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there is also the study of the dharmas in their phenomenal 

aspects, the term dharma laks ana school is common to both the 

Mahayana and Hinayana tradition. The early Chinese Vijnana­

vadins stress the fact that it is impossible to deal with 

phenomena and noumena to gether. This is the principle of 

"separate inspection of nature and characters 11'fi if~ ½1J fJL 
Noumena and Phenomena are not on the same place. They cannot 

be dealt with by the same method of study and inquiry. The 

method by which the Vij6inavadins deal with the phenomenal 

world cannot be used to deal with the noumenal world. The 

Vi gna.navada theory of "the production of the phenomenal world 

from Ala ya by the principle of interdependent ori gins 1¥1 !f~ 
.]-p ~-~ ~ is radically different from the theory of "the 

production of the phenomenal world from the tathata by the 

principle of interdependent ori gins" ~ -fJ..n ~ ~ ~ • It is 

impossible to speak of the tathata in the same way as one 

speaks of Alaya. 

This principle, however, should be applied in a flexible 

"' manner. It is clear that in the basic work of the Vi j nana-
/ 

vada system of philosophy, namely the Trimsika, Vasubandhu 

does not make any attempt to explain or to analyse the con-

cept of tathata, but he does mention tathata as the real na-

ture of 
,., 

vi j nana . He proceeds from the phenomenal to the 

noumenal {~ if€l ;\_ >t'i. . He be gins with the analysis of 

the vijnanas, he uses concepts and expressions, but at the 

ed ge of the phenomenal all analysis and concepts and expres­

sions are completely destroyed in order to make room for the 

non-conceptual realization of the paramartha, or ultimate 
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reality of the dharmas. The study of the phenomenal is not 

made for its own sake: it helps to see the world in its 

true aspect, it helps the disciple to free himself from the 

conceptual world in order to look into the real world of the 

absolute. The principle of "separate inspection" is valid 

only in that it prevents the analytical and conceptual inter­

pretation of what cannot be interpreted either analytically 

or conceptually. But it fails to see that the tool used for 

sweeping out the concepts is the concepts themselves. The 

notion of three natures ( trisvabha.va) -=-'t 'f.. in the doc­

trine of Vijnanavada, for instance, is a concept. But it 

needs to be de-conceptualized. In this case, another concept 

is to be used: this is the concept of three non-natures tri-

nihsvabhava .=--W!-: t ~ • These concepts destroy each other 

in order to let the non-conceptual wisdom arise. This method 

is also used in the Prajnaparamita doctrine: the concept of 

L- - \~ emptiness [sunyata ~ ] is neutralized by the concept of 

non-emptiness [asunyata. :Z, ri]. However, we cannot deny the 

fact that the Vijnanavada doctrine is primarily an analysis 

of the dharmas in their phenomenolo gical aspects. 

The main theme of the doctrine is, of course, the prob­

lem of knowled ge. The sources of the doctrine can be traced 

back to the teachin g of primitive Buddhism. In the four 

Nikayas, we find divers tendencies toward cosmolo gy : there 

are, besides the obvious accents of a naive realism, the 

various tendencies toward acosmism, Qntolo gism and idealism. 

But it is not the intention of the present writer to deal 
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with the question of the history of the Vijnanavada system 

here. Among the Mahayana sutras which are usually considered 

as scriptural authorities, we have to mention the Avatamsa­

kasutra t ,l.l ~~ , the Sandhinirmocanasutra ,u4 ~1t ~ #_if , 

the Abhidharmasutra fc;,J ~ ii 'f ~<f , the Lankavata.ra-

sutra ,f ~ f}Jµ ~'f and the Ghanavyuhasutra )~ii_ -~~ . As 

to the Sastras, commentaries, there are eleven basic works. 

Among them, we can mention the Yogacaryabhumisastra l/;J 1ha 

{½.1) J;-~ 1,{ip by [Maitreya and] Asan ga, the Mahaya.nasutralaqi-
- I 4- ..\,,, __,J.... ~ i.. ((( karas as t ra .1.... JJ'- ~ :t 1 .11><---••• ::i:.. , by the same authors, 

the Alambanaparlk 9a -~ fzff 3&._ -~~ 14j}- by Dinna ga, the 

Mahayanasarpgrahasastra .:}~ -f, ~ ~t{p-by Asan ga, the Dasabhumi-

kasutrasastra t ~ ~~ ~ftp" 
I :t?~* vibhanga Sa stra 1 iif ~ ll-Mr 

ti~ the Vimsika ~ (t "Jfi\ -
\ i<t by Vasubandhu. 

by Vasuban~hu, the Madhyanta­

by [Maitreya and] Vasubandhu, 

and the Trim~ika 17(! j~ • -=--

The materials for the study of the Vijnanavada are ex­

tremely abundant, especiall y in the Chinese Buddhist litera­

ture. Besides these basic works there are many later commen-

"'- =-taries and essays on the doctrine of Vijnanavada. The works 

of Hiuan Tsan g and his disciples constitute an abundant sourc 

of materials, not to mention the later works. In the present 
/ 

essay, the quotations are made from the two basic sastras in 
,.. .. 

verse form: the Trimsikavijnapti Karika of Vasubandhu and the 

Pa shih Kwei chu sung / '- ~~ ;kJl 1~ ~{~ of Hiuan Tsan g . 
I 

The Trimsika is usually considered as the most basic and 
rJ- -

important work in the tradition of Vijnanavada. This is a 
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positive exposition of the Vijnanavada position, not simply a 

refutation of the other doctrines like the Vimsika. It con­

sists of 30 Karikas, or verses, and has been commented on by 

many doctors of the school like Sthiramati, Nanda, Dharmapala 
I -Bandhusri and many others whose names and views are known to 

us by the V1jnaptimatrasiddh1 of Hiuan Tsang. Only the com­

mentaries of Sthiramati on the Vimsika and Trimsika still 

survive in Sanskrit. 

The Kwei chu sung is a cr~stallization of the under-
w- -standing of Hiuan Tsang of the doctrine of Vijnanavada. It 

consists of four sections, each section having twelve verses, 

thus fourty ei ght verses in all. The first section deals 

with the five vijfianas of sensation, which are usually called 
w_ 

the first five vijnanas; the second section deals with 

Manovijnana on the sixth vij~ana, the third with Manas or the 

seventh vijnana; the fourth with Alayavijnana or the ei ghth 

--vijnana. The Kwei chu sung is more elaborated than the 
I 

Trimsika in its analysis of the pramanas and vi~ayas, namely, 

aspects and spheres of knowled ge. This is of course the mark 

of the influence of the Logic School of Dinnaga on the 
N- -Vijnanavada. Dinna ga himself was a Vijnanavadin; he was a 

disciple of Vasubandhu. The accent of momentariness in his 

doctrine has usually been misunderstood as a deviation from 

the original idea of Vijnanavada. Dr. Chandradhar Sharma, for 

instance, thinks of Dinnaga as holding a purely phenomeno­

lo gical doctrine which is not the same as the absolute 

idealism of Vasubandhu, whose doctrine has a stron g ontolo gi-
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cal accent. 1 A careful study of Dinnaga's treatise on the 

phenomenological analysis of the mind, the Alambanaparik§a, 

will reveal that he understands very deeply the doctrine of 

his teacher and has elaborated it into a perfectly rational 

system based on his logic. Many works in Vijnanavada can be 

read only in the light of this logic which is usually called 

the new system of hetuvidya iri ® aft) , as distinguished 

from the old system of hetuvidya 1i ® ep) which is pre­

buddhistic whose tracks and application can be also found in 

the works of Nagarjuna and V,asubandhu. 

Hiuan Tsan g came to India in 629 A.D., that means about 

one hundred years after Dinnaga, when the doctrine of 

Vijnanavada was still in its ascendant.The studied the logic 

of Dinnaga carefully and accumulated all commentaries on 

Vasubandhu by the most famous doctors of the school. The 

notion of aspects and spheres of cognition became the notion 

of method. In the present essay, the writer be gins with that 

notion and thus has some quotations from the Kwei chu sung 1 

But when the problem is set down the quotations will be made 

from the Trimsika. In a space like this, there is not room 

for many quotations from later works and commentaries. That 

is why quotations are made only when necessary. And these 

quotations are from the original sources. As for the ques­

tion of terminology, technical terms are avoided when it is 

possible, and translations of the original verses into Eng­

lish are usually longer than the verses in order to make 
lChandradh ar Sha rma, A Critical Survey of Indian Phil-
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sense. 

Before going into the analysis of the notion of aspects 

and realms of cognition, let us first have an idea about the 

term dharmalaksana as used in the literature of Vijnanavada. 

Dharmalaksana 1s the object of study of the Vijfianavada 

school. It means, to say it in the simplest way, the 

phenomenal aspects of things. 

The term dharma is sometimes translated by Western 

scholars as law, but this translation while being correct in 

other contexts is not applicable in Vijnanavada. Dharma, in 

the context of Vijfianavada, implies both concrete and ab­

stract things. Everything which can give us a concept about 

itself is called a dharma. The classical definition of 

dharma in the school of Vij~ana is "anything which has its 

own nature and which has, by means of its char acteristics , 

the ability of makin g itself known (to the mind) ' as a thing" 

1-:i: ~~ B 1~ $-lL 'i *Ji) m~ 1 

Accordin g to this definition, emptiness is a dharma, be­

cause it has its own nature and it can give us a notion about 

it. The word emptiness here is to be understood as the void, 

not in the ontolo gical sense of the Prajnaparamita. In ex­

istin g thin gs like the Buddhist famous simile of the hair of 

tae - turtle _ or the horn of the hare are also dharmas, because 

they can give us concepts about them. This is very meanin g­

ful in Vijnanavada: it denotes already the phenomenolo gical 
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aspect of cognition. The meaning of the term dharma is thus 

broader than that of the term thing. 

Laksana is the phenomenal aspects of the dharmas. Its 

basic meaning 1s mark, or character, or form. But in the 

doctrine of Vijna.navada, none of these terms is satisfying. 

Laksana here is the opposite · of Svabhava, self-nature or 

noumenon. It follows that laksana should be understood as 

the phenomenal aspect of things. 

It is interesting to note that in the Ta-cheng pai-fa 
+- ~ - '.:!:-ming-men lun 1'. J\, '\=I :. L\ one of the basic 

works of the Vjnanavada school, all the unconditioned fac­

tors, , asamskrta,~ ~ are classified as dharmas. The 

last of the six asamsk:rta is tathata.s~ amskrta,~ -/J..a ~ -~ ,. ..._ 

the noumenal ground of things. Being the ground of all that 

exists, it should not be called a dharma or be said to have 

laksana. It should transcend all categories of dharmas and 

laksanas. But since we can not go directly to the unconcep­

tual without the medium of the conceptual, we must speak of 

it, firstly as a dharma. And as a dharma, it has also its 

laksana, because it is impossible to have dharma without 

iaksana. In other words, a dharma is known to our mind by 

its laksana. That is why the Vijnanavadins speak of the 

tathata laksana Xia ~ fij • Actually, tathata can-

not be known by way of concept, cannot be labeled by a name. 

To mention it is to conceptualize it. Therefore, tathata as 

classified in the Ta-ch'eng pai-fa-ming-men lun is the con­

cept of tathata and not tathata itself. All the great au-
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thors of the school are aware of this fact. 

The study of the dharmalaksana can therefore be under­

stood as the study of the dharmas in their phenomenal (or 

conceptual, or phenomenolo gical) aspects. These dharmas are 

in the number of one hundred, classified in five categories. 

First come the citta dharmas, 1 '3 ,;i which consist of 

Alayavijnana, Manas, Manovijnana and Five Vijnanas of sensa­

tion. Then come the fifty one caitasikas dharmas or mental 

proprieties •~ tz.fr ; ~ which are classified in five groups. 

Then come the eleven rupa dharmas or material thin gs, the 

twenty four cittaviprayukta dharmas or non-mental (but non 

material) thin gs. Finally, come the six asamsk~ta dharmas or 

unconditioned factors. 

The classification and description of these dharmas are 

found in the Pai-fa-min g- men lun which have been believed to 

be the work of Dharmapala a ; ~ . Mr. Reimon Yuki, pro­

fessor of University of Tokyo in his study of Vasubhandu, has 

proved, by the comparative study of texts, that the author is 

Vasubandhu himself. 1 The compilation of the Pai-fa-ming-men 

lun was based on the Asan gas Yoga cary ab humi-sas b~a .J~ {pp.. 

~~ i\t i@- • In the study of the Vijnanavada doctrine, the 

Pai-fa-ming-men lun is usually considered as the first and 

necessary ste p . 

1Reimon Yuki, The Vijnaptimatrata thou ght of Vasubandhu, 
University of Tokyo, 1955. 
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_@... 
The notion of three aspects (pramana, ~ ) and three 

j...:/r... 
spheres (vi~aya, ~u ) of cognition is the key for the under-

standing of the doctrine of Vijnanavada. 

Let us first consider the three aspects (or modes)of 

cognition. The first is called intuitive cognition 

(pratyalq;a pramana !~ ~ ) the direct apprehension of an 

object, not by way of thinking or inference. The act of 

knowledge here consists simply of pure sensation. This is 

the way by which the "first five vijnanas" work. There is 

neither evaluation nor judgment here. Sometimes, the first 

five vijnanas, in cooperation with the sixth vijfiana (mano­

vijnana, it- i-tx ), function in this intuitive way: the ap­

prehension of the external object now involves the element of 

determination which completes the final stage of perception; 

yet we still do not see any discursive element in it. The 

sixth vijnana has other ways and aspects of co gnition, of 

course, but the intuitive cognition is one of these ways. The 

second aspect of cognition is called discursive cognition 

(anumana pramana J:.t. ~ ) , the knowledge attained not by 

direct insight but by inference and discrimination. Of the 

eight vijnanas, the sixth is the only one which has this kind 

of cognition. The knowledge here is the result of the act of 

evaluation, comparison, distinction, inference and discrim­

ination. The third aspect of cognition is called erroneous 

cognition (abhava-pramana, 3)~ -j: ). This is not something 

that exists independently from those above. It consists 

simply of their erroneous sides. Walking in the dark and 
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mistaking . a rope for a snake, or misunderstanding a theory, 

for instance, ane aspects of the erroneous cognition. The 
,.,_ 

seventh vijnana, Mana~ which consists in an illusion of the 

existence of a self is itself an erroneous form of cognition. 

The notion of three spheres of cognition ;. ~~v is 

closely connected with that of three aspects of cognition. 

The first is the sphere of things-in-themselves ~~ ~t • 

In this sphere, things are what they really are; they are not 

affected by the discrimination of the human mind. They exist 

in their own nature, and are the "nature of vijfiinavida" 

(vijnaptimatrata, (l(t it\ t l{-~ ) itself. Two categories 

of them are to be distin guished: 

a) things-in-themselves without substance ~ ~ 'ti ~ 
the everlasting nature and essence of Vijnana. This can be 

reached only by Prajfia, real wisdom, and not by the present 

ability of the vijnanas. When the ei ghth Vijnana, Alaya­

vijnana, has become the "wisdom of the great mirror" 

(Adarsajnanam, 1' l~ .:1-l, ~ ) , it reflects, in itself, 

this world of things-in-themselves without substance. 
-t:. I k L ;ii._ 

b) things-in-themselves with substance -~ ~'t ti~ , the 

manifestation of all dharmas from the nature and essence of 

, 

Vijnana, accordin g to the law of interdependent ori gins. This 

sphere can be reached only by the first form of cognition, 

the intuitive one, in the case of correct cognit ~on, in other 

words when it does not fall in the cate gory of the third, 

which is erroneous cognition ;,I!:. --t" . 
The second sphere of co gnition is the sphere of repre-



12 

sentations •* ~ _j..~ which is the object of all vijnanas 

except Alaya. This kind of object which consists simply of 

the inner representations of the vijnanas, is created by the 

vijnanas for themselves and is created on the basis of the 

sphere existence of the sphere of things-in-themselves. Be­

cause of Avidya, this ignorance of the true nature of reality 

which is the raison d'etre of all errors in knowledge, the 

Vijnanas cannot always reach out to the sphere of things-in­

themselves; they build up a world of representations, basing 

it on the dim data they receive from reality and believe it 

to be reality itself. This sphere is mostly the object of 

the Manovijnana which, by its power of reasoning and inferr­

ing, creates the world of vikalpa (discrimination) in which 

selves and es.~ences *"', ;. i seem to be reall y existin g . 

The third sphere of co gnition is the sphere of mere 

images ~~ ~~ ~ , the sensory qualities reinstated by the 

Manovijnana in the absence of sensory stimulation. This 

sphere is only the object of the sixth Vijnana. When Mano­

vijnana works in cooperation with the first five vijnanas, 
, 

its object may be either the sphere of thin gs-in-themselves 

(as in the case of pure perception) or the sphere of pure 

images (as in the case of reminiscence or imagination or 

dream). Two cate gories of ima ge s are to be distin guished: 

a/ ima ges depending on substance ~ ~~ ~~ -f.~ ;t:.-~. 

These ima ges are either faithful or modified reproductions of 

the perceptions and representations as perceived and thou ght 

by the sixth vijnana. It not reconstitutes them as its ob-
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ject. The image of an elephant that one saw yesterday now 

appearing in one's mind, for instance, is neither a percep­

tion nor a representation, but an image. This image has been 

created from the perception of an elephant which has existed, 

so it is called an image depending on substance. 

b/ images without substance ~ 1 -1~ f.'J ~ . These 

images are mere creations of Manovijnana, not the result of 

what one has seen or heard or smelled. The image of a fairy 

in the mind of a child, or that of a future buildin g created 

in the mind of an architect are creative images, not repro­

ductive. They are "without substance." 

The first verse of Hiuan-Tsang's Pa Shih Kwei chu sung 

I'- t~ ti~~ i~ deals with the form of cognition of the 

first five vijnanas as well as their sphere of co gnition and 

their nature: 

"Their object is the sphere of thin gs-in-themselves, their 

form of cognition is intuitive, their nature is either good, 
1 

evil or neutral" 

The term good here means conformation to wisdom, not go­

ing against it. It also means working correctly and perform­

ing good Karmas (Cognition is primarily a Karma) and leading 

to enlightenment. The term evil has, of course, the opposite 

meaning and the term neutral means neither good nor evil. The 

1Hiuan Tsan g . Pa shih kwei chu sun g ~ verse 1. 
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sixth vijnana, Manovijnana, shares the same nature. Its 

Kanma may lead either to samsara or to nirvana or may have a 

neutral effect. But its way of cognition is not just Intu­

itive and its sphere of cognition is not just that of things­

in-themselves: 

"Its nature is either good or evil or neutral 1 its form of 

cognition is either intuitive, discursive or erroneous, its 

object of cognition is either the sphere of things-in-them­

selves or the sphere of representations on the sphere of 

images" 1 

Manovijnana has therefore the lar gest realm and power of 

cognition. This is the vijnana which leads the way to sa~sar 

or nirvana, because it is the most powerful force that en­

genders Karmas in action and in speech: 

"It is the most important motive power that makes the body 

acting and the mouth speaking." 2 

Since the seventh vijnana, Manas, is onl y a false in­

tuitive-co gnition and an erroneous awareness of an imaginary 

self, its manner of apprehension is erroneous. It has Alaya­

vijnana as its support and origin, yet it turns back to take 

Alayavijna.na as its object and serves as support l:zfr it><-and 

1:. 13 root Tv<.. to Manovijna.na. The Trimsika says: 

1Hiua n Tsan g . Pa shih Kwei chu sung , verse 13 

2Ibid, verse 19. 
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TAD ASRITYA PRAVARTATE / 

- - ~- -TADALAMBA~ MANONAMA VIJNANAM MANYANATMAKAM // 

"Having Alayavijnana as support and as obj~ct, is the 

viJ6ina named Manas which consists in cogitation." 1 The word 

manyana indicates the nature and form of Manas' way of cogni-
EE ..El. 

tion. It is translated by Hiuan Tsang by 1\:i ~ , menta-

tion. 

Alayavijnana is also called the basic vijnana ~ ~ix ' 
on which stands Manas which serves as support to Manovijnana. 

This is why the Kwei chu s un g says: 

,f~lfl~t*~ 
I i1 ~ ~' -#_ =J\ -'t J~ ;,I \z_ 

"Its sphere of cognition is th at of representation s , its 

knowledge is erroneous.it is rel ated both to Manovijnana 

( ~~ i~ ) and to the Bas ic vijnana ( * ~~ ) . It fol­

lows the latter and t ak es it as its object. Bein g cov er ed, 

its form of cognition is e rron eous." 2 

The term covered ( ~ ~) means to be veiled and con­

ditioned by ignorance. The Alayavijnana is however non-cov­

ered ( ~ 4i:.. ) ; its nature is neutral, indefinite, and its 

way of co gnition is also a kind of intuitive cognition. The 

Trimsika stresses the fact that its way of cognition as well 

as its sphere of cognition and its place of manifestation can 

not be conceived by the ordinary mind: 

lvasubandhu - Trimsik aYijnaptikarika, verse 5. 

2Hiuan Tsan g , Pa shih kwei chu sung, verse 25-26. 
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ASAMVIDITAKOPADISTHANAVIJNAPTIKA~ CA TAT/ . 
"It is impossible to understand its sphere of cognition, 

its form of cognition and its place of man1festation" 1 

Let us examine the idea of place of manifestation later. 

We should inquire first about the notion of "substance" in 

the doctrine of Vijnanavada. What people usually conceive as 

mind is simply Manovijnana. It is clear that the Vijfiana­

vadins do not contend that the external world exists only in­

side or as the subjective manifestation of this faculty of 

cognition. It is evident that they do not think of the World 

of manifestations which constitutes the object of Manovijnana 

and of the five vijnanas of sensation as the world of things­

in-themselves itself, so it would be unjust to say that they 

hold the theory of subjectivisitic idealism. The world of 

things-in-themselves must exist in order to serve as "sub­

stance" to the world of representations. The doctrine of 

Vijnanavada, here, has a realist aspect, although it is clear 

that it can not be conceived as a form of naive realism. 

To make it clearer, let us consider the notion of organs 

-:f~ (indriya) and fields :l--~ (alambana). The vijnanas are 

not permanent entities; they are subject to chan ge in every 

second, in every ksana "f 1\ fl F , and this change is due to 

the fact that they are phenomena which can only · come into ex­

istence by the contact between organs and their fie~ds or 

spheres of objects. The first five vijnanas have their ma-

1vasubandhu. Trimsik aYijfiaptik at, i ki ., verse 3. 
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The Manovijnana has as organ terial organs and objects. 

Manas and the whole body. - ,, -Manas takes Alayavijnana to be its 

organ. However Manas and Alayavijnana continue their exist­

ence without disruption; they change but they exist continual• 

ly as a "flow of a river". 

The first five vijnanas may be discontinued, and do not 

function as such in the case of sleeping. Manovijnana too ma 

be discontinued in the case of faintin g or sleepin g without 

dream. They are therefore psychical phenomena which are 

closely related to the physical and theb~blo gical. 

The Vijnana wadins distinguish two kind of organs: the 

coarse organ (; i f't f & ) and the subtle or gan ( ~~ ~- .fe, ) 
It is said that the latter can not be seen by the human eyes. 

The famous Chinese Buddhist teacher Tai-Hsu ( ) 

identifies it with sensory nerves and the center of reception 

of sensory images in the brain. Let us take the example of 

an eye seein g a flower. The eye is the "coarse ar gan" and 

the flo wer, a phenomenon of the world of substance, the world 

of thin gs-in-themselves,is the object of the eye. The "con­

tact" produces a projection of an ima ge of the flower on the 

retiDa of the eye which is immediately transmitted to the 

center of perception by optical nerves. In the first phase, 

we have the eye, coarse or gan, and the flower, its object. 

Now in the second phase, we have the "subtle or gan" (retina 

and optical nevves) and the "image of the object" which is to 

be distinguished from the flower itself. In the second phase~ 

we still remain in the realm of nhvsical and ohvsiological 
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phenomena. It is only in the third phase that vijnana comes 

into existence. The five vijnanas of sensation and Mano­

vijnana are therefore closely bound within the biological and 

the physical, and cannot exist independently from them. It 

follows that it is impossible to say that the world of sub­

stance exists only in those vijnanas. 

In the third phase vijnana is produced; and what is im­

portant here is that it involves in itself subject and ob­

ject, the darsanabhaga ~ ~ and the nirni ttabhaga ~ 0 /_;;'­

which are the necessary two parts of a vijnana, a cognition. 

Sensation must always mean sensation of something; perception 

must always be perception of something; consciousness must 

always be consciousness of something. The idea of the inde­

pendent existence of a mental entity which seeks to sense, to 

perceive or to know thin gs outside of itself is the most 

heretical idea one may have, as far as the doctrine of Vij­

nanavada is concerned. 

0~<---•)e 
\ j 

Fi g . I 

c.oarse orqot\. can.J obj«t 1-first- r has~ : 

} 
} 

s ~c..ond rha s e..: 
su\,t\-e.. ori:,&n an~ im~g_._ 

--thi re\ r"' a s e. : 

VlJl'\G\F\a wi+h. ik 
J qrso..~a bh..:.,a anc,l 
l'\.I m.~tt~bha qa . 
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Vijnana is thus a succession of either pure sensations, 

if we speak of the first five vijnanas, or perceptions and 

discriminations if we speak of Manovijnanas. Vijfianas are 

produced and manifested according to the laws of interdepend­

ent conditions like any other phenomenon. The eye-vijfianas 

( ~&_ lif) for instance, cannot exist without its organ 

( J\~ f~ ) and its object ( t 4 ) . The continuance of a 

series of contacts (sparsas - ~~ ) between the biological 

organs and their material objects causes the continuance of a 

series of sensations which we call vijnana. The vijnana, be­

ing in perpetual change, consists of a chain of sensations or 

perceptions, not a permanent entity which remains always 

identical to itself. As for the Manovijnana, the object is 
• ..:!:. 

called > ~ , dharma. This term, here, implies objects of 

perceptions, representations, images and imageless thoughts. 

All these objects first appear in Manovijnana as its 

Nimittabhaga and then fall down to this store-house of sub­

consciousness (an "aspect" of Alaya) in the form of seeds of 

images 4~ 1-J iff + which can be re-actualized again as ob­

jects of Manovijnanas as in the case of reminiscence or im­

agination or dream. So the discontinuity of Manovijnana does 

not cause the loss of the images whichhave been perceived or 

created. There are six categories of images that can be re-

-produced from Alaya: 

1. images of forms and colors 

2. images of sounds 

of odours 



4. images of tastes 

5. images of contacts 

6. images of dharmas 

Let us call Manovijnana by the name of Consciousness 

~ .>,~: .~~ -a~. There are two forms of consciousness as dis-

tinguished by the Vijnanavadins: 
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1. Independent Consciousness ( ~ ~ Jl-~ ~ - j"~x). This 

is the case in which Consciousness operates independently 

from the five vijnanas of sensation, that means when it is 

thinking, reasoning, rememberin g , ima gining, dreamin g or con­

centrating. First, we mention the most usual case: that of 

the active Consciousness which functions without stoppin g 

while we are awake. This Consciousness is called by the 

~t. if, 3z.-,=, .• • ; ~t Vijnanavadins vX... 1 "::.. v~~ or Consciou s ness in the stat e 

of dispersion. Then comes the Consciousness in dream,,~ c/1 

~ 1~ which functions only while we are dreamin g . In 

dreams, people usually have the impression that they perceive 

real thin gs; but the sphere of thin gs in dream is only that 

of the ima ges reproduced or re-actualized from their seeds in 
- ..,._ 
Alayavijnana. However the object of the Consciou sne ss in 

dream may be connected with the sphere of representations 

~ ff/! -J;-l • A man who sleeps in a very hot room may dream of 

bein g in the Sahara Desert at noon: the ima ge of the desert, 

in this case, resuscitated by the unconscious sensations of 

the body. The "subtle organ" here is sensitive enou gh to 

cause the vijnana of the body> t~ to function when the 

man is sleepin g . Finally, there is Consciousness in tranc e 
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"ft!:-~ ~ itx . This can be possessed only by the practice 

of trance. Not only the practitioners of the doctrine of 

Buddhism but anyone who practices any kind of dhyana can also 

reach trances. 

The Consciousness in dream deals with the sphere of re­

productive images. These images are resuscitated from Alaya. 

And since the object of cognition is mere images, the subject 

of cognition bears the same illusory aspect. In dream, one 

thinks, imagines and reasons as if one were awake, but since 

things and events appearing in dreams usually obey uncon­

scious wishes and happen in an illogical way, the Conscious­

ness loses its sharpness and clairvoyance. The Consciousness 

in dream is thus tainted with errors and fallacies and there-

fore falls mostly in the third category of cognition 511.:. -J • 

When man is awake, his Consciousness, as mentioned be­

fore, is related to all spheres of cognition. But it can 

very seldom be in contact with the sphere of things-in-them­

selves. Most of its objects are representations, bearin g in 

themselves some predicates and attributes of the substance of 

the things-in-themselves. The data supplied to it by the 

vijnanas of sensations represent only, and to a very limited 

extent, some features of the real things~in-themselves. The 

representation of a table, for instance, as the object of 

Consciousness consists only of a few concepts such as that of 

the color of the table, the hei ght of the table, the use of 

the table ••• But the table-in-itself is not as poor as its 

representation in our Consciousness. The Consciousness has 
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its own categories of cognition: all elements of cognition 

brought to it are framed in these cata gories and become thus 

considerably mutilated and deformed. Representations do not 

"represent" faithfully the world of thin gs in themselves. To 

the human mind, the wo~ld of representations as appearin g in 

Consciousness (Manovijnanas) is the true world of reality • 
.,._ -

But the Vijnanavadins say that this belief is the root of all 

errors and illusions; the liberation of man consists in the 

destruction of these errors by the practice of the Meditation 

on Vijnaptimatra Q~ itY 11~ . 
All representations fall into the reservoir of Alaya and 

remain there in the form of seeds. They may be re-actualized 

on various occasions, as in the case of remembrance, of 

dreams or of reco gnition. The reco gnition of an object usual 

ly occurs as a comparison of the new sensor y data with the 

image of a representation as conserved in and re-manifested 

from Alaya. This is called "reminiscence" by modern psychol­

ogy. 

II. Co-operative Con s ciousness This 

is the case in which Manovi j nana s is closely ass o ciated with 

the five vijfianas of sensations. In the case of pure percep­

tions, for instance, t his form of co gnition is intuitive, 

it follows that the co-operative Consciousness may reach to 

the sphere of thin gs-in-themselves. But as soon as it passes 

into the phase of reflection and discrimination, it withdraws 

from tnat sphere. The object of the cooperative conscious­

ness is reality itself, not just representation as in the 
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case of the independent Consciousness. The cooperative Con­

sciousness is produced by the contact between sense organs 

and their objects. To admit the reality of the objects and 

of sense organs is to admit the existence of the objective 

world, independently from Consciousness. Here the doctrine 

of Vijnanavada has a realist accent; but the world of repre­

sentations as object of the reflective consciousness is con­

sidered as purely objective. It is separated from the world 

of things-in-themselves. Having the latter as basis, the 

world of representations is only the conceptual world which 

consists in categories, concepts, genus, species and discrim­

inations. It is primarily a mental creation, althou gh it has 

for basis somethin g real and existing which is the world of 

thin gs-in-themselves. This aspect of the Vijnanavada has an 

accent of subjectivism. 

The difference between Vijnanavada and Realism lies int e 

fact that Vijnanavada does not reco gnize the conceptual world 

as the real image of the world of reality. It is just mere 

representations, i.e. illusive and distorted images of re­

ality. The difference between Vijnanavada and Subjectivistic 

Realism is that the former admits the existence of the objec­

tive world of reality which it called the sphere of things-in 

-themselves. 

The world of thin gs in themselves serves as the condi­

tion for the appearance of the world of representation. The 

former is the support (asraya ~fr it°"<-) of the latter. The 

nature of cognition in the case of the Cooperative Conscious-
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ness is very similar to the nature of knowled ge as conceived 

by the Empiricists. The basis of experience is sensation, 

and the Cooperative Consciousness is nothin g but pure sensa­

tion. This means that its form of cognition is devoided of 

reflection, discernment and discrimination. 

Concernin g the function of Manovijnanas both with and 

without the cooperation of the five vijnanas of sensation, 

the Trimiska takes the example of waves and water in order to 

illustrate the case. Consciousness, re gardin g the other five 

vijnanas, is considered as the root-vijnana (mulavijnana 

*e._ ;}-"$~ ) : 
~ - - - ~- -PANCANAM MULAVIJNANE YATHAPRATYAYAM UDBHAVAH/ 

rJ- ... - • -

VIJ NANANAM SAHA NA VA TARAN GANAM YATHA JALE// 

"In the voot-vij~ina the arisin g of the five vi j ~inas is 

accordin g to causal factors, functioning with or without the 

[cooperation of the root-vijnana], like the waves in the 

water" 1 

Sensation consist in subject ( ~t f~) of sensation 

and object ( 011 ~l ) of sensation. These two parts (bha gas, 

are to be distin guished from or gans and objects of or gans 

which are only the conditions for the occurence of a sensa­

tion. The object of sensation is the world of thin gs-in­

themselves, althou gh not perfect. It is similar to what Kant 

calls "noumena", because the world of representations which 

appears in our conceptual mind is identical to the Kantian 

1vasubandhu, Trimsikavijfia ptikarika, verse 15. 



notion of "phenomena". The difference however is that in 

Kant, the human mind can never reach the noumena, while in 
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Vijnanavada, one can get to the world of thin gs-in-themselves 

'ti~~ - at least in the case of pure sensation and pure 

perception effected by the Cooperative Consciousness- The ob­

ject of the Cooperative Consciousness is not, of course, a 

production of the subjective mind. In the case of Berkeley, 

it is God Himself. It is not a material substance but an 

active reality, an Omni-present Mind which observes the uni­

verse through all time and eternity. In the case of Realism, 

it is the objective world of the materialists. If we call it 

a "principle" it will become exactly the T'ai chi .t.i.~ of Con­

fucius or what Schopenhauer would call "the will". For 

Schopenhauer, "the will" is thin g-in-itself. 

To know how the Vijnanavada solves the proble m, we are 

invited to consider the notion of Alaya. Up to now, we only 

know, by the notion of spheres and forms of cognition, that 

in Vijnanavada the world of things-in-themselves is the world 

of reality while that of representations as obj ect of the 

first five vijnanas and of Manovijnana is only a subjective 

and illusory world. The world of reality exists independent­

ly from Manovijnana. 

The sphere of thin gs -in-themselves bein g the essence and 

support of the sphere of r ep resentations, is at the same time 
1-fi I'- -s ~ .' 

the object of Alayav'djnana, the eighth vijnana ~ " \?]9X. • 

The word Alaya means to deposi t ~f~. This vijnana is the 

ower and ability of conservation and maintenance of exist-
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ence. Existence, in this context, implies: 

1. the material world ~ ~ Fe9 , 
t~ -'tr t?r:\ci 2. the living being \::. \~J consisting of body and 

sense organs, 

3. the vijna.nas, powers of cognition. 

Alayavijnana is usually described in three aspects. 
~ to,._ ~' 

First, it is described as the maintainer '" F\D .JJ'x. : its func 

tion is to maintain the existence of all dharmas either in 

actuality J.t 1 =r or in seed tt ~ , namely in poten-

tiality. Secondly, it is described as the maintained Pn irx 
which means all the dharmas themselves, either in manifesta­

tion or in seed. Finally, it is described as the object of 

the wrong view of self #' 1i_ tJL ~ . In this aspect, 

Alayavijnana is misconceived as the self by the seventh vi-

#:- '~i jnana Jp -t.. ~II-"., namely, Manas. This latter in its wron g 

form of cognition sticks to Alayavijna.na and "believes" it to 

be a real atma or self. 

It is clear that Alayavijnana consists in itself subject 

(the maintainer) and object (the maintained): these two parts 

(bhagas) are perpetually in movement. The seeds (pi jas) tend 

to be manifested and re-actualized, the actual dharmas fall 

back into seeds: all dharmas are in perpetual becomin g . The 

Trimsika compares Alayavijfiana to the flow of a river: 
I 

TAC CA VARTATE SROTASAUGHAVAT// 

"and it is in perpetual chan ge, like the flow of a river" 1 

lvasubandhu. Trim~ikavijfiaptikarik~, vers e 4. Hiuan 
Tsang's translation: 4~ ~\ ~12 ~Jfs ,/ru 
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Nothing is lost; everything is changing. Even in the 

state of seeds, things change. The frequent manifestation of 

certain types of dharmas into actual dharmas and their return 

into the form of seeds cause these dharmas to develop them­

selves and to assimilate or transform other seeds which are 

not strong enough to be actualized or which have no occasion 

to manifest themselves. Let us take the example of a dharma 

in the sphere of images: the name of a man we met ten years 

ago, for instance. This image-dharma still exists in the 

-form of a seed in Alaya. Durin g these ten years, we have not 

had occasion to think of the man or to hear about him, and 

now we forget completely his name. We are not able to call 
~-it back in our Manovijnana any more. But the seed of the 

man's name still remains there, in the bottom of our Alaya, 

although it is now very weak. It may have been assimilated 

to another series of seeds - the unconscious function of the 

seeds being unknowable to our conscious mind. 

If a school boy repeats again and again his lesson, he 

is strengthening his power of memorizin g the lesson. The 

images of the lesson which his eyes and his ears receive fall 

into Alaya as seeds, and each time the lesson is repeated, 

the seeds become stron ger. Thus, he will know by heart the 

lesson. It is unconceivable that all these images could be 

retained or deposited in a few-inches-brain; the physiolo gica 

solution of memory does not seem to be acceptable. It fol­

lows that, accordin g to the Vijnanavadins, all ima ges are 

conserved in Alaya, which is able to reproduce them any time, 



28 

if necessary and if conditions are available. Alaya has no 

form; it is without form; it is universal. In the realm of 

phenomena, each bein g has his own Alaya: intelligence and 

knowled g e can not be transferred from one Alaya to another. 

Neither can merits and Karmas. But Alaya is not just the 

maintainer of ima g es and seeds of ima ges. It is also the 

maintainer of the existence of the bein g (sattva {) 11.f ) and 

of the material world in which the bein g is livin g . "This 

power of maintainin g existence can not be known to us con­

sciously" says the Trimsika. 1 

- - -The object of Alayavijnana is namarupa, name and form, 

namely, the mental and the physical. This double-word im­

plies all dharmas which are maintained by Alayavijnana. In 

- B"' (fl__' ) the Plane of Desire ( Kamadhatu ~J,.._ / .,- and the Plane of 

Form (Rupadhatu ~ ~ ) the object of Alaya consists of 

those two cate gories of dharmas. But in the Plane of No­

Form (Arupadhatu ~ l ;fj-- ) onl y the cate g or y of the men­

tal remains. 

Modern psycholo gy s p eaks of "Unconsciousness'' and "sub­

consciousness," and Henri Ber gson speaks of the "~lan vital." 

These notions can be found in the idea of Alaya the maintain-

-er. Ala ya is the essence of the existence of the bein and 

lEx p lanation b y Sthiramati: "Comme cette Appro p riati on 
n'est pas Connue en pleine con s cience, comme elle n'est p as 
connue a la facon d'un Morpheme de connaissanc e detaillee en 
pleine conscience q ui s'exprime pa r les mots "Ceci est dans 
cela, dans ceci il ya cela"; on dit que cett e notation de 
Trefonds a une Appropriation qui n'est pas connu e en p l e ine 
conscience". Translation b y Sy lvain Le v i. Materi aq x pour 
l'etude du systeme Vijfi ap timatra, page 72. • 
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of the milieu in which the bein g is. The two characteristics 

of Alayavijnana are the ability to maintain ~l -t~ and 

the ability to manifest ~l t~ . That is Alayavijnana 

which maintains the bein g ( 'f€i ~ ) alive and the wor l d 

( $ ~) existin g . That is Alayavijfiana which produces all 

phenomena in the world by way of manifestation of dharmas 

from potentialities ( 7f f ~ ) to actual! ties ( J.-t { j- ) • 

This manifestation .proceeds strictly accordin g to the 

principle of interdependent ori gins and the princi ple of 

Karma. The bein g and the world in which he is are "mani­

fested" accordin g to the sum of the value of his previous 

karma. He camsists primarily of a body and five or gans which 

are the support of and the ori gin from which Manovijfiana and 

the five vijnanas manifest themselves. But this or gan-body 

tr,, is not all that the bein g is. The world is another 

part of his existence. This sphere of thin gs-in-the mselves 

which constitutes a part of the object of the Cooperative 

Consciousness is also the cooperative manifestation of Alaya. 

It is the world of the objective reality. The conce ptual 

world which is the object of the discursive Consciousness, 

although bearin g some essence taken from the world of thin gs­

in-themselves, consists on ly of mental representations and is 

thus full of delusions and errors. 

Since the world of thin gs-in-themselves exists as the 

manifestation of Alayavijnana itself, how can it be called 

an objective world? We come now to the notion of "collective 

manifestation and individual manifestation"-# ti~ i3 ~~ . 
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The world of things-in-themselves is said to be one part 

of Alayavijnana itself, namely, its object (alambana). But 
.. 

is it only the manifestation of a sin gle Alaya? or is it the 

manifestation of many Alayas? The problem 1s he~e set out. 

If the world of reality is the manifestation of a single in-

-dividual Alaya, it will cease to be after the individual dies 
. 

If it is the manifestation of all Alayas, then it will turn 
.. 

out that outside of Alaya there still exists an objective 

world. 

According to the doctrine of Vijnanavada the bein g and 

the world are the result of both individual manifestation M 
~~t. _Ji_ J,.~z. -1:·· and collecti vemanifes tation 1, ~,~. • In the world of 

things-in-themselves, the dharmas exist either from pu~e in­

dividual manifestation or pure collective manifestation or 

both at the same time. There are strictly personal matters 

that exist only for the individual and cannot be perceived by 

others; they do not have any effect on influence on the 

others. The "subtle or gan" for instance, is usually thought 

by the Vijnanavadins as an example of this cate gory of purely 

individual manifestation. It has its root from Alaya; it 

manifests itself as part of the individual bein g and it has 

nothing to do with the others. But things like the eyes, the 

ton gue, the brain etc. are Hot purely individual. They can 

be seen by others, they can have effect on others. It fol­

lows that they are collective manifestations and thus fall 

into the other cate gory. In this one are included sky, moun­

tains, rivers, seas, time, space ••• Suppose I see someone 
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walking on the street. His existence is, of course, the 

manifestation of his own Alaya. But since I can see him, it 

follows that he is the manifestation of my Alaya, too. Thus, 

the existence of his bein g is a collective manifestation, 

although this manifestation is much more on his part and much 

less on my part. In other words, he is his own individual 

manifestation, but I contribute to a certain extent to that 

manifestation. Let us now take the example of time and space 

or of the earth. These things are strictly collective mani­

festations, because they have the same value and meanin g for 

all beings. But in the case of my house or my car, I see 

that they are not purely collective manifestations any more. 

They mean more for me and less for others. They are collec­

tive manifestations, yes, because everybody can see them 

but they are closer to me, to my Karma, and are primarily the 

fruit of my Karma, brought about by my vijfiana of Retribution. 

So they do not belon g to the cate gory of pure collective 

manifestation. They are "individually collective". Thus we 

have four cate gories of manifestations: 

1. Pure individual manifestation 

2. Pure collective manifestation 

3. Individual manifestation in collective manifestation 
jL q> fJ !tt: ,, ~ 

4. Collective manifestation in individual manifestation 

~ tj7 ~ !l:_ 
These cate gories may be subdivided into many others, but 

the above is enou gh for us to understand how the world of 

thin gs in themselves is manifested. All Alayas have the same 
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characteristics; that is why they can manifest themselves in 

a collective way. This can be accounted for by the fact that 

these Alayas have the same Karmas which are related to each 

other in certain ways. If we have one hundred candles of 

different sizes, here and there in the room, and if we li ght 

them up, the li ght they give wi 11 be a II collective II light. 

But each candle has its own li ght. Each candle is seen in 

the collective light, but primarily in its own light which 

comes from it and which is closest to it. When a candle is 

blown out, its li ght no lon ger exists, but the light in the 

room still does. Therefore when an individual bein g dies, 

the world of things-in-themselves still remains as the col­

lective manifestation of all other Alayas. But what will be­

come of the dead? His bein g and his part of participation in 

the world now return to bi j as, namely in the form of seeds in 

Alaya. No more manifestation of any kind can be seen. The 

body, the five or gans and their obj ects return to Ala ya as 

seeds. The five vijnanas of sensation and Manovijnana also 

return to Alaya as seeds. They do not function any more, be­

cause they are not now actual dharmas, and they lack condi­

tions for their appe arance. All thin gs that the individual 

has done during his life, all his Karmas, are now potentiali­

ties in Alaya. In the form of seeds, everythin g continues to 

transform itself under the law of Karma. Alaya is the sum of 

all these things; it is considered, in this respect, as the 

body of Karma. All Karmas are within Alaya, actin g in Al aya. 

When they are ripe, a new phase of manifestation will be gin. 
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According to the sum and the value of the Karmas, all the 

seeds manifest themselves in a form of existence which con­

sists of a new being and a new participation in or manifes­

tation of the collective Karma. If the Kanma is good, Alaya 

will participate in a good manifestation and enjoy a happy 
. 

retribution. Alaya, by this reason, is called by another 
m --ii.b .-:l. ~ 

name: vijnana of Retribution ~ ~ ~ 9~ • An examination 

of the notion of Karma will illustrate this. 

Karma means actions and the fruits of these actions. 

Three categories of actions are to be distin guished: 

1. action of body -} -t 
2. action of speech 0. ~ 

.:Ir-
~ 3. action of thou ght ~-l'Q 

As for the fruits of Karmas (or retributions of Karmas 

) there are two kinds: 

1. retribution of bein g , consistin g of the body, the 

organs and all physiological and mental conditions - this is 

called main reward or direct reward .iE- -t~ · 
2. retribution of environment, consisting of the cosmic, 

social and cultural conditions. This is called a reward of 

environment or reward of support 1~ ~~-
The actions as causes of retribution are called seeds 

of Karma or Karmabijas. Their fruits are called Karmaphalas. 

After the individual dies, the Karmabljas continue to trans­

form themselves and will be ripe at a certain time. Then, 

from Alaya, they manifest themselves into a bein g and an en­

vironment which are the Karmaphala - the fruit of all actions 
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done during the previous existence. The Retribution is 

brought about accordin g to the principle of collective mani­

festation. If my Karmas are good, I can share a good retri­

bution with other individuals who have also good Karmas. They 

and I shall be born in a good milieu, for instance in a civ­

ilized society - and enjoy our special condition of living. 

We are considered to be happier than some others • . The good 

fruit of one's Karma can be seen in one's person and environ­

ment. In other words, the Alayas which have the same level 

of Karma I~ -t" , manifest themselves, in cooperation into a 

collective retribution. But since they still differ from 

each other, each of them receives an individual retribution 

in a collective retribution. This is based on the notion of 

individual and collective manifestation which has been treate 

above. 

If my Karmas are bad, my Alaya will detach itself from 

the good collective retribution. I shall be born as a poor 

man for instance, or as an infirm man and in a miserable con­

dition of life. All of that is done automatically, followin g 

the law of hetupratiyaya - interdependent ori gins. No Qod 

and no Buddha can interfere in the course of the function. 

To illustrate it a little further, let us take the ex­

ample of a democracy. A democracy is the retribution for the 

people of a country who have worked hard enou gh for its es­

tablishment. And this is the collective retribution for 

everyone in the country concerned. People who are livin g in 

other countries cannot enjoy the same retribution if they do 



35 

not strive and work for democracy. But, since each person in 

the country has his own position in the society and his own 

property which is the fruit of his own labor, he is enjoying 

his individual retribution. So we have different kinds of 

retribution which are the necessary derivations from the law 

of individual and collective manifestations: pure individual 

' 
retribution, pure collective retribution, individual retribu-

tion within collective retribution, collective retribution 

within individual retribution. 

Alaya is called, as we have seen, Vijnana of Retribution 

The term vijna.na of retribution is fairly understandable, but 

does not denote the real meanin g of the Sansk rit word vipaka 

vijnana which means the vijnana of the ripenin g [of Kar mas by 

their transformation]. The term was beautifully translated 

by Hiuan Tsan g :~ 1-~ ~~ . Sylvain Levi translates it by 

the notation of concoction. This term is nearer to the Sans­

krit because it denotes the meaning of fruit and ripeness. 

But since Retribution is more understandable, Louis de la 

Vallee Poussin uses it in his translation of the Vijnapti­

matrasiddhi o\' 9{l i7~X' if,v of Hiuan Tsan g . 
~ 

The three characteristics of the Karmas in Alaya are: 

1. they take time to be ripe; each seed has to wait dur­

ing a certain time in order to reach ripeness.~~~ ,-t;J t-/! 
2. the seeds which are ripening are of many kinds. 

~ *J ,iv 1~ 
3. the seeds transform themselves in ripening, 

f~i G1 ~J. 
~ - ~ lf;> :t1.~ 
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The ensemble of these seeds is called v1.tt,pa lt:ahetu ~ 
-d.b ~~ ® , and the retribution which is the result of the ripe-

ness of the vipa Kahetu is called '-iL.+t2ak:aphala ~ ~ ~ • 

Thus, Karmas are the cause of birth and rebirth. 

The manifestation of Alaya into a being _iL -t~ and 

into an environment {k~ -t&__ depends on the nature of the 

Karmas. The individual may be born in any of the three world: 

(dhatu). The first world,Kamadhatu, is the world of sensuous 

desire, and food and sex. The second world, rupadhatu, is 

the world of form which has no more lust. The third world, 

arupadhatu, is the world of no-form, realm of pure spirit 

having no bodies, organs, places, things as in the Kamadhatu 

and rupadhatu. These three worlds are called triloka. The 

manifestation may be also in any of the ten earths, or bhumi, 

• The sta ge s mentioned in the 52 sections of the 

development of a bodhisatlva into a Buddha. All that depends 

on the value of the Kanrna. The Kwei chu sung , says: 

~ ~ ft 1~ f- /J 1---
"The manifestation and participation of Alay a in any dh atu or 

in any bhumi depe nds on the power of the Karmas~ 

The Vijnanavada t e rm for the rece p tion of dharmas and 

Karmas in Alaya is perfumation (Va.sana =f_ ~ ) . The role 

of Alaya is of two kinds: 

1. to receive all Kanmas and dharmas by way of perfuma­

tion 

1Hiuan Tsang. Pa shi h Kwei chu sung, verse 38. 
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2. to maintain the seeds, the body and organs, and the 

material environment 

-These roles of Alaya can not be known to the Manovijfiana 

The Trimsika says: 

- - ~ 
ASAMVIDITAKOPADISTHANAVIJNAPTIKA~ CA TAT/ 

"We cannot know [the way in which Alaya] maintains [the seeds, 

the way in which the body and organs and its] emplacement [is 

manifested in bhumi or dhatu, the way in which Alaya function 

as a vijnana" 1 

The translation is long. The chinese verse consists 

only of seven words: ;f, "J ~ cz. "t&. 1~ ff_..,_ j which 

may be divided into four gro ups: 

1) X-, aj * t2. = unable to know, equivalent to asamvi-
ditaka 

2) ¼l ~ = maintenance (of the existence of seeds 
and body and or gans), equivalent to 
upadi 

3) m, = emplacement (environment, bhumi or 
dhatu) equivalent to sthana. 

J ...::!-
4) = form of co gnition, (a.k ara '£. ) equiv-

alent to vijn apti . 

Sthiramati analyses the verse as followin g : 
. -

"ASAMVI DITAKA UPADIR YAS-MIN , ASAM-VIDITA KA VASTHANA 

VIJ NAPTI R YASMI N." (It i s im poss ible to know the [nature of 

the] mainten ance [of Alaya]; it is impossible to know the 

co gn ition of emplacement [o f Alaya]) . 2 

1vasubandhu, Tri msika vi jnaptika ri ka , verse 3. 
2 sthiramati, Vijn ap tim a trat asiddh i, ori gninal Sanskrit 

published by Sylvain Levi . Pa ge 19 . 
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In the Vijnaptimatrasiddhi of Hiuan Tsang, however, we 

have a different interp~etation. The compound upadistha­

navijnapti is understood as a Dvandva: upadi and sthana and 

vijnapti. Sthiramati takes the last two terms as a Tatpurusa 

so he reads: upadi and vijnapti of sthana. Hiuan Tsan g must 

have read Sthiramati, but he does not follow his interpreta­

tion whose meanin g is va gue. Perhaps among the ten doctors 

and commentators of the Vijnanavada school many were of Hiuan 

Tsang's idea, since the Vijnaptimatra siddhi is supposed to 
I be an intelli gent selection and resume of the ideas of these 

ten doctors. Any way we find the interpretation of the Siddh 

very understandable while we can hardly set any clear idea of 

vijna.na of emplacement. 

On this, the Kwei chu sun g is very clear: 

~ 1 -t1 t~ re, Ji' ~ 
¾ i~ ~ ~u it i ~ 

"Receivin g pe r f umation 2 maintainin g s eeds .t-t , body ff 
and environment ~ ~~ , Alaya is the chief who comes f irst and 

who departs l as t 111 

"The chief" here means "the chief" of all other vijnanas 

Alaya is the ground of all other vijnanas which can be ac­

tualized only when Ala ya has settled itself. 

Let us come now to the notion of Manas, the seventh 

vijnana which is usually considered as the chief cause of 

samsara. Manas is the function of mentality which dis-

1Hiuan Tsang. Pa shih Kwei chu sun g , verse 43-44. 
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tinguishes the self from the non-self. It is not of the same 

kind of cognition with Manovijnana and the five vijnanas of 

sensation. Its faculty of cognition is a non-discursive at­

tachment to the illusion of the self. Manovijfiana has also a 

wrong view on the existence of the self, but this wron g view 

is much easier to be destroyed. It is called the discursive 

wrong view on the self 'l)'- ~•J i\' t~ . In Manas, the 

wrong view is intuitive and has existed since before the in­

dividual was born. It manifests itself as an actual d.harma 

as soon as the individual is born. It is called i~ i :f\' 
t~, the wrong view on the self which is born to gether with 

the being. As far as this wron g view exists, whether p oten­

tially or actually, Alaya remains the victim of samsara. The 

object of Manas is the dar~anabhaga (or subject) of Alaya it­

self. Manas has Alaya as su pport and created its own alam­

bana from that support. In other words, Manas takes the 

, -darsanabha g a of Alaya as object and misconceives it as the 

self - all errors of co gnition, according to the doctrine of 

Vijnanavada, comes from this basic illusion. The bad Karmas 

continue to stren gh en Mana thus make it more erroneous. Bad 

Karmas are identified with Avidya and Desire; they constitute 

the nature of Manas itself. If the Karmas are good, their 

seeds in Al a ya (and th a t means Alaya itself) become pure: 

Avidya will lose its power and pressure on Mana. When all th 

seeds beco me pu r e , Avidy a ceases to exist and Mana is destro y 

ed. Mana no w i s tr a n sformed into the Wisdom o f the Nature of 

Equality • 
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We are invited to go deeper into the nature and function 

of the Vijnanas. As we have seen before, the vijfianas are 

not permanent entities. Vijn~na is a succession of mental 

phenomena, each of these phenomena having its subject and ob­

ject. These two parts of each mental phenomenon occur at the 

same time, there can not be one without the other. The con­

ditions for this occurence are organs and supports. Mano-

vijnana has Mana as its organ. ~-Like the five vijnanas of 

sensation, it may be interrupted and cease to function, as in 

the case of sleeping without dream. This is because in such 

a case, the conditions for its occurence are inco mpl ete. It 

has no support or a.lambana pratyaya bfr ~~ ~~ • But for 

Mana and Alaya, alambana-pratyaya is always present, although 

in perpetual becoming. The so-called "instinct of conserva­

tion of the self" can be ascribed to Mana, because it needs 

no consciousness as its support. Alayavijnana can not be 

interrupted, because if it can, memory is impossible. That 

is why it is said in Vijnanavada that Mana and Alaya are 

never discontinued or interrupted, even when the individual 

dies. The mental phenomena which succeed each other g ive the 

impression of a unique phenomenon: vijnana. In reality, 

vijnana is a stream of mental phenomena and thus not static. 

These phenomena are called mental properties or caittas ,ci ~¼­
They may be understood as mental conditions or as attributes 

of the vijnanas, but all these terms are not satisfying. 

These caittas are the content of the vijnanas, in other words 

they are the vijnanas themselves as water is the river it-
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self. Vijnana is the continuance of these mental properties 

which succeed each other according the law of causation. As 

streams of mental properties, the vijnanas are called by the 

term cittaraja •d J: , "the mental as King" 

The caittas are of five classes: 

1. universal caittas 1~ ✓ - • 

1 J I\J 6 fr : attention ( or 

mental excitation), sensation, impression produced by sensa­

tion, imagination, volition. 

2. particular caittas j,J j:X,; I~ bk : will (or desir 

for action), resolution (or determination), concentration, 

memory (or reminiscence), comp rehensi on . 
¥ , .t.w 

3. meritorious caittas ~ 10 Yl\ confidence ( or 

belief), activity, shame, humility, absence of cupidity, ab­

sence of anger, absence of i gnorance, serenity, attention, 

innocuousness, indifference. 

4. non-meritorious ca i tt as 
.... ,~ : cupidit y , 

anger, avidya, p ride, doubt, erroneous view, wrath, hostility 

hypocrisy, vexation, jealousy, e goism, dishonesty, deceit, 

injuriousness, arro gance, indecency, shamelessness, a g itation 

indolence, lack of faith, ne g li gence (or inattention), lazy­

ness, forgetfulness, confusion, erroneous jud gment. 

5. undeter mined caitt a s: remorse, torpor, initial appli­

cation, extended application. 

These 52 caittas are fully described in the commentary 

of the Trim$ika by Sthiramati and in the Vijnaptimatrasiddhi 

of Hiuan Tsang. Manovijnana is connected with all 52 caittas 

The five vijnanas of sensation a re only connected with 34 
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caittas which consist of 5 universal caittas, 5 particular 

caittas, 11 meritorious caittas and 13 non-meritorious caitta. 

Mana is associated with 18 caittas: the universal ones, the 

last of the particular ones which is comprehension, and 12 

non-meritorious caittas: cupidity, avidya, pride, erroneous 

view, lack of faith, ne gli gence, lazyness, forgetfulness, 

confusion, a gitation, indolence and erroneous judgment. Alaya 

is only associated with the 5 universal ones, because its 

function is only a pure form of intuition. 

The five universal caittas are considered as the process 

of all kinds of cognition; that is why they are universal to 

all vijnanas. However, their nature can only be known per­

fectly in the case of Manovi j nana. The nature of these 

caittas varies according to the form of cognition which is 

concerned. 

1. mental excitation (t ~ , manaskara: this is the 

cause for the occurence of any kind of co gnition. If the 

cognitive element has not yet occured, it causes it to occur; 

if it has occured already, it causes it to direct itself to 

the object. 

2. sensation ff\~, sparsa: the effect of the contact be­

tween the or gan and its object. 

~, 3. impression produced by sensation ',(__ vedana: the 

admission of the ima ge given by sensation. 

4. imagination f~., sa~jna: the action of the mental on 

the ima ge which is obtained - the formation of the concept. 
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\ll 
5. volition ,~ cetana: the reflection which gives rise 

to other mental phenomena, such as desire, agitation, compre­

hension, etc. 

If the object of the mental properties is particular, th 

object of the vijnanas is universal. Each caittas has its 

particular object. Desire is desire of something, confusion s 

confusion about somethin g . The succession of these particu­

lar objects forms the universal object of the vijnana. The 

duration of a caittas is very brief. Suppose I am looking at 

an elephant. I can look at the elephant as lon g as I like, 

and it seems that my sensation, perception and awareness of 

the existence of the elephant may last as lon g as the dura­

tion of my looking at the beast. But in reality there is an 

entire series of sensations and perceptions and awarenesses. 

One sensation, for instance, in its lapse of time, has its 

own subject and object, the latter bein g the ima ge of the 

elephant transmitted by the or gan of si ght. As soon as it 

becomes object of sensation, it falls into Alaya as a seed 

and re-actualizes itself immediately to serve as the back­

ground of reminiscence for the comprehension (prajna, !.J_ ,\.),' 
1--..:. 

~~) the last of the five particular caittas) of the next 

ima ge transmitted by the or gan of si ght. There are a multi­

tude of ima ges, a multitude of objects and subjects, thus a 

multitude of consecutive sensations and perceptions. Vijfiana, 

to repeat once more, is not a permanent mental entity but a 

stream of mental properties (cit t a-caittas). 

Concernin g the ar t s of each vijnana and caittas, the 
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doctors of the school do not agree with each other. But it 

seems that the majority of the Buddhists today are inclined 

to accept the theory of three parts as held by ~harmapala. 

One part would be too . simple, two parts too phenomenolo gical, 

and four parts would become too complicated. Sthiramati held 

the theory of one part, _N.anda of two parts, and the others 

three parts. Let us examine the theory of Dharmapala. 

We have seen the first two parts: the dar~anabha ga fl 
~~ identified with vijnapti and akara, an d the nimitt abha ga 

f§ 'Jt- , identified with alambana '2f-r ~ ~ • The t hird 

part is called part of inner witness, or sva~a ~vittibha ga 
I '~ i"'\. § ~-ii. J)'-. This is also called part of inner nature or 

sva.bhavikabha ga ·"3 i;f- /p'- • The latter i s prefered among 

the Buddhists toda y . Each caittas and vijnana consists of 

these three parts, the first two parts are phenomenal, the 

third is ontolo gical. This is, of course, an attempt to ap­

proach the idea of an unse parated tathata --1' ~(i ~ -fi.2. 
~ The third part is the spontaneous nature of illu min ation ~ 

t'i which is non- discursive and non-discriminative. It is 

similar to the "neutral monism" of Bertrand Russell, bein g 

neither mental nor material. There are neither sub j ect nor 

object within it. It is, on the contrary, the ground of both 

subject and object. It can not be named. To call it "inner 

witnesses" is only to su ggest an idea about the ontolo gical 

ground of co gn ition. 

The fourth part which is called "witnesses to the wit-

nesses" sv asam vitti samvittibh i a is thus 
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not important. 

We have so far dealt with the notion of individual and 

collective manifestations of Karma. These manifestations 

however are the role not only of Alaya but also of all vi­

jnanas and caittas. All of them are share in Karmas and in 

retributions: the individual and collective manifestations of 

Karmas follow the definite law of interdependent ori gins, and 

the latter are extremely complicated. 

Alaya is the store house of the seeds of all dharmas, 

including ima ges, experiences, actions, thou ghts and speeches 

They are stored in it by the way of perfumage and are waitin g 

for convenient occasions in order to actualize themselves. 

Alaya maintains the seeds and the continuation of the exist­

enGe of the bein g and of the actual dharmas. The power 0£ 

impregnatin g (vasana) the dharmas into seeds and of reproduc­

ing them into actual dharmas is the power of the individual 

and collective .manifestation: this must be seen in the prin­

ciple of causes and effects. 

All vijnanas have their seeds in Alaya. These seeds are 

the main cause, hetu, which with the help of other conditions 

pratyayas (body, or g ans, objects of or gans) manifest them­

selves as actual vijnanas. The occurence of the vijnanas is 

therefore actualization, not production, because they already 

-have their seeds in Alaya. The cause is the seed, and the 

effect is the actuaL phenomenon. However, a seed can be con­

sidered as an effect (phala) because it is itself a dharma, 

thou gh not actual. Seeds are the fruits of the perfuma ge of 
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actual dharmas. Causes and effects are therefore classified 

in four categories: 

1. Seeds producing seeds 

2. Seeds producin g actual dharmas 

3. Actual dharmas producing seeds 

4. Actual dharmas producing actual dharmas . 

That is the system of inter-production and inter-orig­

ination of all dharmas in the universe, according to the 

vijnanavada doctrine of the Bijas. 

The theory of Mencius ~ ~ that the human nature is 

good ( A.. .Z... ~,µ 't~ * ;k ) is therefore not in accordance 

with the Vijfia.navada doctrine. Mencius says that evil occurs 

only because of the impre gnation of the neighbouring evil. 

But it is hard to explain how can the evil be impre gnated if 

everybody in the society is good and if man is perfectly good 

by his very nature. 

Accordin g to the Vijnanavada, the nature (vedana 'ti_ )of 

Alaya is neither good nor evil. It is neutral (avya k~ta $ 
ir., ). So it admits the impre gnation (vasana) of both the 

good and the evil. 

Suppose we meet a man who has never heard of the doc­

trine of Vijnanava d a. He has no seed of the doctrine of 

Vijna.navada in his Alaya. Now su pp ose we teach him Vijnana­

vada: for the first time in his life, a bija of Vijrtanavada 

comes into existence in his Alaya. This kind of "perfu ma­

tion" is called perfumation to pro duce =i i._ • If our man 
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continues to learn and to practice Vijnanavada, he will de­

velop, by way of further perfuma ges, his knowled ge on Vijnana 

vada. These further perfuma ges are called perfumages to in-

1 ~ crease ,,,, • 

The new-born seeds are usually weak and may not be ac­

tualized in an easy way, althou gh there may be conditions 

suitable for such actualizations. They need further perfu­

mations in order to become stron g . Such is the case of the 

school-boy learning his lesson by repeatin g it several times. 

The doctrines of Zen and Amidism are also based on this con­

cept of biJa and perfumation. A Koan cannot be solved if the 

meditation on it is not sufficient to break it. The satori 
-is the work of Alaya rather than the work of Manovijnana. If 

-the seed of the eni gma is not stron g enough to dominate Alaya 

subconscious concentration on it is impossible. Therefore 

concentration and discipline of the bod y and of the mind are 

necessary to isolate Alaya,to keep it from bein g diverted by 

too many kinds of worries and problems and preoccupations. 

When the eni gma is mature it will be broken and the solution 

will emer ge on the surface of Manovijfiana. The doctrine of 

the Pure Land which consists in repeatin g the name ( i~ ~ ) 

of the Buddha Amitabha and in remindin g oneself of an image 

or a quality of this Buddha in order to concentrate on him, 

favors the impregnation of the seeds of Amitabha in one's 
. 
Alaya and chases away the influence of evil thou ghts. 

. 
Alaya 

being impre gnated with the good seeds, becomes pure: this is 

the condition to be reborn in the Pure Land of the West which 



48 

has Amitabha as teacher. The rebirth will be accomplished 

according to the Karmic law of manifestation and participa­

tion of Alaya in the new environment which is the Pure Land: 

the Amidists are workin g for the same collective Karma. 

There are two kinds of B"d as: pure b.ij as ( anasrava) and 

impure bijas (Sasrava). The former favor enli ghtenment and 

happiness, the latter sa~sara and sufferin g . The method of 

Vijnanavada consists therefore in destroyin g the impure bljas 

by preventin g them from actualization and impre gnation. If 

they cannot be a_ctualized, they cannot be impre gnated again 

in order to become stron ger. They will become weaker and 

weaker as time g~es on until finally they are destroyed or 

-assimilated or transformed by the good bijas. Alaya in this 

way is protected from the increase of impurities, and becomes 

gradually pure as the good b1 j as continue to develop them­

selves by way of actualization and impre gnation. The b1jas 

may subsist or change or be destroyed. They actualize them­

selves and then impre gnate themselves again to produce new 

bijas and new actual dhar mas. They are always chan gin g and 

-transformin g , and since Alaya is the totality of the Bijas, 

it is always chan gin g and trans flormin g , like the flow of a 

river. The stretch of water looks always the same but the 

innumerable drops of water in which it consists are always 

chan gin g and movin g . Alaya is not identical with itself in 

two consecutive moments. The concepts of continuation lj-Q., 

and Transformation lf are the most basic concepts concern-

- o# in g Alayavijnana. 
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It is possible to destroy a b!ja by way of impregnating 

the bijas of the opposite nature. This is like bringing in 

a lamp in order to chase away darkness. The new b!jas of the 

opposite nature, if stron g enough, can destroy the old ones. 

This is the way to liberate Alaya from pollution, to fill it 

with pure and good b1jas, to bring it to a stage of actuali­

zation where only the good seeds manifest themselves and par­

ticipate in a good collective Karma. This is also the way for 

-Alaya to transform itself into the Wisdom of the Great Miror 

and to detach itself from sa~sara and suffering. 

The Karmas are either good or bad or indefinite. From , 
the point of view of the individual, these Karmas are of an 

individual nature, but from the point of view of a group of 

individuals, they have a social or collective nature. If 

someone achieves a good Karma, the credit will be his;how­

ever, this good Karma is related to the group in which he 

lives and has influence on the group. There is a close re­

lationship between the individual Karma and the Karma of the 

group. 
~-The chief role in creating Karma is held by Manovijn~u~. 

The latter is powerful; it can dominate other vijnanas, it 

can create and transform the nature of the individual life. 

In the present existence, the individual receives the fruits 

of the Karmas which he has achieved early in this life ( 5~ 

1) or which have their seeds in previous existences ( }9LJ 

t ). The vijnanas, in this life, are creatin g new 

Karmas which will result in a comin g life. The dynamics of 
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retribution is thus Karma. If the individual can estimate 

the Karmabljas he is causin g durin g this life, he will be 

able to predict the Karmaphalas which are coming in his com­

ing existence. 

The Past Karma ( J~L r ) is the essence pf this life: 

is it like the elan of an arrow shot in a previous existence. 

Whe1the elan is ended, the arrow falls. The previous Karmas 

have their limits: when all retribution is finished the ex­

istence ends. The present Karma ( JJL -f ) will in its turn 

resume its stren gth, and a new "shot" will be the cause of 

another phase of existence. The old Karmas being ended, the 

body, the or g ans and the environment of the bein g cease to 

exist. All return to Alaya as bijas. The new Karmas are now 

workin g toward ripeness, and when the time comes, a new phase 

of manifestation be gins -- another life. Since the individual 

Karmas are interwoven with the collective Karmas, the mani­

festation occurs as a participation in a collective retribu­

tion. The doctrine of Vijnanavada admits a free will which 

is the necessary condition for all transformation or libera­

tion. This is the free will of actin g on the bijas. Before 

reachin g the core of the Vijnanavada theory of knowled g e, we 

have to go throu gh the notion of the twelve interdependent 

origins ( t :.. l=fil f ~ ; dvadasan g a pratityasamutpada) 

which aim at explainin g the secret of Karma and rebirth. 

These twelve ori gins are: i gnorance or unenli ghtenment 

(avidya), volition (sa~skira), consciousness (vijff~na) name 

and form (namarupa) sense or gans (sada y atana), contact(sparsa, .. 
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sensation (vedana), thirst (tr~na), attachment (upadana), ex­

istence (bhava), birth (jati) old age and death (jara marana) 

Let us begin with the last: old age and death. This is 

the symbol of suffering. But why does man have to be old, 

and finally die? This is because he was born (birth). He 

was born because he has his Karma to be paid. And this Karma 

to be paid is the essence of existence. There will be no 

birth if there is no Karma, no existence. 

Existence has attachment as its cause, because if man is 

not attached to anythin g or to any desire which is to be ful­

filled, he will create no Karma, hence, no existence. And 

that is because by his thirst for desires, he is attached to 

his desire. There is desire because there arise sensations. 

If there were no sensations, no desire could arise. Sensa­

tions come from contact between organs and their objects, 

which are mental and physical. Name and form is the name for 

all mental and physical phenomena which consist in five ag­

gregates manifested from the bijas contained in Alaya. 1 Alaya 

or consciousness, is thus the ori g ins of name and form. Alaya 

is the impure aspect of Tathata, the ultimate ontolo gical en­

tity in Buddhism, as the waves are the moving aspect of the 

water. Consciousness here must be understood as Alaya, not 

as the other vijnanas. The power transformin g Tathata into 

Alaya is called volition. And this has avidya for cause: all 

1Name is the mental, form is the physical. The latter is 
the first amon g five a~ g re gates (skandh as) and the former con 
sists in the other four. Five skandhas: rupa (form, matter), 
vedana (sensation) sa~jfia (conception), samsk~ra (volition) 
and vijnana (consciousness). 
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troubles come from the lack of knowledge. 

The above presentation of the pratiyayas is, however, an 

oversimplification. It would be wrong to consider each 

pratiyayas as havin g an independent nature. Causation does 

not operate in chain but in combination. Avidya, for in­

stance, is not something separated or different from Volition 

or Consciousness or Attachment. Avidya is Volition, Con­

sciousness and Attachment themselves. Avidya is a cause, it 

is true, but not the first cause. The notion of a first 

c~~se is heretical, in all forms of Buddhism. A cause must 

be at the same time an effect, this is the essence of the 

principle of interdependent ori g ins. 

In the present life (which begins by Birth and ends by 

Death), Consciousness, Name and Form, Sense Organs, Contact 

and Sensations are the cause of Further Avidya, and they 

themselves are Avidya. Thirst, Attachment and Existence are 

the causes of Volition, and are Volition itself. Avidya of 

the coming life has its cause in Consciousness, Name and Form 

Sense Organs, Contact and Sensation of this life. The pres­

ent life (Birth - Death) is the effect of Avidya and Volition 

from the previous life and is producin g A~idya and Volition 

as cause of the life to come. Thus we have: 
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Avidya - Volition 

~ 
Avi dya - Voli t ion 

+ 
Av ±dya - Volition 
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EFFECTS 

Bir t h 

Consciousness , 
Name and Fo rm , 
Se nse Or gans , 
Contact , Sensa ­
t i ons 

Avidya -v 
• 

Birth 

Consciousness , 
Name and Form , 
Sense Organs , 
Contact , Sensa ­
tions ____ __,.,J 
.., --r 

Avidya 

Bi rth 

Decay, Death 

Th ir s t, At­
tachme n t Ex­
istence 

-.... --~,,..,,,,,.--.,J 
..l, 

Volition 

Decay , Death 

Thirst , At ­
tachment , Ex ­
istence 

Volition 

Decay , Dea th - _,.,__ _________ _ 
' Consciousness , Thirst , At -

Name and Form , tachment , Ex -
Se nse Or gans , istence 
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Fi g . II. 

The terms "reincarnation" and "transmi gration" misinter­

pret the notion of sa~sara in Buddhism. They su gg est the 

idea of a "soul" which abandons the ph y sical body when the in 

dividual dies and which comes into the bod y of a ne w-born be­

in g . There is nothin g o f this kind of "trans mig r a tion" in 

Vijna na va d a. Ala y a is not a soul; it do e s not dwe ll withi n 
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the body, it does not come and go; it has no size, no volume, 

no limit. It cannot be located in space. The body and its 
.. 

environment are the manifestation of Alaya. Sa~sara is ef-

fected every minute, in every K§ana, not simply and necessari 

ly after a phase of existence. Everythin g is chan g in g ; ex­

istence (body, consciousness, material environment) is a 

series of productions and destructions. The impermanence of 

all things is the nature of saipsara itself. The Vijnanava-
Jm_ ffl' 

dins distinguish two kinds of i mpermanence ,,,, 'r'P ~ 

1. impermanence in every ksana ¼ I l 11 r Ja---1#, 
2. impermanence in a cycle of existence - ~ ~ ,#; 
Tbe former is seen in the permanent chan ge of all actual 

dharmas, the latter at the end of a phase of existence, name­

ly, a life. There is no ego, no permanent entity. The pres­

ent existence is neither the sa me and the previous existence, 

nor different. Even in the different sta ges of an existence, 

the individual is not identical to "himself". He is not even 

the same ind~vidual in two consecutive K~ana. But this does 

not mean that there are two different bein gs in two consecu­

tive K~ana. He is neither the same nor different ~, I~ - ;"II~ 

l on this life, or in a series of existences. There is no 

sei f , no e go, no p ermanent "soul". There are only streams of 

productions-destructions, eve r:- chan gin g and transformin g . 

This is the essence of the doctrine of anatman as expressed 

in Vijfianav!da . 
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Having in hand the necessary data, let us come now to 

the core of the theory of knowled ge in the doctrine of Vij­

nanavada. The contention that everything exists as Vijnana 

is expressed in the Karika 17 of the Tr1m~1ka: 
,,._ - ' 

VIJNANAPARINAMO YAM VIKALPO YAD VIKALPYATE/ 

TENA TAN NASTI TENEDAM SARVAM VIJ NAPTIM.arffi.KAM//. 

"The transportation of the Vijnana consists in [subject 

of] cognition and object of cognition. Therefore, it does 

not exist. It is simply ViJflina" 1 

The word tad here denotes the object of manifestation. 

(atma and Dharmas) which is believed to be existin g from the 

point of view of common sense. "It does not exist" here does 

not mean that subject and object of co gnition are simply il­

lusions, simply no-thingness. It means they do not really 

exist in that way - in the way we believe they do. They are 

the products of the manifestation of vijnana. They are vij­

nana itself. This is the meanin g of the expression vijna pti­

matra ~(l ~-tx, "vijnana only". 
-

However, Dharma and Atma as object of co gnition can not 

be said to be created by the subject of co gnition. The dars­

anabhaga (subject ~ ~) and the nimittabha ga (object ;f:El /)' 

have each other as support for their existence. They appear 
,. 

simultaneously and each is the raison d'etre of the other. 

The dar~anabha ga does not create the nimittabhaga; it cannot 

do that. They are the necessary two parts (Ip'-) of vijnana, 

1Vasubandhu. Trimsika ~ijnaptikarika, verse 17. 
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and can not exist apart from each other. Sugject and object 

are all manifested from vijfiana, as vijnana. To say that 

everything is vijnana does not mean that everything as object 

of cognition is the creation of the "subjective mind". This 

is a very important point in the doctrine of Vijnanavada. 

The Karika has a very clear statement about that: "the 

transformation of vijnana into subject of cognition and ob­

ject of cognition". Both subject and object are objects of 

the manifestation of vijnana. The term vijfiana here should 

be understood as the g round of all manifestations and can be 

considered as denotin g the third :eart i ~ /p'- . svabha.-. 
vikabhaflia, the part of the inner nature § 1~;ir- • This 

part is the ontolo g ical ground of both subject and object. It 

is not the same as the other two parts, but it is not a dif­

ferent part either. Its nature is ontolo g ical rather than 

phenomenolo g ical. The term part should not be understood in 

the practical sense. The parts of a vijnana are not like the 

parts of a table, for instance, which can be detached from 

each other. Parts here means aspect. The term is supposed 

to give us a notion of distinction between different aspects 

of the same thin g , not to cut the thin g in different and dis­

tinctive parts. In this sense, a dime can be said to have 

three parts: the right side, the left side and the metal whic 

is the "matter" of the dime. These three parts cannot be 

really understood as existin g separately from each other. 

Every vijna.na and caittas has three parts. It follows 

that every vijnana and caittas has its own ontolo gical g round 
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This ontological ground is a conception we may have in our 

mind about the ultimate reality of thin gs. This concept of 

an ontological ground, however, is not the ultimate reality 

itself. It is only a concept. But it may help, if one knows 

how to deconceptualize it and grasp it by Wisdom. But since 

it is now none the less a concept, it may be thou ght to be 

one or to be many. We have the svabhavikabhaga of Alaya, we 
(:v' _ 

also have that of Mana, and that of the other six vijnanas. 

We also have the svabhavikabha ga of every caittas. Are these 

sva.bhavikabhagas "one" or "many"? At first, they seem to be 

many, but the very notion of ontolo gical ground absorbs them 

into one. Alaya is the gDound of all vijnanas and caittas, 

namely, all subjects and objects as seen in vijna.nas and 

caittas. So the ontological ground of all Vijnanas and 

caittas is identical with the ontolo gical ground of Alaya. 
-

And what is the ontological ground of Alaya? It is the ta-

thata, suchness, the absolute reality, the real nature of 

vijnaptimatra. 

The Kari k a reads: 

DHARMAtlAM PARAMARTHAS CA SA YATAS TA'L'HATAPI S:AH./ 

SARVAKALA~ TATHi BHi Vi~ SAIVA VIJ ~APTI MiTRA Ti// 

"The ultimate reality of [all] dharmas is tathata I be­

cause it is a l way s a s i tse lf, an d it is in de ed vijn a pti-

- 1 matra". 

1vas *b a n dh u, Trim §ikavijfiapti Kariki, verse 25. 
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To realize this ontological ground means to look into 

the very nature of things, to see the ultimate reality. This 

ultimate reality can be seen in each phenomenon, each vijfiana 

each caittas, if one ceases to use one's discriminative mind 

and if one develops one's non-discriminative wisdom. The 

Ocean is large, b~t one need not drink all the water in the 

Ocean in order to know that it is salted. One drop of the 

water in the Ocean can reveal that. The same with tathata: 

a look into the nature of a simple caittas is sufficient for 

one to see the ultimate reality, the paramartha of all 

Dharmas 

The Key for the Vijnanavada theory of Knowled ge is the 

notion of three natures (svabhava), of thin g s or of co gnition 

The first nature is the nature of ima g ination, the parikalpi-

tasvabhava {-ftv it" ~ fr ilt ~ 1 ':t Thin g s do not exist 

in the way we think they do: this is the meanin g of pari­

kalpitasvabhava. The word imagination used to translate it 

has a special meaning here, we should not take it in the 

usual sense. To "ima g ine" here does not mean exactly to cre­

ate and believe as existin g somethin g which does not really 

exist. It means to thin k of things as existing in a certain 

way while they are re a lly not and to ascribe to thin gs at­

tributes and predicates which do not reall y belong to them. 

The word vikalpa used in the Karika means discrimination or 

ima gination. Is interpreted by Hiuan Tsang in his Siddhi as 

parikalpi ta ( ~~ i~ <-:1fr t/L , the wron g view obtained by 

universal discrimination). The nature of vijnana (not prajna 
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is vikalpa, because vijnana consists of subject-discriminator 

(parikalpayati) and object-discriminated (vikalpyate). The 

' Karika 20 of the Trimsika reads: 

YENA YENA VIKALPENA YAO YAO VASTU VIKALPYATE/ 

PARIKALPITA EVASAU SVABHAVO NA SA VIOYATE// 

"Such and such objects ~ discriminated are ima g ined by 

such and such subjects-di s criminator: this nature of discrim-
' 

ination-imagination (parakalpita) does not exist" 1 

It is clear that the vijfianas do not see thin g s as they 

are. They simply discriminate and ima g ine, therefore they 

cannot see the ultimate reality. The world as we conceive it 

is just objects and subjects of discr.imination-ima gination. 

The second nature is the nature of the existence of 

thin gs by interdependent ori gins, the paratantrasv abhav a ft" 
• The term paratantra is al mos t s y no mymou~ 

to pratity a sam ut p.ana a. This "n a ture" is nearer to the ulti­

mate reality and is supposed to correct the error of the na­

ture of discrimination~ima g ination. 

All wron g views and all evil Karmas have their ori gin in 

avidya, the inability to look into the real nature of reality, 

This inability to look into the real nature of thin gs, in 

other word, this false understandin g of thin g s, is vikalpayat· 

(the ima g iner};the object of this false understandin g is 

vikalpyate (the ima gined). The subject bein g false, the ob­

ject c a nnot be correct. Reality cannot reveal itself to 

vikalp a . The ob j ects of our d i scrimin a tion are nothin g but 

1v a subandhu. Trim §ik a Yijfi a pti Karik a , verse 20. 
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the distorted images of reality which we believe to be real 

and existing. 

A man is walking on the street of a village, in the dark 

his mind is worrying about thin gs that may happen to him. 

Suddenly he sees a snake on his way and becomes frightened. 

He screams. People from the village rush to him with torches 

and weapons. In the light of the torches, the man realizes 

now that it is not a snake; it is only a rope. "Reality" 

here is not the snake. Snake is an ima g ination, while rope 

really exists. The snake, as object of the man's mind, is a 

false image of the rope comin g from the rope itself throu gh 

the man's erroneous perception. This erroneous perception 

is imaginative. It is comparable to vikalpa. The light of 

the torches symbolizes the nature of paratamtra which helps 

man to discover the real nature of thin gs. 

The external world as conceived by out vikalpa is like 

the snake in the man's imagination. This snake will soon 

disappear if we can look into the nature of paratantra in 

order to discover the real "rope". 

The word used in the Siddhi to translate paratantra is 

1ix.. {~ k_e.., , "bein g produced by other (causes)". The mean-

ing of paratantra is that nothin g can exist independently 

from other thin g s. Everything exists as a function of other 

thin gs . (This mathematical term is a very good term to -

describe the principle of interdependent ori gins.) Every­

thin g exists by the law of conditions or pratyayas ~ ~<..__ 
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There are four categories of pratyayas. 1 

1. hetupratyaya 

2. samanantarapratyaya 

3. alambanapratyaya 

4. adhipatipratyaya 

Hetupratyaya is the "main" cause, the seed (b!ja) of an 

actual dharma. A plant of corn, for instance, is an actual 

dharma. The seed of corn that is the cause of the existence 

of the plant of corn is hetupratyaya, condition as "main 

cause". But the seed of corn, while bein g a necessary con­

dition, is not the sufficient condition. There must be soil, 

water, sunli ght and many other conditions. These conditions 

are called samanantarapratyaya. There are two kinds of 

samanantaras: the ones which favor the growth and development 

and the existence of the actual dharmas ( 11!"Jl :tt J:. ~ k ) 
and the ones which harm, threaten and destroy them ( Jlt:_ :t-t 
J: ~~ ). 

The third pratyaya is al ambanapraty aya, condition as ob-

ject of co gnition bfr ~ k fo.. k . The subject of co gnition 

cannot exist without the object of cognition, as we have seen 

This third condition is exactly the second part of vi j nana: 

the nimittabhaga. There cannot be any da.r~anabhaga without 

nimittabha ga . This object of co gnition is the support of the 

subject of co gnition. But this condition, bein g the object 

of vijnana, is called immediate object-condi t ion (sa ksadalam­

banapraty ay a). The re ar e dharmas whic h , a lthou gh not be in g 

1Hiu an Tsa n 
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~-the object of vijnana, serve as the support on which the ob-

ject of vijnana is engendered. These dharmas are called re­

mote objec ·t-condition ( i-J) <7 fr ?:-~ ~~ ) • 

Finally there is the a dhioatipratyaya, condition in the 

capacity of "rector" or "condition in general". The Siddhi 

of Hiuan-Tsang defines adhipatipratyaya as all real and en­

ergetic dharmas (saddharma, conditioned or unconditioned, as 

opposed to imaginary dharmas which are parikalpita) which are 

capable of favorin g or counteract an "other dharma" -1 t!; . 1 

In this sense, the dharmas which are hetu, alambana and 

samanatara are also adhipati p ratyaya. The difference, how­

ever, is that in the latter cate gory of pratiyayas are im­

plied only the external conditions. That is to indicate dif­

ferent modes of causality. The three other categories of 

pratyayas are of an internal activity. 

The theory of pratyaya is complicated and we cannot now 

go into details. But the most important point of the doc­

trine of pratyaya which is necessary for our analysis is that 

which points out the fact that nothin g exists by itself: 

everythin g exists in dependence on several other thin gs. The 

production and existence of a dharma depends on those of 

other dharmas, thus, the nature of all dharmas is paratantra­

sva.bhava. 

If we can look at thin g s in their nature of paratantra, 

we shall be able to get ri d of several wron g views. First of 

l s e e Loui s de l a Vall e e Pou ss in, La Siddhi de Hiu a n Ts an~, 
p. 448. 



& 

63 

all, is the belief in the permanence and identity of the 

dharma. All dharmas are impermanent, but in our mind, we 

only have the concepts of permanent dharmas, each of them is 

represented by a name or a label. Let us take the term "my 
I 

bicycle" for an example. The term is used to call a dharma 

which was produced at a certain time and which will perish at 

a certain time. First of all, I see that the term "my bicy­

cle" brings to my mind a concept of the bicycle I bou ght sev­

eral years a g o in Sai gon and which is now very old. The term 

as well as the concept, has a determined frame. But reality 

the bicycle - has not. It is chan ging, it is becomin g . It 

has undergone !numerable chan g e$. I have even replaced sev-

eral old parts of the bic y cle by the new ones. It is not al-

ways identical to itself, not only because of the substitu-

tion of new parts for the old ones but also because o f the 

fact that nothin g can be identical to itself in two consecu-

tive Ksanas. Yet I still call it my bicycle. The concept is 

static, while reality is dynamic. The ima ge I have in my 

mind is not the bicycle itself. What I have in my mind is 

the concept of the bicycle and not the bicycle. And this 

concept is only a static ima ge of the bicycle, a sin g le ima g e 

and not a series of ima ges. 

The worst thin g is that I am used to cut reality in 

small portions by way of conceptualization. I cut a peace of 

realit y , call it a dharm a , detach it from the whole, locate 

it in tim e and space, frame it in a concept and finally label 

it. But reality cannot st a nd a frame, or a label, which is 
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determined and finite. It seeks to escape from concepts, 

labels and frames. There are no dharmas. There is only re­

ality, streams of reality, so to speak. There are no perma­

nent and identical and de t e rmined phenomena which can be dis­

tinguished from each other; there are only streams or phe­

nomena which are inter-produced by each other, inter-related 

to each other and im p lied in each other. The vikalpa way of 

lookin g at reality is to separate these streams distinctly 

from each other, cut reality in small portions, frame them, 

conceptualize them, label them and compare them to each 

others. All metaphysical errors come from the fact that we 

cut out reality into small portions while reality cannot be 

cut by way of conceptualization. Reality is moving, living, 

vivid, unlimited and undiscriminated, while our concepts are 

unmovin g and limited. To re-cre a te realit y , to build up re­

ality by way of comparin g and arran gin g concepts is to dis­

tort and destroy realit y . The conceptual world is not re­

ality. It is the dr y cor p se of reality. What I call reality 

has nothin g to do with the true nature of reality. The no­

tions of impermanence and non-e go are the result of the medi­

tation on the nature of paratantra. Impermanence and non-e g o 

are practically the same. Ego means something always identi­

cal to itself; but since everythin g is impermanent, nothin g 

can be an ego. Non-e go does not mean the non-existence of a 

soul, or atman, or mind. Non-e go means the impossibility of 

existence of any permanent entity, whether it be called soul, 

or atman, or mind. If we understand soul or atma as a stream 
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of psycholo gical or mental phenomena whose existence is re­

lated to other physical and physiolo gical phenomena, it fol­

lows that soul or atma must be accepted as existin g in Budd­

hism. 

All knowled ge of r~ality must be based on the principle 

of impermanence and non-e go if one is to see reality at all, 

if one does not want to turn one's back a gainst reality. Re­

vealin g the nature of paratantra, the Buddha wants to shake 

off wron g views which gather around the belief in the exist­

ence of a permanent e g o and dharmas, to provide his disciples 

with a way of knowled ge hi gher than that of conceptualization 

and the arran gement of di s torted ima ges, namely, the way of 

vikalpa. The doctrine of vijnanavada is supposed to point ~ 

out the errors of the discriminative way of cognition and to 

h elp man to look at thin gs from a new point of view. While 

the doctrine of Sunyata aims at reducin g all concepts to ab­

surdity in order to help man reach a hi gher form of intuitive 

co gnition, and while the doctrine of Tathata garbh a p reaches 

the doctrine of !numerable ori ginations ( ~ ~ ~~ ~ ) 

in order to show that all are in one and one is all ( - tJ] ~ p 
- - ~-p - t---J} ) , the doctrine of Vijfianavada tries to help 

man to look into the nature of reality from a phenomenolo gi­

cal point of view. All these three great doctrines of 

Mah a ya na have the same aim: to prevent the disciple from cut­

tin g livin g reality into small p ieces, to help him to free 

himself from the conce p tual world and look directly into the 

real nature of thin gs, without the medium of Kalpa. The 
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principle of paratantra is seen in the following passage of 
:i..~ j'- II"..., ~ W. 

the Anguttara- Nika:ya 'i9' - ") P '" :t.. : 

" -t ~\:, ~ ~ tj 1t ~ 1 tt--L 1- ~I} ~ft. 't 
t ~-t ~ i ij 1,t ~ t ~t 3ftx j11J 11{ ;f/:x " 

"This exists because that exists, this is produced be­

cause that is produced. This ceases to exist because that 

ceases to exist. This is destroyed because that is de­

stroyed ••• " 

The Trimsika says: 

paratantrasvabhavas tu vikalpah pratyayodbhavah/ 

"The nature of paratantra is Known from the analysis 

(distinction) of the pratyayas 112 

It is interestin g to remark that, in the above karika, 

the paratantrasvabhava itself is considered as a vikalpa. 

The paratanivasvabhava, althou gh bein g called the real 

nature of reality, is none the less a concept. If reality 

cannot be conceptualized, to call it impermanence or non-e go 

is just another way to conceptualize it. Impermanence and 

non-ego are the mselves concepts, like any other concept; we 

have avoided all other concepts but now we fall into the con­

cept of impermanence and non-e go. The paratantrasvabhava, 

however, is the last vikalpa. It serves as the destroyer of 

all wrong views we may have concernin g reality. It pla y s ex­

actly t he same role whi ch th a t Emptiness does in the doctrine 

of Prajnaparamita. It has to be destroyed in its turn in 

1Pa li: Amasmirp s a ti i da111 hoti imas 'u ppada idalJl uppaj j at i 
imas an im a r ati idam na hoti i massa nir odha idam. nirvi jjha ti •• n 

2 • 
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order to let the real nature of reality be revealed. It is a 

benefactor. Without it, the real nature of things cannot re­

veal itself. That is why the Trim s ika insists that the na­

ture of ni~par:i?a (ni~paryn
1
asvabh ava lm\ f1X t 0 t~ ) the 

last of the three natures, is nothin g but the paratantra it­

self. We cannot see the nispanna if we cannot see the para­

tantra: 

NISPANNAS TASYA PURVENA SADARAHITATA TU YA/ 

ATA EVA SA NAIVANYO NANANYAH PARATANTRATAH/ 

ANITYATADIVAD VACYO NAD~§+E1 SMI N SA DRSYATE/ 

"The nispanna is the per petual privation of the Pari­

kalpita from the previous one (Paratantra). Therefore it is 

neither the same as the paratantra nor different. It is like 

the distinction between impermanent things and the nature of 

impermanence itself: we cannot see this if we cannot see 

that 112 . , 
It is clear that, althou gh the paratantra is a concept, 

it is a necessary last conc ept; it is the concept that sweeps 

away all concepts. But in the end, it must be destroyed. 

That is why the doctrine of Vijnanavada, after havin g estab­

lished the notion of three natures (trisvabhavas) proclaims 

the truth of three non-natures (trinihsvabhavatas). 

There we can see th at the Vi j naptimatra is nothin g but 

another way of expressin g what the Prajnaparamita has at­

tempted to do with the doctrine of Emptin ess. If in the 

1vasu ba ndhu, Trimsikav ~jna pti Karik a , verse 21. 
2vasubandhu. Trim s ikavi fia ti Karik a , verse 22. 
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Prajnapararnit~, we have the notion of non-emptiness (asunyata 

beside the notion of emptiness (sunyata), we have here the 

notion of three non-natures beside the notion of three na­

tures. The nihsvabhavatas is exactly the asunyata. The dan­

ger and the risk of conceptualizing the absolute are realized 

by both the Prajnaparamita and the Vijnanavada. The notion 

of three non-natures is expressed in the Karikas 23 and 24 of 

the Trimsika; it is not necessary to treat these Karikas here 

The real nature of reality is called the paramartha of 

all dharmas, or the tathata, suchness, or the vijnaptimatra, 

the real nature of vijfiana. Since the holy doctrine must at 

any rate be communicated by teachin gs, i.e. by words and con­

cepts, it can not describe reality. It uses words and con­

cepts in order to shake off words and concepts. The doctrine 

must be considered by a means and not an end. It oo i nts to 

somethin g beyond itself. "Reality is the moon, the doctrine 

is the fin g er pointin g to the moon; do not take the fin g er to 

be the moon", this famous formula is the core of Buddhist 

methodolo gy. We are sup p osed to destroy our wron g views in 

order to see rea1ity. But the principles of impermanence and 

non-e go which help us to destroy wron g views are themselves 

concepts. Thus we still have concepts about reality. And 

since conceptualization means d iscrimin a tin g , cuttin g and 

labelin g , reality now is escapin g from us a gain. The con­

ce pts of pr a t y ay a , of impermanence and of non-e go must de­

stroy all conc ep t s , and in the end, must destroy themselves. 

Concepts and words, in this case, exclude each other, shake 
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each other, destroy each other in order to make room for the 

non-conceptual non-discriminative wisdom. Reality is reality 

as such, it is neither vikalpa nor non-vikalpa, neither para­

tantra nor non-paratantra, neither parinispanna nor non-pari­

nispanna. Because it is not parinispanna, it is really pari-
• • I 

nispanna: this is the zenith of the buddhistic theory of 

knowled ge, as seen in the dialectical method of the Diamond 

Sutra and in the doctrine of non-nature of the Trimslka. 

All philosophical attempts at systematizin g the data 

provided by vikalpa, for this reason, turn out to be ineffec­

tive and meaningless. Philosophical systems canno~ reflect 

reality. Reality in its whole cannot be discriminated. All 

mental cate g ories such as production, destruction, existence, 

non-existence, be g innin g , end ••• are mere creations of 

vikalpa. They can not contain reality; they can not grasp 

reality, as we cannot tie up the wind. Tryin g to frame re­

ality in these cate gories is like tryin g to hold the water of 

the Ocean with our hands. The water always seeks to escape 

from our fin gers: no reality can be contained in concepts. 

Epistemolo gically speakin g , Nirvana is the extinction of 

all vikalpa. Nirvana is realit y in itself. Nirvana is tat­

hata, the paramartha of all dharmas. 

The principle of the Vijnanavada method of enli ghtenment 

is to destro y the root of the two sub j ect-object attachments 

( g ra-ha s gr-hya) which ar e the cause of all vikalpa. They are 

the wron g views concernin g the existence of dharmas and atmas 

The se wron g views function as actual dharmas, but they have 
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their roots deep in the Alayvijfiana. By functioning, they 

continue their perfumation into Alaya; their roots, as the 

result of this perfumation, become stronger and stronger. 

The disciple must, at the first stage, meditate on the 

paratantrasvabhava of all dharmas and atmas in order to stop 

the working of these grahas. He arrives at a stage where his 

conscious belief in the false existence of dharmas and atmas 

is destroyed. The action of the grahae .; is now stopped; they 
-

can not have any further perfumatmon in Alaya. But thetr 
-

roots in Alaya still subsist. The unconscious belief in atma 

and dharmas still subsists. The disciple must now prevent 

these bijas from reactualization into actual dharmas; at the 

same time he must work hard to destroy them as long as they 

remain in Alaya as potentialities for further possible grahas 

These potentialities are called anusaya rA 'A-~ . 
The anusayas being destroyed, he may see in his experi­

ence of meditation something wonderful which he believes to 

be the nature of Vijnaptimatra. But since this something is 

i t-..~ 1 '§2 h h conceived as an object of his atta nment Y, 1 , :j , e as 

not really rested in the true nature of Vijfiaptimatra. In th 

true nature of Vijnaptimatra, nothing is subject, nothing is 

object; there is neither the attainer nor the attained. If 

the disciple sees something and thinks of it as the object of 

his attainment, he is still hindered by the obstacle of ob­

jectification. The supramundane Wisdom (nirvikalpakajnana or 

lokottara, ~ "\t Fe~ ~ ) can be "obtained" only when 

there is no distinction of subject and object of attainment. 
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This wisdom is w,ithout object of attainment" (anupalambha) 

and non-comprehensible to reason (acintya). It is the result 

of the complete destruction of the grahas. The disciple now 

attains the fruit of alrayapara~tti ( it-~ ,t~ ) . The term 

is a dvandva compound of as ray a ( supp9rt, 1& ) and para.v:r;-i ti 

(transformation, l~). : . Th e lLatter impli.es destruction of 

all impurities or acquisiti bH~of all purities. The former, 

in this context means the paratantra, the principle of pro­

duction based on interdependent ori ginations. Based on the 

paratantra, the disciple destroys the parikalpita 2 acquires 

the purity of the paranispanna wfuich is not separated from 

the par a tantra i.e. which has the paratantra as support. What 

is the meanin g of asrayaparav~itti, the \lltimate end of the 

vijna.navada doctrine. This is treated in the Karikas 26, 27 

and 28 of the Trimsika. 

"The aim of the Doctrine of Vi j fiinavada is to help be­

ings obtain the fruits of the i~r ay a parivr i tti," says Hiuan 

Tsang in his Siddhi. To obtain the asra y ap a ravritti is to 

liberate the vijnanas from vikalpa. The actual dharmas are 

"impure", because their bi j as are impure. The liberation of 

Alaya means its transformation from impurity into purit y . The 

term p a ravriti ( .if-~ ) means to transform, not to destroy or 

-to reject. I f all bijas become pure, Alaya will b e tr ans-

formed into the Wisdom of the Great Mirror -fa-_ ('1\ ±--_ft ~t 
-

the same with tathata. On the wa y to Enli gh tenment, Ala y a is 

bound to Mana. Onl y when it arrives at the ei ghth bhumi 

(acalabhumi) can it cease to be the object of Mana. But it i 
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still called vijnana of retribution, because the bad Karmas 

are still not entirel y eliminated. It has to reach the 

Diamond Way ( ,t- \\) tJ ~ ) in order to cease to be vijnana 

of retribution. Here, it becomes free from the two obstacles 
.. 

(avaranas, \'~ ) the Klesa.varana ii t~ rt and the 

jneyavarana b+r ~~ ,t . The il.atter is known as an obstacle 

of knowled ge. The obstacle of knowled ge is knowled ge (jnana) 

itself. If one is attached to a certain knowled ge and be-

lieves it to be the ultimate truth, one cannot advance any­

more on the way of knowled ge. Therefore, knowledge itself is 

an obstacle for knowled ge. This is the most characteristic 

feature of the concept of knowledge in the doctrine of vijna­

navada. 

Manovijnana : plays the most important role on the way 

toward Enli gh tenment. It has to progress from one bhumi to 

another until it reaches the last bhumi, the Dharmamegha 

where it transforms itself into the Wisdom of Marv e llous In­

spection -tLJ .... ~,l \~, ~ . The power of this wisdom is the 

ability of lookin g into the mind of all bein gs, of understand•• 

in g their needs, their problems, their difficulties, and of 

knowin g which dharmas to teach order to help them on their 

way to liberation. It is also the capability of performin g 

miracles. 

When it arrives at the first bhumi, the Pramudita bhumi 

1°1:: t ~ , Manovijnana is able to meditate on the empti-
, 

ness of a tmas and dharmas, and to prevent the four Klesas 

fro m bein g actualized and associated with Mana. These four 
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Klesas are the mistakes conceiving Atma: atmadf§ti (wrong vie~ 

of the self) atmamana (pride of the self) atmasneha (love of 

the self) and atmrunoha (illusion concernin g the self). The ef­

fect is that Manas ~radually loses its power and thus its im­

purities. But until it reaches the seventh bhumi (duram g ama-

bhumi 1-t -1 - ~ ) , Manovijnana does not dwell permanently iu 

the awareness of this emptiness of atmas and dharmas (.:... •~ 

~ iJ..? ); that is why the discernment between self and non­

self is not yet completely abolished. When manovijnana reach­

es the seventh bhumi, Mana detaches itself from Alaya; that 

means it ceases to take Alaya as its object. The unconscious 

wron g view concernin g the existence of the self is now com­

pletely destroyed. But it has to wait until it reaches the 

Acalabhumi ;f, 1',h ~ in order to be able to destroy the 

wrong view concernin g the existence of the dharmas. When 

Alaya is transformed into the Wisdom of th e Great Mirror, and 

Manovijnana into the Wisdom of the Marvellous Inspection, 

Mana is transformed into the Wisdom of th e Nature of Eq uality 

The power of this wisdom is the ability 

to see unity and equality in the diversity of dharmas, in 

order to manifest itself at will in human existence to help 

bein gs in their efforts toward salvation. 

But what will become of the five vijnanas of sensation? 

They are transformed into the Wisdom of marvellous ~realiza-

tions • Their p ower is unlimited: they 

function as miracles. They help the bodhisattva, the en­

li ghtened bein g , in his work to free all beings from bonda g e 
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trine of Vijnanavada. They only systematized the Vijnapti­

matrata thoughts into a clear and specific doctrine. This 

systematization had been a need, the need of a re-organiza-

. _,./ - -tion of the Vijnaptimatrata works prior to Vasubandhu. The 

sutras like the Sarhdhinirmocana t; :-l?t ~:-7.' z.. «<- and the '1\ I .,, 'r ~ ,. · .:2-.. 

Abhidharmanama-Mahayana were 

representative of these works. They witnessed to the tendenc 

of syncretization of the conclusions reached by the Sarvasti­

vada and the Madhyamika schools of thoughts. The doctrine of 

Vijnanavada therefore had these conclusions as its point de 

depart and reached its full self-realization in the works of 

Vasubandhu. 

The theory of knowled ge in the Vijnanavada is based 

strongly on the knowledge of psychology provided by divers 

Buddhist traditions, specially the Sa rvastivada. The assimi­

lation of this psycholo gy in the doctrine of Sunyata is per­

haps the most admirable thin g on the histo~y of Buddhist 

thought which is characterized not only by the tendency of 

the detachment from the whole for fuller developments, but 

also by the tendency of comin g back for syncretization. 
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