy that allows sentient beings to purify their minds. To rationalise that liberation comes
from a defiled mind, the Yogacaras present the innovative concept of “the vasand of hearing
Buddhist teaching”. Thus, the third research question includes these sub-questions: Do the
Yogacaras agree with a kind of bija as the guarantee of obtaining liberation? What should be
annihilated during the progress of obtaining liberation? According to the Yogaca contexts, what
has been solved by the concepts of bijas and vasands in the MSg?

By analysing these three research questions and sub-questions, the thesis elucidates the
different understandings of bija and vasana in Vasubandhu’s and Sthiramati’s works. This
development in the Yogacara school can be investigated from the aspects of the process of

conceptualisation, the continuity of rebirth, and the possibility of liberation.

1.2 Previous Research

The concepts of bijas and vasanas are crucial topics in modern Buddhist studies, though most
scholars focus primarily on Vasubandhu’s interpretation, giving less attention to Sthiramati’s
perspective. Although Nguyen wrote a PhD dissertation about Sthiramati’s soteriology in 1990,
he mainly explained the three bodies of the Buddha and did not pay corresponding attention to
the concepts of bija and vasand. To comprehend Sthiramati's perspective more fully, it is
necessary to establish a foundation based on Vasubandhu's perspective.

According to Vasubandhu’s works, his teachings include both Abhidharma and Mahayana
schools. Schmithausen (1967: 112) indicates that when Vasubandhu composed the AKBh, he
followed Sautrantika's views but later became a Yogacara scholar. Scholars have had lively
debates about whether Vasubandhu’s Abhidharmic position aligns with the Sautrantika school.®2
Katd (1989) opines that Vasubandhu uses the term “Sautrantikah” to express his own
understandings as part of a loosely connected group, despite being heavily influenced by Srilata,
the founder of the Sautrantika school. In response to Katd’s argument questioning whether
Vasubandhu is a Sautrantika, Harada (1996; 1997; 1998) explains that the representative

Sautrantika concepts, such as bijas and the “specific transformation in the series”

32 The name of “Sautrantika” first appears in the AKBh (Kato 1989: 87). The contemporary studies of Sautrantikas
until early 21 century are introduced by Kritzer (2003b: 201-224).
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(samtatiparinamavisesa), can be traced back to the Yogacarabhimi (YoBh), indicating that
Vasubandhu actually adheres to Yogacara doctrines. Also, Kritzer (2003b) juxtaposes passages
from the AKBh and the YoBh to highlight doctrinal similarities, noting that the name
“Sautrantika” literally means “sitra master”, which could indicate Vasubandhu’s self-
identification as a follower of sitras (Kritzer 2003b: 331). Based on these findings, Kritzer
(2005: xxx) concludes that, in the AKBh, “Vasubandhu uses the term Sautrantika to designate
a position in the Yogdacarabhiimi that he prefers to those of orthodox Sarvastivada.”

Park (2014: 15-28) refers to the results of Harada and Kritzer as the “Kritzer-Harada
hypothesis”, which denotes that Vasubandhu disguises himself as a Sautrantika in the AKBh to
facilitate a smooth transition from Abhidharma to Yogacara school. Drawing from the
*Nyayanusara (*Ny) of Samghabhadra, written in response to the AKBh, Park points out that
Vasubandhu is viewed as “a proponent” ([5] ¥ tdngjianzhé) of Srilata, a Darstantika-
Sautrantika scholar. Meanwhile, Park examines the concept of bija and the “specific
transformation in the series” in the *Ny and notes that Srilata uses these two concepts to explain
his concept of *anudhatu (see section 2.3.5.), which serves as a precursor to Vasubandhu’s
concept of bijas (Park 2014: 463). Consequently, Park deems that in the AKBh, Vasubandhu
does not hide his Yogacara identity under the guise of Sautrantika; rather, he should be regarded
as a Darstantika-Sautrantika scholar just like Srilata.

Although scholars have taken the concept of bijas as evidence for examining Vasubandhu’s
stance, I do not aim to define bijas or determine whether Vasubandhu aligns with the Sautrantika,
the Darstantika, or both. Likewise, I do not explore the origins of the concept of vasanas.
Instead, this section seeks to clarify my research questions in light of previous research. Based
on these established results, I am able to further focus on the analysis of bijas and vasanas

within Vasubandhu and Sthiramati’s works.
1.1.1 Bijas in the AKBh

As mentioned in the previous paragraph, Vasubandhu incorporates serval Abhidharmic
teachings in the AKBh and, similarly, the concept of bijas is not introduced for the first time in
this text. Scholars mainly regard the concept of bijas as a representative teaching of the

Sautrantika school (Jaini 1959: 236). However, according to Cox (1995: 103), this concept is
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not limited to the Sautrantika. It also appears in the Sarvastivada's *Mahavibhasdasastra and the
*Samyuktabhidharmahrdayasastra.  Initially — depicted in the AKBh and the
Karmasiddhiprakarana (KP) by Vasubandhu, it is attributed to the Darstantikas in the *Ny.
Thus, Cox concludes that the concept of bijas “has a much broader function within the
interpretative models of Vasubandhu and the Darstantikas or Sautrantikas.”3

However, Dhammajoti (2006: 184) refutes Cox’s view by arguing that certain teachings of
the Sautrantikas in the AKBh, especially the concept of bijas, cannot be found in the
Darstantikas but rather in the YoBh. Based on Srilata’s concept of *anudhatu in the *Ny, Park
(2014: 472) further argues that both the Darstantikas and the Yogacaras contributed to the
development of the concept until it became a complete teaching in their respective tradition.®*
As the concept of bijas develops and varies across texts, it seems rather impossible to
definitively trace its original formulation to any specific Buddhist school. Moreover,
pinpointing the origin of the concept is not the goal of this thesis. Rather, this thesis aims to
investigate what kind of question the concept of bzjas solves in the AKBh.

The primary opponent in the AKBh is the Sarvastivada school, which holds that all
dharmas have always existed in their essential nature (Dhammajoti 2003: 19). For the
Sarvastivadins, the five aggregates (skandha), the spheres (@yatana), and the realms (dhdtu) are
real entities (dravyadharma), while the Sautrantikas take only the realms to be real entities and
regard the aggregate and the spheres as designation (upacara). In the AKBh, both the realms
and the spheres are viewed as real entities, yet the aggregates are considered designated
(Willemen, Dessein, and Cox 1998: 28). Regarding this, bija in the AKBh is not a real existence
but a consistency of “name and matter” (namaripa)—namely, the “psycho-physical complex”
which arises in an individual’s mental series (samtati).

These bijas substitute the Sarvastivada’s concept of prapti in the AKBh (Jaini 1959: 239).
Prapti belongs to the group of the “conditioned factors disassociated from the mind”

(cittaviprayuktasamskara), making the mental series remain associated with dharmas

33 The discussion about Vasubandhu as a Darstantika or a Sautrantika cf. Cox (1995: 103) and Park (2014: 245—
246).

3 Park (2014: 472) states: “However, the situation rather seems to be those two ancient Buddhist traditions, the
Darstantikas and the Yogacaras, had developed their identities over a long period of time, mutually interacting
with one another, sharing some ideas and disagreeing on others, before the advent of their own relatively fixed
dogmatics for each tradition.”
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throughout the doctrine of three periods of time (traiyadhvaka) (Park 2014: 408). Although
bijas deny the existence of real existing entities, they encounter a problem that they must have
the same moral quality (kusala/akusala) as their fruition. To solve this problem, bijas in the
AKBh have the function that can immediately cause unwholesome dharma even if the previous
moment was a good one, and vice versa. This function is so-called a “specific transformation

in the series” (samtatiparinamavisesa).

1.1.2 Bija, Vasana and A Specific Transformation in the Series

The “specific transformation in the series” (samtatiparinamavisesa) is known as a concept of
the Sautrantikas which aims to refute the Sarvastivada’s teaching of avijiiapti and cetana
(Dhammajoti 2018: 16). Since the Sautrantikas do not consider avijiiapti and cetana as real
entities, they opine that a bija changes its characteristic through a specific transformation in the
series. This function is also highly related to the Buddhist doctrine of karman, such as the cause
of maturation (vipakahetu).

To keep the continuity of karman, the Sarvastivadins present the cause of maturation
(vipakahetu), which is one of their six causes and is regarded as a real entity through the three
periods of time (¢raiyadhvaka). In contrast, the Sautrantikas utilise the “specific transformation
in the series” to keep the karmic process in one’s present mental stream as a single continuum
(Kondd 2015). The Yogacaras, on the other hand, suggest that the bija arises and generates new
bija by its vasana, which allows the cause and fruition to co-exist in the same moment (Yamabe
2017).

The “specific transformation in the series” (samtatiparinamavisesa) is not only a process
of maturing karman but also the arising of consciousness. Odani (1975) points out that the
concept of the “specific transformation in the series” is the pre-understanding of “the
transformation of consciousness” (vijianaparinama), which works as a perception in the
Yogacara school. Ueda (1967) elaborates that Sthiramati understands the transformation of
consciousness as changing to the present consciousness from the previous consciousness.
Sharing a similar concept of the “specific transformation in series”, the “transformation of the
basis” (asrayaparivrtti) replaces the defiled alayavijiiana with the supramundane mind (jig

rten las 'das pa'i sems) in an Arhat, leading to the state of purification. The concept of “specific
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transformation in series” will be discussed further in Chapter 2.

1.1.3 Bija and Lineage (gotra)

In the Sravakabhiimi and the Bodhisattvabhiimi, the term bija is equivalent to “lineage” (gotra)
(Yamabe 1990). The term gotra, according to Seyfort Ruegg (1976), is rather a clan, a family,
or a genus, so it can be a socio-biological metaphor (gotra = kula, “family”), or a botanical
metaphor (known as bija). In the Chinese Yogacara school, Xuanzang enumerates the concept
of “five lineages” (F.# 7% HIz5 )—namely, the lineage of hearers (sravakagotra), the lineage of
solitary realizer (pratyekabuddhagotra), the lineage of Bodhisattva (bodhisattvagotra/
tathdagatagotra in the YoBh), the lineage of non-determined (aniyatagotra), and the lacking
lineage (agotra) (Okada 2016: 1217).

The concept of five lineages is presented in Sthiramati's *SAV. D'Amato (2003: 116, 135)
concludes that certain specific gotras are unable to attain liberation from samsara. Meanwhile,
Sakuma (2006) compares the concept of lacking gotra (agotra) in the works of Sthiramarti and
Xuanzang and deems that, from Sthiramati’s perspective, some lineages lack the requisite cause
for attaining liberation. However, Delhey (2022) argues that, although Sthiramati is aware of
the concept of lacking lineage from the Lankavatarasitra and quotes it in his *SAYV, it does not
necessarily indicate that Sthiramati accepts this presumption. Through an analysis of
Sthiramati’s Madhyantavibhagatika (MAVT), Delhey (2022) attests that Sthiramati still
endorses the doctrine of one vehicle.

The concept of lacking lineage does not appear in the PSkV and the TrBh. However, Okada
(2016) finds out that the concept of five lineages was developed in the
Aryaksayamatinirdesatika, a text composed after the time of Vasubandhu and Sthiramati.
Therefore, the existence of the five lineages within the Yogacara school suggests the need for
further investigation regarding how the concept of lacking gotra relates to Sthiramati's works.

This topic will be discussed in Chapter 4.

1.1.4 Alayavijiiana and Bija

In the Yogacara school, the alayavijiiana is regarded as a container of bijas. In this respect, the
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alayavijiiana and bijas are inseparable. Schmithausen (1987: 21) opines that the alayavijiiana
aims to keep bijas and give rise to the involving consciousness (pravritivijiana) during the two
meditative absorptions of cession (nirodhasamapatti) and non-thought (asamjnisamapatti). In
these two states, mental activities do not manifest; thus, to further give rise to consciousness,
the alayavijiiana is established. Yamabe (2018) considers that the alayavijiiana is not only a
subconscious that supports the mind but also a latent physiological basis of the body (asraya).
Therefore, its bijas do not refer to the material body, but the overall state of individual existence.
Gao (2022) states that Yogacara scholars present the vasana of all dharmas
(*sarvadharmavasand) in the alayavijiana to give rise to involving consciousness
(pravrttivijiana) in the meditative absorptions of cessation and non-thought. This thesis
therefore investigates whether bijas and vasands cooperate in a particular meditative state to
maintain the mental stream in the works of Vasubandhu and Sthiramati.

The alayavijana causes the arising of consciousness because of the “bija-state”
(bijabhava). Each moment of consciousness is itself a resultant state, an effect of past karman,
and a fruition of bija (Waldron 2003: 112). A similar notion is “the basis of bija” (bijasraya),
which states that the alayavijiiana allows the latent bija and fruition to coexist, which is the
simultaneous causality of the Yogacara school (Yamabe 2017). Delhey (2016) suggests that the
concept of mind in Sthiramati’s MAVT includes involving consciousness (pravrttivijiana), the
afflicted mind which generates the notion of [ (klista-manas), and the alayavijiiana. Without
the alayavijiiana, obtaining liberation becomes impossible because one lacks the cause to

transform the defiled alayavijiana. The relationship between the alayavijiiana and bijas is

further discussed in Chapter 3.

1.1.5 Vasanda and Bija as Synonyms

The concepts of vasanas and bijas are considered synonyms by Samghabhadra in his *Ny.®

However, Yamabe (1989) lists seven kinds of bija in the YoBh and disagrees that bija and

% *Ny, T1562, no. 29, p. 398b26-29: “{1§ 4 3#¢AT - HILFET - RS - B1L5I% > SER - S EE
WAIRE ~ AL - I EE. For the English translation cf. Cox (1995: 197): “There are certain masters
who give different names to these bijas, each according to his own understanding. Some call them subsidiary
element (*anudhatu), others call them vasand, still others call them capability (samarthya), or non-
disappearance (avipranasa), or accumulation (upacaya).”
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vasand are synonyms in the early Yogacara texts. The concept of vasands has been thoroughly
studied by Gao (2019), who concludes four basic meanings of vasand in Abhidharmic and early
Yogacara texts: 1. vasana of wholesome cultivation; 2. klesavasana from defilements; 3. vasana
of karman; 4. vasana of memory.

In the early Yogacara texts, Yamabe (2021) argues that the term vasana was used for a
much narrower range of meaning than bijas—namely, only in the sense of vasana of affliction
and the vasana of karman. Gao (2021) shares the same position as Yamabe: in the oldest layer
of the YBh, the term vasana has no potency to produce karmic retribution or the capability for
bringing about conditioned dharma (samskrta); thus, the association of vasands and bijas was
developed later. This development should happen in the Viniscayasamgrahani, because the
simultaneous causality allows the vasanas to dwell in the alayavijiiana and is then similar to
bijas. According to Yamabe’s and Gao’s investigations, we find out that bijas and vasanas are
not synonyms in the early YoBh.

The concept of vasanas is divided into the vasana of linguistic expression (mngon par
brjod pa’i bag chags; %5 E.1), the vasana of self-view (bdag tu lta ba’i bag chags; 7.5
#), and the vasana of existence factor (srid pa’i yan lag gi bag chags; 157 FE ) in the
Mahayanasamgraha  (MSg);  yet this  understanding  originates  from  the
*Samdhinirmocanasiitra (*Samdh). As the vasand of linguistic expression, one can
conceptualise the world, which is similar to proliferation (praparica). Through the linguistic
function, this thesis aims to further discuss the “vasana of hearing Buddhist teaching”
(*Srutavasana; thos pa’i bag chags; [HEE ) in the compendium of the MSg. Since this
particular vasand represents a power of positive dharma outside one’s mental stream, I propose
that the system of the MSg does not allow the alayavijiiana to purify itself but requires an

external power. This aspect will be discussed in Chapter 4.

1.3 Methodology

This thesis aims to investigate the doctrinal development of the Yogacara school by employing
textual comparison to analyse the application of the concepts of bijas and vasandas in
Sthiramati's works, thus providing a basis for further research. The application of the concepts

of bijas and vasands cannot be understood as a single doctrine. As I have discussed in the
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"Previous research" section, these concepts encompass multiple aspects in Abhidharma and
early Yogacara texts. In the Yogacara school, they become more systematic as they are
integrated with other aspects, including the process of conceptualisation, the continuity of
rebirth, and the obtainment of final liberation.

Since the works of Vasubandhu and Sthiramati have been preserved in Sanskrit, Tibetan
and Chinese, this thesis aims to translate passages that correspond to the concepts of bijas and
vasandas into English. My English translations are mainly based on published academic works,
but some terminologies have been changed by me to suit the discussion of bija and vasana. If
the original English translations are not given in the footnotes, the paragraph has been translated
by me.

Taking the works of Vasubandhu and Sthiramati as the philological foundation of the thesis,
a crucial question must be addressed: Who is the writer Vasubandhu and the commentator
Sthiramati? As I state at the beginning of the Introduction, this thesis does not consider these
individuals as historical figures but rather as symbols representing specific texts and time
periods. Thus, it cannot be claimed that Sthiramati simply “interprets” Vasubandhu’s works, as
this implies that Sthiramati authored all commentaries attributed to him and followed
Vasubandhu's writing structure. This thesis takes a different stance. To further clarify the stance

of this thesis, we must shed light on the authorship of Vasubandhu and Sthiramati.

1.3.1 The Authorship of Vasubandhu and Sthiramati’s Works

Many scholars have devoted much work to charting the biographies of Vasubandu and
Sthiramati, and their studies should not be ignored. Frauwallner (1958) proposes his famous
theory that there were two Vasubandhus in Buddhist history: one lived in the 4™ century and
was a Mahayana Buddhist and the brother of Asanga; the other one lived in the 5 century, was
a Sarvastivada scholar, and wrote the Abhidharmakosakarika and Bhasya. His theory is strongly
opposed by Sakurabe (1952) and Jaini (1958). Hirakawa (1973: II-III) presents two main
assumptions among Japanese scholars regarding Vasubandhu’s lifespan: Ui (1932) dates it to
320400 CE, while Hikata (1954) refutes Ui’s dating, arguing that it is chronologically distant
from other contemporary Indian Buddhists, such as Samghabhadra, and proposes a date of 400—

480 CE for Vasubandhu. According to when Vasubandhu’s works were translated, Katd (1989:
21



61-68) finds a middle ground between Ui and Hikata’s proposals by dating Vasubandhu to 350—
430 CE. Kritzer (2005: xxv) notes that Japanese scholars generally state there is only one
Vasubandhu, who changes his thoughts gradually. On the other hand, Willemen, Dessein, and
Cox (1998: 240-241), based on Chinese sources, date Vasubandhu to the late 4™ to 5™ century.*

As in the case of Vasubandhu, there are two main estimates of Sthiramati’s dates. Sakuma
(2013: 39-40) presents two possible options: 470-550 CE, dated by Ui (1965), and 510-570
CE by Frauwallner (1958). Ui’s argument is based on The Great Tang Records on the Western
Regions (CKEEPEIEED, T 2087, no. 51) of Xudnzang and the inscriptions from Valabhi. On the
other hand, Frauwallner (1958) considers Sthiramati as a contemporary of King Guhasena
(558-566 CE). Kajiyama (1963) endorses Frauwallner’s argument. By speculating that
Dharmapala died in 561 CE, and Bhaviveka in 570 CE, Kajiyama surmises that Sthiramati
could not have lived longer than 570 CE., since he predates Dharmapala and Bhaviveka.
Nguyen (1990: 13-23) provides detailed research on Sthiramati’s lifetime in his PhD
dissertation. Due to the difficulty in accurately determining the lifetime of Sthiramati with any
certainty, [ will consider his active period to be in the 6th century.

Just as it is difficult to confirm the lifetime of Vasubandhu and Sthiramati, it is also difficult
to define their works. While many texts are attributed to Vasubandhu and Sthiramati, the
authorship remains unresolved. According to Kritzer (2005: xxvi), most scholars agree that
Vasubandhu composed the AKBh, the Vyakhyayukti, the KP, the Pratityasamutpadavyakhya,
the Paricaskandha, the Vimsatika, and the Trimsika.

Based on Tibetan sources, Nguyen (1990: 13) points out that Sthiramati’s works are: a
commentary on the Ratnakiitasiitra, a commentary on the Abhidharmasamuccaya, a
commentary on the AKBh, and on the eight treatises of Vasubandhu. Sakuma (2006: 39-61)
studies the works of Kuij1 (632—682 CE), a disciple of Xudnzang and the commentator of the
Chinese Yogacara school, and then discovers that Kuiji’s critiques of Sthiramati are inconsistent
with Sthiramati’s thoughts. Likewise, Ueno (2011: 449-445) surmises that the Sanskrit

translation of *SAVBh is not written by Sthiramati. By studying the three natures (svabhava),

36 These Chinese sources are Vasubandhu’s biography (2 ##% 7 AEf{#, T2049, no. 50) by Paramartha (499-569
CE), The Great Tang Records on the Western Regions (T 2087) by Xuanzang’s (602—-664 CE) and the journal
(T2125, no. 54) by Yijing (635-713 CE).
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Kramer (2017: 47-63) concludes that not all the commentaries attributed to Sthiramati are
composed by the same person. Hence, scholars question the identity of Sthiramati in three
aspects: Anhui (Chinese translation for Sthiramati: Z75/Z*£%) in the Chinese Yogacara school;
the Sthiramati who writes Sanskrit commentaries; and the Sthiramati who composes the
*SAVBh. The works that can be attributed to Vasubandhu and Sthiramati are therefore: the
Paricaskandha and commentary, and the Trimsika and commentary. Although Sthiramati may
not be the author of the commentaries of the AKBh, the MSA, and the MAYV, they are
nonetheless considered in this thesis as one of the interpretations of the concepts of bijas and
vasands. For a detailed discussion of the textual sources, see section 1.4.

Readers may question how they can understand the concepts of bijas and vasandas through
the works of Vasubandhu and Sthiramati, given that they were not the sole authors. However,
the aim of this thesis is to investigate the development of these concepts rather than to attribute
them to a particular individual. Ancient scholars often did not record all the sources they drew
from, making it difficult to determine authorship. Therefore, it would be incorrect to assume a
specific chronological order or authors for these concepts. Instead, we should observe the
differences between all the texts and remain aware of the potential for overlap or borrowing. As

Kramer (2016a: 61) says:

Leaving aside the question of common authorship, it should be noted that the author(s)
of all the commentaries under discussion appear(s) as a creative and original thinker(s),
enriching the root texts with a great number of additional terms and concepts not

mentioned or even indicated in the texts commented on.%’

Based on a hermeneutic perspective,®® I will not produce a chronological theory and label it as

37 Kramer 2016a, “Some Remarks on Sthiramati and his Putative Authorship of the Madhyantavibhagatika, the
*Stutralamkaravrttibhasya and the Trimsikavijiaptibhasya”, Buddhist Studies Review, vol. 33.1-2, pp. 47-63.

38 The hermeneutic problem of the Yogacara school can be traced back to Thurman’s research. Through his analysis
of the Samdhinirmocanasiitra and Tsong Khapa’s description, Thurman (1978) identifies two main issues with
Yogacara (Vijianavada) hermeneutics: first, literal interpretations cannot accurately represent the intricacies of
the teachings, and second, Yogacara scholars’ analytical approaches are inadequate and tend to use a text as
evidence to prove its own definitiveness, resulting in the “obvious circularity of invoking a Scripture's own
claim of definitiveness as proof of its own definitiveness.” Thus, according to Thurman, Yogacara scholars work
on the basis of exegesis rather than a hermeneutic approach. However, Maraldo (1986) questions Thurman's
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Sthiramati's “new” creative idea but rather juxtapose the texts to investigate the formation of
the entangled concepts of bijas and vasanas in the Yogacara texts. In other words, the different
explanations should be understood individually in separate works. For instance, we should not

say Sthiramati’s *SAVBh influenced his TrBh unless we find a parallel paragraph.

1.3.2 Contextual Investigation

The main method of this thesis is “contextual investigation” (Tzohar 2018),%® which prevents

us from falling into a presumption:

Broadly speaking, the deeply contextual investigation of an idea across primary textual
sources and sectarian lines seems to demand a diachronic perspective, at least as a
safeguard against anachronism and an ahistorical, essentializing approach to the realm
ofideas. This need is all the more pronounced in view of the tendency of the scholarship

of Indian thought in the not-so-distant-past toward perennialism.*°

Even though it is also very difficult to prove the explicit date of any Buddhist work, we still can
collect explanations about bija and vasana among those commentaries attributed to Vasubandhu
and Sthiramati. The time gap between Vasubandhu and Sthiramati is indeed huge, yet their

works are capable of representing the development of the concepts of bijas and vasanas and

critique by combining exegesis and hermeneutic exercises and considers them to be interpretative action.
Therefore, all commentaries are written through an interpretative lens, only emphasizing different perspectives.
This idea appears to satisfy critics of Thurman. Yet, Maraldo does not address Thurman's first argument
regarding the question of literal acceptability. If Yogacara scholars cannot express their doctrines through
Buddhist terminology, how can they complete exegetical and hermeneutic exercises? To address the complex
terminology problem in this thesis, I leave bija and vasana untranslated and provide a footnote whenever they
are quoted. Every passage of bija and vasana has its meaning. From the hermeneutic perspective, assuming an
influence or chronic heritage is dangerous. Therefore, the concepts of bija and vasand in Vasubandhu's and
Sthiramati's works should be discussed in their context.

391 do not use the term “intertextuality” in this thesis, as it requires a historical background before applying it.
However, we should keep in mind that Sthiramati’s commentaries have a title after Vasubandhu’s works. As
Kramer (2015: 282) points out, there are seven types of commentaries: vrtti, varttika, bhasya, paijika, tika,
paspasa, and upodghata, with vrtti being the oldest. These Indian commentators follow their tradition, which
cannot be introduced in the concept of “intertextuality” or “transtextuality”. Moreover, it is challenging to track
down the original texts that those commentators followed, as well as other works that they cited but did not
mention.

40 Tzohar (2018: 11).
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also signifying the paradigm shift in the Yogacara school. From that, a doctrinal pattern can be
depicted.

To investigate the concept of bijas and vasands, this thesis analyzes paragraphs in three
stages. The first stage is to find the relevant paragraphs in Vasubandhu’s works. For instance,
Vasubandhu introduces the function of “specific transformation in the series”
(samtatiparinamavisesa) in the AKBh and the KP. In the AKBh, Vasubandhu ascribes this

function to bija:

What is the so-called “bija”? The [bija] is [the complex of] name and matter (namaripa),
which is able to immediately or mediately arise fruition due to a specific transformation

in series (samtatiparinamavisesa).**
However, this function is ascribed to vasand in the KP:

The vasana (75 causes the series that it perfumes to transform itself and acquire some

PARSY

special potentialities... Without vasandas, no specific transformation (EH587= HITHEE) is

possible. 42

The “specific transformation” is equivalent to a specific transformation in the series, yet it
belongs to vasana in the KP. By comparing this with similar paragraphs in Vasubandhu’s works,
we can notice that the concepts of bijas and vasands were still developing and sometimes
contradict each other.

The second stage is to compare similar passages in Vasubandhu’s and Sthiramati’s works.
For example, in the MSABh, Vasubandhu explains that the transformation of bija (bijaparavrtti)

is identical to the transformation of alayavijiiana (alayavijiianaparavrtti):

[The verse:] “Because of the transformation of bija” means ‘“because of the

4L AKBh, p. 64: kim punar idam bijam nama / yan namariipam phalotpattau samartham saksat paramparyena
va / santatiparinamavisesat. For the English translation cf. Sangpo (2012: 544).

42 Lamotte translated this passage into French based on the Chinese translation, and Pruden (1987: 70) translated
it into English. I changed the term “impregnation” into vasanda. Chinese translation cf. Xuanzang (T1609, no.
31, p. 785, b16-23): “REEE » SRATEMHBEENIIREZR]. . EEEE - AR5
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transformation of alayavijiiana”*

Sthiramati agrees with Vasubandhu, but he further explains what the bija is within the

alayavijiiand in the *SAVBAh:

The alayavijiiana is bija, together with the vasana of the afflictive and intellectual
hindrance (nyon mongs pa dang shes bya'i sgrib pa'i bag chags), or with the vasanda of

the grasper and the grasped (gzung ba dang 'dzin pa'i bag chags).**

The paragraph discusses the concept of alayavijiiGna as the container of bijas, and Sthiramati's
perspective on the fundamental afflictions as vasands, which includes two hindrances and the
grasper and the grasped. Sthiramati agrees with Vasubandhu that the defiled bijas are damaged
by the power of the noble paths of seeing and cultivation (darsanabhavanamarga). Since the
transformation of alayavijiiana occurs in an Arhat, the defiled bijas should have been damaged,
so the fundament afflictions can only exist as a kind of vasanas. This indicates that, even if
practitioners transform the alayavijiiana, they have not yet attained the final liberation.

The third stage is to compare similar paragraphs in Sthiramati’s works. For instance, the

same passages of the appreciation of alayavijiiana have been quoted in the PSkV and the TrBh:
The PSkV:

adhyatmam upadanavijiiaptitah / bahirdha aparicchinnakarabhajanavijiiaptitas ca /
tatradhyatmam  updadanam  parikalpitasvabhavabhinivesavasana — sadhisthanam

cendriyarippam. *°

The TrBh:

adhyatmam upadanavijiiaptito  bahirdhaparicchinnakarabhdjanavijiaptitas ca /

tatradhyatmam  updadanam  parikalpitasvabhavabhinivesavasana — sadhisthanam

4 MSABNh, p. 101: bijaparavrtter ity dlayavijianaparavrttitah.
44 *SAVBh, p. 112: nyon mongs pa dang shes bya'i sgrib pa'i bag chags dang bcas pa'am / gzung ba dang 'dzin
pa'i bag chags dang bcas pa'i kun gzhi la sa bon zhes bya ste.
4 PSkV, p. 92.
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indriyaripam nama cai.*®

English translation:

(1) internally it perceives the condition of grasping and (2) externally it perceives the
[physical] world. However, it does not do so in such a way that [allows] the form [of
these two types of awareness] to be discernible. “Inner grasping” refers to the imprints
of the mistaken belief that those entities which are [in fact only] mental constructs [are
independent and real substances], as well as the form that makes up the sense faculties

together with their seats.*’

The meaning between the PSkV and the TrBh is roughly the same. These three stages take
Vasubandhu’s stance as the basic understanding and then examine Sthiramati’s interpretations.
Although we cannot know the authorship of these works, we can collect the different paragraphs
to surmise the possible development of the concept of bija and vasana. We can figure out which
doctrinal problem Yogacara scholars want to solve and examine whether the concept is accepted
by later works. For the relationship between commentaries and original texts, Kramer (2015:

285) argues that it shows innovation and creativity:

Thus, a commentary might, on the one hand, have the purpose of transferring a text from
the past to the present, thereby recovering and reconfirming it by adapting it to the
modern, present-day vocabulary and perspective. On the other hand, it might be used as
a tool to incorporate an old authoritative source into a new context, for instance, a newly

established tradition, in order to authorise the latter and its newly developed ideas.*®

In other words, this thesis encompasses three aspects: the basic understanding of Vasubandhu’s
works, the parallel paragraphs in the works of Vasubandhu and Sthiramati, and the
interpretation of Sthiramati’s work. From Sthiramati’s perspective, this thesis attempts to

investigate the paradigm shift of the demise of bija and the growth of vdsand in the Yogacara

46 TrBh, p. 50.
47 For the English translation cf. Engle (2009: 329).
8 Kramer 2015, “Innovation and the Role of Intertextuality in the Pafsicaskandhaka and Related Yogacara Works”,
Journal of the International Association of Buddhist Studies, vol. 36/37, p. 285.
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school.

1.4 Main Textual Sources

To provide a focused comparison of the concepts of bijas and vasandas between Vasubandhu
and Sthiramati, this thesis primarily examines the works written by Vasubandhu and annotated
by Sthiramati, as not all of their extensive writings can be covered. The goal is to discuss these
concepts within a cohesive framework. While these works can be positioned in relative periods

according to the doctrines they represent, it is impossible to date them precisely.

1.4.1 The Compendium of the Abhidharmakosabhagsya

To build a basic understanding of the concepts of bzjas and vasanas, the thesis starts with an
investigation of the AKBh. The purpose of the AKBh is to criticise the doctrines of “Kasmira
Sarvastivadin-Vaibhasika orthodoxy” (Willemen, Dessein, and Cox 1998: 240), and it is written
before Vasubandhu becomes a Yogacara scholar (Kritzer 2005: xii).

To focus on the works of Vasubandhu and Sthiramati, the compendium of the AKBh in
this  thesis  includes  Vasubandhu’s  Abhidharmakosabhasya  and  Sthiramati’s

Abhidharmakosabhasyatika Tattvartha.

1.4.1.1 Vasubandhu’s Abhidharmakosabhasya

According to historical research, the AKBh was not composed as an innovative work. Many
works had appeared before and became the basis of AKBh. They can be divided into three
groups:

The first group contains the Sarvastivada texts. Since the main target of the AKBh is the
Sarvastivada school, it is reasonable for Vasubandhu to acknowledge and review the
Sarvastivada doctrines. Those doctrines, mostly from Kasmira masters, are preserved in seven

Sarvastivada scriptures. *® Among them, Vasumitra’s *Prakaranapada (T 1542, no. 26)

49 The detailed discussion of Sarvastivada scriptures can be found in Willemen, Dessein, and Cox (1998: 177-229).
Also, Kritzer (2005: xx—xxi) briefly introduced the connection between the AKBh and these seven works.
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establishes a special category, namely the five categories in its first chapter, the Paricavastuka.
Vasumitra classified all the dharmas as i) matter, ii) mind, iii) mental factors, iv) mental
activities dissociated with the mind, and v) unconditioned. These five categories, according to
Lin (2015: 64—66), also appear in the Sarvastivada texts, and are then accepted by the AKBh.

The second group consists of the “western” masters in the Gandhara area. Even though
Gandhara masters had been influenced by the Prakaranapdda, the Jianaprasthana (T1544, no.
26) and its commentary, the *Mahavibhasasastra (*MVS, T1575, no. 27), they were still widely
known by all Sarvastivadins. For this reason, Vasubandhu named his opponents as Vibhasikas
(BRZEVDET Pipdsha Shi), masters of the *MVS, and quoted many Sarvastivada doctrines from
the *MVS. In addition, the term “Sarvastivadin” is used in this thesis to refer to the Vibhasikas
in the AKBh.

Finally, there is the group of Hrdaya treaties. Most scholars have acknowledged that the
AKBh is dominantly influenced by the treatise * Abhidharmahrdaya and adapts its structure
(Frauwallner 1995: 137-140; Kritzer 2005, xxi; Dhammajoti 2015: 121-123). Dharmasri’s
*Abhidharmahrdaya (T1550, no. 38), as a systemized Abhidharmic work, creates a style of
presenting the doctrines in verse and comments on them in following prose, as can be seen in
the AKBh *® There are two commentaries on the *A4bhidharmahrdaya: Upasanta’s
*Abhidharmahrdayasastra (T1551, no. 28) and Dharmatrata’s *Samyuktabhidharmahrdaya (T
1552, no. 28). The latter is recognised as a direct influence on Vasubandhu’s AKBh (Hirakawa
1973; Willemen, Dessein, and Cox 1998: 271.)

The treatise of Hrdaya is confirmed as a Sautrantika text, revised under an Abhidharmic
system. Therefore, having adapted to the structure and stance of Hrdaya's treatise, the AKBh is
also considered a Sautrantika text (Willemen, Dessein, and Cox 1998: 271) or highly associated
with Sautrantika (Kritzer 2005: xxi).

In the AKBh, Vasubandhu composes verses and prose. The verses can be separated as the
Abhidharmakosakarika. The Sanskrit manuscripts of karika and AKBh were found by Rahula

Samkrtyayana in the Tibetan monastery of Ngor in 1934 and 1936. The karika were edited and

%0 By investigating the first chapter “element (dhdtu)” and the second one “mental activities (samskara)” of the
Abhidharmahyrdaya, Dammajoti (2012: 4) asserted that “the first two chapters fully accomplish the task of a
general exposition on what the ultimate reals are and their dynamic functions.” Also see Frauwallner (1995:137—
140); Willemen, Dessein, and Cox (1998: 269-274); Kritzer (2005: xxi).
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published by Gokhale.®® Later, Pradhan edited and published both verses and prose.>? The
AKBh has been translated into Tibetan by Jinamitra and Dpal brtsegs.’>® The AKBh has been
translated into Chinese twice—the first version by Paramartha (6" century)® and the second by
Xuanzang.>®

As the fundamental text for the Sarvastivadins, the Sautrantikas, and the Yogacaras, the
AKBh has been studied by many scholars and translated into several modern languages—for
example, into French by de La Vallée Poussin.”® More recently, Gelong Lodrd Sangpo (2012)
published a new English translation in which he quotes parallels from other Buddhist texts to
compare with the AKBh. In this thesis, I utilise Pradhan’s second edition (1975) as the Sanskrit
source for the AKBh. In cases of ambiguity, I will refer to the Derge and Peking edition as the

Tibet translations, and Xuanzang’s edition as the Chinese translation to support the English

translation.

1.4.1.2 Sthiramati’s Abhidharmakosabhdasyatika Tattvartha

As a commentary on the AKBh, Sthiramati’s Abhidharmakosabhasyatika Tattvartha (AKTA)
is a hard nut to crack due to an incomplete text and ambiguous translations. Before the Sanskrit
manuscript was discovered, the AKTA was preserved in a Tibetan translation from around the
late 15" or early 16™ century.®’ Although the translator aimed to precisely follow the original
Sanskrit structure, he failed to translate the AKTA as a readable text. However, according to
Shogaito’s comparison, the Tibetan version of TA basically conforms to the Uighur manuscript;

thus, Shogaito states that both Tibetan and Uighur express the original Sanskrit text.*

51 Gokhale (1946).

52 P, Pradhan (1967). The second edition was published in 1975.

%3 The Tibetan version of the karika: Chos mngon pa'i mdzod kyi tshig le'ur byas pa, Peking 5590; Derge 4089,
and the Tibetan version of the prose: Chos mngon pa'i mdzod kyi bshad pa, Peking 5591; Derge 4090.

54 Paramartha, [fo] B2 i EE(H 4 FE5G, T1559, no. 29.

55 Xuanzang, [ B BE(EL 25 5 A H (karika), T1560, no. 29; [l EE(E 226 (AKBh), T1558, no. 29.

% La Vallée Poussin (1923-1931); second edition (1971).

5" The Tibetan version of the AKTA: chos mngon mdsod kyi bshad pa'i rgya cher 'grel pa don gyi de kho na nyi
ces bya pa, translated by Dharmapalabhadra, Peking 5875; Derge 4421.

%8 Shogaito (1991: 6): “L 22 L ~ 7 A 7 VEER TERE, L HERNTANE ~ WHDONEIIZEAN—ED
ASN ~ HIZLZBEDOHT A7) v MEMONE R Z T b 2 EICfEE L7117, English translation
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The Uighur translation of the AKTA, according to Zhang’s research, includes five
manuscripts.®® The first and most important one was discovered by Marc Aurel Stein in the
Dunhuang grotto in 1907 and was labelled as Or. 8212—75 A/B and preserved in the British
Library. Shogaito (1991; 1993) thoroughly studied this manuscript and published the results,
pointing out that the Uighur version separates the introduction and main paragraph of the AKBh
and gives a concluding sentence at the very end. Moreover, the Uighur version often quotes a
long sentence from the AKBh and then explains it in a question-and-answer period, which does
not appear in the Tibetan version (Shogaito 1991: 6).

The Sanskrit manuscript of the AKTA was discovered in 1980 in the Potala Palace in Tibet.
This manuscript contains two bundles: Bundle A, containing 58 folios, and Bundle C,
containing 79 folios, while Bundle B is missing. (Matsuda 2014: 10). Written around the 8%
9'h centuries, they are considered the oldest manuscripts preserved in Tibet (Matsuda 2014: 11).
These three bundles correspond to chapters 1-8 of the AKBh, but chapters 3 and 4 are missing,
perhaps belonging to the long-lost bundle B. It is important to note that chapter 9, the
Pudgalapratisedhaprakarana, is not in the manuscript. Matsuda (2014: 12) surmises that the
9th chapter was not part of the AKBh when this manuscript was written. Thus, the additional
9th chapter was probably added to the AKBh after Sthiramati’s AKTA. Japanese scholars began
studying and translating this manuscript into Japanese in 2007and their work is still ongoing.®
Studying the Sanskrit AKTA provides evidence to correct the Tibetan translation; for instance,
the Tibetan version has “mdo sde pa” as Sautrantikas, yet the Sanskrit manuscript has
“sutrakara,” just like the “master of sitzras” in Samghabhadra’s *Ny (Minoura 2010: 861-860).
Thus, this Sanskrit manuscript provides an opportunity to further investigate both Sthiramati’s

works and other Abhidharma texts. Current research on the AKTA focuses on the 4" chapter,

is offered by me: “However, comparing the Uyghur version with [the Tibetan version], their content is basically
the same, and they undoubtedly express the content of Sthiramati's original Sanskrit text.”

% Zhang (2011: 291-293) writes that the second manuscript is preserved in the Gansu Province Museum. It is in
book-roll form and corresponds with the first volume of Or. 8212 - 75 A/B. The third version is No. B52 (B):
17 in the Dunhuang Academy China and studied by Shogaito (2000: 65—152). The fourth version is No. B128:13
in the Dunhuang Academy China (Shogaito 2004: 261-270). The fifth version is No. B157:15 in the Dunhuang
Academy China. The sixth version is probably translated from Chinese (Zhang 2011: 291-306).

0 Led by Odani Nobuchiyo, Akimoto Masaru, Fukuda Takumi, Honjo Yoshifumi, Matsuda Kazunobu and
Minoura Akio, who together translated the first chapter, namely the “Exposition of the Elements” (Dhatunirdesa)
into Japanese (2007: 21-28; 2012: 1-32; 2016: 115-143; 2017: 99-120).
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led by Kazuo Kano and Jowita Kramer (2020; 2021a; 2021b; 2022). They analyse the concepts
of karman and restraint (samvara) in the AKTA and provide the English and Japanese
translations.

There is an incomplete translation into Chinese preserved in the Taishd Tripitaka.®! This
Chinese translation does not mention the translator and contains only part of the first and second
chapters. There are also manuscripts of the Chinese version discovered in Dunhuang, yet none
of them are as long as the Sanskrit or Uighur manuscripts. Since I do not have access to the
Sanskrit manuscript and am unable to read Uyghur texts, I rely on the Tibetan translation and

the Japanese translation when citing the AKTA in this thesis.

1.4.2 The Compendium of the Mahayanasiitralamkara

The Mahayanasitralamkara (MSA) is believed to have been transmitted by Maitreya and
written down by Asanga.®? The main content of the MSA concerns the practice of Bodhisattva.
The Sanskrit manuscript of the MSA was first edited and translated into French by Sylvain Lévi
(1907-1911).%% Based on Lévi’s work, the text was re-edited by Bagchi (1970).54 The Tibetan
translation preserves individually the part of the Karika.®® There are three English translations
of the MSA, and some with Vasubandhu’s commentary or Tibetan teachers’ sub-

commentaries.%®

6l (B2 n B 2585 Ju She Lun Shi Yi Shiu, T1561, no. 29.

62 Hakamaya (1993: 17-18) summarizes four different perspectives: 1. S. Lévi: Asafiga wrote both verses and
prose sentences. 2. Hakuju Ui: Maitreya wrote the verses and Vasubandhu wrote the prose sentences. 3. A.
Wayman: The verses were not written by Asanga. The prose sentences perhaps were written by Asanga or
Vasubandhu. 4. Susumu Yamaguchi: Asanga wrote the verses and Vasubandhu wrote the prose sentences.
D’Amato (2003: 115, note 3) referred to the colophon of the Derge edition of the MSA and found that the verses
were composed by Maitreya. Although D’ Amato annotated that the Chinese translation referred to Maitreya,
the authorship of the MSA (T1604, no. 31) is ascribed to Asanga.

8 Lévi, Sylvain ed. and trans, 1907-1911, Mahdyana-Siitralamkdra, 2 vols, Paris: Liberairie Honoré Cahpion.

84 Bagchi, Sitansusekhar ed., 1970, Mahayana-siitralankara of Asanga, India : Mithila Institute of Post-Graduate
Studies and Research in Sanskrit Learning.

8 Tibetan translation by T. Sakyasimha, Dpal brtsegs: Theg pa chen po mdo sde'i rgyan zhes bya ba'i tshig le'ur
byas pa, Peking 5521; Derge 4020.

% Jamspal, L., R. Clark, J. Wilson, L. Zwilling, M. Sweet, and R. Thurman (2004); Dharmachakra Translation
Committee (2014); Gethin (2018).
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1.4.2.1 Vasubandhu’s Mahayanasutralamkarabhasya

Vasubandhu’s Mahayanasitralamkarabhdasya (MSABh) quoted the MSA, and its manuscript
was also edited by Lévi (1907-1911). The Tibetan translation preserves the MSA and the
MSABh together.%’

The Chinese translation ascribes the authorship to Asanga, yet the content should be
Vasubandhu’s MSABh.®® Nagao (2007) used Lévi’s Sanskrit edition and translated the verses
and the MSABh into Japanese. He also partly quoted Asvabhava’s *Mahayanasutralamkaratika
and Sthiramati’s *SAV, as a reference to explain the meaning in the MSA. To explicitly

understand the MSA, I use Nagao’s edition in this thesis.

1.4.2.2 Sthiramati’s *Sutralamkaravrttibhasya

The Sanskrit version of Sthiramati’s *SAV has been lost. The Tibetan translation® preserves
the whole SAV and has been partly edited and published by Hayashima.”

Following the structure of the MSA, Sthiramati explained what Bodhisattvas train in, how
they train, and those who do the training (Dharmachakra Translation Committee 2014: 8). The
SAV aims to introduce the gotra of Bodhisattva (bodhisattva-gotra), the Bodhisattva’s mind of
enlightenment (bodhicitta), and the Bodhisattva’s practice (bodhisattvacarya). As there are no
modern language translations available, I use the Hayashima edition for chapter 11 of the SAV,

and the other chapters are based on the Derge edition, with the Peking edition as a supplement.

1.4.3 The Compendium of the Madhyantavibhaga

The Madhyantavibhdga (MAV) represents the comprehensive early philosophical stage of
Yogacara thought. The Sanskrit manuscript was edited by Pandeya (1971).”* Like the MSA, the

authorship of verses of the Madhyantavibhaga is ascribed to Maitreya in the Tibetan

67 Tibetan translation by Sakyasimha, Dpal brtsegs: Mdo sde'i rgyan gyi bshad pa, Derge 4026; Peking 5527.
8 Chinese translation by Prabhakaramitra: K+ #4855, T1064, no. 31.
% Tibetan translation by Municandra, Lce bkra sis: Mdo sde rgyan gyi 'grel bshad, Derge 4034; Peking 5531.
0 Hayashima (1977: 19-61; 1978: 73-119; 1979: 37-70; 1982: 55-98; 1983 a: 11-23. 1983 b: 11-23).
"l Pandeya, Ramchandra, 1971, Madhyantavibhagashastram. Delhi : Motilal Banarsidass.
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translation 2 and Asanga in the Chinese translation.’® Stcherbatsky (1936) translated the
Sanskrit version into English, and he denoted the authorship of verses to Maitreya, the bhasya

to Vasubandhu, and the f7ka to Sthiramati.”*

1.4.3.1 Vasubandhu’s Madhyantavibhagabhdsya

The Sanskrit manuscript of Vasubandhu’s Madhyantavibhdagabhasya (MAVBh) was edited by
Nagao in 1964. The Tibetan” and Chinese’® translations are juxtaposed by Yamaguchi (1966).
The MAVBh, as the work of the early Yogacara school, focuses on five main topics:
characteristic, hindrance, truth, antidote, and superior vehicle. This classification is accepted in

other Yogacara works (Yamaguchi 1966: 36).

1.4.3.2 Sthiramati’s Madhyantavibhagatika

The Sanskrit manuscript of Sthiramati’s Madhyantavibhagatika (MAVT) was found in Nepal
by Sylvain Lévi in 1928. Bhattacharya and Tucci edited the MAVT in 1932.”” Then, Yamaguchi
edited it again in 1934, which was reprinted in 1966. There is a Tibetan translation’® but no
Chinese translation of the MAVT.

In the MAVT, there are seven forms of active consciousnesses arising from bijas, which
are stored in the alayavijiiana. When the consciousnesses arise, they leave vasanas in the
alayavijiiana as new bijas (Friedmann 1937: x—xi; Stanley 1988). In this thesis, [ use Nagao’s

edition as the basis of the MAVBh and Yamaguchi’s edition of the MAVT.

72 Tibetan translation by Jinamitra, Silendrabodhi, Ye shes sde, Dbus dang mtha' rnam par 'byed pa'i tshig le'ur
byas pa, Derge 4021.

73 Chinese translation by Xuanzang, #trfi85648, T1601, no. 31.

"4 Stcherbatsky, Theodore trans., 1936, Madhyantavibhaga Discourse on Discrimination Between Middle And
Extremes: ascribed to Bodhisattva Maitreya and commented by Vasubandhu and Sthiramati, Moscow: Academy
of Sciences of USSR Press.

75 Tibetan translation by Jinamitra, Silendrabodhi, Ye-shes-sde, Dbus dang mtha' rnam par 'byed pa'i 'grel pa,
Derge 4027; Peking 5528.

8 Chinese translation: Paramartha, F13&453 5%, T1599, no. 31.

7'V, Bhattacharya and G. Tucci ed., 1932, Madhyantavibhagasitrabhdsyatika, London: Luzac & Co..

78 Tibetan translation by Jinamitra, Silendrabodhi, Ye-shes-sde, Dbus dang mtha' rnam par 'byed pa'i 'grel bshad,
Derge 4032; Peking 5534.
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1.4.4 The Compendium of the Paiicaskandhaka

By reconciling new teachings such as alayavijiiana and the definitions of the five aggregates,
Vasubandhu's Paricaskandhaka (PS) represents an integration from the early Abhidharma
system to the Yogacara school (Kramer 2013a: x—xiii). As its sub-commentary, Sthiramati’s

PSkV sheds light on the concept of consciousness and explains the concept of vasands.

1.4.4.1 Vasubandhu’s Paricaskandhaka

The Sanskrit manuscript of the PSk, edited and published by Li and Steinkellner (2008), is kept
in the library of the China Tibetology Research Center (CTRC, Box 120, No.2). This manuscript
is dated to the early 12" century. There is a Tibetan translation’® and a Chinese translation®® of
the PSK. As an important work for systematically understanding basic categories in the
Yogacara school, this thesis takes PSk as the fundamental explanation of the relationship

between the alayavijiiana and bijas.

1.4.4.2 Sthiramati’s Paicaskandhakavibhdsa

The Sanskrit manuscript of the PSkV is also kept in the CTRC (Box 120. No 3). It has been
edited and published by Kramer in 2013. The Chinese translation®! of the PSkV is much more
concise than the Tibetan translation.®? Based on the Tibetan translation, Engle (2009) translated
the PSkV into English. In this thesis, I use Li and Steinkellner’s Sanskrit edition as the
fundamental text of the PS and Kramer’s edition of the PSkV. For the English translation, my

translation takes Engle’s work as the reference even though it is translated from Tibetan.

™ Tibetan translation by T. Jinamitra, Stlendrabodhi, Danasila, Ye-shes-sde, Phung po Inga'i rab tu byed pa, Derge
4059; Peking 5560.

8 Chinese translation by Xuanzang: A€ 148, T1613, no. 31.

8 Chinese translation by Divakar, A€/ 714854, T1612, no. 31.

8 Tibetan translation by T. Jinamitra, Silendrabodhi, Danasila, Ye-shes-sde: Phung po Inga'i rab tu byed pa bye
brag tu bshad pa, Derge 4066; Peking 5567.

2

1
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1.4.5 The Compendium of the Trimsika

The Trimsika (Tr) is regarded as Vasubandhu’s masterpiece of the Yogacara philosophy. It is
composed of 30 verses, explaining the phenomena in the universe, the characteristics of all
phenomena, and the states of practice.

Sthiramati’s Trimsikabhdasya (TrBh) applies the concept of vasandas more than the concept of
bijas, which continues from his PSkV, strengthening the doctrinal coherence between the TrBh

and PSkV.

1.4.5.1 Vasubandhu’s Trimsika

The Sanskrit manuscript of the Tr was discovered and edited by Sylvain Lévi in 1925. It has
been translated twice into Chinese® and once into Tibetan.®* According to Li and Steinkellner
(2008, viii), the PSK is clearly related to the Tr, and those terms can also be found in the AKBh.
The Tr is, thus, more or less a response to the Abhidharmic works that preceded the Yogacara

school.

1.4.5.2 Sthiramati’s Trimsikavijiaptibhasya

During his visit to Nepal, Lévi (together with Raj-Guru Hemraj Sarman) discovered the TrBh
in an 8th-century Sanskrit manuscript written on palm leaves. Lévi later edited and published it
with the Vimsatika in 1925.%8° Based on Lévi’s result and the Tibetan translation,®® Hartmut
Buescher (2007) published a critical edition of the TrBh in both Sanskrit and Tibetan.

The TrBh was translated into Japanese by Teramoto (1933). He used Lévi’s Sanskrit
edition, with the Peking edition of the Tibetan translation and Vinitadeva’s Trimsikatika as
supplements. Ui (1952) then juxtaposed Sthiramati’s TrBh and Dharmapala’s commentary

(based on Xuanzang’s Cheng Wei Shi Lun, T 1585) and translated them into Japanese. Huo

8 Chinese translation by Paramartha, §8:5%3%, T1587, no. 31; Xuanzang, 5% = -3f4H, T1586, no. 31.
8 Tibetan translation by Jinamitra, Silendrabodhi, Ye-shes-sde, Sum cu pa'i tshig le'ur byas pa, Derge 4055; Peking
5556.
8 Buescher (2007: 1-34) describes the discovery in detail in his work.
8 Tibetan translation by Jinamitra, Silendrabodhi, Ye-shes-sde: Sum cu pa'i bshad pa, Derge 4064; Peking 5565.
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(1980) translated the TrBh into modern Chinese with interpretation.

Since the TrBh is “the only commentary on the Tr that has survived in its entirety in
Sanskrit” (Buescher 2007: 2), the comparison between the Tr and the TrBh allows us to
understand the development of Yogacara school from Vasubandhu to Sthiramati. In this thesis,
I utilise Buescher's appendix for quoting the Sanskrit version of the Tr (Buescher 2007: 147—
149) and his critical edition for the TrBh.

1.5 Thesis Structure

For examining the concepts of bijas and vasanas in the works of Vasubandhu and Sthiramati,
this thesis is divided into four main chapters. The structure is as follows:

Chapter 2 deals with the preliminary concepts of bijas and vasanas in Vasubandhu’s AKBh.
On the one hand, to reject the Sarvastivadin’s concept of prapti, the AKBh presents the concept
of bijas. By declaring that the term bija is merely name and matter (namariipa), the AKBh
refutes the existence of a real existing entity (dravyadharma) in one’s mental continuum
(samtati). Moreover, to maintain the mental continuum, the AKBh deems that the concept of
bijas and the cause of homogeneity (sabhagahetu) serve as homogeneous causation, while the
“specific transformation in a series” (samtatiparinamavisesa) and the cause of maturation
(vipakahetu) represent the heterogeneous causation. On the other hand, the concept of vasanas
is utilized as a subtle power that allows the consciousness to arise from the first moment after
the cultivation of two meditations—namely, the meditation of cessation (nirodhasamapatti) and
the meditation of non-thinking (asamjiiagsamapatti). But Samghabhadra argues the necessity of
the concept of prapti in his *Ny. Without prapti, it is impossible to distinguish an ordinary
person (prthagjana) and a noble one (arya). Furthermore, the *Ny summarily states that the
terms bija, vasand and *anudhatu are synonyms. Based on the Sarvastivadins’ perspective, the
*Ny states that a real entity exists in the three periods of time, whereas the AKBh refutes any
real entities. In his AKTA, Sthiramati further clarifies that the concept of bijas makes it possible
to distinguish the difference between an ordinary person and a noble one. The AKTA
emphasises the “bija of memory” (smrtibija) which is a “specific potency” (nus pa; sakti/
samarthya) that allows the consciousness to arise again from the cultivation of two meditations.

The preliminary concepts of bijas and vasanas in the AKBh focus on the replacement of the
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concept of prapti and then lead to the Yogacara’s explanation of the process of conceptualisation.

Chapter 3 elucidates the process of conceptualisation along with the concepts of bijas and
vasands. In the Viniscayasamgrahani (VinSg) of the Yogacarabhiimi (YoBh), bijas and the
alayavijiiana are inseparable, and serve as the cause to give rise to actual consciousness
(pravrttivijiiana). These actual consciousnesses arise when one cognises objects. In the MAV,
the conceptualisation is termed “unreal imagination” (abhiitaparikalpita), which encompasses
twofold: the defiled grasper (grahaka) and the grasped (grahya), as well as the pure emptiness
(sinyata). Whereas, the Tr suggests a “transformation of consciousness” (vijianaparinama)
occurs in the alayavijiiana, where bijas manifest actual consciousness and re-perfume
themselves. Unlike the Tr, the TrBh utilizes the term vasana more than bija. The vasana of
conceptualising (vikalpavasana), including the vasana of conceptualising self, etc.
(atmadivikalpavasand) and the vasand of conceptualising matter etc. (ripadivikalpavasand),
nourishes the bijas dwelling in the alayavijiiana. The nourishment can be divided into two types:
the vasana of a homogeneous cause (nisyandavasand) and the vasana of maturation. The
former maintains the same mental continuum, while the latter represents the alayavijiiana as a
fruition. Once the previous karmic actions are completed, an individual will be projected to the
next life by regenerating a new alayavijiiana in accordance with karman. The PSkV delineates
the two vasanas in the framework of the alayavijiiana. The alayavijiiana is a container of bijas,
perfumed by two vasands as a cause, and is also reborn to the next life as a fruition. For the
process of rebirth, the Tr presents the vasana of twofold grasping (grahadvayavasand) and the
vasana of karman (karmavasand). Following the Tr, the TrBh signifies that the vasana of
karman encompasses a broader scope than the vasana of maturation and pertains to the future
rebirth.

Chapter 4 investigates the concepts of bijas and vasanas as the necessities for attaining
final liberation. In the YoBh, the term bija is aligned with the term gotra, which is naturally
born within an individual as a cause of attaining liberation. For generating the pure dharmas,
the Sravakabhiimi (SBh) presents the “bija of supramundane dharma” (lokottaradharmabija),
while the Paricavijiianakayasamprayukta Bhiimi (a later layer of the YoBh) and the Manobhiimi
in the Viniscayasamgrahani propose a specific cause: the “Suchness functioning as the

condition of a cognitive object as their bijas” (*tathatalambanapratyayabija, B4 %% &
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). In this regard, the bija as well as the lineage (gotra) ensure the possibility of attaining
liberation. However, before attaining liberation, a practitioner must remove the two
fundamental defilements—and there occurs the transformation of the basis. The two
fundamental defilements are two hindrances (klesajiieyavarana) or two rough difficulties
(dvidhadausthulya). They are regarded as mental and physical defilements in the *SAVBh, but
as subtle defilements in the Tr. The transformation of the basis (asrayaparavrtti/ asrayaparivrtti)
causes the alayavijiiana to be entirely changed. After that, the defilements are completely
removed, and the practitioner attains liberation. The concepts of bijas and vdsanas are
systematically categorised as the function of the alayavijriana in the MSg. The six functions as
bijas and four aspects as being perfumed represent the reasons why the alayavijiiana is able to
manifest all kinds of actual consciousness. The MSg also provides the cause for attaining
liberation, the “vasand of hearing [Buddhist teaching]” (srutavasana). This vasand is directly
generated from the supramundane realm, transferring pure dharmas from the Buddha to
ordinary people and being preserved as the bija of pure dharma. Therefore, the Yogacara
soteriology solves the problem of pure dharma arising from the defiled alayavijiiana.

Chapter 5 summarises the research findings and provides suggestions for further studies
based on these results. The concepts of bijas and vasands delineate the process of
conceptualisation, the process of rebirth, and the process of attaining liberation in the Yogacara
school. According to those works ascribed to Sthiramati, the terms bija and vasana are not
always synonymous. They are synonymous depending on specific situations—for instance, the
two rough difficulties (dvidhdadausthulya) and the two hindrances (klesajiieyavarana) can be
regarded as bijas or vasands. The function of bija and vasana also differs in the compendium

of the MSg. Therefore, the concept of bijas or vasanas is worthy of further investigation.
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Chapter 2 The Concepts of Bgas and Vasanas in the

Abhidharmakosabhasya

This chapter aims to explore the Abhidharmakosabhdsya (AKBh) of Vasubandhu,®’ focusing
on the concepts of bijas and vasanas, and their associated themes. By examining these concepts
in detail, we can establish an understanding of bijas and vasanas which will serve as the
groundwork for subsequent chapters.

The AKBh covers a diverse range of themes from Abhidharma Buddhism.® This chapter
will focus on four specific arguments that are relevant to the concepts of bijas and vasanas.
These arguments are:

1.  The refutation of the Sarvastivada concept of prapti;

2.  The common function shared by bijas and vasands;

3. The comparison between the concept of bijas and anusaya;

4.  The consciousness arises again in the two meditative absorptions, i.e., the meditative
absorption of cessation (nirodhasamapatti), and the meditative absorption of non-thought
(asamjiiasamapatti).

Underpinning these four arguments is the question of how to maintain a mental continuum
without acknowledging a real entity (dravyadharma) within the past, present, and future. The

doctrine of the existence of three periods of time (traiyadhvika) is the core of the

87 To avoid distracting the focus on the concept of bijas and vasands, “the AKBh” and not the name Vasubandhu
will be used in this thesis to represent the position.

8 The historical background of the composition of the AKBh is introduced in section 1.4.1. The AKBh critiques
the Sarvastivada’s doctrines and adapts them to the Sautrantika’s perspective (Willemen, Dessein, Cox 1998:
270). In the AKBh, Vasubandhu aims to refute the existence of a real entity (dravya) (Maas 2020: 970).
According to Yamabe (2003: 243), Vasubandhu in the AKBh is influenced by the meditation tradition of the
Darstantikas or the Sautantikas. Dhammajoti (2006: 195) points out that “the early Darstantikas and the
Yogacaras all belonged to the same Sarvastivada tradition originally.” The perspectives of the Sautantikas and
the Yogacaras are almost inseparably interconnected before the composing of the Yogacarabhiimi (Sangpo 2012:
182). Therefore, it is necessary to investigate the utilization of bijas and vasanas in the AKBh before we further
discuss them in the Yogacara texts.
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Sarvastivadas,®® who combine it with the doctrine of momentariness (anityatd) to prove all
conditioned dharmas exist as real entities (Maas 2020: 968). To contest the position of the
Sarvastivadas, the concept of bijas is introduced in the AKBh.

To investigate these four arguments, we can compare the position of the AKBh along with
other Buddhist scholars, such as Samghabhadra,®® Srilata,®* as well as Sthiramati in the
following paragraphs. By doing so, we aim to gain a comprehensive understanding of the early
utilisation of bijas and vasanas and how they were perceived by different Buddhist scholars

during that time, which serves as a foundation of the Yogacara’s concepts of bijas and vasanas.

2.1 The Preliminary Concept of Bija Before the AKBh

Before delving into the four arguments, it is necessary to introduce the Sanskrit term “bija”
in the context of Abhidharmic texts. In early Buddhist texts, such as the Samyuktagama® (the
Bijasutta of the Pali Canon), bija simply refers to a seed of a plant. There are five different
seeds: root seeds (miilabija), stem seeds (khandhabija), joint seeds (aggabija), cutting seeds
(phalubija) and germ seeds (bijabija). Their names refer to the places where new buds grow—
for example, root seeds will bud from the root, stem seeds will bud from the stem, etc. It stands

to reason, therefore, that the understanding of bija within the Samyuktagama is to generate the

8 There are four Sarvastivida masters who have established the doctrine of the existence of three periods of time.
According to Dassein (2007), they are 1. Dharmatrata, who suggests that there is a difference in mode
(bhavanyathatva); 2. Ghosaka, who asserts that there is a difference in mark (laksananyathatva); 3. Vasumitra,
who assumes that there is a difference in state (avasthanyathatva); and 4. Buddhadeva, who presents that there
is mutual difference (anyonyathatva). Mass (2020) compares the views the four Sarvasitvada masters with the
Samkhya-Yogacara’s concept of transformation (parinama), and finds that Patafijali, who Maas categorizes as
a Samkhya-Yogacara scholar, incorporates the views of Ghosaka and Vasumitra into his concept of
transformation (parinama).

% Samghabhadra (late 4th or early 5th century) was a contemporary of Vasubandhu (Willemen, Dessein, Cox 1998:
254-255). He is regarded as a master of Kasmira Sarvastivada-Vaibhasika orthodoxy.

91 Srilata; Chin. 25 I3t Shililuéta. As the Sautrantika master in the * Nyayanusara by Samghabhadra, Srilata’s
perspectives have been strongly criticized for maintaining the orthodox Sarvastivada position. Srilata’s thoughts
have been studied thoroughly by Park (2014). For a discussion between Srilata’s concept of anudhatu and the
concept of bijas in the AKBh see section 2.2.4.

92 Sariwyutta Nikaya 22.54., Upayavagga 6. Bijasutta: Paiicimani, bhikkhave, bijajatani. Katamani paiica?
Milabijam, khandhabijam, aggabijam, phalubijam, bijabijaniiieva paricamam. The same passage is quoted by
Yasomitra, who wrote the sub-commentary of the AKBh named Abhidharmakosavyakhya: pamca bijajatani
mitlabijadini. milabijam phalubijam bijabijam agrabijam skamdhabijam (Wogihara 1971: 111 98-99).
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same characteristic from the previous moment to the next moment.

The concept of bija was adopted by an Abhidharma school, the so-called Sautrantika.%®
The complete teaching of the Sautrantikas remains unclear. However, part of their teaching is
preserved in the *Samayabhedoparacanacakra (*SBhUC), a text composed as a means of
recording the various branches of the schools during the four hundred years following the
Buddha’s passing.® It is important to know that the *SBhUC was composed later than the
AKBAh; thus, it should not be considered the standard of Sautrantika teaching. However, the
*SBhUC described the concept of bija as the doctrine of the Sautrantikas, which may represent
an understanding after the AKBh.

According to the *SBhUC, the Sautrantikas shared these common teachings:

1. Because they taught that the aggregates transmigrate from a previous existence to the
next existence, they (i.e., the Sautrantikas) were also called “those who teach

transmigration” (7 §E).

2. Without following the noble path, definitive cessation of the aggregates cannot be

obtained.

3. There are aggregates that have arisen from the root (ff#£). There are “aggregates of

one-taste” (—).%

4. In the state of ordinary nature (524:) there are also noble dharmas.

% For a detailed introduction of the Sautrantika, see section 1.2. According to Kritzer (2005: xxvii): “Vasubandhu
also agrees with the Sautrantika rejection of the reality of past and future, the insistence that one cannot fall out
of arhatship, and the theory of seeds (bija) that appears in many Sautrantika explanations.” Although the debate
over whether the Sautrantika existed as a school or merely as a group remains unresolved, the term Sautrantika
in this work refers to the "so-called Sautrantika" in order to avoid any historical dispute.

% The Sanskrit version of the *Samayabhedoparacanacaka (*SBhUC) is unavailable (lost), and the text is only
preserved in Chinese and Tibetan translations. It was translated three times into Chinese, namely the )\ &z
(T2032, no. 49) by Kumarajiva, iz (T2033, no. 49) by Paramartha, and FEE[5Em R (T2031, no. 49) by
Xuanzang. The *SBhUC is translated into French by Bareau (1954, 1956), also into English by Masuda (1925)
and Tsukamoto (2004). The Tibetan version was translated by Dharmakara, and its title is gzhung lugs kyi bye
brag bkod pa'i 'khor lo (Derge 4138), which suggests the Sanskrit title was *Samayabhedoparacanacakra. The
*SBhUC is ascribed to Vasumitra, who was translated in Chinese as K. & by Paramartha and {#% by Xuanzang.

% According to Bareau (1955: 156), fi132 should refer to mitlanta, and —Uk is the translation from ekarasa.
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5. The person (pudgala) as absolute reality exists (P55 {NZE).%°

The so-called “Sautrantika” school is a branch of the Sarvastivada school and, while they share
some doctrines, the former has teachings that distinguish it from the latter. One such crucial
teaching is that the Sautrantikas attest there is an aggregate transmigrating from the previous
life to the next life. As the fundamental Buddhist doctrine is “non-self” (andtman), which
refutes the existence of any unchangeable and permanent substance, the problems are, as
Waldron (2003: 56) concludes, “the diachronic dimension of samsaric continuity and its
ultimate cessation.” To account for the rebirth of sentient beings in the next life with their
previous karman, or a practitioner possessing previous merits of cultivation, the Sautrantikas
posit the existence of an “aggregate of one-taste” (—5%) that transmigrates from past to
present. This is also why they are known as the “scholars who speak of transmigration” (E7#5).

Xuénzang’s disciple, Kuiji,%” wrote a sub-commentary (Shuji) to address this aggregate

issue thus:%

Masters [of this school] regard the sitras as correct evidence (1), not the Vinayas
and the Abhidharmas. Whatever [they] cited is proved by [sitras]. They are the sitra
Masters (%% & fifi). From what [they] have established, [they call themselves] the
“Sautrantikas” (2 &30), or the “*Samkrantivadins” (77#%3]). These masters attest to
the existence of bijas (f&1-), which means [that] a b7ja continues [to exist] in the present

[and then] transmigrates () to the next life; hence, they are called the “scholars who

% *SBhUC, T2031, no. 49, pp. 17b2-6: “HAL & &L, ASR[FISK, 37: SeiA, (CattE 2, e, JEk
BE, RO AIRETE, AR, BANL P, I EE, BAIGFRARHINEE - SRATE R — VAR
For the English translation cf. Masuda (1925: 66—69) and Tsukamoto (2004: 133). Some terminologies are
translated by me.

9 Kuiji (632-682 CE); Chin. %5 %:. As the most famous disciple of Xuanzang, Kuiji composed many sub-
commentaries according to Xuanzang’s translations. By these sub-commentaries, Kuiji established the
fundamental understanding of Chinese Yogacara system, which became the Faxiang school (Chin. JEMH5E
Faxiang Zong) in the Song dynasty.

98 T S=ER SN IR ALEC Yibu Zonglin Lun Shiji (X844, no. 53) is the Sub-commentary of the *SBhUC, read as
Shaji in the following passage.
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speak of transmigration”.%°

From what we read in Kuijt’s Shuji, he deems this aggregate is nothing but bijas. Regarding

this, Kuiji explains the two dimensions of this aggregate:

The “aggregate of one-taste” (—W44) mutually transmigrates (fE##) in the form of
one-taste in beginningless time; it is the subtle consciousness (*siksmavijiiana, 41 5)
that is uninterrupted and has four aggregates. [It] contains “the aggregate [arising from]
the edge of root” (ff i& 44), of which the “root” (#f) is the mentioned subtle
consciousness that dwells in death and birth as the basis, and therefore it is called the
“root”. From this “root” arise the five aggregates. [They] are equivalent to the five
aggregates claimed by other schools. However, “the aggregate of one-taste” is the
[central] basis [of sentient beings], not the edges. The other interrupted dharmas of the
five aggregates arise from the edges, so this aggregate is called “the aggregate [arising

from] the edge of root.”1%

Masuda (1925: 68) expands on Kuiji’s explanation, adding that subtle consciousness (*sitksma-
vijiiana, 4l17Z.:%) is equivalent to the “aggregate of one-taste” and is a precursor of alayavijiiana.
Regarding this, the “aggregate [arising from] the edge of root” refers to the group of actual
consciousnesses, which are the consciousness of seeing and so on, arising from the
alayavijiiana when they meet the faculty and the object.

According to Bareau (1955: 34), the *SBhUC considers that the Sautrantika originates
from the Sarvastivada, and they share common doctrines. However, the subtle consciousness
belongs to the teaching of the Mahasamghikas.'® Yinshun (1944: 159-160) disagreed with

Kuijt's explanation and quoted a paragraph from the Chinese-translated Abhidharmic text of the

% Shuji, X844, no. 53, pp. 577b15-20: “HitH: FLAMMERES fy (&, MR ENE. FLATREE, DI R, BI&L
ERE. (AT AR EE B, IRl AR A, T B, E et HrasiE.

19 Shayji, X844, no. 53, p. 589¢20-590al: “—E, RIftda sk FEEA & — bR e, BIATEER, & NEEr, A
& AMEEE, MRS AT, (FASERA, B AR, HIERE, A A, BIEERATER 1A 2A—
TREERAR, Fen 518, HerfEr M4l 0k, BRI, HiREE.”

101 The concept of subtle consciousness (*sitksmavijiiana, 4l ;) originates from the Mahasamghika. Based on

disputations of Vinaya, the Mahasamghikas and the Sthaviravadas split and became two early Buddhist schools
(Westerhoff 2018: 45-49).
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Sarvastivadins, namely the *MVS:

There are two aggregates: the aggregate of basis (fR/%%) and the aggregate of efficacy
({EFH%8). The former is permanent, and the latter is impermanent. Some scholars say
that although the aggregate of basis and the aggregate of efficacy are different, they
combine to make a sentient being. Therefore, [this sentient being] is able to remember
what has been done because the aggregate of basis is able to remember what has been

done by the aggregate of efficacy.!%

Yinshun argues that the aggregate of basis is actually the aggregate of one-taste, and so likens
it to the doctrine of the Sarvastivada—namely, a constant essence which persists through the
three times (sarvastitva),*® just as Jaini (1959: 236) defined the aggregate of one-taste as one
which “continues to exist from time immemorial without changing their nature.” Then, the
aggregate of efficacy is equivalent to the aggregate of [arising from] the edge of root. Although
Yinshun (1968: 160) disapproves of Kuiji’s explanation, which regarded the “aggregate of one-
taste” as bija, he still considered these two aggregates in the *MVS—the aggregate of basis and
the aggregate of efficacy—as the precursors to the concept of bija. 1%

The Mahasamghika is the accepted origin for the notion of the subtle consciousness or the

aggregate of basis,’® and it is therefore beneficial to gain an understanding of their common

102 According to Yinshun (1968: 159-160), the quotation of the *MVS is from Xuanzang’s Chinese translation (T
1545, no. 27, pp. 55b22-26): “(MEGRERAFTFE? sEA BEEA AL, IFRIE. Aidbe s, &
BIEE. (R, IRATER, a8, MM &, sle—A1E. W2 RERAFTE. LUEREERFE, IRA
Vor 2 =Y o=

ZAHETEHL.” The Sanskrit terms are reconstructed by me.

103 Further discussion on “everything exists” (sarvastitva) can be found in Dhammajoti (2015: 132-135) and
Westerhoff (2018: 60—62).

1% Yinshun (1968: 160) : “3##H) F5RA H (LAY —SRAVIRATUA A4 ... 2B —RAVIRANEE, 72 T8
HIRTS. TEEE A AE %R, BERE—REFI A, —ReV A4, 2AEMBEMNRE. 22
g =fE T EAERER, B E T-E1EH1T.” The first edition was published in 1944; however, I have only bbeen
able to find the re-printed edition in 2003. The English translation is provided by me: “The *Samkrantivadas
(EREEE) propose that there is always the one-taste, fundamental and subtle five aggregates... This one-taste
‘aggregate of basis” (fRZ544) is the very preliminary notion of the concept of bijas. Behind the interrupted
efficacy of the five aggregates, the five aggregates dwell as always one-taste. The one-taste five aggregates are
the basis of generating the interrupted five aggregates. These two aggregates, in accordance with the concept of
bijas, are the bija and the manifestation.”

105 The Mahasamghikas present the concept of “the foundational consciousness” (*milavijiiana, ¥ 7<:%) that
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teachings on this topic in the *SBhUC:

The anusaya (FEHK) is neither the mind nor a mental factor, and it has no object. The
anusaya differs from envelopment (paryavasthana, 4£). The manifesting differs from
the anusaya. [One] shall understand the anusaya does not correspond to the mind, [while]

the manifesting corresponds to the mind.!%®

This paragraph illustrates the pair of anusaya and paryavasthana in the context of
Mahasamghika. Coincidentally, the concept of anusaya is discussed as a chapter in the AKBh.
As the “non-manifesting” element, the anusaya has many commonalities with bzjas, which are
outlined in section 2.4.

In Kuij1’s sub-commentary, the teachings of the Mahasamghikas are somehow more close

to the Sautrantikas:
*SBhUC: The [noble] Path and afflictions together appear in front of [the practitioner].

Kuijr’s Shuji: Although the [Mahasamghika] school proves the existence of
anusaya (FEHK), anusaya does not [arise] in the same moment as the noble path
(*aryamarga; Chin. B235). Here, [I] explain that anusaya is permanent and that
when the noble path arises, they appear separately in front of [a practitioner],
just as afflictions are together with the noble path. Here, [I] say, affliction is

anusaya.%’

According to Kuij1’s Shuji, the Mahasamghikas do not allow the anusaya and the noble path to
arise at the same moment. If we look back at one of the teachings of the Sautrantikas, they

describe that the aggregates should be annihilated on the noble path. In other words, the noble

persists in the two meditative absorptions (nirodhasamapatti and asamjniasamapatti) and serves as the basis for
other consciousnesses, which is regarded as the preliminary notion of the alayavijiiana in the Yogacara school
(Westerhoft 2018: 48).

19 *SBhUC, T2031, no. 49, p. 15c28-16a4: “BERIE.L, IR 0FTE, TREFTE. HEIRSEYE, SEELPEIR. rEsnbEiR
BN FHIE, 42810 fHFE.” For the English translation cf. Masuda (1925: 30); Tsukamoto (2004: 100).

17 Shiyji, X844, no. 53, pp. 583b4—6: “AGHHEFHIA IR, ZVERASES. SR, REFHEA, dEEiE,
FAEERAT, ARG BE AR SR, BRI,

46



path arises only after the afflictions are removed. Thus, the stance of the Mahasamghikas is
closer to the Sautrantikas, rather than to the Yogacara as Kuiji claimed.

The situation of coexisting is further involved in the topic of karman and its fruit, as below:
The *SBhUC: The karman and fruit arise simultaneously.

Kuij1’s Shuji: Since there is no past time, karman and fruition [arise] at different times.
When karman is not exhausted, it exists permanently in the present time (E/EIRFE).
When the fruition is matured (£X), it exists together with karman. If the fruition has been
exhausted, karman and fruition may not be at the same time. Unlike other schools, they

prove that [karman and fruition] exist at different times.'%

The Mahasamghikas refute Sarvasitvadas’ doctrine of the existence of the three periods of time;
therefore, they deem that karman and its fruition arise at different times, which is known as the
position of successive causality. However, Kuiji points out that the Mahasamghikas accept
unexhausted karman coexisting with its fruition at the moment. In other words, karman exists
in the present, coexists with its fruition, and perishes before its fruition. This is a teaching unique
to the Mahasamghikas.%®

Moreover, the discussion of coexisting refers to bija and its sprout, as below:
The *SBhUC: A seed is a sprout.

Kuijr’s Shuji: What is acceptable is that when the matter grows, there is arising and
perishing, and so the existence of bija (f&T-#5) becomes a sprout (). What is not
accepted is that when the bija perishes, the sprout arises. Other schools assume when

the bija perishes, the sprout grows. This is not what [I] am talking about here.!°

1% Shuji, X844, no. 53, pp. 583b7-10: “REfeid 5, SER . SEAENY, [EABUE. REEHR, HHiEE. 2R
e ADETH, AEERSE, EA .

199 The notion of karman co-existing with its fruition is connected with the second of the six functions as bijas in
the Mahayanasamgraha. The second function is “arising simultaneously” ({£75, lhan cig 'byung ba), which

allows a bija to co-exist with its fruition. For a detailed discussion, see section 4.4.3.2.
10 Shaji, X844, no. 53, pp. 583b11-14: “FriElF, I3 400, HOEFHSRIEURZE. IR, JTTAZRE. 6r5
G AR ST ot O 2 e N 1 O
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The Mahasamghikas equate bija with its sprout. However, Kuiji further explains that a bija
becomes its sprout so that bija is the cause of its sprout, thereby implying that the cause and its
effect are inseparable. If one says the effect arises after its cause perishes, the effect is a lack of
cause. Through these three teachings, we can draw attention to the debate of successive
causality and simultaneous causality. The simultaneous causality is, according to Dhammajoti
(2018: 143), the faculty of seeing (caksurindriya), the object of seeing (caksurvisaya) and the
consciousness of seeing (caksurvijiiana) arising simultaneously to generate a visual
conceptualisation. ' The successive causality is, as Yamabe (2017: 22) denotes, a bija
manifesting as an actual consciousness (pravrttivijiana). This controversy concerning two
different causalities provides preliminary discussions of the concept of bijas in the AKBh.

Both Sautrantikas and Mahasamghikas attempt to solve the problem (namely, the
continuity of the mind) by assuming a subtle consciousness. Hence, the Sautrantikas propose
the “aggregate of one-taste”, and the Mahasamghikas attest to the foundational consciousness.
However, the Sarvastivadins disapprove of the existence of subtle consciousness and insist there
are only six consciousnesses in one’s mental continuum (samtana). In the AKBh, the concept
of bija is the solution to assure the continuity of mind. It also relates to the concept of anusaya
and the ripening (vipdaka) of karman.

We have introduced the related discussion of bija in the *SBhUC, yet it may have been
noticed that the *SBhUC does not mention the term vasanda in any schools. As the *SBhUC
was composed later than the AKBH, it is quite unusual that the concept of vasanas was omitted
in the *SBhUC. In this regard, I surmise that the concept of vasands was not a major teaching
in the Abhidharma schools yet became integral in the AKBh and the Yogacara texts.

Yinshun (1944: 134) observed that the notion of vasana originates from the

Mahasamghika, especially from the *Tattvasiddhi of Harivarman.!'? Remarkably, the famous

111 Dhammajoti (2018: 10): “Sarvastivadins rely on visible examples: two bundles of straws mutually supporting
each other; many people crossing a river by joining hands together.”

12 In her dissertation, Lin (2015) conducts an in-depth study of Harivarman and his work, the *Tattvasiddhi.
According to her research, Harivarman (3"-4" century) is recorded as a great master of the Sarvastivada in
Xuéanzang’s biography. However, Harivarman criticises most of the teachings of the Sarvastivadins and then
deems them to be far away from the original teachings of the Buddha. Therefore, he is “marginalized by the
Sthavira traditions and finds companionship in the Mahasamghikas.” (Lin 2015: 17). Harivarman’s
*Tattvasiddhi represents the debates among the early Buddhist schools and preserves early sitras materials as
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example of vasana has already been used in the *Tattvasiddhi:

Dharma has various inconceivable [functions]. [When a dharmal] is left on the object,
the different matters, flavours and touching arise, just as the flower perfumes (Z&)

sesames and then the flavour of spicy and bitter arise.!!3

The example of flowers and sesames has been used as the explanation of the term vasand in the
Yogacara school. Through this quotation, a possible connection between the Mahasamghikas
and the Yogacara on the topic of vasand is apparent. Mizuno (1959: 463) points out that those
groups who use the term vasana for developing merits and restraint, later connect with the
Theravada in the Pali tradition.

In the *MVS, the term vdsand is used as a metaphor for the remaining odour:

Again, it is said that through the force (2%47]) of wholesome factors, one's body is
strongly perfumed (E{f#EE %), [so that it] causes the negative path and all karman and
afflictions never arise in that body. Since they do not arise, [one] does not fall into the
negative path. As if the lion king's den, even if the lion king were not in the den, the rest
of the odour (85&) [of him] would still be there. [Therefore,] all small animals are

unable to enter it.}*

The vasana of wholesome factors can stop the afflictions from arising again, which implies the
concept of vasands is not only a tendency but also a dynamic function that can surpass negative
karman. Gao (2019, 43—45) found the meaning of vasana in Pali texts—the Petakopadesa and the
Mahavastu of Mahasamghikas—to be similar, and he understood it as “the habitual influence
of the cultivation of wholesome meritorious actions and restraints.”

For the meaning of cultivation, Waldron (2003: 205) emphasised the verb paribhavita (‘“to
be infused”) that is used in the AKBh and Yogacara texts in connection with the concept of bijas

and vasanas. Regarding this, the concept of vasands is as meditative absorption in Abhidharma

well as Abhidharma treatises (Lin 2015: 3). Kumarajiva translates the *Tattvasiddhi into Chinese (T1646, no.
32), and this version is the only one that has survived to this day.

13 *Tattvasiddhi, T1646, no. 32, p. 271b7-8: “EATEE AN 0] T, RV R AR, AFEER, 450k,
14 MVS, T1545, no. 27, p. 625, c4-8: “FILBIRE S EIE B E S, S EEEEEEN LS |, AR EIE.
PRI B, RS, AT ERT/ERE <, ERERTE, SRR, s/ NV BIRRE AE. ILN 2.
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texts, while it is broadly used in the Yogacarabhumi (Gao 2021; 2022). Moreover, even though
Vasubandhu was not a Yogacara scholar when he composed the AKBh, he was a Mahayanist
since the debates between the AKBh and the Sarvastivadins can be traced back to the
Yogacarabhiimi.**® Hence, in this chapter, we shall investigate the concepts of bijas and vasanas

in the AKBh and relevant texts.

2.2 The Debate of the Sarvastivada Concept of Prapti

The concept of bija is described in the AKBh as an alternative to the concept of prapti (Kato
1987: 286). As this is a significant criticism, it is imperative to first understand what the concept
of prapti is and why it is replaced in the AKBh.

The term prapti belongs to the “conditioned factors disassociated from the mind”
(cittaviprayuktasamskara). This group of dharma does not exist as matter, nor as mental
activities. It is disassociated from thoughts, is the most subtle among the dharmas, and is the
last to be suppressed before nirvana (Stcherbatsky 1923: 24). In early Buddhism, however, the
term prapti refers to obtaining the fruition of cultivation and the attainment of nirvana (Fukuda
1991).116 Chou (2012: 22-23) found the notion of prapti first appears as one of the sixteen
“dharmas disassociated with the mind” in the *Dharmaskandha (T 1537) and Prakaranapada
(T 1542). Then, in the *Amyrtarasasastra (T 1553), the concept of “ordinary nature” (prthagjana)
was added.!'” While those treatises belong to the Sarvastivada, we can say that prapti is an
established concept in the Sarvastivada.

In the AKBh, however, the “ordinary nature” is replaced with aprapti, so that its own

115 Kritzer (2003a: xix): “In addition, certain Sarvastivadin positions are refuted in the Yogacarabhiimi. Most
important is the doctrine of Sarvastivada itself, namely, the idea that past, present and future dharmas all really
exist. The real existence, accepted by Sarvastivada, of various other items, such as the cittaviprayuktasamskaras
and avijiaptiripa, is denied in the Yogacarabhiimi, which frequently appeals to the operation of bijas to explain
phenomena that, according to Sarvastivada, result from real dharmas.” For a discussion of the concept of prapti
and the conditioned factors disassociated from the mind (cittaviprayuktasamskaras), see section 2.2.1. For a
discussion of the non-informative matter (avijriaptiripa), see section 2.3.1.

116 Cox (1995: 79) points out that, in early Buddhism, the function of prapti is to acquire certain things, such as
fruitions or meditative states, and the function of accompaniment (samanvdgama) refers to virtuous or
unvirtuous factors. The term prapti and samanvagama become distinct in early Abhidharma texts, such as the
*Abhidharmamrtara.

17 For the development of the “conditioned factors disassociated from the mind” (cittaviprayuktasamskaras) in
the Abhidharmic texts, see Cox (1995: 70-72).
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fourteen “conditioned factors disassociated from the mind” (cittaviprayuktasamskara) are
built.!8 Stcherbatsky (1923: 24) defined the function of prapti as to control the collection of
dharmas composing a personal life, and aprapti is to prevent any dharmas that disagree with
its general characteristic. Park (2014: 408) compared prapti to glue, which keeps “the mental
series constantly occupied with a certain mental quality.” Waldron (2003: 72) noted that prapti
can persist in the mental stream by continuously replicating itself. From these scholars, we
simply understand that prapti connects dharma with a sentient being and proceeds from the
past to the future.

As the opposite of prapti, aprapti means to disconnect a sentient being from dharma.
Moreover, Chou (2012: 28) argued that aprapti is a different name for the “ordinary nature”
(prthagjana) by which the noble path does not arise. It is noteworthy that the substitution of
aprapti for “ordinary nature” shows a shift in focus, implying a shift from obtaining the noble
path to disconnecting afflictions (Fukuda 1991; Chou 2012).

Following the doctrine of the existence of three periods of time, the Sarvastivadins confirm
that prapti and aprati are real entities, while in the AKBh they are merely designations
(prajiiapti). To strengthen this position, the concept of bija is introduced in the AKBh. Fukuda
(1997: 12) stated that this is the first time that the Sarvasitvada’s concept of prapti is juxtaposed
with Sautrantika’s concept of bija. Kato (1986) argued that the function of bija is more flexible
and broader than prapti. To compare the concept of bija and the concept of prapti, we then

delve into the AKBh.

2.2.1 The Sarvastivada Concept of Prapti in the AKBh

Despite the concept of prapti belonging to the orthodox Sarvastivada, it is still preserved in

the AKBh. First, the definition of prapti was written in a verse:

18 In the AKBh, the “conditioned factors disassociated from the mind” (cittaviprayuktasamskaras) are: 1.
possession (prapti); 2. non-possession (aprapti); 3. homogeneity (sabhdgata); 4. the state of non-ideation
(a@samjniika); 5. the meditative absorption of non-thought (asamjriasamapatti); 6. the meditative absorption
of cessation (nirodhasamapatti), 7. vitality faculty (jivita); 8—11. characteristics (laksana) of arising, dwelling,
changing, and perishing; 12. collection of names (namakaya); 13. collection of phrases (padakaya), 14.
collection of syllables (vyafijanakaya). But, in the Yogacara school, for instance the Paricaskandhaka of
Vasubandhu, the “ordinary nature” (prthagjana) is included instead of aprapti, and the fourteen “dharmas
dissociated with the mind” are composed.
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[The concepts of] prapti and aprapti apply only (1) to the dharmas that fall within one’s

self-continuum (svasamtana) and (2) to the two cessations (nirodha).**®

In this verse, prapti and aprapti merely exist in self-continuum and two cessations, which are
the cessation through deliberation (pratisamkhyanirodha) and the cessation independent of

deliberation (apratisamkhyanirodha). Then, there are two aspects of prapti:

There are two aspects of prapti: [One is] “acquisition” (labha) of that which has not
been attained or of that which has been lost [and re-acquired]. [One is] “accompaniment”
(samanvagama) of that which, having [already] been attained or acquired (pratilabdha),

has not been lost. [It is established that] aprapti is the opposite of [prapti].1?°

By considering these two aspects, it becomes apparent that the “acquisition” pertains to a
dharma that has not been possessed or has been lost in the past moment and is now “acquired”,
whereas the “accompaniment” is attaining a dharma in the present moment and not losing it in
the future. Meanwhile, prapti only exists in one’s continuum, so the “acquisition” and the
“accompaniment” represent the continuity from the past to the future.

As the connection between a dharma and a sentient being, the concepts of prapti and

aprapti cannot exist in a continuum of others:

Prapti [and] aprapti [belong to] those who have fallen into one’s own continuum
(svasamtana), not to those who have fallen into the continuum of others. Indeed, no one
i1s endowed with others, nor with what has not fallen into non-continuum (asamtati).
Indeed, no one is endowed with what is connected to non-sentient beings. This is the

certain definition regarding the conditioned [dharmas].*?

This suggests that a conditional dharma in one’s own continuum of a sentient being has prapti

19The verse is separated by prose, here I put it together for clear reading. AKBh, p. 62: praptyaprapti svasamtana
patitanam...nirodhayoh. For the English translation cf. Sangpo (2012: 537-538).

20AKB, p. 62: dvividha hi praptir apraptavihinasya ca labhah pratilabdhena ca samanvagamah / viparyayad
apraptir iti siddham / kasya punar ime praptyaprapti. For the English translation cf. Sangpo (2012: 537-538).

121 AKBh, p. 62: kasya punar ime praptyaprapti | praptyaprapti svasamtanapatitanam / na parasamtanapatitanam
/ na hi parakiyaih kascit samanvagatah napy asamtatipatitanam / na hy asattvasamkhyataih kascit
samanvagatah / esa tavat samskrtesu niyamah. For the English translation cf. Sangpo (2012: 538).
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and aprapti, enabling the sentient being to possess or discard it. However, the sentient being
cannot possess or discard conditioned dharma for another being, just as one cannot quit
smoking on behalf of someone else. The concepts of prapti and aprapti also do not apply to
a non-continuum such as a deceased body. Furthermore, they do not apply to non-sentient
beings, such as stones or grass. For unconditioned dharmas, a mere two cessations
(pratisamkhyanirodha and apratisamkhyanirodha) can be considered under the concepts of
prapti and aprapti. Hence, prapti and aprapti happen when conditioned dharmas dwell in
the continuum of a sentient being and the two cessations of unconditional dharmas.

The two cessations, however, are not possessed by all the sentient beings:

Then, with regard to the unconditioned dharmas, prapti and aprapti [belong to] the two
cessations. All the sentient beings are endowed with the cessation independent of

deliberation (apratisamkhyanirodha). %

The cessation through deliberation involves disconnection from afflictions by a specific
understanding.'?® However, not all sentient beings possess this understanding and thus cannot
attain the cessation through deliberation. Nevertheless, all sentient beings are accompanied
by the cessation independent of deliberation which serves as the absolute hindering to prevent
the arising of future dharmas.'** Dhammajoti (2015: 584) noted that prapti and aprati
represent an experience of nirvana because they are the connection between sentient beings

and cessations, even though they exist neither as matter nor as mental activities.

122 AKBh, p. 62: asamskrtesu punah praptyaprapti / nirodhayoh / sarvasattva apratisamkhydnirodhena
samanvagatah. For the English translation cf. Sangpo (2012: 538).

123 AKBh, pp. 3-4: pratisamkhyanirodho yo visamyogah / yah sasravair dharmair visamyogah sa
pratisamkhyanivodhah / duhkhadinam aryasatyanam pratisamkhyanam pratisamkhya prajiiavisesas tena
prapyo nirodhah. For the English translation cf. Sangpo (2012: 209): “Cessation through deliberation
(pratisamkhyanirodha) or nirvana is disconnection (visamyoga) from the impure dharmas (asrava-dharma).
(andsrava) understanding, the deliberation of the noble truths [of satisfactoriness, etc.].”

124 AKBh, p. 4: utpadatyantavighno ‘nyo nirodho ‘pratisamkhyaya / andgatanam —dharmanam
utpadasyatyantavighnabhiito visamyogad yo ’nyo nirodhah so ‘pratisamkhyanirodhah / na hy asau
pratisamkhyaya labhyate / kim tarhi / pratyayavaikalyat. For the English translation cf. Sangpo (2012: 211):
“The cessation which is different from disconnection, and which consists of the absolute hindering
(atyantavighna) of the arising of future dharmas is the cessation not through deliberation. (This cessation) is
called thus because it is obtained, not by the deliberation (pratisamkhya) of the truths, but by the deficiency of
the [necessary] causes and conditions of arising (pratyayavaikalyat).”
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Unlike the Sarvastivadins, the Sautrantikas did not regard nirvana as a real entity but as
an absence of suffering—namely, the annihilation of bija of afflictions; moreover, they
deemed that the cessations are designation (prajriapti) (Dhammajoti 2015: 539). Thus, the

argument in the AKBh states that prapti is not a real entity:

[Sautrantikas’ argument:] In this case, “mastery” is “accompaniment” (samanvagama);
also, it is another real entity (dravyantara) in other cases. Why is this so, and what is
this disjunction? This disjunction is that the intrinsic nature of [real entity] is not
perceived (prajiiayate), like matter, sound, etc., or like attachment, hatred, etc. Nor does
it have an activity like the faculty of seeing, the faculty of hearing and so on. Therefore,

[prapti] does not exist as a real entity.!?®

There are two justifications for rejecting prapti as a real entity. First, prapti cannot be directly
perceived, unlike material elements or afflictions. Second, prapti lacks the capacity to
perceive any activities—for instance, the faculty of seeing perceives an object and the
consciousness of seeing simultaneously arises. As prapti does not function as either an object
or subject, the Sautrantikas posit that it is not a real entity.

However, the Sarvastivadins vehemently oppose the Sautrantikas’ argument:

[Sarvastivadins’ argument:] This is a disjunction. If so, prapti is the cause of the arising

of dharmas 1?8

This argument is based on the doctrine of the existence of three periods of time. A cause must
exist in the previous moment for a result to arise in the present. Hence, as a cause of arising
dharmas, prapti must be a real entity. However, by identifying this vulnerable aspect of the
Sarvastivadins, the Sautrantikas can call into question whether prapti can always serve as the

cause of arising dharmas:

125 AKBh, p. 63: atra vasitvam samanvagamo ‘nyatra punar dravyantaram iti / kuta etat kah punar evam ayogah
/ayam ayogah yad asya naiva svabhavah prajiidayate ripasabdadivad ragadvesadivad va na capi krtyam caksuh
Srotradivat / tasmat dravyadharmasambhava. For the English translation cf. Sangpo (2012: 540).

126 AKBh, p. 63: ayogah / utpattihetur dharmanam praptir iti cet. For the English translation cf. Sangpo (2012:
540).
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Those dharmas that have not yet attained, and those that have not yet abandoned due to

the transition of the stage or the “detachment”. How could their arising be possible?*?’

For the Sautrantikas, obtaining two cessations is to change the stage of existence (described
as a basis in subsequent paragraphs) and to abandon all worldly desires. According to the
Sautrantikas, achieving these two cessations involves aprapti, not prapti, and hence, prapti
cannot be the arising cause of unconditioned dharmas. To defend the correct understanding

of aprapti, the Sarvastivadins argue:

Then, who indeed has addressed prapti as “the cause of arising” (utpattihetu)? However,
[it is] the cause of establishment (vyavasthahetu). It is indeed false concerning prapti of
a noble one (arya) and an ordinary person (prthagjana) possessing the thought of

mundane world, there will be no establishment between this noble one and this ordinary

person. 1?8

By arguing that both a noble and an ordinary person can possess thoughts of a mundane
world, the Sarvastivadins refuse to consider prapti as “the cause of arising” and instead
identify it as “the cause of establishment”, establishing the distinction between a noble one
and an ordinary person. Dhammajoti (2015: 545) explains that, due to prapti, even when a
noble one possesses worldly thoughts, he/she is not an ordinary person because he/she has
already obtained noble dharmas.

However, by refuting prapti as a real entity, the Sautrantikas argue that the distinction

of basis (@srayavisesa) differentiates a noble one and an ordinary person:

[The Sarvastivadins:] Then, how will this [prapti] be? For some of them, a defilement
is abandoned, [but] for some of them, [a defilement] is not abandoned. Concerning

prapti as true, this is established due to the disappearance and non-disappearance of this

127 AKBh, p. 63: ye ca dharmd aprapta ye ca tyakta bhiimisamcaravairagyatas tesam katham utpattih sydat. For
the English translation cf. Sangpo (2012: 540).
128 AKBh, p. 63: kas caivam dhotpattihetuh praptir iti / kim tarhi / vyavasthda hetuh / asatyam hi praptau
laukikamanasanam aryaprthagjananam aryd ime prthagjand ima iti na syad vyavasthanam. For the English
translation cf. Sangpo (2012: 541).
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[defilement]. [Moreover,] it is established due to the different basis.*?°

They equate the basis with the self-continuum, and both pertain to a sentient being. Thus, the
practitioner does not need extra dharma, such as prapti or aprapti, because his/her basis
changes when he/she obtains noble dharmas.

The AKBh regards aprapti as the ordinary nature of a person; therefore, it is also not a

real entity:

What is the ordinary nature of a person? It is written in the Sastra that it is the non-
acquisition of the noble dharmas. Non-acquisition means aprapti. Also, the ordinary

nature of a person is not able to be uncontaminated.**°

For the Sarvastivadins, the ordinary nature of a person marks the distinction between a noble
one and an ordinary person, while the Sautrantikas maintain that the ordinary nature of a
person is without arising noble dharmas and is equal to aprapti. Thus, by focusing on the
theme of noble dharmas, the Sautrantikas redefine aprapti as “non-acquisition” of every

noble dharma. The AKBh quotes the explanation from the orthodox Sautrantikas:

However, the good explanation is that of the Sautrantikas. Then, what [is the explanation]
of the Sautrantikas? [For them,] the self-continuum which has not yet given rise to noble

dharmas (anutpannaryadharmasantati) is the nature of an ordinary person.!3!

Once the ordinary nature of a person continues in one’s continuum, this person cannot
produce any noble dharmas, as established by the Sautrantikas. However, the Sarvastivadins
regard the ordinary nature of a person as a real entity, from which one needs aprapti to attain
liberation. In general, the Sarvastivadins use aprapti as a dharma to disconnect from

afflictions, while the Sautrantikas insist that the basis (@sraya) transforms and surpasses all

129AKBh, p. 63: etac caiva katham bhavisyaty esam prahinah klesa esam aprahina iti / praptau satyam etat
sidhyati tadvigamavigamat / asrayavisesad etat sidhyati. For the English translation cf. Sangpo (2012: 541—
542).

10AKB, p. 66: prthagjanatvam katamat / aryadharméanam alabha iti Sastrapdthah / alabhas ca namapraptih /
na ca prthagjanatvam andasravam bhavitum arhati. For the English translation cf. Sangpo (2012: 551).

BIAKBN, p. 66: evam tu sadhu yatha sautrantikanam / katham ca sautrantikanam / anutpannaryadharmasantatih
prthagjanatvam iti. For the English translation cf. Sangpo (2012: 553).

56



afflictions.
To further clarify the concept of transformation of the basis (asraya-paravrtta),** the

Sautrantikas use a metaphor of bija:

Indeed, the basis is that of the noble ones due to the potency of the paths of seeing
(darsana) and cultivation (bhavana), and thus it becomes transmuted in such a way that

it is no longer capable of growing the defilement of the abandoned one.'3

The personal basis is the foundation of a sentient being and is similar to a self-continuum,
both of which pertain to an individual's uninterrupted existence. The “transmuted personal
basis” occurs when the paths of seeing and cultivation arise. Through the power of the noble
paths, afflictions are surpassed and do not arise again. The AKBh compares the harmed basis
of afflictions to burnt (agnidagdha) bijas, which cannot sprout in the future. In this context,
it is important to bear in mind that the characteristic of b7ja is defiled.®* These bijas are bijas
of afflictions (klesabija) and can be surpassed by the power of two noble paths.

Yet, unlike the noble one who annihilates bijas of afflictions by the power of two paths,

the ordinary person is only able to surpass these defiled bijas:

Then, when the personal basis of defilements becomes the existence without bija (a-
bijibhiita), just as when rice has been burnt by fire, this is called “abandoned defilement”
(prahinaklesa), or when the bija-state (bijabhava) is damaged by the mundane path. In
the opposite case, [this is called] non-abandoned defilement. It should be known that the

one who is non-abandoned, is accompanied with this [bija]; the one who is abandoned,

132 For the “transformation of the basis” (asrayaparivrtti/ asrayaparavrtti) in the Yogacara school, see section 4.3.

133 AKBh, p. 63: asrayo hi sa aryanam darsanabhdvanamargasamarthyat tathd paravrtto bhavati yatha na punas
tatpraheyanam klesanam prarohasamartho bhavati. For the English translation cf. Sangpo (2012: 542).

134 Park (2014: 247) points out that the bijabhdva involves the seeds of defilement (klesabija) that constitute the
state of one’s psycho-physical basis (asraya). Here, Park translates the term bijabhdva into “seed-state”;
however, according to the context, it should refer to the defiled characteristic of b7ja, so I translate it into
“characteristic of bija”. The term bijabhava explains the difference of latent tendency (anusaya) and the outburst
of defilement (paryvasthana), which is discussed in detail in section 2.3.2.
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is not accompanied with this [b7ja].**®

Just as grains of rice, being burnt by fire, become different from what they were before and
are no longer capable of germinating, in the same way, one says that the noble ones have
abandoned defilements, because their whole personal basis no longer contains the bijas
capable of producing the defilements. As the paths of seeing and cultivation do not arise in
the mundane path, the ordinary person only damages the defilements insofar as their basis
has not yet transmuted, because the ordinary person lacks the power of the noble paths. The
defilements that have been damaged still exist in the mental continuum as a bija-state, which
refers to an unmanifested situation. The bija-state accompanies the person because the
defilements are not yet annihilated, whereas the defilement does not accompany the person
because it cannot arise again. Since the bija-state is merely a situation, the accompaniment
and non-accompaniment are considered designations (prajiiapti) in the AKBh.

In contrast to the bijas of defilements (klesabija), the AKBh also presents positive bijas:

Wholesome dharmas are also twofold: not through effort and through effort. These are
said to be those that are acquired at birth, and those that are acquired through preparatory

effort. 136

There are two kinds of wholesome dharmas—one is naturally born within the person, and
another one is produced through effort, such as meditation, cultivation and so on. The

inherent wholesome dharmas are not produced through effort:

In this context, the one [whose wholesome dharmas] have not been produced through
effort has accompanied [the first wholesome dharmal], because the bija-state of the
wholesome dharmas within the personal basis has not been damaged. [On the other

hand,] because [the bijas] have already been damaged, it is said that this person has not

135 AKBh, p. 63: ato ’gnidagdhavrihivad avijibhiite asraye klesanam prahinaklesa ity ucyate / upahatabijabhdve
va laukikena margena / viparyayad aprahinaklesah / yas caprahinas tena samanvagato yah prahinas
tenasamanvagata iti prajiapyate. As Sangpo’s English translation does not literally fit the Sanskrit text, I
translated myself.

136 AKBh, pp. 63-64: kusala api dharma dviprakara ayatnabhavino yatnabhavinas ca ye ta ucyante
utpattipratilambhikah prayogikasceti. For the English translation cf. Sangpo (2012: 543).
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been accompanied [with the wholesome dharmas].*®’

The bijas of wholesome dharmas dwell in the personal basis as a bija-state,'®® so that this
person is accompanied with wholesome dharmas without effort. However, the person is not
accompanied with wholesome dharma, because the bijas are damaged. Although it is
possible that the person does not accompany wholesome dharmas due to their damage,

wholesome dharmas will not be annihilated:

The one whose wholesome root has been eradicated, yet its harm should be understood
as wrong view (mithyadysti). However, the excessive bija-state of wholesome dharmas

in the mental continuum has not been completely destroyed.!®

Unlike the bijas of defilement which are annihilated by the power of the noble paths, the
bijas of wholesome dharmas can be damaged by wrong view. However, the wholesome
qualifications still exist, and the bija-state of wholesome dharmas is able to arise in the future.
Regarding this, we acknowledge that the bija-state refers to the capacity of reproducing,
while bijas represent an unmanifested situation of a dharma dwelling in the self-continuum.

The wholesome dharmas produced through effort prevent the person from not being

accompanied by wholesome dharmas:

Moreover, those who [produced wholesome dharmas] through effort are said to be

accompanied with the produced [dharmas] that arise due to capability (vasitva) and

187 AKBh, pp. 63-64: tatrdyatnabhavibhir asrayasya tadbijabhavanupaghdtat samanvagata upaghatad
asamanvagata ucyate. For the English translation cf. Sangpo (2012: 543).

138 The term bija-state (bijabhava) has two meanings in the AKBh: the specific potency (sakti) to generate new
defilements and to be a bija of something (Park 2014: 452). Schmithausen (1987: 158) notes that in the AKBh,
the bija is inseparable from the personal basis (asraya) and serves as designations—namely, the bija-state
(bijabhava) that is able to reproduce the person basis in the future. According to Park, Vasubandhu utilizes the
term bija-state (bijabhava) to signify the distinctive capacity of bija, namely attachment to the mental continuum.
Westerhoff (2018: 202) considers that the bija-state (bijabhava) has a specific power to generate the defilement
and that it resembles the idea of the alayavijiiana.

B9AKBh, pp. 63-64: samucchinnakusalamilah / tasya tipaghato mithyadystya veditavyah / na tu khalu kusalanam
dharmanam vijabhavasyatyantam santatau samudghdatah. For the English translation cf. Sangpo (2012: 543).
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destruction within the continuum. 14

Through practice, a person has the capability to give rise to wholesome dharmas. It is worth
noting that both defilements and wholesome dharmas produced without effort dwell in one’s
personal basis as a bija-state, which represents the capacity for future regeneration. However,
the wholesome dharmas produced through effort have the capability to arise again. This
“capability” is similar to the concept of vasands in the Yogacara school, where the vasana of
the arising actual consciousness perfumes the bija dwelling in the alayavijiiana.

These two kinds of wholesome dharmas illustrate that “accompaniment” does not mean

to connect with a real entity:

Thus, the bija here is neither uprooted (anapoddhrta) nor harmed; rather, it is
increased?*! at the time of capacity and attains the so-called “accompaniment”, which is

not a separate real entity. 142

Neither the term “accompaniment” nor “non-accompaniment” are real entities. The AKBh
clearly utilizes the concept of bijas to replace the concept of prapti. The bija-state also
represents the dwelling as only a situation, rather than a real entity that lasts through three
periods of time. The capability within bijas is similar to “the specific potency” (Sakti)
mentioned in the AKBh, where the bija of memory is introduced. It may imply the coexisting
of vasanas and bijas in the same moment (see section 2.4.1.).

The arguments between the Sarvastivadas and the Sautrantikas seem to be at odds. The
Sautrantikas refute the Sarvastivadas’ doctrine of the existence of three periods of time and, as
such, disagree that prapti is the cause of arising dharmas. They deem aprapti as the ordinary

nature of a person, which is a continuum without noble dharmas. On the other hand, the

140 AKBh, pp. 63—64: ye punar yatnabhavinas tair utpannais tadutpattir vasitva vighatat santateh samanvagata
ucyate. For the English translation cf. Sangpo (2012: 543).

141 The term pariprsta means “inquired, questioned”, which does not fit the context here. However, both the
Tibetan translation, “rgyas par gyur pa” (Derge 4050: 71b), and the Chinese translation, “}#%-&” (T1558, no. 29,
p. 22¢10) refer to the meaning of “increasing”. Thus, I surmise that the correct Sanskrit word should be paripusti,
rather than pariprsta.

142 AKBh, pp. 63-64: tasmad bijam evatranapoddhrtam anupahatam pariprstam ca vasitvakale
samanvagamakhyam labhate nanyad dravyam. For the English translation cf. Sangpo (2012: 543).
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Sarvastivadas establish the distinction between a noble one and an ordinary person by prapti,
and disconnect afflictions by aprapti. For them, keeping dharmas in one’s continuum from the
past to the present is the function of accompaniment. However, the Sautrantikas claim that the
transmuted personal basis removes afflictions, and the accompaniment of the defiled or positive
bijas is merely an occasion. It changes when the two noble paths arise, or wrong views harm
the bija of wholesome dharma. Regarding this, the Sautrantikas consider prapti and aprapti not
to be real entities.

We have now built an understanding of the background views of prapti and how they differ,
which allows us a solid foundation on which to explore the concept of bija in the AKBh in the

next section.

2.2.2 The Introduction of the Concept of Bija in the AKBh

The term bija encompasses several essential concepts in Buddhism. As Katd (1987: 286-287)143

noted, the Sautrantikas adopted the concept of bija among the early Indian Buddhist schools to
explain issues such as affective, practical, karmic, and causal issues. As discussed in the
previous section, the Sarvastivadins aim to annihilate defilement through the concepts of prapti
and aprapti, which involves obtaining disconnection; while the Sautrantikas deem that
defilements can be annihilated by cutting off defiled bijas. In opposition to the Sarvasdtivadins’
doctrine of the existence of three periods of time, the concept of bijas works with the basis. On
the one hand, bijas maintain the identity of continuity, such as bijas of memory; on the other
hand, bijas of karman persist as perfumed bijas. Waldron (2003: 74) asserted that both karman
and defilement are represented by bijas dwelling in the mental continuum. Park (2014: 245)
claimed that Vasubandhu uses bija as “his systematic incorporation of the simile into his theory
of causation and psychology in general and of karmic retribution in particular”.

The concept of bija in the AKBh is described as:

What is the so-called “bija’? The [bija] is [the complex of] name and matter (namaripa),

which is able to immediately or mediately give rise to fruition due to a specific

143 T cannot reach Kato’s article so I read the quotation from Park (2014: 248), in which he translates the
Japanese into English.
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transformation in series (santatiparinamavisesa). What is the so-called “transformation”
(parinama)? [It is] a changing in mental states [that occurs within] a series. What is a
“series” (santati)? [It denotes] the mental activities that exist as causes and results over
three periods of time.*** [What is “specific” (visesa)? It is that which is capable in the

production of a fruition immediately].1*°

To underscore that bija is not a real entity, the AKBh defines it as “name and matter”. In this
context, “name and matter” can be interpreted as “psycho-physical complex”; however, it is
important to note the significance as an individual. In terms of biological function,
Schmithausen (1987: 37) translated “namaripa” as “mind and matter”. When consciousness
enters a mother’s womb, it coagulates the father’s semen and mother’s blood and generates the
namaripa in the form of proto-embryo (kalala).**® Waldron (2003: 14) quoted the Pali canon,
the Digha Nikaya, to explain that the term namaripa is the psychological and physiological
aspect of becoming human in the intra-uterine stage and then continuing during a lifetime. As
the AKBh proposes the existence of a sentient being as the basis, rather than the Sarvastivada
notion of self-continuum, the dwelling bijas in the basis implies the continuity of an individual.
Consequently, Park (2014: 247) translated “namariipa” as “psycho-physical organism”.

The function of a specific transformation in series is to generate fruition immediately or
mediately through bijas. The metaphor of bija and its fruition represents a successive causality.

In the Tattvasiddhi of Harivarman, the successive causality is described as a bija generating a

144 AKBh, p. 64: kim punar idam bijam nama / yan namaripam phalotpattau samartham saksat paramparyena
va / santatiparinamavisesat / ko 'vam parinamo nama / santater anyathatvam / ka ceyam santatih /
hetuphalabhutastraiyadhvikah samskarah. For the English translation cf. Sangpo (2012: 544).

145 The explanation of "visesa" is missing here in Pradhan's version, yet both Xudnzang and Paramartha included
it in their translation. For the English translation cf. Sangpo (2012: 800, n0.470); Cox (1995: 215).

146 The relationship between “namariipa” and “vijiana” serves as evidence of the existence of the @layavijiidna in
the Mahdyanasamgraha (MSg). Schmithausen (1987: 170) characterizes this relationship as two reed bunches
mutually supporting each other. (MSg, T1594, no. 31, pp. 136al16-17: “F5if B2, SR 0, A AR, B

70N

Y1 W AE TS, FLJRARK.” The English translation is provided by me: “If the consciousness of maturation
does not exist, the consciousness, name, and matter depend mutually and arise [another consciousness], just as
the reed bunches depend on each other. This is unacceptable.””) However, the interaction of consciousness, names,
and matters alone cannot give rise to consciousness. Schmithausen (1987: 171) notes that the term nama is “the
immediately preceding moment of vijiiana”, and the term ripa is “the corresponding material sense faculty”.
Through the alayavijiiana, the faculty of seeing (caksur-indriya) perceives an object and immediately gives rise

to a consciousness, which is the process of conceptualization.
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sprout, stem, leaf, flower and fruit, so that consciousness arises in an order (Lin 2015: 260).14
According to Stcherbatsky (1923: 20-26), the term “santati” refers to a stream of personalities
and is synonymous with karman; whereas the term “santana” of the Sarvastivada encompasses
both mental elements and the physical ones, as well as the elements of one’s own body and the
external objects. Hence, in the AKBh, the term “santati” pertains solely to the series of mental
continuums within a sentient being. The cause and fruition in this series occur through the
conventional presupposition of the three periods of time—therefore, it is peculiar that the AKBh
strongly refutes the Sarvastivada doctrine of three periods of time.

In order to resolve this inconsistency, Park (2014: 365) quotes the commentary of
Yasomitra. Within this commentary, Yasomitra explains that, by applying the Samkhya’s
concept of transformation and the Sarvastivada concept of dharma,**® what exists in the three
periods of time is a capacity of causality, rather than an individual (Park 2014: 365). In other
words, the function of generating causes and fruitions as conditioned dharmas works
uninterruptedly from the past to the future. The AKBh still attests that the three periods of time
are not composed by real entities.

In the AKBh, the concept of “transformation” plays an important role in the changing of
mental states. The function of “transformation” can be traced back to the Samkhyas, a non-
Buddhist philosophy school. Jhaveri (1990: 32-38) investigated the Samkhyakarika of
I$varakrsna, an early work of the Samkhya school in the 2" to 3™ centuries. The Samkhyas
categorise the universe into 25 elements, which can themselves be divided into two groups:
primal matter (prakrti), comprising manifest (vyakta), and unmanifest (avyakta), and the
unchanging subject (purusa) which is knowledge (jfia). Iévarakrsna describes the process of

changing a primal matter through the transformation of the three gunas (sattva, rajas and tamas).

W7 % avasiddhi, TI646, no. 32, pp. 276b8—10: “ L EvER Sk h, B AR 94, AR T 5ok
BT, BUARRHER SA 3%, JREXEBIMAE.” For the English translation cf. Lin (2015: 260):
“Moreover, the Buddha teaches the profound (gambhira) doctrine of dependent origination (pratityasamutpada):
when this thing arises, that thing arises. It is also like a grain plant: one sees that its seed, sprout, stem, branches,
leaves, flowers, fruits, and so forth, appear one after another as causes and results. In the same manner,
consciousness (vijiana), and so forth, should also arise successively.”

148 The Sarvastivada concept of dharma, as described by Waldron (2003: p50-53), denotes a momentary cognitive
awareness that serves as a basic “unit” for analysing the processes of mind. By analysing experience, the term
“dharma” provides the ultimate explanation of “how things truly are” (yathabhiitam). With respect to this,

dharmas are nothing but metaphors.
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An example of this transformation is observable in the diversity of organs, which emerges from
the distinct transformation of the gumas, ultimately leading to the diversity of their
corresponding objects. Transformation, by definition, holds that everything evolves from a
primary substratum and only manifests through the process of transformation. Hence, the
causation of ISvarakrsna is a manifestation of what already pre-exists. The fruition exists in its
cause and shares the same essence as the cause.

Furthermore, Maas (2020: 979-988) examined the concept of transformation in the
Patarijalayogasastra, considered a work of the Samkhya-Yoga system. The transformation
occurs when the primal matter is influenced by a subject and transforms into perceptible
elements, such as the senses of living beings, as well as mental events. Thus, all these
phenomena are transformations of the permanent by changeable matters, and the transformation
is merely a transformation of the substrate. In this regard, the concept of transformation is
limited to a conventional level of truth. The concept of transformation later became an important
doctrine in the Yogacara school-—namely, the transformation of the basis. It allows the sentient
being to remove the defilements in the alayavijiiana and then attain liberation. This
soteriological perspective is discussed in Chapter 4.

The AKBh employs the term “specific” (visesa) to describe the transformation in series
that can generate fruition immediately. However, in the preceding section we learned that
“visesa” pertains to the difference between a noble one and an ordinary person, such as the
distinction of basis by the Sautrantikas, and that practitioners obtain the cessation through
deliberation (pratisamkhyanirodha) by a specific kind of understanding. In these cases, “visesa”
signifies “specific”. Nevertheless, when “visesa” is employed as the transformation in a series,
it denotes a specific function that can immediately generate fruition. By comparing the basic
description of bija, which can generate fruition mediately or immediately, the “visesa” marks
the specific function of the transformation, implying the possibility of a simultaneous causality.

Remarkably, although the AKBh juxtaposes the concept of prapti and the concept of
bijas, the Paricaskandhaka (PSk), a Yogacara text composed by Vasubandhu, considers bijas

to be a constituent of prapti:

What is prapti? [It is] obtainment and accomplishment (samanvagama). Furthermore,
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it associates with the bijas, the mastery and the manifestation.4°

Since the Yogacaras sought to replace the Sarvastivada concept of prapti, they integrate it
within the concept of bija in the PSk. Although the Yogacaras cannot remove prapti because
it is the initial one of the “conditioned factors disassociated from the mind”
(cittaviprayuktasamskara), the PSk replaces aprapti with the ordinary nature. In this regard,
the PSk follows the Sautrantika teaching in the AKBh that equates the ordinary nature with
aprapti.

On the one hand, the AKBh introduces the concept of bija as a metaphor of the
continuity of an individual (in this way, bijas are “psycho-physical complex”) and, on the
other hand, it introduces bija as the cause of transformation, saying that bijas can generate
fruition mediately and immediately. Based on a specific transformation in series, the AKBh
refutes the Sarvastivada doctrine of the existence of three periods of time, arguing that only
the capacity of causation, namely, cause and fruition, exists from the past to the future, rather
than a real entity. Moreover, the AKBh rejects the Sarvastivada concept of prapti, as the
specific transformation in the series occurs in a series without requiring any dharma to
connect with other dharmas. The meaning of bija refers to all transformations occurring in
the mental continuum. However, this position of the AKBh is severely critiqued by the
Sarvastivada scholar Samghabhadra. These critiques are discussed and examined in the

following section.

2.2.3 Safeguarding the Concept of Prapti in the *Nyayanusara (*Ny) by Samghabhadra

When facing the concept of bijas in the AKBh, Samghabhadra aims to defend the concepts of
prapti and aprapti as real entities. The *Nyayanusara (*Ny) describes the stance of the AKBh

as that of a “siitra Master” (&8 3F2).1°0 Therefore, in order to present the argument but not to

19 pSk, p. 14: praptih katama / pratilambhah samanvagamah / sa punar bijam vasita sammukhibhavas ca
yathayogam.

150 To refute the AKBh of Vasubandhu, Samghabhadra first composes the “Hail Stones upon the Abhidharmakosa”
({H<F ), which is retitled as “Conformance to Correct Principle” (*Nyayanusara, [FE1FFEzR Shunzhéngli
Lun) by Vasubandhu (Willemen, Dassein. Cox 1998: 244). Only the Chinese version of the * Nyayanusara has
been preserved (T1562, no. 29), in which the contents of the earlier Darstantikas and Sautrantikas are preserved
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include specific historical figures, I refer to the *Ny and the AKBh as representatives of the
different points of view. Cox (1995: 82) argued that the major difference between the AKBh
and the *Ny is that the former assumes that the “acquisition” (/@bha) and the “accompaniment”
(samanvagama) are different aspects of prapti. In other words, the state of prapti changes
according to a specific moment in one’s series. For instance, at this present moment, prapti
connects an individual with a lost or never-attained dharma, which is the “acquisition”.
However, neither prapti nor the “acquisition” can be regarded as a real entity; rather, they are
both descriptions of this very moment.

On the contrary, the *Ny attests that prapti represents one moment, while “accompaniment”
represents the subsequent moment (Cox 1995: 82). Moreover, this successive relation is
compatible with the doctrine of momentariness, since prapti arises and perishes at this moment,
and the “accompaniment” arises in the next moment, as do aprdapti and the “non-
accompaniment”. The *Ny also disagrees with the stance in the AKBh that the aprapti is the
ordinary nature. According to the *Ny, aprapti refers to a factor that has never been attained by
prapti; whereas the non-accompaniment denotes a factor that was once maintained by
“accompaniment” but is now lost (Cox 1995: 83— 85). Thus, prapti and the “accompaniment”
have their own intrinsic nature (svabhava) and persist through the three periods of time.

In this regard, the primary reason for maintaining prapti is to establish the legitimacy of
the Sarvastivada doctrine of the existence of three periods of time. Cox (1995: 85) clarified that
according to the *Ny, the first moment of prapti builds a connection with the continuum of a
sentient being, thereby rendering the existence of prapti necessary. Without it, this continuum
lacks a cause to arise.

To defend the existence of the concept of prapti, Kato (1983: 349) denoted that the *Ny
presents three reasons—namely, the cause of establishment (vyavasthahetu), the cause of the
non-disappearance dharma (dharmavipranasakarana) and the mark of knowledge

(jAianacihna). These will be examined individually in the following paragraphs.

(Dhammajoti 2018: 2). To avoid distracting the focus on the concept of bijas and vasanas, the title “*Ny” rather
than the name Samghabhadra is used in this thesis to represent the position.
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2.2.3.1 The Cause of Establishment (Z&17[A, *vyavasthahetu)

First, the function of the cause of establishment has been proposed in the *Ny:

Without the concepts of accompaniment (fY %t, samanvagama) and non-
accompaniment (“f~ % ¥, asamanvagama), it would be impossible to identify or
establish [the differences between] ordinary people (#£4), noble ones (EE3), those
with knowledge, those without knowledge, those with positive qualities, and those

without positive qualities.>!

In this context, it should be noted that this cause of establishment is the cause that differentiates
an ordinary person from a noble one. The Sarvastivadins in the AKBh consider prapti as the
cause of establishment rather than the cause of arising. Due to this, they argue that the existence

of prapti must be a real entity (Katd 1984: 564; Cox 1995: 188-189).

2.2.3.2 The Cause of Non-disappearance (4K, *avipranasakarana)

The second reason is the cause of non-disappearance, which upholds the dharma that has been

acquired and prevents it from disappearing:

From [what has been] permitted, the prapti is the dharma that has been acquired. This

is the cause of non-disappearance (N4 [K, *avipranasakarana).**?

It is evident that there is a clear difference between prapti and the “accompaniment”. At any
given moment, the acquired dharma is referred to as “prapti”, and if it is possessed in the next
moment, it is called the “accompaniment”. Thus, prapti is the cause of non-disappearance as

its connection with dharma is what leads to the arising of the next moment.

151 Ny, T1562, no. 29, pp. 463b16-18: “FHEpEL A ppt M, J24E, B3, 22, Ml By, RErss, ok
TEETT, Y5 R155¢.” For the English translation cf. Cox (1995:189).
152 *Ny, T1562, no. 29, pp. 397b4-5: “HIFTEF S E 5%, RN EiE.” For the English translation cf. Cox (1995:
189).
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2.2.3.3 The Mark of Knowledge (EHZ#, *jAanacihna)

The third reason is the mark of knowledge, which lets sentient beings understand the dharma,

or gives them a clue to understanding the dharma. In the *Ny:

Further, it should be known that this [dharma] belongs to (%4&) that [continuum] due

to the mark of knowledge.'®

The mark of knowledge plays a crucial role in ensuring that the noble one attains the noble
dharma, whereas the ordinary person does not. Therefore, the *Ny suggests that the concept of

prapti must exist:

Aside from this [prapti], is there any [an]other great [factor] that can transcend it [and]

claim[s] that this [prapti] does not exist?*>*

Having addressed the three reasons, the concept of prapti represents a successive causality and
momentariness in one’s continuum. It is the means by which a noble one is differentiated from
an ordinary person, the mark of one who possesses the noble dharma, and the cause of keeping
the dharma for the next moment.

Nevertheless, the *Ny quotes the disagreement from the AKBh:

If you (i.e., the author of the *Ny) said so, what is necessary to maintain this prapti?
[These two functions can serve merely as] the basis (F/7{{<) that contains all b7jas which
should not be plucked out or damaged, [but rather,] nourished (3% ) and having master.
On this occasion, it is established as “accompaniment”. Because of these [bijas], the
dharmas that have been acquired will not be lost, and [the awareness that] these

[dharmas] belong to that [basis], [is known as] the mark of knowledge.'*®

158 *Ny, T1562, no. 29, pp. 397b5-7: “ W ZHIFL BB 7, ZEEET.” For the English translation cf. Cox (1995:
189).
154 *Ny, T1562, no. 29, pp. 397b6-7: “BRIHLEA M BIA FHREME A 7 57 L A4 For the English translation cf.
Cox (1995 189).
195 Ny, T1562, no. 29, pp. 397b4—10: “Z5f/, fal FHEAILTS? RMERTR-PARETE T R RIE, W&, BT, ™0
fir, TR EE . R R R ESEEE, TRILE R 2~ 12k, For the English translation cf. Cox (1995: 189).
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It appears that the AKBh attests that these three reasons can be undoubtedly included in the
concept of bijas. Since the transformations occur on the basis of bijas, these bijas serve as both
the causes for the arising of dharmas, as well as the potential for preserving them as the
“accompaniment”. Additionally, the characteristics of bijas will change after attaining the noble
dharmas, which is the mark of a noble one. Therefore, the concept of bijas can effectively
encompass the functions of prapti.

Furthermore, the AKBh refutes the necessity of prapti by switching the occasion:

[The AKBh:] The bijas (f&i1-) of negative and neutral [dharmas] are damaged by the
path of antidote (¥};578), or lack the activities to manifest, which is so-called “non-
accompaniment”. The opposite of this is “accompaniment”, so that the posited prapti is
ineffective.

[The *Ny:] These various kinds of distortions (EE{Z|Ff73h) are fake speech without any

real meanings.'®®

From this, it is apparent that the definitions of the “accompaniment” and “non-accompaniment
in the AKBh differ from those in the *Ny. In the AKBh, the “non-accompaniment” refers to the
moment when the bija is damaged or unable to manifest. However, in the *Ny, the “non-
accompaniment” is based on aprapti, which refers to something that was connected in the past
but is now disconnected and has not been obtained again in the present moment. Regarding this,
the *Ny supports the Sarvastivada doctrine of the existence of three periods of time and the
concept of intrinsic nature (svabhava). According to them, prapti and the “accompaniment”
cannot be mixed.

To refute the concept of intrinsic nature as a real entity of the Sarvastivadins, the AKBh

proposes the bija-state to explain the continuity of dharma:

Oh! You foolish people ((K%&)! You do not comprehend the bija-state (bijabhava,
fE-7M). Due to the previous mind, [which] gives rise simultaneously ({E4:)

with a specific thought, the subsequent mind arises a specific capability. This

156 *Ny, T1562, no. 29, pp. 397b18-21: ““N&=dtze, f¥f A EET A FE T, SUEEDh ) 4B IRTT, SRRk Bt
i, Rk ST ESE R de . AR AEAEER IR A, [HA R S MEE FR.” For the English translation cf.
Cox (1995: 189).
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specific capability in the subsequent mind is called a bzja. Through the specific

transformation in series (fH 48 #8587 Hl|, santatiparinamavisesa), the future

fruition is generated.®’

The bija-state is capable of changing due to a specific transformation in series, since all

activities occur at the basis. Thus, the previous mind is allowed to be distinguished

uninterruptedly from that of the subsequent mind, because both moments arise immediately.
However, the *Ny regards the explanation of “sitra Master” (4% F. i.e., the AKBh) as a

fallacy:

Regarding this, [you assume that] in a negative mind, the positive [dharmas] arise as a
specific capability of immediate transformation (JE 8 [7 %1 If) §& 7= FI[), which are
considered as bijas, from which the positive dharmas arise immediately (f£[L). Or, [you
assume that] in a positive mind, the negative [dharmas] arise as a specific capability of
immediate transformation, which is considered as bijas, from which the negative

dharmas arise immediately.!®

Notably, the *Ny understands the function of “a specific transformation in series”
(santatiparinamavisesa) as “a specific capability of immediate transformation”. With regard
to this, the *Ny endeavours to argue that the concept of bijas merely represents a potency
that can arise in the following moment. Furthermore, the *Ny denotes that a bija can
transform its characteristic in series, therefore the manifestation of a positive dharma from a
negative dharma is feasible in the AKBh. However, the *Ny refutes this stance according to
the concept of intrinsic nature. The *Ny therefore poses the question of how a negative mind
can transform its nature through a specific transformation of bija, resulting in the generation

of positive dharmas. Based on this inquiry, the *Ny presents five criticisms against the

157Ny, T1562, no. 29, p. 397b29—c2: “RKE! JE . Bl OMEA BEERIEL, & OThREZERIMAL, B0
IhREFE R, 2 RS, Fo R A s RS ), S Ak B4 For the English translation cf. Cox (1995: 190-191).
198 *Ny, T1562, no. 29, p. 397c2-6: “It RS, RE 0L, AEFTS BEPIIRE 2R, DURTET, (Ethi
MZAEE. B80T, FEMSIBEPIYIREER], DU, {E LR~ 27A4 . For the English
translation cf. Cox (1995: 191).
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concept of bijas.t>®
The first one is the debate of whether the entities of bija and mind are separable or not.

In the *Ny:

[The *Ny:] Now, you posit this bija as having a specific capability (ZJEEZ Flf#E ).
Does it exist as a separate entity from the positive and negative mind, or is it an

inseparable entity of them?
[The AKBh:] [Bija and the positive and negative mind are] an inseparable entity.

[The *Ny:] Wouldn’t [you then] admit that a positive [dharma] can be the bija of
negative [dharmal], and that a negative [dharma] can be the bija of positive [dharma]?
What intellectual (45 »%) would comprehend that heat and fire are inseparable entities,
but suggest that only heat can burn, not fire? How can [positive bijas] generate fruitions

of maturation (¥£245%), such as Naraka and so on?

TN

[The AKBh:] In the negative mind, bijas with a specific capability are settled, [and they]

can generate pleasing maturations that are attracted by specific positive thoughts.

[The *Ny:] So, how can [negative bijas] generate fruitions of maturation, such as

Manusya and so on?

[The AKBh:] In the pure positive mind (;=.[)), bijas with a specific capability are
settled, [and they] can generate unpleasing maturations that are attracted by specific

negative thoughts (F& &= HI).

[The *Ny:] [Objection!] Because negative minds are unable to (fEiHHE) generate

pleasing fruitions of maturation. Because pure and positive minds are unable to generate

unpleasing fruitions of maturation. %

159 T have divided the arguments of the *Ny according to Cox (1995: 191-197).
160Ny, T1562, no. 29, pp. 397c6-16: “SLFTEINIREZRIFE T, BLfE AN =0, KA, RIERIRE? 1
AE. SAETE RN EME, KEFAEREMEIR? A OBEPEBDK A B, SRS HEREREE, KR
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The *Ny assumes that, in the AKBh, due to a specific transformation in series, a negative bija
can generate positive dharma in the future without the need for any other dharmas. Following
the perspective of the Sarvastivadins, the *Ny holds the view that each dharma has an intrinsic
nature that cannot be changed. To eliminate a negative dharma, one has to give rise to aprapti
in the first moment, and in the next moment, they can disconnect themselves from this negative
dharma. Thus, the *Ny disagrees that a negative mind can generate pleasing fruition of
maturation through a specific transformation in series and vice versa.

The second debate refers to the Sarvastivada doctrine of the existence of three periods of

time. In the *Ny:

[The *Ny:] Then, [as you said,] how can the specific thought (‘£ 7=5l) in the previous
mind and in the subsequent mind arise with specific capability (ZfgEZFI) and be

regarded as cause and fruition for each other?

[The AKBh:] Why do you doubt this? It is the causality ([K5)7). Due to the specific
thought in the previous [moment], a subsequent mind arises with a specific capability.
If there was no specific thought in the previous [moment], the subsequent mind would
not arise with specific capability. Thus, these two can be regarded as cause and fruition

for each other.

[The *Ny:] If only a part of the moment of thought arises, this explanation is acceptable.
However, the moment of thought cannot arise if you assume that there is no future
moment. [Thus,] the previous thought and the subsequent mind do not exist and cannot
arise together. [Hence,] how can they be regarded as cause and fruition for each other?

These explanations, which refer to the past, future and present, must be carefully

considered and distinguished (E%).161

RERE? TMRERA S M FRE RAR? A& 0T, LEERNAE, B\, &REHFTS [ThseEhE T 18
THIRCREUD FREHAR? [F2 00, ZEAERGEE, B BEERIATS [DReZR T 55 H 20, I
BT, BEEEER, HRAERL, sEFE 0, INEIRE, SERAVR, SEHEREN” For the English translation cf.
Cox (1995:191-192).

191 *Ny, T1562, no. 29, pp. 397¢29-398a10: “ L HiFTHEE 2= HIEHLIIREZ ALy, (I (ERIER B ZARIERE? Ihfa
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Even though the AKBh argues that the previous moment is the cause of the subsequent moment,
the *Ny vehemently opposes this view. This is because the AKBh disagrees with the
Sarvastivada doctrine of the existence of three periods of time. The *Ny, therefore, argues that
it is impossible for a subsequent moment to arise if there is no future moment in the AKBh’s
statement. Furthermore, according to the doctrine of momentariness, the previous and
subsequent moments cannot coexist in a single moment. According to the concept of real entity,
it is also impossible for the previous moment and the subsequent moment to arise
simultaneously. For the *Ny, the causality must be successive. The AKBh, however, does not
mean to deny the existence of times but argues, by refuting the concept of prapti, that times are
not real entities. The bija-state can generate new dharma by a specific transformation, which
means that the bija has neither an intrinsic nature nor a real entity. Hence, bijas can be
transformed from the previous moment to the subsequent moment, and therefore times are not
real entities. Otherwise, the situation of the bija should be determined by its activity (karitra).X5
It seems that the *Ny adopts the concept of “specific capability”, which has the potency to arise
in the future, whereas the AKBh presents the concept of “specific transformation in series”,
which signifies the capacity of regenerating the bija-state. The result of this is that these two
scholars actually focus on different aspects of the issue.

The third argument outlined is that the AKBh cannot distinguish the power of mundane or

supramundane paths. In the *Ny:

Then, as you said, “As a bija being burnt by fire, its transformation (§#5#) differs from
the previous moment and is unable to generate capabilities, just as the basis of a noble
one has no capability to generate afflictions, which is called ‘the annihilation of
affliction’. Similarly, if the afflicted bjja (JE|&f#E T-) in the basis is damaged by the

mundane path, it is also called ‘the annihilation’. The opposite of the above [statements]

FTie? INFUER, ZARATEZRIE, TTA R LI, ERATE 2R, 12 0Dhae 2= R R E. 2t
CRAERREOHERE. EA R, DERTE, FIALILRE; 8E B, AL, R piER L, AR
A, A Al ER R SRAR E? 41225 3s, Bk, & & fE 5. For the English translation cf. Cox (1995: 192).

162 Maas (2020: 975) points out that Vasumitra’s concept of avasthd is a dharma that is decisive for its temporal
existence—as a shift of the position of the dharma in time. However, Sarvastivadins interpret Vasumitra’s
concept of avastha as the situation that is determined by its activity (k@ritra). This interpretation is widely

accepted by the Sarvastivadins.
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is called ‘non-annihilation’”. Now, [we] shall ask, what is the difference between

annihilating all afflictions by the supramundane path or the mundane path?6

According to the AKBh, the power of the paths of seeing (darsanamarga) and cultivation
(bhavanamarga) can annihilate the afflicted bijas, yet the power of mundane path can only
damage them. Based on this, the *Ny questions whether the AKBh distinguished the powers of
the mundane and supramundane paths. In response, the *Ny criticises the AKBh’s statement in

his fourth argument:

[The term] “damaged bija” (fE#75) refers to [a bija that is] unable to generate sprouts.
If [a bija] is capable of generating sprouts, it cannot be called “damaged”, just as
afflictions are only cut by the mundane path. If the afflicted bijas (¢fd) are damaged,
they should not generate [afflictions]. If [they] can still generate [afflictions], it cannot
be called “damage”. If it cannot be called “damage”, how can it be called “annihilation”?
Moreover, the [one who] annihilates and the [thing] being annihilated shall not coexist

in a [moment of] mind, so the meaning of annihilation is not established.!6*

In terms of the power of the mundane path, bijas are only damaged and surpassed, meaning that
they may not arise again in the future. However, they are not annihilated by the power of the
supramundane path. The *Ny argues that these damaged bijas may arise again in the future, and
therefore cannot be considered as “annihilation”. Additionally, he reinforces the doctrine of
momentariness, which asserts that the one who is able to annihilate, and the object being
annihilated should not coexist at the same moment. Based on two arguments, the *Ny attests
that the “annihilation of afflicted bijas” does not exist in the context of the AKBh.

The fifth argument is to refute the concept of bijas:

193+ Ny, T1562, no. 29, p. 398a27-b2: “ZR{FT S MEUITE -, KT tENeE, B B, fped: . A28, Pk
B, fiede 2RAE, ARG, St R ER AT R PE AR T, TR Rl B EARIE R RENE, LS ERR, DURIR
TEETEEIENS, B EEETEEEN, A 2252 For the English translation cf. Cox (Cox 1995: 195).
164Ny, T1562, no. 29, pp. 398b3-10: “TEHHEE, SN, A2, RNAWHE. TS EETIN . K
T, JERREAE. (& BEaE4E, NEAIAR. A48, A B X— 0, sEET e N EH, B R 5. For the
English translation cf. Cox (1995: 195).
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Based on [the concept of] the Darstantikas (2£1§75),1%° [however, ] there is no difference
in one’s continuum ($§4&) from the previous to the subsequent [moment], no cause and
fruition as mental activities in the three periods of time, and no capability (Z/j5E) of

immediately generating fruitions.®

Since the *Ny dismisses the function of a specific transformation in series, according to its
argument, the nature of dharma ought not change over time. As the AKBh refutes the existence
of three periods of time, the *Ny argues that the causality is dissolved due to the lack of temporal
order. By denying the concept of bija, its capability of immediately generating fruitions is
deemed irrational. Remarkably, the *Ny ascribes the statement in the AKBh to the Darstantikas.
Hence, we can surmise that these concepts are shared by many Buddhist schools as well as non-
Buddhist schools such as the Samkhyas. %’

After these five arguments, Samghabhadra concludes his position:

Although the sitra Master (48, i.e., the AKBh) proposes many arguments on this
[topic], [he] does not achieve [his goals] because the bija presented [by him] is irrational.
Since the bija does not exist, [we] know that the posited prapti is the acquired dharma,
because of the cause of non-disappearance (4[|, *avipranasakarana). Then, [we]
know that this [dharma] belongs to that [being] due to the mark of knowledge (i,
*jfianacihna). The capability is determined, and with the established capability, [we]
know that prapti is a separable entity. Therefore, the entity (§5) and capability (F) of

this posited prapti are established.'®®

The *Ny reiterates that the concept of bijas is unnecessary and instead emphasises the

165 I the *Ny, the Darstrantikas refers to Srilata and his followers (Katd 1989: 21). Srilata is known as the second
Sautrantika master (Cox 1995: 41). However, the *Ny does not distinguish between the Darstrantikas and the
Sautrantikas (Park 2014: 61).

19 *Ny, T1562, no. 29, pp. 398b16-17: “LUEFIE, A AHME A% P, TREER SR = 81T, TR 4= R )
HE.” For the English translation cf. Cox (1995: 196).

167 The concept of parinama is from the Samkhya, see section 2.2.4.

198 *Ny, T1562, no. 29, p. 398b20-24: “4% E 1o, BEFE 5 02 H Fraf i SEFT R, Pt ER plel. T 1-RRfE,
PSR ERAE, NRAEE. SRR, BiEski. AeEA M, AR, JalaRe. BEres.,
A& FfREZ.” For the English translation cf. Cox (1995: 197).
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importance of the concept of prapti. He regards the capabilities of prapti as the cause of non-
disappearance and the mark of knowledge. The nature of prapti is a real entity that is separable
from other dharmas. As such, terms such as prapti, aprapti, the accompaniment, and the non-
accompaniment hold specific temporal meanings. The *Ny uses these concepts to establish the

doctrine of the existence of three periods of time and the principle of momentariness.

2.2.4 Responds as Echoes in the Abhidharmakosatika Tattvartha (AKTA) by Sthiramati

As the commentary of the AKBh, the AKTA engages in the discourse on the concept of prapti
and the concept of bija, offering a response that is situated a hundred years after the
contributions of the AKBh and the *Ny.16°

Although the position of the *Ny is in contrast with the AKBh, its explanation of prapti is
accepted by other Buddhist scholars (Katd 1984: 349; 1985: 45; Chou 2012: 38). The AKTA,

for instance, adapted the cause of establishment (*vyavasthahetu):

In this regard, the abandonment of affliction is to draw its root from the afflicted bijas,
then the afflictions do not arise. The non-abandonment of afflictions is not to draw its
root from the afflicted bijas, then the afflictions become arising. In this way, those who
are together with mundane thought possess dharmas that do not give rise to afflictions
due to the absence of bijas. Therefore, they are [considered as] the noble ones. [In
contrast, ] because those who have not cut off the continuum of bijas and will arise again,
they are classified as ordinary people, which is posited as the cause of establishment

(rnam par gzhag ba, *vyavasthahetu).t™

According to the AKBh, the difference between a noble one and an ordinary person is their

basis and the specific kind of understanding; whereas the *Ny proposes the term “the cause

169 As discussed in section 1.3.1., the authorship of Sthiramati’s works remains unsolved. Thus, the title “AKTA”,
not the name Sthiramati, is used in this thesis to avoid dispute.

OAKTA, pp. 206a6—7: de la nyon mongs pa spangs pa nyid ni nyon mongs pa'i sa bon rtsa ba nas bton pa las
nyon mongs pa rnams kyang mi skye ba'o // nyon mongs pa ma spangs pa nyid ni nyon mongs pa'i sa bon rtsa
ba nas ma bton pa las nyon mongs ba yang skye ba srid pa'o // de ltar na ig rten pa'i yid dang ldan pa yin yang
gang la sa bon med pas nyon mongs pa nam yang mi skye ba'i chos can yin pa de dag ni 'phags pa yin la / gang
dag la sa bon rgyun ma bcad pas kyang skye bar 'gyur ba de dag ni so so'i skye bo yin pas rnam par gzhag ba
grub po.
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of establishment” to describe the difference due to the concepts of accompaniment and non-
accompaniment. The AKTA, on the other hand, accepts the term “the cause of establishment”
but attempts to focus on the annihilation of afflicted bijas. Those who are free from afflictions
are considered noble ones, while those who still possess afflictions are referred to as “various
kinds of beings”, or “ordinary persons”.

According to the Yogacaras, the concepts of bijas and vasanas refers to the process of
conceptualisation. Since “conceptualisation” (vikalpa) must be a false understanding with
regard to the dichotomy of subject and object, the subsequent question arises: if a noble one
annihilates all afflicted b7jas, how can they maintain their mental continuums and perceive
the world? If the noble ones do not perceive the mundane world, they should be in the
supramundane world or enter the cessation and are unable to teach Buddhist teachings to
ordinary people.

To answer this question, the AKTA explains that even if noble ones remain in the
mundane world, they are still noble ones because they do not have afflicted bijas and do not
cause any afflictions to arise. In this context, the AKTA simply considers the term bija as
“affliction”. Moreover, after the afflicted bijas are annihilated by the paths of seeing and
cultivation, noble ones remain in the mundane world by continuing with pure mental
activities. This allows them to perceive the mundane world in a pure way—namely, without
conceptualisation, which may imply the existence of pure bijas.

Following the position of the AKBh, the AKTA equates the concept of prapti with the

concept of bijas:

Here, prapti is simply a bija. Due to this reason, unlost prapti is also a bija itself. This

is the so-called “mark of knowledge” (shes pa, *jiianacihna).™

The unlost prapti refers to the cause of non-disappearance in the *Ny. Since bijas dwell in one’s

mental continuum, the noble dharmas could arise from corresponding bijas. These bijas of

noble dharmas distinguishing noble ones from ordinary people are understood as the “mark of

knowledge”. Sthiramati incorporates these aspects that the *Ny ascribes to prapti to the concept

1L AKTA, p. 206b1: thob pa ni 'dir sa bon kho na'o // de'i phyir thob pa chud mi za ba yang sa bon nyid de de'i

zhes bya ba shes pa'o. For the English translation cf. the Japanese translation from Kato (1987: 64).
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of bijas.

Furthermore, Sthiramati redefines the term “various kinds of beings” in the AKTA:

The basis from which the noble path arises, [where] the afflicted bijas are to be
abandoned by the [power of paths of] seeing and cultivation and therefore become the
cause other than the basis that always connects with [dharmas]. In this context, the so-
called “various kinds of beings” (so so skye bo, prtagjana) exists because the afflictions
in three times period [remian as] bijas without exception, and because another moment,

which is always connected with [dharmas], arises from [ these bijas].t’?

The AKTA depicts the basis of a noble one as a basis that is not associated with any conditioned
dharmas. Since the bijas are completely destroyed by the power of the two noble paths, the
basis no longer contains defiled bijas; therefore, a noble one does not bring forth conditioned
dharmas. In contrast, the “various kinds of beings”, namely ordinary people, still have the
afflicted bijas that can give rise to conditioned dharmas. This paragraph highlights the idea that
an ordinary person’s basis serves as the cause of the next moment and possession of bijas.
Although the alayavijiiana is not mentioned in this paragraph, the relationship between the
basis and the bijas is similar to the bijas dwelling in the alayavijiiana.

The AKTA further elaborates on what the “annihilation of bijas” means:

The antidote (gnyen po) to afflictions is the manifestation of the paths of seeing or the
path of cultivation. The basis (rten) of the arising of the manifestation is the abandoned
afflicted bijas and it is not the cause of other moments that always connects with
[dharmas], because the attainment of the condition which is in contradiction to the

ordinary person.”

The AKTA further explains the power of the two noble paths as “antidotes”. Through the

12 AKTA, pp. 207al-2: ‘phags pa'i lams skyes pa'i rten ni mthong ba dang bsgom pas spang bar bya ba'i nyon
mongs pa'i sa bon dang / rjes su 'brel ba'i rten gzhan gyi rgyur 'gyur pas gnas skabs der ni so so skye bo zhes
bya ste / khams gsum pa'i nyon mongs pa ma lus pa'i sa bon dang rjes su 'brel pa'i skad cig gzhan skyed par
byed pa yin pa'i phyir ro.

BAKTA, pp. 207a2-3: nyon mongs pa'i gnyen po ni mthong ba'i lam mam bsgom pa'i lam mngon du gyur la / de
mngon du gyur na rten de dag gi spang bar bya ba'i nyon mongs pa'i sa bon dang rjes su 'brel pa'i skad cig ma
gzhan gyi rgyu ma yin te da skye ba dang 'gal ba'i rkyen thob pa'i phyir ro.
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manifestation of the two noble paths, the afflicted bijas are abandoned and the basis of a noble
one is no longer the cause of bringing forth conditioned dharmas. Having attained the power of
the two noble paths, the basis of a noble one is thus different from that of an ordinary person.
The metaphor of the “antidote” is used in the Mahdayanasamgraha, where the pure dharmas
coexist in the defiled alayavijiiana like an antidote and a poison (see section 4.1.1).

Regarding this, the AKTA states that the abandonment of afflicted bijas cannot be reversed.
In the AKTA:

The abandoned afflicted bijas is irreversible [and] exactly uninterrupted; therefore, the
attainment of the condition is in accordance with that ordinary person, the nature of this
cause exists even in the past. For this reason, because of the basis, afflictions are opposed
by the [power of the paths of] seeing and cultivation and are unable to arise; thus, bzjas
do not exist. The absent bijas (sa bon med pa rnams) are not possible to arise; therefore,

it [leads to] an extreme consequence.l’

The AKTA points out that an ordinary person has the possibility of abandoning afflicted bijas.
Once the afflicted bijas are removed, the basis contains no bijas and the ordinary person
becomes a noble one. The possibility of abandoning bijas—in other words, becoming a noble
one—relates to the concept of lineage (gotra) in other texts. Lineage categorises sentient beings
into different groups so that they can engage in different practices (see section 4.1). As the basis
of the noble one contains no bijas, the AKTA does not present the existence of pure bijas. Hence,
the concept of bijas in the AKTA is defiled and has to be removed.

To strengthen the possibility of the two noble paths arising, the AKTA supports the

existence of positive dharmas without any effort:

As for the positive roots being completely undamaged, this is due to the absence of

wrong view. By this [absence], the bija-state (sa bon gyi dngos po, bijabhava) is thus

AAKTA, pp. 207a3-5: spang bar bya ba'i nyon mongs pa'i sa bon mi ldog pa'i bdag nyid kho na bar ma chad du
de skye ba dang rjes su mthun pa'i rkyen thob pas rgyu'i ngo bo ste 'das pa yang ngo // de'i phyir rten des mthong
ba dang bsgom pas sdang bar bya ba'i nyon mongs pa rnams kyang bskyed par mi nus te / sa bon med pa'i phyir
ro // sa bon med pa rnams ni skye bar mi rigs te ha cang thal ba'i phyir ro. The Derge version reads "mchad du",
but it does not make sense in this context. Therefore, I have corrected it to "ma chad du" in accordance with the
Narthang version. (N4673, p. 243b—4).
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undamaged and does not arise through preparatory effort (ma 'bad bar skyes pa,

ayatnabhavin), endowed with these completely undamaged positive roots.”

Although the AKTA does not present the idea of pure bijas, it considers the positive roots to be
the bija-state that exists without preparatory effort and is capable of generating pure dharmas
in the future. Both the AKBh and the AKTA regard the bija-state as the capacity of future
regenerating, especially for reduplicating the positive roots. In this regard, the term bija in the
AKBh and the AKTA refers to afflictions, while the bija-state signifies the capacity to
regenerate and exists even after the abandonment of afflicted bijas.

The AKTA quotes several passages from the AKBh and clearly acknowledges the botanical

function of bijas, which is to generate fruition:

[The AKBh] states: “fruition is generated” and so on. The fruition (‘bras bu)
encompasses wholesome, unwholesome, and neutral dharmas. Then, the capacity (nus

pa) of name and matter to “generate” is the bija of these [fruitions]."®

According to the definition in the AKBh, bijas are name and matter, which refers to linguistic
expressions and objects and also represent a sentient being (see section 2.1.2). The fruitions are
wholesome, unwholesome, and neutral, which can be regarded as karmic fruitions. This
capacity, differing from the capacity of manifesting the two noble paths, is the dynamic power
to mature bijas.

The AKTA then comments on a bija generating its fruition “directly or indirectly”:

[The AKBh] states: “due to direct or indirect”. The “direct” is without intermediate
spaces. The “indirect” refers to interruption by other moments classified as series. Due

to other complete transformation, the translation into distinction 1is specific

15 AKTA, pp. 208al-2: dge ba'i rtsa ba kun tu ma chad pa rnams la ni log par lta ba med pa'i phyir de dag gis
sa bon gyi dngos po nyams par ma byas pas ma 'bad bar skyes pa rnams dang ni dge ba'i rtsa ba kun tu ma
chad par ldan no zhes bya'o.

176 AKTA, pp. 208b2-3: 'bras bu bskyed bar bya ba la zhes bya la sogs pa la / 'bras bu ni dge ba dang / mi dge ba
dang / lung du ma bstan pa'i chos rnams te / de la bskyed par bya ba la nus pa'i ming dang gzugs gang yin pa
de ni de dag gi sa bon no zhes bya'o.
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transformation (‘gyur ba'i bye brag, parinamavisesa).*’’

The term “direct” refers to the process that sustains one’s mental continuum. It reduplicates
bijas and fruitions with the same characteristic. On the other hand, the term “indirect” represents
the specific transformation. Since the term “indirect” involves other moments classified as a
continuum, it may denote the rebirth of a sentient being. In the 7rimsika, the matured karman
project the alayavijiiana to the next life and start a new life-continuum (see section 3.4). The
interruption of other moments perhaps expresses the moment of death and the mental
continuum continues in the next life.

Notably, the AKTA ascribes the original concept of specific transformation to the Samkhya

school:

In this context, the capacity (nus pa) of generating fruition, which is to generate the
fruition immediately. Therefore, [the concept of a specific transformation] is divided

from the “transformation” ('gyur ba) of Samkhyas (grangs can pa).*’®

The idea of condition dharmas in Buddhism can be traced back to the non-Buddhist Samkhya
school as the conception of rajas (Stcherbatsky 1923: 22). Thus, the AKTA defines the term

“transformation” as:

Because of such [transformation], it is called “transformation [in] a series” (rgyud gzhan
nyid du 'gyur ba). The result of generating non-identical fruitions is because of the
different causes in a series. [The AKBh] states: “series” and “what can it be”. The

established meanings are two: the true meaning and the designation (btags pa).t”

Through this passage, we acknowledge that the reason why various dharmas arise from one’s

1T AKTA, pp. 208b2-3: mngon sum mam brgyud pas zhes bya ba la/_mngon sum ni bar med pa'o // brgyud pa ni
rgyun tu gtogs pa'i skad cig gzhan gyis bar chod pa'o // yongs su 'gyur ba gzhan las khyad bar du gyur ba ni
'eyur ba'i bye brag go. Park (2014: 350) provided the English translation for the first two sentences.

178 AKTA, pp. 208b 3—4: de ni 'bras bu bskyed par byed pa'i nus pa zhig ste gang gi mjug thogs su 'bras bu skye
ba'o // grangs can pa'i 'gyur ba las rnam par dbye bar bya ba'i phyir.

179 AKTA, pp. 208b 4 —5: de nyid kyi phyir rgyud gzhan nyid du 'gyur ba'i zhes bya ba smos te / rgyud tha dad pa'i
rgyu las mi 'dra ba'i 'bras bu 'byung ba zhes bya ba'i don to / rgyud ces bya ba 'di yang ci zhig yin zhes bya ba
ni dngos po rnams kyis rnam par gzhag pa ni gnyis te / don dam pa dang / btags pa'o. For the English translation
cf. Park (2014: 365).
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mental continuum is because of the different causes. These different causes generate different
fruitions so the process is called “transformation”. However, the AKTA does not assume that
the characteristic of the bija changes during the transformation. Instead, it deems that there are
different causes in a series that generate non-identical fruitions. Then, the AKTA divides the

“series” into two aspects:

So, if one explains that the true meaning is a series, in this way there is no difference
from the Samkhyas. Again, their perspective is that the transformation is the alternation

which exists as an entity (rdzas), this is the [concept of] transformation.*8°

In this context, the term “true meaning” pertains to the substantial entity posited by the Samkhya
school (Mass 2020: 977). The Samkhya school asserts that there exists an entity that can
undergo transformation and shift from one time to another, whereas this assumption contradicts
the Buddhist doctrine of non-entity.

This explanation is preserved in the Patanijalayogasastra, in which Patafijali borrows the
Sarvastivadains’ arguments of the existence of three periods of time to defend the Samkhyas’
concept of transformation. According to Mass (2020: 976), Patanjali provides two arguments,
the first one is that present knowledge validates past and future knowledge, and the second one
is that karmic actions must occur based on past actions and vindicate present and future actions.
Hence, Patafijali deems that the transformation changes the real entities of the outside world
and mental activities. Nevertheless, the AKTA rejects the idea of regarding the “transformation

in a series” as a real entity. He, therefore, denotes it as a designation:

Or, if one considers [a series] as a designation (btags par 'dod pa), someone may ask
this question because they want to know: “How does transformation [serve] as [a
designation]?” [The series as a designation] is known as “the conditioned dharmas ('du
byed) as cause and fruition in the three periods of time”. Referring to these two aspects,
[namely, cause and fruition], which arise simultaneously because of the nature of cause

and fruition, and because those which do not arise as cause and fruition still remain in

0AKTA, pp. 208b5-6: de la gal te don dam pa rgyud du 'don na ni / de lta na grangs can pa rnams dang khyad
par med de / de dag gi ltar na yang rnam par gnas pa'i rdzas kyi gzhan du 'gyur ba nyid 'gyur ba yin no. For the
English translation cf. Park (2014: 365).
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the three periods of time. '8!

To respond to the reasons why conditioned dharmas occur in a series through three periods of
time, the AKTA explains that bijas and fruitions arise simultaneously. According to the

Sarvastivadins, real entities cannot exist in the same moment, '8

so when the bijas and fruitions
arise as cause and fruition simultaneously, it suggests that they are not real entities. Moreover,
the AKTA points out that bijas can preserve condition dharmas and dwell in one’s mental
continuum through three periods of time. Regarding this, the AKTA argues that the series is a
designation, because bijas and fruitions within it are designated, so that the specific
transformation occurs in the mental continuum.

Having deemed the series as designation, the AKTA states that two functions happened in

a series:

In this way, according to the teaching [in the AKBh:] “those conditioned dharma
continue without interruption is a series”, [or] those conditioned dharmas which arise
to benefit an intimate series [when] they arise differently in previous and subsequent

[moments] is called “the transformation in series” (rgyud gzhan du gyur pa). **®

The uninterruptedly conditioned dharmas can refer to “the vasana of a homogeneous cause”
(nisyandavasand), and the conditioned dharmas which arise differently refer to “the vasand of
maturation”. Both vasandas play an important role in Sthiramati’s commentaries, which are
discussed in Chapter 3.

In conclusion, the concept of prapti in the AKBh is replaced by the concept of bijas and

the function of a specific transformation in a series, while in the *Ny it is vigorously defended

BIAKTA, pp. 208b6-7: ‘on te btags par 'dod pa yin na ni /ji ltar de bzhin gyur pa nyid yin no snyam du shes par
'dod pas 'dri ba'o // 'du byed dus gsum rgyu dang 'bras bur gyur pa rnams so zhes gnyis ka smos pa ni lhan cig
skyes pa rnams kyang rgyu dang 'bras bu'i dngos po yin pa'i phyir dang / rgyu dang 'bras bur ma gyur pa rnams
kyang dus gsum pa yin pa'i phyir ro. For the English translation cf. Park (2014: 365-366).

182 Westerhoff (2018: 62): “The Sarvastivada also claims that a mental event (cifta) cannot be simultaneous with
another citta, and if the craving cannot be simultaneous with the mind knowing it, the craving must be past
relative to it, and, if it is correctly known, must exist.”

1AKTA, p. 208b8-209al: de Iltar na 'du byed rgyun ma chad par 'jug pa rnams rgyud yin no zhes bstan par 'gyur
te / rgyud kyi nye bar phan par gyur ba'i 'du byed rnams snga ma dang // phyi mar mi 'dra bar skye ba ni rgyud
gzhan du gyur pa nyid do zhes bya'o. For the English translation cf. Park (2014: 366).
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as the representation for the doctrines of the existence of three periods of time and the real entity.
Since prapti is the initial “conditioned factor disassociated from the mind”, it is preserved in
the Yogacara school. However, it is simply regarded as the concept of bijas in the AKTA by
Sthiramati. The three aspects of prapti—namely, the cause of establishment, the cause of non-
disappearance and the mark of knowledge—can be included in the concept of bijas. The concept
of bija in the AKBh, the *Ny, and the AKTA is equivalent to afflictions, while the term bija-
state represents the function of reproduction in the future moment. As a result, the Yogacaras
establish bijas and fruitions through a specific transformation in a series that occurs merely in

one’s mental continuum.

2.3 The Concept of Bijas as the Cause of Maturation (vipakahetu)

This section discusses the concept of bijas, which serves as both a replacement for the
Sarvastivada concept of prapti and a new explanation of the doctrine of karman. Bijas, with
their function of specific transformation in series, demonstrates the core karmic function in the
AKBh, namely, “maturation”.

The function of maturation is to allow a previous cause to generate a fruition that has a
different characteristic (Dhammajoti 2015: 162).134 In the AKBh, a specific transformation in
the series causes the function of maturation to give rise to a fruition that has a different moral
quality from its cause. However, the function of maturation does not originate from the AKBh;
it is introduced as one of the six causes in the Sarvastivada tradition.®® Kondo (2015: 19-23)
stated that the cause of maturation represents the Sarvastivada doctrine of the existence of three
periods of time, while a specific transformation in series shows the “present only” philosophy

of the AKBh.

184 Dhammajoti (2015: 162): “...the retribution cause (vipaka-hetu) which is established in respect of its (an
unskillful or a skillful but with-outflow dharma) projecting a fruit which is different in moral nature....”

185 AKBh, p. 82: karanam sahabhiis caiva sabhagah samprayuktakah / sarvatrago vipakakhyah sadvidho hetur
isyate. For the English translation cf. Sangpo 2012: 607: “Cause is considered as sixfold: efficient cause, co-
existent cause, homogeneous cause, associated cause, pervasive cause, ripening cause.” My translation of the
sixfold cause follows after Dhammajoti (2003: 17): the cause of maturation (vipakahetu), the co-existence cause
(sahabhuihetu), the cause of association (samprayuktakahetu), the cause of homogeneity (sabhdagahetu), the
cause of pervasion (sarvatragahetu) and the cause of efficacy (karanahetu).
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2.3.1 The Cause of Maturation (vipakahetu) in the Abhidharma Texts

In the *MVS, the definition of the cause of maturation is:

[Someone] asks: “What is the nature (5 f) of the cause of maturation (vipakahetu, T2
)7

[We] answer: “[The nature of the cause of maturation] encompasses all unwholesome

and wholesome contaminated dharmas.”

Having explained the nature [of the cause], we reply to [someone who] asks “Why do

you call it the cause of maturation? What does the term “maturation” mean?”

[We] answer: “The meaning of “maturation” (F£343%) is to mature [fruitions that are]
different from [the causes]. In other words, the wholesome and unwholesome causes
generate neutral fruitions, which are considered “matured”. As previously stated, the
cause of maturation definitely exists in three periods of time and possesses the fruition

of maturation.'8®

The cause of maturation includes all the unwholesome and wholesome contaminated dharmas,
which means that the characteristic of the fruition differs from that of its cause. The
Sarvastivadins deem that neutral fruitions are generated from the unwholesome and wholesome
contaminated dharmas. This perspective is compatible with their doctrine of momentariness, as
explained by von Rospatt (1995: 1)—*“When an entity perishes, a similar new entity arises
immediately, creating an uninterrupted continuum.” As previously stated, the cause of
maturation exists in three periods of time and possesses the fruition of maturation. Thus, karmic
actions arise and mature karmic fruitions in one’s mental continuum, composing an interrupted

flow as a sentient being.

1% *MVS, T 1545, no. 27, pp. 103c11-15: “[i: EBA LU B EME? 2 — VIR, &, HRE - Caatk A
DISE, M i RaiR? REVEmeR? & BEMPVERAE. HE 2R, DI A, REE.
WRTEER, HLERRAA, E =1, A RPR.
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The Sarvastivadins recognise two types of “ripening”:18’

There are two types of “ripening” (paka, #4): one is the homogenous [ripening]; another
one is the heterogeneous [maturation]. Homogenous ripening refers to the fruition of a
homogeneous cause (nisyandaphala, <55 %), where a wholesome [cause] generates a
wholesome [fruition], an unwholesome [cause] generates an unwholesome [fruition],
and a neutral [cause] generates a neutral [fruition]. Heterogeneous maturation refers to
a fruition of maturation (vipakaphala, 225, where a wholesome and unwholesome
[cause] generates a neutral fruition. The neutral fruition arises from different causes (22

$H A )—wholesome and unwholesome—hence it is termed “maturation”. 188

Although the cause of maturation emphasises neutral fruitions—namely, the fruition of
maturation which refers to heterogeneous maturation—it still allows for homogenous ripening,
which gives rise to the fruition of a homogenous cause. In the commentaries of Sthiramati, the
causes of maturation become the vasana of maturation, indicating that the sentient beings are
reborn to a corresponding path in accordance with their karman. Moreover, the fruition of a
homogenous cause is ascribed to the vasanad of a homogenous cause, demonstrating why
sentient beings dwell in the mundane world by reproducing negative bijas. The vasana of
maturation ensures that karman are matured and can project new alayavijiiana in the future,
and the vasana of a homogenous cause maintains the reproduction of positive bijas. Sthiramati’s
understandings of these two vasanas are further discussed in Chapter 3.

The concept of the cause of maturation is not exclusive to the Sarvastivadins, as it is also
interpreted by other schools, albeit with differing views. Through the lens of the Sarvastivadins’
“corrections”, we can investigate how the cause of maturation has been adapted in various
schools, thereby providing us with a fundamental concept of the cause of maturation before
delving into the AKBh. The first school that Sarvastivadins disagrees with on this issue is the

Darstantikas:

187 In the Chinese translation, the term % refers to both homogenous or heterogeneous result. To distinguish these

two meanings, I translate the homogenous result as “ripening”, while the heterogeneous result as “maturation”.

188 *MVS, T 1545, no. 27, pp. 98b5-10: “Ff7 —fi: Q%FJ*E' TRERML ARG, BIER R HEEE NS

ERE, sl A i, BB, AIRAE, HER . ILARSOIR, eSS RN, A R
86



Why do [Sarvastivadins] want to make this statement? [The Sarvastivadins answer:] “To
prevent other schools (1| ff5%) from [wrong understanding] and demonstrate the correct

teaching (FZH1-3).”

Some believe that despite the thought (cetana, &), there is no cause of maturation
(vipakahetu, F£Z\[A), and despite the feeling (vedana, %), there is no fruition of

o
=3

maturation (vipakaphala, 2R, as [believed by] the Darstantikas. In order to stop

their [wrong understanding], [we] demonstrate that both the cause of maturation and the

fruition of maturation exist in the five aggregates.'®

In this context, the concept of thought should not be understood as “volition”, which is one of
the Sarvastivada’s mahdabhimikas—i.e., the dharmas that are present in every thought that
arises. Rather, it is the mental factors used by the Darstantikas. According to Dhammajoti (2018:
26), Vasubandhu’s contemporary, the Darstantika scholar Srilata (4-5™ century), deems that
only three mental factors exist: feeling, reflecting, and thought; others are distinct thoughts
(cetanavisesa). For Srilata, thought is distinct from vijiana (Dhammajoti 2018: 133), and the
cause of maturation exists only in the thought and the feeling. However, the Sarvastivadins
disagree with the Darstantika’s concept of thought. For the Sarvastivadins, both the feeling and
the thought belong to aggregates, so they deem that the cause of maturation exists overall in the
five aggregates.

The mental factors are highlighted further in this excerpt explaining their differences of

opinion compared to the Mahasamghikas:

Some believe that only the mind (citta, /() and mental factors (caitasika, /L +FJT) have
the cause of maturation and the fruition of maturation, as [believed by] the
Mahasamghikas (A Gx ). In order to prevent them from [wrong understanding], [we]
demonstrate that the cause and fruition [of maturation] also exist in all matter and the

“conditioned factors disassociated from the mind” (cittaviprayuktasamskara, ~FgJE

189 *MVS, T 1545, no. 27, pp. 96a24-27: “f: Al (EILaR? 2 Fy ik, BUIEMR. SHsA #: M S s aA,
BRI, WEEE. Ry L, BEAA N R
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The fundamental doctrine of the Sarvastivada is that all dharmas are real entities. According to
the doctrine of momentariness, an entity perishes and gives rise to a new entity immediately.
As one of the six causes, the cause of maturation maintains this continuum by maturing the
unwholesome and contaminated wholesome dharmas to neutral fruition. Thus, not only matter
but also the “conditioned factors disassociated from the mind” possess the cause of maturation.

The other two refutations refer to the Mahasamghikas, too:

Some believe that the causes of maturation have to abandon their existence, so that their
fruitions mature. They state that the causes of maturation have to perish in the past, then
[they] give rise to their fruition. As the past moment has ceased, [they] do not have
existence. In order to stop their [wrong understanding], [we] demonstrate that the cause

of maturation still has real existence until the state of matured fruition.*®!

By emphasising that the cause of maturation also exists in “conditioned factors disassociated
from the mind”, the Sarvastivadins explain that the cause of maturation has its real entity when
its fruition appears. This statement refers to successive causality, which is the diachronic order
in which a cause in the prior moment generates a fruition in the next moment.

The coexisting of cause and fruition is also refuted by the Kasyapiyas,'®? as shown here:

Some believe that when the fruition has not yet matured, the cause of maturation has its
existence. When its fruition matured, its existence decayed, as [believed by] the
Kasyapiyas (EX5%ES). They state that as the bija, when the sprout has not yet grown,

there is the existence [of the bija], while [the existence] is rotten when the sprout grows,

190 *MVS, T 1545, no. 27, pp. 96a27-29: “SUAEA h: MLy LaFT, 1 BRI B SEEGR, WAL, Jy R fh, BEIL
RN s, S HET.”

LEMVS, T 1545, no. 27, p. 96b1-5: “SUE A sHEPA, TR E S, HLFRITH SR SN, EA
W7, JTEEHS. \AETIR, BURERE. B, SRR, BEER.”

192 The Kasyapiya school is mentioned in the *SBhUC: “Z = 4R, fEa—UIA R, 18 H—I6, ZE0EES, 7R
ZERLER.” (T2031, no. 49, pp. 15b17-18). For the English translation cf. Masuda (1925: 17) and Tsukamoto
(2004: 95): “At the end of the 3rd century, a school derived from the Sarvastivadins called the Kasyapiyas, or

Suvarsakas”. However, the detail concepts of the Kasyapiya school are remained unknown.
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just as the cause of maturation. In order to stop their [wrong understanding], [we]
demonstrate that the existence of the cause of maturation remains even though the

fruition matured.!®®

According to Yamabe (2017: 14), the metaphor of a lamp and light is used to explain
simultaneous causality, while a bija and a sprout are for successive causality. The Kasyapiyas
clarify that a bija should be decayed when its sprout grows, meaning that the cause of
maturation should cease when the fruition of maturation appears. Although this statement of
the Kasyapiyas seems convincing from a botanic perspective, the Sarvastivadins argue that the
cause of maturation exists when the fruition appears. Regarding the doctrine of the existence of
three periods of time, the past moment must be a real entity to give rise to the next moment, so
the cause of maturation must exist to generate the fruition of maturation. Remarkably, the
Kasyapiyas’ example of bija is not equivalent to the Yogacaras’ concept of bijas, which signifies
the unmanifested dharmas.

The last refutation is directed toward non-Buddhists:

Some believe that the produced wholesome and unwholesome [bring forth] no
unwholesome and wholesome fruitions, as [believed by] the non-Buddhists. In order to
stop their [wrong understanding], [we] demonstrate that wholesome and unwholesome

karman encompass unwholesome and wholesome fruitions.*®*

The Sarvastivadins speak again of two types of maturation: homogeneous (nisyanda) and
heterogeneous (vipaka). The unwholesome dharmas can generate unwholesome or neutral
fruition, and vice versa. From this, it is clear that the cause of maturation exists in the five
aggregates and possesses a real entity according to the Sarvastivadins.

A specific transformation in series in the AKBh depicts the process of karmic maturation

through the concept of bijas (Park 2014: 464, also see section 2.2.2). Similar to the concept of

193 *MVS, T 1545, no. 27, pp. 96b6-10: “S{FH#: sEFA, FEAR, HAMEA. (ERAC, HABES. 1
BIOCHR, PR AR T, 2R A, HARIEA, AR, SEEAMELE, Ryl feeh, BEZA, R
HEERN, HARA.”

194 *MVS, T 1545, no. 27, pp. 96b10-12: “Si{GH#: AR, MR, AkINE. R b, BEEE, A
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maturation, the concept of *anudhatu operates the karmic series in Srilata’s thought (Park 2014:
184). However, the concept of *anudhatu is only partly preserved in the *Ny. Dhammajoti
(2018: 22) pointed out that Srilatas’ concept of *anudhatu is related to the concept of bijas in
the YoBh. Therefore, this section sheds light on the concept of bijas as a cause of maturation in
the AKBh and compares it to the concept of *anudhdtu in the *Ny. For a further discussion of

*anudhatu, see section 2.3.5.

2.3.2 The Cause of Maturation and Moistened Bijas (*abhisyandabija)

Accepting the Sarvastivada concept of the cause of maturation, the AKBh further explains the

cause of maturation through the bijas as a metaphor:

[The verse:] The cause of maturation (vipakahetu) is impure, and also wholesome and

contaminated [dharmas].

[The AKBh:] Only unwholesome and wholesome contaminated dharmas belong to the

cause of maturation, because their nature is to mature.
[Someone asks:] “Why do neutral dharmas not bring out [the fruition of] maturation?”
[The AKBh:] It is because their power is weak, akin to fetid bijas (putibija).

[Someone asks:] Why do uncontaminated dharmas not [bring out the fruition of

maturation]?

[The AKBh:] Because they have not been moistened by desires, just as intact bija
without moisture. Being unbound from [the three realms], how can [the uncontaminated
dharmas] give rise to maturation that is bound with [the three realms]? However, the
remaining [dharmas] give rise to [maturations] because they have both [strong power

and desires], just as intact bijas that have been moistened (sarabhisyanditabijavat).*®®

195 AKBh, p. 89: vipakahetur asubhah ku$alas caiva sasravah / akusalah kusalasasravas ca dharma vipakahetuh /

vipakadharmatvat / kasmad avyakrta dharmah vipakam na nirvarttayanti / durbalatvat / piitibijavat / kasman
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The cause of maturation can generate the fruition of maturation for unwholesome and
wholesome contaminated dharmas, resulting in a neutral fruition, so that negative dharmas are
not passed to the next moment. Moreover, the AKBh uses metaphorical bijas to respond to two
questions. On the one hand, neutral dharmas do not give rise to fruitions of maturation because
their power is too weak, just like fetid (rotten) bijas. Through this metaphor, we acknowledge
that the power of neutral dharma is less strong than that of wholesome and unwholesome
dharmas. Therefore, the term maturation implies that the power of a dharma will be weaker
during the process of maturation. The neutral dharma does not have enough power to generate
the fruition of maturation. On the other hand, uncontaminated dharmas also do not give rise to
the fruition of maturation because they are as steady as intact bijas that cannot be conditioned
by desires. The AKBh considers these desires as water, which moistens afflicted bijas and
causes afflictions. However, when the practitioners attain the uncontaminated dharmas, they no
longer have desires, so the afflicted bzjas are unable to arise. On the contrary, dharmas other
than the uncontaminated dharmas will generate fruitions of maturation by moistening the
afflicted bijas. In this context, both fetid bijas and intact bijas represent a negative meaning.
Although bijas do not arise again when one attains the uncontaminated dharmas, they still dwell
in one’s mental continuum, and will only be annihilated at the time when the noble paths of
seeing and cultivation arise.

To further discuss the metaphor of moistened bijas (*abhisyandabija), we shed light on
the relationship between “the basis of the cause of vasana™ and the cause of moistened bijas in
the Savitarkasavicaradibhiimi (SavBh). As Gao (2019: 151) noted, these two causes do not
result in the same fruitions, so the early concepts of bija and vasand lead to different results. In

the SavBh:

Then, on “the basis of the cause of vasana” (vasandhetvadhisthana),**® the cause of

projection (adhisthayaksepahetu) is designated. Why? Because mental activities, which

nanasravah / trsnanabhisyanditatvat / anabhisyanditasarabijavat / apratisamyukta hi kim pratisamyuktam
vipakam abhinirvarttayeyuh / Sesas tiibhayavidhatvan nirvarttayanti / sarabhisyanditabijavat. For the English
translation cf. Sangpo (2012: 633).

196 The term hetvadhisthana in the SavBh combines ten causes in the BoBh and the SrBh. The fifteen bases of the
cause (hetvadhisthana) in the SavBh systematically establish a causality between ten causes, four conditions,
and five fruitions (Gao 2019: 149—-151).
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are impregnated (paribhavita) by wholesome and unwholesome karman in the desired
and undesired planes of existence in the three realms, project the desired and undesired
self-entities. Then, external existences turn out well [or] ruined by this dominant
condition. Hence, based on [the cause of vasana], which [includes] wholesome and

unwholesome dharmas and mental activities, the cause of projection is designated.'®’

The basis of the cause literally means ‘the place to establish a cause’. As the foundation of
causality, the basis of the cause represents different kinds of causes, which correspond to
specific causes and bring about corresponding fruitions. The basis of the cause of vasand, for
instance, demonstrates how mental activities are impregnated by wholesome and unwholesome
dharmas. Through the basis of the cause of vasana, a sentient being is attracted to the desired
and undesired paths. This explanation is similar to the process of rebirth in Vasubandhu’s
Trimsika, where the alayavijiiana is projected to a new group-homogeneity by completed
previous karman (see section 3.4). The function of the cause of projection together with the
dominant condition determines the manifestation or non-manifestion of the object. In other
words, the dominant condition of the vasana strengthens or weakens the manifestation of
mental activities that arise from bijas.

The basis of the cause of moistened bijas is explained thus:

Then, based on the basis of the cause of moistened bijas, the cause of production is
designated. Why? Because the manifestation [of dharmas] generates from its own bija
when the dharmas are bound with the realms of desire, matter, and non-matter. So, the
desire is said to moisten the bijas. Thus, by the desires, the moistened bija exists to
produce the projected self-entity. As said [in the siitra:] “Karman is the cause for arising,

while desire is the cause for production.” Therefore, based on the basis of the cause of

197 SavBh, T1579, no. 30, pp. 107-108: tatra vasanahetvadhisthanam adhisthayaksepahetuh prajiiapyate / tat
kasya hetoh / tatha hi / Subhdasubhakarma parvibhavitah samskaras traidhatuke [stanistagatisv]
istanistatmabhavan daksipanti / bahyanam ca bhavanam tenaivadhipatyena sampanna vipannatd / tasmat
samskaranam subhasubhakarma vasanam adhisthayapeksahetuh *(aksepahetuh) prajiiapyate. For the English
translation cf. Yamabe (2021: 474-475); Gao’s translation (2019: 151-152), some terminology terms are
translated by me.
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moistened bijas, the cause of production is designated.®®

The metaphor of moistened bzjas in the AKBh becomes the basis of a cause in the SavBh. It is
agreed in both the AKBh and the SavBh that those bijas are moistened by desires. The basis
of the cause of moistened bijas in the SavBh generates corresponding dharmas, in the same
way as the homogenous ripening. This is the function of the cause of production. Since the
bija brings about the dharma as its fruition, it serves as the “condition as a cause”.

Hence, we acknowledge that the early concepts of bijas and vasanas generate different

fruitions. In the SavBh:

Then, based on the cause of vasana, the fruition of maturation and the fruition of a
homogenous cause are designated. Based on the cause of truth, the fruition of
disjunction is designated. Based on the cause of manly efficacy (purusakarahetu), the
fruition of manly efficacy (purusakaraphala) is designated. Based on other causes, the

fruition of domination is designated.'®®

The basis of the cause of vasana involves the cause of projection and the dominant condition,
resulting in the fruition of maturation and the fruition of emanation, which corresponds to
homogeneous ripening and heterogeneous maturation. On the other hand, the basis of the cause
of moistened bijas involves the cause of production and the condition as a cause, resulting in
the fruition of domination. Despite being related to the doctrine of karman and the concept of
maturation, the two bases of bija and vasand bring about different fruitions. Gao (2021: 12)
suggests that vasana can be considered a specific mode of bija, referring to the continuity of
unmoistened karmic bijas. However, | argue that the moistened and unmoistened bijas were

initially used as metaphors to help explain why neutral and uncontaminated dharmas would not

198 SavBh, T1579, no. 30, p. 108: tatra sabhisyandam bijam hetvadhisthanam adhisthayabhinirvrttihetuh
prajiiapyate / tat kasya hetoh / tatha hi / kama pratisam yuktanam dharmanam riaparipya pratisam yuktanam
svakasvakad bijat pradurbhavo bhavati / trsna punar bijabhinisyanda ity ucyate / tatas tayabhisyanditam bijam
aksiptanam atmabhavanam abhinirvrttaye bhavati / yathoktam / karma hetur upapattaye / trsnd hetur
abhinirvrttaya iti / tasmat sabhisyandam bijam adhisthayabhinirvrttihetuh prajiiagpyate. For the English
translation cf. Gao (2019: 151-152).

19 SavBh, T1579, no. 30, p. 107: tatra vasanam anukitlyam ca hetvadhisthanam pratyayddhisthanam cadhisthaya
vipakaphalam nisyandaphalam ca prajiiapyate. Gao (2019: 150) creates a chart of ten causes (hetu), fifteen
cause bases (hetvadhisthana), four conditions (pratyaya) and five effects (phala).
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lead to the fruition of maturation. Moistened bijas then become the basis of a cause, producing
corresponding dharmas, whereas the basis of the cause of vasanda causes mental activities to be
impregnated and attracts an individual to desired and undesired paths. As discussed, in the
SavBh, the basis of the cause of vasand replaces the meaning of moistened bijas in the AKBh.
This may indicate the gradual shift of importance from bija to vasanda. Furthermore, the two
bases of a cause reveal that moistened bijas and vasanda have different causes, conditions, and
fruitions, indicating that the early understanding of bijas and vasanas does not consider them

synonymous.

2.3.3 The Cause of Maturation and a Specific Transformation in the Series

(santatiparinamavisesa)

The cause of maturation (vipakahetu) involves not only bijas but also the function of a
specific transformation in the series. The AKBh argues with the Sarvastivada concept of the

cause of maturation according to the Sautrantikas:%

So, what is the meaning of “maturation” (vipaka)? Ripening (paka) is dissimilar to
maturation. But, for other causes, ripening is similar. The Vaibhasikas (i.e.,
Sarvastivada), both [dissimilar and similar] are of one cause. However, the “ripening”
of them is not acceptable. The “ripening” is the conclusion of the fruition, which is
called “born from the specific transformation in the series” (santatiparinamavisesajah),
whereas the fruition of the causes of co-existent and association, arising from the
specific transformation in the series, does not exist. Also, the fruition of the cause of
homogeneity and so on does not exist. Therefore the sole explanation of vipaka is the

following: “transformation and maturation.” 20t

200 The Sanskrit version does not mention any school here, yet Sangpo ascribes this to the Sautrantikas.

201 AKBh, pp. 89-90: atha vipaka iti ko 'rthah / visadrsah pako vipakah / anyesam tu hetinam sadysah pakah /
ekasyobhayatheti vaibhasikah / naiva tu tesam pako yuktah / pako hi nama santatiparinamavisesajah
phalaparyantah / na ca sahabhiusamprayuktahetvoh santatiparinamavisesajam phalam asti / na capi
sabhdagahetvadinam phalaparyanto sti. For the English translation cf. Sangpo (2012: 895, note. 913). According
to the Chinese translation “FH [L{H JE{E 412 R, S Eim 22 B3 E", Sangpo adds: “Therefore the sole
explanation of vipdka is the following: “transformation (viparinama) and maturation”.
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The Sarvastivada’s cause of co-existent means: if A causes B, both A and B must exist at the
same time; though they may belong to different time periods with respect to their own temporal
frame of reference (Dhammajoti 2003: 18). From the perspective of the Sautrantikas, the
ripening fruition applies only to the cause of maturation, and not to other causes. The co-existent
cause and the cause of association, on the one hand, generate their fruitions simultaneously and
do not cause a specific transformation in series to occur. On the other hand, the causes of
efficacy, homogenous, and pervasion arise and perish in the three periods of time, and thus do
not meet the definition of the fruition of maturation, which will not regenerate due to its weak
power. Therefore, the Sautrantikas in the AKBh define the cause of maturation as a cause that
must experience a specific transformation in series and generate a neutral fruition, which
eventually stops generating due to its weak power. Thus, a specific transformation in series
becomes a necessary condition for the cause of maturation to function. Through this function,
the cause of maturation produces dissimilar fruition in the next moment.

The process of maturation occurring in a self-series is explained by Vasubandhu in relation

to different moments in the AKBh:

The maturation (vipaka) does not mature together with karman, nor immediately,
because it is attracted by the equal-immediate condition of the equal-immediate moment.

The cause of maturation is in regard to the stream.?%?

According to the AKBh, karman appears after a cause of maturation, such as unwholesome
dharmas or contaminated wholesome dharmas, and then the fruition of maturation is
generated—for instance, if someone engages in negative behavior, it produces negative karman,
and then the neutral fruition of maturation is generated. Thus, the production of karman and
fruition is not simultaneous. Moreover, the fruition of maturation is not immediately generated
after karman, because this fruition is attracted by the equal-immediate condition. The process
of maturation cannot occur outside a sentient being and is neither simultaneous nor immediate.
When the AKBh introduces the concept of bijas, it states that bijas can arise with their fruition

either immediately or otherwise. Like the cause of maturation, bijas can only exist in one’s

22AKBh, p. 90: na ca karmana saha vipako vipacyate napy anantaram samanantarapratyayakrstatvat
samanantaraksanasya / pravahapekso hi vipakahetuh. For the English translation cf. Sangpo (2012: 637).
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mental continuum. In the AKBh, bijas exist as a potency:

The bija-state (bijabhdava) is placed in this continuum by the twofold defilement for the
arising of the future. Due to the abandonment of the [twofold defilement], the [bija-state]

is also abandoned, just as karman is destroyed due to exhausted maturation.?%®

The concept of bijas refers to a potency for future aftlictions. In this context, the bija-state refers
to a seed-like situation where previous and present afflictions are hibernating in one’s mental
continuum. If those bijas are annihilated, future afflictions will not arise, and this sentient being
will be free from afflictions. As the fruition of maturation will not arise in the next moment, the
karman of the cause of maturation is exhausted. Therefore, the annihilation of afflictions is

based on the absence of the bija-state:

Then, due to the absence of the bija-state (bijabhava), the complete non-arising of the

future suffering or defilement is [so-called] abandonment. 2%4

The AKBh uses the bija-state to ensure that afflictions dwell in one's mental continuum during
the three periods of time but refutes that the bija-state is a real entity or a dharma. It is merely
a designation (prajiapti).

In conclusion, the explanation in the AKBh highlights the possibility of the cause of
maturation generating a dissimilar fruition. The concept of bijas serves as moistened bijas that
can give rise to afflictions. The neutral fruition of maturation does not arise in the next moment,
just as fetid bijas with weak power. While the process of maturation depends on a specific
transformation in series and cannot exist in the three periods of time, the bija-state serves as
potency for giving rise to future afflictions. Hence, the interaction between the concepts of bijas
and the cause of maturation illustrates that the concept of bijas, as a designation, acts as both
cause and fruition in the three periods of time to maintain continuity, while denying any real

entities.

203 AKBh, pp. 92-93: tena ca klesadvayenasyam santatau bijabhava ahito *nagatasyotpattaye / tasya prahanat tad
api prahinam bhavati / yatha vipakaksayat karmam ksinam bhavati. For the English translation cf. Sangpo
(2012: 645).

204 AKBh, p. 93: andagatasya punar duhkhasya klesasya va bijabhavat atyantam anutpadah prahanam. For the
English translation cf. Sangpo (2012: 645).
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2.3.4 The Refutation in the *Ny

The AKBh deems that the cause of maturation (vipakahetu) has two functions—namely, the
specific transformation in series (santatiparinamavisesa), and the strength of the cause within
a limited time. However, the *Ny disagrees with the AKBh and suggests two different functions
of the cause of maturation.

For the time order, the *Ny says that the cause of maturation should exist in the past:

Or, there are some causes that deliver their fruition in dependence upon a time period,
as in the case of causes of maturation (vipakahetu, FEZHR]) or as in the case of causes

leading to liberation (moksabhagiya, f#H47), which deliver their fruition only when

they are in the past time period.?%®

This statement implies successive causality, in which the cause and the fruition cannot exist at
the same moment. As Park (2014: 288) points out, “the original karman initiates an extended
process of maturation starting from the subsequent moment all the way up to the final moment
of fruition.”

Thus, the *Ny argues that the AKBh’s understanding of the Sarvastivadins is wrong:

However, the sifra-master (4% ) states that the Sarvastivadins’® (B2 %8 /D Fill)
explanation of maturation as “the cause of maturation” alone gives forth only a ripening
fruition that is not similar to itself. The causes such as co-existent cause (sahabhiihetu,
{H75A]) and so on give forth only a ripening fruition similar to themselves. The cause
of efficacy (karanahetu, §5{E[KX]) gives forth a similar or dissimilar fruition. Thus, only
one can be called the cause of maturation and any further explanation is fallacious. The
Sarvastivadins (EEZ%/DEM) do not assert that the six causes are referred to as ‘ripening’.
Even if they did, "ripening" would simply be another term for fruition and not a fallacy.
The cause of maturation has two functions: the ability to project (aksepa, Z5[) and the

ability to complete (paripiraka, ). Therefore, the group-homogeneity

205 #Ny, T1562, no. 29, p. 409b22-23: “EifEARAFHBALR, 1S RIERRRR 77, BT TTREELS.” For the
English translation cf. Cox (1995: 332).
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(nikayasabhaga, #x[5]47) and the faculty of life (jivita, i) should not be projected

only by “conditioned factors disassociated from the mind” (cittaviprayuktasamskara,

AAENETT). 2

The *Ny argues that the term “ripening” refers to the result of a karmic action and does not
mean “maturation”. Kritzer (2005:110) notes that neither Paramartha’s nor the Tibetan
translation contains passages that refer to this topic, and therefore the *Ny does not provide any
explanation of the cause of maturation. However, in the following passage, the *Ny ascribes
two functions to the cause of maturation: the ability to project and the ability to complete. These
two functions focus on establishing the group-homogeneity, the similarity of sentient beings,
and the faculty of life, which are regarded as karmic results in the *Ny.

From this paragraph, the *Ny clearly refutes the function of a specific transformation in
series and also disagrees with the notion that the strength of the cause will reduce in a limited

time. To support his arguments, the *Ny utilizes sitras as evidence:

According to the sitras, karman is the cause of generating (utpatti, 4:[~). Or, it is said
that karman causes rebirth and death to operate. Or, it is also said that the power of
karman can distinguish the sentient beings. Or, it is said that the inferior realm is
projected by the karman of thought (cetana, 3£). One should know that the inferior
realm belongs to desires. Or, it is said in the * Prakaranapada (555 /€ ) that all faculties
of life are the maturation of karman, because they are not karman. The statement in the
*Prakaranapdda that “the ‘conditioned factors disassociated from the mind’ do not have
karman” is explained as meaning that all faculties of life are the maturation [of karmic
fruition]. The power of karman is superior in projecting the maturations [of karmic

fruition]. Based on these meanings, it is said.?"’

26 *Ny, T1562, no. 29, p. 427b18-26: “YR4 25 LSy DATEAN RS, LU, B Rag. S Ea, s
A, EAFRMEFAA. REIF—RFRE F2N, S — 2R TR, SN ER. BEEDATIERER
NPT B AR ST, SRR, IMEA K. IhRARGEERA . —ReEES |, REEDR. BURE D &
BaniR, FERN MR FET THEFETREZES | For the English translation cf. Cox (1995: 332-333).

207 *Ny, T1562, no. 29, p. 427b26—c3: “UNFEGER: SR ER. XEi: SES SR, 5 EERIAR. X5
S5, BEERTS | EMIS FEZEAA. X (e ) 51 shantREs e 27, JRESEH. PMEETRENES, 54
AR () 5 — ViR 2R, NMERICE s, HIL iSRS
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In this context, the term “maturation” refers to “the karmic fruition”, rather than the difference
between cause and fruition. Hence, the faculty of life and the group-homogeneity are the basis
of a sentient being and the fruitions from previous karman. The *Ny explains why the
“conditioned factors disassociated from the mind” cannot project the faculty of life and the
group-homogeneity by quoting the *Prakaranapada.?® Since the “conditioned factors
disassociated from the mind” are not involved with thoughts, they do not accompany karman
and do not produce the maturations of karmic fruition.

Dharmas with karman have the superior power to project and complete the maturation of
birth, while dharmas without karman cannot project it. This distinction occurs in the two

meditative absorptions of cessation and non-thought:

It is not karman alone that is the projector (a@ksepaka) of a birth. Then how? Others are
also having maturation with it [i.e., karman] (savipaka). However, by all means, [the
verse:] [although they “have a [karmic fruition] of maturation”,] neither the two
meditative absorptions without mind nor prapti project [a birth]. The group-
homogeneity will not project [a birth] from the two meditative absorptions without mind
even though they do have a [karmic fruition] of maturation, because they do not coexist
with karman. [The group-homogeneity will not project [a birth]] through the prapti

because they do not have the same karmic fruition of karman.?®

The two meditative absorptions without mind refer to the meditative absorptions of non-thought
and cessation (i.e., asamjiiasamapatti and nirodhasamapatti), which are considered as the
“conditioned factors disassociated from the mind” and lack karman. Thus, these two meditative

absorptions do not have the superior power of karman to project a birth, even though they still

28 * Prakaranapada, T1562, no. 26, p. 714c14—17. The English translation is offered by me: “What is the “dharma
that operates without being accompanied by karman’? 1t is said that this dharma does not arise, dwell, or perish
together with the thought (cetana). It includes matters (ripa) that are accompanied by physical or linguistic
karman, the “conditioned factors disassociated from the mind” (cittaviprayuktvasamskara) that are
accompanied by karman, the thought (cefand), and the unconditioned dharmas (asamskrta), which are all
considered to be “dharmas that operate without accompanying karman’.

29AKBN, p. 259: na ca kevalam karmaivaksepakam janmanah / kim tarhi / anyad api savipakam / sarvathd tu
naksepike samapatti acitte praptayo na ca / savipakabhyamapyacittasamapattibhyam nikayasabhago
naksipyate / karmasahabhutatvat / praptibhis ca karmano ‘nekaphalatvat. For the English translation cf. Sangpo
(2012: 1446-1447).
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generate maturation. In the AKBh, the maturation generated by the two meditative absorptions
1s considered to be the neutral fruition, while the maturation that results from karman is the
karmic fruition, such as the faculty of life and the group-homogeneity—namely, the basis of a
sentient being in accordance with the *Ny. Regarding this, the AKBh states that even if a
practitioner possesses (prapti) the two meditative absorptions, they cannot project a birth
because the cessations, which are contaminated wholesome dharmas, will mature as neutral
fruitions and are too weak to project a birth.

To refute the stance in the AKBh that “all dharmas which have a [karmic fruition] of
maturation can project a birth”, the *Ny argues that only karman is the superior cause for

maturation:

Karman 1is the superior cause for maturation. The faculty of life and the group-
homogeneity are the superior [fruition of]| maturation. Karman must be allowed to
project the faculty of life and the group-homogeneity, so that karman can be stated as

“the superior cause for the maturation”. There should not be any other reasons.?!

For the *Ny, the “conditioned factors disassociated from the mind” do produce karman, so they
should not project the faculty of life and the group-homogeneity. This stance is in accordance
with the *Mahavibhasa, which states, “Only karman can project the group-homogeneity. The
meditative absorption of cessation does not have karman.”?!! However, the question is: If the
two meditative absorptions of cessation and non-thought cannot project a birth, how can a
practitioner continue life? Thus, the *Ny assumes that the opponent suggests the neutral karman

can also project the maturation:

[The opponent:] When this karman projects the faculty of life and the group-

210 *Ny, T1562, no. 29, p. 427¢4-6: “SEFRAERFRET. a5, RIE 2R FFEsEa, KI5, 7705
SN TERE R ST, S HERE.”

21 +MVS, T1545, no. 27, p. 782¢29-783a2: “[il: I A IF 43 Ry IREES |2 Fy(EARHE? & P AL AL
5. B AE ]2 E2ERES [ 6] 4. BEIESEHL.” The English translation is provided by me: “One asks, ‘Does the
meditative absorption of cessation (nirodhasamapatti) project or complete (paripuraka) the group-
homogeneity?’ The answer is, ‘It can only complete (paripiiraka) but not project the group-homogeneity
(nikayasabhdga).” [ Then, one further asks], ‘So what is it?” [The answer is], ‘Only karman can project the group-

EED)

homogeneity. The meditative absorption of cessation (nirodhasamapatti) does not have karman.
100



homogeneity, the neutral karman can also project the superior maturation.

[The *Ny:] If you insist that neutral karman can also project the maturation, then you
cannot claim that the power of karman, which projects the maturation, is superior. Thus,
your explanation is fallacious. The karman of the body and speech do not involve the
mind, and therefore cannot project (5]) the faculty of life and the group-homogeneity.

To state otherwise would contradict the sitras (EFLK FH).21?

It should be noted that in the AKBh, neutral karman cannot generate maturation as it only
generates neutral fruition. Therefore, the opponent to this view should be Srilata, a Sautrantika
scholar whose concept of *anudhdatu allows the neutral fruition to further perfume (vasana/
bhavita) wholesome and unwholesome dharmas. The *Ny asserts that only karman involving

the mind can project maturation. The opponent further argues:

[The opponent:] According to the sitra: “The inferior realm (kamadhatu, 45 5%) is
projected by the karman of thought (cetana, '&).” This statement assumes that only the
karman of intention (manaskarma, 7= 3E) can project the faculty of life and the portion

of sameness, not the karman of the body and speech.

[*Ny:] The karman of body and speech (5EEF) is like many atoms (paramanu, fix
{#0) arising from one mind. Only one [karman] within them can project the group-
homogeneity and the faculty of life, while others have no ability [to do so]. This
assertion is fallacious. If it is allowed to project fruition simultaneously, then the
[karman] and [the fruition] should be the co-existent cause. [However,] the obstructive
matters (sapratigharipa, ¥}#5 0) as the co-existent cause is not accepted by the

teachings (FE52FTEF), and it is not generated by the power of transformation.?®

212 #Ny, T1562, no. 29, p. 427¢7-10: “FEAIEHE, TRAEEES (5 HAE, RN FESR A AR R is. EHrE
TEIRERE. %%%%qu, S IE ST, JESEEIN, TRREFH RN JE O BEELE SR g, EANRES [dn, RIESY, NE
(RS

s *Ny,T1562, n0. 29, p. 427¢10-16: “4€5=: 5%, FBFTS [ HERaa ar, RESY, MR, JEEEE. 53
FEE, R, — LT, A —5 [RIE 5y BB ait, R IbAE, R IEM. 3 ER LR — 5, AIEE
HREAR. AEEEREAR, JERATT, IS4
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The opponent disagrees that the *Ny assumes that the physical and linguistic karman involving
the mind can project the faculty of life and the group-homogeneity. For the opponent, only the
karman of thought can project a sentient being to the realm of desire, whereas the *Ny
elaborates on the stance of the Sarvastivadins that the faculty of life and the group-homogeneity
are real entities, which can be projected by karman involving the mind, not only the karman of
thought.

Furthermore, the *Ny disagrees that atoms arise simultaneously because they cannot be
the co-existent cause, nor occur by the power of transformation. The co-existent cause,
according to Dhammajoti (2003: 19), represents the causation in which a distinct A generates a
distinct B—both existing simultaneously. The Sarvastivadins consider the relationship between
the cause of homogeneity and the fruition of a homogenous cause as an exception that involves
not two ontologically distinct entities, but the arising of a given entity itself in the next moment
of its series. Then, the Yogacaras utilise this causation argument and state explicitly that there
is no other real causality outside that represented by the co-existent cause and the cause of
homogeneity. The refutation in the *Ny is one of the eight arguments that items coexist but are
not considered as the co-existent cause in the AKBh, because the elements that offer obstruction
cannot be the co-existent cause.?* Moreover, as they are real entities, they will not change their

characteristics by the specific transformation in series. Hence, the *Ny states:

If so, with what as the supporting basis does the faculty of life operate? Its operation has
the projecting karman in a previous life and the group-homogeneity of the present life

as its supporting basis.?*

In this paragraph, the *Ny clearly illustrates the faculty of life as a real entity that operates from
previous karman and the present group-homogeneity. Whereas the AKBh does not consider the

faculty of life as a distinct real entity, but rather as “the momentum of the duration of the group-

214 Sangpo (2012: 614) points out that derivative material elements or forms (upadayaripa), i.e., blue, etc.,
susceptible to offering obstruction (sapratigha) and, in addition, arisen together (sahaja), are not co-existence
cause with one another.

215 Ny, T1562, no. 29, p. 404c23-25: “F5, s MEMTIEE? PLARSCHERESD [SEH, RARER R = 7y, HIRE
53R AEGTAR.” For the English translation c¢f. Dharmmajoti (2009: 305).
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homogeneity, projected by karman in the three spheres of existence.”?!® However, the *Ny
follows the Sarvastivadins stance and deems that only one karman projects the faculty of life
and the group-homogeneity at one moment, while other karman complete the circumstance of
a sentient being (Dhammajoti 2015: 421).

In discussing maturation, the *Ny posits that the cause of maturation operates solely in the
faculty of life and the group-homogeneity as the fruition of karman. He argues that this process
of maturation is projected by a single karman at a particular moment, thus refuting that
wholesome and unwholesome contaminated dharmas can generate maturation. The *Ny also
disputes that the “conditioned factors disassociated from the mind”, namely the two meditative
absorptions of cessation and non-thought, can project the faculty of life. While the *Ny defines
the functions of maturation as the ability to project and the ability to complete, it is important
to note that this understanding of maturation does not fully correspond to that in the AKBAh,

where maturation represents the different characteristics between cause and fruition.

2.3.5 The Cause of Maturation and The Concept of *Anudhatu

The discussion of maturation includes the concept of bijas in the AKBh and the cause of

maturation (vipakahetu) in the *Ny. In this section, we shed light on the concept of *anudhatu®’

218 3 Darstantika scholar, to refute the concept of bijas. The concept of

as introduced by Srilata,
*anudhdtu allows the past karman to be linked through an uninterrupted series.?!® This is

considered a precursor to the concept of bijas in the YoBh (Dhammajoti 2018: 22). According

216 Dhammajoti (2015: 305). Dhammajoti translates traiyadhvaka into “three spheres of existence”, while I
translated it into “three periods of time” in this thesis.

217 The concept of *anudhatu introduced by Srilata has been thoroughly studied by Park (2014). In this section,
my focus is solely on the distinction between maturation (vipaka) and *anudhatu.

218 Srilata, according to Kato (1989: 58ff) and Park (2014: 65-66), was about 20 years senior to Vasubandhu and
40 years older than Samghabhadra. According to Xuanzang’s record (T 2087, no. 51, p. 896b18-19): *“Er2&X[
L (S 2 mEn A B &K (B2 DE ) 7 “In the previous time, the Sastra-master, Srilata
(know as Shengshou in the Tang Dynasty) composed the Vibhasa-sastra of the Sautrantika school.” The English
translation is mine.

219 park (2014: 182): “Srilata puts forth the novel concept of *anudhatu, a causal medium of transmission over
time by which the past karman and its later result can be linked with one another through an uninterrupted
series. In fashioning this peculiar definition of hetupratyaya, Stilata exhibits his great interest in explaining the

diachronic continuity of the cause and effect of karmic retribution by way of the subsidiary karmic elements.”
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to Park (2014: 137), Vasubandhu likely combines the concept of bijas from Sautrantikas with
the concept of *anudhatu from Darstantikas as his foundational concept, and then he creates
the concepts of bijas and vasandas in the Yogacara school.??

*Anudhdtu has been translated in various ways into English by modern scholars and
represents the interpretations in academic thought. Cox (1995: 205) translated *anudhatu as
“subsidiary elements”. Park (2014), however, translated it as a “subsidiary karmic element” 2%
Dhammajoti (2018: 104) translated the *anudhatu as a “pursuant element” which has been
transmitted in the mental continuum.??? The term dhdtu is understood as “element” rather than
“realm” in this compound word. According to Park (2014:193), the term dhatu signifies a
product of perfuming—i.e., an invisible trace or impression (vasana) left behind by karman.
According to the various translations of *anudhatu, it is related to the doctrine of karman and

most of the discussions are preserved in Samghabhadra’s *Ny. The basic understanding of the

concept of *anudhatu is:

Thus, what is stated by the Sthavira (i.e., Srilata, [ ) as the condition of cause
(hetupratyaya, [K%% ) is the so-called *anudhatu (FE5%), serving as the cause which

allows the sentient beings to mutually continue.??

As a cause of maintaining the continuum, the concept of *anudhatu is similar to the concept of
bijas, which also serve as the basis of a sentient being. Its characteristic, as that of the bijas, is

determined by vasana:

If *anudhatu (FE57) [produced from] past [karman] were to serve as causes by the

220 Park (2014: 137): “The notion of *anudhdtu exhibits a strikingly similar motivation and functional features to
such quasi-synonyms as seed (bija), element (dhatu), and spiritual lineage (gotra), terms that are attested in
the pre-alayavijiiana layers of the Yogacarabhimi”.

221 Park's translation is based on Katd's Japanese article (Park 2014:133).

222 Dhammajoti (2018: 104): “The term *aniidhatu may be rendered as "pursuant element”. The prefix anu-
signifies 'following' /'pursuing' B&#%, anu-\Ngam/*anu-\bandh; or 'accompanying' f&{E{T, anu-saha-Vgam.
The anudhatu is also sometimes called *piirva-anudhatu (EEFg5L); the component "*pirva" signifying the
fact that these causal efficacies have been transmitted within the serial continuity from a previous time: they
have always been 'accompanying' the serial continuity.” In this thesis, I keep the Sanskrit term *anudhatu
untranslated.

223 *Ny, T1562, no. 29, p. 440b3—4: “ZR8 HE SR IEE, SRR, BIFEA 15 H S mEEE HEK.”
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mutual continuum, one should be able to determine their nature, just as in the case of
matter, and so forth. As for these *anudhatu [produced from] past [karman], [however,]
what serves as their characteristic (laksana, FH)? These [*anudhatu] have the
characteristics of elements (dhatu, 5%) that are perfumed (vasana/ paribhavita, Ff73£)

by various kinds of dharmas.?**

In this passage, the characteristic of *anudhatu cannot be determined because it is changed
through being perfumed (paribhavita) by various kinds of dharma; thus, *anudhatu, as the
object of being perfumed, is “constituted of impression (vasana) generated by a variety of
karman” (Park 2014: 192).

However, the *Ny refutes the concept of *anudhatu by questioning the process of maturation:

If the Sthavira (i.e., Srilata, [-J&) agrees that only the self-continuum (svasamtana, [
FH%5), which arises as the determination, is able to serve as the condition of cause
(hetupratyaya, [N%%), why does [he] further state that wholesome and unwholesome
dharmas serve as condition of cause for producing neutral fruition? The wholesome and
unwholesome anudhdtu cannot produce neutral fruitions because they have a different
continuum. If wholesome and unwholesome dharmas serve as the condition of equal-
immediate (samanantarapratyaya #E[) for producing neutral fruitions, [the Sthavira]

should explain the reason.??®

The *Ny first argues that if *anudhatu serves as the condition of cause of the self-continuum,
it cannot be the wholesome and unwholesome dharmas since they belong to different
continuums. It is worth noting that the *Ny rejects the function of a specific transformation in
series, so it does not accept the wholesome and unwholesome dharmas as being in the same
continuum. Secondly, the *Ny argues that, even if the wholesome and unwholesome dharmas

are regarded as conditions of equal-immediacy, they still produce only dominant fruition, not

224 *Ny, T1562, no. 29, p. 440b13-15: “HEEFE SR AHERE BE, ENECEARAE. HRARE? EiEE
TEFREERE S AR M. For the English translation cf. Park (2014: 192).

225 *Ny, T1562, no. 29, p. 442al1-15: “35 FREFFIE EARE AR E S BEG, SEFE N 2ERBE G4 i
SR IFEAEMA MR AR, HERN. HE S MR MO R, T ESR A" For the
English translation cf. Park (2014: 215-216).
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the fruition of maturation. Only the fruition of maturation can bring out the neutral fruition from
the wholesome and unwholesome dharmas. Thus, the concept of *anudhatu cannot account for
why the wholesome and unwholesome dharmas produce neutral fruitions in the self-continuum.

Moreover, the *Ny refutes the function of vasana:

Why does [the Sthavira] state that wholesome and unwholesome dharmas serve as the
condition of cause for producing neutral fruition? If [he] states that wholesome and
unwholesome dharmas are perfumed (%) by neutral dharmas so that the wholesome
and unwholesome dharmas serve as the causes of neutral [maturation], I (i.e.,
Samghabhadra) have already refuted the concept of vasanas (E£73) several times as
fallacious. If one says that [wholesome and unwholesome dharmas] are perfumed by
previous maturation (*parvavipakabhavita, 4G B 5 24 ), then the fruition of
maturation should serve as the cause of maturation. If the fruition of maturation arises
because wholesome and unwholesome dharmas serve as causes, it is fallacious to say
that they do not have the condition of cause and have only the dominant condition

(adhipatipratyaya, ¥4 )22

For the *Ny, the neutral fruition is too weak to bring forth any fruition of maturation, so it is
impossible for the neutral fruition to perfume the wholesome and unwholesome dharmas.
Additionally, the *Ny considers the concept of vasands to be false, so it cannot be the reason
why *anudhatu produces neutral fruition from the wholesome and unwholesome dharmas.
Following the successive causality, even if Srilata argues that the wholesome and unwholesome
dharmas are perfumed by previous karman, in the next moment, they should become the cause
of maturation, rather than the fruition of maturation. Furthermore, Samghabhadra defines the
cause of maturation as the ability to project and the ability to complete. Therefore, the fruition
of maturation implies that the rebirth of a sentient being must have the condition of cause, so

that when he/she is reborn, he/she will have common characteristics with other sentient beings,

226 *Ny, T1562, no. 29, p. 442al1-21: “TIFAEHEEMTEI B S HLESAE, HEAZ LR,
BEIRIREE, RIE B0 R S T . oS A S AL i RPN 5 iR R R, RIfE
SRR, ERIR, ELETERRECE, M I MAGH], g E5, &£ FJEEL” For the English
translation cf. Park (2014: 215-216).
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namely, the group-homogeneity, and will possess the faculty of life.

The concept of *anudhatu is applied to the concept of anusaya:

On this point, the Sthavira (i.e., Srilata, [-J&) states that the Buddha himself said that
those envelopments (paryavasthana, 4&) are different from anusaya (FgHE), which
means that [when] afflictions manifest, they are called “envelopments” because they can
arise within the mental continuum of what was previously bound [with afflictions]. The
*anudhatu of afflictions (*klesanudhatu, JE[EFES) is called “proclivities”. The state
of being a cause of having causal capability always accompanies (*anu) and remains

latent or dormant (*Vs7).%’

Srilata clearly utilizes the *anudhatu of afflictions (*klesanudhatu) as the dormant state of
afflictions, which is equal to the term anusaya. However, unlike *anudhatu as the cause in the
continuum of a sentient being, the *anudhatu of afflictions refers to an inactive situation. This
may imply that the concept of *anudhatu includes many aspects and its meaning may change
when it is modified by a noun, such as the *anudhdtu of afflictions. The concept of anusaya is
discussed in section 2.5.

We have observed that Srilata's concept of *anudhatu bears similarity to the concept of
bijas when it serves as the cause in the self-continuum. It also relates to the concept of vasands,
where its element can be perfumed (vasana) by various kinds of dharmas. However, the concept
of *anudhatu falls short in explaining why neutral dharmas can bring forth wholesome and
unwholesome dharmas, leading to Samghabhadra’s vigorous criticism. It is worth noting that
the concept of *anudhdtu is not included in the AKBh of Vasubandhu nor the AKTA of
Sthiramati. It could be argued that many aspects of *anudhdtu are incorporated into their
concepts of bijas and vasanas, thereby making it unnecessary to preserve it within these texts
(Dhammajoti 2018: 102—106).

As discussed, through the cause of maturation, the moistened bijas in the AKBh serve as
causes that can be infused by desires and generate corresponding dharmas. The contaminated

wholesome and unwholesome dharmas bring forth neutral fruitions that are as weak as fetid

227 *Ny, T1562, no. 29, p. 597b26—c1: «_FJE 7> LR tH & 3 sE 4 I pEIR 52, St E IS A4, DAREE Al
CRHAE T ISR LR 4 EAR, RIMEIERE AR R EL.” For the English translation cf. Park (2014: 155).
107



bijas. This process of producing fruitions that differ from their causes by the specific
transformation in series is called “maturation”. However, the *Ny rejects the AKBh's
explanation of the cause of maturation, instead deeming that it refers to the ability to complete
and the ability to project, which then generates fruitions as the group-homogeneity and the
faculty of life. Furthermore, the *Ny criticises Silata's concept of *anudhatu because it cannot
properly explain the process of maturation, in which neutral fruition regenerates wholesome
and unwholesome dharmas. This means that in providing an answer for why neutral dharmas
can bring forth wholesome and unwholesome dharmas, the concept of *anudhatu became too
limited and was incorporated into that of bijas and vasands. As Cox (1995: 104 note 48) points
out, the concept of bijas is used in the fruition of a homogenous cause and the cause of
homogeneity, while the specific transformation in a series is used in cases of heterogeneous

causation, as the fruition of maturation from causes of maturation.

2.4 The Concept of Vasanas in the AKBh

The term vasana is significant in the AKBh in relation to cultivation (bhavana) and
consciousness re-arising in meditative states. A strong understanding of this concept is also
imperative to discussions surrounding non-informative action (avijiapti) in this chapter. The
interaction between bijas and vasanas as thought (citta) and form (ripa) from the Sautrantika's
perspective is also explored.

The concept of vasands encompasses the terms bhavita, paribhavita and bhavana in the
AKBh.?? The term vasand mostly refers to the cultivation, in contrast to bijas, which dwell in
one’s mental continuum as a cause of future dharmas (Gao 2022: 3). Yamabe (1989: 212-213)
pointed out that, in the early Yogacara texts, the term vasana refers to “the impression of
defilement” (klesavasana), or “the impression of action” (karmavasana). Kato (1989: 253)
noted that Vasubandhu deems the thought repeatedly perfumes the bijas, which manifest and

mature in the uninterrupted mental stream through the specific transformation in series.

228 According to Waldron (2003: 213, note 103), the verbal root is \bha , which means “to be, producing”, and
then derives its nominal form bhavana, referring to “cultivation” in the mind, and its past participle, bhavita,
which also means “produced, perfumed, infused”. With the prefix pari-, paribhavita means “being impregnated,
completely pervaded”. In the Sarvastivada texts, cultivation (bhavana) refers to the term vasana as “perfuming
or habitual influence” (Gao 2019: 49).
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The concept of vasands plays a crucial role in the AKBh's refutation of the Sarvastivada
concept of non-informative action. While Samghabhadra’s *Ny argues that the mental stream
cannot continue without non-informative action, the AKBh disputes that non-informative action
exists as a real entity. However, the AKBh encounters the problem of how consciousness arises
again during the two meditative absorptions. The AKBh explains that, when mental activities
do not arise, the vasands cause the bijas of thought and form to become the cause of maturation,
and then the consciousness arises again. This understanding predates the establishment of the
alayavijiiana and is attributed to the Sautrantikas (Schmithausen 1987: 250).

By investigating these two discussions, we can gain a better understanding of how the
concept of vasanas interacts with the concept of bijas in the AKBh. It is noteworthy that the

AKBh rejects the real entity and utilizes the terms bijas and vasandas to articulate its position.

2.4.1 The Concept of Vasanas and the Non-Informative Action (avijiiapti)

In this section, we focus on the discussion between the concept of vasands and the non-
informative action of the Sarvastivadins in the AKBh. The term avijiapti refers to non-
information, regarded as non-informative action (avijriaptikarman) and non-informative matter
(avijiiaptiripa). According to Dhammajoti (2015: 590), the non-informative action is projected
by the karman of body or speech and then exists in the self-series. The non-informative matter,
on the other hand, is a special designated matter (ipadayariapa) which is an invisible
(anidarsana) and penetrable (apratigha) matter arising from informative action or meditative
absorption (Kramer 2013b: 92).22°

In general, the actions produced by the body (kaya), speech (vdc), and mental activity
(manas) can be categorised as actions of thought (cefanakarman) and actions of subsequent

thought (cetayitvakarman).®° Both actions of the body and actions of speech produce

22 According to Kramer (2013b: 92), the non-informative action (avijiapti) is also mentioned in the
Paiicaskandhaka as “an invisible and penetrable matter arisen from vijiiapti or meditative absorption” (PSk, p.
3,8f: vijiiaptisamadhijam riipam anidarsanam apratigham).

230 Dhammajoti (2015: 422) creates a table for mental and physical actions. I slightly change some terminologies.

Two-fold Three-fold Informative (vijriapti) action /
Non-informative (avijiiapti)

action
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informative and non-informative action; however, the action of mental activities only produces

non-informative action. For the Sarvastivadins, the non-informative action is a real entity, while

the AKBh refutes this assumption.

There are three arguments presented in the AKBh to reject the idea that the non-

informative action is a real entity. The first argument is that the matter which is invisible and

penetrable is not equivalent to non-informative matter:

Now, as for what was stated, “the matter is of three kinds.” The Yogacaras®®! say: “Due

to the power of cultivation, the matter is generated as the object-field of cultivation of

those engaged in meditation. This matter is not seen with the eyes: it is thus invisible. It

does not “cover”, it does not occupy a place (desanavarana): it is thus non-resistant

(apratigha). Now, if one thinks, “Now, what is this matter?” It is the same in the [case

of] non-informative (avijiiapti

) 232

Based on experiential evidence, the AKBh denotes that the matter perceived by practitioners in

the meditations cannot be seen by the eyes and does not occupy physical space. This special

type of matter cannot be equated with non-informative matter. As a result of non-informative

matter not existing, non-informative action also does not exist.

Furthermore, the Sarvastivadins assume that the uncontaminated matter is equivalent to

action of thought (cetana-karman)

action of mental activities (manas-

karman)

No informative or non-informative

action

action of subsequent thought

(cetayitva-karman)

action of body (kaya-karman)

Informative action of body

Non-informative action of body

action of speech (vac-karman)

Informative action of speech

Non-informative karman of speech

231

Sangpo (2012: 1512-1513, no. 77) stated that the term Yogdcara does not refer to a specific school, but rather

to practitioners who can see matters (rijpa) in meditation (samadhi). A similar passage is noted by Kritzer

(2005:189), in the Viniscayasamgrahant on the Paficavijiianakayamanobhiimi, which states that the matters as

the object of meditation (samadhi) arise on the basis of the great elements (mahabhiita) associated with that

meditation (samddhi), and also arise based on meditation in the mundane world (laukikasamddhi), whether

contaminated (sa@srava) or uncontaminated (anasrava).

232 AKBh, p. 197: yat tavad uktam trividhariipokter iti / tatra yogacara upadisanti / dhydyinam samdadhivisayo

rupam samadhiprabhavad utpadyate / caksurindriyavisayatvat anidarsanam / desanavaranatvad apratigham

iti / atha matam / katham idanim tat rilpam iti / etad avijiiaptau samanam. For the English translation cf. Sangpo

(2012: 1300).

110




non-informative matter. However, the AKBh argues that the Sarvastivadins are overinterpreting

the meaning of the sitra:

Also, as for what was stated, “there is an uncontaminated matter (andasravaripa).” The
Yogacaras describe: “The matter that is exactly produced by the power of cultivation in

uncontaminated cultivations is uncontaminated.””?3?

The Sarvastivadins deem that the non-informative matter is a real entity because they
consider the uncontaminated matters to be real. However, the AKBh disagrees with the
existence of uncontaminated matters in the meditations. The AKBh argues that the
uncontaminated matters are a result of the power of cultivation. In other words, when a
practitioner enters the meditations, the matter produced by their power is uncontaminated
(Kritzer 2005: 188). These uncontaminated matters are equivalent to the non-informative matter
in Sthiramati’s Paricaskandhakavibhasa (Kramer 2013b: 92).

Moreover, the Sarvastivadins state that the non-informative action is produced by the
action of mental activities. In contrast, the AKBh explains that the mental stream is perfumed

(bhavita) by actions and gradually changes as a specific transformation:

As for what was said, “due to the statement regarding the increase of merit,” the ancient

masters (pirvacarya)®*

also explain: “This is indeed the nature of dharmas, just as the
gifts of donors are enjoyed, so too, due to the special merit and the special favour of the
receivers, even when the donors whose mind has different [ideas], the continuums which
are the intention of giving that object are perfumed (bhavita) [and] attain the subtle
specific transformation through which they become capable (samartha) of producing

greater fruition in the future.”?%

233 AKBh, p. 197yad apy uktam andsravaripokter iti tad eva samadhiprabhavasambhitam ripam anasrave
samadhav andasravam varnayanti yogacarah. For the English translation cf. Sangpo (2012: 1301).

234 Sangpo (2012: 1513, no. 84) quotes Samghabhadra’s Ny and identifies the “ancient masters” (piirvdacarya) as
referring to Vasubandhu, while Kritzer (2005: 190) attributes the “ancient masters” (pirvacarya) to the
Sautrantikas.

235 AKBh, p. 197: yad apy uktam punyabhivrddhivacanad iti tatrapi pirvacaryd nirdisanti dharmatd hy esa yatha

datrnam dayah paribhujyante tatha tatha bhoktinam gunavisesad anugrahavisesac canyamanasam api
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The ancient masters clarify this case using the metaphor of giving a gift. When a donor gives a
gift, the merits increase even if the recipient utilises it inappropriately, or if the donor develops
evil intentions later. This is because the mental stream of the donor has been perfumed at the
moment of giving the gift, and a subtle specific transformation occurs that will bring forth many
fruitions. Thus, the non-informative action is not the main cause of increasing merits. Rather,
the merits increase due to the action being repeatedly perfumed.

Then, an opponent questions how the donor can be perfumed by other people’s actions.
The AKBh answers the question by mentioning that the non-informative action faces the same

problem:

Then, if one thinks: “In this case, due to the difference in another continuum, how can
the transformation of another continuum occur even the mind is different?” This is the
same in the [case of] non-informative. [One asks:] “In this case, due to the difference in
another continuum, how can a non-informative [matter] occur as other dharma in
another continuum? In this case, how can [a non-informative matter] exist in immaterial
meritorious works?” It is due to the constant repetition of the intention of that object,

even in dreams, these [actions] as a consequence.?*®

From the AKBh’s perspective, the idea that the non-informative action can arise as a real
entity from one person to another is unacceptable. An opponent then questions how
immaterial meritorious works can continue without the existence of non-informative action.
In response, the AKBh clarifies that the thoughts serve as objects in the mental stream,

allowing immaterial meritorious works to continue increasing merits. In the AKBh:

Therefore, the specific transformation in the series is indeed a universal rule.?’

datrnam tadalambanadanacetana bhavitah samtatayah suksmam parinamavisesam prapnuvanti yendayatyam
bahutaraphalabhinispattaye samartha bhavanti. For the English translation cf. Sangpo (2012: 1302).

BOAKB, p. 197: atha matam katham idanim samtandantaravisesad anyamanaso’pi samtanantarasya parinamah
setsyatiti / etad avijiaptau samanam / katham idanim samtanantaravisesat samtanantare dharmantaram
avijiiaptih ~ setsyatiti nirapadhikesv idanim punyakriyavastusu katham bhavisyatiti / abhiksnam
tadalambanacetanabhyasat svapnesv api ta anusanginyo bhavanti. For the English translation cf. Sangpo (2012:
1302).

237 AKBh, p.198: tasmat samtatiparinamavisesa eva nyayah. For the English translation cf. Sangpo (2012: 1303).
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As Sangpo (2012: 1303) notices, this is an opinion of the ancient masters, which explains how
the donors offer the benefit to the receivers even though they have a different continuum. The
AKBh argues that the non-informative matter does not exist because of the perfuming of the
thought and the function of a specific transformation in the series. The matter which is invisible
and penetrable is nothing but the thoughts. This position is similar to the Darstantikas’ stance,
which is the Buddha’s own teaching: “The bodily, vocal and mental karman are all none other
than volition.”?%® (Dhammajoti 2015: 437)

While the Sarvastivadins include the non-informative matters in the matter subsumed
under conceptualisations, the AKBh explicitly denies the existence of non-informative matters
and also non-informative actions. By emphasising the action being repeatedly perfumed in the
meditations and the perfuming of the thought, the concept of vasands in the AKBh explains

why non-informative matters continue in one’s mental stream.

2.4.2 The Sautrantikas’ Concept of Producing Consciousness (vijiana) After the

Meditative Absorptions of Cessation and Non-Thought (nirodhasamjiiasamapatti)

As mentioned in section 2.2.3., the meditative absorptions of cessation and non-thought
(nirodhasamjiiasamapatti) are categorised as “conditioned factors disassociated from the mind”
(cittaviprayuktasamskara), so they project neither the group-homogeneity (nikayasabhdaga) nor
the faculty of life (jivita). However, practitioners who enter these two meditative absorptions
do not die. Since the first moment of mind ceases in these two meditative absorptions, there is
no subsequent immediate moment of mind that can serve as the condition of equal-immediacy
(samanantarapratyaya). The question then arises: how can a practitioner preserve the mental
continuum and how can consciousness arise again after the two meditative cultivations?

To address these questions, the Sarvastivads utilise the concept of prapti which possesses
all past dharmas throughout the three periods of time. The mind at the final moment when a
practitioner enters these two meditative absorptions serves as the cause of homogeneity and the
condition of equal-immediacy and can give rise to the first moment of mind in these two

meditative absorptions (Waldron 2003: 79). This statement is preserved in the AKBh:

28 *MVS, T1545, no. 27, p. 587all: “YI#LLsGHy, BTG G =fdEE.”
113



Now, how can the mind arise again even from the suppressed mind after a long time?
Because the condition of equal-immediate of the past also [has] existence, which is

accepted by the Vaibhasikas (i.e., Sarvastivadins). 23

When a practitioner enters the two meditative absorptions of cessation and non-thought, the
mind ceases to operate, and no consciousness is produced. Hence, there should be a lack of
conditions for cognitive objects, and the mind and consciousness cannot arise again. According
to the Sarvastivadins, the arising of consciousness depends upon a sense faculty (indriya) that
serves as the basis (asraya), its object (visaya)—that is the cognitive object (@lambana)—and
the condition of equal-immediacy, which is the first moment of mind. Sangpo (2012: 824, note
617) noted that the Sarvastivadas attest that, although the activity of the final moment of the
mind ceases when a practitioner enters the two meditative absorptions, its intrinsic nature still
exists and is able to exert potency, which serves as the condition of equal-immediacy for the
first moment of mind after a long period of inactivity.

However, the possession (prapti) of the intrinsic nature is not accepted by other
Abhidharmic schools. Waldron (2003: 216, note 124) points out that the Sautrantikas consider
the stream of the mind to ensure the continuity of a sentient being and their actions. During the
two meditative absorptions of cessation and non-thought, the Sautrantikas explain the re-arising
of consciousness through the concept of vasands. The notion of perfuming the mind 1is

mentioned in the context of cultivation:

For what purpose is this called “cultivation™? [It is] because of “the perfuming in mind”
(cittavasand). That equipoised wholesomeness exceedingly perfumes (vasayati) the
thought, by means of the qualities [of equipoise], because of making [the thought] in the
continuity has the substance of them (i.e. the qualities of equipoise), just like the

perfuming of sesames by flowers.?*°

2% AKBh, p. 72: katham idanim bahukdlam niruddhdc cittat punar api cittam jayate / atitasydpy astitvad isyate
vaibhasikaih samanantarapratyayatvam. For the English translation cf. Sangpo (2012: 572).

240 AKBh, pp.273-274: kim artham etat bhavanety ucyate / cittavasanat / tad dhi samahitam kusalam atyartham
cittam vasayati / gunais tan mayikaranat samtateh / puspais tilabhavanavat. For the English translation cf.
Sangpo (2012: 1479) and Gao (2019: 52).
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The cultivation involves perfuming the mind with wholesome dharmas, which leads to the
mental series becoming similar to merits. As in the metaphor, the mind and the mental series
are like sesame seeds, and the fragrance of the flower represents the wholesomeness that is
cultivated. Through the cultivation, the mind gradually becomes wholesome, just as sesame
seeds are perfumed by flowers. Regarding this, Sangpo (2012: 1643, note 113) noted that
“bhavana is equivalent to vasana” in relation to this process.

The Sautrantikas utilise the notion of perfuming the mind to explain why matter and mind

arise again after a long interruption. In the AKBh:

Then, how do those who are furnished with matter give rise to the matter again even
when the matter has been long suppressed? Indeed, it arises from the mind and not from
the matter. In the same way, the mind arises from the body with sense faculties, not from
the mind [itself]. The mutual bijas (anyonyabijaka) are indeed these two called mind

and body with sense faculties, according to the ancient masters.?

In this context, the term ripa refers to the physical matter—namely, the body. Regarding the
question, If the mind ceases in the two meditative absorptions of cessation and non-thought,
how can it arise again when one leaves the two meditative absorptions? According to Sangpo
(2012: 573), the mind emerging from the cultivation does not arise from the mind just prior to
the cultivation, it arises only from a body possessed with sense faculties. Through presenting
the mutual bijas, the Sautrantikas state that the mind and the body, which is a type of matter,
can be bijas for each other. The bijas, as causes, allow the mind and the body to arise again.

A similar problem is addressed again in the Samapattinirdesa in the AKBh, where it is

solved by the impregnation of the cause of maturation:

Now, how can the arising of the matter [occur] again from a matter that has been
completely cut off after numerous great aeons, or from those who have been separated

[from it]? [Verse:] The arising of the matter is from the mind. The arising of matter

241 AKBh, p.72: katham tavad riipopapannanam ciraniruddhe ’pi riipe punar api riipam jayate / cittad eva hi taj
jayate na rupat / evam cittam apy asmad eva sendriyat kayaj jayate na cittat / anyonyabijakam hy etad
ubhayam yad uta cittam ca sendriya$ ca kaya iti piirvacaryah. For the English translation cf. Sangpo (2012:
573).
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[occurs] only from the mind because it has acquired activity through being impregnated

by the cause of maturation. 242

In Xuanzang’s translation, “the impregnation of the cause of maturation” remains in the mind
and arises again from the mind when it is mature.?*® As the matter once impregnated the mind,
it remains as the cause of maturation in the continuum of the mind. According to Xuanzang’s
translation, when one is reborn in the realm of desire or matter, the efficacy (karitra, THEE) is
matured, and the matter arises from the mind. We can therefore understand that the Sautrantikas
utilise the concept of bijas to describe the cause dwelling in the mental series and the concept
of vasanas to explain the process of mind and matter re-arising from each other, even though
they are not the cause of homogeneity.

The main disagreement between the Sarvastvadas and the Sautrantikas, according to Katd
(1989: 262), is that the Sarvastivadins separate the mind from the body, and they state that the
mind can be purified but the body is always defiled. On the contrary, the Darstantikas, the
Sautrantikas, and the Sthaviras (i.e., Srilata) argue that both the mind and the body can be
purified, placing the matter and the mind in the same category.?**

The idea of the mind and the body perfuming each other is adopted in the early Yogacara
school. Sangpo (2012: 824, note 618) quotes a passage from the Viniscayasamgrahani in the
YoBh: “If the faculties and the great elements (mahabhiita) that support them did not contain
the bijas of consciousness and of the mental factors, consciousness could not resume after the
unconsciousness trances or birth in heaven.”?® On the contrary, according to Schmithausen

(1987: 19), the Sravakabhiimi in the YoBh supports the Sarvastivada understanding that all

242 AKBh, p. 435: katham idanim analpakalpocchinnad riipat punar api ripotpattis tatah pracyutanam /
riipotpattis tu cittatah / riipasya cittad evotpattis tad vipakahetuparibhavitd labdhavrttitah. From “In the past...”
until “from the mind” is translated from For the English translation cf. Sangpo (2012: 2383).

243 AKBh, T1558, no. 29, p. 146a29-b3: “fiz 2 £ MH4EER, 1524 N LM E? IO, FREEE. SHERT

FE R AR E BT, TIRES R, Bl S e 0.

24 Kato (1989: 262): “HEL L& AERZ VI DEEL , DIXTES THORERIZEISEN 6D EFEZ 2. Zhil
XL CTEmr - Em e DRI, OMENIZAEE Fo NI R D AR L. 2L TILK R &
TIEH L), ax L EEFNCEWTE L © L /2.7 1 translated this Japanese paragraph into English.

5 Viniscayasamgrahant (T1579, no. 30, p. 583¢2-6): “{182R, A OAR, K EH ATE, IR0 FTETFTbEEE, A
W, AIAEE, AER. BRI A EREE 4. A e, BECEAL OOFTETEZR R, DUt A%,
W15 H 4. For the English translation cf. Sangpo (2012: 824).
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kinds of mind and mental factors are interrupted in the two meditative absorptions of cessation
and non-thought. Hence, there are two kinds of understanding in the YoBh.

The AKBh deems that the mind and the body possess bijas for each other and disagrees
about the existence of a “subtle mind” (sitksmacitta) in the two absorptions (Yinshun 1944:
680). The Sautrantikas’ teaching of arising consciousness after the two meditative absorptions
of cessation and non-thought are established before the alayavijiiana appears in the Yogacara
school (Schmithasusen 1987: 250, note 37). When the concept of alayavijiiana is recognised in
the Yogacara school, it fully replaces the explanations of the Sarvastivadins and the Sautrantikas.
As Schmithausen points out, the specific character of alayavijiiana may be taken to be virtually
included in the traditional group of six vijiidnas because it stores the seeds of all of them.?*

Then, the alayavijiiana with all bijas exists in the two absorptions, and thus the consciousness

can arise again.

2.4.3 The Refutations in the *Ny

To maintain the Sarvastivada position, the *Ny argues that the non-informative matter
(avijiiaptiripa) should be considered a real entity, as well as the non-informative action
(avijiiaptikarman). Therefore, it rejects the statement that the concept of vasands can replace
the non-informative matter and action. However, the *Ny does not completely deny the term
vasand, but instead considers it as defilement (Fukuda 2003: 277), or non-defiled ignorance
(aklistajiiana) (Dhammajoti 2015: 294). Consequently, the *Ny disagrees with Rama, a disciple
of Srilata and a Sautrantika scholar, who suggests that the vasanad of white dharmas
(Sukladharma) remains when one attains Buddhahood (Fukuda 2003: 259).

According to the AKBh, the bijas of mind and matter perfume each other and manifest
consciousness in the two meditative absorptions of cessation and non-thought. However, the
*Ny argues that the bijas of mind and matter are not the cause of homogeneity (sabhagahetu),
so they cannot be the cause of each other. Additionally, the mind should entirely vanish in the

two cultivations, making the idea of a “subtle mind” unacceptable.

246 Schmithausen (1987: 283, note 159) quates the Xidn Yang Shéng Jiao Lun (FEHZEEZ0Em): “TRIEERIEAR —
fe: —PerHRER S . AR, SENERE. [ PR ERER, AUNER, (TR B NIRRT, e
T, BHIEER ARSI (T 1602, no. 31, p. 505b20-23).
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2.4.3.1 The Existence of Non-informative Action (avijiaptikarman)

According to Kritzer (2005: 184), the *Ny refutes the Sautrantika position that all action can be
considered as thoughts. Kritzer’s arguments can be divided into three aspects.

Firstly, the AKBh presents that the mental stream continues during dreams because of the
repetition of thoughts as their cognitive object. However, the *Ny deems that this cognitive

object is nothing but a non-informative matter. In the *Ny:

Moreover, [the matter] as the cognitive object in dreams should be [the matter which is]
invisible and penetrable, because it is the object [for the arising of]| the mental

consciousness.?*’

The Sarvastivadas attest that even matter in a dream is based on visible matter (Kritzer 2005:
186). Even though this matter is invisible and penetrable, it is not only thoughts but rather the
non-informative matter that serves as the object of the sixth faculty, namely the mental faculty,
and gives rise to mental consciousness. For instance, in a dream, the mental faculty is the basis
that perceives the non-informative matter as the cognitive object, and then the mental
consciousness arises. Thus, the *Ny insists that the non-informative matter should be a real
entity.

Secondly, the *Ny maintains the Sarvastivada position that the uncontaminated matters in

the cultivation are the non-informative matter:

Except for the non-informative matter (avijAaptiripa, 3% {4), what other kinds of
dharma can be considered as the uncontaminated matters in the sitras? The sitra master
(%8 F, i.e., Vasubandhu in the AKBh) explains that “The Yogacaras (¥i{fififi) maintain:
The matter which arises through the power of cultivation is uncontaminated, since
cultivation is uncontaminated”. I do not know where the siitra master encounters the

Yogacara, what [specific teachings] he learns from them, and [why] he quotes them

247*Ny, T1562, no. 29, p. 541a6-8: “ Y jAEE 4%k (o, SR H AR, MEE SR ES5.” 5% (mental consciousness)
is equivalent to mind in this context. According to the Sarvastivadas, the sixth faculty, the faculty of mind

(manendriya) can cognize objects.
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several times to explain the Buddha’s teachings.?*®

In the AKBh, the uncontaminated characteristic is given by the power of cultivation, and
therefore no non-informative matter exists. However, the *Ny vigorously denies this
understanding. He does not consider anasrava as a characteristic that can be produced by power,
but rather as a specific kind of matter. According to Samghabhadra, the uncontaminated matter
is invisible and penetrable, which suggests that it must be the non-informative matter.

Third, the *Ny refutes the concept of bijas and the function of a specific transformation in

the series:

You (i.e., Vasubandhu) state that the transformation (parinama, #8%%) is the continuum
of the mind which generates different [aspects] in subsequent moments. It is fallacious.
When a wholesome activity immediately regenerates an unwholesome activity, are they
the transformation of a homogeneous cause or a heterogeneous cause? If it is the
transformation of a homogeneous cause, the wholesome and unwholesome activities
have no difference. If it is the transformation of a heterogeneous cause, there should be
another mind. Based on what character can it be considered as the transformation of
wholesome activity? What character can be considered as the transformation of
unwholesome activity? For these reasons, the specific transformation in series [you]

believe is contradictory to the principles of the Buddha’s teachings.?*°

Based on the cause of homogeneity, the *Ny disagrees with the idea that wholesome activities
bring forth the unwholesome activities. *Ny argues that the transformation from wholesome
activities to unwholesome activities lacks a connection, which is provided by the non-
informative matter. The AKBh refutes the existence of non-informative matter and, as a result,

cannot explain the characteristics of wholesome and unwholesome activities. Therefore, the

248 *Ny, T1562, no. 29, p. 541a10-15: “frfR 0, A4 Ry bR Pt iR (02 S & £ MERE S st
TR, B E AT A e, (RIARRE & BIER R fiel. ARFEALE Y HY e, BRI S aE B i aD, 85 (=
I

249 *Ny, T1562, no. 29, p. 542a23-b2: “S{Fa, — MRS, IMEIR AL, BIRIM A, SR, EREE, B
AIEEITEER, IEEFIRETS, WS, RERBMEE? 55—, ZAE
IRtEAE . B S RIS, R A S =0, R E T B3 IR T b
SRR HEG, Prat R, — V) A IEEE B
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transformation cannot be established.

Then, the *Ny concludes that non-informative matter must be a real entity:

Moreover, you (i.e., Vasubandhu) assume that only the present moment exists, which
cannot be a series [continuing from] one moment [to the next]. However, without such
a series, how can you explain [the occurrence of]| transformation? Therefore, [according
to this understanding], there is no specific aspect [of transformation], and your claims
are fallacious. There must be another dharma that always continues and gradually
increases when thoughts arise or perish. This other dharma is the non-informative matter

(avijiiaptiriipa, 3%), which is reasonable to accept.?*

According to the *Ny, only non-informative matter exists and increases when thoughts arise or
perish. Therefore, if one denies the existence of non-informative matter, the mental series would
be interrupted because it cannot possess (prapti) non-informative matter as an object from the
former moment to the subsequent moment. Without this continuity, there can be no
corresponding transformation or specific fruition. This is how the *Ny refutes the concept of a

specific transformation in series in the AKBh.

2.4.3.2 The Concept of Vasanas as Non-Defiled Ignorance (aklistajiiana)

Although the *Ny refutes the replacement of the concept of non-informative matter with that
of vasands, it does not deny the existence of vasanas altogether.
According to Dhammajoti (2015: 294 — 295), the *Ny deems that there is a kind of vasana

called “non-defiled ignorance”. In the *Ny:

The discernment (££) which does not strive diligently to discern the understanding [of
dharmas). This discernment again does not strive diligently to discern, becoming the
cause for the arising of another discernment which does not strive diligently to discern.

Such a successive cause-effect series from beginningless time gives rise to a tendency,

250 *Ny, T1562, no. 29, p. 542b2-6: “ X {LFRoRIEBAEA, I — 0BRGN B HHGEREHE, o (o] iisse? i ety

HER”
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acquired through practice (3£). Thus, it is this inferior knowledge—induced [through a

succession] by previous knowledge which repeatedly becomes accustomed to being
incapable of understanding—that is called “non-defiled ignorance” (“~NZL4fE%1). The

mind and mental factors are known collectively as vasana (& 4).2>

Even an Arhat who attains the knowledge to understand suchness may still not comprehend
everything that exists in both the mundane and supramundane worlds. However, this ignorance
does not hinder their understanding of suchness. For instance, an Arhat may not know the taste
of vanilla ice cream, but this ignorance does not impede the manifesting of the noble path. This
ignorance referred to here is the mind and mental factors that have existed from the very
beginning, which can be understood as vasanas—namely, a residue of non-defiled ignorance.
Fukuda (2003: 277) regarded the vasana of non-defiled ignorance as “the mental factors
that arise together with lesser wisdom.” The *Ny considers the term vasanas as defilements,
which is the main difference between an Arhat and a Buddha. Since an Arhat still has the vasana

of non-defiled ignorance, he does not perceive objects purely like a Buddha.

2.4.3.3 The Notion of the Vasanas of White Dharmas (sukladharma) of Rama

The concept of vasandas does not always refer to defilement—the *Ny records the vasana of
white dharmas. This special vasana presented by Rama represents the possibility of an
uncontaminated dharma.

In the *Ny, the vasana of white dharmas is equivalent to the neutral fruition produced by

unwholesome cause:

Bhadanta Rama (CA{%3# %) makes this sort of statement: there are undefiled dharmas
called vasanas (3F4%4,), which are like the maturation produced by the unwholesome
cause. When the Buddha was a Bodhisattva, he did various preparatory practices for an

astronomically long period of time. Although he had afflictions, he gradually abandoned

21 #Ny, T1562, no. 29, p. 502a22-27: “FLEEFAE A EK, (B RS [N EKRARE, A1 R RiaHs ok, KR
TR DARCHESL. BRI R 5, O PRI RE R, BEATS (955, R ALdi . BIEEA CVDPATE, 48
2B R, HEESR.” For the English translation cf. Dhammajoti (2015: 294-295).
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the undefiled vasanas (N Z+3E 4. produced from the afflictions and instead gradually
increased the vasana of white dharmas (15 %3 ). Afterward, when the lasting
abandonment of all contaminated had been accomplished, some of those vasands
disappeared, but others remained. [That is to say], even when the supreme and
everlasting abandonment of all defilements had been achieved as a result of extended
practice, the vasana of white dharmas still remained with the Buddha [while the
undefiled vasana had disappeared], since it is said that there are both perishable vasands
and imperishable ones. [Samghabhadra answers:] Of course, such an explanation may

also be possible, but Rama could never demonstrate their nature as truly existent.?>2

Rama explains that a Bodhisattva annihilates afflictions through diligent practices and
cultivations; however, the uncontaminated vdsanas remain even until the Buddhahood. This
uncontaminated vasand differs from the vasana of non-defiled ignorance previously discussed.
This uncontaminated vasana—namely, the vasana of white dharmas—does not refer to
knowledge or ignorance, but rather to positive dharmas. According to Yinshun (1944: 572), the
vasand of white dharmas is the preliminary notion of the uncontaminated bijas in the
Mahayanasamgraha (MSg), a fundamental Yogacara text. Moreover, the vasana of white
dharmas implies that the uncontaminated bijas are newly perfumed by practices, which is an
innovation concept in the MSg. The content of uncontaminated bijas is discussed in detail in
Chapter 4.

While the *Ny does not straightforwardly deny the existence of the vasana of white
dharmas, it raises doubts regarding Rama's ability to examine its nature and characteristics.
Therefore, it is difficult to agree with Rama's statement. From the Sarvastivadin position, when

aprapti arises and disconnects the sentient being with afflictions, there should be nothing left.

22 *Ny, T1562, no. 29, p. 502b13-19: “K{EREEE(FUIZER: AAIEL BHER, WA SRATHREZ. HEEE
FEA T, ZmEEHEFNT, MEAE, MAEmEE TS A S R, BVEE RS &. BIKERER
1, B ERA RN, DU REHEIITTE, S50 FEERASE. AME A E R, S ERA R
YIEPTER IR E] 2R, A BEEEELEE M. For the English translation cf. Fukuda (2003: 277).
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2.4.3.4 The Re-arising Thoughts in the Two Meditative Absorptions in the *Ny

As discussed, the *Ny rejects the concept of bijas in the AKBh. Thus, it also disagrees that the
mutual bijas (anyonyabijaka) of the mind and the body can give rise to consciousness in the
two meditative absorptions of cessation and non-thought (nirodhasamjiiasamapatti).

The *Ny cites Rama’s statement, which implies the existence of a “subtle mind”

(sitksmacitta):

Here, Bhadanta Rama (A {2 #E%E) presents his own interpretation: [The mental and
tactile faculties] are established [as sense bases], when they have passed over [the state
of] name and matter. Indeed, the mind exists permanently [from the beginning of one’s
life], but it is not equivalent to the mental base, [since] it necessarily has to contact the
[external sense] base (i.e., the object) to be called a “[mental] base”. [For example,] in
the meditative absorption of cessation, one’s mental base does not vanish. Therefore, it
is allowed that mental consciousness will be produced once again [after one exists the
meditative absorption of cessation]. However, it cannot contact [external object] due to
the absence of other conditions [that make the activity of mental perceptual
consciousness possible]. For the same reason, the two faculties of the body and mind in
the state of “consciousness” and “name and matter” cannot be accepted as [sense] bases.
Hence, it is said [by the scriptures] that name and matter precede the six sense bases,

and that, depending on name and matter, the six sense bases arise.?*

According to Fukuda (2003: 273), Rama’s interpretation corresponds to that of the Darstantikas
and Srilata in the *Ny. The Darstantikas deem that in the two meditative absorptions of
cessation and non-thought, only mental factors are extinguished, such as thinking and feeling,
but not the mental base. Therefore, according to Rama, the mental consciousness can arise again.
The faculties of body and mind serve as the basis of name and matter (namariipa), which

produce the six sense bases. It is obvious that Rama regards the mental consciousness, which

253 *Ny, T1562, no. 29, p. 485c24-486a2: “ K {EHBEEA H ERE, [EA O TR, BRI, AIFRE, 22
flpa T eha . WAFE PR, HTRETE B, MG EURA R, 2RO it BE
RGN, BER A EAENERAT. HORGER R, EHERE R RE S, #MERH R IEHE.” For the
English translation cf. Fukuda (2003: 273).
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always exists from the beginning of one’s life, and the faculties of body and mind as separate
parts. His statement differs from that of the Sautrantikas in the AKBh, who claim that
consciousness arises because of the interaction of mutual bijas of body and mind.

However, the *Ny refutes these similar statements by asking:

If [this interpretation] were accepted, from what would the moment of thought after
[equipoise] arise? [The siitra master] states that the [moment of thought after equipoise]
arises in dependence upon the body possessed of sense organs, because the body

possessed of sense organs and thought contain each other's seeds.?®*

If one attests that the subsequent moment of thought arises because the body possesses the bijas
of sense organs and the mind, they will face a problem of needing to explain why only mental
consciousness arises, rather than all consciousnesses simultaneously. The *Ny presents the

question like this:

How is this teaching reasonable, since, [if it were], the perceptual consciousness of all
objects [present before one] would arise simultaneously at all times, [even when one is
in the equipoise without thought]. For those who claim that the moment of thought after
[cessation] arises in dependence upon the moment of thought prior [to cessation], even
though the bodily basis and the object-field exist at the same time, there is no
simultaneous arising of [the perceptual consciousness of] all objects. This is due to the
fact that there is no [moment of thought], other than [that moment of thought just prior
to cessation that could act as a] condition of equal-immediate (samanantarapratyaya,
FFEf4%) [in producing that perceptual consciousness within cessation]. [However,] if
one maintains that perceptual consciousness arises in dependence, not on causes and

conditions of its own kind, but rather on the body possessed of sense organs, what

dharma constitutes the obstruction to the simultaneous arising of the perceptual

254 *Ny, T1562, no. 29, p. 404al—4: “EH, (&0 TIRE? R RA IR SE, LUAHR S 8L 0 i R 1.
For the English translation cf. Cox (1995: 273).
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consciousness of all objects at all times? 2°°

There are two main points discussed in this paragraph. The first one is related to the Sautrantikas
in the AKBh, who state that the last moment of thought before entering cessation is the first
moment of thought after cessation. However, the *Ny argues that if they assume that thought
exists during cessation, all consciousnesses such as feeling or thinking should arise
simultaneously after cessation because the bodily base still exists. Whereas due to the lack of a
condition of equal-immediacy, the subsequent moment of thought cannot contact the object,
and hence consciousness cannot arise. This position is unacceptable for the Sarvastivadins, who
deem that consciousness arises because of the combination of a sense faculty and an object with
a condition of equal-immediacy. The second point is related to the assumption that if the body
possesses the bijas of the mind and sense organs, which is not the cause of homogeneity, all
consciousness should arise simultaneously, yet they do not. By questioning these two points,

the *Ny further refutes the related assumptions that all consciousnesses arise from the body:

I have heard that there are other masters (8E) who have proposed [precisely] this [false]
view, maintaining that there is the simultaneous arising of many types of perceptual
consciousness in one body. Now if one examines [the sitra master's statements], it
seems that since [their view] resembles his own inherited tradition, he has made these

statements with the desire to be consistent with their view.?%®

According to Cox (1995: 288, note 96), the same statement also appears in the *MVS,?” where
the Sarvastivadins insist that only one consciousness arises in each moment. Therefore, the *Ny

asserts that the assumption that the former thought produces the subsequent thought cannot

255 *Ny, T1562, no. 29, p. 404a3-7: “fa] 5 L EH? g — D0 — DS (RIS RE L. BRARAT O OB, ASEEE 5%
IR, BEATRIIEPT(RIESY, M — U, S/ B BN GRS S LS, UM —V5R
2k, (n0E ByEE, FEAN{EHF?” For the English translation cf. Cox (1995: 273).

2% *Ny, T1562, no. 29, p. 404a7-9: “HIAEREIFEAIE R, S0 L — S (A, SBCEUCEK, 8ERIEEN
TF{R70.” For the English translation cf. Cox (1995: 273).

BT *MVS, T1545, no. 27, p. 563a7-9: “BEE#H, ZaHA LB, KIENH, BB BRI, fEi—
a%.” For the English translation cf. Cox (1995: 288, no. 96): “There are masters who claim that many types of

perceptual consciousness are produced simultaneously; many types of knowledge arise conjointly. In order to
refute this position, it is made clear that one sentient being only gives rise to one type of perceptual consciousness
in each moment; knowledge is also so.”
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avoid the fallacy of all consciousnesses arising simultaneously.
Moreover, the *Ny again refuses the notion of mutual bijas, which is not a cause of

homogeneity:

Moreover, [to maintain that thought arises, not from causes of its own kind, but from
seeds in the body possessed of sense organs] is like maintaining that sprouts of wheat or
rice, and so on, are capable of being produced from [the assisting conditions of the]
ground, and so on, alone, without depending upon seeds of their own kind ( 5 JHfE 1)

as their cause. What wise person (%5 A) could hear this and not roar with laughter? 2°8

The *Ny uses the metaphor that the sprouting of wheat or rice seeds depends on the condition
of the earth, rather than the seeds themselves, to demonstrate that the assertion that
consciousness arises through the interaction of mutual bijas of body and mind is unacceptable.
Additionally, the *Ny has already refuted the concept of bijas in the AKBh, whose function is
fully covered by the concept of prapti.

To summarise the discussion, the *Ny denies that the concept of vasands in the AKBh,
which intends to replace the concept of non-informative matter that produces non-informative
action. The *Ny maintains its existence by stating that it is a necessary condition for the mental
series. Without non-informative matter, the mental series cannot continue, and the specific
transformation in the series is impossible. The *Ny then rejects the notion that the mutual bijas
of body and mind interact to make consciousness arise after the two meditative absorptions of
cessation and non-thought. It follows the Sarvastivadin stance that only one consciousness
arises at any one moment, and should be the cause of homogeneity. Even though the *Ny refuses
the concept of bijas and vasanas, it accepts that the term vasana serves as defilement, or non-
defiled ignorance that does not hinder the actualised knowledge of the Buddha. Meanwhile,
Rama’s vasanas of white dharmas imply the possibilities of positive bijas that exist until
attaining Buddhahood. Nevertheless, the *Ny utilises the Sarvastivada concept of prapti to

explain that nothing should be left after one enters the final liberation.

28 *Ny, T1562, no. 29, p. 404a18-20: “ ATHYAFF B TE T AR, BEEHFE M EMSAE. FEEA
R HZE?” For the English translation cf. Cox (1995: 274).
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2.4.4 The Concepts of Bijas and Vasanas in the Karmasiddhiprakarana

The Karmasiddhiprakarana (KP)?*® by Vasubandhu was composed later than the AKBh and
was regarded as a Mahayana work, providing insights into the concept of re-arising
consciousness in the two meditative absorptions of cessation and non-thought
(nirodhasamjniasamapatti) and serves as a bridge between Abhidharmic schools and the
Yogacara school.

In the KP, the existence of subtle mind (sizksmacitta)—namely, the consciousness of
fruition of maturation—is accepted as the reason for giving rise to the consciousness after the

two meditative absorptions of cessation and non-thought:

In this case, according to you, do the two meditative absorptions of cessation and non-
thought, constitute a state (avastha) lacking mindor endowed with mind? We answer
that this state is endowed with a mind: the subtle mind (4f].(») admitted by a group of
the Satrapramanikas. 2 The consciousness of fruition of maturation
(vipakaphalavijiiana, B3 5E-5), endowed with all of the bijas, from the time of coming

into existence until death, continues in series without being interrupted. In such-and-

such an existence, from the cause of maturation (vipakahetu, ZZ\[R), it flows on in the

9 N0

series under different aspects until nirvana where it is definitively destroyed. Since this

consciousness is not interrupted [during these cultivations], these states which are called

lacking mind are also called endowed with mind. !

29 The Karmasiddhiprakarana (KP) was written by Vasubandhu. Its Sanskrit version has been lost. There are two
Chinese translations: 5k (Ye Chéng Jin Lun, T1608, no. 31) was translated by Vimoksaprajiia (£ H &
{ili Pimuzhixian) in the Eastern Wei Dynasty (451 CE), and KFERZE (Da Shéng Chéng Yeé Lun, T1609, no.
31) was translated by Xuan Zang in the Tang Dynasty (651 CE). One Tibetan translation, Las grub pa’i rab tu
byed pa (Derge 4062), was translated by Visuddhasimha. In 1936, Etienne Lamotte translated the KP from
Tibetan to French, and then Pruden (1987) translated the French version into English. This chapter uses the
English translation of Pruden.

260 According to Pruden’s note (1987: 110, note 100), the term Sitrapramanika (Tib. mdo sde pa kha cig), refers
to those who regard the sutras as an authority, but not the Sautrantikas. It is also appeared as “4% Fy&= 3" in
Xuéanzang’s translation.

LKP, T1609, no. 31, p. 784b28—c5: “F5, M EFRUE Fal it LNV LHR? JEQ—ES &, Frardic
T H, RS R U T, (EWEEA Ty 2404, R fmfalln, (bR, HRAA, ml=E
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As the consciousness of fruition of maturation possesses all bijas, it is produced by the cause
of maturation from a sentient being’s beginning up until death. As discussed in 2.2., the cause
of maturation brings forth neutral fruition from contaminated dharmas and contaminated
wholesome dharmas, similar to how moistened bijas are impregnated by mental activities.
Since the consciousness of the fruition of maturation is the fruition of the cause of maturation,
its characteristics should be neutral. It serves as a container for all bijas, which function as the
cause of maturation within the consciousness of fruition of maturation and keep the mental
series uninterrupted. Depending on the different kinds of bijas, different aspects manifest in the
mental series. Thus, the “subtle mind”—i.e., the consciousness of fruition of maturation—
permanently exists in the two meditative absorptions of cessation and non-thought.

If there is always a subtle mind, why are these two absorptions called “cessation” and

“non-thought”? The KP answers that it is because of the surpassing of the six consciousnesses:

As the six consciousnesses no longer operate in these states, they are called lacking mind.
Through the force of the mind preparatory (prayogikacitta, filfT AL _F77) from the
two meditative absorptions of cessation and non-thought, it happens that the bijas of the
six consciousnesses are temporarily surpassed, and no longer manifest themselves; thus,

the cultivation is called a cultivation lacking mind. But it is not lacking any mind at

all.%62

In this paragraph, the KP clearly distinguishes between the six consciousnesses and the mind.
Through the force of the mind preparatory to the two meditative absorptions of cessation and
non-thought, the bijas of the six consciousnesses are temporally surpassed. This can be
understood as the state without mind, because the six consciousnesses belong to mental
activities.

The KP further explains that there are two kinds of mind:

There are two types of mind: a store-mind (£#E/()), because it is the place where

A, AR, TR, DT R, BIH e ETE, w0, JRERA0.” For the English translation
cf. Pruden (1987: 64).
202 KP, T1609, no. 31, p. 784c4—7: “BR/Ne%k 5, FILEENL, B AR, 50 80 0. HURUESEINTT, ALy B JTiL,
SN E, SRR, NI, Hrg ), JEfE—1]).” For the English translation cf. Pruden (1987: 64).
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innumerable bijas are stored; and a multiple mind, because it involves various objects
and aspects. Since this second mind is lacking in these states of cultivation, they are
called lack of mind. Thus, when a chair has only one foot and when the other feet are

missing, one says that it is without any feet.?%3

The store-mind contains innumerable bijas and is equivalent to the consciousness of fruition of
maturation and the subtle mind. The store-mind always dwells in the mental series, and the bijas
in it serve as the cause of maturation for maintaining the mental series. The multiple mind refers
to the six consciousnesses, which engage differently with various objects and aspects. Since the
latter is surpassed in cessation, the KP utilises a metaphor of the one-foot chair to explain why
the store-mind exists in the state without mind.

However, the bijas of the six consciousnesses are not surpassed forever. The force is

reduced by time:

In the states wherein the bijas of the consciousnesses are surpassed, the consciousness
of fruition of maturation [undergoes] from instant to instant a specific transformation
and the force which surpassed (§E#8{X JJ) [the bijas of the consciousnesses] diminishes
gradually until it disappears entirely, like boiling water or the speed of the movement of

an arrow, which also diminish gradually until they entirely disappear.%*

Like boiling water and shooting an arrow, the force is gradually reduced over time. Thus, the
bijas of the six consciousnesses will arise again when the force of cessation becomes weaker.

These bijas serve as the cause of maturation and then bring forth fruition:

Then, the bijas of the consciousnesses (Ff&#) give forth their fruitions: first, by virtue
of these bijas, the mental consciousness comes into existence; then and following in

accord with conditions, the other consciousnesses successively arise. The consciousness

23 KP, T1609, no. 31, p. 784c7-10: “, (v —fd: —EEF0.0, MEETE FAEELL “FEfH L, AT TiH 22 BT
TEFNME ORI, 41— B RRER EMIR&IEE.” For the English translation cf. Pruden (1987:
64-65).

24 KP, T1609, no. 31, p. 784c10-13: “fzatzlfs AR IR fir, SLAGFANASAIAEE 22 51, REFRIR T 10 2500
ZEEER AIKENSTS [YEEEE T, Wi Hh3 . For the English translation cf. Pruden (1987: 65).
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of fruition of maturation of which we have spoken above and wherein the bijas of
different dharmas (5§58 1) stored, is perfumed (EZ#%) by such-and-such another
consciousness and by their coexisting dharmas, wholesome and unwholesome.
According to circumstance, the force of bijas (f# }J) increases. Through a specific
transformation in the series , considering the maturation of bzjas and the coming together
of its capacity of cooperation, this [consciousness of fruition of maturation] brings forth

the future fruitions of desire or non-desire.25°

The consciousness of fruition of maturation serves as the basis for arising consciousnesses. The
mental consciousness is the first consciousness to arise at the first moment after cessation,
followed by the other consciousnesses. This statement differs from Rama’s interpretation,
which regards the mental consciousness as the subtle mind, rather than as one of the six
consciousnesses. These consciousnesses again perfume the bijas in the consciousness of
fruition of maturation and give it wholesome and unwholesome characteristics. Through the
specific transformation in the series, the force of bijas is strengthened. When the bijas encounter
conditions, such as the condition of equal-immediacy, they will generate wholesome or
unwholesome fruitions. Regarding this, we should notice that the cause of maturation in the
AKBh only brings forth neutral fruition. However, this definition is changed in the KP, where
the cause of maturation can generate wholesome and unwholesome fruitions. This new
definition is adopted by Yogacara texts and becomes one of the necessary conditions to generate
pure dharmas, which is discussed in Chapter 4.

The specific transformation in the series plays an important role not only in the AKBh but

also in the KP. In fact, the KP ascribes this function to vasands:

Vasanas (E£75) cause the series that it perfumes to transform itself and to acquire some
specific potentialities (ZJEEZE ). In the same way, the paint (“&H% 1), applied on the
flower of the citron tree (FiJf#%42), permits the series of flowers to transform themselves

[and to give forth a fruit whose pipi are red]. Without vasands, no specific

29 KP, T1609, no. 31, p. 784c13-18: “SfRMRH G ER(E, WIIEHREREREL, RO EREME, BIFTRTR
R, PRSI ATE T (R, RERVR SASEER N, BHATERE RS, Rt
SR MErE PR B4, (ERVE 2R EJEE B English translated cf. Pruden (1987: 65).
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transformation is possible.?6®

The term vasana in the AKBh refers to the cultivation that perfumes the mind (see section
2.3.2.). However, in the KP, the concept of vasands serves as the dynamic force for the specific
transformation in the series, and the bijas become the object for the arising consciousness. The
bijas possess the specific transformation in the series in the AKBh, whereas the KP further
focuses on the specific potentialities from the vasanas, just as the white citron flower is infused
with red dye and then becomes a red pip. In this metaphor, the white citron flower represents
the mental series, which is infused with red dye as vasandas, and the red pip represents the
fruition of maturation. The bijas are invisible in this metaphor, but they are not removed. Since
the characteristic of bijas cannot be changed, the bijas of the white citron flower continue the
colour when the red dye as vasandas is added in. The specific transformation in the series
happens when the new bijas of the red colour are more than the white ones, and the pip becomes
red at the end. Thus, this metaphor demonstrates the necessity of vasands in the specific
transformation in the series; meanwhile, it implies the notion of newly perfumed bijas.

The KP ascribes the consciousness of fruition of maturation to the alayavijiiana by citing
the *Samdh.?" The citation conveys the impression that the concept of @layavijiiana is already

established in the KP:

Moreover, we should know that today, within each school (gF]5), innumerable sitras
have disappeared, as is explained in detail in the Wakhyayukti (F&#/15)2%8. This is why
one cannot say that sitras have never spoken of the alayavijiiana (f[#8H[554%) for there

are reasons for it to exist.?%°

2 KP, T1609, no. 31, p. 785b20-23: “KEEE, S AT BAREENIIAEE R, AR T EIHAC, SHAH%
TheEHEsEs, ot L, RIiEs = R THEE . English translated cf. Pruden (1987: 70).

2TKP, T1609, no. 31, p. 784c24-26: “fHEL{KIt:, FARRZREATREL PERAZ 0 © P PElai 2, — U+
TR, T LB G, Rl sy Bl fsF.”” For the English translation cf. Pruden (1987: 65-66).

268 peter Skilling (2000: 297) refers to the Vyakhyayukti, which is preserved in Tibetan translation. The work is
enormously influential in both India and Tibet.

29 KP, T1609, no. 31, p. 785b1-5: “Hth L REERET, &P HERR /SER S Ko H o0 3l S, BEHPTIE, B iEE. Jhs
f, ——WMANEESLETRIS, 1 (s ) BERIER. Bt B Paar e JR&8E, B AL For
the English translation cf. Pruden (1987: 68-70).
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Therefore, the question of re-arising consciousness after the two meditative absorptions of
cessation and non-thought is solved. The Sarvastivadas’ position on the concept of prapti is first
replaced with the mutual bijas of body and mind of the Sautrantikas. Then, the notion of the
subtle mind is fully explained and marked as the alayavijiiana in the KP. Through the
alayavijiiana, which always serves as the basis of the sentient being, consciousnesses can arise

again after cessation.

2.4.5 The Concept of Vasanas in Sthiramati’s AKTA

According to Gao (2019: 72), the AKTA defines the term vasand as a “specific potency”:

What is the so-called “vasana”? The specific potency (*samarthyavisesa; nus pa’i
khyad pa) as the cause of certain bodily and vocal agitation and perturbation (*vikara,
'gyur ba), [on account] of that defilement which has been conducted previously, is said

to be vasana.?’®

The term vasand, as a “specific potency”, refers to previous defilement. This statement is
similar to Samghabhadra’s position, where he regards the term vasana as an affliction in the Ny.
Moreover, the AKTA appears to agree with Samghabhadra’s argument concerning the mutual

bijas (anyonyabija). Then the AKTA presents the two mutual bijas:

These two are mutual bijas (phan tshun sa bon): the bijas as the sense organ together
with the mental faculty, and the mental bijas (sems kyi sa bon) together with the faculty

of body. They are bijas which [interact] mutually.?’

The AKTA argues that the bijas in the sense organ can give rise to mental consciousness because
it contains the mental faculty, and vice versa.

However, according to Waldron (2003: 214, note 112), the AKTA strongly rejects the

210 AKTA, p. 324b4: bag chags zhes bya ba ’ang ci zhe na / gang snga ma nyon mongs pa spyad pa de’i nges pa’i
lus dang ngag gi g.yo ba dang ’gyur ba’i rgyur gyur pa’i nus pa’i khyad par ni bag chags yin no. For the English
translation cf. Gao (2019: 72).

21 AKTA, p. 229a 3—4: 'di gnyis ni phan tshun sa bon can yin no zhes bya ba ni sems la yang dbang po dang
beas ba'i yul gyi sa bon yod la / lus la yang dbang po dang bcas pa'i sems kyi sa bon yod de / de Ita na gnyis ka
phan tshun gyi sa bon can yin no.
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notion of mutual bijas:

In this case, the consciousness arising from the faculty together with the body is not a
view of the cause of homogeneity. When the basis and object dwell simultaneously as
the object for all [consciousness], the consciousness will arise. Depending on the former
[moment of] mind, the subsequent [moment of] mind does not arise. This leads to the
consequence that the basis and object exist but do not arise simultaneously, because the
similar two [mutual bijas] (gnyis pa la mtshungs pa) do not have the condition of equal-
immediate. In this case, [the basis and object] are not endowed with mind, because they
are from the bodily bijas which are together with the force without mind. Therefore, it
is unreasonable because [the ancient masters] do not know the difference between [two

mutual b7jas].?"

The AKTA and the *Ny both question the notion of mutual bijas, arguing that the mental and
bodily bijas are different and lack the cause of homogeneity. Even though the Sautrantikas
propose that mutual bijas contain corresponding faculties, they cannot give rise to mental
consciousness or sense organs due to their difference. The AKTA’s second argument is based
on the lack of the condition of equal-immediacy. The basis represents the series of a sentient
being, and the object refers to the mutual bijas. Although they dwell together at the first moment,
due to the lack of the cause of homogeneity, they cannot arise simultaneously in the subsequent
moment. Hence, the AKTA concludes that the mutual bijas have the force from the two
meditative absorptions of cessation and non-thought, which implies that the vasands of
cessation perfume the mutual bijas and cause them to be unable to dwell with the mind.
Therefore, the notion of mutual bijas cannot be established.

To summarise, the concept of vasands in the AKBh demonstrates two aspects. Firstly, it

replaces the Sarvastivada concept of non-informative matter. The concept of vasanas includes

22 AKTA, p. 229a 4-6: gal te ris mthun pa'i rgyu la ma bltos par dbang po dang bcas pa'i lus las rnam par shes
pa skye ba nyid yin na / rten dang dmigs pa cig car gnas pa na yul thams cad la rnam par shes pa skye bar 'gyur
ro // sems snga ma gang yin pa de la rag las pas sems phyi ma skye bas na gnyis pa la mtshungs pa de ma thag
pa'i rkyen med pas rten dang dmigs pa yod kyang cig car mi skye bar thal bar 'gyur ro // gal te sems yod pa ma
yin yang sems med pa'i dbang po dang bcas pa'i lus kyi sa bon las so zhe na 'di yang mi rigs te khyad par gyi
rgyu med pa'i phyir ro. For the English translation cf. Waldron (2003: 214).
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terms such as bhavana and bhavita in the context of meditation, emphasising how the
practitioner keeps merits by the specific transformation in the series. Secondly, it explains why
the consciousness arises again after the two meditative absorptions of cessation and non-thought.
According to the Sautrantikas, the interaction of mutual bijas of body and mind generates
consciousness after cessation. The Sautrantika notion of mutual bijas is replaced by the notion
of the subtle mind in the KP, which equates the subtle mind as the consciousness of fruition of
maturation and then admits the existence of the alayavijiiana.

However, the *Ny disagrees with the concept of vasanas. The term vasand as defilement
or non-defiled ignorance remains until one attains Buddhahood but does not hinder the
actualised knowledge. Given the defiled characteristic of Samghabhadra’s definition of vasand,
he, therefore, rejects Rama’s vasana of white dharmas as a positive force. The AKTA accepts
part of the arguments in the *Ny but disagrees with the mutual bijas due to the lack of the cause
of homogeneity and the condition of equal-immediate. Thus, according to the AKTA, the
alayavijiiana is a necessary condition when the Yogacaras explain that consciousness arises

again within the two cessations.

2.5 The Comparison Between the Concept of Bijas and the Concept of

Anusayas

The concept of anusaya®’® responds to the problematic question in Abhidharma Buddhism:
How can afflictions exist at all times? According to Cox (1995: 96), the Sarvastivadins present
the concept of non-informative matter (avijiiaptiriipa) to account for this, while the
Vibhajyavadins, Mahasamghikas, and Vatsiputriyas utilise the concept of anusayas.

With regard to the topic of an unmanifest, invisible mental force of affliction, the AKBh

defines the term anusaya as a crucial basis of karman:

213 In the Sanskrit term anusaya, according to Monier-Williams Sanskrit-English Dictionary, the prefix “anu”
means “one after another”, and the word-root of “Saya’ is V41 -1, which means “sleeping”. The basic meaning
of this term is “one after another sleeping state”. Xudnzang translates this term into Chinese “FgHE”, which
literally means “following with the sleeping state”. There are many English translations of anusaya, such as
“dissociated latent contaminants” (Cox 1995: 96), “latent defilement” (Kritzer 2003: 332; 2005: xxvii), “latent
proclivities” (Sangpo 2012: 1655), “latent dispositions” (Park 2014:255), “latent impressions” (Kramer 2017:
15). All translations aim at one meaning, namely, a “potential power”. In this thesis, I decide to directly use
the Sanskrit term anusaya.
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It is said that the diversity of the world arises from karman. These karman, due to the
power (vasa) of the anusaya, come to accumulation. Then, without the anusaya, they

have no capacity to produce the existence.?’

According to this statement, the term anusaya serves as an accumulation or a dynamic force
that causes karman to produce fruitions. The latter seems similar to the concept of vasanas. For
the Sarvastivadins, the concept of anusayas is connected to the mental series through the
concept of prapti (Park 2014: 443) and is considered as one of the synonyms for affliction,
while the Sarutrantikas regard the term anusaya as a latent defilement, and the envelopment as
a bija (Sangpo 2012: 1762, note 2). The Sautrantikas’ position is approved by Vasubandhu, who
defines anusaya as aftliction in the state of seed and says that it is not a separate real entity as
the Sarvastivadins assert (Kritzer 2005: 272).

Thus, this section focuses on the concept of anusayas and the state of bija, which has been
discussed in section 2.1. Moreover, to solve the question of how knowledge transmits through
time, the bija of memory (smrtibija) is presented in the AKBh. Through the state of bija and

the bija of memory, the concept of anusayas is recomposed in the AKBh.

2.5.1 The Concept of Anusayas and the Bijabhava

Let us begin with an argument about how to understand the term kamaraganusaya—mnamely,
the anusaya of the “attachment to sensuality”.?’> On the one hand, the anusaya is equivalent
to the “attachment to sensuality”, meaning the late tendency in one’s mind; on the other hand,
there are many kinds of anusaya, and kamaraganusaya is a particular kind of anusaya. In the

AKBh, both assumptions have mistakes:

How should this be understood: is it that [the term] “kamaraganusaya” means the

“attachment to sensuality” itself is the anusaya, or [the term] “ka@maraganusaya” means

214 AKBh, p. 277: karmajam lokavaicitryam ity uktam / tani karmany anusayavasad upacayam gacchanti
antarena canusayan bhavabhinirvartane na samarthani bhavanti. For the English translation cf. Sangpo
(2012: 1655).

275 Vasubandhu’s AKBh enumerates 98 types of anusayas in the Abhidharmic tradition, but I do not delve into
their specifics. However, it’s worth noting that in Vasubandhu's concept of bijas, the significance of anusaya is
diminished.
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the anusaya of the “attachment to sensuality”? What is it then? If the “attachment to
sensuality” itself is the anusaya, then there is a contradiction with the sitra
(satravirodha)...... Thus, the envelopment (paryavasthana) of “attachment to
sensuality” gradually possesses rightness, and the anusaya of it is eradicated. If [it is]
the anusaya of the “attachment to sensuality”, due to the evidence that anusaya is a
disassociated [dharma], then there is a contradiction with the Abhidharmic teaching:

“the anusaya of attachment to sensuality is associated with three kinds of faculties.” 2’®

If anusaya was equivalent to “attachment to sensuality”, then it would be annihilated when
“attachment to sensuality” is removed. However, anusaya is more subtle than attachment and
remains latent in one’s mind. Therefore, anusaya cannot simply be regarded as an
“attachment to sensuality”. Furthermore, the Sarvastivadins consider anusaya as a potency
of defilements, classified under “conditioned factors disassociated from the mind”.
Disagreeing with this view, the AKBh provides evidence from the Jiianaprasthana,
indicating that anusya is associated with pleasure, satisfaction, and equanimity.?’’ To further

clarify, the Sarvastivadins define ansaya as prapti:

“With ansaya” means “with the sequence” (sanubandha)...... In the sitra, the term
anusaya is used metaphorically to mean prapti...... However, in the Abhidharma, the
term anusaya indirectly refers to defilements. Therefore, only the defilements that are

associated with anusayas.?’®

In this paragraph, the Sarvastivadins prove that their understanding of anusaya works on both
sitras and Abhidharma teachings. Referring to the concept of prapti, the Sarvastivadins

understand the term anusaya as a continuum of defilement, which exists in the past, present,

26 AKBh, p. 278: katham idam jiatavyam kamardga evanusayah kamaraganusayah ahosvit
kamaragasyanusayah kamaraganusayah / kim catah / kamaraga evanusayas cet sitravirodhah ... ... tasya tat
kamaragaparyavasthanam  sthamasah  samyaktvasamavahatam  sanusayam  prahivata”  iti  /

kamaragasyanusayas ced viprayuktanusayaprasangad abhidharmavirodhah kamaraganusayas tribhir
indriyaih samprayukta iti. For the English translation cf. Sangpo (2012: 1659).

277 Sangpo (2012: 1658) denotes that this Abhidharma text is the Jianaprasthana (T1544, no. 26, p. 931b11).

278 AKBh, p. 278: sanusayam sanubandham ity arthah / ... aupacdriko va sitre 'nusayasabdah praptau / ...
laksanikas tv abhidharme klesa evanusayasabdah / tasmat samyuktd evanusayah. For the English translation cf.
Sangpo (2012: 1659).
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and future. Through prapti, the anusaya connects with a sentient being. On the other hand,
the Sautrantikas in the AKBh systemise the anusaya as a dharma that is associated with the
mind and is the defilement itself. According to Sangpo (2012: 1771, note 37), the
Sarvastivadins utilise the concept of prapti and aprapti to explain how defilements exist
throughout the three periods of time. Anusaya, according to the Sarvastivadins, is a
metaphorical way to describe prapti.

However, the Sautrantika position is accepted in the AKBHh, since the Sarvastivadins deem

that anusaya is a real entity:

Thus, it is proper in the manner of the Sautrantikas. How [is the view of] the Sautrantikas?
[They say:] “The [term] kamaraganusaya means the anusaya of the “attachment to
sensuality.” And anusaya is neither associated nor disassociated [from the mind],

because there it has no other real entity.”?"®

The Sautrantikas argue that the Sarvastivadins misunderstand them. They do not regard the
anusaya as a dharma that is associated with the mind, nor dissociated with the mind. In fact,
they understand the term anusaya as a nominal designation that is not a real entity, refuting the
Sarvastivada understanding of anusaya-prapti.

Following the understanding of the Sautrantikas, the AKBh introduces two aspects of the

concept of anusaya:

A sleeping defilement is called anusaya. When it is awakened, it is called envelopment.
What is its sleeping state? It is the bija-state when it is not manifested. What is its

awakening? It is the state of being manifest.?%

Unlike the Sarvastivadins, who regard the term anusaya as a sequence that can be connected

by prapti, the AKBh signifies the concept of anusayas, including the sleeping state and the

29 AKBh, p. 278: evam tu sdadhu yatha sautrantikanam / katham ca sautrantikanam / kamaragasyanusayah
kamaraganusaya iti / na canusayah samprayukto na viprayuktas tasyadravyantaratvat. For the English
translation cf. Sangpo (2012: 1660).

280 AKBh, p. 278: prasupto hi kle$o *nusaya ucyate / prabuddhah paryavasthanam / ka ca tasya prasuptih /
asammukhibhiitasya bijabhavanubandhah / kah prabodhah / sammukhibhavah. For the English translation cf.
Sangpo (2012: 1660).
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awakened state. The former anusaya refers to “latent defilement” that dwells unmanifested as
a bija-state; the latter represents “envelopment” that manifests with a specific characteristic in
one’s mental series. Regarding this, we should notice that the AKBh tries to combine the
concept of anusayas with the concept of bijas and emphasises that there are no other dharmas
that exist outside the mental series, nor anything that can exist as a real entity. The bija-state
explains why the wholesome dharmas manifest after the unwholesome dharmas. It is not
because they are the cause of maturation for each other, rather it is because they dwell as a bija-
state in one’s mental series. When the condition is fulfilled, the wholesome dharmas are
awakened and manifested. Therefore, the bija-state is the preliminary notion of the
alayavijiiana, or the consciousness of fruition of maturation with all bijas, as we discussed in
section 2.3.4., which demonstrates that the Yogacaras consider the bijas as potentialities.

The term bijabhava, according to Kato (1987: 198), can be understood as the nature of
bija with reference to the specific potency (sakti). However, the term vasana is also regarded
as a “specific potency” by the AKTA (see section 2.4.5). Thus, it is necessary to investigate the
definition of bijabhava in the AKBh:

What is this so-called bija-state (bijabhava)? 1t is the specific potency of producing
defilement, generating defilement of the self-existence. Just as the specific potency of
producing memory (smrtyutpadanasakti), generating experiential knowledge, and just
as the specific potency of producing rice fruit, generating rice fruit from the rice sprouts,

etc. 8!

In this context, the bija-state is the same as the memory and the rice, serving as the specific
potency and the cause of generating fruitions in the future. As Park (2014: 247) points out, the
bija-state refers to the bijas of defilement that constitute the basis of someone's mental
continuum. The specific potency within the bija-state will generate defilement in the future.
This capacity is further explained by a metaphor that the seed of rice will produce the seed of

rice. In this case, the bija-state represents the cause of homogeneity and ensures that sentient

281 AKBh, p. 278: ko ’yam bijabhavo nama / atmabhavasya klesaja kleSotpadanasaktih / yathanubhavajfianaja
smrtyutpadanasaktir yatha cankuradinam saliphalaja $aliphalotpadanasaktir iti. For the English translation cf.
Sangpo (2012: 1660).
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beings will continue to exist in the mundane world. From this metaphor, the bija-state and the
subsequent defilement serve as a seed and a sprout, respectively, forming a successive causality
(Yamabe 2017).

The specific potency does not only regenerate defilements, but it can also regenerate
memories that relate to cultivations in one’s mental series. The bija of memory implies that
even memory is a special type of the mind, rather than a real entity (Park 2014: 448). This

understanding is explained in the AKBh:

282

However, those who “°“ conceived of anusaya as bija which is a separate entity

dissociated [from the mind] would then also have to think of the bija of momory

(smrtibija)as a separate entity.?8

To maintain their doctrine of the existence of three periods of time, the Sarvastivadins assert
that dharmas exist as real entities and can be connected with a sentient being by prapti. In
contrast, the ABKh argues that the concept of anusayas exists as a bija-state that is a part of the
concept of bijas, which is designated as name and matter. Moreover, the ABKh rejects the
notion of memory as a real entity, instead considering it as a special type of the mind. According
to Jaini (1992: 285), memory is a representative cognition of the past object, so it is unnecessary
to postulate a dharma called memory. Regarding this, the metaphor of a plant producing fruit
is used to illustrate that memory is transmitted through a specific potency rather than as a real
entity.

The relationship between bijas and anusayas is clearly stated in the Basic Section in the

Yogacarabhimi:

Because it is followed by all the seeds that increase in the mundane world, it is the

anusaya.?®*

Unlike the definition in the AKBh, which regards the term anusaya as the sleeping state and

282 According to Sangpo (2012: 1773, note 51), here refers to the Mahasamghikas.
283 AKBh, pp. 278-279: : yas tu kle$éanam bijartham arthantaram viprayuktam anu$ayam kalpayati tena
smrtibljam apy arthantaram kalpayitavyam jayate. This passage is also translated into English by Yamabe
(2003: 231-232) and Park (2014: 447).
SavBh, p. 167: sarvalaukikotkarsabijanugamyatvad anusayah.
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bija-state, the Basic Section equates the term anusaya straightforwardly with defiled bijas in
the mundane world. This suggests that the significance of anusaya has been diminished, and
the concept of bijas has taken on its role.

Hence, in this context, a specific potency refers to the original force of bijas while, in the
context of vasands, it only appears when actions of body or speech manifest. Since the AKTA
offers the latter explanation (see section 2.3.5), the contents of bijas and vasanas may have
changed in the Yogacara school. The presumption in the KP suggests that, without vasands, the
function of a specific transformation in the series cannot be applied in one’s mental series.
Therefore, we can surmise that, like the concept of anusaya and bija-state in the AKBh, the
term bija gradually becomes a dormant designation, while the specific potency becomes

vasanas.

2.5.2 The Definition of Anusaya in the *Ny

As for the Sarvastivadins, the terms anusaya and paryavasthana are synonyms for defilement
(klesa), indicating a subtle and tenacious nature (Sangpo 2012: 1762, note 2). This does not
imply that the Sarvastivadins disregard the term anusaya. On the contrary, the *Ny elaborates
on the 16 aspects of anusayas, explaining that they can serve as the basis of defiled existence
(Sangpo 2012: 1764, note 9).

To reject the two aspects of anusaya in the AKBh, the *Ny defines the term anusaya as

having two meanings:

The concept of anusaya (FEHE) can be understood in two ways: as a nurture (%) or
as an accompaniment (Bj£F). It is called “together with anusaya” because of its nurtured
aspect. An object that corresponds with anusaya (FHJEFEHR) can be either interrupted

or uninterrupted. Only the uninterrupted mind is called “together with anusaya”.?%

In line with the Sarvastivada’s fundamental understanding of anusaya as a continuum, the *Ny

explains that the term anusaya, as a continuum, nurtures defilements and operates as an

285 *Ny, T1562, no. 29, p. 637c13-16: “{k 1 AFBIRS, —ZFEIRATEERY i, —DIBBIR R BRI, FHBBIR T
A TEAR. AH MEREHR A T R Er, Pk REn (% A BEHR.” For the English translation cf. Park (2014: 425).
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uninterrupted accompaniment with the mind. Utilising the concept of prapti, the *Ny

demonstrates that anusaya can connect and disconnect with the mind:

How can a defilement which is associated with the mind—and thus following [it] during
the stage when it has still not been cut off—nurture itself and lodge in the mind?
[Answer:] Those anusaya are able to give rise to [their] “prapti” in the mental series

and they are therefore able to bind and obstruct [the mental series].?

As the anusaya projects the function of possession, the defilement together with the anusaya
corresponds to the mind and connects with the mental series. The term “obstruct” refers to the
anusaya as a penetrable matter which serves as a cause of rising defilement. Thus, the *Ny does
not regard anusaya as a special type of the mind like the Sautrantikas do, but rather as matter—
that is, a real entity.

The concept of anusaya aims to maintain the existence of the three periods of time and

serves as the cause of homogeneity:

Further, [they] act as the cause of homogeneity for future [dharmas of the same moral
type] because they give rise to the fruition of a homogeneous cause in the [mental]
continuum. Also, it is said that as long as they have not been cut off, they nurture
themselves and lodge in the mind, but when they have been cut off, this is no longer the

case; that is to say, they [then] no longer nurture themselves and lodge in the mind.?’

The discussion of the cause of homogeneity refers to how wholesome and unwholesome
dharmas reproduce in one’s mental series. The *Ny deems that the anusaya serves as the cause
of homogeneity and brings forth the fruition of a homogeneous cause in the future. Thus, if one
does not cut the anusaya, which means that one does not prompt aprapti to disconnect the
anusaya, the defilement will continue and be nurtured. However, even though one cuts off the

anusaya, it does not mean the anusaya is annihilated:

280 *Ny, T1562, no. 29, p. 637¢16-18: “ZAaf BLOHIESET, 752 RET LFE? SHPEIREE S HEETS, 1O HEE
HE F5PREE.” For the English translation cf. Park (2014: 425).
287 *Ny, T1562, no. 29, p. 637¢18-20: “ L EAHE Ry [EHRA, 5 [MHE O FFERL, THZ2ARE, St O bEhY, B
RIFRZR, fEfEIG 2. For the English translation cf. Park (2014: 425).
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[However], it is not the case that [latent dispositions] are cut off and thereby are made
to separate from the mind. For this reason, although the [anusaya] have been cut off,
[the mind] is [still] referred to as “having them”, because their nature of concurring with

[the mind] cannot be eliminated.?®

Since the anusaya is an accompaniment or concurring with the mind, it cannot be annihilated
even when one cuts it off from the mental series. This situation is similar to what we have
already discussed in section 2.3.3.4. When the practitioner enters the two meditative absorptions
of cessation and non-thought, the mind at the final moment serves as the cause of homogeneity
and the condition of equal-immediate to give rise to the first moment of mind after these two
cultivations. Thus, even though the mind does not act in cessation, it still exists and can be
possessed after cessation. The same applies to the anusaya; when it is cut off, it remains and
can be possessed again.

In this regard, will the anusaya always be attached to the mental series? The *Ny then

presents the power of antidote:

That is, the power of the antidotes (¥f;& 7)) [to the defilement] within the mental
continuum is able to prevent both the anusayas and the prapti they produce from arising,
so that they no longer function as bondages and hindrances in the mental series. Hence,
it is said that already abandoned anusayas associated with [the mind] (fHFEFEHK) are
not able to nurture themselves and lodge in [the mind]. Yet, it is not correct to say that
the power of antidotes (¥f;&7) is able to deprive the anusayas of their nature of
concurring with [the mind] and for this reason though they have been already cut off,

the mind is referred to as “having latent defilements”.?°

The power of antidote can surpass the arising of anusaya and prapti, so that they do not serve

as the cause of defilement in the mental series—just as, in the last paragraph, the anusaya does

288 *Ny, T1562, no. 29, p. 637¢20-21: “JEHETHCS (8 0, HUEETER, M2A 0%, DB FEIEAR AT For the
English translation cf. Park (2014: 425).

289 *Ny, T1562, no. 29, p. 637¢21-25: “FHEHET), FIEE S, AEIEREIR, SR, RERERFTS [REAS, 7 0HE
G FePtitly, 55 CETHIEREIR, flEhg s, JEEDE DR IR T M. I3 TG, A RBIR.” For
the English translation cf. Park (2014: 425).
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not nurture defilement after being cut off. However, the *Ny reiterates his position that the mind
can always connect with the anusaya again and that the anusaya still exists. Based on this
statement, it is evident that, in Samghabhadra’s understanding, the anusaya is a dharma that
exists outside the mind.

The *Ny rejects the concept of anusayas as a special type of the mind and extends this
refutation to memory as well. For the Sarvastivadins, the term memory belongs to the “mental

factors that operate everywhere”; thus, it should serve as the cause of homogeneity:

For our school [F57, i.e., the Sarvastivadins], the bija of memory (;&:f& 1) is based on
the actual memory immediately after the attainment of knowledge [by the practitioner
in the first stage] and simultaneously gives rise to a subsequent memory. When the
subsequent [memory] arises, both the memory and knowledge serve as [the bija of]
memory. This [bija] manifests as memory, and the former moment [of memory] projects

the subsequent moment.?%

When a practitioner attains actualised knowledge, this knowledge immediately becomes a
bija of memory that simultaneously arises again as actualised knowledge in the subsequent
moment due to the condition of equal-immediacy. Thus, for the *Ny, the bija of memory is
equivalent to the cause of homogeneity. On the other hand, the AKBh considers the anusaya,
as the bija-state, to naturally have a specific potency and not be a real entity. The *Ny,

however, disagrees with this view:

[You state that there is] a specific potency (Sakti, TJJEE) that arises simultaneously from
its intrinsic nature, but there are no [anusayas together with] defilements as real entities.
[However, the process of] arising from the former envelopment and generating the
subsequent envelopment is still called anusaya, as the bija of defilements (fE[FET).

Thus, if [you] use it as a metaphor, it is far away [from the Buddhist teaching].?®

299 *Ny, T1562, no. 29, p. 597b12-14: “LASRF oM@ T, HIRGEER, WIEGED, LB HETAE, &
AR REES. RIS AIRHE [
291 *Ny, T1562, no. 29, p. 597b15-16: “sEEEL R HITHAE, 1% E RS (A, MeRl B, TEATdiie, sER1R 4,
A] LB T e 1, # A AR .
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In the *Ny’s perspective, the term anusaya is not a mental event, so it does not include the
sleeping state or the awakened state as “envelopment”. Additionally, the term anusaya should
not have a specific potency that can give rise to the former fruition and the subsequent fruition.

The concept of anusaya is explained as the concept of *anudhatu by the Sthaviras (i.e.,
Srilata). He deems that when defilements manifest, they are called “envelopments” because
they can cause the continuum of what was previously bound with afflictions to arise, while the
*anudhatu of afflictions is called anusaya. The state of being a cause of having causal capability
always accompanies and remains latent or dormant.

Nevertheless, the *Ny regards those concepts as the same fallacies, concluding in a famous

paragraph:

In the arguments among the various Abhidharmikas (¥f;£5&F), the Darstantikas (54
EEI517) often appeal to their own [concept] of bijas (54/£F# ) and thereby pervert the
correct meaning and cause it to become unclear. There are certain masters who give
different names to these bijas, each according to his own understanding. Some call them
*anudhatu (subsidiary element, [i§5%), others call them vasana (perfuming, %); still
others call them samarthya (capacity, IJEE), avipranasa (non-disappearance, ~2&), or

upacaya (accumulation, ¥4 ). 292

How do concepts such as bijas, *anudhatu, and vasands etc. attempt to solve the question of
how mental series can continue without connecting with a real entity? The Sautrantikas in the
AKBAh also reject the existence of three periods of time and deem that only the present moment
manifests wholesome and unwholesome dharmas. Thus, they utilise the concepts of bijas to
maintain unmanifested mental events in the mental series, whereas the *Ny insists on the
Sarvastivada’s position that dharmas exist through the three periods of time. In terms of their
different statements, we observe that the concept of bijas integrates into the concept of anusayas

as well.

292 #Ny, T1562, no. 29, p. 398b25-29: “$tiAzHANH R RIE, sEE M, &0, B E Tt A1 1, ZELIE
FONTH. (BAEA, PIE T, REMEREILA %, SRS, BREE, SAATRE, iRk, By
+=.” For the English translation cf. Cox (1995: 197).
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2.5.3 The Bija of Memory (smrtibija) in the AKTA

The bija of memory (smrtibija) is presented in the AKBh as a rejection of considering the
concept of anusaya as a real entity (dravya). Through the bija of memory, the term “memory”
no longer serves as the “mental factor that operates everywhere” (mahdabhiimikadharma), but
rather as a mental event (cittavisesa). Therefore, the AKBh once again denies the existence of
a real entity that can connect with the mental series of a sentient being.

Following the stance of the AKBh, the AKTA explains that the term “memory” arises again
in the two meditative absorptions of cessation and non-thought (nirodhdasamjrniasamapatti) due

to the bija of memory:

In this way, the bija of memory means on account of the [past] actualised knowledge in
the continuity of memory, that which takes its [previous] own object as cognitive object.
Therefore, it should be asserted that “[by] taking its own object of experience as the

cognitive object, the memory comes about”.?%

The first moment of the actualised knowledge becomes the bija of memory that is the object of
the subsequent moment. Therefore, the AKTA does not consider the actualised knowledge as
dharma outside the mental series, but rather a manifestation that operates because of the
transformation of basis through cultivation.

The AKTA further explains that the actualised knowledge does not belong to mind and

mental factors:

If it was not like that, the actualised knowledge would be meaningless. Moreover, if
“actualised knowledge” is perceived as that very group of all coexisting mind and
mental factors, then it is not a single knowledge alone, but an entire group of mind and

mental factors.?®*

28 AKTA, p. 102a2: 'di Itar nyams su myong ba’i shes pas dran pa’i rgyud la rang gi yul dmigs pa ni dran pa’i sa
bon te / de’i phyir nyams su myong ba’i yul la dmigs te dran pa skye’o zhes khas blang bar bya’o. For the
English translation cf. Gao (2019: 139).

294 AKTA, p. 102a3-5: de lta ma yin na nyams su myong ba’i shes pas don med do // gzhan yang nyams su myong
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For the Yogacaras, the term memory belongs to “the mental factors which operate based on
specific object”. Therefore, the function of memorising only operates while attaining the
fruition of practising, such as the actualised knowledge that preserves as bija of memory. Since
the basis of the practitioner has been transformed, the manifesting actualised knowledge does
not belong to the group of the mind and mental factors, from which the AKTA considers the

function of memory to be their foundation:

The memory that takes its own object as a cognitive object is the foremost in generating
the entire group of the mind and mental factors; it is called “the specific potency (nus
pa) of its own support basis”. For that reason, [how could] there be [any] contradiction
in this by [claiming] the arising of memory? It is to be stated that the bija of memory
etc. is not different from the cause of its own kind. On [this point], some say that those
[facts explain] how memory arises in the two meditative absorptions of cessation and

non-thought.?%

According to this paragraph, the bija of memory serves as the cause of homogeneity that
generates the same dharma as the previous moment. However, this function of memorising is
a “specific potency from its own kind”, which is related to the understanding in later Yogacara
texts that a manifested bija perfumes the next bija. This continuation is discussed in Chapter 3.
Through the bija of memory, the AKTA proposes that consciousness arises again from the two
cessations because the practitioner preserves memories from the previous moment. Therefore,
it 1s unnecessary to hold on to the Sarvastivada concept of prapti or the Sautrantikas’ mutual
bijas.

Hence, the concept of anusaya demonstrates two different understandings. On the one

hand, the AKBh presents the term anusaya as equivalent to bija-state, which is a dormant

ba’i shes pa zhes bya ba thams cad lhan cig skyes pa’i sems dang sems las skyes pa’i tshogs pa de nyid du gzung
ba na / shes pa kho na "ba’zhig ma yin gyi / sems dang sems las byung ba’i tshogs pa de mtha’dag nyid do. For
the English translation cf. Gao (2019: 139-140).

5AKTA, p. 102a5-6: rang gi yul la dmigs pa’i dran pa ni sems dang sems las byung ba’i tshogs pa mtha’ dag
skyed pa la gtso bo ste rang gi rten gyi nus pa zhes bya’o// de’i phyir yang dran pa skye bas 'di la ’gal ba ci
zhig yod / dran pa’i sa bon la sogs pa ni rang gi rigs kyi rgyu ba las tha dad ma yin par brjod par bya la / kha
cig ni de dag 'gog pa dang 'du shes med pa’i snyoms par ’jug pa la ji ltar dran pa skye bar brjod ces zer ro.
For the English translation cf. Gao (2019: 140).
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situation, while the envelopment arises as an active situation. AKBh then introduces the bija of
memory that has a specific potency to grow to similar fruition. On the other hand, the *Ny
argues that the concept of anusaya is a nurture or an accompaniment. It will always combine
with the mind due to its nature of accompaniment and will not stop from growing if it does not
disconnect with the mind. Hence, we notice that the AKBh actually extends the concept of
anusaya by adding the envelopment and refutes the concept of anusaya as a real entity by
regarding it as a bija, whereas the *Ny focuses on explaining why the concept of anusaya exists
as a real entity in the three periods of time. The AKTA agrees with the AKBh and emphasises
that, through the bzja of memory and its specific potency, consciousness arises again in the two

cessations.

2.6 Short Conclusion

Returning to the questions we proposed at the beginning of this chapter, the stance of the AKBh
attempts to utilise the concept of bijas to reject the Sarvastivada doctrine of the existence of
three periods of time and real existence.

The Sarvastivada concept of prapti consists of the initial “conditioned factors
disassociated from the mind” (cittaviprayuktasamskara) and a function to connect a sentient
being with a dharma. To insist there is no dharma outside the mental series, the AKBh proposes
that bijas operate a specific transformation in the series (samtatiparinamavisesa) and manifest
all phenomena. Since the concept of bijas is name and matter as a designation, it is not a real
entity.

Surrounding the argument of whether the mind connects with real entities, the cause of
maturation (vipakahetu) plays an important role in explaining the unequal moral in two
moments. The AKBh utilises the cause of maturation to demonstrate that wholesome and
unwholesome dharmas only generate neutral fruitions. However, the *Ny points out that the
cause of maturation should project (aksepa) fruitions as the group-homogeneity
(nikayasabhaga) and the faculty of life (jivita). On the one hand, the AKBh considers that the
cause of maturation grows and is infused by desires in one’s mental series, just as the moistened
bijas (*abhisyandabija). On the other hand, the *Ny argues that the concept of bijas should be

a cases of the cause of homogeneity (sabhagahetu) and bring forth the fruition of a
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homogeneous cause (nisyandaphala).

As the “infusion” from desires, the concept of vasanas in the AKBh includes terms such
as bhavand (cultivated) and bhavita (perfumed) in the context of meditation, and is presented
as an alternative to the Sarvastivada concept of non-informative matter (avijaaptiripa).
Moreover, the Sautrantikas deem that the interaction of mutual bijas (anyonyabija) of the body
and mind generates consciousness in the two meditative absorptions of cessation and non-
thought (nirodhdasamjiiasamapatti). This assumption is not accepted in the KP, but the notion
of the subtle mind (sizksmacitta) becomes the preliminary idea of the alayavijiiana.

For the Sarvastivadins, the concept of prapti ensures one’s series connects with dharmas.
Anusaya is therefore a defiled accompaniment that will not be annihilated. However, the AKBh
divides the concept of anusayas into two aspects: anusaya as a dormant situation that is
equivalent to bija-state (bijabhava), and active situation that is the envelopment
(paryavasthana). The AKBh then proposes that the bija of memory (smrtibija) with a specific
potency (sakti) appears when the practitioner attains the actualised knowledge
(*adhigamavabodha). Through the bija of memory, the anusaya has no reason to dwell in series,
since the bija of memory serves as a cause of the next moment.

In this chapter, we have acknowledged that the AKBh utilises the concept of bijas and the
function of a specific transformation in series to refute the Sarvastivada doctrine of the three
periods of time and the existence of a real entity. For the AKBh, the specific potency within
bijas may imply the coexisting of vasanas and bijas in the same moment. Now that we have
built a basic understanding of the concepts of bijas and vasands, we can further discuss them

in relation to the Yogacara texts.

Chapter 3: The Concepts of Bijas and Vasanas in the Process of

Conceptualisation

As discussed in the second chapter, the concepts of bijas and vasanas are independent in the

Abhidharmakosabhdsya (AKBh), and the terms bija and vasana are not synonymous. Prior to
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the AKBh, the Sarvastivada doctrines of the existence of three periods of time, as well as the
existence of a real entity (dravya) which is mainly presented through the Sarvastivada concept
of prapti (which serves as a bridge to connect a sentient being and a dharma), were commonly
regarded as definitive (see section 2.2). The concept of prapti also maintains the connection of
anusaya as a continuum of defilement with a sentient being (see section 2.5). However, this
changed with the concept of bija.

The concept of bija in the AKBh appears to refute the Sarvastivada position. Vasubandhu
argues that bijas dwell in one’s series and only manifest in the present time (see section 2.2.2).
To maintain bijas in one’s series, Vasubandhu therefore introduces the function of a specific
transformation that ensures bijas regenerate from the present to the future. This renders the
concept of prapti unnecessary. The term vasana is regarded as a “specific potency” (sakti) and
is utilized by the “Sautrantikas” to bring the mutual bijas (anyonyabija) together in the two
meditative absorptions of cessation and non-thought (nirodhdasamjnidasamapatti), enabling
consciousness to arise again (see section 2.4.2). For Vasubandhu, vasands serve as a
replacement for the Sarvastivada concept of non-informative matter (avijaaptiripa),
transmitting the merits of cultivation from the previous moment to the subsequent moment (see
section 2.4). Therefore, the concept of bijas and vasanas in the AKBh mainly functions as a
refutation of the Sarvastivada concept of prapti and the concept of non-informative matter.
These two concepts represent the position that there is no entity existing through the three
periods of time and therefore assert that only the present time exists (see section 2.4.1).

According to King (1998: 6), the Sautrantikas accept that one preceives only the form
(akara) or representation (vijiiapti) of an object, whereas the Yogacaras refject the existence of
external objects as causes (nimitta), asserting that external objects cannot be directly perceived.
The Yogacara position seeks to rectify ignorance accumulated over time, which leads one to
mistankenly regard objects as independent and external, thereby causing the dichotomy of false
conceptualisation—namely, grasper (grahaka) and grasped (grahya). The Yogacaras utilise the
concept of trisvabhdva to explain the process of conceptualisation. When the faculty perceives
an object, consciousness manifests and conceptualisation is generated. Regarding this, the
dependent nature (paratantrasvabhava) implies that all kinds of dharmas arise successively

dependent (pratityasamutpada) on each other, while the imagined nature (parikalpitasvabhava)
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signifies false conceptualisations that arise from one’s mind. Once the defiled alayavijiiana is
transformed (asrayaparivrtti), the perfect nature (parinispannasvabhava) brings forth pure
understanding. In the Madhyantavibhaga (MAV), the dependent nature and the imagined nature
are represented by “unreal imagination” (abhiitaparikalpita). Sthiramati’s commentary, the
Madhyantavibhagatika (MAVT), identifies that the term abhitaparikalpa is defiled when it is
associated with error, whereas it is undefiled when it pertains to emptiness. Odani (2017: 94)
deems that abhiitaparikalpita is defined as the grasper and the grasped in the MAVT. The two
aspects, the grasper and the grasped, dwell as bijas in the alayavijiiana and manifest as the
experiential world of phenomena. In the Trimsika (Tr) and the Trimsikabhasya (TrBh), when
“the transformation of consciousness” (vijianaparinama) occurs, the grasper refers to the inner
mind perceiving the object (namely, the grasped). The division of these two aspects establishes
the false conceptualisation held by ordinary people, who believe that entities exist outside their
alayavijiana.

The process of conceptualisation is based on the alayavijiiana that generates actual
consciousnesses from its bijas. The alayavijiiana as a storage of bijas is delineated in the
Viniscayasamgrahani (VinSg) of the Yogacarabhiimi (YoBh). Notably, the YoBh was not
composed by a single author at one time; rather, it contains layers that represent different
concepts.?®® Therefore, this dissertation does not imply that the alayavijiiana as a storage of
bijas originated from the VinSg, but rather acknowledges that the description of the
alayavijiiana in the VinSg is more comprehensive than in other sections of the YoBh. In this
chapter, we focus on the process of conceptualisation in the compendium of the MAV and the
Tr, including the Paricaskandhakavibhasa (PSkV). The concepts of bijas and vasanas are
investigated from four perspectives:

1. The relationship between the alayavijiiana and the concept of bijas.

2% The Yogdacarabhami (YoBh) focuses on the different stages of Buddhist practice. Schmithausen (1987: 13)
states that the YoBh is “a compilation consisting of several (or at least two) heterogenous (or at any rate
chronologically distinct) layers”. Many scholars agree with Schmithausen that the authorship and compliers
cannot be identified (Kritzer 1999: 13—17; 2005 xvii). There is no surviving complete Sanskrit version of the
YoBh. The published articles related to the Sanskrit fragments are listed by Silk (2001: 153—-158). Xuénzang
translated the entire YoBh into Chinese (T 1579, no. 30). However, the order of chapters does not correspond
with the Tibetan translation (Derge 4035), even though the included material is almost the same (Silk 2001:
152).
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2. Inthe MAV, the “unreal imagination” involves the mental activity being impregnated
by speech, while the concept of bijas represents the grasper and the grasped.
3. The transformation of consciousness in the TrBh mainly involves the concept of
vasandas.
4. The function of the vasana of twofold grasping and the vasana of karman in the Tr
and the TrBh.
In the MAYV, the “unreal imagination” generates false conceptualisations, while the Tr explains
this process by “the transformation of consciousness”. The concepts of bijas and vasanas
function as the grasper and the grasped in accordance with previous experience. On the other
hand, the PSkV highlights the vasana of a homogenous cause and the vasana of maturation to
emphasise this process. Through these perspectives, this chapter aims to acknowledge how the

concepts of bijas and vasands are utilized in the Yogacara process of conceptualisation.

3.1 The Alayavijiiana and the Actual Consciousness (pravrttivijiiana) in the
VinSg

The concept of the alayavijiiana is thought to be indispensable only in the Samdahitabhiimi in
the Basic Section (Maulibhiimi) (Schmithausen 1987: 13), but it also plays a crucial role?®’ in
the Viniscayasamgrahani (VinSg).?%® Schmithausen (1987: 299-300, note 226) divides the
VinSg into three portions—namely, the Proof Portion, the Pravrtti Portion, and the Nivrtti
Portion. He then points out that the Proof Portion introduces eight proofs to establish the

existence of the alayavijiiana. *®® The proof bija, which explains the function of the

297 According to Schmithausen (1987: 12—13), the alayavijiiana has already been mentioned in the Basic Section
(Maulibhimi) of the YoBh. However, the adanavijiiana is utilized as a key term mainly in the
Viniscayasamgrahant, which quotes almost the entire context of the *Samdh. Therefore, Schmithausen believes
that the alayavijiiana, as the new kind of consciousnesses, is composed after the Basic Section but before the
Viniscayasamgrahan.

28 The Viniscayasamgrahant (VinSg) explains the concept of the alayavijiiana in great detail and presents eight
logical proofs to examine the existence of the alayavijiiana (Kritzer 2005: xix). The development of the
alayavijiiana in the VinSg is thoroughly studied by Schmithausen (1987). For current research on Sanskrit
fragments of the VinSg sees Choi (2015).

299 1 compile the chart according to Schmithausen (1987: 194-196). For the English translations of Sanskrit terms
cf. Kramer (2016b: 147). In this article, she also points out that the Abhidharmasamuccayabhasya includes an
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alayavijiiana, is already presented in the Basic Section of the YoBh. Those bizjas allow the
neutral alayavijiiana to manifest wholesome, unwholesome, and neutral actual consciousnesses
(Schmithausen 1987: 195). These actual consciousnesses compose false conceptualisations for
ordinary people.

Waldron (2003: 104) points out that the Abhidharma system faces a problematic question:
how can an unwholesome dharma be succeeded by wholesome dharmas? Since the condition
of equal-immediacy only brings forth homogeneous results, and the cause of maturation only
generates neutral fruition, it is impossible to produce any heterogeneous result in one’s mental
series. The concept of bijas provides the transmission from one moment to the next. As the
alayavijiiana contains all kinds of bijas, it is possible that, when a positive bija ceases in the
present moment, a negative bhija manifests in the next moment. This process is explained as

seed (bija) in the VinSg:3%

For what reason is it impossible for the six groups of consciousnesses to be each other’s
seeds? Because an unwholesome [dharma] occurs immediately after a wholesome one,
a wholesome one immediately after an unwholesome one, a neutral one immediately
after both of these.... These [six groups of cognitive awareness] cannot properly be

seeds [of each other] in this way. Moreover, the mental stream continues for a long time,

identical list.

Al: The somatic aspect of the alayavijiiana | Proof i appropriating (upatta);

Proof vi corporeal sensation (kayiko ‘'nubhavah);,

Proof vii two unconscious absorptions (acitte samapatti),
Proof viii death (cyuti)

A2: The function of the alayavijiiana Proof iv seed (bija)
B1: The system of the *Samdh Proofs ii beginning (adi); iii clarity (spastatva)
B2: The continuity of the alayavijiiana Proof v function (karman)

30 The Sanskrit version of the VinSg has been lost, but the passage is preserved in the
Abhidharmasamuccayabhdasya (ASBh), p. 11,15-11,18: tad etad alayavijiianam astiti katham vijiiayate / yasmat
tena vind upattam adi spastatvam bijam karma na yujyate / kayiko mubhavo 'citte samapatti cyutis tatha //
etasyas coddanagathdaya vibhagas tadyathda viniscayasamgrahanyam astabhir akarair alayavijiianasyastita
pratyetavya. The English translation is offered by me: “How to know that this alayavijiiana exists? [It exists]
because when it does not exist, [its characteristics such as] appropriating (upatta), beginning (adi), clarity
(spastatva), seed (bija), function (karman), also corporeal sensation (kayiko nubhavah), two unconscious
absorptions (acitte samapattr) and death (cyuti) become impossible. The content of these [characteristics], just
like the eight proofs within the Viniscayasamgrahani, which is known as the establishment of the alayavijiiana.”
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having long been cut; for this reason, too [the mutual seeding of the six groups of

consciousnesses] is not tenable.>%!

The six groups of consciousnesses refer to the consciousness of seeing, the consciousness of
hearing, the consciousness of smelling, the consciousness of tasting, the consciousness of body,
and the consciousness of thinking. They are also actual consciousnesses that should be ceased
during the two mediative absorptions of cessation and non-thought. Hence, the six groups of
consciousnesses cannot be bijas for each other; otherwise, the mental continuum would be
interrupted. The arising of wholesome dharma immediately after an unwholesome one and the
continuum of the mental stream is due to the alayavijiiana possessing all bijas.

According to Schmithausen (1987: 45), the alayavijiiana in the Basic Section is equivalent
to an uninterrupted series of bijas that demonstrates a new, subliminal kind of mind. The
alayavijiiana can exist simultaneously with actual consciousness, so it does not go against the
simultaneous occurrence of the series of consciousness. The Yogacaras attempt to combine the
alayavijiiana with the Sautrantikas’ concept of bijas, in order to solve the question of how a
single alayavijiiana can give rise to various kinds of actual consciousnesses. On the one hand,
the alayavijiiana serves as the basis of bijas, and the actual consciousness, in terms of the six
groups of consciousnesses, arises from it. On the other hand, the alayavijiiana represents as the
subliminal kind of mind, which continues during the two meditative absorptions because it

contains all bijas, just as seeds hibernate during winter and sprout when spring comes.

3.1.1 The Function of Generating Actual Consciousnesses (pravrttivijiiana)

As the container of all bijas, the alayavijiiana manifests all actual consciousnesses in the

present time:

How is it established that [alayavijiiana] arises by reciprocal conditionality?

301 ASBh, p. 12,25-13,3: kena karanena bijatvam na sambhavati sannam vijianakayanam anyonyam / tatha hi
kusalanantaram akusalam utpadyate akusalanantaram kusalam tad ubhayanantaram avyakrtam ...... na ca
tesam tatha bijatvam yujyate / divghakalasamucchinnapi ca samtatis cirena kalena pravartate tasmad api na
yujyate. For the English translation cf. Waldron (2003: 105).
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The alayavijiiana functions (karitra) as the condition of [the forms of] actual

consciousnesses (pravritivijiana) in two ways: by being their bija-state (bijabhava),

and by serving as their basis.

Of these, “being a bija” means that whichever wholesome, unwholesome, and neutral

[forms of] actual consciousnesses occur, they all have the alayavijiiana as bijas.

“Serving as their basis” means that the five groups of consciousnesses will arise based
upon the material sense faculties that are appropriated by the alayavijiiana, but not from

those that are not appropriated [by the alayavijiianal.

Like the [material sense faculties, such as] the seeing, etc., which are the basis of the
five groups of consciousnesses, the alayavijiiana is the basis of the mental faculty and
mental consciousness. When there is [the alayavijiiana], the mental faculty and mental

consciousness will also arise, but not when there is not.3?

According to Waldron (2003: 92), in the Basic Section of the YoBh, the bijas dwell in the
alayavijiiana during the two meditative absorptions and arise as actual consciousnesses®®
which correspond to objects with their respective sense faculties. It is worth noticing that, in
the Chinese translation, the dalayavijiiana serves as bijas, while Waldron (2003: 181)

reconstructs the Sanskrit term as bija-state and translates it as “being a bija”. As we have

discussed in 2.4.1, the bija-state is equivalent to anusaya, which is the sleeping state of un-

302 The Pravrtti Portion of the VinSg, T1579, no. 30, p. 580b9—17: “ZAu 1T 7 Fu %% MHEEAE ? S5 sgHR sk Bl
BILIE S — R T4 — BT BT, SIS, 7R, SR, — b T
s R Ry P, s ehPTRE R s ez AR, ToRERk SR 2 i, IRz, A PHRECERE, 55
AT, HIEARIE R -8, BERiSHE. Ea IRE TR, Ae, IR AR, B3N, IR SR For
the English translation cf. Waldron (2003: 181-182). According to Waldron, the Sanskrit terms are reconstructed
by Schmithausen.

303 Waldron (2003: 92) translates the term pravrttivijiana as “manifesting forms of cognitive awareness”. Kramer

(2014: 314) translates it as “actual perception”. As an influence on mental factors, pravritivijiiana can be
translated as “transforming consciousness”, which fits with the Chinese translation of Xudnzang

(pravrttivijiiana, B85 zhudnshi) (Chien 2023: 69). In this thesis, pravrttivijiana is especially focused on the

dwelling bijas arising from the alayavijiiana. In order words, pravrttivijiana is in contrast to the alayavijiiana,
which is the basis of all pravrttivijiiana. 1, therefore, translate it as “actual consciousness” to emphasis that it is
the consciousness other than the alayavijiiana, rather than simply referring to the meaning of cognition.
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manifesting defiled dharmas. If the alayavijiana serves as a bija-state, then it includes all bijas.
On the other hand, if the alayavijiiana is the bija, this implies that the alayavijiiana is able to
manifest wholesome, unwholesome, and neutral dharmas. In this context, the alayavijiana
should be understood as the bija-state; thus, it is the container of bijas, rather than a bija itself.
The manifestation of wholesome, unwholesome, and neutral actual consciousnesses from the
bijas dwelling in the alayavijiiana suggests that the character of the bijas is homogeneous with
that of the actual consciousnesses. This consciousness is also significant in Sthiramati’s thought,
where he deems that the actual consciousness differs depending on its various objects (Kramer
2014: 314).

Since the alayavijiiana serves as the basis, it encompasses both the human corpus and the
mind. The alayavijiiana, as the human corpus, grows the five sense faculties, appropriates
matter, and generates actual consciousnesses. For instance, the faculty of seeing contacts the
sense object of seeing, leading to the consciousness of seeing. As the mind, the alayavijiana is
the basis of the mental faculty, from which the mental consciousness arises. Therefore, the

alayavijiiana is essential for both actual consciousness and mental consciousness.

3.1.2 The Relationship Between Bijas and the Alayavijiiana in the Paiicaskandhaka (PSk)
and the Paiicaskandhakavibhasa (PSkV)

In the Yogacara school, the alayavijiiana, which contains the bijas of all the mental conditions
is explained as the aggregate of consciousness in Vasubandhu’s Pasicaskandhaka (PSk), a book

of the categories of dharmas:

What is [the aggregate of] consciousness? It is the cognition of an object. It is also
[referred to as] thought and mental faculty, because it [has the function of]

accumulating®* and because mental faculty serves as its support. Then, the thought with

304 Lee and Steinkellner (2008: 16) point out that the AKBh (Pradhan 1975: 61) supports the term “citram (citam)”
in the sentence “citram (citam) subhasubhair dhatubhir iti cittam.” Schmithausen (1987: 536, no. 1433) writes
that “when the term citfa is specifically referred to alayavijiiana, it is usually etymologized in an intrinsically
passive sense, alayavijiiana being called citta on account of its being an accumulation of, or filled, covered, ‘set’
with, Impressions (vasand) or Seeds (bija)”. Schmithausen also compares citta with Chinese and Tibetan
translations. On the one hand, when it is citta, Tibetan gives it as “bsags pa”, and “Fig £ in Chinese. On the

155



predominance®® is the alayavijiana, because that is where the bijas of all the mental

conditions are accumulated.3®

The aggregate of consciousness in the PSk encompasses three terms: consciousness, thought,
and mental faculty. We should first return to the AKBh, where these three terms refer to the

same thing but with different functions:

Citta is so-called because it gathers; manas is so-called because it thinks; vijiiana is so-
called because it discerns. Citta refers to the mind influenced by wholesome and
unwholesome realms, and therefore is called citta. Also, the element of basis is called
manas. For some others, the element of depending (asritabhiita) is called vijriana. In

this way, citta, manas, and vijiiana refer to the same entity.>"’

In this passage, manas serves as the basis for citta to accumulate pure and impure elements and
as the mental faculty needed for vijiana to arise. These three terms designate the same object-
referent before the doctrine of the alayavijiiana appears in the Yogacara school. In the PSk,
Vasubandhu considers these three terminologies as the functions of the alayavijiiana; therefore,
the alayavijiiana is the thought with predominance and with the bijas of all the mental
conditions.

As the core of a sentient being, the PSk states that the alayavijiiana operates as always:

Moreover, that consciousness [i.e., the alayavijiiana] does not have a discernible object

other hand, when it is citram, it is translated as “f&f&E 7= 5" in Chinese. Thus, according to Xuanzang’s
translation of the PSk, “$¥£2” (accumulation), the Sanskrit term should be understood as citam, rather than

citram, even though the manuscript uses citram. Moreover, the last sentence fatha hi tac cittam
sarvasamskarabijail, also supports the term citta as accumulation of all bijas.
305 According to the Tibetan translation “dngos su na sems ni” (Derge 4066, 231b6), Engle (2009: 239) translates

113

it as “primarily, thought”. Additionally, the Chinese translation “&zfi#/(»” (T1612, no. 31, p. 849¢28) means “a
predominant thought”. Therefore, I translate it as “the thought with predominance.”

308 pSk, p. 16: vijiianam katamat / @lambanavijiiaptih / cittam mano 'pi tat / citratam manahsannisrayatam
copadaya / pradhanyena punas cittam alayavijiianam / tathd hi tac cittam sarvasamskarabijaih. For the English
translation cf. Engle (2009: 239). Although Engle‘s English translation is based on the Tibetan version of the
PSk, I still use his work for translating.

307 AKBh, p. 61-62: cinotiti cittam / manuta iti manah / vijanatiti vijianam / cittam $ubhasubhair dhatubhir iti
cittam / tad evasrayabhiitam manah / asritabhiitam vijiianam ity apare / yathd cittam mano vijiianam ity
eko ’rthah. For the English translation cf. Sangpo (2012: 535).
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or aspect; it is of a single type; and it occurs in the continuum—because, after coming
out the meditative absorption of cessation, the meditative absorption of non-thought and
the meditative absorption [of being born as a worldly god] that has no conception, the
actual consciousness, which is referred to as “consciousness of sense objects”
(visayavijiiapti)®®® arises again. It operates as different kinds in regard to the condition
of a cognitive object, [because of] their occurrence after having been interrupted, and

[because] samsara is both set in motion and brought to an end.>%

The alayavijiiana cannot exist without bijas, and bijas cannot exist independently of the
alayavijiiana. In contrast to the concept of bijas in the AKBh, where they serve as possibilities
for manifesting or preserving wholesome, unwholesome, and neutral dharmas, and are
dispersed within the mental stream, the Yogacaras’ concept of bijas in the VinSg and the PSk is

collected and accumulated by the alayavijiana, which functions as the agent of accumulation.

3.1.3 The Relationship Between Bijas and the Alayavijiiana in the Paficaskandhakavibhasa
(PSkV)

Kramer (2014: 316-319) highlights this passage as the four proofs for the existence of the
alayavijiiana, which are explained in Sthiramati’s PSkV and can be paraphrased as follows:
1. Actual consciousness reappears after a person has arisen from unconsciousness states as
for instance the meditative absorption of cessation.
2. Actual consciousness appears in different modes depending on different kinds of

conditions of cognitive objects.

308 My translation based on Yamabe (2018: 287-288). To explain the eight proofs of the alayavijiiana, Yamabe
quotes the VinSg: yathoktam indriyavisayamanaskaravasad vijiiananam pravrttiv bhavatiti vistarena and
provides a translation: “As has been said: ‘Consciousness operates based on a sense faculty (indriya), sense
objects (visaya), and attention (manaskara),” and so on”. Thus, the term visaya in the PSk should also be
understood as “cognitive object”. Meanwhile, the Chinese translation uses “ 7 j3” (T1612, no. 31, p. 850a3)

which also places emphasis on the function of conceptualizing. Regarding to them, I, therefore, translate the
term visayavijiiapti as “consciousness of [conceptualizing] objects”.

309 pPSk, pp. 16,11-17.4: tat punar aparicchinnalambandkaram vijiianam ekajatiyam santananuvrtti ca / yato
nirodhasamapattyasafnjiiasamapattyasarnijiiikebhyo vyutthitasya punar visayavijiaptyakhyam pravrttivijianam
utpadyata alambanapratyayapeksam prakarantaravrttitam chinnapunarvrttitam samsarapravrttinivyttitam
copaddya. For the English translation cf. Engle (2009: 239). Some terminologies are translated by me.
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3. Actual consciousness reappears after it has been interrupted by sleep or a swoon.
4. Without the alayavijiiana an individual could not be liberated from samsara, because, on
the one hand, the process of rebirth would not be possible and, on the other hand, the
contaminations could not be removed.
Within these four proofs, the concept of bijas is utilized as an aspect of the alayavijiiana. This
aspect is dwelling within and inseparable from the alayavijiiana, allowing for the arising of
actual consciousnesses.

The question is: How can actual consciousness arise differently from the alayavijiiana,
such as the consciousness of seeing, hearing, and so on? Sthiramati then provides an explanation
by stating that the arising of actual consciousness depends on various conditions of cognitive

objects:

This is why [the root text] states, “In regard to the condition of a cognitive object, the
arising of [actual consciousness] is in a different way.” Hence, the different arising of
[actual consciousness] is not unrelated to the condition of a cognitive object, it is also

not unrelated to the condition of cause.31°

The actual consciousness arises based on the cooperation of the faculty and the sense object.
Thus, the condition of a cognitive object brings forth different actual consciousness. For
instance, when a practitioner wakes up from the state without thought, hearing a voice will give
rise to the actual consciousness of hearing. The term ““actual consciousness™ is used as a general
term before it arises as a specific consciousness.

For actual consciousness to arise, the condition of cause is necessary. In the PSkV,
Sthiramati states that the alayavijiiana is the condition of cause for the arising of actual

consciousness:

That [alayavijiiana] fulfilled with bijas of [actual consciousness] is the condition of

310 PSKV, p. 100, 54b6-55al: ata etad evam uktam / alambanapratyayapeksam prakarantaravrttitam upadaya /
[sd ca drsta ato vipakavasand] prakarantaravrttitda yatha nalambananirapeksa yujyate / tathd
hetupratyayanirapeksapi naiva yujyate. According to Kramer (2013b: 100, no. 5), the additional parts, sa ca, ae
probably mixed up with fol. 55a, line 3, and drsta ato vipakavasana, folio 54a, line 6. For the English translation
cf. Engle (2009: 336).
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cause. But the actual consciousness cannot mutually serve as one another’s bijas
(parasparabija), since they occur in [widely varying] gradations, such as wholesome,
unwholesome, and neutral; those that pertain to the lesser, intermediate, and superior
realms; those that are mundane and supramundane; as well as those that are related to

the contaminated and those that are uncontaminated.3!

This paragraph raises two crucial questions: Even if the alayavijriana contains all bijas as the
condition of cause and then gives rise to actual consciousness in a different way, what happens
in the next moment? Can the actual consciousness in the previous moment serve as the cause
for the subsequent moment? Sthiramati argues that the actual consciousness cannot be the bija
for each other. Otherwise, it would be difficult to explain why a beneficial perception can turn
into a non-beneficial perception (Kramer 2014: 318). Therefore, this statement implies that
bijas denote a homogeneous process, similar to how a plant grows from its seed, which is a
botanical function. Park (2014: 291) suggests that the botanical function of bijas demonstrates
the extended process of the original karman until the final moment of fruition. As a result,
according to the Sarvastivadins, this process should remain in the three periods of time.
However, the Yogacaras refute the Sarvastivada doctrine of three periods of time and utilise the
concept of vasands to address the issue related to the botanical function of bijas.

The concept of vasanas differs from the bijas and the condition of a cognitive object:

The vasana of that [actual consciousness] is not seen through that [actual consciousness],
nor through another [actual consciousness] existing at a different time, or through the
unrelated [the actual consciousness]. Then how? The vasana of sesame seeds, etc., is

seen through the flowers arising and ceasing simultaneously [with the sesame seeds]. 312

311 PSKkV, p. 100, 55al-2: yas ca yesam bijair anugatah sa tesam hetupratyayah / na ca pravrttivijiananam
parasparabijatvam yujyate / kusaldakusalavyakrtanam hinamadhyapranitadhatinam laukikalokottaranam
sasravandasravanam vijiananam parvyayena (read: paryayena) bhavat. For the English translation cf. Engle
(2009: 336-337).

312 pSkV, p. 100-101, 55a2-3: na hi tenaiva tasya vasana drstda napy anyena bhinnakdalena asambaddhena va /
kim tarhi sahotpadavinasair eva puspadibhis tiladinam vasanda drstd. 1 do not follow Engle’s English translation
(2009: 337) because I consider the term tenaiva as “with the same as...”, which refers to all the instrumentals
in this sentence. Also, I translate the term #ila as “sesame seeds”, rather than “oil”; thus, it corresponds to the
famous metaphor, namely, the sesame seeds are perfumed by the flowers in the Yogacara school.
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The vasands discussed in the previous sections can be understood as “specific potentialities” in
the Karmasiddhiprakarana (KP), where vasands have the ability to influence other objects (see
2.3.4), and as “specific potency” within the bija-state to generate defilement in the future (see
2.4). Sthiramati also regards vasana as a capacity, which is neither bijas nor an independent
entity existing in a different time. Using the metaphor, vasandas can be likened to the infusion
of fragrance from flowers. In other words, the flowers represent the actual consciousness, which
leaves fragrance to permeate the sesame seeds, namely, the bijas. Therefore, vasana and bijas
arise and perish together.

Regarding this perspective, Sthiramati considers the alayavijiiana as the “consciousness

of maturation”:

Therefore, the actual consciousness arises and perishes in dependence on the
“consciousness of maturation” (vipakavijiiana) and they exist simultaneously. This
maturation consciousness is recognised as having the capacity (samartha) to cause the

similar self-characteristic to generate. That capacity is referred to as “vasana” .

The concept of maturation, discussed as the cause of maturation (see 2.2), refers to the karmic
process in one’s mental series. In the AKBh, maturation aims to produce neutral fruitions from
wholesome and unwholesome dharmas. Sthiramati utilises the concept of vasanas as the
capacity to generate a similar characteristic from the previous moment to the subsequent
moment. 3* Based on the function of maturation and the various kinds of bijas in the
alayavijiiana, the actual consciousness can arise differently.

Sthiramati then concludes that the alayavijiiana exists as the consciousness of maturation:

33 PSKkV, p. 101, 55a3—-6: tato vipaka[vasand]vijiianena *[sa ca vijianena] samakalam tata evotpadyamanani
nirudhyamanani ca pravrttivijianani svanuriipakaryotpadanasamartham vipakavijiianam kurvanti / tasya
samarthyam vasanety ucyate. Kramer (2013 b: 101, note 1) notices that the sentence vasana / sa ca vijiianena
is mixed from folio 54a, line 6 and folio 55a, line 3. For the English translation cf. Engle (2009: 337).

314 AKBh, p. 477: tat punah puspannispannam kasmat tasya bijasya phalam ity ucyate / tadahitam hi tat
parayapuspe samarthyam /  yadi hi tatpurvikan na bhavisyat tat tadrsasya phalasyotpattau na
samarthamabhavisyat. For the English translation cf. Sangpo (2012: 2577): “Why is it said that the fruit arises
from that bija, which is produced from the flower? Because the bija contains capacity, which was infused by
the superior flower. If it had not been preceded by that, it would not have been capable of producing such a
fruit.” The ninth chapter is composed after the original AKBh. In the ninth chapter, the capacity (samarthya)
represents the function just as vasanda. Thus, the capacity (samarthya) helps the flower generate the fruit of the
bija.
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It should be admitted that the actual consciousnesses based on [different] objects arise
in a different way, such as wholesome, unwholesome, and so on. [They arise differently]
also due to the consciousness of maturation that is infused (vasita) by the actual
consciousnesses which arise in a different way. Consequently, it is established that there
must exist a maturation consciousness that contains all bijas of all conditioned dharmas

and is different from the actual consciousness.?'®

When actual consciousnesses arise differently based on their objects, they also leave vasanas
in the bijas for the subsequent moment (Kramer 2014: 318). Those infused bijas are stored in
the alayavijiiana which can be called the consciousness of maturation due to the function of
maturation. For instance, the consciousness of hearing arises when a sharp squeaking sound is
present, and the mental activity dislikes that sharp squeaking, leaving a vasana of dislike in the
bija of hearing. After repeated occurrences, the person develops a deep dislike of the sharp
squeaking sound. This proof not only illustrates why actual consciousness arises in diverse ways
but also represents how vasanas operate within the mental series. According to Sthiramati’s
PSkYV, bija and vasana have different functions and are not synonymous.

The arising of actual consciousness constitutes conceptualisations concerning the world.
Thus, the Yogacara school establishes the concept of frisvabhava to explain how these

conceptualisations falsely arise from the alayavijiiana.

3.2 The Concepts of Bijas and Vasanas in “Unreal Imagination”

(abhitaparikalpita)

To conceptualise an object, an individual assumes that there is a substance to be comprehended
and that they are subject to comprehend that substance. This conceptualisation is termed as
“unreal imagination” (abhiitaparikalpita) in the Madhyantavibhdaga (MAV).

The term abhiitaparikalpita, derived from the Sanskrit root \klp, refers to unreal objects

that are phenomenally marked by a distinction between subject and object (Urban and Griffiths,

alambanapeksani  kuSalakusaladiprakarantaravrttini  pravrttiviiianany — utpadyanta ity  avasyam
abhyupagantavyam / tatas ca vipakavijianam sarvasamskrtadharmabijanugatam pravrttivijianebhyo ‘nyad iti

siddham.
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1994: 12). The “subject and object” represent the grasper (grahaka) and the grasped (grahya),
respectively. The former can perceive/grasp the latter—namely, the grasped object. Hyodo
(2010: 90-91) deems that, in the Madhyantavibhagatika (MAVT), the grasper and the grasped
are mutually dependent, and if one of them does not exist, the other does not exist either.
However, “unreal imagination” exists.

The “unreal imagination” has two aspects: defiled and pure. In the MAV:

There is “unreal imagination” in which duality does not exist. But emptiness exists there,

and the [unreal imagination] also exists in it.31°

In this context, the “unreal imagination” is related to the concept of trisvabhdava in the Yogacara
school. According to Hayashima (2018: 22), the “unreal imagination” refers to the “dependent
nature”. When it is associated with duality—namely, the grasper and the grasped—it is defiled
and is equated to the “imagined nature”. It derives from the grasper and the grasped and turns
into the emptiness, it transforms into the “perfect nature”.

Vasubandhu further explains what is so-called “emptiness” in the commentary, the

Madhyantavibhagabhdasya (MAVBh):

One clearly observes that if a thing does not exist there, in regard to this, it is empty.
Also, one clearly knows that if a thing remains here, it is now real, [and] the undistorted

characteristic of emptiness is revealed.3!’

The emptiness in the MAVBh is thus defined as the unreliability of the notions of the grasper
and the grasped (Garfield and Westerhoff 2015: 200). The undistorted characteristic of
emptiness is regarded as “real”, while the grasper and the grasped serve as the defiled source
of all conceptualisations.

In the MAVT, the metaphor of magician and elephant is used to illustrate the meaning of the

“unreal imagination”:

316 This verse is quoted by the MAVBh, p. 17, 16-17: abhiitaparikalpo 'sti dvayam tatra na vidyate / Siinyata
vidyate tv atra tasyam api sa vidyate. For the English translation cf. Shulman (2015: 199).

317 MAVBh, p. 18, 2-6: evam yad yatra ndsti tat tena Sinyam iti yathabhiitam samanupasyati yat punar
atravasistam bhavati tat sad ihastiti yathabhiitam prajanatity aviparitam sunyatalaksanam udbhavitam bhavati.
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The “conceptualisation of the grasper and the grasped” (grahyagrahakavikalpa) is like
elephant etc. (hastydadyakarasinyamaya). **® The unreal (abhiita) in this is
conceptualised (parikalpyate) as twofold or through this, [the conceptualisation
happens]. This is the “unreal conceptualisation”. The word “unreal” (abhiitavacana) is
shown what in this way is conceptualised (parikalpyate), does not exist in such a way
due to the state of grasped and grasper (grahyagrahakatva). However, the word
“conceptualisation” is shown how meaning is conceptualised, so the meaning does not
exist. Thus, the characteristic (laksana) of this, which is liberated from grasping and

grasper, is explained.3!°

When the magician shows the audience an elephant, this elephant is nothing but an illusion;
however, for the audience, the illusion of this elephant is a real existence. Those audience
members mistake themselves as the grasper with the ability to grasp the illusion of an elephant
and to regard it as an object. To comprehend the characteristic of the “unreal imagination”, one
must remove the conceptualisations through the grasper and the grasped and understand the
objects are merely illusions.

The MAVT further describes the function of the “unreal imagination”. In this context, the

“unreal imagination without discrimination” is equivalent to the emptiness:

Then, what is that [unreal imagination]? The “unreal imagination without discrimination”
(avisesenabhiitaparikalpah) is the existence of cause and fruition in past, future, and
present, the beginningless time in the three realms, as the following of the cycle of life

and the ascertainment of liberation.3?°

As a synonym of emptiness, the “unreal imagination without discrimination” exists as the basis

318 According to Yamaguchi (1934: 13, no. 2), the Tibetan version referes to “mayaya hi hastyadina siinyatapi
hastyadyabhasam iva”.

319 MAVT, p. 13, 17-23: grahyagrahakavikalpah / hastyadyakarasiinyamaydyam iva hastyakaradayah / abhiitam
asmin dvayam parikalpyate ‘nena vety abhutaparikalpah / abhiitavacanena ca yathdayam parikalpyate
grahyagrahakatvena tathd nastiti pradarsayati / parikalpavacanena tv artho yatha parikalpyate tathartho na
vidyata iti pradarsayati / evam asya grahyagrahakavinirmuktam laksanam paridipitam bhavati.

320 MAVT, p. 13, 23-25: kah punar asau / atitanagatavartamand hetuphalabhiitas traidhatuka anadikalika
nirvapnaparyavasanah samsaranuripas avisesenabhiitaparikalpah.
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of everything. Although there are many categories in the world, including time, realm, mind,
life and more, they all obey the doctrine of emptiness. The “unreal imagination without
discrimination” serves as a medium for our sense faculty to perceive. Compared to the
Sarvastivadins, who assume a “real entity” is connected with a sentient being through the
possession (prapti), the compendium of the MAV aims to depict an unreal imagination which
is actually emptiness but appears as false conceptualisation due to the interplay of the grasper
and the grasped.
The MAVT clearly defines the grasper and the grasped:

However, due to the “discrimination”, the conceptualisation [has the characteristic of]
the grasper and the grasped. In this context, the “conceptualisation of the grasped” is the
consciousness as the manifestation of the object and the sentient being. The
“conceptualisation of the grasper” is [the consciousness as] the manifestation of self and

cognition.3%

Normally, people tend to perceive an object as separate from themselves; for instance, they
believe they see a real elephant existing independently. This is referred to as the
“conceptualisation of the grasped”. On the other hand, within those people, their mind operates
in the mental continuum and cognises this illusion as an elephant, assigning it a label. This is
known as the “conceptualisation of the grasper”.

Through the concept of “unreal conceptualisation”, the MAV expresses how
conceptualisations falsely arise. While the grasper and the grasped need to be removed, the
“unreal conceptualisation” itself always exists because when it is freed from these two, it

transforms into emptiness.

3.2.1 The Concept of Bijas as the Realm (dhatu)

The grasper and the grasped in the MAV are expressed through the concept of bijas. The term

bija is equivalent to “realm”, which refers to a perceived object. In the MAV:

321 MAVT, p. 14, 1-3: viSesatas tu grahyagrahakavikalpah / tatra grahyavikalpah / arthasattvapratibhasam
vijianam / grahakavikalpa atmavijiiaptipratibhasam.
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With regard to the next one, [it refers to] the meaning of the bijas of the grasper

(grahaka), the grasped (grahya), and the grasping of those (tadgraha).®??

The concept of bijas in the MAV has three aspects: as the grasper, the grasped, and the grasping
of those. In the MAVBh, when those bijas manifest from the alayavijiiana, they perceive

corresponding objects (namely, realms):

What is next is the “realm”. In the [realm], the meaning of the bija of the grasper
(grahakabija) is the realm of seeing, etc. The meaning of the bija of the grasped is the
realm of matter, etc. The meaning of the bija of the grasping of those (tadgrahabija) is

the realm of the consciousness of seeing, etc.>?3

According to the Sarvastivadins, conceptualisation arises due to the combination of sense
faculty, object, and consciousness. However, the Yogacaras disagree with the concept that an
object is a substance. The Yogacaras argue that the grasper and the grasped must be removed,
so that their objects do not exist, yet the “unreal imagination” exists and serves as the basis of
false conceptualisations. In terms of this, the term bija refers to a designated meaning that
dwells in the alayavijiiana. The MAVBh, which equates the realm of seeing with the bija of the
grasper, aims to emphasise that only consciousness exists. Since the terms bija and realm are
designated, the meaning of the grasper, the grasped, and the grasping of those are not real.
Hence, Gold (2014: 163) points out that the mind-only doctrine of the Yogacara school refuses
to imagine that the sensory faculty and its object are the actual causes of perception and
experience. According to this view, there are no sensory faculties and no objects, only
consciousnesses.

In the MAVT, the terms bija and realm are understood as a specific quality:

The meaning of bija is the meaning of realm. As this [bija] exists in regard to [the quality

of] gold (svarne), it is said as the realm of gold. It can be understood as “the bija of gold”

322 MAVBM, p. 45: grahakagrahyatadgrahabijarthas caparo matah.
323 MAVBh, p. 45: katamo 'paro dhatus tatra grahakabijarthah caksurdharvadayah / grahyabijartho
ripadhatvadayas / tadgrahabijarthas caksurvijianadhatvadayah.
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(svarnabija). 3%

A matter can be regarded as a piece of gold because it possesses the bzja of gold. Therefore, this
bija of gold serves as the object for perceiving. Without this bija of gold, a piece of gold cannot
be distinguished from other matters.

According to the example of the bija of gold, the bija of the grasper exists as the realm of

seeing:

In this context, [these three kinds of b7ja], the meaning of the bija of the grasper refers
to the realm of seeing, etc. Beginning with the realm of seeing, etc. up to the thinking,
is “the realm of seeing, etc.” Thereupon, because the sense objects of matter, etc. become
the basis of grasping, it is [the meaning of] graspers. The same kind of seeing, etc. are

called the realms due to [the same] causes.>?®

In this context, the term “realm” is synonymous with “cause”. When one perceives the realm
of seeing in the first moment, the cause of the realm of seeing will generate the same realm in
the next moment; therefore, the continuum of the realm of seeing within one’s mental
continuum remains uninterrupted. The term “grasper” refers to an agent capable of perceiving
sense objects. According to the Yogacara school, only the alayavijiiana has the ability to
perceive objects and makes the function of grasping dwell in the alayavijiiana as the bija of the
grasper. Similarly, the function of being grasped also exists as the bija of the grasped, which

manifests as the realm of matter up to the realm of dharma.3?®

Last but not least, the MAVT considers the realm of the consciousness of seeing as the bija

of the grasping of those:

The meaning of the bija of the grasping of those is the realm of the consciousness of

seeing, etc. The grasping of the matter, etc. is due to the intrinsic nature that is known

32 MAVT, p. 143, 13-14: bijartho dhatvarthah / tadyathd svarne sati svarnadhatur ucyate / svarnabijam iti
gamyate.

325 MAVT, p. 143, 16-19: tatra grahakabijarthas caksurdhatvadayah / caksurdhatur adir yesam manahparyantas
te caksurdhatvadayah / tesam ca ripadivisayagrahasrayabhitatvad grahakah / sajatiyanam caksuradinam
hetutvad dhatava ucyante.

3% MAVT, p. 143, 19-20: grahyabijartho ripadhatvadayo dharmadhatuparyantah.
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inside the matter, etc., which [includes] the consciousness of seeing, etc. up to the
consciousness of thinking. The same kind of consciousness of seeing, etc. are called the

realms because of [their] existing causes.3?’

Remarkably, the term “intrinsic nature” should be understood as the quality within a matter,
rather than a substance. Since the matter possesses the quality—for instance, the bija of gold—
it can be grasped by the grasper who generates the ideation of grasping a piece of gold. This
ideation encompasses the realm of consciousness, from the seeing to the thinking.

Unlike the original understanding of conceptualisation, which includes a faculty, an object,
and a consciousness, the MAVT interprets the process of conceptualisation through the bija of
the grasper, the bija of the grasped, and the bija of the grasping of those. This interpretation
may suggest that the concept of bzjas becomes integrated into the process of conceptualisation

as a designation, thus emphasising the doctrine of mind-only.

3.2.2 The Concept of Vasanas as Origin (samudaya)

The concept of vasands in the MAV mainly refers to affliction. In Buddhism, the Buddha’s
teaching can be summarised by the Four Noble Truths: suffering (duhkha), origin (samudaya),
cessation (nirodha), and path (marga). Suffering encompasses all afflictions that can be sorted
in accordance with corresponding origins. A practitioner then cultivates to cease those origins
and eventually attains the noble path. Hence, acknowledging the structure of origin is the first

step to free oneself from suffering. In the MAV, the origin encompasses threefold:

The meaning of origin (samudayartha) is threefold: vasana, rising, and also non-

disjunction.3?®

Regarding this verse, the concept of vasanas in the MAV is something that must be removed.

In the MAVBM, the vasands are further explained:

321 MAVT, p. 144, 1-4: tadgrahabijarthas caksurvijnanadhatvadayah / ripddipratipattisvabhavatvad
hetubhiitatvad dhatava ucyante.
328 MAVBM, p. 40: trividhah samudayarthah / vasanatha samutthanam avisamyoga eva ca.
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The origin of vasana (vasandasamudaya) is the vasana with a strong attachment to the

imagined nature (parikalpitasvabhava).3?®

As mentioned in 3.2, the “unreal imagination” contains the imagined nature as the false aspect.
In this paragraph, the imagined nature is expressed by the term vasana. After ceasing these three
origins, the ultimate truth of cessation can be attained.3*

The relationship between the vasana and the imagined nature is further explained in the

MAVT:

In this context, the origin of vasands (vasanasamudaya) is known as the imagined nature.
It is said [in the MAVBh], “the vasana with a strong attachment to the imagined nature.”
In regard to the imagined nature, it does not exist (asati), [while] the strong attachment
exists. The dharmas of mundane world are established by means of the vasana of

conceptualisations and afflictions (vikalpaklesavasana).

However, [the dharmas of] supramundane world are yet free from attachment. Thus, the

imagined nature is called the origin of vasana (vasanasamudaya).®**

Although the imagined nature serves as the reason why one perceives false illusions and
mistakes them as real, the imagined nature itself does not truly exist. It is designated as a
terminology to elucidate the process of conceptualisation. Hence, the MAVT holds that only
the strong attachment exists as affliction. For sentient beings living in the mundane world, the
vasanda of conceptualisations and afflictions based on the imagined nature influences their
understanding of the world. Meanwhile, sentient beings in the supramundane world are freed
from this strong attachment, enabling them to perceive their surroundings accurately.

At the moment of perceiving, the bija of the grasper, the bija of the grasped, and the bija

of the grasping of those cooperate to give rise to conceptualisation, while the vasana and the

329 MAVBAM, p. 40: vasanasamudayah parikalpitasvabhavabhinivesavasand.
330 MAVBAM, p. 40: trividhena nirodhena nirodhasatyam.
3L MAVT, p. 120, 20-25: tatra vasanasamudayah parikalpitasvabhavo veditavyah / ata aha /
parikalpitasvabhavabhinivesavasaneti / asati hi parikalpite svabhave ‘stity abhinivesam upddaya laukika
dharma vikalpakesavasanam vyavasthapayanti / na tu vigatabhinivesa lokottara / tatah parikalpitasvabhavo
vasanasanudaya ucyate. The bold font is added by me to mark the quotation from the MAVBh.
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imagined nature operate in each moment to shape the process of conceptualisation. To embody

the imagined nature, the MAV introduces the mental activity triggered by linguistic expression.
3.2.3 The Function of Mental Activity of Speech (jalpamanaskara)

The concept of vasanas in the MAV includes the function of impregnation. The term
paribhavita derives from the Sanskrit root Vbhii as the causative past participle, and is prefixed
with pari-, meaning to soak or to contain. In this context, paribhavita is translated as
“impregnated”,®*? which interacts with the mental activity of speech.

The mental activity in the MAV is not equivalent to the always active mental factors in the
Tr.33 Instead, it refers to the excellent mental activity, determined by the discernment of a
Bodhisattva, and associated with the unsurpassed vehicle in the MAV.

To attain excellent mental activity, the MAV points out that the delusion caused by speech

must be investigated:

The mental activity of speech (jalpamanaskara) is perfumed (bhavita) by that speech;
it is the basis of that [speech]. It is the non-delusion in regard to the mental activity, as

the cause for the manifestation of duality.3%*

Since the speech is associated with conceptualisation by labelling an object, such as a dough
mixture, with a sweet smell and creamy colour as a cake. By saying ‘“cake”, one’s mental
activity has been impregnated by that speech and has assumed a specific description of cake.
Therefore, the practitioner should investigate the impregnation of speech.

In the MAVBM, speech is characterised by the grasped and the grasper:

The “mental activity of speech” (jalpamanaskarah) is impregnated (paribhavita) by the

speech [characterised by] the grasped and the grasper. This [mental activity of speech],

32 Compared with paribhavita, Gao (2019: 8) juxtaposes another term vdsita, derived from rootVvds as the past
passive participle, while the noun is vasana. He therefore translates vasita as “perfumed”.

333 The Chéng Wéi Shi Lun (CWSL), as the commentary on the Tr, explains that the always active (sarvatraga)
mental factors are: sensory contact (sparsa), attention (manaskara), sensation (vedand), conceptualization
(samjiia), and volition (cetand) (Chien 2023: 66).

334 MAVBM, p. 66: tajjalpabhavito jalpamanaskaras tadasrayah manaskare viparydso dvayaprakhyanakarane.
For the English translation cf. Gao (2019: 182).
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being the basis for conceptualisations of the grasped and the grasper, is accordingly the

non-delusion in regard to the mental activity.?®

Within the false duality, the grasped and the grasper are established by one’s mind. In this
context, one assumes that there is an agent capable of grasping an object. The “mental activity
of speech” refers to the process of labelling an object. When one perceives an object, the mental
activity arises but is impregnated by previous speech. For instance, if one sees a pile of mixture
in the kitchen, they may consider it a cake based on the previous linguistic experience. However,
understanding that the process of labelling is produced by the grasped and the grasper, one can

observe non-delusion (aviparyasah).
Then, the MAVBh further explains the function of the mental activity without delusion:

In regard to which mental activity [is the non-delusion]? In regard to the cause for the
manifestation of the grasped and the grasper. For that mental activity of speech, because
of being impregnated by ideation of linguistic expression (abhilapasamjiia), is to be

understood as the basis of the conceptualisation of the grasper and the grasped.®®

Although the practitioner seeks the correct understanding of mental activity, their current place,
the mundane world, is established by the mental activity of speech. The MAVBh suggests a
twofold classification of mental activity: the false mental activity of speech and the correct
mental activity devoid of delusion. The former is impregnated by the ideation of linguistic
expression; the latter is free from the grasper and the grasped. This twofold mental activity is
similar to the “unreal imagination”, which is false when associated with the grasper and the
grasped and becomes correct when grounded in emptiness.

In the MAVT, the concept of bijas is added in the commentary:

“The mental activity (jalpamanaskara) is impregnated (paribhavita) by the speech of

3% MAVBh, p. 66: grahyagrahakajalpaparibhavito jalpamanaskaras tasya grahyagrahakavikalpasydsrayo
bhavatity ayam manaskare "viparydasah. For the English translation cf. Gao (2019: 182).

338 MAVBh, p. 66: katamasmin manaskdare grahyagrahakasamprakhyanakarane sa hy asau jalpamanaskaro
'bhilapasamjiiaparibhavitatvat grahyagrahakavikalpasrayo veditavyah. For the English translation cf. Gao
(2019: 182).
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the grasper and the grasped” in relation to the meaning of the characteristic for the
manifestation of the grasper and the grasped; [thus,] the grasper and the grasped are
[manifested] due to the thinking (man-) and the voice (vdc-) [respectively.] This
linguistic expression (abhilapana) is called speech. The nourished bija (bijapariposana)
impregnated by the speech, bringing forth the same kind of speech in the future, is called

“being perfumed” (bhavita).>®’

The manifestation of the mental activity of speech involves cooperation between the grasper,
which operates through the thinking, and the grasped, represented by the voice. When one
thinks about a specific term that exists in their mental continuum and can be vocalised, this
constitutes the mental activity of speech. Consequently, the mental activity is impregnated by
speech which is also known as linguistic expression. Moreover, the linguistic expression serves
as vasanas, impregnating the bijas dwelling in the alayavijiiana and causing them to bring forth
the same kind of speech in the future. The concept of “being perfumed” shares a similar concept
with the vasana of a homogenous cause in the PSkV and the TrBh, which is discussed in section
3.3.2. Both concepts emphasise the function of producing consistent manifestation from the
present to the future to sustain the continuum of mental activity. The linguistic expression, on
the other hand, is closely related to the vasana of linguistic expression in the
Mahayanasamgraha (MSg), which is further discussed in Chapter 4.

Although the concepts of bijas and vasanas are utilized in the MAVT, they clearly signify

two different aspects:

It is [called] the mental activity of speech (jalpamanaskara) because it is impregnated
by speech (jalpaparibhavita), in regard to being called as the fruition due to the cause
of proliferation. So, the vasana of speech (jalpavasand) here is the speech [itself]. The
[vasana of] speech exists there, [so] the indifference of the holder and the held is made,
yet due to the non-acceptance of the holder of the sound, it is called the mental activity

of speech. Thereupon, the so-called “speech” is in terms of the conceptualisation of the

7 MAVT, p. 218, 17-20: grahyagrahakajalpena  paribhavito  jalpamanaskara iti  tasmin
grahyagrahakaprakhyanalaksane ‘rthe ‘yam grahyo ‘yam grahaka iti vanmanobhyam yad abhilapanam sa
Jjalpa ity ucyate / anena jalpena paribhavito ‘andgatatajjativajalpotpadaya bijapariposanam iti bhavita ity
ucyate.
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grasper and the grasped due to the holder of bija (bijadhara).>*®

In this context, the mental activity of speech is the fruition of proliferation. Proliferation
represents a false understanding of the world, mistakenly perceiving objects outside oneself.
Remarkably, the MAVT highlights that the vasana of speech cannot be held; attempting to hold
onto a sound is deemed unacceptable. What can indeed be held or grasped is the bija, rather
than the vasand. Since the vasand is the residual effect of verbal action, such as linguistic
expression, the bijas of the grasper and the grasped serve as the place for manifesting the mental
activity of speech.

The entire process of composing a mental activity of speech is concluded in the MAVT:

Through its association with this [linguistic expression], it is called the impregnated
(paribhavita) mental activity of speech (jalpamanaskara) due to the self-bijas nourished

(svabijapariposana) within the mental activity of speech.®*

If we comprehend this process from one moment to the next, the self-bijas are nourished
through the linguistic expression, subsequently giving rise to the manifestation of the mental
activity of speech. Through the residual effect of this mental activity of speech, the self-bijas
within it are impregnated, enabling the generation of the same speech in the future. This
repetitive cycle ensnares sentient beings in the myth of proliferation and renders them unable
to free themselves from acting out the grasper and the grasped.

According to the MAV/MAVBM, the unreal imagination embodies both the process of
conceptualisation through the imagined nature and the correct understanding in terms of
emptiness. This twofold unreal imagination encompasses the concepts of bijas and vasands,
especially in the MAVT. The MAV/MAVBh expounds that the conceptualisation is generated
through the bijas of the grasper and the grasped; also, the origin of vasana serves as the

imagined nature. The MAVT provides a more precise interpretation, stating that the process of

338 MAVT, p. 218, 21-25: so ’yam jalpaparibhavitatvaj jalpamanaskdara ity akhyayate karye karanopacdardt /
Jjalpavasana tv atra jalpah / jalpo ‘trastity dadharadheyayor abhedam kritva adharasabdasya vagrahandaj
Jjalpamanaskara ity ucyate / tasya grahyagrahakavikalpasya jalpakhyasya bijadharatvat.

39 MAVT, p. 219, 13-15: taya sasamprayogaya jalpamanaskare svabijapariposandj jalpamanaskarah
paribhavita ucyate.
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conceptualisation is a result of the cooperation between the bija of the grasper, the bija of the
grasped (grahyabija), and the bija of the grasping of those. Moreover, the proliferation that
gives rise to the mental activity of speech is connected to the bijas of mental activity being
impregnated by the vasanas of speech. Hence, within the MAVT, the concepts of bijas and
vasands denote a process that involves both causation and nourishment. Devoid of vasanas,
bijas cannot manifest and, without bijas, the function of vasands is impeded.

The progress of conceptualisation in the Tr no longer adheres to the twofold unreal

imagination. Instead, it takes the concept of the transformation of consciousness.

3.3 The Concept of the Transformation of Consciousness (vijiianaparinama)

in the Trimsika

In Vasubandhu’s Trimsika (Tr), eight kinds of consciousnesses have been established—namely,
the six consciousnesses, the contaminated mind (klistamanas), and the dlayavz']'ﬁdna.34o The Tr
suggests that a transformation of consciousness occurs in the alayavijiiana, which represents
the process of consciousness arising. According to Odani (1975: 445-446), the AKBh
incorporates the Sautrantikas’ concept of a specific transformation in the series to explain how
intention as vasanda infuses bijas and produces results different from the previous moment. This
serves as an early version of the Yogacaras’ concept of the transformation of consciousness.
Based on this transformation, Ueda (1967) proposes two streams of thought in the Yogacara
school. He cites the Chéng Wei Shi Lun (CWSL), an exceptional commentary on the Tr,
translated and edited by Xudnzang, where Dharmapala demonstrates that the seeing part
(*darsanabhdga) and the seen part (*nimittabhaga) arise after the transformation of

consciousness (Ueda 1967: 157). 3% On the other hand, Sthiramati, in his TrBh, asserts that the

340 Delhey (2016: 18) states that Sthiramati presupposes eight kinds of consciousness in his PSkV and the Tr, “the
personality constituent consciousness [consists of] the eight forms of consciousness: the six manifest forms of
mind, the alayavijiana and the defiled mind” (PSkV, p. 112, 3-5: astau vijianani vijianaskandhah sat
pravrttivijianani alayavijianam klistam ca manah).

¥ CWSL, T1585, no. 31, p. 38¢18-21: “iH: ‘Eakafi, sH AT = BEEEM R 0 0P, BrRe B DU RAE — o3, 3

Cook (1999: 233): “The Treatise says that the various consciousnesses means the previously discussed three

transforming consciousnesses and their mental activities. The term transform is established because all are able
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transformation of consciousness means that “the present consciousness is different from the
previous consciousness” (Ueda 1967: 161).342

The transformation of consciousness operates through the cooperation between bijas and
vasandas dwelling in the alayavijiiana. In the TrBh, the concepts of bijas and vasands are utilised
to elucidate how conceptualisations are generated. Moreover, in the PSkV, the arising of actual
consciousness from the dalayavijiana encompasses both the vasana of maturation
(vipakavasana) and the vasana of a homogeneous cause (nisyandavasana). By delving into the

concepts of bijas and vasanas, the process of conceptualisation can be investigated.

3.3.1 The Transformation of Consciousness (vijianaparinama) and the Consciousness of

All Bijas (sarvabijaka)

The Tr is the first text to introduce the concept of transformation of consciousness within the
Yogacara school (Ueda 1967: 157). The transformation of consciousness signifies the
dichotomy of a substantial self (@tman) and the objects this self perceives (Westerhoff 2018:
213). This section primarily centres on the substantial self—namely, the alayavijiiana, where
all bijas are stored. Through the maturation of these bijas, the alayavijiiana gives rise to various
kinds of actual consciousnesses, thus constituting the conceptualisation of the mundane world.

The transformation of consciousness in the Tr can be divided into three aspects:

[Verse 1:] The designation (upacara) of the self and phenomena (dharma), which is

indeed wvarious, arises concerning the transformation of consciousness

to transform to resemble the two parts that are seeing part (*darsana-bhaga) and seen part (*nimitta-bhaga).
That which transforms into the seeing part is called conceptualizing, because it is able to grasp conceptualization.
That which transforms into the seen part is called the conceptualized, because it is grasped by the seeing part.”
Some terminologies are translated by me.

342 The differing interpretations have sparked a significant debate among Japanese scholars. Nagao deems that the
dependent nature (paratantarasvabhdva) should have an inner imagination (parikalpya) to act as a bridge
connecting the grasper (grahya) and the grasped (gahaka). Conversely, Ueda asserts that the inner imagination
(parikalpya) does not imply an image (a@kara) but rather signifies the manifestation of the dependent nature. The
former perspective is known as the sakarajianavada, wherein cognition is associated with image, while the
latter is termed the andakara- /nirakarajianavada, speaking of cognition endowed without image. For in-depth
explanations, see Chen (2000) and Liu (2020). However, Keng (2014, 2015) seeks to clarify that both these
understandings exist in Yogacara texts. Due to the limitation of this dissertation, a comprehensive discussion of
this topic is beyond its scope.

174



(vijianaparinama). That transformation (parinama), moreover, is threefold.>*?

[Verse 2:] The consciousness of maturation (vipaka), afflicted mind, and cognitive
object. Among them, the so-called alaya is [the consciousness of] maturation and [the

consciousness whose nature is] all-seeds (sarvabijaka).>**

Even though the substantial self might appear as a substantial entity, it is in fact a designated
proliferation. The object is juxtaposed with the substantial self, which reflects the Tr's
perspective of conceptualisation as the substantial self-grasping the object being grasped. From
this designated substantial self, we observe the transformation of consciousness—namely, the
consciousness of maturation, the consciousness of thinking, and the consciousness of
perception of sense object. Regarding this, the alayavijiiana is equivalent to the consciousness
of maturation and the consciousness of all bijas. The consciousness of thinking refers to the
seventh consciousness that remains contaminated and intricately dependent upon the
alayavijiiana, constructing an illusionary sense of self.3*® The consciousness of perception of
sense objects represents the actual consciousnesses, such as the consciousness of seeing.

The concept of the cause of maturation has been discussed in section 2.2. In the AKBh,
the cause of homogeneity maintains the same action in the mental stream, while the cause of
maturation allows unwholesome dharmas to produce neutral fruition. However, the concept of
maturation in the Tr differs from that in the AKBh. In the Tr, the consciousness of maturation
highlights the term alaya as a “storehouse” where the bijas of all previous moments are stored
and from which the future originates (Nagao 1991:79).

The consciousness of all bijas is further elaborated in verse 18 of the Tr:

The consciousness is only all bijas (sarvabija), and transformation (parinama) [occurs]

in such-and-such a way. Due to the mutual power (anyomyavasa), that-and-that

343 All the verses in the Tr are quoted by the TrBh and edited as a separate portion by Buecher. TrBh, p. 147:
atmadharmopacaro hi vividho yah pravartate / vijiianapariname ‘sau parinamah sa ca tridha. For the English
translation cf. Cook (1999: 377) and Anacker (2005: 186).

344 TrBh, p. 147: vipdko manandkhyas ca vijnaptir visayasya ca / tatralaydkhyam viiiianam vipakah sarvabijakam.
For the English translation cf. Cook (1999: 377) and Anacker (2005: 186).

35 Kramer (2014: 313) talks about the “contaminated notion” (klistam manah) which continuously takes the
alayavijiiana in the form of the self (@tman) as its object.
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conceptualisation (vikalpa) may arise.>*®

The reason the alayavijiiana can give rise to various kinds of actual consciousness is that it
contains all bijas. For instance, the bija of the consciousness of seeing arises in this very
moment as the consciousness of seeing when the requisite conditions align. In the subsequent
moment, the consciousness of seeing continues to arise due to the mutual power.

The mutual power is a crucial concept for the arising of actual consciousness from the

alayavijiiana. In the TrBh, the mutual power is equivalent to power (sakti):

There, the “consciousness of all bijas” refers to the alayavijiiana because of the arising
power (sakti) of producing all dharmas. The consciousness without all bijas indeed

exists, so [the term] “all bijas” [should be further] explained.3*’

The consciousness without all bijas refers to actual consciousnesses that arise as the fruition of
the transformation of consciousness or, more precisely, the transformation of the consciousness
of maturation. The term sakti, according to Odani (1975: 445-444), is synonymous with vasand.
Therefore, the TrBh utilises the concept of vasanas in terms of mutual power and power to
elaborate the maturation of bijas in the alayavijiiana.

Remarkably, the concept of mutual power is distinct from the notion of mutual bijas. As
discussed in section 2.3, the Sautrantikas proposes the notion of mutual bijas to give rise to a
consciousness after the meditative absorption of cessation. However, Sthiramati and
Samghabhadra disagree with the notion of mutual bijas because it lacks both the cause of
homogeneity and the condition of equal-immediacy, making it impossible to give rise to a
consciousness.

This mutual power is actually vasand in the TrBh:

[The quotation:] “due to the mutual power” (anyonyavasa), even the consciousness of

seeing, etc., in regard to nourishing by its own power in the present time, still serves as

346 TrBh, p. 148: sarvabijam hi vijiianam parinamas tathd tatha / yaty anyonyavasad yena vikalpah sa sa jayate.
For the English translation cf. Cook (1999: 380) and Anacker (2005: 188).
347 TrBh, p. 110: tatra sarvadharmotpadanasaktyanugamat sarvabijam vijianam ity alayavijiianam / vijianam hy
asarvabijam apy astity atah sarvabijam ity @ha. The bold is added by me to mark the quotation from the Tr.
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the cause of the transformation of the alayavijiiana with its distinguished power; [on the
other hand,] the transformation of the alayavijiiana also becomes the cause of the
consciousness of seeing, etc. Thus, due to this mutual power, both [of them] arise;
therefore, the alayavijiana is not influenced by other [power], that-and-that

conceptualisation may arise, not just one kind.>*®

The concept of mutual power represents the actual consciousness and the alayavijiiana serving
as each other’s cause to maintain the mental continuum. For instance, when the consciousness
of seeing arises from the bija in the present moment, its own power nourishes its bija. As a
result, this nourished bija becomes the cause for the transformation of the alayavijiiana in the

subsequent moment. This dynamic interplay of mutual power can be illustrated as follows:34
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Fig. 1
Therefore, the alayavijiiana is only influenced by the power of actual consciousness leading to

the manifestation of diverse consciousnesses through their respective bijas. The alayavijiiana

38 TrBh, p. 112, 1-5: anyonyavasad iti / tathd hi caksuradivijiagnam svasaktiparipose vartamdane
Saktivisistasyalayavijiianaparinamasya nimittam so 'pi alayavijianaparinamas caksuradivijianasya nimittam
anekaprakaro vikalpah sa sa jayate.

349 Fig. 1 - created for this thesis by the author.
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and the actual consciousness serve as each other’s cause in different moments due to the mutual
power. This elaboration represents the arising of actual consciousness in the present life.

In its exploration of the transformation of consciousness, the TrBh employs a broader
application of vasanas compared to bijas. The concept of vasanas, encompassing power and
mutual power, signifies a more dynamic functionality than bijas, which predominantly reside

within the alayavijiana as a cause.

3.3.2 The Concepts of Vasanas in the Trimsikabhasya (TrBh)

The concept of vasands is extensively applied in the TrBh. The vasana of conceptualising
(vikalpavasana) functions dynamically in the process of conceptualisation, while the vasanda of
a homogeneous cause (nisyandavasana) and the vasanda of maturation ensure the continuity of
the alayavijiiana.

According to Odani (1975: 443), the Sautrantikas and the Yogacaras share the same
understanding. Sthiramati deems that the concept of the transformation of consciousness has
two aspects: the transformation of cause and the transformation of fruition, which involve the
vasand of a homogeneous cause and the vasand of maturation. Therefore, the arising of
conceptualisation is based on the mind being perfumed by these two vasanas.>*°

As mentioned in section 3.3.1, the concept of vasana is more dynamically functional than
that of bijas. Yamabe (2021: 481) states that, when one can conceptualise any thinkable objects,
“the vasanas of all dharmas” are considered the fundamental cause of samsara; therefore, the
terms bija and vasana are equated. However, the TrBh has not yet equated the concepts of

vasanas and bijas. This section further investigates the possible reasons why the TrBh

emphasises the term vasanda over bija.

3.3.2.1 The Vasana of Conceptualizing (vikalpavasana)

The transformation of consciousness in the TrBh includes two aspects: the conceptualisation of

0 Odani (1975: 443) : “ & FeWEMIRD vijianaparinama & TR AL %5 & SO B GO I & 540
705 ik ZOMANEL L TO 5 - O TLOTICER L BROBREEEL « 21 52558
T3 LI LD THFHASELT 5L 0 IFL S + LR L MERITICIGEL T3
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self, etc., and the conceptualisation of matter, etc. They both generate from the alayavijiiana
during the transformation of consciousness. Thus, the TrBh explains the term “transformation”

as “changing’:

What is this so-called “transformation” (parinama)? It is becoming different. At the
same moment when the momentary cause is ceased, the momentary cause obtains the

dissimilar nature of fruition, which is [so-called] “transformation.” !

In this paragraph, the transformation from a cause to a fruition occurs at the same moment. The
fruition possesses the characteristic differing from the cause. Therefore, the bijas dwelling in
the alayavijiiana serve as a momentary cause and the conceptualisation arises as fruition. It is
regarded as a simultaneous causality. Yamabe (2017: 22) states that before the concept of
alayavijiiana appears, a bija and its fruition must necessarily be successive.

The transformation operates in the alayavijiiana, where the bijas are nourished by the

vasanda. In the TrBh:

In this context, because of the nourishment (pariposa) of the vasana of conceptualizing
self, etc. (atmadivikalpavasana), and the nourishment of the vasana of conceptualizing
matters, etc. (ripadivikalpavasana), the conceptualization, [namely,] the manifestation
of the self, etc. (atrmadinirbhasa) and the manifestation of matter, etc. (rilpadinirbhasa),

arise from alayavijiiana. 3%

The term “nourishment” refers to the bijas dwelling in the alayavijiiana and being nourished
by these vasanas. These vasands originate from the currently manifesting conceptualisations.
Therefore, the bija and the vasana coexist at the same moment. When the transformation of
maturation occurs, the momentary cause—such as bija of the consciousness of seeing being
perfumed by the vasana of the consciousness of seeing from the previous moment—

immediately manifests the momentary fruition, which is the consciousness of seeing in the

31 TrBh, p. 40, 11-12: ko’yam parinamo nama / anyathdatvam / karanaksananirodhasamakalah
karanaksanavilaksanah karyasyatmalabhah parvinamah.
atmadinirbhaso vikalpo rapadinirbhdasas cotpadyate.
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subsequent moment. As the newly generated consciousness of seeing arises, it is not the bija of
the consciousness of seeing, indicating a different characteristic. In this process, the vasana of
the consciousness of seeing includes two dimensions: the vasana of conceptualising matter, etc.
and the vasana of conceptualising self, etc. The transformation of consciousness divides the
self and the object. Thus, the two vasands of conceptualising signify that every
conceptualisation implies the dichotomy of self and the object.

The alayavijiiana, a component of the aggregation of consciousness, must have objects
and images. However, objects and images of the alayavijiiana cannot be clearly determined due

to their subtle nature. The Tr:

[Verse 3:] It [the alayavijiiana] has a perception of appropriation (upadi) and place,
which are unknown (asamvidita), [arising] always with sensory contact, mental activity,

sensation, thinking, and volition.>*3

Perceptions are images of the alayavijiiana, while states and appropriations are objects of the
alayavijiiana. The CWSL defines states as the external world, and appropriations as the bijas
and the body provided with sense faculty.®>* Unlike the CWSL, the TrBh deems that the external
appropriation refers to consciousness of the external world, while the inner appropriation
denotes the vasana of the imagined nature, the matter of sense faculties together with its gross
basis and name.>*®

In this regard, the TrBh clarifies the reason appropriations are marked as “difficult to

understand”:

Moreover, it includes the vasand of conceptualizing self, etc. (armadivikalpavasana),

38 Ty, p. 147: asamviditakopadisthanavijiiaptikam ca tat / sada sparsamanaskaravitsamjiiacetananvitam. For the
English translation cf. Anacker 2005: 186.

% CWSL, T1585, no. 31, p. 10al1-14: T3 7 5l BT, 3LL T BB THIHC. FRAEREFR, BN R, ats
BRTIREE . A —, sHEEfE T AR 5. For the English translation cf. Cook (1999: 60): “Perceptions
(vijiiapti) are its image of activity (akara), because the image of activity (akara) of the alayavijiiana is to
perceive. State (sthana) means “place”. It is the external world (bhajana), because it is the supporting place of
all sentient beings. Appropriation (upadi) is twofold: the bijas and the body provided with sense faculty.” I have
rendered some terminologies and added Sanskrit terms.

3% The nearly identical elaboration of the two appropriations appears in the PSkV. For a more detailed discussion,
see Kramer (2014: 315).
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and the wvasanad of conceptualizing phenomena, [such as] matter, etc.
(rapadidharmavikalpavasand). Because of its existence, the vasana of conceptualizing
the self, etc., and the vasana of conceptualizing matter, etc., are grasped by the
alayavijiiana as its fruition. Therefore, the vasana of conceptualizing the self, etc., and
of conceptualizing matter, etc., is called “appropriation” (upddi). Thus, within the
[@layavijiiana], [the statements] “this is it” (idam tad) [and] the image of clear
perception remain unknown; hence, this is termed “the appropriation which is difficult

to understand”.3%®

For the inner appropriation, the vdsand of the imagined nature refers to the vasand of
conceptualising self, etc. and the vasana of conceptualising dharmas such as matter, etc., as
they both signify the false dichotomy of self and object. These two vasanas strengthen the bijas
dwelling in the alayavijiiana, marked as “nourishment”. Through the nourishment of two
vasands, the conceptualisation of self, etc. and the conceptualisation of matter, etc. arise as
fruition. These two vasanas are the residue of conceptualisation; hence, even though the
alayqvijiiana possesses them as objects, they are difficult to be understood due to their subtle

nature:

Moreover, the appropriation refers to the basis (asraya): The “appropriation” (upadi) is
[defined as] having [the function of] appropriating the basis. The basis includes the
existence of self, the matter of sense faculty together with its gross basis and name.
Again, of this, the appropriation (upddana), which is perceiving by the single

conjunction of safety, is “appropriation”.>®’

This elaboration is akin to the explanation of “the body provided with sense faculty” in the
CWSL. The alayavijiiana appropriates the existence of self as its object, forging a single

conjunction of safety. This relationship ensures the coexistence of the physical existence and

%6 TrBh, p. 52, 9-13: sa punar atmadivikalpaviasana ripadidharmavikalpavasanda ca / tatsadbhavad
alayavijiianenatmadivikalpo  rapadivikalpas ca  karyatvenopdtta iti  tad  vasandatmadivikalpanam
rapadivikalpanam copadir ity ucyate / so’asmin idam tad iti pratisamvedanakarenasamvidita ity atas tad
asamviditakopadir ity ucyate.

7 TrBh, p. 52, 14-16: asrayaopadanam copadih / asraya atmabhavah sadhisthanam indriyariipam nama ca /

tasya punar yad upadanam upagamanam ekayogaksematvena tad upadih.
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the mind, facilitating manifestations of behaviours and mental activities. The alayavijiiana and
the existence of self are inseparable, with the alayavijiiana only departing from a sentient being

upon death.

The existence of self can be denoted as “name and matter”,>*® which merely exists in the

realms of desire and matter:

In this context, the appropriation (upadana) of name and matter [occurs] in the two
realms, [namely,] desire and matter. However, in the realm of non-matter (aripyadhatu),
which is freed from the matter, because [of that], the maturation of matter is not a
reproduction, [and] it is merely the appropriation of name. Nevertheless, the matter
[exists] there as the situation of vasana (vasandvastha) rather than the situation of
maturation. So, the appropriation of this [vasand] is impossible to be clearly perceived,

hence, it is called “unknown”.3>°

Although the realm of non-matter only appropriates name, matter still exists as vasana. Hence,
the situation of vasand in this paragraph represents an immature, immovable and unmanifest
situation. Contrastingly, the situation of maturation refers to a manifesting, perceivable matter.
Regarding this, the situation of vasand is akin to the bijas dwelling in the alayavijiiana.
However, the matter existing as the situation of vasana should be regarded as a residue from
the previous matter. Therefore, even for the one who is reborn in the realm of non-matter, they
still have vasana of matter remaining in their mental continuum. When one is reborn in the
realms of desire and matter again, it becomes possible for them to arise as matters again.

The vasana of conceptualising matter, etc. and the vasand of conceptualising self, etc. not
only nourish the bijas dwelling in the dlayavijiiGna and cause them to manifest as fruition
(namely, conceptualisations) but also serve as the inner appropriation for the alayavijiiana.
Through these two vasanas, the process of conceptualisation in the TrBh distinctly represents

a dichotomy of self and object.

358 For the discussion of the term n@mariipa see above section 2.1.2.

9 TrBh, p. 52, 17-21: tatra kamaripadhatvor dvayor namaripayor upadanam / aripyadhdtau tu
ripavitaragatvad ripavipakanabhinirvrtter namopadanam eva / kin tu vasandvastham eva tatra riipam na
vipakavastham / tat punar upadanam idantaya pratisamvedayitum asakyam ity ato samviditam ity ucyate.
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3.3.2.2 The Vasanda of a Homogeneous Cause (nisyandavasana) and the Vasana of Maturation

(vipakavasana)

As the vasana of conceptualisation denotes how the conceptualisation of self and matter
manifests from the alayavijiiana, the vasana of maturation and the vasana of a homogenous
cause signify how the process of the transformation of consciousness continues in one’s mental
continuum.

In the TrBh, the transformation of consciousness is divided into two aspects:

In this context, the transformation of cause (hetuparinama) is the nourishment of the
vasand of a homogenous cause (nisyanda) and maturation (vipaka) within the
alayavijiiana. Moreover, the transformation of fruition (phalaparinama) [occurs] due to
the arising of the vasana of maturation (vipakavasana) within the alayavijiana, at the
time when the previous actions are completed and projected, that is the reproduction in

another group-homogeneity (nikayasabhagantara).3®

On the one hand, the alayavijiiana serves as the cause for bringing forth actual consciousness
and is nourished by the vasanad of maturation and the vasand of a homogenous cause,
constituting what is known as the transformation of cause. On the other hand, the alayavijiiana,
now as a fruition, is reborn in another [new] group-homogeneity when previous actions have
been projected and completed. This is termed the transformation of fruition. According to
Yamabe (2021: 314), the term “group-homogeneity” refers to a “category of beings”; hence,
the alayavijiiana is projected into a new category of beings in the next life based on accumulated
karmic actions. In this context, the transformation of cause operates within the present lifetime,
while the transformation of fruition pertains to the next life.

The function of these two vasanas is further elucidated in relation to wholesome,

unwholesome, and neutral qualities:

Then, due to the arising of the vasana of a homogenous cause (nisyandavasana), it is

360 TrBh, p. 48, 16-20: tatra hetuparinamo alayavijiiane vipakanisyandavasandaparipustih / phalaparinamah
punar vipakavasanavrttilabhad alayavijiianasya pirvakarmaksepaparisamaptau ya nikayasabhagantaresv
abhinirvrttih.
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the reproduction (abhinirvrtti) of the actual consciousness and the afflicted mind from
the alayavijiiana. Among them, the wholesome and unwholesome actual consciousness
places the vasana of maturation and the vasana of a homogenous cause inside the
alayavijiana, [while] the neutral [actual consciousness] and the afflicted mind only

[place] the vasand of a homogenous cause.®!

To maintain one’s mental continuum, manifested wholesome and unwholesome actual
consciousness leaves behind two vasands in the alayavijiiana. However, as the neutral actual
consciousness and the afflicted mind arise, they generate merely the vasana of a homogenous
cause, which simultaneously once again perfumes (véasita) the bijas of actual consciousness and
the afflicted mind, causing them to manifest in the next moment. The quality of neutral actual
consciousness and the afflicted mind remains unchanged, leading to the interrupted recurrence
of the same neutral actual consciousness and the afflicted mind due to the vasana of a
homogenous cause.

To bring forth karmic fruitions, the vasana of maturation refers to the projection in

accordance with accumulated karmic actions:

In this context, due to the ripening power [working on] wholesome and unwholesome
vasana of karman, in this way, the projection (aksepa), which is the establishment of

fruition (phalabhinirvrtti), is [the transformation of] maturation.6?

The vasana of maturation is generated from the wholesome and unwholesome dharmas. As
discussed in section 2.2, the concept of maturation does not entail transforming wholesome
qualities into unwholesome; instead, it gives rise to a neutral fruition, as the ripening power
diminishes the wholesome and unwholesome qualities. Therefore, as projected by previous
actions, the fruition of maturation is neutral. In the TrBh, the vasana of maturation pertains to

all kinds of rebirth:

abhinirvrttih / tatra pravrttivijianam kusalakusalam alayavijiiane vipakavasanam nisyandavasanam cadhatte
/ avyakrtam klistan ca mano nisyandavasanam eva.
362 TrBh, p. 50, 5-6: tatra kusalakusalakarmavasanaparipakavasad yathaksepam phalabhinirvrttir vipakah.
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In regard to the existing overall [four kinds of] birth, [five kinds of] paths and [four
kinds of] realms, it is [termed] “maturation” due to the maturated wholesome and

unwholesome actions.3%?

The alayavijiiana reborn in a new group-homogeneity remains neutral, despite being projected
by previous matured wholesome and unwholesome actions.

Hence, the vasana of maturation and the vasana of a homogenous cause are both placed
in the alayavijiiana. The TrBh primarily considers the vasana of maturation as a reborn fruition
in the next life, while the vasana of a homogenous cause sustains the presence of manifested
actual consciousness and the afflicted mind in one’s mental continuum. However, in the PSkV,

both vasandas are explained as causes and fruitions, varying according to circumstance.

3.3.3 Two Kinds of Vasanda in the PSKV

In the PSkV, the vasana of maturation (vipakavasand) and the vasana of a homogenous cause
(nisyandavasana) are expounded in the moment of perceiving an object. According to Szanyi
(2023: 255), two kinds of conceptualisation (vikalpa) occur at this moment. The
“conceptualisation being a recollection” (anusmaranavikalpa) is in relation to memory (smrti),
which preserves the image of an object previously experienced by the mind. As discussed in
section 2.4, the bija of memory (smrtibija) in the AKBh serves as the cause of homogeneity
that generates the same dharma as the previous moment. Likewise, in the AKTA, the function
of memory is a “specific potency (Sakti/ samarthya) from its own kind”. The PSkV shares a
similar stance with them.3%* Another shared stance is the “conceptualisation being an
examination” (abhiniripanavikalpa) which refers to insight or intention. While there should be
a third one, the conceptualisation of natural thought, it is not explained in the PSkV (Kramer
2013b: 316).

When one perceives an object, the mental consciousness arises based on three successive

stages: “investigating” (paryesaka), ‘“classifying” (vyavasthapaka), and “conceptualising”

363 TrBh, p. 50, 17-18: sarvadhdatugatiyonijatisu kusalakusalakarmavipakatvad vipakah.

364 Kramer (2013b: 293) highlights that while the attribution of the quotation of two conceptualizations (vikalpa)
in the PSkV is to Asanga’s Abhidharmasamuccaya, it actually finds a parallel in Vasubandhu’s
Abhidharmasamuccayabhasya.
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(vikalpaka) (Kramer 2013b: 324). The conceptualisation brings forth discrimination in the mind:

This is the moment when, depending on the sense object (visaya), [this consciousness]
is either contaminated (samklisyate) or leads to purification, and the moment when the

mental activity of intention begins to form as meritorious, non-meritorious or neutral.3%°

As the “conceptualisation being an examination” (abhiniripanavikalpa) arises, the mental
activity of intention discriminates the object as meritorious, non-meritorious, or neutral; thus,
it determines whether this consciousness is contaminated or pure. This conceptualisation creates

two vasanas:

When these enacted [mental activity of intention] cease, they nourish the vasana of
maturation (vipakavasana) and the vasand of a homogenous cause (nisyandavasand) in
the alayavijiiana. Therefore, wholesome, unwholesome, or neutral mental activities are

produced from the dlayavijiiana with reference to the vasana of a homogenous cause.

As in the TrBh, the actual consciousness leaves behind the vasana of maturation and the vasana
of'a homogeneous cause in the alayavijiiana. Similarly, in the PSkV, the ceased mental activity
also nourishes these two vasands in the alayavijiiana. The vasana of a homogeneous cause in
both TrBh and the PSkV sustains the quality of wholesome, unwholesome, or neutral.

For the rebirth of the alayavijiiana in the next life, the vasana of maturation in the PSkV

serves as a crucial condition, similar to its role in the TrBh:

From the alayavijiiana with reference to the vasana of maturation (vipakavasana), the
matured  alayavijiana  regenerates in  another [new] group-homogeneity
(nikayasabhdgantare). In this context, for them, [namely,] those other wholesome and
unwholesome contaminated dharmas, this is how [the process] leads. However, the

neutral [dharmas] nourish the vasand of a homogeneous cause (nisyandavasand), rather

365 PSkV, p. 91, 49b5-6: tatra ca visayat samklisyate / vyavadayate va / tadavasthas ca punydpunyaninjyan
samskarams cetanatmakan abhisamskaroti. For the English translation cf. Engle (2009: 328) and Kramer (2015:
314).

366 PSKV, p. 91 49b6-50al: te ‘bhisamskrtd nirudhyamana dalayavijiane vipakavasanam va puspanti /
nisyandavasanam va / tatra nisyandavasanam dagamyalayavijiianat punyapunyaninjyah samskarah
pravarttante. For the English translation cf. Engle (2009: 328).
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than the vasand of maturation (vipakavasand), because [the neutral dharmas] cannot be

matured by those [vasana of maturation].3%’

The alayavijiiana in this life will be projected to the next life as fruition due to wholesome and
unwholesome dharmas. This is the function of the vasana of maturation, which matures the
contaminated dharmas and brings forth fruition. Since neutral dharmas cannot be matured but
remain neutral, they can only be nourished by the vasana of a homogeneous cause.

Based on these two vasandas, the PSkV signifies that the alayavijiiana is twofold:

Thus, the alayavijiiana is twofold: the vasana of a homogenous cause (nisyandavasand)
is with regards to both fruition and cause. Also, mental activities arise in the place of
their own bijas (svabijadhane) and are established by the cause, which is a superior
nature within the alayavijiana. This [alayavijiiana] becomes the fruition of all mental

activities.3%8

The term “twofold” refers to two perspectives of causality. One perspective is that the vasana
of a homogenous cause serves as the fruition, created by mental activities, while it is a cause
when it perfumes the bijas. Therefore, as the container of all bijas, the alayavijiiana is the cause
manifesting mental activities, yet it becomes the fruition when it is projected by mental
activities.

Another perspective refers to the vasana of maturation:

Because of the alayavijiiana and its appropriation of bijas, all mental activities are
generated; the alayavijiiana is [therefore] the cause of all mental activities. Then, the
vasana of maturation (vipakavasand) is regarding the fruition of wholesome and
unwholesome mental activities. However, the vasana of maturation refers to a cause,

such as [the cause of] the consciousness of maturation in another [new] group-

vipakatmakam nirvarttate / tatra ye ‘py anye ‘kusalah kusalasasravas ca dharmas tesam apy ayam eva nayah /
avyakrtas tu nisyandavasanam eva pusnanti na vipakavasanam tesam avipakatvat. For the English translation
cf. Engle (2009: 328-329).
368 PSkV, p. 91, 50a3—4 : tad evam alayavijiianam dviprakaram nisyandavasanam upadaya karyam karanaii ca /
sarvasamskaranam tat karyam. For the English translation cf. Engle (2009: 329).
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homogeneity.®°

The vasana of maturation is a fruition created by wholesome, unwholesome dharmas. The
consciousness of maturation is, namely, the alayavijiana, reborn as a fruition in another new
group-homogeneity; however, it is a cause when it is the appropriation of all bijas.

The twofold alayavijiiana can be illustrated as follows:"

[ Subsequent moment ] - Next life

wholesome and

wholesome and

neutral actual neutral actual

unwholesome ! unwholesome . { group-
actual consciousness rual consciousness ¢ i )
g actua H homogeneity
consciousness L COnsclousness
g .
create create 'y project
\‘ L 2 e
¢/ vasana of vasana of a * S vasanaof .
maturation homogeneous § vasand of a % maturation i  vasanaof
s cause homogeneous { maturation

alayavijiiana with bijas alayavijiiana with bijas alayavijfiana with bijas

Fig. 2
Following the time frame, the alayavijiiana only serves as a cause in this life, as it contains all
bijas. Mental activities create the vasana of maturation and the vasana of a homogenous cause
as fruitions. These two vasandas perfume bijas in the alayavijiiana and cause them to manifest.
In this context, bijas possess qualities in accordance with vasanas; however, the PSkV does not
state that vasands become bijas during perfuming. Thus, the statement of “two vasands
becoming causes to manifest mental activities in a subsequent moment” should be regarded as
perfumed bijas, since only the bijas can manifest mental activities. The alayavijiiana serves as

fruition after it is projected by previous actions and reborn in another group-homogeneity.

alayavijiianam karanam / vipakavasanam tv adhikrtya kusalakusalanam samskaranam karyam eva tat na
karana / kdaranam tu tad vipakavasanam upadaya nikayasabhagantarvesu vipakavijianasyaiveti. For the English
translation cf. Engle (2009: 329).
370 Fig.2 - created for this thesis by author.
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Therefore, the two vasandas exist in the present lifetime and signify the process of mental
activity arising from the alayavijiiana.

The concept of the transformation of consciousness encompasses three aspects: the
transformation of maturation, the consciousness of thinking, and the consciousness of
perception of sense objects. Through them, the process of conceptualisation is established. The
alayavijiiana, as the consciousness of maturation, contains all bijas that can manifest as actual
consciousness. These actual consciousnesses create power (sakti) to nourish the bijas dwelling
in the alayavijiana, thus sustaining the continuity of actual consciousnesses in one’s mental
continuum. Due to the mutual power, the alayavijiana and the actual consciousness serve as
each other’s cause in different moments. In the TrBh, the mutual power is explained as vasand.

The concept of vasands is more prominently utilised in the TrBh than bijas. The vasana
of conceptualising self, etc., and the vasana of conceptualising matter, etc. signify the
dichotomy of the transformation of consciousness—namely, self and object. These vasandas of
conceptualising are the inner appropriation of the alayavijiiana, denting the basic false
dichotomy in the mundane world. On the other hand, the vasana of maturation and the vasanda
of a homogenous cause pertain to the fruitions of mental activities and the causes of arising
mental activities from perfumed bijas. Hence, the PSkV indicates that the alayavijiana is
twofold. Firstly, it serves as a cause and a container of bijas, perfumed by two vasanas.
Secondly, it functions as fruition, projected by previous actions and reborn in a new group-
homogeneity. By delving into the concept of vasanas in the TrBh and the PSkV, bijas exist
primarily as causes, while vasands, as residues of inner appropriation and manifested activities,
possess the power to perfume bijas and facilitate the continuity of the transformation of
consciousness from the present life to the next life.

The rebirth of the alayavijiiana is explained in the Tr. However, the Tr utilises the vasana
of karman and the vasand of twofold grasping, which should be compared with the vasana of

maturation in the TrBh.

3.4 The Concept of the Vasanda in the Process of Rebirth

In the TrBh and the PSkV, the vasana of maturation (vipakavasand) denotes that the

alayavijiiana will be projected to the next life when all actions will have matured. As the
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consciousness of all bijas (sarvabijaka), the rebirth of alayavijiiana is closely related to the
concept of bija. Asanga’s Abhidharmasamuccaya (AS), a Yogacara text to analyse Buddhist

terminologies, signifies the “accompaniment of bija”:

What is “the accompaniment of bija” (bijasamanvagama)?

The one who is reborn in the realm of desire is bound together with afflictions and sub-
afflictions associated with [the realm of] desire, affliction and sub-afflictions associated
with [realms of] matter and non-matter, which is the accompaniment, [achieved] through

the accompaniment of bija; also, [it is] possible to attaining wholesome [dharmas].3"™

Bijas, holding both positive and negative potencies, determine the realm into which a sentient
being will be reborn. In the realm of desire, sentient beings are bound with afflictions and sub-
afflictions associated with [the realm of] desire, matter, and non-matter. The term
“accompaniment” refers to the result of rebirth. Since the bijas possess both positive and
negative potencies, the arising of wholesome dharma is still possible, even though sentient
beings in the realm of desire are bound with afflictions from the three realms.

On the other hand, the Tr applies the vasanda of twofold grasping and the vasana of karman
to explain the process of rebirth. The “twofold grasping” is the grasper and the grasped. The
MAV/MAVBHh explain the conceptualisation through the bijas of the grasper and the grasped,
and the MAVT further elaborates on the bija of the grasper, the bija of the grasped and the bija
of the grasping of those. These twofold grasping represent the false dichotomy of self and object
in the Yogacara school.

However, the vasana of twofold grasping in the Tr pertains to the process of rebirth, while
in the TrBh it is explained by the consciousness of maturation and the vasana of maturation.
Hence, this section aims to investigate how the vasana of twofold grasping and the vasana of

karman function in the process of rebirth.

3.4.1 The Vasana of Twofold Grasping (grahadvayavasana) and the Vasana of Karman

STLAS, pp. 29-30: bijasamanvagamah katamah / kamadhatau jatobhiith kamapratisamyuktaih klesopaklesaih
riparipyapratisamyuktais ca klesopaklesaih bijasamanvagamena samanvagama upapattilabhikais ca kusalaih.
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(karmavdsand) in the Tr

The 19th verse of the Tr discusses the termination of the current life and the subsequent rebirth

in the next life:

The vasana of karman (karmavasana), along with the vasana of twofold grasping
(grahadvayavasand), cause another maturation to occur when the former maturation has

been exhausted.3"2

From the Yogacara’s perspective, there is no substantial entity to undergo rebirth in the next life.
Once all karman of this life have manifested from bijas and been exhausted, the alayaviriana,
as a subtle consciousness, is projected into the next life by the vasana of karman, along with
the vasana of twofold grasping. These two vasands represent residual power from previous
actions. The vasana of karman is the residue of previously manifested actions, while the vasana
of twofold grasping is the residue of the basic dichotomy between self and object. As this
alayavijiiana is still bound by the mundane world, it cannot be free from these two vasanas.
The 19" verse of the Tr is the sole verse that explicitly addresses the concept of vasands
and clearly describes their role in projecting the alayavijiiana into the next life. Following the

Tr, the TrBh further expounds upon the process of rebirth by delving into these two vasands.

3.4.2. Sthiramati's Response to the TrBh

As discussed in section 3.3.2.2, the vasana of maturation (vipakavasana) in the TrBh represents
the transformation of fruition, which explains the reproduction of the alayavijiiana in the new
group-homogeneity. However, the TrBh does not consider the vasana of maturation as the

vasand of karman (karmavasana):

Karman encompasses meritorious, non-meritorious, or neutral intention. Through

karman, the potencies (samarthya) are placed in the alayavijiiana for the establishment

372 TrBh, p. 148: karmano vasana grahadvayavasanaya saha / ksine pirvavipake nyam vipakam janayanti tat. For
the English translation cf. Anacker 2005: 188.
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of the future self-existence, which is the vasana of karman (karmavasana).*™

The term “potency” accurately captures the essence of the term vasana in this context. The
vasanda of karman essentially represents potencies generated from meritorious, non-meritorious,
or neutral intention. Conversely, the vasana of maturation indicates the potencies placed in the
alayavijiiana through meritorious and non-meritorious mental activities in the present moment.
Therefore, the vasana of karman encompasses a broader scope than the vasana of maturation
and pertains to the future rebirth.

Moreover, the vasana of twofold grasping should not be understood as the vasana of a

hOI’l’lOgGIlOLlS causc:

Among them, the grasping of an object is the adherence that there is an object placing
in one’s continuum as well as separating from consciousness. Then, this determination
that is grasped, perceived, and understood by consciousness, is the grasping of a

subject.3™

The TrBh defines the “grasped” as existing in one’s mental continuum; however, it is distinct
from the consciousness. This consciousness refers to the actual consciousness, such as the
consciousness of seeing. According to the Yogacara school, the external world is constructed
by the alayavijiiana, so the “grasped” cannot be inherently separate from the alayavijiiana.
Nonetheless, the actual consciousness mistakenly perceives the “grasped” as a real existent
object; therefore, it is called “attachment”. On the other hand, the grasper has the function of
determination, which is able to conceive, understand, and hold the grasped.

The vasana of twofold grasping perfumes the bijas to always construct the dichotomy of

the grasper and the grasped in the mental stream.3”> Some scholars, like Kanabishi, aim to

38 TrBh, p. 112, 11-12: punyapunyanefijyacetana karma / tena karmana yad anagatatmabhavabhinirvrttaye
alayavijiiane samarthyam ahitam sa karmavasand.
grahyagrahah / tac ca vijiianena pratiyate vijiidyate grhyata iti yo ‘yam niscayah sa grahakagrahah.

375 TrBh, p. 112, 16-17: parvotpannagrahyagrahakagrahaksiptam andgatatajjatiyagrahyagrahakagrahotpattibijam
grahadvayavasand. The English translation is provided by me: “The seed (bija) of the arising of the grasping of
an object and the grasping of a subject of the same kind (tajjatiya) in the future is the vasana of twofold grasping,
projected by the grasping of an object and the grasping of a subject that has previously arisen.”
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equate the vasanda of twofold grasping to the vasana of a homogenous cause.®’® However, in
the TrBh, the vasana of a homogenous cause is generated by wholesome, unwholesome, or
neutral intention and subsequently gives rise to the same mental activities. On the other hand,
the vasana of twofold grasping represents the fundamental dichotomy of self and object. Thus,
they cannot be considered the same.

The TrBh offers two metaphors to explain the relationship between the vasanda of karman

and the vasana of twofold grasping:

In this context, due to the differing vasana of karman, the self-existence is different
according to different paths, [much like how] different seeds (bija) [yield] different
sprouts. All vasana of karman (sarvakarmavasand), each [of them] projects to bring
forth self-existence; [meanwhile,] the vasana of twofold grasping (grahadvayavasana)
is understood as cooperation [of the vasand of karman]. This is just like water and so on

[contributing to] the growth of a sprout from a seed (bijasyankurotpatti).>’’

As the sprout grows distinctively from its seed, sentient beings are projected into the path in
accordance with their previous karman. Just as the sprout's growth is aided by water, sun, and
air, the vasana of twofold grasping, which refers to the fundamental dichotomy of self and
object, cooperates with the vasana of karman to shape the sentient being in the next life. In this
paragraph, the term “seed” does not equate to the bijas dwelling in the alayavijiiana. Although
the term bija inherently provokes the idea of growth, it primarily pertains to the function of
storing and being perfumed.

The process of rebirth is explicitly explained in the TrBh:

Those karman accumulated from a previous life lead to a maturation (vipaka) that has
reproduced (abhinirvrtta). At this [time], [the maturation] becomes exhausted,

coinciding with the time of projecting, where [the maturation] is placed at the end. In

376 Kanabhishi (2011: 1229): “This nisyanda-vasand, however, can be the said to have a function similar to
grahadvaya-vasand, in that it helps the evolution of vijiana-parinama, namely the generation of alayavijiiana
further on.”

ST TrBh, p. 112, 17-18, p. 114, 1-3: tatra karmavasanabhedad gatibhedenatmabhavabhedo bijabhedad
ankurabhedavat / grahadvayavasand tu sarvakarmavasananam yathdasvam aksiptatmabhavotpadane
pravrttanam sahakaritvam pratipadyate / tad yatha abadayo bijasyankurotpattav iti.
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the way of [following] this power, the vasand of karman (karmavasana), together with

the vasana of the grasper and the grasped (grahadvayavasanasahita), generate another

alayavijiiana that is another maturation arising from the previous maturation. Apart

from the @layavijiiana, there is no other maturation.3’®

The term “maturation” refers to the manifestations from bijas dwelling in the alayavijiiana in

the present time and the reborn alayavijiiana in the next life. When the current karman are

matured and exhausted, the vasana of karman along with the vasana of the grasper and the

grasped project the alayavijiiana into the next life. In the progress of rebirth, the alayavijiiana

is the sole maturation. This progress of rebirth can be illustrated as follows:®
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Fig. 3

According to Gao (2019: 213), the concept of bija in the Tr and the TrBh is regarded as a cause

that simultaneously arises along with manifested dharmas, whereas the concept of vasana aims

378 TrBh, p. 114, 7-10: pirvajanmopacitena karmand ya iti vipako 'bhinirvrttas tasmin ksina ity dksepakale

paryantavasthite yathabalam karmavasana grahadvayavasandsahita upabhitktad vipakad anyam vipakam tad

evalayavijiianam janayanti / alayavijiianavyatirekenanyasya vipakasyabhavat.
379 Fig. 3 - created for this thesis by the author.
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to maintain one’s mental continuum. By investigating the Tr and the TrBh, the bijas are
inseparable from the alayavijiiana. The concept of vasanas is divided into two timeframes: in
the present time, the vasand of maturation and the vasana of a homogenous cause maintain the
manifestation of mental activities and the mental continuum, while in the future time, the
vasand of karman and the vasana of the grasper and the grasped accumulate the power from

previous karman and then project the alayavijiiana into the new group-homogeneity.

3.5 Short Conclusion

In this chapter, the concepts of bijas and vasands are discussed in relation to the alayavijiiana.
The relationship between the dalayavijiana and the concept of bijas illustrates that the
alayavijiiana serves as the consciousness of all bijas (sarvabija). Without bijas, actual
consciousnesses (pravrttivijiiana) cannot arise in various forms from the alayavijiiana.

The concept of bijas signifies the grasper (grahaka) and the grasped (grahya) in the
compendium of the MAV. The “unreal imagination” (abhuitaparikalpita) involves both the false
dichotomy between the grasper and the grasped and the pure emptiness. This false dichotomy
established on the proliferation denotes the impregnation (paribhavita) of the vasanas of speech.

Moreover, the conceptualisation (vikalpa) of the world is termed as “the transformation of
consciousness” in the Tr. On one hand, the TrBh utilises the vasana of conceptualising
(vikalpavasana) to explain the dichotomy between self and object; also, the TrBh applies the
vasana of maturation (vipakavijiiana) and the vasana of a homogenous cause (nisyandavasana)
to manifest the bijas dwelling in the alayavijiiagna and the PSkV regards the alayavijiiana as a
cause perfumed by these two vasanas. On the other hand, the TrBh utilises the vasana of
karman  (karmavasand) and the vasana of the grasper and the grasped
(grahadvayavasanasahita) to explain the process of rebirth, aligning with the perspective of the
PSkYV, where the matured alayavijiiana becomes fruition in the next life.

In general, both the TrBh and the PSkV demonstrate a shared comprehension of the
concepts of bijas and vasanas. Upon analysing these two texts, it becomes apparent that there
is a decrease in the emphasis on the importance of bijas, while the significance of vasanas
becomes more pronounced. The way these two works divide the alayavijiiana into a

relationship of cause and fruition and establish the vasana of maturation and the vasana of a
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homogenous cause signifies that they share a specific interpretation.

Chapter 4: The Concepts of Bijas and Vasanas in the Process of

Liberation

The previous chapter unveiled the interplay of bijas and vasanas, along with the alayavijiiana,
depicting the process of conceptualisation (vikalpa) in one's current existence and the process
of rebirth in the next. This chapter delves deeper, with the purpose of investigating how the
concepts of bijas and vasands function in the process of liberation.

The YoBh ascribes the attainment of Buddhahood to a significant term: gotra. According
to Seyfort Ruegg (1976: 354), when the term gotra is associated with “origin” in Buddhist usage,
it emerges as a synonym for bija.3®° The Sravakabhiimi (SBh), which is the oldest layer within
the YoBh (Schmithausen 1987: 14), describes the ‘bija of supramundane dharma’
(lokottaradharmabija) as the cause of attaining Buddhahood. Nonetheless, the SBh also
contains the concept of non-lineage (agotra), meaning those devoid of the dharma of ultimate
liberation (aparinirvanadharmaka).®®' However, in the Paiicavijianakayasamprayuktabhiimi
(a later layer of the YoBh) and the Manobhiimi in the Viniscayasamgrahani (PMBhVin), bija
functions as a metaphor and is equated with gotra. Yamabe (1990: 84) emphasizes that the
“Suchness functioning as the condition of a cognitive object as their bijas”
(*tathatalambanapratyayabija; E.41F7% % fE 1) does not imply that suchness arise from

y TN

bija.®®? Yet, Okada (2013: 138) clarifies that the Viniscayasamgrahant presents a different

380 Quoting from Edgerton’s Buddhist Hybrid Sanskrit Dictionary, Seyfort Ruegg (1976: 354) concludes four
meanings of the term gotra in Buddhist usage: 1. ‘family’; 2. ‘mine”; 3. ‘origin’, ‘basis’, ‘cause’, ‘seed’ (bijja);
4. ‘kind’, ‘class’, ‘category’. In a quest to comprehend the topic, this chapter focuses on meanings 3 and 4—
namely, ‘seed’ (bija) and ‘kind’—in order to discuss how gotra functions in the process of liberation.

381 Delhey (2022: 48) considers the term aprinirvanadharmaka as a morphological variation of the theoretically

*aparinirvanadharman. The compounds ending in dharman express the natural condition with a future

reference and express inevitability.

382 The translation of *tathatalambanapratyayabija varies among scholars due to its inherent ambiguity. The first
perspective is offered by Schmithausen (1987: 78), who translates this term as "seed consisting in True Reality

[working as] the objective condition [of supramundane insight]." Yamabe (1990: 80-82) explains that True
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perpective, suggesting that supramundane dharmas arise from this bija, which thereby becomes
the cause of attain the ultimate liberation (parinirvana). Moreover, this
*tathatalambanapratyayabija is considered a preliminary formulation of the “vasana of
hearing [Buddhist teaching]” (srutavasana) (Yamabe 1990: 63—65; 82—83). Thus, in the context
of the path to liberation, the concept of bija is functionally equivalent to gotra, as both signify
an inherent causal potential for Buddhahood within sentient beings.

Since those bijas dwelling in the alayavijiiana are defiled, the process of liberation occurs
when the dlayavijiiana transforms. This is referred to as the transformation of the basis
(asrayaparivrtti). This transformation is named as asrayaparavrtti in the compendium of the
Mahayanasutralamkara (MSA), explicitly delineating that this transformation is the
transformation of bijas (bijaparavrtti). As these defiled bijas are transformed, the perception of
consciousness becomes pure. The transformation of the basis in the Trimsika (Tr) especially
focuses on the removal of the two rough difficulties (dvidhadausthulya). These difficulties
correspond to the afflicted and cognitive hindrances (klesajiieyavarana) expounded in the MSA.
Following the transformation of the basis, the defiled bijas are annihilated, leading to the
subsequent annihilation of the bijas of rough difficulties. Based upon this premise, both rough
difficulty and hindrance come to be regarded as vasana—a subtle residue persisting within
one’s mental stream. In light of this, the distinction between bija and vasana becomes less
apparent.

The concepts of bijas and vasands are expanded upon with greater clarity in Asanga's

Reality is equated with the objective condition and considers “seed” as a metaphor. Schmithausen (2014: 570—
573) further elaborates that suchness (i.e., True Reality) serves as a basic condition for the arising of non-
conceptual insight and as a constitutive condition for the supramundane insight. Consequently, he refines his
translation of *fathatalambanapratyayabija to "Suchness [functioning as] object-condition as their seed." The
second perspective is refered to Matsumoto (2004: 199) and Okada (2013: 125), who interpret
*tathatalambanapratyaya as a bahuvrihi compound and render the sentence as "Supramundane dharmas take
seeds which have suchness as their object-condition" ({1 D LT ~ B AFTG& L T AL DEFET
& L 7). The third perspective, presented by Gao (2025) from an Abhidharmic perspective, also treats
*tathatalambanapratyaya as a bahuvrihi compound but reads it with bija as a karmadharaya compound.
Thus, he translates it as "the seed as [the cognition] that takes Suchness as an object-condition." As my focus
is solely on the passage from the PMBhVin, my interpretation aligns most closely with those of Schmithausen
and Yamabe. Accordingly, I translate this term as "Suchness functioning as the condition of a cognitive object
as their bijas" to best fit the context.
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Mahayandasamgraha (MSg).38 As one of the founders of the Yogacara school and the brother
of Vasubandhu, Asanga offers an authentic and systematic explanation of Yogacara doctrines
within his MSg. In relation to the alayavijiiana, the concept of bijas is categorised into six kinds,
while the concept of vasands encompasses four aspects. These intricate explanations are
illustrated in detail in Vasubandhu’s commentary, the Mahdyanasamgrahabhasya (MSgBh).>8

In the pursuit of liberation, the concepts of bijas and vasanas are intertwined with the
“vasana of hearing [Buddhist teaching]”. This vasand is considered as an innovative notion that
is presented in the MSg, enabling all sentient beings to obtain the cause of liberation, even
though the dalayavijiana is filled with defiled bijas. Asvabhava's commentary, the

), 3 is known for its comprehensive clarity

Mahayanasamgrahopanibandhana (MSgU
surpassing the MSgBh (Brunnhdlzl 2018: 22), and it argues that the defiled alayavijiiana cannot
generate any uncontaminated dharmas; thus, it is the “vasanda of hearing [Buddhist teaching]”
that gives rise to uncontaminated dharmas.

Hence, this chapter investigates the concepts of bijas and vasandas in regard to the process
of liberation, focusing on the following aspects:
1. The relationship between bija and gotra.
2. Bijas as two rough difficulties (dvidhadausthulya) or two hindrances (klesajriieyavarana).
3. The progress of the transformation of the basis (asrayaparivrtti).
4. The six functions as bijas and the four aspects as perfumed (P&, sgo bar byed) in the

MSg.

5. The vasand of hearing [Buddhist teaching] in the MSg.

383 The Mahayandsamgraha (MSg) by Asanga (4" century) exists in one Tibetan version (Derge 4048) and three
Chinese translations by Buddhasanta (531 CE, T1592, no. 31), Paramartha (563 CE, T1593, no. 31), and
Xuanzang (648—649 CE, T1594, no. 31). The MSg has been translated into modern language. Xuanzang’s
translation was rendered into French by Lamotte (1973). Nagao’s Japanese translation (1982, 1987) is based on
Tibetan translation and also includes a reconstruction of the Sanskrit.

384 The Mahayanasamgrahabhdasya (MSgBh) by Vasubandhu (4™ century) exists in one Tibetan translation (Derge
4050) and three Chinese translations by Paramartha (563-564 CE, T1595, no. 31), Dharmagupta (609 CE, T
1596, no. 31), and Xuénzang (648-649 CE, T1597, no. 31). According to Brunnhélzl (2018: 21), the Chinese
translations are more complete and have less misplaced passages, but translators “’sometimes add significant
amounts of material to MSgBh, especially Paramartha's translation”.

35 The Mahdyanasamgrahopanibandhana (MSgU) by Asvabhava (5%-6™ century) exists in one Tibetan
translation (Derge 4051) and one Chinese translation by Xuanzang (647-649 CE, T1598, no. 31). Schmithausen
(2014: 440) deems that the MSgU is not a sub-commentary on the MSgBh, but a commentary directly on the
MSg.

198



Through these investigations, this chapter aims to unveil how the concepts of bijas and vasanas

function in the Yogacara’s soteriology.

4.1 Guarantee of Attaining Liberation

In relation to the Mahayana Buddhist doctrine that all sentient beings can be liberated from
samsara, the Yogacara school frequently utilised the term gotra to denote categories of people
classified in accordance with their merit and actions from their previous lives.

Gotra, translated as “lineage” in this dissertation, is closely related to the concept of bija
in the SBh. The SBh is “a text dedicated to the exposition of the spiritual cultivation practised
by the followers of the conservative path of Sravakayana” (Deleanu 2012: 3). Considered an
old layer in the YoBh, the SBh, along with the Bodhisattvabhimi (BoBh) as well as the
Vastusamgrahani (VaSg), does not contain any reference to the alayavijiiana (Schmithausen
1987: 14). The lineage naturally exists within the sentient being, even though the concept of the
consciousness with all bija (sarvabija) has not been fully formed.

The SBh illustrates that, even though the “bfjja of supramundane dharma”
(lokottaradharmabija) dwells in a person’s lineage, it still requires certain conditions to arise.
In contrast, the PMBhVin emphasises the “Suchness functioning as the condition of a cognitive
object as their bijas” (*tathatalambanapratyayabija) and regards it as a guarantee of attaining
liberation. These divergent perspectives reflect the discourse within Mahayana Buddhism
regarding who can be liberated from samsara.

In the context of attaining liberation, the concept of bijas can be pure and enable the arising
of supramundane dharmas, which differs from the basic meaning of defiled bijas of affliction
(klesabija). This section aims to investigate the lineage and the bija as a guarantee of attaining

liberation.

4.1.1 The Bija of Supramundane Dharma (lokottaradharmabija) in the Sravakabhiimi (SBh)

As the cause of attaining liberation and the cause of rising supramundane dharmas, gotra and
bija are used interchangeably. In the SBh, gotra is equivalent to the bija of dharma (sa bon gyi

chos):
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In this [context], what is the lineage (rigs, gotra)? So, to say, the lineage is the bija of
dharma (sa bon gyi chos) that exists together with a person. The lineage within a person
is that which exist and is not non-existent. If [the lineage] encounters conditions, the
liberation is attained and perceived, [thereby] affirming the potency (nus) and the

capacity (mthu).3%®

Both lineage and bija dwell in a person and only manifest when certain conditions are met.
However, unlike the designated bija, the lineage in the SBh truly exists and possesses the
potency and capacity to attain liberation (nirvana). These terms—potency and capacity—
mostly refer to vasana, which signifies a dynamic power to cause a dharma to manifest. Thus,
the bija of dharma in this paragraph indicates the unmanifested dharma dwelling in a person’s
mental stream, while the lineage determines whether this person attains liberation or not.
Similarly, to the bija of dharma, the SBh depicts a special lineage that possesses the bija

of supramundane dharma:

Thus, who is the person in a state of lineage, whose state of lineage is neither
comprehended nor transcended? As there is a person who is accompanied by the bija of
supramundane dharma (lokottaradharmabija), but neither attain nor engages with the
wise man, and thus is unable to hear the pure dharmas, nor [develop] belief in regard to
the Vinaya and the Dharma expressed by Buddha, nor undertakes any vows, nor accepts
many hearing [dharmas], nor advances in relinquishment, nor sets right views. This is

the state of lineage which is neither comprehended nor transcended.*®’

The SBh emphasises that the process of attaining liberation is not a simple causality but rather
a complex interplay of various conditions. Even if a person possesses the “bija of supramundane

dharma”, without certain conditions they still cannot comprehend Buddhist teachings and are

386 SBh, p. 2: de la rigs gang zhe na / smras pa / rigs la gnas pa'i gang zag gi sa bon gyi chos gang yin pa ste /
gang yod cing med pa ma yin la rigs la gnas pa'i gang zag rnams kyi rkyen yang rnyed na mya ngan las 'das pa
'thob pa dang reg par nus shing mthu yod par 'gyur ba'o.

387 SBh, p. 30: tatra katamo gotrasthah pudgalo gotra eva sthito nacatino na niskrantah / yathapihaikatyah
pudgalo lokottaradharmabijah samanvagato bhavati / na ca punar adyapi labhate satpurusasamsevam
vagamya saddharmasravanam va tathagatapravedite dharmavinaye sraddham, na silam samadadati, na srutam
udgrhnatim na tyagam brmhayati, na drstim rjikaroti / ayam gotra eva sthito navatirno na niskrantah.
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unable to transcend the samsara. In this regard, the “bija of supramundane dharma” is evidently
not a guarantee of attaining liberation; it merely serves as a cause for generating supramundane
dharma. Remarkably, this paragraph highlights the importance of hearing the pure dharmas, as
well as the Vinaya and the Dharma, expressed by the Buddha, which is closely related to the
significant concept of hearing [the Buddhist teaching] in the Mahdayanasamgraha (see section
4.5 for more on this).

Hence, the concept of bija in the SBh is not synonymous with the lineage, because it
signifies unmanifested dharmas rather than the lineage leading to liberation. The stance in the
SBh provides a clear explanation for why certain individuals might be unable to liberate from
the samsara despite possessing the “bija of supramundane dharma’. However, the later layer

of the YoBh, the PMBhVin, offers a more resolute guarantee for sentient beings.

4.1.2. The *Tathatalambanapratyayabija As the Inherent Cause of Liberation

The concept of bija is synonymous with the lineage and the realm in the Bodhisattvabhiimi in
the YoBh according to Yamabe (2021: 469).%% Yamabe further expands that the lineage and the
realm both represent the inherent nature. As illustrated by the metaphor in the MAVT, the
golden bija possesses a realm of gold (svarnadhatu) within it (see section 3.2.1). The lineage is
akin to the gold inside a sentient being; thus, Yamabe (2021: 470) deems that “in the Yogacara
gotra theory, if one has no lineage, one is hopeless in one’s pursuit of supramundane
attainments.”

Before the concept of the alayavijiiana is established, the Manobhiimi in the YoBh utilises

the consciousness associated with all bijas as the cause to attain ultimate liberation:

The consciousness associated with all bijas of those who are destined for ultimate
liberation, has the completed bijas (paripiirnabija). Those who are not destined for

parinirvana lack the bijas of the three kinds of awakening.>%

388 BoBh, p. 3, 1-8: tat punar gotram bija mity apy ucyate dhdtuh prakrtir ity api.

%% MoBh, p. 25, 1-2: tat punah sarvabijakam vijianam parinirvanadharmakanam paripirnabijam
aparinirvanadharmakanam punas trividhabodhibijavikalam. For the English translation cf. Yamabe (2021: 470).
Some terminologies are rendered by me.
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Okada (2013: 128) indicates that the completed bija encompasses uncontaminated dharmas as
well as the “bija of supramundane dharma’. Thus, those who cannot attain ultimate liberation
are hindered by lacking completed bija. The concept of completed bijas is closely related to the
idea of the “primordial bija” (Yamabe 2021: 470).

The PMBhVin, a more modern text than the SBh, delineates the concepts of vasands and

bijas:

Then, I (i.e., the author) am going to succinctly explain the establishment of bija
(bijasamasavyavathana). What constitutes the establishment of bija? It pertains to the
vasand attached to the imagined nature (parikalpitasvabhava) of all dharmas in the
alayavijiiana. Then, because this vasana is a real entity (dravya) and a conventional
existence, it is just like suchness [and] incapable of classifying these characteristics as
either equivalent or disparate from those dharmas. This can be likened to the always

active rough difficulty.>*

In this paragraph, bija is synonymous with vasana, which is attached to the imagined nature
and dwells in the alayavijiiana. This kind of vasana is also described in the MAV, as the origin
of the Four Noble Truths (see section 4.2.2). Although bija is defined as a designation, the
vasand in this paragraph is categorised as a real existence and a conventional existence.
However, Yamabe (1990: 68—70) explains that this “real entity” does not refer to the concept of
dravyasat and paramarthasat in the Sarvastivadins. Instead, this vasana should be understood
as a conventional existence, as well as a designation. Similarly, suchness is regarded as a
conventional existence for ordinary people, yet as emptiness for the ultimate truth. Furthermore,
the vasana and those dharmas are either equivalent or disparate because the vasana exists
conventionally like these dharmas. Regarding this, the vasana is the always active rough

difficulty, and it is defiled.

3%0 Schmithausen (1987: 364) partly translates this paragraph into English from the Tibetan translation (Derge 4035,
30a5-8). However, this dissertation uses the reconstructed Sanskrit version by Yamabe (1990: 67): punar
aparam  bijasamasavyavathanam vaksyami / bijasamasavyavasthanam katamat / yalayavijiiane
sarvadharmanam parikalpitasvabhavabhinivesavasanda / sa ca vasanda dravyato ‘sti samvrtitas ca tebhyo
dharmebhyo ‘nyananyalaksana na vaktayva tadyatha tathatd / sa ca sarvatragadausthulyam vaktavyam. For
the English translation cf. Yamabe’s Japanese translation (1990: 67).
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Due to the presence of the defiled vasana, which equates to the always active rough

difficulty, the PMBhVin offers another kind of bija to generate supramundane dharmas:

If all bijas are possessed by the vasand, they are referred to as “always active rough
difficulty” (sarvatragadausthulya). In this case, what then is the bija from which the
supramundane dharmas arise? It is impossible for those bijas which contain the nature
of rough difficulty. [The answer is that] supramundane dharmas arise from [their]
“Suchness functioning as the condition of a cognitive object as their bijas”
(*tathatalambanapratyayabija, B4 1% ¢ f&ET-); they do not arise from the bija

accumulated through vasana (upacitavasanabija).>*

In the SBh, the supramundane dharmas are generated from the “bija of supramundane dharma”,
whereas in the PMBhVin, they arise from the “Suchness functioning as the condition of a
cognitive object as their bzjas”. Schmithausen (1987 I: 79) explains that the supramundane
dharmas cannot arise from any mundane bijas as their homogeneous cause, but can only arise
from their own bija, which is the condition as cognitive object for suchness. Hence, there are
two kinds of bijas in the PMBhVin: the bijas accumulated through vasandas, and the bijas of
suchness. The former are always defiled, while the latter remain consistently pure.

Although the bija accumulated through vasana represents the mundane world, the bija of

suchness still exists in all sentient beings:

If [the supramundane dharma] does not arise from the bija accumulated through vasana
(upacitavasanabija), then how can the person who has three kinds of lineage associated
with ultimate liberation and the person whose lineage is devoid of ultimate liberation
(aparinirvanadharmakagotra) be established? Thus, it is said that the “suchness which

is the condition as cognitive object” (tathatalambanapratyaya) exists in all [sentient

391 Schmithausen (1987: 368) translates this paragraph from a Tibetan translation (Derge 4035, 27b3-5). The
Sanskrit version is reconstructed by Yamabe (1990: 71): yadi taya vasanaya sarvani bijani samgrhitani sa ca
sarvatragadausthulya ucyata evam lokottaradharmah kimbija utpadyante, na hi te dausthulyasvabhavabija iti
yujyate ity aha / lokottaradharmas tathatalambanapratyayabija utpadyante na tipacitavasanabijah. For the
English translation cf. Schmithausen’s work and Yamabe’s Japanese translation.
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beings].3%?

This paragraph implies that the “Suchness functioning as the condition of a cognitive object as
their bijas” inherently exists within all sentient beings, even though they may be covered by
bijas accumulated through vasana.

The primary reason for categorising individuals into those with three lineages and non-

lineage is the hindrance:

It is also due to the hindrance and non-hindrance. When the absolute bija of a hindrance
(avaranabija) exits in the comprehension of “the suchness which is the condition as
cognitive object”, the lineage devoid of  ultimate liberation
(aparinirvanadharmakagotra) is established. Other than that, the lineage associated
with ultimate liberation (parinirvanadharmakagotra) is established. For those whose
absolute bija of a cognitive hindrance (jiieyavaranabija) is situated in the basis, rather
than the bija of an afflictive hindrance (klesavaranabija), part of them is established as
the lineage of hearer (sravakagotra), while part of them is the lineage of solitary realiser
(pratyekabuddhagotra). Apart from these, those are established as the lineage of the
Buddha (tathagatagotra) 33

The lineage devoid of ultimate liberation is hindered by the absolute bija of hindrance; therefore,
this lineage cannot comprehend ultimate liberation. The other three lineages associated with
ultimate liberation are categorised by the bija of cognitive hindrance. When the bija of cognitive

hindrance dwells in one’s basis—namely, the alayavijiana—this person becomes either the

392 The Sanskrit version of the PMBhVin is reconstructed by Yamabe (1990: 73): yadi nopacitavasandabija
utpadyanta evam kasmat parinirvanadharmakagotratrayah pudgala vyavasthapitas
caparinirvanadharmakagotrah pudgalah, tatha hi sarvesam api tathatalambanapratyayo stity aha. For the
English translation cf. Yamabe’s Japanese and Okada’s Japanese translation (2013: 126) based on the Tibetan
translation (Derge 4035, 24b5-25a2).

3% The Sanskrit version of the PMBhVin was reconstructed by Yamabe (1990: 73): avarananavaranavisesat /
yesam tathatalambanapratyayaprativedha atyantikam avaranabijam asti te ‘parinirvanadharmakagotra
vyavasthapitah / ye’nye te parinirvanadharmakagotra vyavasthapitah / yesam jiieyavaranbijam atyantikam
asrayasannivistam na tu klesavaranabijam tesam kecic chravakagotra vyavasthapitah kecic ca
pratyekabuddhagotrah / ye’nye te tathdagatagotra vyvasthapitah. For the English translation cf. Yamabe’s
Japanese and Okada’s Japanese translation (2013: 126—127) which is based on the Tibetan translation (Derge
4035, 25a3-28a2).
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lineage of hearer or the lineage of solitary realiser. Although the concept of hindrance
encompasses afflictive hindrance and cognitive hindrance, only the latter is able to determine
the lineage. The lineage with non-hindrance is free from two hindrances and is known as the
lineage of the Buddha.

Notably, the concept of two hindrances refers to fundamental defilements that should be
annihilated. Also, the two hindrances are synonymous with the rough difficulty in Yogacara
texts. As fundamental defilement, the two hindrances and the rough difficulty are often related
to the concept of bijas and vasanas, which are discussed in section 4.2.

Through Jinamitra’s Yogacarabhiumivyakhya (YoBhVy), Okada (2013: 128-138)
summarises four perspectives in the YoBh. The first one refers to the MBh, where the completed
bija represents the existence of uncontaminated bijas. This bija equates to the lineage but differs
from the vasana. The second one supports the PMBhVin, where the “Suchness functioning as
the condition of a cognitive object as their bzjas” is the uncontaminated bija. The third one
agrees with both perspectives 1 and 2. The fourth one states that the first perspective is the
principle of teaching, whereas the second perspective is the principle of reason.

Those who cannot attain liberation are classed as non-lineage (agotra) in the SBh and the
lineage devoid of ultimate liberation in the PMBhVin, expressing the idea that some sentient
beings cannot attain Buddhahood, which is actually against the doctrine of Mahayana
Buddhism.*** According to Delhey (2022: 48), the concept of agotraka also appears in the
Mahavyutpatti. Furthermore, the concept of non-lineage becomes part of the concept of five

lineages (7% 4% AlE%) in the Faxiang school (J£#fH%%), a Yogacara school founded by
Xuanzang and his disciples in the Tang dynasty (618-907 CE).3%

The controversy surrounding the non-lineage and the concept of five lineages has
prompted scholarly discourse. D’Amato (2003: 135) suggests that Asanga’s
Mahayanasutralamkara (MSA) and Vasubandhu’s Mahayanasitralamkarabhasya (MSAB)

clearly encompass the idea that some sentient beings never attain liberation. In this context,

3% The SBh (p. 25-29) lists six kinds of person who have non-lineage.

3% According to Okada (2016: 175), the concept of five-lineage includes: the lineage of hearers (sravakagotra);
the lineage of solitary realizers (pratyekabuddhagotra); the lineage of Bodhisattva (bodisattvagotra); the lineage
of the undetermined (aniyatagotra); and non-lineage (agotra). For the Chinese resource cf. the
Buddhabhiimisastra, translated by Xuanzang (i 4%:6 Fo Di Jing Lun, T 1530, no. 26, p. 298al12-15).
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Sthiramati’s *Sutralamkaravrttibhasya (*SAVBh) offers two interpretations of the lineage. On
one hand, different lineages are inherent and dwell beginningless in different individuals; on
the other hand, all sentient beings have the lineage of the Buddha (D’Amato 2003: 134).
Sakamura (2008) deems that the term agotra was first presented alongside the indeterminate
lineage and the three vehicles in Sthiramati’s *SAVBh. From this perspective, Sakamura
considers Sthiramati as the founder of the concept of five lineages. Sakamura (2007) initially
points out that the concept of five lineages was not a prevalent idea in India but gained
prominence through the Faxiang school in China. By examining Xuanzang's translation of the
Buddhabhumisastra, the origin of the concept of five lineages, Sakamura (2007: 86) states that
Xuanzang's translation was based on Silabhadra's commentary, which exists in Tibetan
translation where the concept of five lineages cannot be found.

However, Okada (2016) disagrees with Sakamura’s conclusion that Sthiramati created the
concept of five lineages. Okada (2016: 176—177) identifies the concept of five lineages in the
Aksayamatinirdesatika. This work exists solely in Tibetan translation and quotes both
Vasubandhu’s and Sthiramati's works. Unlike the SAVBh, where the term agotra was
juxtaposed alongside the indeterminate lineage and the three vehicles, the concept of five-
lineages 1s comprehensively expounded in the Aksayamatinirdesatika. Consequently, Okada
(2016: 178) concludes that the concept of five lineages was developed within the Yogacara
school subsequent to Vasubandhu’s and Sthiramati’s contributions. Delhey (2022) compares the
concept of non-lineages in the SAVBh and the MVT, asserting that Sthiramati only
acknowledges people with an indefinite lineage, indicating that they may be in a situation where
they cannot attain liberation. The MVT does not reference the concept of five lineages (Delhey
2022: 57). According to those scholars, the concept of five lineages was not originated by
Sthiramati, and the acceptance of the concept of non-lineage is evident in Yogacara texts. Given
the constraints of this dissertation, the issue of non-lineage and the concept of five lineages can
only be briefly addressed.

In summary, the SBh equates the concept of bija with the lineage. However, even if an
individual possesses the “bija of supramundane dharma”, certain conditions are still required
to attain liberation. Following the *Samdh, the Viniscayasamgrahani equates bija with vasana

(Yamabe 2021: 481). Thus, the PMBhVin delineates two kinds of bijas: the “bija accumulated
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through vasana” and the “Suchness functioning as the condition of a cognitive object as their
bijas”. The former is equivalent to the always active rough difficulty, while the latter is the
cause of attaining liberation. The lineage can be categorised into four kinds due to the two
hindrances. Those covered by the bijas of hindrance belong to the lineage devoid of ultimate
liberation. Those with the bija of cognitive hindrance dwelling in the alayavijiiana become
either the lineage of hearer or the lineage of solitary realiser. Those devoid of hindrance are the
lineage of the Buddha. Thus, concerning the lineage, the concept of bijas shifts from the pure
“bija of supramundane dharma” to the defiled “bija accumulated through vasana”, while the

concept of vasanda remains defiled, attached to the imagined nature.

4.2 The Concept of Bijas and Vasanas as the Afflictive and the Cognitive

Hindrances (klesajiieyavarana)

The term vdsand, in the *MVS, is employed to refer to residual defilements within the vehicle
of hearer and the vehicle of solitary realiser. Even after these two vehicles have terminated all
afflictions, some residue is left, just like ashes remain after a fire. In contrast, a Buddha does
not have such residues due to his sharp discernment.3%

Ikeda (2003: 361) considers this kind of vasana as non-defiled ignorance (aklistajniana)
(see section 2.4.3.2). Non-defiled ignorance is described as ‘“the mental factors that arise
together with lesser wisdom” (Fukuda 2003: 277). Moreover, Ikeda (2003: 361) highlights that
non-defiled ignorance is synonymous with the cognitive hindrance in the Bodhisattvabhiimi in
the YoBh. As discussed in the PMBhVin, both the cognitive hindrance and the afflictive
hindrance dwell in one’s basis (i.e., alayavijiiana) as bijas. The cognitive hindrance determines
whether an individual becomes part of the lineage of hearer or the lineage of solitary realiser.

Hence, the cognitive hindrance remains as subtle residues in the hearer and the solitary realiser.

396 *MVS, T1545, no. 27, p. 77c4-8: “[t: {al 8 Fe st i, BEBEISTI A 68, h R RER? & BRRmE
A, SEETEIS T A BRE . A E K, BEAFTEE, MERHIE. FREA], BratiEy, Sferd. MshFK, B
Firi#ety), fEes Ak k. The English translation is provided by me: “Someone asks: ‘By what reason that even after
the annihilation of afflictions, residual vasana remains in the solitary realizer (pratyekabuddha) and the hearer
(sravaka), while the Buddha remains free from it?” The answer is: ‘The solitary realizer and the hearer lack
sharp discernment (prajiiana), much like how mundane fire consumes and leaves behind ashes. The Buddha has
sharp discernment to annihilate all afflictions, leaving no residual vasana, much like the fire at the end of world-
period (kalpa) that burns everything to completion without leaving any remnants.’”
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The rough difficulty (dausthulya) in the PMBhVin, conversely, is accumulated through
vasandas and preserved as bijas as well. This bija, characterised by always active rough difficulty,
is incapable of giving rise to suchness. Thus, the rough difficulty should be recognised as a
mundane affliction. Despite the fact that the two hindrances exist as bijas, the
*Sitralamkaravrttibhasya (*SAVBh) regards them as vasandas. Moreover, the Trimsikabhasya
(TrBh) equates the two hindrances with the rough difficulty. Thus, this section endeavours to
explore how the concept of bijas and vasanas functions as the rough difficulty and the

hindrances.

4.2.1 The Concept of the Afflictive and the Cognitive Hindrances (klesajiieyavarana) in the
MSA

In the process of attaining Buddhahood, the afflictive and the cognitive hindrances are bijas
that always dwell in the alayavijiiana. They are regarded as fundamental defilements that must
be eliminated. In the MSA, verse 12 in chapter 10 (Bodhyadhikara) represents the necessity of

removing the bijas of two hindrances:

The bija of the afflictive and the cognitive hindrance (klesajiieyavrtinam)®®’ has been
always accompanied for an extremely long time, until [the bija] becomes perished and

vanished by means of greatly extensive destruction of all kinds.3%

The alayavijiiana, as the consciousness of all bijas, is persistently accompanied by the bijas of
the afflictive and the cognitive hindrance; thus, the characteristic of the alayavijiidna remains
defiled. However, when the bijas have perished and vanished, the greatly extensive destruction
of all kinds occurs. This destruction is referred to as the transformation of the basis.

The MSABh also implies that the annihilation of bijas serves as the groundwork for the

transformation of the basis:

In this verse, “the transformation of the basis” (asrayaparivriti) has been elucidated

397 Nagao (2007, vol. I: 198) corrects the original text jiieyavrtinam into jieyavrtinam.
398 MSA, p. 198: klesajiieyavrtinam satatam anugatam bijam utkystakdlam yasminn astam prayatam bhavati
suvipulaih sarvahaniprakaraih.
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because of the separation from the bija [of the two hindrances], [which is described as]
the counterpart, and the integration [which is described as] the fulfillment of the antidote

(pratipaksa).3%

The MSABh presents two methods for eliminating the bijas of two hindrances: the separation
and the integration. The former is the counterpart which is able to remove the defiled bijas from
the alayavijiiana, while the latter employs the antidotes to purify the defiled bijas. Both methods
will be expounded upon in the subsequent discussion in the *SAVBh.

Unlike the MSA/MSABH, the *SAVBh equates the bijas of two hindrances to the vasanas:

In relation to the two aspects: the “bijas (sa bon) of the afflictive and cognitive
hindrances (nyon mongs shes bya'i sgrib pa) always accompanied for a long time” and
with respect to the “it becomes purified” (gang la byang 'gyur). The term bija refers to
vasand (bag chags). The bija of afflictive hindrance is the vasand of afflictive hindrance.
The bija of cognitive hindrance (shes bya'i sgrib pa'i sa bon) is the vasana of cognitive
hindrance. The phrase “for a long time” denotes the meaning that the accumulation of

these vasanas [starts] even from the beginningless time of the samsara.*®

For the method of separation in the MSABh, the *SAVBh utilises it to remove the bijas of the
afflictive and cognitive hindrances, while the method of integration refers to purification. In
this context, bijas and vasands are synonyms when referring to the two hindrances. Nagao
(2007: 199) investigates this and suggests that the *SAVBh assumes the existence of vasanas
and bijas in the alayavijiiana from the very beginning. In this regard, the *SAVBh may share
the same perspective with the PMBhVin, where the bija is accumulated through vasana (see
section 4.1.2). However, this kind of bija is regarded as always active rough difficulty, rather
than the two hindrances. In this context, the vasana of two hindrances exists within an

individual from the beginningless time and will persist until liberation is attained.

39 MSA, p. 198: anena vipaksabijaviyogatah pratipaksasampattiyogatas casrayaparivrttih paridipita.

400 *SAVBh, pp. 113b6-114a2: nyon mongs shes bya'i sgrib pa'i sa bon dus ring rtag ldan pa // zhes bya ba dang
/ gang la byang 'gyur zhes bya ba'i tshig gnyis su sbyar te / sa bon ni bag chags la bya'o // nyon mongs pa'i
sgrib pa'i sa bon ni nyon mongs pa'i sgrib pa'i bag chags so // shes bya'i sgrib pa'i sa bon ni shes bya'i sgrib
pa'i bag chags so // dus ring zhes bya ba ni bag chags de dag kyang 'khor ba thog ma med pa'i dus nas bsags
pa zhes bya ba'i don to.

209



Then, the *SAVBh explains what the method of separation is:

In this [verse], it is taught that the b7jas of disharmony aspect will be separated. If these
vasands are destroyed through the counterpart, it is due to the “great destructions”,
indicating “the transforming to purity for all kinds”, which is referred to as the
“destruction”. For those who inquire about how to produce the “destruction”, the term
“great” encompasses the first stage up to the tenth stage, including the path of
supramundane knowledge. Through these [paths of] knowledge, it is stated that the
“destruction” is produced. [The phrase] “for all kinds” means the destruction by
knowledge that becomes multiple and greater and greater and so on in each [of the ten]

stages.401

In this paragraph, the method of separation in the MSABh pertains to the eradication of the
bijas of disharmony aspect, specifically referring to the vasana of two hindrances. The
counterpart, capable of destroying these vasands accompanying an individual since
beginningless time, signifies the “great destructions”. The “destruction” unfolds progressively
throughout stages of cultivation, spanning from the first stage up to the tenth stage. Through
the knowledge cultivated at each stage, the vasana of two hindrances will be destroyed;
simultaneously, the power of knowledge multiplies and intensifies, eventually leading to the
purification of all. This transformative process is referred to as the “transforming to purity for
all kinds”.

Furthermore, the *SAVBh explains the method of integration (yogatas):

“Therein, it becomes purified” means, by that knowledge, having served as an antidote

(gnyen po), when the cognitive and the afflictive hindrances transform to purity in one’s

401 *SAVB, p. 114a2-3: 'dis ni mi mthun pa'i phyogs kyi sa bon dang bral ba bstan to / bag chags de dag gnyen
po gang gis spangs she na / de'i phyir / spong ba rgya che rnam pa kun gyis byang gyur pa // zhes bya ba smos
te / spong ba zhes bya ba ston to // de dag ji ltar spong bar byed ce na zhes bya ba ston te / rgya che ba zhes
bya ba ni sa dang po nas sa bcu pa man chad kyi jig rten las 'das pa'i ye shes kyi lam la rgya che ba zhes bya
ste / ye shes des spong bar byed ces byas ba'i don to / rnam pa kun gyis zhes bya ba ni sa re re la yang ye shes
chen po'i chen po la sogs pa dgu dgu yod pas spong ngo zhes bya ba'i don to.
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mind, the “transformation of the basis” (gnas gzhan du gyur pa) is obtained.**?

This antidote is actualised through the knowledge gained at each stage of cultivation. As the
cognitive and afflictive hindrances, which have always been present, undergo a process of
purification, the alayavijiiana, serving as the original basis, is likewise purified by the
knowledge in accordance with stages of cultivation. Ultimately, the entire alayavijiana
undergoes a complete purification which is referred to as the “transformation of the basis”.
Hence, concerning the cognitive and the afflictive hindrances, the terms bija and vasana
are employed interchangeably in the *SAVBh. Both these terms indicate the subtle potencies
within the alayavijiiana for a long time. These subtle hindrances can only be purified through
advances in knowledge that grow stronger with each stage of cultivation. Once the cognitive
and the afflictive hindrances are purified, the alayavijiiana undergoes the “transformation of

the basis”, marking the ultimate phase of attaining liberation.

4.2.2 The Concept of Two Rough Difficulties (dvidhadausthulya) in the Tr

The removal of two hindrances (klesajiieyavarana) constitutes the final stage prior to the
“transformation of the basis” (asrayaparavrtti) in the compendium of the MSA whereas, in the
Tr, the “transformation of the basis” is achieved upon the abandonment of the two rough
difficulties (dvidhadausthulya).

In verse 29 of the Tr:

It is the transformation of the basis because of the abandonment of twofold rough

difficulty.4%3
The rough difficulty is regarded as bija in the TrBh:

Here, the basis (asraya) is the alayavijiiana associated with all bijas (sarvabijaka).

402 *SAVBh, p. 114a3-5: gang la byang 'gyur ba zhes bya ba ye shes de dag gi gnyen po byas nas gang gi sems la
nyon mongs pa dang / shes bya'i sgrib pa byang bar gyur na gnas gzhan du gyur pa thob par 'gyur na zhes bya
ba'i don to.

43 Tr, p. 149: asrayasya paravrttir dvidha dausthulyahanitah (XXIX. cd). For the English translation cf. Cook
(1999: 383) and Anacker (2005:189).
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Therein, the transformation, with regard to the non-existence of two rough difficulties
(dausthulya), the maturation (vipaka) and the vasana of twofold [grasping], which is the
actual cessation; with regard to the existence of flexibility, the body of dharma, and the

knowledge of non-duality, is the transformation (paravrtti).***

The “transformation of the basis” comprises two dimensions. Firstly, it involves the elimination
of two rough difficulties, the maturation, and the vasana of twofold grasping. In this context,
rough difficulties signify fundamental defilements, while the vasana of twofold grasping,
namely the vasana of the grasper and the grasped, pertains to the false dichotomy of self and
object; both dwell in the alayavijiiana and will manifest through maturation. Consequently,
their removal is termed the “actual cessation”, which is closely aligned with the method of
separation in the *SAVBh, where the bijas of the afflictive and cognitive hindrances are
destroyed by the knowledge of non-duality. The second dimension involves the obtainment of
flexibility, the body of dharma, and the knowledge of non-duality. This signifies that after the
“transformation of the basis”, the practitioner does not cease to exist entirely. These obtainments
align with the method of integration in the *SAVBh, wherein the alayavijiiana transforms into
purity.

As Yamabe (2018: 299) mentioned, the bijas of klesas are sometimes also called rough

difficulty. In the TrBh, the rough difficulties are the two hindrances:

“Two” refers to the rough difficulty of an afflictive hindrance (klesavaranadausthulya)
and the rough difficulty of a cognitive hindrance (jrieyavaranadausthulya). [The term]
“rough difficulty” [represents] the lack of flexibility within the basis; also, [the rough
difficulty] serves as the bija for both the afflictive and the cognitive hindrance. This
“transformation of basis” (@srayaparavrtti) obtains the body of disjunction since the
hearers and so on destroy the rough difficulty. As the Bodhisattva destroys the rough
difficulty, the so-called dharma of great Muni is obtained. In regard to the distinction in

hindrance, the dual transformation of basis can be categorised as “with superiority” and

44 TrBh, p. 140, 5-7: asrayo 'tra sarvabijakam  alayavijignam / tasya  paravettiv - ya
dausthulyavipakadvayavasanabhavena nivrttau satyam karmanyatadharmakayadvayajiianabhavena paravrttih.
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“without superiority”.%®

The rough difficulty exists as a bija and, similarly, the afflictive hindrance and the cognitive
hindrance are also present as bijas. Even though the *SAVBh explicitly equates the terms bija
and vasana as synonyms in the context of hindrance, the TrBh does not seem to consider these
terms equal. This is evident as the vasana of twofold grasping is juxtaposed next to the rough
difficulty. In the PMBhVin, the three vehicles are determined by the cognitive hindrance;
however, in the TrBh, the cognitive hindrance is equated with the rough difficulty. In contrast
to the PMBhVin, where the Buddha lineage is devoid of the cognitive hindrance, in the TrBh
the Bodhisattva retains the cognitive hindrance. By removing the rough difficulty, the hearer
and the solitary realiser attain the body of disjunction, signifying the “transformation of basis”
with superiority. On the other hand, the Bodhisattva attains the dharma of great Muni,
representing the “transformation of basis” without superiority. In the TrBh, the rough difficulty
corresponds to the two hindrances, presenting a viewpoint distinct from that of the *SAVBh.
Nevertheless, the *SAVBh offers an explanation that contrasts with the perspective of the TrBh
regarding the rough difficulty.

For explaining the “transformation of the basis”, the MSA highlights the importance of

removing the rough difficulty:

This mind arises together with rough difficulty, bounded by the view of self. However,

it is considered as cessation through fixing the inner mind within this [mind].4%

This mind represents an ordinary person in the mundane world, who gives rise to

conceptualisation in accordance with the view of self. The term “cessation” means to annihilate

45 TrBh p. 140, 10-16: dvidheti klesavaranadausthulyam jhieyavaranadausthulyam ca / dausthulyam
asrayasyakarmanyata / tat punah kleSajiieyavaranayor bijam </ sd punar asrayaparavrttih
sravakadigatadausthulyahanitas ca prapyate yad aha vimuktikaya iti / bodhisattvagatadausthulyahanitas ca
prapyte yad aha dharmakhyo ‘yam mahamuner iti / dvidha avaranabhedena sottara niruttara casrayaparavrtti
ukta.

4086 MSA, p. 107: cittam etat sadausthulyam atmadarsanapasitam / pravartate nivrttis tu tadadhyatmasthiter matd.
The English translation cf. Nagao’s Japanese translation. For “tadadhyatmasthiteh”, Kramer (2016: 59)
translates it as “through fixing the [mind]”.
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the rough difficulty so that the mind is corrected to mind only.*%’

The rough difficulty is comprehended as both bodily and mental afflictions in the *SAVBh:

The [quotation,] “together with rough difficulty” [refers to] two kinds of rough
difficulties. The rough difficulty is associated with the body and the rough difficulty is
associated with the mind. With respect to the rough difficulty associated with the body,
[it includes] killing and stealing, etc. [With respect to] the rough difficulty associated
with mind, [it includes] the mind of desire, the mind of hatred and [the mind of] thinking
nothing (yod med du rtog pa, i.e., the mind of ignorance), etc. Also, the two rough
difficulties are the vasana of an afflictive hindrance (ngon mongs pa'i sgrib pa'i bag

chags) and the vasanda of a cognitive hindrance (shes bya'i sgrib pa'i bag chags).*®

The rough difficulty of the body pertains to negative actions, such as killing or stealing, while
the rough difficulty of the mind encompasses afflictions like desire, anger, and ignorance. It is
worth noting that the *SAVBh also correlates the rough difficulty with the vasana of afflictive
hindrance and the vasana of cognitive hindrance. Nevertheless, Kramer (2016 a: 58-59) drew
a distinction in the concept of rough difficulty between the TrBh and the *SAVBAh. In the TrBh,
the rough difficulty refers to the lack of flexibility in the basis and exists as the bija of two
hindrances whereas, in the *SAVBh, the rough difficulty is twofold and is considered as the
vasana of two hindrances.

In the paragraphs concerning the two hindrances and the two rough difficulties, these two
concepts seem to be used interchangeably. In this regard, the terms bija and vasana are
synonymous in the *SAVBh, while the TrBh maintains both concepts as bija. The cognitive
hindrance, which determines the distinctions between the three vehicles, involves discourse
about non-cognising and ignorance, as well as non-defiled ignorance and non-defiled illusion.

However, due to the constraints of this dissertation, this topic will be reserved for further

407 MSAB, p. 107: tasya cittasya citta evavasthandt. Kramer (2016: 59) translates it as “because of fixing this
mind in the mind only.”

408 *SAVB, p. 117: gnas ngan len dang beas pa zhes bya ba la gnas ngan len rnam pa gnyis te / lus kyi gnas ngan
len dang / sems kyi gnas ngan len to // de la lus kyi gnas ngan len ni srog gcod pa dang ma byin par len pa la
sogs pa'o // sems kyi gnas ngan len ni chags sems dang gnod sems dang yod med du rtog pa la sogs pa'o // yang
na gnas ngan len rnam pa gnyis te / ngon mongs pa'i sgrib pa'i bag chags dang shes bya'i sgrib pa'i bag chags
s0.

214



exploration in future projects.

4.3 The Concept of Bija as the Process of Attaining Liberation

The “transformation of the basis” (asrayaparivrttili asrayaparavrtti) holds significant
importance within Yogacara soteriology. Sakamura (2016: 47-49) summarises five aspects in
the YoBh:

1. Inthe SBh and the BoBh, the “transformation of the basis” refers to “a psycho-physical
transformation in the practitioner” through cultivation. Particularly, the SBh regards
this transformation as an exchange from rough difficulty (dausthulya) to lightness
(prasrabdhi).

2. In the Basic Section and the VinSg, the “transformation of the basis” involves the “entire
basis of the practitioner's existence”. This perspective also resonates within the
CWSL.

3. The Nirupadhika Bhiimi in the Basic Section discusses the persistence of the
“transformation of the basis” even after the physical death of the practitioner,
signifying suchness (tathata).

4. In the VinSg, the “transformation of the basis” embodies suchness and stands in contrast
to the alayavijiiana.

5. The *Samdh characterises the “transformation of the basis” as the body of dharma
(dharmakaya). This innovative perspective is firmly embraced within the Yogacara
school.

Based on Sakamura’s research, the concept of the “transformation of the basis” developed in

the YoBh. The early version is preserved in the SBh, where the rough difficulty is to be

transformed. The established version is found in the SNS and the VinSg, where the

“transformation of the basis” is akin to suchness and the body of dharma.

The Sanskrit term “transformation of the basis” exists as both asrayaparivrtti and
asrayaparavrtti. According to Sakamura (2016: 49), the YoBh (including derivative texts like
the AKBh and the AS) exclusively employs asrayaparivrtti. Conversely, the MSA, derived
from the BoBh, uses both asrayaparivrtti and asrayaparavrtti. In this regard, the SAVBh states

that these two terms are interchangeable:
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“The complete transformation accepted by the Tathagata” is the transformation of the
basis. It is said to be endowed with a specific aspect of merits which has been explained

above.*%

As can be seen in this excerpt, the Tibetan translation for asrayaparavrtti is gnas gzhan du gyur
pa, yet for asrayaparivrtti, it uses yongs su gyur pa. Their meanings, however, are identical
(Nagao 2007: 203). Sakamura (2016: 49) deemed that the MSg eliminates differences between
asrayaparivrtti and asrayaparavrtti. Thus, later texts such as the MSABh and the *SAVBAh, as
well as the Tr and the TrBh, employ these two terms synonymously.

As this is such a pivotal concept in Yogacara soteriology, this section delves into the
application of the concept of bijas in the context of the “transformation of the basis”. Given that
the alayavijiiana contains all bijas that mature and manifest as dharmas, the inquiry arises as
to whether these bijas transform into purity or are eradicated during the process of
transformation. This raises the question of how the Buddha perceives the surrounding reality

after the “transformation of the basis”.

4.3.1 The Transformation of the Basis in the Madhyantavibhagatika (MAVT)

Continuing the exploration of dual existences in the MAYV, the “unreal imagination”
(abhutaparikalpa), for instance, represents emptiness (Sinyata) from another perspective (see
section 3.2). The discourse on the “transformation of the basis” unfolds within the framework

of affliction and purity:
The affliction (samklista) and the purity are stains and vanished stains.*!°

When the purity coexists with afflictions, it becomes tainted and cannot manifest true reality.
However, once afflictions are removed, the purity resurfaces.

The MAVT labels this process as the “transformation of the basis”:

409 *SAVB, p. 115: de bzhin gshegs pa yongs su gyur pa 'dod // ces bya ba ni / de bzhin gshegs pa'i gnas gzhan
du gyur pa gong du bshad pa'i yon tan gyi bye brag dang Ildan par 'dod do zhes bya ba'i don to.
40 MAV, p. 24: samklistd ca visuddha ca samald nirmala ca sa.
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In terms of the cause of the “non-transformation of the basis” (@srayaparavrtti) and the
“transformation of the basis” (paravrtti), the stain and the vanished stain are established.
Herein, those ignorant ones, whose mental continuums (cittasantana) are impure due to
afflictions such as desire and so on, [exhibit] adherence to the grasped and the grasper
(grahyagrahakabhinivesa), because [they have] the fault of non-comprehending and
mistaken comprehending, the emptiness does not manifest; these [aspects] are

established in the sense of stains.*'?

The affliction is understood as a stain, which represents the “non-transformation of the basis”,
while the purity refers to vanished stains, signifying the “transformation of the basis”. One who
is immersed in defilement cannot manifest the emptiness because their mental continuum is
entangled with false conceptualisations marked by adherence to the grasped and the grasper.
This defiled mental continuum is characterised as “stains”.

On the other hand, the “transformation of the basis” aims to erase stains. In the MAVT:

Therein, the undistorted mind of the noble one is due to their realisation of truth,
[specifically] the emptiness, as the space, always manifests free from dust; these are
explained in the sense of vanished stains. With regard to the emptiness, it is to be
considered as two references, [namely,] the affliction and the purity. Through its

luminous nature, the impure self-nature is absent.*'?

The noble one does not possess any defiled mental continuum, but rather an undistorted mind.
When the noble one realises the ultimate truth, the emptiness is free from stains or dust and
manifests continuously. Just as the “unreal imagination” coexists with the emptiness, the
emptiness encompasses the affliction and the purity and is akin to the luminous nature, where
the impure self-nature cannot exist.

In this regard, the “transformation of the basis” in the MAVT signifies the process through

4 MAVT, p. 51.19-51.22: asrayaparavrttiparavrttyapeksaya samala ca prahinamald ca vyavasthapyate / yesam
avidusam  grahyagrahakabhinivesaragadiklesamalinanam  cittasantananam  apratipattivipratipattidosac
chiinyata na prakhyati tan prati samala vyavasthapyate.

42 MAVT, p. 51.23-52.1: yesam aryanam tattvajiianad aviparitacetasam Sinyatd nirantaram akasavad virajaska
prakhyati tan prati prahinamalety ucyate / evam sanyatdaya apeksika samklesavisuddhayor drastavya / na
malinasvariipatvena prakrtya prabhdsvaratvat.
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which a defiled mental continuum transforms into purity. Sakamura (2016: 53) highlighted that
the MAVT regards the “transformation of the basis” as “the transformation of the religious
practitioner”. Notably, the transformation described in the MAVT does not explicitly reference
suchness and stands in contrast to the alayavijiiana. Instead, the MAVT emphasises that
emptiness always exists in one’s mental continuum and manifests continuously once the stains

are removed.

4.3.2 The  Transformation of the Basis (asrayaparavrtti) in the

Mahdayanasiitralamkarabhdasya

In the MSA, the “transformation of the basis” (asrayaparavrtti) is explained as the

transformation of seeds:

Because of the transformation of seeds (bijaparavrtti), the undefiled realm is the
transformation (paravrtti) of the appearances of abode, object, and subject

(padarthadehanirbhdsa), This is the basis of the omnipresent ones.*!3

As the container of all bijas, the alayavijiiana transforms during the transformation of bijas,
resulting in the manifestation of the undefiled realm. Subsequently, one’s abode, object, and
subject manifest differently. Notably, the terms pada, artha, and deha should not be
conventionally understood as “word”, “meaning”, and “form” respectively. This is because
the verse explains the transformation of alayavijiiana, which serves as the basis of three
vehicles.

In the *SAVBM, the bija is clarified together with the vasands:

The bija is regarded as the alayavijiiana (kun gzhi, i.e., kun gzhi rnam par shes pa) along
with vasana of the grasper and the grasped (gzung ba dang 'dzin pa'i bag chags), as well
as the vasana of afflictive hindrance and cognitive hindrance (nyon mongs pa dang shes
bya'i sgrib pa'i bag chags). Because the alayavijiiana is free from the stain of the grasper

and the grasped, it is the “transformation of the basis”; also, the three dharmas

43 MSA, p. 100-102: padarthadehanirbhasaparavrttir anasravah / dhatur bijaparavrtteh sa ca sarvatragasrayah.
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[experience] the “transformation of the basis”.***

The defiled bijas encompass the vasana of the grasper and the grasped and the vasana of
afflictive hindrance and cognitive hindrance. The former serves as the cause of false
conceptualisation as self and object, while the latter represents the fundamental defilement that
consistently dwells in one’s mental continuum. The SABh regards the bija as the basis that can
be perfumed by vasanas; thus, the bija here equates to the alayavijiiana, rather than vasana.
The “transformation of the basis” pertains to the separation from stains, leading to the new
manifestation of “abode”, “object”, and “subject”.

The *SAVBh denotes that the “abode” is the vessel world. Following the transformation
of the alayavijiiana, the perception of the world shifts from cliffs to crystals and precious
stones.*!® The “object” refers to the transformation of six objects, which then manifest as
enjoyments, such as the wish-fulfilling trees in the Buddha's stage.*'® The “subject” represents
the transformation of six faculties which, after transformation, can be perceived by a single
faculty.*t’

Before the transformation of the basis operates, the practitioner obtains four masteries in

the last three stages:

There are four masteries in [the last] three stages, [namely] the immovable [stage] and
beyond. It is considered that this [immovable stage] has two masteries; other [stages]

than this [immovable stage] have one each.*!8

As discussed in section 4.2.1, the cognitive and the afflictive hindrances are purified through

414 *SAVBh, p. 112: 'byung bar sngar smos la je bshad par bya ste / nyon mongs pa dang shes bya'i sgrib pa'i bag
chags dang bcas pa'am / gzung ba dang 'dzin pa'i bag chags dang bcas pa'i kun gzhi la sa bon zhes bya ste /
kun gzhi gzung 'dzin gyi dri ma dang bral bas gnas gzhan du gyur na chos rnam pa gsum du yang gnas gzhan
du gyur te.

415 *SAVBN, p. 112: de la gnas ni snod kyi jig rten sa gzhi chen po ste / de gnas gzhan du gyur na ngam grog gam
g.yangs sa la sogs pa thag thug tu mi snang gi shel dang baidurya la sogs pa'i sa gzhi snang bar 'gyur ro.

416 *SAVBh, p. 112: don ni gzugs nas chos kyi bar du yul drug la bya ste / de rnams gzhan du gyur na sangs rgyas
kyi sa'i dus kyi tshe dpag bsam gyi shing la sogs pa'i longs spyod sna tshogs su snang bar 'gyur ro.

47 *SAVBh, p. 112: lus ni mig gi dbang po nas yid kyi dbang po'i bar du dbang po drug la bya ste / dbang po drug
gnas gzhan du gyur na dbang po gcig gis kyang dbang po thams cad kyi don byed nus pa dang / yon tan brgya
rtsa bcu gnyis 'thob pa dang / sangs rgyas kyi sku lta bur snang bar 'gyur ba'o.

418 MSA, p. 103: acaladitribhiimau ca vasita sa caturvidha / dvidhaikasyam tadanyasyam ekaika vasita mata.
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knowledge that is strengthened at each stage of cultivation. The four masteries enable the
practitioner to attain liberation.

The MSABH elaborates on the content of the four masteries:

[The immovable stage has: the first mastery] is non-conception, which [arises] due to
the non-conception and non-conceptualisation. [The second mastery] is the land, which
is a result of the purification of Buddha's land. Other stages have one mastery each. The
stage of excellent wisdom has the mastery of knowledge (jianavasita) because it obtains
the four abilities of superb discernment. The stage of dharma cloud (dharmameghdayam)

has the [mastery of] karman because one can recognise karman without hindrance.*'°

The practitioner in the eighth stage of immovability obtains the mastery of non-conception and
the mastery of the purification of Buddha's land. The mastery of knowledge, known as superb
discernment, is obtained in the ninth stage of excellent wisdom. In the final stage, the stage of
dharma cloud, the mastery of karman is attained, allowing for the recognition of karman
without hindrance.

The *SAVBh further explains the mastery in the stage of dharma cloud:

The tenth stage, known as the stage of dharma cloud (sa bcu pa chos kyi sprin), obtains
the mastery of karman. Emanations of seeing, hearing and others relate to the karmic
cause (las byed pa, karmakarana) of higher knowledge; therefore, they are not

interrupted and enter into the non-hindrance.*?

This passage emphasises the importance of knowledge, which enables the practitioner to
understand karmic actions and not be led by them. After reaching this highest stage, the
transformation of the basis occurs, enabling the practitioner to enter liberation.

From the Yogacara perspective, the liberation is to enter the truth. Verse 47 in chapter 11

of the MSA:

419 MSABA, p. 103: avikalpe canabhisamskaranirvikalpatvat / ksetre ca buddhaksetraparisodhandt / tadanyasyam
bhumavekaika  vasita  sadhumatyam  jianavasita — pratisamvidvisesalabhat /  dharmameghdayam
karmanyabhijiakarmanamavyaghatat.

420 *SAVBh, p. 115: sa bcu pa chos kyi sprin la ni las la dbang 'thob ste / 'phrul gyi mig dang rna ba la sogs pa
mngon par shes pa'i las byed pa la bar du gcod pa med cing thogs pa med par 'jug pa'i phyir ro.
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Having realised here the twofold non-self , [which are] found in the worlds (bhavagata)
and having known [that they] are equal, the wise one enters from grasping into the truth
(tatva). Then, in this context, due to the state of the mind, this [truth] even does not
manifest here, the unmanifested [truth] is liberation (mukti), which is the highest

cessation of the mental perception.*?!

The state of the mind refers to the realisation of the twofold non-self. According to Keng (2016:
45), in this context the “mind” should be understood as the dependent nature. This dependent
nature is part of the concept of three natures (¢risvabhava) in the Yogacara school, which include
the imagined nature (parikalpitasvabhava), the dependent nature (paratantrasvabhava), and
the perfect nature (parinispannasvabhava), delineating the progress of conceptualisation.
D’Amato (2005: 195) states that “when there is the transformation of these seeds—of the store-
consciousness—the result is a transformation of the object-aspect of the dependent
characteristic.” Therefore, upon attaining liberation, the Buddha does not give rise to any
conceptualisations, and the imagined nature is annihilated. However, the question arises: does
the MSA accept a “pure” dependent nature for correctly perceiving objects?
To answer this question, Keng (2015: 44) investigates the “unmanifested mind” in the

MSABh:

Then, in this context, when the truth is consciousness-only (vijiaptimdtra) due to the
state of the mind, the truth even does not manifest, which is consciousness-only. “The
unmanifested [truth] is the liberation [and] the highest object of perception” represents

the cessation due to the non-perception of individual and dharma.*??

The “unmanifested truth” refers to the consciousness-only, which remains unmanifested due

to the cessation of the non-perception of the individual and dharma. Thus, the state of

421 MSA, pp. 104-105:
viditva nairatmyam dvividham iha dhiman bhavagatam
samam tac ca jaatva pravisati sa tatvam grahanatah /
tatas tatra sthanan manasa iha na khyati tad api
tadakhyanam muktih parama upalambhasya vigamah.
42 MSABN, p. 105: tatas tatra tatve vijiaptimatre sthanan manasas tad api tatvam na khyati vijiaptimatram /

tadakhyanam muktih parama upalambhasya yo vigamah pudgaladharmayor anupalambhat.
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consciousness-only not only gives rise to the realisation of the non-existence of the individual
and dharma, but also eradicates the concept of non-perception. Since there is no perception
within liberation, the notion of the pure dependent nature cannot exist in the context of the
MSA (Keng 2015: 45).

The SAVBh maintains the same stance as the MSA/MSABh:

As in the quotation, the imagined individual and the imagined dharma (kun tu brtags
pa’i chos rnams) do not exist; “emptiness” should not be understood as the annihilation
of everything, and the perfect nature (gzhan yang yongs su grub pa) should not be
considered as non-existent. With this regard, one is instructed to free oneself from the

error of extreme deprecation.*?3

The *SAVBh emphasises that cessation should not apply to everything. The perfect nature must
be preserved; otherwise, one will fall into the error of extreme deprecation. Obviously, the
*SAVBh asserts the need to annihilate both imagined nature and dependent nature, retaining
only the perfect nature in liberation. This standpoint implies that the perfect nature always exists
in one’s mental continuum but is covered by the other two natures. Once these are removed, the
perfect nature manifests, aligning with the stance of the MAV that purity is the result of vanished
stains.

Furthermore, the *SAVBh analyses the process of annihilating the dichotomy of the

grasper and the grasped:

The quotation “it does not manifest in the state” implies that, during the state of patience,
realisation does not [operate] on the object of the grasped (gzung ba'i chos phyi'i yul).
In the highest mundane state, the grasped (gzung ba) does not exist, consequently the
mind of the grasper ('dzing par byed pa'i sems) does not exist either; therefore, the

grasper of the consciousness-only (sems tsam du 'dzin pa) is devoid. Hence, it is stated

423 *SAVB, p. 116: ji ltar zhes na / kun tu brtags pa’i gang zag med pa dang / kun tu brtags pa’i chos rnams med
cing stong pa zhes bya bar zad kyi rnam pa thams cad du med pa ni ma yin par shes te / gzhan yang yongs su
grub pa ni med pa ma yin par shes par bya ste / 'dis ni skur pa'i mtha' ltung ba dang bral bar bstan to.
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that “it does not manifest in the state”.*?*

In the state of patience, which is the final stage prior to liberation, the practitioner does not
perceive any object of the grasped. Then, in the highest mundane state, the transformation of
the basis has been completed and is free from the mind of the grasper. Therefore, in liberation,
neither the grasper nor the grasped exists. According to the *SAVBh, only the perfect nature
exists in liberation. Nevertheless, Keng (2015: 56) highlighted that the MSA/MSABh was not
composed all at once by a single author. Instead, there are two layers of consciousness-only
within the MSA, involving the MAV and the MSg.*?® Therefore, further research is required to
fully understand the extinction of the dependent nature in the Yogacara school.

In summary, the “transformation of the basis” thoroughly purifies the alayavijiiana in the
process of liberation. In the MAVT, the “transformation of the basis” refers to the revelation of
purity; while in the MSA, it denotes the transformation of bijas in the alayavijiiana. Concerning
the external world, the contents of abode, object, and subject manifest as pure. For the inner
mental continuum, the practitioner ceases the continuum of the mind—namely, the dependent
nature—and enters the consciousness-only. Simultaneously, the imagined nature is annihilated
through the masteries obtained in the final three states of cultivation. Hence, the “transformation
of the basis” in the compendium of the MSA correlates with the concept of three natures and
asserts that only the perfect nature remains in liberation. This perspective represents a

significant aspect of Yogacara soteriology.

4.4 The Concepts of Bijas and Vasanas in the Compendium of the
Mahayanasamgraha (MSg)

The Mahayanasamgraha (MSg), composed by Asanga, offers a detailed explanation of the
alayavijiiana in earlier Yogacara literature, as outlined in its first chapter (Schmithausen 1986:
139). Focusing on the alayavijiiana, the MSg explains the concepts of bijas and vasands.

The alayavijiiana, as the core of the MSg, is displayed in the first verse:

424 *SAVB, p. 116: de la de mi snang zhes bya ba la / bzod pa'i dus na gzung ba'i chos phyi'i yul med par khong
du chud pa dang / jig rten gyi chos mchog gi dus na gzung ba med na de la 'dzing par byed pa'i sems kyang
med do zhes sems tsam du 'dzin pa dang yang bral te / de bas na de la mi snang zhes bya'o.

425 For detailed discussion, cf. Keng (2015).
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The realm (dhatu) of beginningless time is the basis of all dharmas
(sarvadharmasamasraya). Due to its existence, all kinds of sentient beings and also

liberation are obtained.*%®

This verse originates from the Abhidharmasutra, which has been long lost but is often quoted
by other texts. According to Brunnholzl (2018: 489—490), this verse is preserved in the TrBh.
The alayavijiiana as the “realm” for all dharmas is akin to the position of the *Samdh. The term
“realm” has already been discussed in section 4.1.2 as synonymous with lineage and bija in the
Bodhisattvabhiimi in the YoBh (Yamabe 2021: 469). Likewise, this paragraph also clarifies that
the existence of the alayavijiiana enables sentient beings to survive and attain liberation. Thus,
the term “realm” is equivalent to the term “basis”, which has been discussed as a necessity in
the process of attaining liberation—namely, the “transformation of the basis”
(asrayaparavrtti/asrayaparivrtti) (see section 4.3).

Vasubandhu's MSgBh utilises the metaphor of a golden mine to explain the term “realm”:

“Realm” (F) refers to the cause upon which all dharmas depend. Regarding the
mundane world, as in the golden mine () and so on, it is termed the “realm”. Due

to this reason, it is the dependent cause for all dharmas.*?’

In this paragraph, the term “realm” is equated to cause and denotes that the alayavijiiana always
exists with sentient beings, just like the golden mine. The metaphor of golden was brought out
as the golden bija in MAVT, where the bija and the realm serve as the specific quality within a
sentient being (see section 3.2.1). However, the “realm” here represents the alayavijiiana as the

cause for manifesting all dharmas.

4% The Sanskrit version of this verse is quoted in the TrBh, p. 116, 1-2: anadikaliko dhatuh
sarvadharmasamasrayah / tasmin sati gatih sarva nirvanadhigamo 'pi ca. For the English translation cf.
Brunnholzl (2018: 157). Some terminologies are rendered by me.

427 This quotation is translated by me from the Chinese translation of the MSgBh, T1597, no. 31, p. 324a21-25:
“FREHEN, BURESAKIE. BRMER, e, ST HIRRE, —UESHKIER." The
punctuation has been added by me. Brunnholzl (2018: 263) translates this paragraph from the Tibetan translation:
“Dhatu refers to cause. The phrase “is the foundation of all phenomena” means that that which is this cause is
therefore the foundation of all phenomena.” (MSgBh, Derge 4051, p. 162a3—4: dbyings zhes bya ba ni rgyu'o //
chos rnams kun gyi gnas yin te // zhes bya ba ni gang rgyu yin pa des na chos thams cad kyi gnas yin no zhes
bya ba'i don to). However, the Chinese translation clearly differs from the Tibetan translation and adds the
example of golden mine to explain the meaning of dhatu.
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While Vasubandhu asserts that the alayavijiiana possesses all kinds of dharmas,
Asvabhava, who comments on the MSg and composes the Mahayanasamgrahopanibandhana

(MSgU), specified that the alayavijiiana is always defiled:

“Realm” (dbyings) refers to cause (rgyu), and also to bija (sa bon). But for whom? For
all dharmas of every aftliction, but not for the pure [dharmas]. In a subsequent [context],
this impregnation of hearing great [Buddhist teaching] (mang du thos pas bsgos pa)*?®
is not accumulated by the alayavijriana. To explain properly in accordance with the
alayavijian, it pertains to the bijas of all dharmas, accumulated through mental

activities.*?®

The MSgU asserts that the alayavijiiana is defiled, since it accumulates all dharmas of mental
activities and is impossible to be the cause of pure dharmas. Moreover, the defiled alayavijiiana
cannot accumulate the impregnation of hearing great [Buddhist teaching]. In this regard, how
can a sentient being obtain supramundane dharmas?

The VinSg and the PSkV (see sections 3.1 and 3.1.3) both present proof that actual
consciousnesses must arise from the alayavijiiana, and an individual cannot be liberated from
the samsdara without the alayavijiiana. Hence, this section aims to investigate the concepts of
bijas and vasanas within the alayavijiiana as the cause of manifesting all dharmas and the cause

of attaining liberation in the compendium of the MSg.

4.4.1 The Relationship Between the Bija and the Alayavijiiana

After defining the alayavijiiana as the basis of whatever may be cognised, the MSg further

introduces the relationship between the alayavijiiana and the bijas:

428 The term bsgos pa rtefers to paribhavita, “impregnation”. Normally, this dissertation translates §ritavasana as
the vasana of hearing great [Buddhist teaching], yet in this paragraph, mang du thos pas bsgos pa is translated
as the impregnation of hearing [Buddhist teaching].

29 MSgU, T1598, no. 31, p. 383a6-8: “Fit5&, Rt RIfEFt. EHEATE, 38— VAR, IEZHEFT. %
= A E YRR, JEFEAR R AT#E.” For the English translation cf. Brunnholzl (2018: 603), the last sentence
is translated by me from the Tibetan translation (MsgU, Derge 4051, p. 195a4-5: kun gzhi rnam par shes pa

Itar tshul bzhin yid la byed pas bsdus pa'i chos rnams kyi sa bon gang yod pa'o zhes 'byung ngo).
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The consciousnesses that contain all bijas of every dharma (—1V)F&E T-3%) is the
“storehouse” ([E[#EH[S). Therefore, it is the alayavijiana, which I explain [only] to the

superior ones.*3

For “the consciousnesses that contain all bijas of every dharma”, which denotes that the MSg
terms the alayavijiiana as the “basis of whatever may be cognised”, also describes it as “being
the bija of dharmas”, or “being bijas for dharmas” (Schmithausen 2014: 302). A similar stance
is also presented in the TrBh, where the alayavijiiana is sarvabijaka because it is the support of
the “seeds of all dharmas”. As Schmithausen (2014: 301) highlights, the “alayavijiiana, being
the bija of X, or the “alayavijiiana contains the bija of X”, represents the fundamental
theoretical difference in the Yogacara school.**! Thus, in the MSg, the alayavijiana serves as
the “storehouse” of all bijas, yet it only receives bijas through vasanas (Schmithausen 2014:
302).

Regarding the inseparable relationship between the alayavijiiana and bijas, Asvabhava
indicates that bijas dwelling in the alayavijiana are defiled; the pure dharmas, therefore, cannot

arise from the defiled alayavijiiana:

Regarding the aspect of disharmony, purified dharmas possess the nature of all
afflictions, just as the storehouse (bang ba) or the treasury house of all afflictions. [These

purified dharmas] are not established as fruitions, but rather as antidotes (gnyen po).**?

The MSgU of Asvabhava often provides vivid metaphors to explain the text. In this paragraph,
the purified dharmas cannot be the fruitions of the defiled bijas, just as the treasure house cannot

store afflictions. In this regard, the alayavijiiana refers to a collection of defiled bijas; thus, the

40 MSg, T1594, no. 31, p. 133b18-19: “FHEEEsE L, —U)FE 7%k, LW 3EED, & F K. Tibetan
translation cf. Derge 4048, 3a7-3bl. For the English translation cf. Brunnhélzl (2018: 157).

31 For a more detailed discussion cf. Schmithausen (2014: 300-307).

432 This paragraph is based on the Tibetan translation, while it does not exist in the Chinese translation. MSgU,
Derge 4051, p. 195b1-2: rnam par byang ba'i chos rnams ni rang bzhin gyi kun nas nyon mongs pa can nyon
mongs pa thams cad kyi bang ba dang mdzod Ita bur gyur pa mi mthun pa'i phyogs la 'bras bu'i dngos por sbyor
ba ma yin te / de'i gnyen po yin pa'i phyir ro. For the English translation cf. Brunnholzl (2018: 604). This verse
does not exist in the Chinese translation, so it may be a translation from Asvabhava's MSgU, which has a different
Sanskrit version than the Chinese translation, or this may be an additional understanding, supplied by the Tibetan

translators.
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purified dharmas should coexist with the alayavijiiana as its antidote.
The MSgU further explains the coexisting of the alayavijiana and antidotes by another

metaphor:

The meaning of coexistence (lhan cig 'jug pa) is the meaning of “to dwell” (gnas).
[Medicinal] drops of myrobalan [fruit]**® may coexist with poison in a pot, [but] it is

unacceptable for them to arise from the poison as their cause.***

The defiled alayavijiiana is like a pot filled with poison, yet it is still possible for medical drops
of the myrobalan fruit to coexist. Thus, it explains the reason why sentient beings remain in the
mundane world but are able to give rise to supramundane dharmas.

Although the bijas are dwelling in the alayavijiiana, they are received through the function

of vasandas. The MSgU asserts that the vasands also dwell in the alayavijiiana:

This phrase “to it” indicates the dwelling of vasandas (bag chags kyi gnas). However, a
single vasana (bag chags tsam) is not [equal to] the alayavijiiana, rather, [the
alayavijiiana] is together with the dwelling vasandas, just like [the alayavijiana is

together with] other mental consciousnesses.**®

In this paragraph, the vasanas are regarded as mental consciousnesses, which are equated to
actual consciousness that manifests from the alayavijiiGna and then re-perfumes the bijas
dwelling within it. If one divides the timeline, the mental consciousness, when manifested,
produces residues known as vasana. When this vasanda re-perfumes the alayavijiiana, the bijas
are then produced. Thus, it is acceptable that the bija possesses vasanas and they are
synonymous in certain situations. Nevertheless, in the compendium of the MSg, the concept of

bija 1s dormant and immovable, whereas the concept of vasana is a dynamic capacity that can

433 According to Brunnhdlzl (2018: 941, no. 45), the myrobalan fruit is used as a strong purgative in Ayurvedic and
Tibetan medicine.

434 MSgU, Derge 4051, p. 195b3: lhan cig 'jug pa'i don ni gnas kyi don te / sman nad med kyi thigs pa dug gi bum
pa dang lhan cig gnas pa ni dug gi rgyu las 'byung bar mi rung ngo. For the English translation cf. Brunnhdlzl
(2018: 604).

435 MSgU, Derge 4051, p. 195b3—4: der zhes bya ba ni bag chags kyi gnas ston te / bag chags tsam ni kun gzhi
rnam par shes pa ma yin gyi / bag chags kyi gnas dang bcas pa la bya ste / dper na gzhan dag gi yid kyi rnam
par shes pa Ita bu'o. For the English translation cf. Brunnhélzl (2018: 604).
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infuse bijas. Both concepts dwell and operate only within the alayavijiiana.

Hence, the relationship between the bijas and the alayavijiana is concluded by the MSgU:

[The alayavijiiana] is termed as “all bijas” (sa bon thams cad pa), because it arises and

perishes together with all these bijas.**

The alayavijiiana and the bijas arise and perish together. In fact, by using the concept of bijas,
the compendium of the MSg interprets the reason why the alayavijiiana can manifest dharmas

and is the basis of attaining liberation.

4.4.2 The Twofold Bijas in the MSg

The MSg designates the existence of twofold bijas, namely, the external bija and the internal

bija.

The external [bija] and the internal [bija], and [both of them are] undifferentiated. Of

these two [bijas], [the first] is conventional, and [the second] is ultimate truth.*’

The alayavijiiana is composed of the conventional external bijas and the internal bijas of
ultimate truth, yet their characteristics are neutral. These two bijas are explained further in the

MSgBh:

As for [the quotation] “external, internal”, the external bija is the wheat (F%&%), etc.;*%
the internal bija is the alayavijiiana. “Undifferentiated” is the external [bija], which
means being neutral. This is not taught in the Agama.*®® “Twofold” refers to the

alayavijiana being wholesome and unwholesome. Another meaning is being afflicted

43 MSgU, Derge 4051, p. 195b5-6: sa bon thams cad pa zhes bya ba smos te / sa bon thams cad dang lhan cig
'byung ba dang 'gag pa'i phyir ro. For the English translation cf. Brunnhdlzl (2018: 604).

43T MSg, T1594, no. 31, p. 135a23-24: “4| (N, “REA T, > Ml {A555EfE T The punctuation is added by
me.

438 This sentence is omitted in the Tibetan translation; I added it according to the Chinese translation (MSgBh,

T1597, no. 31, p. 329b20-21: “[th9p3E, sHTEERE.).

439 This sentence only exists in the Tibetan translation (MSgBh, Derge 4050, p. 132a4: lung du ma bstan pas zhes

bya ba'i don to). Brunnholzl (2018: 440, no.111) surmises that this sentence may originate from Vasubandhu’s

Pratityasamutpadavyakhya; however, it cannot be located.
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and being purified.**

Similar to wheat, the external bija represents the function of maturation, illustrating that a bija
can grow and manifest corresponding dharma. This external bija is comparable to the
“botanical bija” suggested by Park (2014: 262). He indicates that “a specific transformation in
series” (samtatiparinamavisesa, see section 2.1.2) in the AKBh signifies the continuity of the
karmic force in one’s mental continuum (Park 2014: 264). On the other hand, the internal bija,
such as the alayavijiiana, signifies the process of rebirth. It suggests that the alayavijiana is
projected to the next life by previously completed karman (see section 3.4). The twofold bijas
represent the alayavijiiana, manifesting dharma in the present life and being projected to the
next life. The characteristic of the alayavijiiana presents itself as wholesome and unwholesome
in accordance with the presence of afflictions or pure dharmas at any given time.

Moreover, the MSgBh divides the twofold bijas by the aspects of conventional and

ultimate truth:

The “conventional” [aspect] refers to the external [bija] (phyir rol), describing this bija
in the context of conventionality. Therefore, these [bijas] are the transformation (537)
of the alayavijiiana. The ultimate truth is that the alayavijiiana is the bija of all

dharmas.***

In this paragraph, “the transformation” is equated with the transformation of consciousness,
which manifests dharmas of the mundane world. However, the ultimate truth is that the
alayavijiiana is the nature of all bijas and the cause for all kinds of bijas, including
supramundane dharmas.

Therefore, the alayavijiiana, appearing as the bija, encompasses six functions, and as the

vasand, it relates to the four aspects as being perfumed (FTEE). These functions and aspects

9 MSgBh, T1597, no. 31, p. 329b20-24: “t P4, SRR, A%, BEPTREHI. RT3, sMET2
L. SN, RIS E N2 M, T EA R BRI, NS JEFIT . Tibetan
translation cf. Derge 4050, p. 132a4-5. For the English translation cf. Brunnhélzl (2018: 274).

“1 MSgBh, T1597, no. 31, p. 329b24-27: “MEHE{5E, FHIMEF-, MERLIEGER RTE-. P LATE 2 f27 B /2 P
HR SR FT S A, 2R R PRl G, BT LA 1?2 22— UVAE A 7-#.” The punctuation has been added by me.
Tibetan translation cf. Derge 4050, p. 132a6—7. For the English translation cf. Brunnhélzl (2018: 274).
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delineate the specific ability of the alayavijiiana and explain why it lies at the core of the

Yogacara school.

4.4.3 The Six Functions as Bijas

The alayavijniana, serving as a collection of bijas, encompasses six functions. These six
functions do not exist within the alayavijiiana as distinct six bijas; rather, they signify the
unique inherent abilities that the alayavijiiana possesses. In other words, the alayavijiiana is
intrinsically endowed with the six functions due to its role as bijas.

The six functions as bijas are first listed in the MSg:

[They are established as] “momentary” (FI| ), “arising simultaneously” ({E5),
“proceeding in a continuum” (fE [ig ##), “determination” (2 x£), “dependent on

conditions” (£ 5.4%) and “originator of a self-fruit” (5 |5 5&).44

These six functions elucidate how the alayavijiiana serves as bijas and generates fruitions.
While the MSg does not provide detailed explanations of the six functions, the MSgBh and the

MSgU offer commentary on them. Their commentaries are discussed in the section below.

4.4.3.1 Momentary (F|H[)&, skad cig pa)

The first function is “momentary”. According to Waldron (2003: 203, note 18), the term
“momentary” refers to “that which ceases immediately after it attains its existence”. However,
in the context of the MSg, “momentary” does not signify the attainment of existence, but rather
indicates that no real existence can be considered as a bija.

In the MSgBh, the function “momentary” refers to immediate arising and perishing:

Also, these (de dag) [bijas] are “momentary” (GIH[JE), because both [external and
internal bijas] perish immediately upon having arisen, because the intrinsic nature of

bija (f&1-§8) is unable to be permanent and because they would be without a difference

2 MSg, T1594, no. 31, p. 135225-27: “RIALH, (HA, EEEERN, FE, A%, BEESIER." Tibetan
translation cf. Derge 4048, p. 7a7-7b1. For the English translation cf. Brunnhdlzl (2018: 165).
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at all times in the case of [being permanent].**

When the external bijas give rise to dharmas, they immediately cease. In this regard, the bijas
lack intrinsic nature as they do not persist permanently in one’s mental continuum. However,
during the momentary arising and perishing, the characteristic of bijas remains consistent. This
statement implies that the basic continuum of bijas is homogenous.

The MSgU further explains that the function of “momentary” does not imply permanent

cessation:

[However,] it is not that their being momentary refers to having already ceased, it refers

to their fruition not being suitable to arise after they have ceased, similar to [the non-

arising of] the voice of a dead bird (JEZENE,). 444

Using the example of a dead bird, the function of “momentary” denotes that which is incapable
of generating fruition because the bija has already perished in the present moment. However, it
regenerates as a new bija and further generates fruition in the following moment. Thus, the
function of “momentary” signifies that the bijas are designations. Although they arise in a single

moment, they perish immediately, thereby lacking any real existence.

4.4.3.2 Arising Simultaneously ({E5, lhan cig 'byung)

The second function is “arising simultaneously”, which especially signifies the relationship

between bijas and their fruitions. In the MSgBh:

[Bijas] are “arising simultaneously” [with their fruition] (f£75), without being past,

future, or dissociated [from the fruition]. Because at the time when bijas exist is [also]

3 MSgBh, T1597, no. 31, p. 329, b28—cl: “RIFCHE, 38 _fH1, B R MR, ERBEH. FrlE? g A
BfE TR D—UIRE, HMAA, 2R Tibetan translation cf. Derge 4050, p. 136a6. For the English
translation cf. Brunnhdlzl (2018: 274).

“4 MSgU, T1598, no. 31, p. 389a29-bl: “SERIALI, AAIETI. FIEEATHAER? FEMHTL. 4PEHES.”
Tibetan translation cf. Derge 4051, p. 205a6—7. For the English translation cf. Brunnhélzl (2018: 622).
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the fruition that is produced.**

Under the function of “momentary”, the bija manifests its fruition as dharma and then
immediately perishes. However, its fruition is not produced in the subsequent moment, but in
the very same moment. This paragraph demonstrates that, within an instantaneous moment, the
bija arises and perishes, while the dharma, as its fruition, produces a new bija through vasana.

The MSgU provides the example of a lotus:

Consequently, since it is not contradictory [for the time of the bija] to be the time of the
fruition, it is asserted that the bija (f&1-) arises simultaneously with the fruition, just

like the root of a lotus G##£fR) and so on.*4°

The bija and its fruition arise simultaneously, akin to the coexistence of a root and a lotus. This
example highlights the botanic aspect of bija and fruition. When the alayavijiiana is projected
into the next life, it represents the fruition of previously completed karman. Nevertheless, the
alayavijiiana is reborn as a consciousness with all bijas, exemplifying the function of “arising

simultaneously”.

4.4.3.3 Proceeding in a Continuum ({E &4, rgyun chags 'byung ba)

The third function, known as “proceeding in a continuum” pertains to the annihilation of the
bijas. The bijas and the dalayavijiiana exist until the antidotes arise. Remarkably, the
compendium of the MSg acknowledges that the defiled bijas and antidote coexist within the
alayavijiiana.

The MSgBh points out that the external bijas proceed in a continuum with the alayavijiiana:

They are asserted as “proceeding in a continuum” (& [fE##), and their support, the

alayavijiana, [remains] until its antidote (&) has arisen. [The bijas] of what is external

5 MSgBh, T1597, no. 31, p. 329, c1—4: “SEAE, SHIFBEIIEARAN, NI EHBES RTET A DUE? HR it
FfETA, Bl 4:i.” Tibetan translation cf. Derge 4050, p. 136a6-7. For the English translation cf.
Brunnhélzl (2018: 274-275).

M0 MSgU, T1598, no. 31, p. 389a29-b4: “Zif, FEFFHE - BLRERFME, DU BN A ER, AR
Tibetan translation cf. Derge 4051, p. 205a7. For the English translation cf. Brunnhélzl (2018: 623).
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[remain] as long as there is their root and until maturation.**

Following the functions of “momentary” and “arising simultaneously”, the external bijas exist
as long as their root remains embedded in the alayavijiana. Once the antidotes arise and
eliminate the root of external bijas, the alayavijiana no longer serves as their basis. The
function of “proceeding in a continuum’ comes to an end.

The MSgU describes this process as including the function of “arising simultaneously’:

Arising simultaneously refers to not remaining for one, two, or three moments, just like
lighting (E&>:), but continuing from one moment to the next. Therefore, since [the bijas]

arise continuously for a long time, they are “proceeding in a continuum”.*48

In contrast to lightning, which exists for only a brief moment, the bijas and fruitions arise
simultaneously and proceed in a continuum within the alayavijiiana for a long time. Moreover,

the MSgU illustrates this function using the metaphor of roots and branches:

What is [the evidence of] “proceeding in a continuum”? To benefit or harm the root [of
a tree] will also benefit or harm its branches and so on because [the tree] possesses the

[branches].*4°

Regarding the function of “arising simultaneously”, a root and a lotus coexist as a bija and its
fruition, while the function of “proceeding in a continuum” involves an extended process of
benefiting or harming the roots, thereby strengthening or diminishing the fruition. If an antidote
arises, through the function of “proceeding in a continuum”, it continues until the defiled
external bijas are destroyed and the alayavijriana undergoes a transformation. These three

functions illustrate the interplay between the alayavijiiana, external bijas and antidotes. The

“7TMSgBh, T1597, no. 31, p. 329c4-5: “lEFEMEIEHIE, sHREIER Y 2064, INEET I ERE, 30 E
24.” Tibetan translation cf. Derge 4050, p. 136a7. For the English translation cf. Brunnholzl (2018: 275).

“8 MSgU, T1598, no. 31, p. 389a29-b4: “BE{GEA, ZAIE— — =RITBAE, RELNES. (752 FER L e i, R0
fEE dEHAN L, [ERERELS.” Tibetan translation cf. Derge 4051, p. 205a7-205b1. For the English translation
cf. Brunnhdlzl (2018: 623).

49 MSgU, T1598, no. 31, p. 389b5-6: “FrllFE{n]? HARTEZSAL Z[E)#.” Tibetan translation cf. Derge 4051, p.

205bl. For the English translation cf. Brunnhdlzl (2018: 623).
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remaining three functions address the process of generating fruition from a bija.

4.4.3.4 Determination (L7E, nges)

The fourth function is “determination”, which references to bijas not being universal causes for

every dharma; instead, they only generate corresponding fruition. In the MSgBh:

As for their being “determination” (1), it is not that everything arises from all bijas,
but [only] certain [dharma] arise from their bijas that are defined individually. Each

substance*? is born from the bija that corresponds to it.*5

This paragraph denotes, for instance, that a bija of desire only brings forth a fruition of desire.
Likewise, the supramundane dharmas cannot arise from defiled bijas. This implies that
homogenous causality applies to both bijas and fruitions; thus, antidotes, coexisting with the
alayavijiiana, arise from pure causes.

In the MSgU, the term “capacity” serves as a dynamic power to manifest bijas:

If [it is said here that] they are “proceeding in a continuum”, it is the designation that is
claimed to be bijas (f1-). Therefore, why are not all [fruitions] arising simultaneously
from all [bijas] at once? The answer is “determination”, as the capacity (IfjgE) [of bija]
is determined, despite “proceeding in a continuum”, it is not the case that all [fruitions]

arise from all [bijas] at once.**2

The MSgU highlights that even though bijas and fruitions arise simultaneously, they do not
arise all at once. The “capacity” refers to the residual power from actions in the previous
moment and has the ability to manifest fruition in the subsequent moment. The bija that can

manifest is determined by the “capacity” (i.e., vasand). For instance, the bija of desire only

450 This sentence exists only in the Chinese translation, “{¢[H:¥7fEE 4= 14 (MSgBh, T1597, no. 31, p. 329¢7).
1 MSgBh, T1598, no. 31, p. 329¢5-7: “ERESH, HILETZHIAE, AMe—U—UI54, (EryfEEEr
%7.” Tibetan translation cf. Derge 4050, p. 136a7—136b1. For the English translation cf. Brunnholzl (2018: 275).
2 MSgU, T1598, no. 31, p. 389b5-7: “H{EfEi, JEFF/ Doy 88 Rl 7, RGN, FE—V)—UMEA? Rt
g WERAE. MEEEE, DEEEFIIREE R, AME—U)—VJ{EA.” Tibetan translation cf. Derge 4051, p.
205b1-2. For the English translation cf. Brunnhélzl (2018: 623).
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generates the fruition of desire and regenerates the bija of desire. It is impossible for it to
generate a bija of discernment. However, the arising of bija does not solely depend on capacity,
but also on conditions. While the bija functions as a cause, it requires specific conditions to

come forth.

4.4.3.5 Dependent on Conditions (3 i 4%, rkyen la ltos pa)

The fifth function is “dependent on conditions”, corresponding with the fourth function

“determination”. In the MSgBh, the arising of bija operates in a particular moment:

They are “dependent on conditions” (F 5 4% ): these bijas demand their own conditions
in order to produce their fruition.*®® It is not that [dharma] arises from all bijas at all
times, certain [dharmas] arise [only] when certain conditions are obtained. When bijas

encounter their proper conditions, at these places and times, their fruit takes birth.*>*

In Buddhism, a cause cannot bring a result without the presence of conditions, much like seeds
sprouting in the presence of sunlight, air, and water. Therefore, if specific conditions are absent,
the bijas remain dormant and do not manifest, just as antidotes remain concealed in the
alayavijiiana in the absence of pure causes.

The MSgU states that, without the necessary conditions, the bija cannot manifest.:

“In that case, why are fruitions not brought forth at all times?” The answer given is

“being dependent on conditions”, there is no flaw because the [necessary] conditions

[for the arising of certain fruitions] are not always present close by.**®

453 This sentence exists only in the Chinese translation: “ZF FLflE 713 5 4%, HHE4E " (MSgBh, T1597, no. 31,
p. 329¢7-8).

4 MSgBh, T1597, no. 31, p. 329, ¢7-10: “fFR4&H, SHILE T, (7 E K%, JTRE4ER. IF—UISseE—V). &
R, BE %, HIAILER LR, B85 Tibetan translation cf. Derge 4050, p. 136bl. For the
English translation cf. Brunnhélzl (2018: 275). The last sentence “F5 N ERE 20, B H F 4%, B FLE I,
HE154:" exists only in the Chinese translation.

5 MSgU, T1598, no. 31, p. 389b9—11: “HEFE, (THA—VIRFHEREA R Rt ok, SRR, IV, &
&y, EE2L.” Tibetan translation cf. Derge 4051, p. 205b2-3. For the English translation cf. Brunnhglzl

(2018: 623).
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As the SrBh denotes that the lineage within a person must encounter conditions for liberation
to be attained (see section 4.1.1), the MSgU asserts that it is no flaw that a bija generates a
fruition dependent on certain conditions. In this regard, while the alayavijiiana contains all bijas,
the manifestations are determined by the particular type of bija and whether requisite conditions

are present.

4.4.3.6 Originator of a Self-fruition (5 [ H 5, rang gi 'bras bus bsgrubs pa)

The sixth function, known as the “originator of a self-fruit”, is similar to the fourth function of
“determination”. However, while the fourth function focuses on the consistent type of bija in
the subsequent moment, such as the bija of desire having to originate from the previous bija of
desire, the sixth function relates to the correlation between bzjas and fruition.

In the MSgBh, this function is explained using the metaphor of wheat:

As for the “originator of a self-fruit” (5| H &), a specific fruition arises from its specific
bija - the alayavijiiana [arises] from the bija of the alayavijiana ([FJFEH}HkFE 1) and a

grain [arise] from a grain. Thus, fruitions arise from bijas.**®

The alayavijiiana arising from the bija of the alayavijiiana, serving as a collection of bijas, is
still identified as a bija. In other words, the alayavijiiana solely gives rise to the alayavijiiana,
making the continuum of the alayavijiiana in the next life feasible.

The MSgU emphasises the time order of bijas and fruition:

“What are the bijas of these bijas?” Therefore, [the text] says that they are the

9999

“originator of a self-fruit””, as the bijas and what possesses the bijas are without
beginning, the very fruitions of these [bijas] are further bijas. Consequently, [the claims]

that because the bijas of dharma are not possessed, intrinsic nature and so on attributing

%0 MSgBh, T1597, no. 31, p. 329, c10-13: “MERES [ H SR, S5 ETET-HS | EH IR, 0FREHl S 1, MERES (420
FEAR R, WITEEEE, AT MR E R, LIS HEETfER 43" Tibetan translation cf. Derge 4050, p. 136b1-
2. For the English translation cf. Brunnhdlzl (2018: 275).
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to the nature of bijas are eliminated.*’

The bijas and what possesses the bijas—namely, the alayavijiiana—coexist from beginningless
time. When a bija manifests, its fruition is produced, subsequently becoming the bija for the
following moment. Nevertheless, bijas are not equivalent to dharmas; they lack intrinsic nature
and exist as designations. The MSgU asserts that even though bijas and fruitions continue in
one’s mental continuum, they cannot be understood as a real existence.

By addressing the six functions of a bija, the alayavijiiana, as a collection of bijas, arises
and perishes momentarily, simultaneously producing its fruition and proceeding in a continuum.
The bija of the alayavijiiana that determines and generates its fruition is nothing but the
alayavijiiana, which manifests depending on certain conditions. According to the six functions
of bijas, the alayavijiiana is exempt from the controversy of being a real existence. To clarify
the relationship between the alayavijiiana and the actual consciousness, the MSg employs the

four aspects as being perfumed.

4.4.4 The Four Aspects as Being Perfumed (FTEE, sgo bar byed)

In the concept of vasandas, the term “perfumer” (§E 22 ) represents manifested dharmas—namely,

AR

Y

actual consciousnesses (pravrttivijiana)—which have the capability of perfuming the
alayavijiiana. On the other hand, the term “what is being perfumed” pertains to the alayavijiiana,
where the perfumed bijas are placed.**®

In the MSg, the four aspects are signified as being perfumed:

“Stable” (EX), “neutral” (430, “perfumable” (F]E&), and “in a strict relationship with

the perfumer” (BAgEEEAHE), and “not being other than that” (FTEEIEE ). These are

T MSgU, T1598, no. 31, p. 389b11-14: “SILiE 2 1) B ILH S MERES [EIR. FramEss, BRI, 48
A ER, B ERE, SHafE T AT, WiEah. hIibESEHESE, HE TS Tibetan translation cf.
Derge 4051, p. 205b2-3. For the English translation cf. Brunnhélzl (2018: 623).

%8 The term “FffEE sgo bar byed” in the MSg corresponds to Sanskrit paribhavita, “impregnation”. This section
relates to the function of dharma perfuming the alayavijiiana. Thus, the term “FTEE/ sgo bar byed” is translated
T-\=

as “being perfumed” and the term “SEEE, sgo byed” is rendered as “perfumer”.
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the characteristics of the vasana (2&).*°

These four aspects do not exist as specific vasands. Instead, they delineate the characteristics
of the alayavijiiana when it is perfumed by dharmas.

The MSgU points out the dichotomy between the bijas and what possesses the bijas, which
relies on the interplay between what can be perfumable by the perfumer and what is being
perfumed. *° Through perfuming, the bijas are able to obtain dharmas. Thus, both the

alayavijiiana and bijas cannot exist without the concept of vasanas.

4.4.4.1 Stable (EX, brtan pa)

The first aspect is “stable”. The vasanas only perfume something that is immovable and stable.

The MSgBh explains this aspect through the example of wind:

The characteristics of the vasana (bag chags kyi mtshan nyid) is taught as these: That is,
they are to be perfumed into (57E£) what is “stable” (EX) but not into what is moving,
like the wind. The wind is unable to grasp what it is perfumed with because what is
perfumed into it does not follow it for a krosa.*®! As for how far [what is perfumed into

the wind can follow it], odour [can] follow the wind up to one hundred yojanas.*?

As the wind is movable and unstable, it is incapable of retaining odour for more than a krosa.
However, the vasands are strong enough to permeate one hundred yojands. In this regard, the
power of vasanas is not diminished by the wind; rather, it is that the wind cannot be perfumed

by the vasanas.

49 MSg, T1594, no. 31, p. 135a27-29: “EX f@zC, 02, BAREEAHE, FreEJE R, 2 A EHFH.” Tibetan
translation cf. Derge 4048, p. 7bl. For the English translation cf. Brunnholzl (2018: 165).

“0MSgU, T1598, no. 31, p. 389b14-15: “NFTERAEF AN HIER, ZAFATE AL BARNE, MOTEREHM: 71
For the English translation cf. Brunnholzl (2018: 623): “The bijas and the nature of bijas depend on the
connection between what is perfumable by the vasana and what perfumes them.” Tibetan translation cf. Derge
4051, p. 205b4.

461 The term “—P4fiEHR” in the Chinese translation refers to “rgyang grags” (krosa) in the Tibetan translation.

According to the Glossary of the 84000 Translation Project, four krosa equal one yojana (http://www.84000.co).

%2 MSgBh, T1597, no. 31, p. 329¢13-17: “B25%, BY(L Ty m]<Z 5, JEANENJE, AT A 1Y LSS, R RE(ERrAT
HER BN, (BRI EE. SN ER T R T W, #ak & RIREMREE.” Tibetan
translation cf. Derge 4050, p. 132b2-3. For the English translation cf. Brunnhélzl (2018: 275).
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The MSgU questions this scenario according to daily experience. Normally, the wind
brings the flower scent, so for what reason can it not keep the scent? The MSgU explains this

question by refuting the vasana as a substance:

“Is not the wind something that is perfumable by flowers and so on?” If [the wind] was
something perfumable (bsgo bar bya), just like the scent that is another substance and
is connected to a sesame seed that is perfumed [by the scent of a flower], a substantial

scent connected with [the sesame seed] would be observable (dmigs par 'gyur).4®3

The wind is one of the four great elements (mahabhiita).*®** According to the Abhidharmic
tradition, the four elements represent perceptible provisional existence. Therefore, if the wind
could be perfumed, the corresponding vasana should be observable, and one should detect an
aroma adhering to sesame seeds. As this statement contradicts our everyday experience, the

MSgU asserts that the wind cannot be perfumed by vasands.

4.4.4.2 Neutral (##£20, lung ma bstan)

The second aspect, known as “neutral”, refers to the characteristic of the alayavijiiana. The

MSgBh offers two vivid examples:

“Neutral” (#£2C) means that odour [is perfumed] into something neutral. It is not

perfumed into what is of unpleasant odour, such as garlic, and what is of pleasant scent

but only into what is of neutral odour.*%

In this paragraph, items with intensely repulsive odours like garlic, as well as those with

extremely pleasant scents such as musk (7E§, gla rtsi), and even substances like stone or gold,

463 This paragraph is translated from the Tibetan translation, while the Chinese translation (T1597, no. 31) is too
brief. MSgU: Derge 4051, p. 205b5: rlung yang me tog la sogs pas bsgo bar bya ba ma yin nam zhe na / gal te
bsgo bar bya ba yin na ni bsgos pa'i til dang 'brel pa can gyi rdzas gzhan gyi dri bzhin du de dang 'brel pa can
gyi rdzas kyi dri yang dmigs par 'gyur ro. For the English translation cf. Brunnholzl (2018:623).

464 The four great elements: the earth (prthivi), the water (ap), the fire (agni) and the wind (vayi).

5 MSgBh, T1597, no. 31, p. 329¢17-20: “SfizC ¥, BF laifE Az, hItbEs, R 28, DUREEL. 1
EEBEYINRZHE, DIBERN. SYFIERE EATEC, BT 52E.” Tibetan translation cf. Derge 4050, p.132 b3—4.
For the English translation cf. Brunnhdlzl (2018: 275).
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cannot be perfumed. All of these possess robust characteristics that resist being influenced. Only

the alayavijiiana, being neutral in nature, can be perfumed by vasands of dharmas.

4.4.4.3 Perfumable (A&, bsgo ba)

The MSgBh further clarifies the reason items like stone and gold cannot be perfumed. This is
the third aspect—"perfumable”—and it distinguishes which items are suitable for perfuming.

In the MSgBh:

[Odour] is only perfumed into what is suitable to be perfumed, while it is not perfumed
into what is not perfumable, such as stone, silver and gold. It is what retains perfumes

that are called “what is perfumable by what perfumes it”, which refers to [being

perfumed] into what is suitable to be perfumed (T] E4)).4%°

Items that can possess vasands are labelled as “perfumable”. However, items like stone, gold,
and silver are too robust to retain vasanas, rendering them unable to be perfumed. Additionally,
something “perfumable” exists in conjunction with something that perfumes it. In other words,
the aspect of “perfumable” cannot exist in isolation as a solitary function.

Conversely, the MSgU outlines a process of “mutual infusing” that takes place among

perfumable items:

“What is perfumable (1] E)” refers to what is capable of perfuming (/1] Z£) or what
may be perfumed (§5~<7 5&); as the parts mutually infuse each other (4757 E#E, B AHAN
%), this is perfumable. Stones and so on are not [perfumable] because [they and other

things] do not mutually infuse each other.*®’

The items that are “capable of perfuming” and those that “may be perfumed” mutually infuse

“%6 MSgBh, T1597, no. 31, p. 329¢17-20: “E v B, FHEZE v BY, IFATENGLE, NEZE, AR
nHE, FERILISREZE Y, BN AalE, 182 Y).” Tibetan translation cf. Derge 4050, p. 132b4-5.
For the English translation cf. Brunnh6lzl (2018: 275).

%7 MSgU, T1598, no. 31, p. 389b19-22: “Sw[EE, FHY 0] &, SEEZE, 77/, SAHFIRE, i n &, Ik
&A%, R EEE, Ru] 44 AR, JEMET] . Tibetan translation cf. Derge 4051, p. 205b6—7. For the
English translation cf. Brunnholzl (2018: 624).
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each other. For instance, consider clothes and lavender hung in a closet: the clothes are
perfumed with the lavender scent while also emanating the fragrance of lavender. This “mutual
infusing” aligns with the aspect of “perfumable” in the MSgU. Thus, items like stone and gold

are not deemed “perfumable” as they cannot retain any scents nor mutually infuse each other.

4.4.4.4 In a Strict Relationship with the Perfumer (EEgEEAENE, 'brel pa la sgo byed)

The fourth aspect is “in a strict relationship with the perfumer”. All the aspects of being

perfumed must coexist with the perfumer and not exist independently at any time. In the MSgBh:

“In a strict relationship with the perfumer” (E1EEEAHE) means that [the vasana] are
not [perfumed] into what is unconnected [with them], which means that [they are

perfumed] into what arises without interruption.*®

In the process of perfuming, both the being perfumed and the perfumer should arise without
interruption. If only the perfumer exists, there is nothing to be perfumed, resulting in the failure
of the perfuming process; and vice versa.

The MSgU further empathises with this aspect:

What is being perfumable is also something that is “in a strict relationship with the
perfumer” (‘brel pa la sgo byed), such that “what is perfumable” (sgo bar byed) is not

what exists separately and has no connection.*®®

The quality of being perfumable exists inseparably and in connection with the perfumer. This
strict relationship ensures the continuum between the alayavijiiana and actual consciousnesses,
maintaining causality. The alayavijiiana, as the being perfumed, embodies these four aspects.

Consequently, the alayavijiiana is stable, neutral, perfumable, and in a strict relationship with

%8 MSgBh, T1597, no. 31, p. 329¢17-20: “BigE EARNET, AEEEAHETT 4 T 5, FEAAHIE, & RIRZ MR £ 2E.”
Tibetan translation cf. Derge 4050, p.132b5. For the English translation cf. Brunnholzl (2018: 275).

469 This paragraph is translated from the Tibetan translation, while the Chinese translation (T1598, p. 389b22-23)
is too brief. MSgU: Derge 4051, p. 205b7: bsgo bar bya ba yang sgo bar byed pa dang 'brel pa gang yin pa de
la sgo bar byed de so sor gnas shing 'brel pa med pa la ni ma yin no. For the English translation cf. Brunnholzl
(2018: 624).
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the perfumer.

4.4.4.5 Not Being Other Than That (FTEIEE L, sgo byed de las gzhan)

In addition to the four aspects, being perfumed is tantamount to the alayavijiiana. Likewise, the

alayavijiiana is the sole item capable of being perfumed. In the MSgBh:

“Not being other than that” (FJEZ [If) refers to being free of being other than the
[alayavijiiana], [the vasanas] are not perfumed (FEFTEE) into anything other than the
alayavijiiana.*™®

The alayavijiiana with all bijas is the basis of that being perfumed. The perfumer, as vasand, is

signified as actual consciousness in the MSgU:

As for “not being other than that” (Ff £ 2 [ih), this phrase refers to actual

consciousnesses (#23#) because they are the opposite of what is perfumable.*’

The actual consciousnesses arise from the bijas dwelling in the alayavijiiana and subsequently
function as the perfumer, perfuming the alayaviiiana. Thus, the actual consciousnesses are the
opposite of the perfumed alayavijiiana.

Hence, the compendium of the MSg offers a systematic structure for understanding the
concepts of bijas and vasanas, while further emphasising the inseparable relationship among
bijas, vasands and the alayavijiiana. Their relationship is revealed from different perspectives.
As the twofold bijas, the alayavijiiana serves as the internal bija containing external bijas.
These external bijas act as the cause of actual consciousness and coexist with the antidotes in
the alayavijiiana. On one hand, as a collection of bijas, the alayavijiiana embodies six functions
that demonstrate its nature as non-real existence through the aspect of “momentariness”, while
also coexisting with determined fruitions depending on certain conditions. On the other hand,

the alayavijiiana functions as the being perfumed, showcasing aspects of stability, neutrality,

40 MSgBh, T1597, no. 31, p. 329¢27-28: “JEF&IH 7, 587 B LE PR L s8R IR A 2, /2P RN IR R
Tibetan translation cf. Derge 4050, p. 132 b5—6. For the English translation cf. Brunnhdlzl (2018: 275).
- MSgU, T1598, no. 31, p.389 b24-26: “JEFJA L, IR Ry — DI 2 AT S ME, 41_EFrai #8AHE L. Tibetan
translation cf. Derge 4051, p. 205b7-206al. For the English translation cf. Brunnhdlzl (2018: 624).
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perfumablity, and a strict relationship with the perfumer—i.e., the actual consciousness.
Through the concepts of bijas and vasanas, the MSg compendium interprets why the
alayavijiiana can manifest mundane dharmas while still retaining the potential for attaining
liberation. The antidotes existing alongside the alayavijiana do not perceive the alayavijiiana
as the source of pure dharmas. Instead, they emerge from the vasana of hearing [Buddhist

teachings] (srutavasana).

4.5 The Vasana of Hearing [Buddhist Teaching] (srutavasana)

Since the alayavijiiana associated with defiled bijas cannot serve as the cause of supramundane
dharma, the MSg presents a suitable pure cause: the “vasana of hearing [Buddhist teaching]”
(Srutavasana, [FE]Z£734, thobs pa'i bag chags). Through hearing the teachings of the Buddha, the
antidotes dwelling in the alayavijiiana gain the ability to manifest and cause the practitioner to
attain liberation.

According to Schmithausen (1987: 80), the first moment of giving rise to supramundane
dharmas becomes the bija of supramundane dharmas and arises in the subsequent moment.
However, this process exclusively pertains to the mental continuum of a noble one (arya), not
an ordinary person (prthagjana). In order to help ordinary people, the noble one transfers the
supramundane dharma by expressing Buddhist teachings. Therefore, the “vasana of hearing
[Buddhist teaching]” originates directly from the supramundane realm and is ‘“‘capable of
becoming the seed or cause of the factors leading up to supramundane insight and finally of
supramundane insight itself” (Schmithausen 1987: 80).

The MSg expands on this and explains that, while the “vasana of hearing [Buddhist

teaching]” exists within the mundane world, it functions as the cause of supramundane dharma:

Now, the small, medium, and great bijas of the “vasand of hearing [Buddhist teaching]”
(IEE®E EfE 1) are regarded as the bijas of the body of dharma (7 EF&1-). Since they
are the antidote (gnyen po) of the dalayavijiiana, they are not the nature of the
alayavijiana. They are something mundane, but since they are homogeneous causes of

complete purity (57,552 7) just as the realm of supramundane dharma, they serve
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as the bijas of the supramundane mind ({4 {H [ )47

The antidotes dwelling in the mental continuum of an ordinary person are considered the bija
of the “vasana of hearing [Buddhist teaching]”, as well as the bija of the body of dharma.
According to the MSg, the manifestation of dharma must correspond with a relevant bija,
aligning with the sixth function “originator of a self-fruition”. Given that Buddhist teaching
originates from the realm of supramundane dharma, this vasana perfumes ordinary people and
is preserved as the bijas of the supramundane mind.

However, an ordinary person does not attain liberation immediately upon receiving the
“vasand of hearing [Buddhist teaching]”. Instead, the process of attaining liberation is a gradual

one. In the MSg:

Inasmuch as the weak, medium, and great [vasana of hearing Buddhist teaching]
gradually increase, so much does the consciousness of maturation (245 5) diminish,
and the basis is transformed (¥F7{{<). When the basis is transformed in all aspects, the
consciousness of maturation possessing all the bijas (—1V/Jf&E 1) also becomes without

bijas and is eliminated in all aspects as well.*"3

The consciousness of maturation refers to the function of maturing defiled bijas in the
alayavijiiana and manifesting actual consciousness. Thus, as the bijas of the “vasana of hearing
[Buddhist teaching]” gradually increase, the manifestation of the defiled bijas is decreased until
the transformation of the basis occurs in an ordinary person’s mental continuum. Through this
transformation, all defiled bijas are annihilated and do not exist at all. Consequently, for the
noble ones, only the bijas of the body of dharma or the bijas of the “vasand of hearing [Buddhist
teaching]” remain in their mental continuum, allowing them to perceive their surroundings as

purified.

2 MSg, T1594, no. 31, p. 136¢13-16: “SHIEREEEF o L, RTINS ESTE T, B fEIl 2,
FEFTFEHR S AT, 2 O R R A SR S e, B2 T 2 ME 4. Tibetan translation Derge
4048, p. 10b7-11al. For the English translation cf. Brunnhdlzl (2018: 172).

473 MSg, T1594, no. 31, p. 136 c22-25: “YNANEEE, T LMY, A2 A02, SRR, Rl
. BE—UIREAT s, B SSRGS, K — U)feE T Jife 1 [, —U)7E k7. Tibetan translation Derge 4048,
p. 11a3—4. For the English translation cf. Waldron (2003: 156) and Brunnhdlzl (2018: 172).
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The MSgBh further explains the metaphor of water and milk in the MSg:

“Like [a mixture] of milk and water” (517K L) referring to the “vasana of hearing
[Buddhist teaching]” (F5/ZE7E) and the consciousness of maturation,*’* enters in the
manner of coexisting with the [alayavijiiana], just like [a mixture] of milk and water,
they are not of its nature, that is, they are not the alayavijiiana. Therefore, they are the

antidote of the alayavijiana.*™

The antidote, functioning as the bijas of the “vasand of hearing [Buddhist teaching]”, dwells in
the alayavijiana. This is akin to the coexistence of milk and water as a mixture, wherein they
do not serve as each other’s causes. The nature of the bija of the “vasana of hearing [Buddhist
teaching]” acts as the antidote to the alayavijiiana.

The MSgU utilises the metaphor of poison and medicine to expound upon the relationship

between the alayavijiiana and the bija of the “vasanda of hearing [Buddhist teaching]”:

For example, even though many diseases have entered the inside [of the body] or one
has drunken all kinds of poisons, [those diseases] can be treated with medical elixirs
(sman bcud) or one drink antidote (sman) for [these] poisons, diseases and [poisons].
[These antidotes] coexist with these diseases [or poisons] until a certain other time.
However, [the antidotes] neither have [these diseases or] poisons as their bijas (sa bon)
nor are they of the nature of [these diseases or] poisons. The same goes for [the way in
which] the “vasand of hearing [Buddhist teaching]” (thos pa'i bag chags) serve as the

bija [of supramundane dharma).*"®

474 Based on the Chinese translation: “W§417/KH, 3, R B E G (MSg, T1594, no. 31, p. 334a7).
475 MSgBh, T1597, no. 31, p. 334a7-13: “Ra4/K AL, [0 5B S 20k, B B VEm 27 al , I KALf&

(R, 2RI REHR a2, MEEA & O — 1, ZRIERNE IREHRE, & Re ¥ al HEHR R 1~ M. Tibetan
translation cf. Derge 4050, p. 138a2-3. For the English translation cf. Brunnholzl (2018: 286).

476 This paragraph is translated from the Tibetan translation, while the Chinese translation (T 1598, no. 31, p.
394¢16-26) is too brief. MSgU, Derge 4051, p. 214al-3: dper na khong du nad du ma zhugs sam dug sna tshogs
'thungs pas na yang rung / sman bcud kyis len dang dug sman 'thungs na nad dang lhan cig tu dus gzhan gyi
bar du 'dug kyang dug gi sa bon can yang ma yin la / dug gi ngo bo nyid kyang ma yin pa Itar thos pa'i bag
chags sa bon du gyur pa yang de bzhin no // de la bag chags chung ngu la brten nas zhes bya ba la sogs pa ni
bshad pa nyid gsal bas brda phrad par sla'o. For the English translation cf. Brunnhélzl (2018: 640).
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The diseases and poison represent sentient beings dwelling in the mundane world with defiled
dharmas. However, they can be healed by medical elixirs or antidotes. Even though they obtain
these medicines while living in the mundane world, the medicines do not serve as the cause of
mundane dharmas or have the nature of mundane dharma. They generate from the “vasana of
hearing [Buddhist teaching]”, originating from the supramundane realm.

Compared with the four aspects as being perfumed, the “vasana of hearing [Buddhist
teaching]” is clearly a perfumer, rather than something being perfumed. Thus, this vasand can
cause the alayavijiiana to decrease and trigger the transformation of the basis. However, the
concept of the “vasana of hearing [Buddhist teaching]” is closely related to the frequency and
devotion to the practices of hearing, contemplating and cultivation (sSruta-cinta-bhavana). In

the MSg:

Depending on the weak vasana (| i E) [it] becomes a medium vasana (1 5iHEEE);
depending on the medium vasana, it becomes a great vasana (_I-fHE ), because [the
vasana of hearing Buddhist teaching] is accompanied by repeatedly practising hearing

(F5)), contemplating (f£), and cultivation ({&).4"

Since the process of attaining liberation is gradual, the “vasand of hearing [ Buddhist teaching]”
increases from weak to great. They are practised through hearing, contemplating, and
cultivation.

In regard to this practice, the idea of “vasana of hearing [Buddhist teaching]” may have
already appeared in the MSA.#’® As a positive cause that leads to the attainment of Buddhahood,
the “vasand of hearing [Buddhist teaching]” is mentioned in the MSA/MSABH in verse 1 of
chapter 11 (Dharmaparyestyadhikara) in the MSA:

A threefold or twofold basket (pitaka) is, in short, approved by nine reasons. It liberates

(vimocayati) due to impregnation (vasana), due to enlightenment (bodhana), due to

T MSg, T1594, no. 31, p. 136¢11-13: “FLi{k M B E K R EY, kP mEE ik LB s, (kEE B
{EVEISHHFERL.” Tibetan translation cf. Derge 4048, p. 10b6—7. For the English translation cf. Waldron (2003:

156) and Brunnhélzl (2018: 172).
478 T would like to thank Dr. Mingyuan Gao for kindly sharing this insight with me.
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calm (Samana), and due to realisation (prativedha). *"

To reach the final liberation, the vasands serve as a possibility for practitioners. The MSABh

further explains how the sentient beings attain liberation:

So how does it liberate? Due to impregnation (vasana), due to enlightenment, due to
calm and due to realisation, it liberates. Due to impregnation of one’s mind
(cittavasanatas) by hearing (sruta); due to enlightenment by reflecting; due to calm by

the cultivation which is clam abiding; due to realisation due to insight.*°

The vasana of hearing Buddhist teachings continues to impregnate the mind and prevents the
mind from producing false conceptualisations. Thus, these vasands become one of the causes
of attaining liberation. This paragraph may imply a preliminary idea of the “vasana of hearing
[Buddhist teaching]” in the MSg. It is noteworthy that Kramer (2019: 76) considers “calm
abiding” and “insight” as antidotes to certain mental states in the MSA. According to
Schmithausen (1969: 819-821), the composition of the MSA was later than that of the
Bodhisattvabhiimi in the Yogacarabhumi, but it is related to the SNS. Therefore, the MSA/
MSABh encompasses a fourfold method for attaining liberation—namely, the impregnation,
the enlightenment, the calm, and the realisation. However, only the impregnation becomes the
crucial vasana of hearing Buddhist teachings in the MSg, which implies that the MSA/MSABh
and the MSg may share the common idea of impregnation and hearing.

The “vasana of hearing [Buddhist teaching]” serves as a crucial theme in the MSg. The
alayavijiiana, as the consciousness of maturing all bijas, including the vasana of hearing
[Buddhist teaching], can serve as the ever-present condition of cause for the arising of the
supramundane mind (Waldron 2003: 153). Coexisting with the alayavijiiana like milk and water,
poison and antidote, the “vasana of hearing [Buddhist teaching]” generates a cause that dwells
in one’s mental continuum from the beginningless cycle and can attain liberation even while

living in the mundane world.

4% MSA, p. 19: pitakatrayam  dvayam va  samgrahatah  kdranair  navabhir  istam /
vasanabodhanasamanaprativedhais tad vimocayati.
480 MSABh, p. 19: katham punas tad vimocayati / vasanabodhasamanaprativedhais tad vimocayati / $rutena

cittavasanatah / cintaya bodhanatah / bhavanayd samathena sSamanatah / vipasyanaya prativedhatah.
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4.6 Short Conclusion

This chapter has investigated the process of attaining liberation in the Yogacara texts. The
concepts of bijas and vasanas involve three important elements: the lineage (gotra), the
transformation of the basis (asrayaparavrtti/asrayaparivrtti), and the “vasand of hearing
[Buddhist teaching]” (srutavasana).

For the relationship between bija and gotra, the StBh equates the concept of bija with the
lineage and presents the “bija of supramundane dharma” (lokottaradharmabija), while the
VinSg equates bija with vasana and offers the “bija accumulated through vasana”
(upacitavasanabija) and the “Suchness functioning as the condition of a cognitive object as
their bijas” (*tathatalambanapratyayabija) in the PMBhVin. The latter represents the vasana
attached to the imagined nature (parikalpitasvabhava) and divides the concept of bijas into
purification and defilement. The lineage denotes that the practitioners are naturally born within
the lineage of a hearer (Sravakagotra) or the lineage of solitary realiser (pratyekabuddhagotra),
or the lineage of the Buddha (tathdgatagotra).

Even though practitioners naturally possess a lineage, they are covered by the two rough
difficulties (dvidhadausthulya) or the two hindrances (klesajiieyavarana). These two terms are
used interchangeably, but the contents are different. The *SAVBh equates the terms bija and
vasand as synonymous in the context of two hindrances, while the TrBh considers the two rough
difficulties as bijas. Moreover, the two rough difficulties in the *SAVBh are considered as the
vasana of two hindrances and represent the negative bodily and mental activities. Whereas in
the TrBh, the rough difficulty refers to the lack of flexibility (akarmanyata) in the basis and
exists as the bija of two hindrances.

Once the two rough difficulties or the two hindrances are purified, the transformation of
the basis occurs. By the transformation of seeds (bijaparavrtti), the perception manifests as
pure in the MSA. On the other hand, the transformation of the basis signifies the revelation of
purity in the MAVT. Furthermore, the concept of the three natures is associated with the
transformation of the basis in the MSA. According to the *SAVBh, the dependent nature
(paratantrasvabhava)) and the imagined nature (parikalpitasvabhdva) are annihilated during
the transformation of the basis, while the perfect nature (parinispannasvabhava) remains solely

after the attainment of liberation. Nevertheless, since the MSA was not composed at one time
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and by one author, the relative topics of the concept of the three natures require further
observation.

The compendium of the MSg presents a systematic construction of the concepts of bijas
and vasanas. The six functions as bijas and the four aspects as being perfumed reveal the
alayavijiiana as a collection of bijas as well as the basis of receiving vasanas from actual
consciousness. In order to annihilate defiled bijas, the compendium of the MSg presents the
vasanas of hearing [Buddhist teachings], which dwell as bijas within the alayavijiiana from the
beginningless time and then arise as the supramundane dharmas. Through gradually
strengthening this vasana, the transformation of the basis operates and annihilates all defiled
dharmas.

The concepts of bijas and vasanas serve as causes of defiled dharmas and also causes of pure
dharmas. They represent the stored possibility of attaining liberation and the dynamic power
originating from the supramundane realm. Without the concepts of bijas and vasanas, it would

be impossible to reveal the process of attaining liberation in Yogacara soteriology.
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Chapter 5: Conclusion

After investigating the concepts of bijas and vasanas as presented in the works of Vasubandhu
and Sthiramati, this chapter offers conclusions that respond to the three research questions
articulated in Chapter 1 (see section 1.1). The chapter will also identify the limitations of this

thesis and then propose related topics for future research.
5.1 Responding to the Research Questions

As outlined in Chapter 1, this thesis has focused on three main research questions and
corresponding sub-questions. The first question is as follows: Why do the concepts of bija and
vasand appear in Vasubandhu’s works? Chapter 2 described the preliminary concepts of bijas
and vasanas in the Abhidharmakosabhdasya (AKBh): bija is the complex of name and matter
(namariipa) that brings forth fruition due to the function of a specific transformation in series
(santatiparinamavisesa) (see section 2.2.2), and vasandas in the AKBh relate to cultivation and
consciousness re-arising in meditative states (see section 2.4).

The sub-questions derived from this first main issue are: How does the AKBh present the
Abhidharmic concept of bzja? How do vasanas function in one’s mental stream? What is
the aim of presenting the concepts of bijas and vasanas in the AKBh? The concept of bijas
is a replacement for the Sarvastivadins’ concept of prapti, which serves as a real entity (dravya)
within the fundamental doctrine of the three periods of time (see section 2.2.1). To deny the
presumption of real entity, the AKBh introduces the concept of bijas. Bijas are not real entities
but designations (prajiiapti). They exist in one’s mental continuum as a cause that manifests
dharmas; thus, a sentient being does not need a prapti to connect with a dharma. In other words,
there are no real entities that exist outside the mental continuum, from which every dharma
arises. As a cause, bija manifests dharma through the function of a specific transformation in
series. According to this function, the term “transformation” (parindma) allows a bija to mature
and bring forth its fruition. In this regard, bija is identified as the cause of maturation
(vipakahetu), including all the unwholesome and wholesome contaminated dharmas, which

brings forth a fruition with different characteristics—namely, a neutral fruition (see section
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2.3.3). The cause of maturation cooperates with a specific transformation in series and signifies
heterogeneous causation, while the bija denotes a cause of homogeneity (see section 2.3.2 about
the moistened bijas (*abhisyandabija)). In the AKBh, the concept of bijas encompasses the
bija-state (bijabhava), referring to the function of reproduction in the future moment (see
section 2.2.4) and unmanifested defilements such as anusaya (see section 2.5).

Compared to the bijas, vasanas in the AKBh are intended to refute the Sarvastivada
concept of non-information matter (avijiapti-rilpa), which is an invisible and penetrable real
entity (section 2.4.1.). In this case, the AKBh asserts that the thought perfumes (bhdavita) one’s
mental continuum. Through this perfuming by thoughts (cetanavasanda), the non-informative
matters continue in one’s mental continuum. Thus, the non-information matter does not exist as
areal entity. Moreover, the AKBh utilises the vasanas to explain why consciousness arises from
the first moment after the meditative absorptions of cessation and non-thought
(nirodhasamjniasamapatti). Before Yogacara’s concept of the alayavijiiana appears, the AKBh
deems that the vasandas deriving from the mutual bijas (anyonyabijaka) of mind and the body
impregnate (paribhavita) each other, and then consciousness arises in the subsequent moment
of the meditative absorptions (see section 2.4.2). After the alayavijiiana is established, the
Karmasiddhiprakarana (KP) by Vasubandhu explains the concepts of bijas and vasanas by a
metaphor of white flower and red dye, representing the vasands as the force of bijas (bijabala),
which gradually changes the alayavijiiana (see section 2.4.4). Hence, the terms bija and vasana
are not synonymous in the AKBh. The concept of bijas in the AKBh focuses on maintaining
the mental continuum in the present time, while the concept of vasanas pertains to “specific
potency” in one’s mental continuum (see section 2.4.5). The concept of bija in the AKBh also
aims to refute similar concepts from other Buddhist schools, such as the concept of prapti and
the concept of anudhatu (see section 2.3.5). Moreover, the term bija integrates concepts that
dwell in one’s mental continuum as fundamental defilements, just like the concept of anusaya
(see section 2.5). The AKBh considers the bija of memory (smrtibija) as the anusaya, which
exists always in one’s mind but is not a real entity (see section 2.5.3).

Based on this preliminary understanding of the concepts of bijas and vasanas in the AKBh,
Chapter 3 responded to the second research question: What is the function of bija and vasana

for sentient beings? Conceptualisation arises in accordance with the actual consciousness
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(pravrttivijiiana), which is stored as a bija in the alayavijiiana. Thus, the alayavijiiana is the
so-called “storehouse consciousness” (see section 3.1.1). As the alayavijiiana contains the bijas
of all the mental conditions (sarvasamskarabija), Vasubandhu’s Paricaskandhaka (PSk)
proposes that the alayavijiiana and the bijas are inseparable. The bijas mature and manifest as
actual consciousness, which designates the alayavijiiana as “consciousness of maturation”
(vipakavijiiana). Sthiramati’s commentary, the Paricaskandhakavibhasa (PSkV), indicates that
the “consciousness of maturation” has a capacity (samartha, i.e., vasana) to duplicate self-
characteristics (see section 3.1.3). Hence, the concepts of bijas and vasands coexist with the
alayavijiiana and then the process of conceptualisation becomes possible.

The process of conceptualisation is further depicted as ‘“unreal imagination”
(abhiitaparikalpita) in the Madhyantavibhaga (MAV). The “unreal imagination” has two main
aspects: defiled grasper (grahaka) and grasped (grahya) and pure emptiness (see section 3.2).
Vasubandhu’s commentary, the Madhyantavibhagabhdasya (MAVBh), explains that, once the
grasper and the grasped are removed, pure emptiness will manifest and then the defiled “unreal
imagination” will be replaced by correct understanding. Sthiramati’s commentary, the
Madhyantavibhagatika (MAVT), defines the grasper as self and cognition (atmavijiiapti), while
the grasped is the object and the sentient being. In the compendium of the MAY, the term bija
is regarded as “realm” (dhatu), which refers to a designated perceived object for the grasper
(see section 3.2.1). The term vasand, on the other hand, refers to affliction with a strong
attachment to the imagined nature (parikalpitasvabhava) (see section 3.2.2). Moreover, the
concept of vasanas also signifies the function of impregnation, especially the function of mental
activity of speech (jalpamanaskara) impregnating mental activities. The “mental activity of
speech” causes one to place a name on an object, which is known as the “unreal imagination”
(see section 3.2.3).

The sub-question connected to this broader issue relates to the process of conceptualisation
in Vasubandhu’s Trimsika (Tr): How do bija and vasana function in the transformation of
consciousness (vijianaparinama)? Unlike the “unreal imagination” in the MAYV, the Tr presents
“the transformation of consciousness” as the process of conceptualisation (see section 3.3).
Serving as the consciousness of maturation and the consciousness of all bijas (sarvabijaka), the

alayavijiiana constantly gives rise to conceptualisations (vikalpa) in the mental continuum by
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mutual power. According to Sthiramati’s Trimsikabhdasya (TrBh), this mutual power is
equivalent to the term vasana (see section 3.3.1; Diagram 1). Remarkably, the TrBh emphasises
vasands over bijas. On the one hand, the TrBh interprets “the transformation of consciousness”
by means of the vasana of conceptualising (vikalpavasand), referring to self and matter (see
section 3.3.2.1). On the other hand, the TrBh presents the vasana of maturation (vipakavasana)
and the vasand of a homogeneous cause (nisyandavasand) as the transformation of cause
(hetuparinama), maintaining the mental continuum in the present time, whereas the
transformation of fruition (phalaparinama) signifies the rebirth of the alayavijiiana (see section
3.3.2.2). The PSkV offers a more detailed explanation of these two vasanas. The vasana of a
homogenous cause is the fruition of mental activities and the cause of perfuming the bijas. The
vasand of maturation is the fruition of meritorious and non-meritorious dharmas and the cause
of the consciousness of maturation (see section 3.3.3; Diagram 2).

The consciousness of maturation leads to another sub-question: How is the alayavijiiana
reborn in the next life? The Tr elucidates the process of rebirth by presenting the vasanda of
karman (karmavasana) and the vasana of twofold grasping (grahadvayavasand) (see section
3.4). Once the alayaviriana has already manifested all karman, the vasana of karman projects
the alayaviniana to the next life. The vasana of twofold grasping maintains the defiled grasper
and the grasped because the sentient being has not yet abandoned all defilements (see section
3.4.1). It is worth noting that the TrBh does not mix the vasana of a homogenous cause and the
vasana of maturation with the vasana of karman and the vasana of twofold grasping. The TrBh
clearly distinguishes the former group, associating it with the present mental continuum, and
the latter, which is connected with the future life (see section 3.4.2; Diagram 3).

Last but not least, the third research question is: How do bija and vasana contribute to
the soteriology of the Yogacara school? This question focuses on the function of bzja and
vasand in promoting the liberation of sentient beings. Thus, the sub-question is: Do the
Yogacaras agree with a kind of bija as the guarantee of obtaining liberation? In Chapter 4,
the Sravakabhiimi (SBh) of the Yogdcdarabhimi (YoBh) affirms that the lineage (gotra) of a
Bodhisattva possesses the bija of supramundane dharma (lokottaradharmabija), which is able
to attain liberation (see section 4.1.1). However, in a later layer of the YoBh, the

Paricavijiianakayasamprayuktabhumi and the Manobhumi in the Viniscayasamgrahant

253



(PMBhVin), the cause of rising supramundane dharmas becomes the “Suchness functioning as
the condition of a cognitive object as their bijas” (*tathatalambanapratyayabija)” (see section
4.1.2).

The related sub-question is: What should be annihilated during the progress of
obtaining liberation? The concept of bijas is equivalent to the afflictive and cognitive
hindrances (klesajiieyavarana) and the two rough difficulties (dvidhadausthulya). In the
Mahayanasutralamkara (MSA) and the Mahayanasiutralamkarabhasya (MSABhO) of
Vasubandhu, the afflictive and cognitive hindrances accompany the alayavijiiana as bijas,
whereas the *Sutralamkaravrttibhasya (*SAVBh) of Sthiramati regards them as vasanas (see
section 4.2.1). The two rough difficulties, on the other hand, are described as the fundamental
defilements in the Tr, while the TrBh equates them with the two hindrances. Nevertheless, the
content of the two rough difficulties is different in the *SAVBh. There they pertain to bodily or
mental actions and are considered as the vasana of two hindrances (see section 4.2.2). Despite
these differences, the importance of vasanas is strengthened in both the TrBh and the SAVBh.
By focusing on how to annihilate two rough difficulties/ hindrances, the Yogacaras present the
“transformation of the basis” (asrayaparivrtti/ asrayaparavritti). In the MAVT, for example,
the practitioner naturally realises emptiness when the “unreal imagination” is removed (see
section 4.3.1). In the MSABh, the “transformation of the basis” is explained as the
transformation of seeds (bijaparavrtti), since the alayavijiiana contains all bijas. Furthermore,
the *SAVBh argues that the defiled bijas constitute the vasana of the grasper and the grasped
and the vasana of afflictive hindrance and cognitive hindrance. After abandoning all defiled
bijas, the practitioner attains liberation by entering consciousness-only (vijriaptimatra) and
realising the perfect nature (parinispannasvabhava) (see section 4.3.2).

Once the content of fundamental defilements is understood, the last sub-question is:
According to the Yogaca context, what do the concepts of bijas and vasanas in the MSg
solve? The concepts of bijas and vasands are listed systematically in the Mahayanasamgraha
(MSg). Thus, the next sub-question is as follows: What kinds of bija and vasana have been
established in the MSg? The Mahayanasamgrahabhasya (MSgBh) of Vasubandhu divides the
bijas into two categories: the external bija, representing the function of maturation, and the

internal bija, signifying the process of rebirth (see section 4.4.2). Bijas and vasanas also become
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the functions of the alayavijiiana. The alayaviriana contains six functions as bijas. It operates
momentarily (skad cig pa) and continuously (rgyun chags 'byung ba) depending on certain
conditions (rkyen la ltos pa) and simultaneously (lhan cig 'byung ba) generates a determined
(nges) fruition from itself (rang gi 'bras bus bsgrubs pa) (see section 4.4.3). The vasands
existing in the alayavijiiana have four aspects that can be perfumed (sgo bar byed). The
alayavijiiana is stable (brtan pa), neutral (lung ma bstan), perfumable (bsgo ba), and stays in a
strict relationship with the perfumer (‘brel pa la sgo byed), so that it can be perfumed by
manifested dharmas (see section 4.4.4).

Because the alayavijiiana is regarded as the consciousness of all bijas of every dharma,
constantly perfumed by defiled dharmas, the Mahayanasamgrahopanibandhana (MSgU),
composed by the Yogacara scholar Asvabhava, argues that the alayavijiana is essentially
defiled, so no positive dharmas or antidote (pratipaksa) can arise from it (see section 4.4.1). To
solve this problem, the MSg presents “the vasana of hearing [Buddhist teaching]” (srutavasana)
as the cause of attaining liberation. The Buddha directly expresses this vasana in the realm of
supramundane dharma and serves as an antidote to annihilate the defiled dharma in the
alayavijiiana, thus becoming the bijas of the supramundane mind in ordinary people (see
section 4.5).

Having investigated the works of Vasubandhu and Sthiramati on the concepts of bijas and
vasands, this thesis reveals that, in general, these terms are not synonymous. Bija refers to the
potency in one’s mental continuum, while vasand represents a dynamic power that is produced
by karman or manifested dharma. In the works ascribed to Sthiramati, it is clear that the
importance of bija decreases, whereas vasana appears more often. Although both bija and
vasand are described as defilements, the latter has more power to affect the subsequent moment
than the former. Hence, the MSg presents “the vasana of hearing [Buddhist teaching]” to ensure
the Buddha’s teaching can be transmitted to ordinary people, becoming the cause of attaining
liberation. The practice of hearing Buddhist teaching may have been introduced in the MSA,
where the mind is impregnated by hearing Buddhist teachings (see section 4.5).

The Yogacara school also utilises the concepts of bijas and vasands to explain the process
of conceptualisation, of rebirth, and of attaining liberation, representing the mental continuum

of ordinary people: the past, the present, and the future. By expressing the relationship between
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the alayavijiiana, bijas, and vasanas, the Yogacaras establish their soteriology through the
vasand that connects the supramundane realm and the mundane realm and the bija as the cause

of attaining liberation.

5.2 Limitations of This Thesis

Although this thesis aims to offer a thorough investigation of the concepts of bijas and vasanas
in the works of Vasubandhu and Sthiramati, it is limited by the scope of the source material and
the intricate historical transmission of the Yogacara texts.

First of all, the development of the concepts of bijas and vasands is more complicated than
has been presented here. The main research texts in this thesis are works that Vasubandhu wrote
and Sthiramati commented on. As a result, this study does not include works ascribed to
Vasubandhu but not commented on by Sthiramati, or Sthiramati’s commentaries on other
authors, which limits the scope of the findings.

Second, this thesis does not contend with related texts, such as the CWSL by Xuanzang.
This study quotes only a few passages from the CWSL on the concepts of bijas and vasanas.
However, as a commentary collecting statements of Indian Buddhist scholars, the CWSL does
preserve diverse perspectives that can expand our understanding of these concepts.

Third, the translation of Sanskrit terminology to English, while accurate, is not always
literal, and at times it does not capture layers of complexity due to my limited skills. On a related
note, to avoid reducing their multiple meanings, I leave the terms bija and vasana untranslated,
which does not build on the efforts of previous scholars. Furthermore, terminology in the works
of Sthiramati that are preserved only in Tibetan—namely, the AKTA and the SAVBh—is
ambiguous because there are no Sanskrit texts or Chinese translations to serve as references.

Finally, the transmission of the Yogacara texts is another gap in the research. Although this
thesis sets a time frame between Vasubandhu and Sthiramati, it is difficult to examine the
relationship between their texts. Also, the different contents of bija and vasana cannot be traced
back to specific origins due to the lack of clear historical text transmission. For instance, the six
functions as bijas (sa bon) and the four aspects as being perfumed (sgo bar byed) presented in
the Mahayanasamgraha (MSA) cannot be found in other texts.

In sum, this thesis solely addresses fundamental conceptions of bijas and vasanas in the
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works of Vasubandhu and Sthiramati. The broader, more specific aspects pertaining to other

aspects of these concepts remain unaddressed, providing the basis for further investigation.

5.3 Further Research

The concepts of bijas and vasanas have many implications in Buddhist thought. To investigate
these influential principles further, future research might focus on three directions.

First, the concepts of bija and vasana in Vasubandhu or Sthiramati’s other works, such as
the Vyakhyayukti of Vasubandhu or the Dasheng Zhong Guan Shi Lun of Sthiramati, both of
which deserve further attention. As works like these may only be preserved in Tibetan or
Chinese, we may also acknowledge the implications of understanding b7ja and vasana in the
scope of translation studies.

Second, an investigation of the usage of the terms bija and vasana in other Buddhist works
is also necessary. For instance, in his Pramanasamuccaya, Dignaga asserts that the process of
conceptualisation (vikalpa) is based on the vasana left by conceptualising certain objects.
Similarly, in his Pramanavarttika, Dharmakirti asserts that the object appearing in
conceptualisation is the vasana deposited (ahita) in one’s mental continuum. The connection
between the process of conceptualisation and vasands is worth further exploration.

Third, how did non-Buddhists use the terms bija and vasana? The Saivism scholar
Abhinavagupta (10"-11" century), for example, ascribes the term “reawakened vdsana”
(vasanaprabodha) to the Vijianavadins (i.e., the Yogacaras) in his Paramarthasara. He then
denies the claim of the Vijianavadins that the pleasure feeling and so on are due to the vasanda
from beginningless time.

This thesis sheds light on the concepts of bijas and vasands in the works of Vasubandhu
and Sthiramati, revealing their significance within this specific scope. However, future research
can move forward and analyse these important concepts from wider perspectives in Buddhist

or non-Buddhist texts.
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