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The Discourse on Realizing There is Only the Virtual Nature of Consciousness
Vijitapti Matrata Siddhi, FMESqm
Volume Two

On the Subconscious Store of Memory (alaya vijiana, Fi 4 HE5):

Question: Although we have already outlined the names for the three kinds of consciousness
that are able to manifest identity and purpose, we have not yet elaborated on their

characteristics (laksana, fH). What are the characteristics of the first of these three?
Answer: On this, there are two and a half stanzas of verse that say:

2b First there is the subconscious store of memory (alaya vijiiana, [T H}5#), from where
there are all the different ripenings (vipakah, 52 #4) of the seeds of consciousness
(sarva bijakam, — V) 7).

3a Being subconscious, it is impossible to thoroughly understand (asamviditaka, /1] %):
1. What it takes on and retains (upadi, #157),
2. Where it is (sthana, JiZ), and
3. How it virtually frames perception (vijhaptikam, |').

3b It is always (sada, ) associated with (anvitam, %) five omnipresent motive forces
(sarvatraga samskara, #17):

Contact (spars$a, fi),

Attention (manaskara, {/F &),

Emotional feeling (vedana, 57),

Mental association (samjfia, 1) and

The ulterior motive of intent (cetana, /H).
However, it only has emotional feelings of impartiality (upeksa vedana, &77).

4a It does not shroud cognitive processes (anivrta, #:%5) and it is morally undefined
(avyakrtam, f50). Its contact (sparsa, fi) and other motive forces are also like this.

4b 1t is continuously churning (vartate, i) like a rushing (aughavat, %) stream (srota, i)
and this turbulence is only completely let go (vyavrttir, #%) by those who have acquired
the standing of a truly spiritually worthy being (arhattve, [ 4 17).

Gl D DR

2b WIRHEHEREE, EPA—V)HE, tatra alayakhyam vijianam vipakah sarva bijakam
3a ANA[HIASZ, JE T W B, asamviditaka upadi sthana vijiaptikam ca tat

3b EEZME, HMEMEIES. sadasparsa manaskara vit samjfia cetana anvitam
da RMHEMEL, MWW/, upeksa vedana tatra anivrta avyakrtam ca tat

db HEEWRA, FTEVEAI$E.  tatha sparéa ada yas tac ca vartate srotas aughavat
5a tasya vyavrttir arhattve ...

On this, The Discourse on Realizing There is Only the Virtual Nature of Consciousness says:
A. On the Characteristics of the Subconscious Store of Memory (alaya vijiana, Fi 4 HE )
Generally speaking, this subconscious store of memory has three defining characteristics:
1. Itis a storehouse of seeds
2. Itis a ripener of seeds
3. It consists of the very seeds of consciousness
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1.

n th. nsci re of memor retention, or stor
It is the storehouse (alaya, FiIH§1HR) of the seeds of consciousness:
In the doctrines of both the lesser and greater tracks (about attaining freedom from affliction
on the individual level and awakening to the nature of life’s purpose on the collective level,
respectively), this innermost projection of consciousness that can manifest identity and
purpose is called ‘the store of memory’ (alaya, fi#£HE). The meaning of this is three-fold:
a. It has the ability to store the seeds of consciousness (bijah, #fHT°)
b. Itis where these seeds are stored and perfumed (pollinated) by different influences
c. The deliberating and calculating mind of self-interest (manas, K ) clings to it as its
inner identity (atman, 3X).

This is a reference to the fact that the subconscious mind and the corrupting influences
of the conscious mind are conditions that interact with each other and that, through
this interaction, sentient beings cling to this store of memory as being their own inner
identity. This demonstrates how this evolving projection of consciousness has the distinct
characteristic (sva laksana, F ) of being both a cause and an effect. Although it manifests
many distinct and unique characteristics through its various different stages of development,
because of the serious problems associated with its storage of the seeds of corruption, the
defining term ‘store of memory’ (alaya vijiana, i #2HE##) is emphasized in Vasubandhu’s
second stanza of verse.

f memor n effect - It is the ripener (vipaka, 52 #4) of seeds:
This innermost projection of consciousness is able to induce all the good and evil actions
that lead to the different spheres of destiny (gatis, ## ) and rebirth (yonis, #%42) found in
sentient existence. This is because its different ripening fruits (vipaka phala, FZ# ) are the

2
B

consequence of its different ripening seeds (vipaka, 5£#4). Apart from this subconscious
store of memory, there is no way to acquire a survival instinct (jivita indriya, fir#fl), shared
group purposes (nikaya sabhaga, #x [fi]7}) or any of the other motive forces that are only
indirectly associated with the mind (viprayukta samskara, A\AH17). These seeds form
the continuously afflicted existence that prevails as a result of their different ripening
fruits. This demonstrates how this evolving projection of consciousness is regarded as
an effect (phala, ). Although these fruits of the subconscious mind take many different
forms through its various stages of development, Vasubandhu emphasized the term
‘different ripenings’ (vipaka, 52 #4) (the aspect of fruition) in this stanza of verse.
Kuiji added: This first evolving projection of consciousness results in the different ripening seeds arising from
the subconscious minds of ordinary sentient beings, but not from the mind of a perfectly enlightened being
(buddha, f#). It is also the only one of the three transforming kinds of consciousness that can be called a
consequence that results from these different ripening seeds, as the other two cannot (the deliberating mind
of self-interest and the consciousness that distinguishes imagined mental & sensory objects). Furthermore,
this designation as a ‘ripener’ (vipaka, 2 #4) of seeds is generally used only for this projection of consciousness
during the first four of the five stages (pafica avastha, Ti{7) of spiritual development on the noble path, but not
at the final stage of ultimate realization (nistha avastha, 71 3:/i7) when the seeds no longer ripen.

n th Nsci re of memor
It consists of all the seeds of consciousness (sarva bijaka, — V)
Because this innermost projection of consciousness is able to retain seeds without losing
them, it is said to consist of ‘all the seeds of consciousness’ (sarva bijjaka, —VJf#). Apart from
this subconscious store of memory, there is nothing that is able to retain the seeds of all the
purposes that may become manifested in the conscious mind. This demonstrates how it is
regarded as a cause (hetu, [X]). Although this cause of consciousness takes many forms,
because it alone retains its seeds, the defining term “all ... the seeds of consciousness’ (sarva
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bijaka, —VJf#) is emphasized in Vasubandhu’s stanza of verse.
Although the (inner) existential nature and (outer) characteristics found in this permutation of
consciousness take many formes, it is said that only it has these three defining characteristics.

B. On the Seeds (bijah, #1Hi 1) of Consciousness

1. The Definition of Seeds

a.

What are the seeds of consciousness?

The characteristics of the seeds of consciousness need to be further distinguished.
In doing so, first we must explain what ‘seeds” are. They are the different potentialities
($akti, T fE) distinguished within primordial consciousness (miila vijiana, 4i#%) that
directly produce their own fruits (sva phala, F ) as the manifested purposes of the
conscious mind.
The real existential nature of these seeds
These seeds are neither the same as nor separable from this primordial consciousness
and the fruits that they produce (their manifested purposes), because such is the
principle of their existential nature (svabhava, #4) as consciousness (vijiiana, i#) and its
functionality (kriya, H):
1. As causes (hetu, [}) they are the seeds (bijah, #f# 1) of the subconscious mind
2. As effects (phala, ) they are the manifested purposes (dharma, ¥%) of the conscious
mind.
Although they are neither the same as nor separable from the fruits of consciousness
that they produce, seeds are endowed with a real existential nature. Those things that
only have a hypothetical existence do not really exist, like the horns of rabbits and the
hair of turtles, because they are without conditions that directly cause the arising of
consciousness (hetu pratyaya, F4%). In the view of those like Sthiramati (deemed to
be incorrect), because they are neither the same as nor separable from the fruits of
consciousness, seeds only have a hypothetical existence, just as vessels only serve as a
temporarily useful combination of the elements from which they are made of but do not
have a real existential nature of their own. If this were so, then the transcendental nature
(bhita tathata, FL1) of life’s purpose should also only have a hypothetical existence?
(like blossoms in the sky) and it would follow that all the means employed in realizing
it would be without any truth of higher significance (paramartha satya, [ #&##). In this
view of Sthiramati, the seeds of consciousness (whether afflicted or not) are only said to
have a hypothetical existence as worldly conventions (laukika samvrti, %) and are not
identical with this transcendental nature of life’s purpose.
On this, Kuij added: If there was no higher truth of higher significance, what would the hypothetical or
conventional truths of this world be for? How could there be any spiritual freedom (nirvana, ¥#4%) and what
would be the point of awakening to a greater purpose (bodhi, ##£)? The projections of purpose (skandhas,
%), alignments of subject & object (ayatanas, i) and spheres of consciousness (dhatus, #) are said to be
both conventional and real, but only their transcendental nature is said to be of higher significance.

Seeds as a component part (bhaga, /1) of the subconscious store of memory

Although seeds depend on the existential nature (svabhava, #4) of the subconscious
memory as the primordial consciousness (samvitti bhaga, #77) that is perfumable,
they are really nothing other than its imagined portion (nimitta bhaga, fH77).
Dharmapala said that this is because the imagining portion (darsana bhaga, 5.75) of
this subconscious mind is constantly taking them on as its objects.
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d. The moral nature of seeds

1. Because afflicted seeds (sa asrava bijah, % Jsif#) are associated with the different
ripenings from the subconscious mind (vipaka vijiiana, 5 #:#), their existential
nature is not different from them and they are morally undefined (avyakrta, #&7c).
However, in terms of their functionality as causes (in the manifest actions of the
conscious mind - thoughts, words & deeds) and effects (as the consequences of these
actions), they can be good, evil or morally undefined. Because of this, the moral
nature of afflicted seeds can conventionally be said to be good, evil or undefined.

2. Because unafflicted seeds (anasrava bijah, ## i 1#) are not associated with the
different ripenings from the subconscious mind, they are not of the same undefined
moral nature. With the moral nature of their cause and effect always being virtuous,
they are conventionally said to only be good.

Question: If this is so, why does volume fifty-seven of The Discourse of the Masters on
the Levels of Grounding in the Practice of Engaged Meditation (Yogacara Bhtimi
Sastra, Fiflliffits5) say that all twenty-two capacities (dva vimsati indriyani,

1 H)° of sentient beings arise from the different ripening seeds of the
subconscious mind (vipaka bijah, 5% #d 1), since the last three of these capacities
are said to only be without affliction (anasrava, #J)?

Answer: Although they are all said to be different ripenings from the subconscious
mind (vipaka, 5¢#4), the seeds of the last three of these capacities (resulting in
transcendental knowledge of the nature of life’s purpose) are wholly virtuous and
not morally undefined (avyakrta, #5C). However, because they depend on the
subconscious store of memory, they are also said to be among its different ripenings.
The Discourse on Engaged Meditation explains that, just as the five projections of
sensory consciousness can be good, evil or morally undefined but depend on their
respective sense faculties that are all morally undefined, these unafflicted seeds
(anasrava bijah, &}/ 1) may be among the different ripening seeds from the
subconscious mind (which are morally undefined) but they only mature through
the power of the virtuous conditioning that perfumes them. However, in being
completely virtuous, they are not said to be included among its different ripenings
that are deemed morally undefined.

2. The Origin of Seeds: There are different theories on this.

a. The thesis of Candrapala (% A) that all seeds are primordial and pre-existing

1. rapi :
There was a thesis that, whether afflicted or not, all seeds of consciousness have a
primordial nature (tattvam, 4<4) that has always existed and is not produced due to
perfuming from the conscious mind. However, they are able to wax and wane due to
the power of this perfuming. Several scriptural sources are cited to support this:
a. The Scripture about the Teaching of the Bodhisattva of Never-Ending Devotion
(Aksayamati Bodhisattva Nirdesa Stitra, i 2 K G £) says:

“From the beginning of time, all sentient beings have been innately endowed
with the various different spheres of purpose (nana dhatu, f#iff 5) within
themselves. Like different aksa seeds are strung along a rosary (mala, BEAE),
they each exist by the very nature of their purpose (dharmata, ¥%#).”

‘Spheres’ here is another name for ‘seeds’.
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b. The Scripture on the Spiritual Science of the Greater Vehicle (Mahayana
Abhidharma Saitra, K3l o2 FEL) says:
“From the beginning of time, all conscious purposes have been based on the
spheres (dhatu, #) from which they come.”
These spheres are their very causes.
c. The Discourse of the Masters on the Levels of Grounding in the Practice of
Engaged Meditation (Yogacara Bhaimi Sastra, Fiflifififth i) says:

“Although the nature of seeds has existed from the very beginning of time,
it is because they have been perfumed by the pure and corrupt influences of
the conscious mind that they have risen anew.”

d. Italso says:

“From the beginning of time, sentient beings who are destined to enter into
the ultimate spiritual freedom (parinirvana, /% 4¢) have been endowed with
all the seeds of consciousness. However, those lacking the three kinds of seeds
that result in an awakening to the transcendental nature of life’s purpose
(trini bodhi bija, =f#¥$Z#f ) are not destined to attain enlightenment.”

This includes the seeds found in the lineages (gotra, ffi£) of:
1. Students of life’s noble purpose (Sravakas, & [#])
2. Those freed from affliction through self-reflection (pratyeka buddhas, %)

3. Those awakening sentient beings to the transcendental nature of life’s purpose
(bodhisattvas, F).

The words in the scriptures on primordial and pre-existing seeds are numerous.

2. 1 .
a. The Scripture on the Buddha’s Descent into Sri Lanka (Lanka Avatara Stitra,
AP MIEE) says:

“Because sentient beings are naturally distinguished into five different lineages
(pafica gotrani, TLf# ) of capacity for spiritual awakening, the primordial
seeds for these capacities are the very nature of purpose (dharmata, %) that
does not arise from perfuming.”

These five lineages (pafica gotrani, FLff %) are:

1. The lineage to become a student of life’s purpose
(éravaka yana abhisamaya gotra, & [#7fe € PE)

2. The lineage to become a self-enlightened being
(pratyekabuddha yana abhi gotra, %% 3¢ & 1£)

3. The lineage to become one who has descended into this world as a buddha
(tathagata yana abhi gotra, 4126 3fe ¢ 1)

4. A lineage not fixed to any one of these three (aniyata ikatara gotra, 4~ & ffi 14)

5. Being without any of the above lineages (agotra, fl{)

b. Volume fifty-seven of The Discourse of the Masters on the Levels of Grounding in
the Practice of Engaged Meditation says:

"Those in hell are capable of realizing the three unafflicted capacities (anasrava
indriya, =#&JF1R) but, while they are in hell, these capacities are still just
(latent) seeds and not yet manifested purposes.”

c. The Chapter on the Levels of Grounding for Bodhisattvas in this Discourse says:

“From the very beginning of time, the lineage of spiritual capacity for becoming
a bodhisattva has been transmitted without interruption.”

From these citations, Candrapala offered literary evidence that the seeds that are

without affliction and the seeds that awaken the transcendental nature of life’s

purpose have a primordial existence and do not just arise because of perfuming.
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3. Candrapala on the origin of afflicted seeds:

Candrapala said that afflicted seeds are also endowed with the transcendental

nature of life’s purpose, explaining that they are nurtured and grow because of the

perfuming from the conscious mind, but they are not produced by this perfuming.
This way, according to Candrapala, the cause and effect of seeds is established without
any complications.

b. The thesis of Nanda (#F¥) & Srisena (5 #) that all seeds are produced anew through
perfuming: There was another thesis that all seeds have a beginning and are produced
through perfuming. The manifested purposes of the conscious mind (that which
perfumes) and the subconscious store of memory (that perfumed) have both existed
from the very beginning of time and these seeds have been produced since then as well.
However, since ‘seeds’ is just a different name for habitual forces (vasanas, ¥ ), they
only come into conscious existence because they have been perfumed, just as the aroma
of the hemp plant arises from the perfume of its blossoms.

1. Supporting this thesis, they cited the following;:
a. The Scripture on the Many Spheres (Bahu Dhatuka Siitra, 2 5+4%) found in the
Collection of Middle Length Discourses (Madhyama Agama, H'7) says:
“Because the (subconscious) minds of sentient beings are perfumed by both
the pure and corrupted purposes arising from their conscious minds, they
accumulate seeds that are countless in number.”

b. The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, fi X 7fezm)
says:

“Internal seeds must be perfumed (pollinated) to grow, just as some of the
seeds from grasses and trees are fertilized and watered while others are not.

c. Perfumed seeds of affliction become three kinds of habitual force (vasanas, & %)
These three kinds of habitual forces are:

a. Habitual forces of verbal expression (abhilapa vasana, & &%)

b. Habitual forces of attachment to identity (atma graha vasana, 32 %)

c. Habitual forces of existential continuity (bhavanga vasana, fi 3 &%)

These three kinds of habitual energy all involve seeds of afflicted purposes
and exist because of the conditioning or ‘perfuming’ from the conscious mind.
Consequently, the seeds of affliction depend on perfuming to arise.

4. Seeds of unafflicted purposes also arise because of conditioning or ‘perfuming’.
The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, K¢ m)
says that, upon hearing about the existence of the pure unafflicted sphere of life’s
purpose and the flow of its stream, there is the conditioning or “perfuming’ of
seeds that arise through hearing about it (Sruta vasana, fif] J£ ).

5. It also says the perfuming that arises from hearing is endowed with afflictions
until there is grounding in the bodhisattvas’ levels of realization (bhaimis, ).
Upon being perfumed by these levels of realization, the minds of bodhisattvas
are purified of affliction because the nature of these seeds transcends this world.

These citations demonstrate that sentient beings are naturally distinguished by

their development through the lineage of seeds (gotra, ##14) for awakening to the

transcendental nature of life’s purpose, not just because of the very existence or
non-existence of seeds of non-affliction.
2. Nanda & Srisena’s rebuttal of Candrapala’s thesis that all seeds are pre-existing:

It has been said that, from the very beginning of time, sentient beings have been

endowed with the lineages of these seeds (gotra, ##4). It is not due to whether or
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not these seeds are afflicted but only on whether or not any barriers (avarana, )

to these lineages have been established. As is explained in volume fifty-two in

The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged

Meditation (Yogacara Bhaimi Sastra, Fiflliffiti5#), in the final analysis:

a. If the seeds for the obstacles that prevent realization of the transcendental
nature of life’s purpose (bhiita tathata, ¥ 4/1) arise, one will be without the
lineage that leads to the ultimate spiritual freedom (paranirvana dharmata,
MR B&1F4%). There are two kinds of such obstacles:

1. The obstacles of cognitive dissonance (jiieya avarana, f 1)
2. The obstacles of emotional disturbance (kle$a avarana, &),

b. 1If the seeds for the obstacles of cognitive dissonance arise but not those for
emotional disturbance, some will belong to the lineage of students of life’s
purpose (Sravaka gotra, Z#f# %) while others will belong to the lineage of
self-enlightened beings (pratyekabuddha gotra, %% ffiff), depending on the
strength of their moral character.

c. Ifno seeds for either of these obstacles arise, one will be endowed with the
lineage of an enlightened being who has descended into this world (tathagata
gotra, AR FE ).

And so, according to this thesis, one should understand that the natural distinctions

of these lineages does not depend on whether or not there are seeds of non-affliction

(anasrava bijah, #&JFf#) but on whether there are the obstacles (avarana, [%) that

prevent these lineages. The words previously cited in volume fifty-seven of The

Discourse of the Masters on the Levels of Grounding in the Practice of Engaged

Meditation about those in hell still being able to realize the three unafflicted

capacities (anasrava indriya, —fJ5#) are just a reference to these capacities still

being (latent) seeds and not yet being manifested in the conscious mind.

c. The thesis of Dharmapala (#7%) that there are two kinds of seeds
1. There is another thesis (considered correct) there are two kinds of seeds:

a. Seeds that are primordial and pre-exist by nature (anadi bijah, 44 f& 7°): This is a
reference to the potentialities found in the nature of life’s purpose from the very
beginning of time and all their different ripenings from the subconscious store of
memory bringing about the projections of purpose (skandhas, #4), alignments of
subject & object (ayatana, i) and spheres of consciousness (dhatus, #) that are
differentiated and distinguished. Describing these seeds in The Scripture on the
Teaching of the Bodhisattva of Never-Ending Devotion (Aksayamati Bodhisattva
Nirdesa Siitra, i 2 K E# £%), the Blessed One said:

“From the very beginning of time, sentient beings have been innately endowed
with all of the various different spheres of life’s purpose (nana dhatu, ff#d# 5t)
within themselves. Like the different aksa seeds that are strung along a
rosary (mala, EE4), they each exist by the very nature of life’s purpose
(dharmata, V%< #).”

This and the other citations cited before by Candrapala all refer to the seeds
that have this primordial nature.”
These are the seeds of the primordial consciousness pre-existing from birth.

b. Seeds with a beginning, arising anew on being perfumed (prarambha bija, 4H#CfE T°):
This is a reference to the seeds that have been produced from the very beginning
of time due to the perfuming influences (vasana, %) that arise from the
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manifested behavior of the conscious mind (samudacara, 11T). Describing these
seeds in The Scripture on the Many Spheres of Consciousness (Bahu Dhatuka
Stitra, % 7 4%) that is found in the Collection of Middle Length Discourses
(Madhyama Agama, 11#), the Blessed One said:

“Because the (subconscious) minds of sentient beings are perfumed by both
the pure and corrupted purposes arising from their conscious minds, they
accumulate seeds that are countless in number.”

The holy teachings also say that pure and corrupt seeds arise from the

subconscious store of memory because they are perfumed by pure and corrupt

purposes in the conscious mind.

This is the nurturing of consciousness, perfuming (vasa, J %) of the subconscious memory (alaya

vijiiana, FiTHHHREE) through actions (karmas, i# 3£) of the conscious mind (pravrtti vijiiana, #45i).

2. Dharmapala rebuttal of Candrapala’s thesis about there only being the primordial existence

of seeds: If there were only primordial seeds that pre-existed, there would be no
conditions that directly cause the arising of consciousness (hetu pratyaya, [F4%)
between the subconscious store of memory (alaya vijiiana, Fil#8HE5%) and the

seven evolving manifestations of consciousness (pravrtti vijiana, ##). On this:

a. A stanza of verse from The Scripture on the Spiritual Science of the Greater
Vehicle (Mahayana Abhidharma Stitra, KX IERTRILE EEAS) says:

“All of the manifested purposes of the conscious mind are found in the

subconscious store of memory.
And this subconscious memory is found in all of its manifested purposes.
In their reciprocal interaction
They are always the cause and the effect of one another.”
The intent of the words in this stanza is to explain that at all times they interact
with reciprocity and they serve as the cause and effect of one another.

b. The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, 1 K3 3)
says:

“There are conditions that directly cause the arising of consciousness (hetu
pratyaya, [Fl4%) between the subconscious store of memory (alaya vijiana,
Bl HR ) and the corrupted purposes (samklesa, % 44%) found in the first
seven evolving manifestations of consciousness (pravrtti vijiana, ###).”

The manifested purposes of the conscious mind arise from seeds in the subconscious

store of memory;, just as a flame arises from the wick of a candle and just as two

pieces of wood buttressed against each other support and hold each other up.

These reciprocal and mutually dependent conditions that directly cause the arising

of consciousness (hetu pratyaya, [f1#%) are not found anywhere else.

a. If there were no new seeds being produced (prarambha bija, i/ 1) because of
perfuming, how could there be these mutually dependent conditions that
directly cause the arising of consciousness between the subconscious store of
memory and the first seven evolving manifestations of consciousness?

b. It cannot be said that there are the conditions of mutually dependent causality
between the sprouting and growth of the primordial, pre-existing seeds (anadi
bija, & #¥) and the perfuming from the first seven evolving manifestations
of consciousness. This is because the interaction between the virtuous and evil
actions (karmas, i# >€) of the conscious mind and the different fruits ripening
from these primordial seeds are not conditions that directly cause the arising of
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consciousness (hetu pratyaya, F4%). The conscious mind and the different seeds
that are primordial only interact as conditions that can prevail over one another
(adhipati pratyaya, 34 F#%).
Furthermore, since the holy teachings say that there are seeds that are produced
anew because of perfuming, Candrapala’s thesis that all seeds are primordial is in
contradiction with this. Consequently, the thesis of Candrapala that all seeds are
primordial and pre-existing is in contradiction with both logical reasoning and the
teachings of the scriptures.
3. Dharmapala’s rebuttal of the thesis from Nanda & Srisena that all seeds have a beginning and
1L rfuming fr ] ind:

If there were no primordial seeds and all seeds had a beginning, arising anew

from perfuming, there would be no conditions that directly cause the arising of

consciousness between the seeds of unafflicted purposes (anasrava bijah, #JFf#) and

the seven evolving manifestations of consciousness (pravrtti vijiana, #5%) that are
without affliction. As a result, one could never attain a transcendental vision of

the noble path (darsana marga, 5Li#) for the first time. Afflicted purposes cannot

perfume the seeds of non-affliction, nor can the seeds of non-affliction produce

afflicted purposes. If they could, afflictions would arise anew in enlightened beings
and seeds that were wholesome and virtuous would produce purposes that were
unwholesome and corrupted. (Consequently, there are indeed such primordial seeds
existing prior to arising from the seven evolving manifestations of consciousness.)

4.  Dharmapala’s rebuttal of a thesis about the existence of an originally pure nature of the mind:

The Schools That Distinguish Between Real and Unreal Purposes (Vibajyavada,

53 3EwB) do not accept that there are conditions that directly cause the arising

of unafflicted consciousness in the relationship between primordial seeds and

conscious purposes. They claim that these pure purposes have a different origin,

an original nature of the mind that is pure of affliction. They believe that this pure,

original nature becomes corrupted due to the intrusion of emotional disturbances

(agantu klesa, & FEJE 1) from the outside and that its non-afflicted state can only

then be restored when it becomes freed from these intrusions. They say that for this

reason non-afflicted purposes do not arise without a cause. In disproving this, first it
is asked, what do they mean by the original mind being pure?

a. Ifit is said that this pure unafflicted nature is the principle of emptiness ($tnyata, =)
found in the transcendental nature of life’s purpose (bhiita tathata, JL11),
they are mistaken because this cannot be a cause of consciousness. In being
unconditional (asamskrta, i %%) and everlasting (dhruva, ), the nature of
emptiness is not the seed of any conscious purpose because its nature has never
changed in the past and will never change in the future.

b. If this pure nature is said to be the existential nature of the mind itself, it would be
similar to the position held by those of The Numerological School (Samkhyavada,
#5) because it suggests that its nature is always one and the same, even though
its characteristics are forever-changing. There are several problems with this
thesis:

1 If the original nature of the mind is virtuous, then its unwholesome and morally
undefined states should also be virtuous.
a. If this is so, evil and morally undefined states should also be directly
associated with faith in a transcendental moral purpose and the other
virtuous spiritual capacities.
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b. If this is not so, then the original nature of this mind would not be virtuous.
If it cannot even be said to be virtuous, how can it be without affliction?

2. If the original nature of the mind is virtuous but afflicted then, in being corrupted,
it would be like the nature of the corrupted mind in not being without
affliction. It could not then be the cause of non-affliction, just as good and
evil cannot be causes for each other.

3. If the original nature of the afflicted mind is endowed with unafflicted purposes or the
nature of the unafflicted mind is endowed with afflicted purposes, it would not be
possible to make any distinctions between them in terms of the conditions that
directly cause the arising of consciousness (hetu pratyaya, [A%%).

4. If the original minds of ordinary beings (prthagjanas, F242) were said to be without
any affliction, it would follow that, in just being ordinary beings, they should
already be without afflictions in their manifested behavior (samudacara, i1T)
and they should already be called noble of purpose.

5. If the original minds of ordinary beings were said to be without affliction despite the
evident signs of corruption in their manifested behavior, then they could not be
said to only be without affliction. Those without such faults would also have
seeds in their minds that are not without affliction. Why would one then
speak about them having only attained the seeds of non-affliction, because
the nature and the characteristics of these subconscious seeds and their
manifestations in the conscious mind should be the same.

When The Scripture on the Instructions of the Layman ‘Of Spotless Reputation’
(Vimalakirti Nirdesa Stitra, 45 5% T3 %) and Scripture on the Lion’s Roar of
Princess Sri Mala (Srimala Devi Simhanada Sttra, B % Fili 7ML —3fe K 75 {8 7 i £5)
speak about the original nature of the mind being pure, they are referring to the
principle of emptiness ($tnyata, ¥ #!) being revealed through the transcendental
nature of life’s purpose (bhita tathata, F.4l1), because this is the real nature of the
unafflicted mind. Some scriptures speak of this original nature being pure because
it is without any emotional disturbances (klesa, #1§)’, but this is saying the same
thing. However, this is not the same thing as saying that there is an originally pure
nature because the afflicted nature of the mind is somehow without affliction.

5. Dharmapala’s explanation of the seemingly contradictory aspects between the afflicted and
unafflicted seeds of consciousness:
Because of this, one should believe that sentient beings have been endowed with the
seeds of non-affliction from the very beginning of time, not because they have been
perfumed with them but because it is the very potentiality for the transcendental
nature of life’s purpose. Later, as one advances through the various stages of
distinction (viSesa gamana, B i47) on the noble path, these seeds are perfumed
and made to grow. Manifested purposes that are without affliction then arise from
these seeds as causes. When these unafflicted conscious states arise, they further
perfume these seeds. One should understand that the seeds of affliction work the
same way and therefore some seeds are primordial and innate while others arise due
to perfuming (conditioning). Whether afflicted or not, the seeds in the subconscious
mind (alaya vijiiana, FTEHE ) are perfumed by the seven evolving manifestations
of consciousness (pravrtti vijiana, #3i) and are made to grow and thrive. As a
consequence, they ripen into the manifested purposes of the conscious mind
(samudacara, H11T) - thoughts, words and deeds.
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*  The seeds in the subconscious store of memory (alaya vijiiana, i HE5) are that
which is perfumed.

The seven evolving manifestations of consciousness (sapta pravrtti vijiiana,
L) are that which perfumes them.

a. The perfuming (vasa, %) of internal seeds (antara bijah, N7)

Although Asanga’s Summary of the Greater Vehicle Doctrine explains that

internal seeds are perfumed, it does not categorically say that all seeds are

produced through perfuming, so one cannot use this text to deny the existence
of primordial and pre-existing seeds (anadi bijah, 4~ ff1°). In fact, since

there are primordial seeds that can also increase and grow through perfuming

from the conscious mind before they bear fruit (as conscious purposes), it can

definitely be said that they too are subject to perfuming (conditioning).
b. Perfuming through hearing (Sruta vasana, [ % %)

The Summary of the Greater Vehicle Doctrine also says the perfuming produced

through hearing does not only refer to the perfuming of afflicted seeds. When

one hears about the true nature of life’s purpose (saddharma, 1E7%) there is

also a perfuming of primordial seeds in the subconscious store of memory

(alaya vijiiana, BiTHEREK) that are without affliction, making them gradually

grow ever stronger. Upon interacting with the seven projections of manifested

consciousness (pravrtti vijiana, ##3%) there is the arising of states of mind that
transcend this world. Because of this, there are also seeds of unafflicted purpose
that are said to be perfumed through hearing ($ruta vasana, [ ). Regarding
this perfuming that occurs through hearing:

1. With the nature of affliction being severed through cultivation of the noble
path (bhavana heya, 127 ), there is a ripening of the seeds of transcendental
purpose as conditions that prevail over others (adhipati pratyaya, & I4%) in
the mind. However, this does not constitute the conditions that directly cause
the arising of consciousness (hetu pratyaya, [X#5).

2. With the nature of non-affliction not being severed, it also becomes involved
in conditions that directly cause the arising of consciousness (hetu pratyaya,
[KI#%) of the transcendental nature of life’s purpose. However, these conditions
are very subtle, concealed and difficult to comprehend.

For this reason, The Summary of the Greater Vehicle Doctrine and other texts are

only based on the more explicit and obvious explanation that the seeds of the

mind that transcend this world (lokottara bijah, it (2##) are conditions that can

prevail over others (adhipati pratyaya, 4 _I-4%).

c. The lineages (gotrah, #14) of seeds (bijah, )

According to volume fifty-two of The Discourse of the Masters on the Levels of

Grounding in the Practice of Engaged Meditation, the lineages of seeds are based

on the obstacles (avarana, [i) presented before them, but the real intent of its

explanation is to show that, whether or not there are seeds of non-affliction:

1. When there are no unafflicted seeds arising, the seeds of obstacles from
emotional disturbance (klesa avarana, fH 1) & cognitive dissonance (jfieya
avarana, [li 1) can never be destroyed and there is never any spiritual
freedom from affliction (nirvana, £2%). This is being without any lineage of
seeds (agotra, EFE 1) that are without affliction.
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2. When there are only seeds of non-affliction arising from the (lineage of the)
lesser track of attaining freedom from affliction at the individual level, seeds
from the obstacles of cognitive dissonance (jfieya avarana, i i) can still not
be destroyed. Some of these are in the lineage of students of life’s purpose
($ravaka gotra, B [ ##k) while others are in the lineage of those freed from
affliction through self-reflection (pratyeka buddha gotra, %5 ffi itf).

3. When seeds that are without affliction arise, both of these obstacles can be
destroyed. This is establishing the lineage of a perfectly enlightened being that
descends into this world (tathagata gotra, Wiz k).

Consequently, the presence or absence of the seeds of non-affliction (anasrava

bijah, ftJH) is based on whether or not the obstacles to them are severed.

d. Lineages (gotra, F1tk) are defined by the obstacles they overcome (avaranas, i):
However, because seeds of non-affliction are subtle and difficult to comprehend,
The Discourse of the Masters on the Levels of Grounding in the Practice of
Engaged Meditation distinguishes these lineages based on whether or not the
obstacles to them are shown to exist. If unafflicted seeds did not exist, how could
the obstacles to them be destroyed?

1. If one claims that the nature of obstacles (avaranas, %) is just due to the very
nature of life’s purpose (dharmata, 7 #]), wouldn't it also be equally true that
the unafflicted seeds from all three tracks of vehicles of spiritual awakening
were also due to it?

2. If seeds of non-affliction did not already exist in the first place, the noble
path could never rise up. Who would be able to destroy the seeds of these
two kinds of obstacles and how could one speak of there being lineages
distinguished based on the obstacles that have been overcome? With the
noble path not arising, it would also make no sense to speak about sentient
beings having the three capacities for the transcendental knowledge that is
without affliction (triny anasrava jiana indriyani, — #JgH2)°.

However, there are various places in the holy teachings that contradict this,

saying that there are such primordial seeds. Consequently, saying that all seeds

only arise due to perfuming is in contradiction not only to logic but also to the
scriptures and one should understand that there are indeed two kinds of seeds:

* Those that are primordial and pre-existing (anadi bija, 4~ fdi-)

* Those produced, arising anew through perfuming (prarambha bija, 4 1)

3. The Characteristics of Seeds
a. Generally speaking, seeds have six defining characteristics

1.

«®

= oo U1

Seeds are momentary (ksanika, A J8J), only existing for an instant in the here and now
(like a photograph of a moment in time) and then vanishing.

Seeds co-exist simultaneously with their fruits (sahabht phala, F{E£).

Seeds form a continuous series (anusanginyo bhavanti, fEF##), a succession of
moments over time (like a motion picture).

Seeds have a defined moral nature (niyata bhavisyanti, {47 €).
Seeds depend on a set of conditions to become manifest (sambhaiya pratyayaih, 5% %5%).
Seeds induce fruits of their own kind (aksepa sva phala, 5| H ).

Seeds are momentary (ksanika, R ABK), only existing for a instant (like a photograph)

The existential nature of seeds is momentary and fleeting, lasting for but an instant.
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They are endowed with a distinctive potential but they are extinguished as soon as they
arise without having any duration (anantarya, fft). The exception to this are the seeds
of everlasting purpose. In being everlasting they are unchanging, but these everlasting
seeds cannot be said to produce actions with consequences (karmas, ## 3£).

2. Seeds co-exist simultaneously with their fruits (sahabhti phala, 5{H4)

This refers to seeds only being connected to the fruits that are presently being manifested
in the actions (samudacara, $117) in the conscious mind. This excludes:

* Those fruits of conscious purposes that exist prior to or after the seeds

* Those fruits of conscious purposes that are not directly associated with the seeds.
Subconscious seeds and the manifest purposes in the conscious mind that have different
natures can co-exist without being in contradiction. Within a single life there can
simultaneously be the arising of seeds from the subconscious memory and different
fruits of manifest purpose functioning in the conscious mind. However, seeds that are

of the same nature are not like this. They cannot co-exist simultaneously because they
would then be in contradiction with each other. Seeds that are of the same nature
produce each other and follow each other in a continuous series over time (like a motion
picture) but they do not exist simultaneously (like in a photograph of a moment in time).
Although a cause may or may not co-exist simultaneously with an effect, in the present
moment there must be both a cause (subconscious seed) and a function (conscious
purpose), because those conscious purposes that have not yet arisen or have already
perished do not have an existential nature of their own. To be called seeds they must be
producing a manifested fruit (in the conscious mind) here and now and not just be
inducing or producing their own seeds (in the future). Because of this, it is said that
seeds must co-exist simultaneously with their fruits.

3. Seeds form a continuous series (anusanginyo bhavanti, {E[E#), a succession of moments
+ Eme (lik on Dictur

This is a reference to seeds of the same kind forming a continuous series over time. They
constantly produce and follow each other in a continuous series from the subconscious
store of memory over an extended period of time until they are finally severed at a stage
of ultimate realization (nistha avastha, 5T % 7). This excludes their existence in the seven
evolving manifestations of consciousness (pravrtti vijiana, #:i#). These seven are not
associated with seeds because they are forever-changing and being interrupted.

4. Seeds have a defined moral nature (niyata bhavisyanti, £ )
This is a reference to them having the power to cause conscious purposes that are
virtuous, evil or morally neutral. These potentialities are determined in turn by the
conscious purposes that perfume and nurture them. This rules out the thesis from the
School on the Real Existence of All Purposes (Sarvastivada, — ] ) that, through
the conditions that directly cause the arising of consciousness (hetu pratyaya, [54%),
the causes of one nature can result in the arising of a different nature.

5. Seeds depend on a set of conditions (sambhiiya pratyayaih, 5t 4%) to become manifest
This is a reference to seeds needing to combine with a set of conditions in order for them
to produce their manifest purpose in the conscious mind. This rules out the idea of their
fruits suddenly arising from ‘spontaneous causes’ without regards to the conditions at
hand as postulated by those who believe in the existence of an abstract, external reality
apart from the mind (Tirthikas, 4}#), including theists. It also rules out the beliefs from
schools that claim the real existence of a past or future that is constantly co-existing
with the present like those from the School on the Real Existence of All Purposes. This
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b.

C.

characteristic of seeds demonstrates that seeds do not produce their fruits at all times or
all at once, because the conditions for them to sprout are not always present.

6. Seeds induce fruits of their own kind (aksepa sva phala, 5| H &)

This is a reference to the fact that, for example, seeds of the mind lead to manifestations
of the mind while seeds of physical form lead to manifestations of physical form.

This rules out theories postulated by those who believe in existence of an abstract,
external reality outside the mind (Tirthikas, 7}#) that there is a universal cause that
produces all fruits. It also rules out the thesis from the School on the Real Existence of
All Purposes and others that there are relationships between mind (citta, :(») and matter
(riipa, 1) that directly cause the arising of consciousness (hetu pratyaya, [5#%).

Kuijt added: However, the relationship between matter and mind can produce conditions that prevail over
one another (adhipati pratyaya, 3§ [#%).

Only in the subconscious memory (alaya vijfiana, Fi#HHE7#) are there the different
potentialities of consciousness that are endowed with these six characteristics. Physical
grains, seeds of wheat, millet, etc., are only external manifestations of consciousness.
They are conventionally said to be seeds, but they are not really seeds of consciousness.

Seeds have two kinds of causality

1. Through the power of seeds to generate fruits directly and immediately (antika, i),
there are said to be causes that produce fruits that are manifested (janaka hetu, 4 [A]).

2. Through the power of seeds to indirectly induce or attract fruits that are not manifested
immediately (vidaira, 1) or prevent them from disappearing altogether, there are said to
be causes that induce fruits that will later be manifested (aksepa hetu, 5| [#).

Internal vs. external seeds

1. Whether they are primordial or they are produced anew through perfuming, internal
seeds (antara bija, N ##) within the subconscious memory need to be perfumed before
they can produce any fruits of manifested, conscious purposes. Through this perfuming:
a. Primordial seeds sprout and grow
b. Seeds born through perfuming are produced anew.

There are always conditions that directly cause the arising of consciousness (hetu
pratyaya, [5]4%) in the relationship between these seeds and their fruits.

2. Just like external seeds (such as those of millet or wheat), some are perfumed
(pollinated) while others are not, but to become conditions that prevail over others
(adhipati pratyaya, #& I-4%) they must first bear fruit.

Only through inner seeds are there conditions directly causing the arising of consciousness

because their fruits have shared characteristics (samanya laksana, :4H) with their seeds.

Kuiji added: The intention behind mentioning the commonality between seeds and fruits (in plants and the inner

minds of sentient beings) is not just to explain their shared characteristics as seeds and fruits but to distinguish

the differences between them. Plants and the inner minds of sentient beings both have seeds that are perfumed

(pollinated). Seeds rely on this condition for their subsequent rebirth. However, after their pollination, external

seeds only arise through prevailing over others, not through conditions that directly cause the arising of
consciousness.

d. The conditioning of the subconscious store of memory as the perfuming or pollination of its

seeds (vasa, £H)

Both Vasubandhu and Xuanzang used the term ‘perfuming’ (vasa, ¥ ) to describe the process by which the
actions (karmas, i# 3£) of the conscious mind influence and condition the subconscious, sowing seeds of memory
within it or stirring existing seeds to life. This process of perfuming, fumigation or infusion is said to permeate
the well of primordial consciousness with a redolence, the pleasant or unpleasant vapors of predisposed motive
forces. This can also be likened to the pollination of seeds in order to give them life and make them grow.
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Question: How does the term ‘perfuming’ (vasa, ) get its name?
Answer:
Perfuming is the combination of two factors:
1. That which is perfumable or conditioned (vasita, fif &); this is a reference to the seeds
in the subconscious store of memory.
2. That which perfumes or conditions (vasana, e E); this is a reference to the manifest
purposes of the conscious mind.
Both of these have four defining natures.
Question: What are these four defining natures of each of these?
Answer: They are as follows:

1. The four defining natures found in the seeds of the subconscious mind:
That which is perfumable (vasita, fit i)
a. They are stable and enduring (sthira, B2 {F:14):
1. Because the seeds (bijah, ii#1#) found in the subconscious store of memory
(alaya vijiiana, BiT#EHEEK) can retain a uniform nature from start to finish while
continuously being perfumed by habitual forces, they are said to be enduring.
2. This is a definition that does not apply to the seven evolving manifestations
of consciousness (pravrtti vijiiana, F#5H), conscious purposes, the sound of voices,
currents of wind and the like. Because these are not enduring, it is said that they

are not perfumed.
Kuiji added: If it was allowed that the seven evolving manifestations of consciousness could retain
the seeds of consciousness, when there was an unafflicted vision of the noble path at the first stage

of grounding in joyfulness (pramudita bhami, # i) about the transcendental nature of purpose,
they would lose all their seeds of affliction. With this not being so, it rules out the seeds being
found in the sense faculties, their sense objects, the alignments of purpose and form, etc., which are
all ever transient and changing like the sounds of voices, currents of wind, etc. With the arising of
meditations on existential principles in the sphere beyond form, there would no longer be any
form, and upon entering into a completely transcendent penetration of meditative resolve (nirodha
samapatti, JE#iE), there would no longer be any sentient existence. This is why the natures of the
seven evolving manifestations of consciousness are said to not be stable or enduring.

b. They are morally undefined (avyakrta, fE5C{E):

1. Because the seeds in the subconscious store of memory are morally undefined,
they are without any opposition to good or evil influences and they able to
tolerate all habitual forces and so be perfumed by them.

2. Because the powers of virtue and evil are strong, they are intolerant of opposing
influences and cannot be perfumed by them. Consequently, in being only
virtuous, the eighth projection of consciousness in a perfectly enlightened being,
one that has descended into this world (tathagata, #17g), is transformed into a
transcendental knowledge called “the perfect mirror of life’s greater purpose’
(maha adarsa jiiana, [H$%%). Only retaining its old seeds, it is no longer
perfumed and it does not accept or take on any new seeds.

c. They are perfumable (adhivasita, 7] 5 14):

1. Because the seeds in the subconscious store of memory are independent and not
strongly resistant to change, they are able to accept influences from habitual
forces and be perfumed by them.

2. This rules out them being predisposed mental states (attitudes), unconditional
purposes or anything dependent on something else (paratantra, {ftt) that is
strong, resistant to change and so not perfumable.

d. They are in an intimately shared relationship with that which perfumes them:
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1. Because the seeds in the subconscious are in the same place and time (here and
now) with the habitual forces that perfume them and they are neither identical
with nor entirely separated from them, they can be perfumed by these forces.

2. This rules out them being found in different lives or occurring in moments that
come either before or after these perfuming influences. If they were not in an
intimately shared relationship with these habitual forces, they would not be
perfumed by them.

Only the different ripening seeds arising from the subconscious store of memory
(vipaka vijiana, 52 #4G#) are endowed with these four qualities and can be perfumed.
This does not include the five omnipresent mental states (sarvatraga caitta, (> i)
that are found in the subconscious mind or any of the seven evolving manifestations of

consciousness (pravrtti vijiiana, #5#) and their mental states.

2. The four defining natures found in the seven evolving manifestations of consciousness:
That which perfumes (vasana, fit %)
a. They arise and perish (utpada nirodha, 4 jK):

1. Because the manifested purposes found in the seven evolving manifestations of
the conscious mind (pravrtti vijiana, #:#) are impermanent and capable of
sprouting and growing as habitual forces, they are able to perfume the seeds
found in the subconscious store of memory (alaya vijiana, [ HB ).

2. This rules out that which is unconditional, that which is in the past or the future
and that which is unchanging. Because these latter things do not sprout or grow,
they are not capable of perfuming seeds.

b. hgy are endowed with distinct functions (visesa kriya, /7 H):
Because the manifested purposes found in the seven evolving manifestations of
the conscious mind have powers of influence that rise up and then perish, they
are able to induce habitual forces that perfume the seeds in the subconscious.

2. This rules out the different ripening seeds arising from the subconscious store of
memory and its mental states. Because they are without these powers, they are
weak, inconsequential and incapable of perfuming seeds.

c. They wax & wane (utkarsa apakarsa, 5J%):

1. Because the manifested purposes found in the seven evolving manifestations of
the conscious mind are endowed with distinct functions that may increase or
decrease in strength, they involve the taking root of habitual forces that are
capable of perfuming seeds.

2. This rules out the fruit of enlightenment that is completely fulfilled as well as
virtuous purposes that have already been perfected, because they are no longer
able to perfume the seeds in the subconscious store of memory. If they could still
perfume them and so produce or nourish them, the four transcendental kinds of
knowledge found in the fruit of enlightenment would not be perfected and there
would still be different stages of spiritual attainment still to be realized as well as
greater and lesser levels of enlightenment.

d. They are in an intimately shared relationship with the seeds they perfume:

1. Because the manifested purposes found in the seven evolving manifestations of
the conscious mind are in the same time and place with that which is perfumed
and they are neither identical with nor separate from the seeds that they
perfume, they are able to perfume them.

2. This rules out them existing in different lives or in moments that occur before
or after them, because they would then not be able to perfume them.
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Only the seven evolving manifestations of consciousness (sapta pravrtti vijiana, H##5)

and their states of mind (caitta, ‘(> JJt) with their distinguished functions that wax and

wane are endowed with these four qualities and so able to perfume (the seeds in the

subconscious store of memory). Like this, there is the process of perfuming through the

simultaneous arising and perishing of these two:

*  That perfumed (vasita, JIT &), primordial consciousness (samvitti bhaga, i 77)

*  That perfuming it (vasana, fi¢ f£), the imagining portion (dar$ana bhaga, 5.71) of
consciousness.

In perfuming these seeds, they sprout and grow, just as the flowers of the sesame plant

(tila, E#%) perfume its seeds when they are ground together with them to make sesame

oil. Because of this, there is said to be the ‘perfuming’ (vasa, %) of the subconscious

store of memory.

3. The reciprocal and mutually dependent interaction between the seeds in the subconscious mind
(that perfumed) & the manifested purposes of the conscious mind (that which perfumes)

When seeds arise from the combination of these two, their interaction is able to cause the
further birth and sprouting of seeds. There are three things occurring simultaneously
here in this reciprocal interaction of cause and effect:

a. Seeds are producing consciousness

b. The produced consciousness is perfuming seeds

c. There is the producing and sprouting of more seeds

It is like how the burning wick of a candle produces the light of a flame and the flame

in turn produces the burning of the wick. It is also like how pieces of wood buttressed

against each other will support and hold each other up. The logic in this simultaneity of
cause and effect is unshakeable and irrefutable.

There are two kinds of causality that are mutually dependent:

a. That which perfumes, the seven evolving manifestations of the conscious mind,
produces seeds that sprout into the manifested actions (samudacara, ¥1T) of
thought, words & deeds, just as simultaneously existing causes (sahabhti hetu, {215 [X])
result in the fruits of consciousness earned through the personal choices and actions that are
made (purusakara phala, 1-F ).

b. The seeds perfumed which produce fruits that are of their own kind, just as causes of
the same kind (sabhaga hetu, [FI}[X]) induce fruits of consciousness that flow forth from
seeds that are similar to them (nisyanda phala, i R).

These are the fruits of consciousness from conditions that directly cause the arising

of consciousness (hetu pratyaya, [K#5). There are three other fruits of manifested

consciousness that are not such conditions These other three are:

a. The fruits from different ripening seeds, maturing at different times (vipaka phala, F )

b. The fruits from capacities that will prevail in the future (adhipati phala, 3 |- 4)

c. The fruits of disentanglement from attachments (visamyoga phala, #ff % H)

When these other kinds of fruits are said to be conditions that directly cause the arising

of consciousness, one should understand that it is only so in a hypothetical sense.

This concludes the summary explanation about the defining characteristics found in ‘the seeds
of consciousness’ (sarva bijaka, —VJFH).
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C. The objects (alambana, Fli#%) before the subconscious store of memory & how it imagines
them (akara, 174H)

1. An overview
Question: What are the objects before this subconscious store of memory and how does it

imagine them?

Answer: On this, in the first half of the third stanza (3a) Vasubandhu says:
“Being subconscious, it is impossible to thoroughly understand (asamviditaka, /4~ A Al1):

1. What it takes on and retains (upadi, #152),

2. Where it is (sthana, Ji), and

3. How it virtually frames perception (vijhaptikam, |).”

How the subconscious store of memory imagines (akara, 174H): This is a reference to the

imagining component (darSana bhaga, .77 of the subconscious mind

1. “How it virtually frames perception’ (vijiaptikam, |'): This refers to how the imaging
function (akara, 17#H) subconsciously frames perception as a virtual reality.

b. The objects before it (alambana, T4%): This is a reference to the imagined component (nimitta

bhaga, #H77) of the subconscious mind - This is two-fold:
2. ‘Where it is’ (sthana, iZ): This is a reference to the world that contains consciousness
(bhajana loka, #1H [H]) because it is the place that supports its sentient existence.
3. ‘What it takes on and retains’ (upadi, #15Z), adopting it as its own. It is also two-fold:
a. The seeds (bijah, &) of the three kinds of habitual forces (vasana, & %):
1. That imagined, the formation and association of mental images (nimitta, 4f)
2. That verbalized, the formation and association of words (nama, %)
3. That distinguished, the formation and association of distinctions (vikalpa, 43)i!l) between that
which exists and that which does not exist
b. The sense faculties (rupa indriya, (41R) & the physical body (rupa kaya, {4 £f) that
support consciousness: These two are taken on and retained by the subconscious
store of memory because they are involved in its existential nature and share the
same destiny (of security, danger and survival).
This physical life is the ‘adopted consciousness’ (adana vijiana, FiTFEARE) that stays with the
subconscious store of memory from the very beginning to the very end of its life.
The place where it is and what it takes on and retains together constitute the objects
(alambana, JIT4%) before the subconscious store of memory.

2. The division of the subconscious mind into component parts (bhagas, 77)
When the existential nature of the subconscious store of memory arises through the power
from conditions that directly cause the arising of consciousness (hetu pratyaya, [X45%):

*

Internally it is manifested as seeds that ripen from the subconscious mind and the sense
faculties of the physical body.

Externally it is manifested as the world that contains them.

Through the manifestations of its own objects (sva alambana, H Jii#%) there is the arising
of its imagined component (nimitta bhaga, fH47).

Through its dependence on this object there is the imaging function (akara, 174H) of the
subconscious mind. The expression ‘how it frames perception’ (vijiiapti, ') in the stanza
describes how the different (formless) seeds ripen from the subconscious into fruits of
the conscious mind (vipaka vijiana, ££#4#) (with form). This is the imagining component
(darsana bhaga, 5.4)) that frames perception of the objective conditions before it.
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a. The division of this subconscious mind into two component parts:

1. In fact, when the existential nature of afflicted consciousness arises in the
subconscious mind, everywhere it manifests itself in a seeming duality of:
a. The object (alambana, IT4%)
b. The subject (sa alambana, FE#%)

2. Its directly associated mental states (samprayukta caitta, #Hi2) are also like this.
a. Their simulation of the object is their imagined component (nimitta bhaga, #H77)

b. Their simulation of the subject is their imagining component (darsana bhaga, i.7})
If consciousness and its mental states were without an imagining component to serve
as a subjective condition, they would not perceive anything at all as if they were empty
space. Some would express this by saying that empty space itself would then be a
subjective condition. Consequently, the mind and its states must certainly have these
dual aspects of subjectivity and objectivity. Like it is said in The Scripture on the
Mysterious Array of Consciousness (Ghana Vytiha Stitra, K3fe% @48 or J& @& £5):
“Awareness is all there really is.
All of the seeming objects of awareness are unreal.
The subjective and objective aspects of this awareness
Each evolve in turn naturally and spontaneously.”

b. The division of thi nscious mind into thr mponent par
1. There are schools that incorrectly hold there is an existence apart from consciousness

that serves as the objective condition before it. They claim that:

a. External reality is the object before it (alambana, F%5%).

b. Through the imagined component (nimitta bhaga, #H77") consciousness makes an
image of it (akara, 174H).

c. The imagining component (dar$ana bhaga, 5.77) is the very substance (dravya,
) of consciousness because the mind and its states are its existential nature.

In this view, the consciousness and mental states (of sentient beings) depend on

these objects (alambana, fii#%) and the imagining of them (akara, 17 #) being the

same. Although the very substance (dravya, ) of their mental states are the same in

number (the same kinds of senses, sense objects, etc.), the mental images (nimitta, )

perceived by each differ because there are distinctions made in the projections

(skandha, %) of their consciousness (vijfiana, %), mental associations (samjiia, &)

and emotional feelings (vedana, %2), etc.

2. Those who realize that there is no objective condition of existence apart from

consciousness explain that:

a. The imagined component (nimitta bhaga, fH47) is a reference to the objects that are
before consciousness (alambana, fT4%).

b. The imagining component (dar$ana bhaga, i.7}) is how consciousness makes an
image of them (akara, 174H).

c. Both the imagining and imagined components depend on the existential nature
(svabhava, F##), the very substance (vastuka, %) of consciousness. This is called

mponen If-awareness (sva samvitti bhaga, 7 77).
If the component of self-awareness was non-existent, the mind and its mental states
would be without any memory of itself, just as there is no memory of objects that
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have never been perceived. In this view, the minds and mental states of sentient

beings depend on the same kind of sense faculties (indriya, #R) and objective

conditions being found in their mental images (nimitta, fH) but there are distinctions
in how consciousness imagines (akara, 174H) each of them because the function of
how they frame what they distinguish (vijiapti, | /#]) and how they experience
them (anubhava, $H#4) are different. Although the very substance (dravya, #) and
make-up of their mental states are essentially the same (they have the same kind of
sense faculties, sense objects, etc.), their mental images differ because of the different
distinctions made in the existential natures of their consciousness (vijiiana, ), their
mental associations (samjiia, 4), their emotional feelings (vedana, 48), etc. In fact,
when each projection of consciousness or state of mind arises, through logical
examination it is evident that there are three aspects:

1. That perceived (pramani, T &) is that imagined (nimitta bhaga, #H47")

2. The perceiver (pramana, i€ &) is the imaginer (dar$ana bhaga, 5.73)

3. The fruit of perception (pramana phala, &= #) is self-awareness (sva samvitti
bhaga, Hi#¥4)), because the mental images (nimitta, #f) and the imaginers of
them (darSana, /i) must have an existential nature (svabhava, #%) that serves as
their foundation.

As it is expressed in a stanza of verse (gatha, flllfth) from Dignaga’s Compendium on

Valid Perception (Pramana Samuccaya, 5 5 fi):

“That perceived (pramani, [T &) appears as an imagined object.
That perceiving this mental image and its own self-awareness
Are respectively the perceiver (pramana, fit &) and
the fruit of perception (pramana phala, & #).
These three are inseparable in the existential nature of consciousness.”
c. The division of thi nscious mind into four component par
And when the subconscious mind and its states are even more subtly distinguished,
it is revealed that there are four component parts. The first three have already been
described. The fourth is the awareness of self-awareness (sva samvitti samvitti bhaga,
75 H 78 47). If it did not exist, who would be aware of the third (self-awareness)?
As a consequence, all the components of the mind must similarly be corroborated
(self-awareness is corroborated by awareness of self-awareness just as the imaginer is
corroborated by self-awareness, etc.). And if there were no awareness of self-awareness,
what would be the fruit of self-awareness, as there must be a benefit for those who
perceive it? Could the imaginer be without the fruit of self-awareness? The imaginer
sometimes has misperceptions because of inferences (anumana pramana, [t &) that are
flawed. The imaginer is without an awareness of self-awareness because this comes from
a direct perception (pratyaksa pramana, #i ) made by the awareness of self-awareness.
Among these four, the first two are external while the last two are internal.
1. The first, that imagined (nimitta bhaga, #177), is only an objective condition while the
last three can be objective (alambana, fT#5) or subjective (sa alambana, §#%).

2. The second, the imaginer (darSana bhaga, 5i.77), takes the first as its object.

a. Sometimes it is perceived correctly and sometimes it is perceived incorrectly.

b. Sometimes it is perceived directly (pratyaksa pramana, i &) and sometimes it is
perceived indirectly through inference (anumana pramana, t&).

3. T ' —awar (sva samvitti bhaga, [ #47)), takes on the imaginer and
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awareness of self-awareness as its objects.

4. The fourth, awareness of self-awareness (sva samvitti samvitti bhaga, 7% H#%4)) only
takes on self-awareness as its object. It does not take on the imaginer as its object as
it is already the object of self-awareness.

Self-awareness and awareness of self-awareness both operate through direct perception

(pratyaksa pramana, #ii 1) rather than through inference (anumana pramana, ).

And because the mind and its states that consist of these four components are endowed

with these subjective and objective conditions in a closed circuit, they are without an

infinite regression (into further awarenesses of awareness). These four are neither
identical with each other (they are different components of consciousness) nor different
from each other (they have one existential nature) and together they constitute the
principle of there only being the virtual nature of consciousness (vijfiapti matrata, MEFi).

And so The Scripture on the Mysterious Array of Consciousness (Ghana Vytiha Sttra,

JE FAS or KA FAS) says:

“The minds of sentient beings have a dual nature,
Everywhere being divided into internal and external components.
In being entangled between the beholder and that beheld,
Their minds perceive these different distinctions.”

The intent of this stanza is to explain that the nature of the minds of sentient beings

is a synthesis of these dualities. Whether internal or external, all the permutations of

beholder and that beheld become entangled with each other. With these various

components of consciousness being imagined:

* Some are correct perceptions while some are incorrect perceptions.

* Some are direct perceptions while some are inferences.

These different components of consciousness can be distinguished, but they can only be

imagined because there is an imaginer of them (dar$ana bhaga, .7}).

Consolidating these component parts into one:

3. Some consolidate these four components into three because self-awareness includes
the awareness of self-awareness.

2. Some consolidate these four components into two because the awareness of
self-awareness, self-awareness and the imaginer all have the nature of subjective
perception (sa alambana, fi£#4%) and so involve the imagining component of
consciousness (dar$ana bhaga, 5.73). The expression ‘their minds perceive’ in the
above verse is a reference to this subjective perception.

1. Some consolidate these four components into one because the mind is endowed with
a single existential nature. As explained in a verse of The Scripture on the Buddha’s
Descent into Sri Lanka (Lanka Avatara Satra, A5 4E):

“Because the mind is attached to itself
But seems to manifest it as external objects,
What it imagines does not really exist.
Because of this, I teach that there is really only the mind itself.”

There are various places in the scriptures that speak about there only being a single

mind like this, and it is said to include all kinds of mental states. And so this virtual

framing of perception (vijiiapti, | jil) is how the subconscious mind makes images

(akara, 17/H) and is the imagining component (dar$ana bhaga, [.7)") of consciousness.
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3. The objects (alambana, JIT4%) before the subconscious store of memory
a. “Where it is’ (sthana, jE): The world - the seemingly external object

‘Where it is” in the stanza is a reference to different seeds ripening up from the
subconscious mind (vipaka vijiana, 5&#4i#) that are a result of shared seeds (samanya
bija, £ AH7#). Through the power of ripening, these seeds are manifested in such ways
that they appear as the physical forms and other characteristics of the world that
contains them (bhajana loka, #%{H [H]). This is a reference to the seeds of the external
elements (bahyo bhiita, 4}-K) as well as the physical forms they create (such as the sense
faculties, sense objects, etc., that support consciousness). Although the permutations of
consciousness are different in each sentient being, the mental images (nimitta, /) of the
world they live in resemble each other and appear to be same, just as the light from a
host of different lamps appears to be a single illumination.

Kuiji added: The ripenings of seeds that arise from the collective actions of all of humanity resemble each
other, just like there are mountains and rivers we all can see. Beyond any single mind, the shared functions

found in the subconscious store of collective memory are unavoidable because nothing prevents them.
Question: Who is it that manifests the permutations of these different ripening fruits,
transforming the seeds in the subconscious into these shared mental images?
Answer: There are different theories about this.
1. There was a thesis from Candragarbha that they ripen from the subconscious
minds of all sentient beings collectively because, as it is said in the scriptures:
“The collectively shared manifestations of this world arise through the power
that prevails from the actions (karmas, i#>¢) made by all sentient beings.”
2. There was another thesis from Dharmapala (deemed correct) that disproves this,
saying that, if this is so, no matter what they do, the minds of the buddhas

and bodhisattvas could just as easily manifest lands that are adulterated with

corruption while the consciousness of ordinary sentient beings could just as

easily manifest lands of sublime purity, both in the sphere of desire (kama dhatu,

X F) that is of this world and the higher spheres of meditation that transcend it.

So what use would there be for noble beings to lose interest in this world, free

themselves from it in the meditations on the sphere of form (riipa dhatu, 45%)

and then be reborn into the existential sphere that is beyond form (artipa dhatu,

4 51)? And so in reality the sphere one currently abides in and the sphere one

will be reborn in the future are really manifested through the ripening seeds in

the subconscious mind, not through some “collectively shared world’. When the
scriptures says “the collectively shared manifestations of this world arise through
the power that prevails from the actions made by all sentient beings”, it is really
only referring to any small number of sentient beings whose actions are identical
and share the same kind of manifestations. In further disproving Candragarbha’s
thesis, Dharmapala said:

a. When a world that contains sentient beings disintegrates, there will no longer
be anyone dwelling in it and there will no longer be any rebirths there. Whose
ripening seeds from the subconscious mind (vipaka vijiana, 52 #4G#) will then
be manifested in this ‘collectively shared world’?

b. And there are ordinary sentient beings (prthagjanas, & 5t ) who lose interest
in this world (kama dhatu, X 7t), free themselves from it through meditations
on the sphere of form (riipa dhatu, t45%) and then are reborn into the
existential sphere that is beyond form (artipa dhatu, # 4 5), manifesting
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spiritual lives that transcend any form. What use would there be for them to
go through all of these different spiritual transformations if they are just going
to again be reborn in a collectively shared sphere of desire?

c. Suppose, as do those in The School of the Majority (Mahasamghika, KX i )
and others, that those who transcend the meditations in the sphere of form
still have physical lives but there are such different levels of subtlety between
their spiritual lives and the worlds they live in that they can no longer support
or sustain each other. What use or benefit would there be in having these
kinds of collectively shared manifestations?

3. Dharmapala’s correct explanation about who manifests the different seeds ripening from
the subconscious mind into the shared mental images of the world: In fact:

a. A land is manifested to support and sustain the physical lives within it.

b. A life needs to be sustained by that land in order to be manifested in it.

When the consciousness of a sentient being is born into its own native ground

(whether in the sphere of desire, one of the four levels in the sphere of form or

one of the four in the sphere beyond form), it will also manifest this land (in

accordance with its own level of spiritual development). Therefore, even though
there are worlds that are being destroyed or just beginning and may be without
any sentient beings, they still appear to exist (in the consciousness of sentient
beings living in other lands). This generally explains there being lands that

are experienced in common (sadharana upabhoga, 3% ) by all sentient beings.

However, at the same time, these lands are experienced differently by distinct

kinds of sentient beings. Based on this principle, it should also be understood

that demons of hunger (pretas, %), human beings (manusyas, A) and divine
beings in the heavens of meditation (devas, X), etc., each have their own
different perceptions of the worlds that they live in.

b. The internal object that the subconscious mind takes on and retains (upadi, $15Z2)

That which the subconscious mind takes on and retains is two-fold:

1. The seeds of the subconscious mind (bjjah, 7% 7

2. The sense faculties and physical body that supports them (sa indriya kaya, 1 £f)
1. he seeds of the subconscious mind (bijah, 7% 7).

This is a reference to the different seeds of afflicted purpose that are retained,
whether they are virtuous, evil or morally neutral. These seeds may be shared or
unshared. Because the existential nature of the subconscious mind involves these
seeds, they serve as the objects before it (alambana, fiT%%).

b. Although the seeds of unafflicted purposes are also connected with the
subconscious mind, because they are not its existential nature, they do not serve
as its objective conditions. And although they are not its objective conditions,
they are also inseparable from it, just as the transcendental nature of life’s
purpose (bhiita tathata, EL411%) is not really in contradiction with there only
being the virtual nature of consciousness (vijiapti matrata, M)

2. The sense faculties and the physical body that supports them (sa indriya kaya, 1 £):
This is a reference to unshared seeds that are found in the different ripenings from the
subconscious mind (vipaka vijfiana, £ #4:#). Through the power from the ripening
of these seeds there are the manifestations of what appears to be the sense faculties
and the physical body that supports them.

a. Internal seeds from the elemental principles (antara bhiita, NX) of form (riipa, £2) include

On Realizing There is Only 134
The Virtual Nature of Consciousness



#1 the solidity and density of earth (prthivi, #h), #2 the fluidity and liquidity of water (apah, 7K),
#3 the motion and turbulence of wind (vayu, /i) & #4 the heat, light and radiance of fire (agni, ).

b. The seeds of form producing consciousness include the sense faculties of #1 the eyes (caksuh
indriya, IR#R), #2 the ears (Srotra indriya, H1R), #3 the nose (ghrana indriya, £:4K), #4 the tongue
(jihva indriya, ) & #5 the peripheral nervous system of the body (kaya indriya, &1g).

Because of the power from the ripening of the shared seeds of physical form and the

sense faculties, there are also their transformations into the apparent existence of

other lives. If this were not so, these seeds would not also be experienced by others.

In saying this:

1. There was a thesis that these permutations of one’s consciousness can also simulate
the sense faculties of others because, as The Discourse on Distinguishing Between
the Mean & the Extremes (Madhyanta Vibhaga Sastra, %) says:

“The conscious manifestations of the five sense faculties simulate one’s own life
as well as those of others.”

2. There was another thesis from Dharmapala (deemed correct) refuting this incorrect
conclusion about the manifestations of consciousness (into oneself and others),
saying that only the subconscious store of memory (alaya vijiana, 7§ HE )
simulates the ownership (adhikara, {K ) of these sense faculties because those
of others are really of no use to oneself. The citation above from The Discourse
on Distinguishing Between the Mean and the Extremes (Madhyanta Vibhaga
Sastra, #i1i%5f) about the conscious manifestations of the five sense faculties
simulating both one’s own life and those of others is really only referring to the
simulation of consciousness into oneself and others, with each developing
respectively from their own faculties.

Kuijt adds a question: How can one recognize the transformation of ownership of consciousness?

Answer: Upon being reborn into another level of existence (bhtimis, ) (e.g., from
the sphere of desire into one of the higher spheres) or upon entering into the
ultimate spiritual freedom (parinirvana %), the shell of the body is no longer
a manifestation of consciousness, even though it continues to be visible to others.

4. Various issues regarding the objects (alambana, fii%4%) before the subconscious mind & how
it makes images of them (akara, 17#H): We have already explained how the distinctions
found in the physical lives (kayas, £), the three spheres of sentient existence (dhatus, 7+)*,
the nine levels of meditation on them (bhiimis, #)? and the outer worlds that contain them
(bhajana loka, #51H [i]) are all manifested through the power of actions with consequences
(karma bala, 3£ /7). However, when these lives and the worlds containing them are
manifested through the power of transcendental vows (pranidhanah, ff) and resolves of
meditation (samadhih, j€), there are no longer such fixed rules to these spheres and levels of
meditation with regards to the distinctions between oneself and others. The manifestations
of lives and the worlds containing them become more constant and continuous while the
manifestations of sound, light and other sensory objects only last for the briefest moments
because their appearance only depends on the power of the conditions at hand.

Question: You have summarized the permutations that serve as objects of the subconscious
store of memory. These include

1. The seeds of afflicted consciousness (asrava bijah, 1),
2. The five sense faculties and the respective sense objects in which they are in
alignment (dasa riipa ayatanani, +# &) and
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3. The objective purpose of the mind that is in alignment (dharma ayatana, ¥%: &%) with
the reality of physical form in a given moment as an object of meditation.

Why isn’t the subconscious memory able to take any of the following as its object?

*  The other seven evolving manifestations of the conscious mind (citta, :(») and the
mental states (caitta, ‘(2 Jir) that are directly associated with them (samprayukta
samskara, fH JE1TE).

*  Those motive forces that are not directly associated with consciousness (viprayukta
samskara, AN JEAT):

*  Unconditional purposes (asamskrta dharmas, f 4572),

*  Non-existent purposes (abhava dharmas, %)

Answer: The manifestations of afflicted consciousness are basically of two kinds:

1. Those that are in accordance with the power from conditions that directly cause
the arising of consciousness (hetu pratyaya bala, K534 /1)
2. Those that are in accordance with the power arising from speculations about
distinctions that are made (vikalpa bala, 73 /311%% /7)
Only the first has a real existential function while the latter consists merely of imagined
objects of perception. The different seeds ripening from the subconscious mind (vipaka
vijiidna, £ #4G#) only adapt to the conscious mind when there are conditions that
directly cause the arising of consciousness (hetu pratyaya, [X#5x). The permutations
of form and purpose that arise from these subconscious seeds must have such a real
existential function. If the manifestations of the conscious mind and its states were
without any such existential function, they would only be imagined objects (nimitta
bhaga, #H77) that the subconscious mind was unable to subjectively connect with. The

seeds within it need to have a real function in order to arise.
Kuijt adds a question: Why do the seven evolving manifestations of the conscious mind and their states need the
seeds in the subconscious store of memory to arise? Why can’t they arise and manifest consciousness on

their own?
Answer: For the seven evolving manifestations of consciousness to have a real existential
function, they must be directly from the different seeds ripening in the subconscious.

Kuiji added: The seven evolving manifestations of the conscious mind (sapta pravrtti vijiana, Gi##%) and
their mental states need the different seeds ripening from the subconscious store of memory to arise because

they need to experience and employ them as the objects that are directly before them.

*  Both the manifestations of unconditional purposes (asamskrta dharma, # #47%) and
motive forces not directly associated with mental states (viprayukta samskara, A~ HJEAT)
do not have any real existential function if the different seeds ripening from the
subconscious mind do not also directly connect to them as objects.

Kuijti: All of this is in terms of the subconscious store of memory that is afflicted (sa asrava, ).

*  Upon reaching the stage that is without affliction (anasrava, i), the restored eighth
projection of consciousness is directly associated with a distinguished discernment
of the nature of life’s greater purpose (viSesa prajiia, /7 &%) that is transcendental.

43 7l), because of its pure clarity

(prasada, #7F), it manifests reflected images of this transcendental nature (including

its unconditional purposes and motive forces indirectly associated with consciousness)

that are without any real existential function in terms of different ripening seeds arising
from the subconscious mind. If this were not so, the buddhas would not be omniscient.

Although it is beyond any speculations (avikalpa, f

And so, at stages in which there are still afflictions (sa asrava, f)’, these different
ripenings from the subconscious mind are only connected with:
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1. Its physical life (the body and its senses)

2. The world that contains it, and

3. Its seeds of afflicted consciousness

In meditations on the spheres of desire and form (objective reality), there is endowment
with all three of these objects. In the sphere of existential principles beyond form (beyond
physical life and the world that contains it) there is only connection with the seeds of
affliction. Upon losing interest in and becoming free from meditations on the sphere of form,
one is no longer subject to the consequences of actions (karma phala, 3£2£) but there are
still fruits in the sphere of form that arise as a result of the resolves of meditation (samadhi
phala, 7€ 2£). This explanation does not contradict reason because the subconscious mind
also connects with the objective realities of form that are found in objects of meditation, the
manifestations of form that are in alignment with purpose (dharma ayatana, % i)

Being subconscious, it is beyond the threshold of the conscious mind:

The first line in Vasubandhu'’s third stanza of verse says:

“Being subconscious, it is impossible to thoroughly understand (asamviditaka, AR %1).”

This means that, because the image making function (akara, 174H) of the subconscious

mind, its imagining or perceiving component (dar§ana bhaga, 5.77), is extremely subtle, it is

impossible to clearly understand it in detail. Some say that this is because its taking on and
retention of inner objects (its seeds, its body and its sense faculties) is very subtle and the

(infinite) measure of the external world that contains it is also impossible to truly fathom.

Because of this, it is said to be ‘impossible to thoroughly understand’.

Question: There are those from The School of the Elders (Sthaviravada, _I J#5%), The School
Based on the Authority of the Scriptures (Sautrantika, & &f}) and The School on the
Real Existence of All Purposes (Sarvastivada, H #f or [ %%) who ask:

“If it is impossible to understand how the subconscious store of memory works in
beholding and connecting with objects, why is it considered to be a projection of
consciousness at all?”

Answer:

*  Because those from The School of the Elders & The School Based on the Authority of
the Scriptures accept that there is a consciousness that remains inseparable from the
body during the completely transcendent penetration of resolve (nirodha samapatti,
JBE) (and agree that there is return from this meditative state), they should believe
in the existence of this subconscious store of memory.

*  Because those from The School on the Real Existence of All Purposes do not accept
that there is any consciousness in this state, we reply that its existence should be
allowed as those entering into this completely transcendent penetration of resolve are
still sentient beings just as they were when they were still in conscious states.

*  This existence of a subliminal consciousness also applies to those who have entered
into other penetrations of meditative resolve (samapatti, 5&) that transcend conscious
thought (acittaka, ffi.(») as well trance states, fainting spells, comas and other kinds
of unconscious states.

The Discourse on Realizing There is Only the Virtual Nature of Consciousness
Vijiiapti Matrata Siddhi, [MEE
The End of Volume Two
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The Discourse on Realizing There is Only the Virtual Nature of Consciousness
Vijitapti Matrata Siddhi, FMESqm
The Beginning of Volume Three

D. T} l lirect] ated with the sul . f
(samprayukta caitta, «C> T AH JE)

Motive forces (samskara, 1T) that are directly associated (samprayukta, ) with consciousness (citta, /») are
the prejudices and predispositions of mood and attitude that are also called ‘mental states’ (caitta, ).

1. The five omnipresent motive forces found in all projections of consciousness
Question: Which mental states directly associated with consciousness are involved with the
subconscious store of memory?
Answer: On this, the second half of Vasubandhu'’s third stanza says:
“It is always involved with the five omnipresent motive forces
(pafica sarvatraga samskara, TLi#1T):
1. Contact (sparsa, fif),
2. Attention (manaskara, {F &)
3. Emotional feeling (vedana, 3%),
4. Mental association (samjiia, 4f) and
5. The ulterior motive of intent (cetana, t£).”
From the very beginning of time until there is the restoration of its spiritual foundation
(asraya paravrtti, #{K), the subconscious store of memory (alaya vijfiana, i HB5#%) is
only involved with five omnipresent motive forces (pafica sarvatraga samskara, F.##17).

a. Contact (sparsa, fii)
Contact here refers to:
1. A blending of three things (trayanam samnipatah, =)
2. The making of a distinction (vikalpa, 73/3]) and
3. A manifestation of consciousness (viparinama, % 52)
This is the existential nature (svabhava, %) of the mind and its states that has (mental and
sensory) contact with an object and the action of the mind (karma, 3€) that serves as the
foundation for attention, emotional feeling, mental associations and motives of intent.
The three thin / consist of:
a. The sensory and mental faculties (indriya, 1R)
b. The objects before them (alambana, 5%)
c. Primordial consciousness (vijiidna, i) (including any subconscious memory)
When the sensory and mental faculties, the objects before them and consciousness are
properly aligned they are synchronized and blended together as one. (The eyes with
visible forms, the ears with audible sounds, etc., but not, for example the eyes with
smells, etc.). In order for these three to be blended (samnipata, 1), contact (sparsa, i)
depends on their true alignment (ayatanas, i). When these three are properly blended,
there is the arising of the potential mental states that are said to be the manifestations of
consciousness (viparinama, 3% 52).
Kuijt added: Before they arise, these three dwell in the subconscious as seeds (bjjah, ##7# ). Upon being

blended together, these three potentialities (Saktih, JJfi) arise and become manifest. Upon arising, they

ripen and become the manifestations of consciousness (viparinama, % ¢).
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With there being contact, the mental states arising from these seeds produce simulations
(pratibhasa, fth) of these three that are said to be the distinctions of them (vikalpa, 43 7ll).

Kuijt added: Through the speculative function of distinction (vikalpa, 43 /ill), there is the unleashing of the
potentialities of contact (sparSa, fiij). This is what is meant by contact producing ‘simulations’ of the three
described before (the sensory and mental faculties, the objects before them and consciousness). With

mental states arising from the store of the subconscious mind, there are the potentialities (seeds) for the
manifestations of consciousness (viparinama, %% 5%) that are said to be its distinctions. ‘Distinctions” here

is just a different name for these simulations (pratibhasa, f£4). Just as a child resembles his or her father, so
distinctions are said to resemble that which they simulate. The intent here is to generally reveal the blending
of these three things. In being able to synchronize them into the potential mental states that arise they are
called “manifestations of consciousness’. Contact also synchronizes the functions that simulate these three.

And so there are said to be ‘the distinctions that are the manifestations of consciousness’.
At the moment of contact, it is the power induced from the permutations of the sensory
and mental faculties (indriyas, %) that prevails over the object of consciousness. Because
of this, The Compendium on the Spiritual Science of the Greater Vehicle (Mahayana
Abhidharma Samuccaya, KR F iz B4 5) says that these manifestations are only the
distinctions (vikalpa, 73 i]) that are made by these faculties. However, upon the blending
of these three with all of consciousness and its mental states, they all have a similar and
combined contact with the object so that there arises an existential nature of contact
(spars$a svabhava, fif§ I ). Since it simulates the potential mental states that arise,
this contact also simulates the other omnipresent motive forces - attention, emotional
feeling, mental association and ulterior motive of intent. It also serves as the foundation
of support for actions (karmas, ##3£) that arise from these omnipresent motive forces.
The Scripture on Arising and Perishing (Samudaya Nirodha Siitra, 2 ##) says that the
projections (skandhas, %) of emotional feelings, mental associations and motive forces
all depend on contact as a precondition. And because of this, it is also said that:
a. The potential for sensory and mental consciousness arises because of the blending of

two things;

1. The sensory and mental faculties

2. Their objects
b. The potential for sensory and mental contact arises because of the blending of three

things:

1. The sensory and mental faculties

2. Their objects

3. Primordial consciousness (including its subconscious store of memory)

c. The potential for the other four omnipresent motive forces (attention, emotional
feeling, mental association and ulterior motive of intent) arises because of four
factors:

1. The sensory and mental faculties (indriya, 1R)

2. Their objects (visaya, %)

3. Primordial consciousness (mila vijiiana, i), including its subconscious store of memory
(alaya vijiiana, S5 5%)

4. Contact (sparsa, fil§) - the blending of the first three

The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation (Yogacara Bhaimi Sastra, Hifllififilii3#) says that only contact (sparsa, fi)
serves as the foundation for emotional feelings, mental associations and the ulterior
motive of intent but, because the ulterior motive of intent (cetana, /&) prevails over

and controls all of the other projections of motive force (samskara skandha, 17%%),
in bringing up intent, all the other kinds of motive force can become involved.
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This input of intent (cetana, ) is what turns perception into apperception.

The Compendium on the Spiritual Science of the Greater Vehicle (Mahayana

Abhidharma Samuccaya, K3l B2 1% B 5f) says that contact is the foundation

for emotional feelings because, through contact, there arises an intimacy of

emotional feeling that then prevails over the others. This means that, when the

contacts beheld are agreeable (manojiia, 7] &), they correspond with emotional

feelings that are deemed to be beneficial. And so contact is consequently the

prevailing motive force in inducing the intimacy of emotional feelings.

In fact, contact is a real existential nature (svabhava, H ) and not just a hypothetical

mental construct because:

a. The nature of (mental and sensory) contact involves the six shared foundations that
are found within the six components of sentient existence (satsatko dharma, /N73i%).
1. The six sense faculties (sad indriyani, 754i%) are six internal points of alignment (sad adhyatmikany

ayatanani, 75N JiZ); the eyes, ears, nose, tongue, the body (involving the peripheral nervous system)
& the mind (involving the central nervous system)

2. The six sense objects (sad visaya, 7535%) are six external points of alignment (sad bahyany ayatanani,
7N4MR); visible forms, audible sounds, aromas, flavors, physical contacts & mental objects.

3. The six spheres of consciousness (sad vijiiana kayah, 7N 8) - vision, hearing, smell, taste, touch &
thought

These first three (the sense faculties, the sense objects and consciousness) are blended together into:

4. The six kinds of contact (sad spar$a kayah, 75fi &) found in sentient existence

5. The six kinds of emotional feelings (sad vedana kayah, 755 &) found in sentient existence that are
pleasant, unpleasant or neutral

6. The six kinds of cravings (sat trsna kayah, 7S % &) found in sentient existence that arouse a desire
for attraction (yearning), separation (aversion) or neither (indifference).
It involves nourishment (of the seeds in the subconscious mind), and
c. Itisa precondition for the other omnipresent motive forces of attention, emotional
feelings, mental associations & intentions, which are not themselves merely a
blending of the sensory and mental faculties, the objects before them and
consciousness.

b. Attention (manaskara, {E &)

Attention is the existential nature of the mind (svabhava, H 1) that arouses and awakens,

and the action of the mind (karma, 3¢) that draws it towards the objects that are before it

(alambana, flT4%). It is called attention because it awakens the seeds in the subconscious

mind and draws them towards these objects. Although the seeds are able to both arouse

the mind and draw these mental states towards their objects, because the mind (citta, :C»)

is the master over its mental states (caitta, ‘(»JJT), the text above only speaks about

attention drawing the mind towards its objects.

*  According to Samghabhadra (f4 ik FE#E or % B) in his Discourse on the Logic of
Spiritual Science (Abhidharma Nyaya Anusara Sastra, fi FEJ2 I 1E 21 ) and its
abridged form, The Discourse Revealing the Principles of the Spiritual Science
(Abhidharma Samaya Pradipika, [ B2 iz B ek #1 75 &), attention is like the rudder of a
boat making the mind turn towards it various different objects.

According to The Compendium on the Spiritual Science of the Greater Vehicle
(Mahayana Abhidharma Samuccaya, X3 232 5 £ 5), attention beholds a single
object and makes it abide in this one place.

Neither of these definitions (by themselves) is entirely correct.

* In the first, with there being various different objects, attention would not be an
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omnipresent motive force because it can only be focused on one of them at a time.
*  In the second, there would not be the different kinds of mental resolve (samadhi, i&).

c. Emotional Feeling (vedana, %)
Emotional feeling is the existential nature of the mind that experiences objects as being

agreeable, disagreeable, both or neither, and the action of the mind that produces the

cravings (trsna, &) able to arouse the desire for attraction to the agreeable (yearning),

separation from the disagreeable (aversion) or indifference to that neither agreeable or
disagreeable. According to Samghabhadra, emotional feelings are of two kinds:

1. Emotional feelings that arise due to the objects contacted (alambana vedaniyata, 5% 5 52):
These are experiences (anubhava, ¢§) of the objects before one.

2. Emotional feelings that arise due to an existential nature (svabhava vedaniyata, 5 145%):
These are experiences of the objects combined with an existential nature of contact
(sparsa svabhava, fij F 1) from within the subconscious mind.

He goes on to claim that only emotional feelings arising from an existential nature

involve distinct and unique characteristics (sva laksana, [ H), because those arising

from the objects before consciousness involve characteristics that are shared (samanya
laksana, #£4H). This explanation by Samghabhadra is not correct because:

1. Emotional feelings certainly do not just have as their object the contacts that are
simultaneously arising with them (sahaja sparsa, {24 fi).

2. If only the simulation of contact (sparsa pratibhasa, 1Llfi#) that arises through the
distinction (vikalpa, 7} ill) of an experience is said to be the actual experience of
contact (spar$a anubhavana, 45ff), then all the fruits from this simulation of contact
would be endowed with the nature of emotional feeling (vedaniyata, 5 1%).

3. And when Samghabhadra is saying that there are emotional feelings only caused by
contacts, then they should be called ‘feelings that arise due to causality of contact’
(hetu vedaniyata, [%]3Z). If this is so, how can he also speak about ‘emotional feelings
that arise due to an existential nature’ (svabhava vedaniyata, H 452)?

4. When Samghabhadra speaks of emotional feelings only being due to an existential
nature but the ability to experience them arising from contact, he speaks of feelings
being like kings (lordships that arise from an awareness of their own existential
natures) who live off of and consume the wealth produced by the work of those in
the towns and villages of their kingdoms (their contacts). He is again mistaken
because this contradicts his own arguments against clinging only to one’s own self-
awareness. (Samghabhadra, like all Buddhist teachers, said that the mind and its
states should not just take its self-centered existence as the object of its meditation).

5. If Samghabhadra is saying that emotional feelings only arise due to their existential
nature because feelings can never really abandon their existential nature, then he is
saying that all conscious purposes are emotional feelings that arise due to their
existential nature. This explanation should only deceive children (who believe that
they can never transcend their emotional feelings).

In fact, emotional feelings do arise from objects contacted (alambana vedaniyata, 5i 5 532)

and should not be confused with other mental states, because the experiences of objects

that are agreeable, disagreeable or otherwise necessarily arise due to the feelings arising
from these objects contacted and nowhere else.
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d. Mental Association (samjfia, 4H)
Mental association is the nature of the mind that beholds mental images distinguished in
the objective conditions before it and the action of the mind that establishes different
names and words for them. This is a reference to the function of establishing distinct and
separate mental images (pariccheda nimitta, 7375 #fl) for objects so that one can identify
them and making associations among them through different kinds of verbalization
(abhilapa, # 5).

e. The Ulterior Motive of Intent (cetana, )
The ulterior motive of intent is the nature of the mind that makes it go to work and the
action of the mind that serves a purpose, whether it is virtuous or otherwise. This is a
reference to the ability to behold a mental image of an objective, whether it is for a noble
cause or otherwise, and so urge or impel the mind forward to accomplish this objective.
Through intent there is a distinction between an object and an objective, a perception and an apperception.

These five omnipresent motive forces (pafica sarvatraga samskara, T.i#i1T) are all definitely
involved with the subconscious store of memory (alaya vijiana, i) and by necessity are
directly associated with it. Their characteristic of omnipresence (sarvatraga, #i17) will be
elaborated on later. Although the image-making function (akara, 174H) of the subconscious
mind is different from its different ripening seeds (vipaka vijiiana, 5% #4i#), they are similar
in terms of the time they occur (samaya, /f), their foundation of support (asraya, #< 1f)

and the objects before them (alambana, fiT4%), etc. Because of this, these omnipresent motive
forces are conventionally said to be directly associated with these seeds.

On the indifference of emotional feelings (upeksa vedana, % Z2) in this subconscious mind:
Being subconscious, this image-making function (akara, 174H) is extremely difficult to
recognize clearly. It is not able to distinguish between the agreeable and disagreeable
characteristics of objects. It is very subtle, of a single moral nature yet ever continuously
changing. Because of this, this stanza (third in Xudnzang’s Chinese translation, fourth in
Vasubandhu'’s Sanskrit version) says:

“However, it only has emotional feelings of indifference (upeksa vedana, #%%2).”

The emotional feelings directly associated with the subconscious store of memory are only
found in its different ripening seeds that are ever-changing in accordance with previously
induced actions, regardless of present conditions. This is because they spontaneously evolve
through the power of the virtuous or evil actions prevailing at the moment but with feelings
of indifference to them. The emotional feelings of suffering and contentment that arise in the
conscious mind (vipakaja, 5 #4/F) are due to these ripening seeds, but they do not arise
from the seeds themselves (vipaka, 52#4). This is because virtue and evil depend on the
conditions present before the conscious mind (vartamana pratyaya, Hi4%) but are not
directly associated with the subconscious store of memory. And because this subconscious
store of memory is seemingly everlasting, without any change (from birth in this world),
sentient beings are constantly clinging to it as their identity or inner self. If this identity were
directly associated with the emotional feelings of suffering and contentment there would be
the means for it to change its allegiance. How could one cling to it as an identity if one liked
it in one moment and then hated it in another? Because of this, it is said to only be directly
associated with emotional feelings of indifference (upeksa vedana, #%5%).
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Question: If it is only directly associated with emotional feelings of indifference, how is it also
endowed with the different ripening seeds of virtuous and evil acts?

Answer: Allowing that one is able to summon feelings of impartiality about virtuous actions,
one should also be able to do so about those that are evil. Just as moral neutrality is able
to co-exist with both good and evil actions, feelings of indifference are not completely
without immunity to pleasure and pain.

Other mental states (caitta, ‘0JIT) are not found in this subconscious store of memory
Question: Why isn’t this subconscious store of memory directly associated with motive forces
that distinguish specific objects (viniyata samskara, il|$%1T) or the other mental states

(caittas, ‘(»JJT) that are directly associated with consciousness?
Here, the terms ‘objects’ and ‘objectives’ can be used interchangeably.
Answer: Because it is in contradiction to them.

a. The five motive forces distinguishin ific objects (pafica viniyata samskara, 71 7135%417)
are aspiration, determination, remembrance, mental resolve and discernment of
purpose.

In distinguishing objects there is crossing the threshold from the subconscious into the conscious mind.

1. Aspiration (chanda, #X) arises from a wish for objects that are pleasant. The
subconscious store of memory is natural and spontaneous, without any such
wishing for an object.

2. Determination (adhimoksa, [}5f#) arises from judgment and a decisiveness about
objects. The subconscious store of memory is apathetic and indefinite, without
such determination.

3. Remembrance (smrti, &%) arises from a continuous mindfulness of objects that
are experienced, learned and clearly kept in mind. The subconscious store of
memory is dull and weak, unable to clearly remember them in any detail.

4. Mental resolve (samadhi, &) arises from the ability to make the mind concentrate
on a single object. The subconscious store of memory spontaneously takes on
different objects from moment to moment.

5. Discernment of purpose (prajiid, &) arises from making distinctions about the
relative value of objects. The subconscious store of memory is vague and obscure,
incapable of making these kinds of distinctions.

Because of this, the subconscious store of memory is not directly associated with the

motive forces that distinguish specific objects (viniyata samskara, jil3#17) (and so

cross the threshold between the subconscious and the conscious mind).

b. Because this subconscious mind is only endowed with its different ripening seeds
(vipaka, 5£#4), it is also not directly associated with mental states (caitta, ‘0> ﬁﬁ)
that are virtuous (kusala, 3%) or corrupted with emotional disturbances (samklista, 4+i75).

. The four uncategorized motive forces (aniyata samskara, A~ i€ 47) are continuously being
interrupted. Because of this, they are also definitely not directly associated with the
different ripening seeds of the subconscious mind.

These four uncategorized motive forces include:

1. Regret (kaukrtya, H%& or F1E)

2. Fatigue (middha, flit)

3. Seeking (vitarka, %), and

4. Discovery (vicara, fd]).
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4. The moral nature (prakrti, 1) & characteristics (laksana, #H) of the subconscious store of
memory & its mental states
a. The moral nature of the subconscious store of memory - There are four moral natures:

1. Good (kusala, ); wholesomeness and virtue

2. Evil (akusala, A~ 3%); unwholesomeness and corruption

3. Morally undefined but shrouding cognitive processes (avyakrta nivrta, A 7 #50)

4. Morally undefined but not shrouding this cognition (avyakrta anivrta, 78 #7C)

Question: Which kinds of moral natures are involved in the subconscious mind?

Answer: Because of the existential nature of its different ripening seeds, the subconscious
store of memory is only morally undefined (avyakrta, f7C) but (like the processor of
a computer) it does not itself shroud cognitive processes (anivrta, #7%).

a. If its different ripening seeds were virtuous and wholesome (kusala, 3%), then the
churning and evolving flow of the conscious mind (srotobhih pravrttih, i)
that wanders through the rounds of life & death (samsara, “E%E) would not exist.

b. If they were corrupted by emotional disturbance (klista, 445), transcendence and
the noble path could not be realized.

¢.  And so the subconscious mind only serves as the foundation of support
(asraya, JJT{K) for such virtuous and evil purposes. If it was either virtuous or
evil, it could not support the other because it would then be in contradiction with
itself. Being the foundation of support for both, it is not one or the other.

d. Because this is so, the existential nature of the subconscious mind is conditioned
or ‘perfumed’ by these conscious purposes. If it were already virtuous or evil,
like something that was already either exquisitely fragrant or foul smelling,
it would not be perfumable. Because it is without its own scent, the cause and
effect of purity and corruption can both be established. As a result of this, the
existential nature of the subconscious store of memory is morally undefined and
does not shroud the process of cognition (avyakrta anivrta, 50 78).

b.  On the moral definition and the shrouding of the cognitive process:

1. The shrouding of (computer-like) cognitive processes (nivrta, f7%) is a reference to
the corrupt purposes that obstruct the noble path. Because they can conceal the true
nature of the mind, they are impure (afflicted). Because the subconscious mind itself
is not corrupted like this, it is said that it does not shroud cognition (anivrta, 7).

2. Moral definition (vyakrta, i &C) is a reference to the existence of good and evil.
There are clear differences between desirable and undesirable results and, because of
this, there are strong distinctions that can be made between these two different moral
natures. Because the subconscious store of memory is neither good nor evil, it is said
that it is morally undefined (avyakrta, L)

c. The characteristics of mental states (caitta, C»JJ1) in the subconscious store of memory

The stanza then says:

“Tts contact (sparsa, fil) and other motive forces are also like this.”

This means that, just as this subconscious store of memory (alaya vijiiana, [ #&Hf q)

is morally undefined and does not shroud cognition (avyakrta anivrta, #:% #50),

the same is true of its contacts (sparsa, fij), attention (manaskara, /£ &), emotional

feelings (vedana, 5Z), mental associations (samjiia, ) and ulterior motives of intent

(cetana, ). This is because the motive forces that are directly associated with

consciousness (samprayukta samskara, fHE177%) have the same moral nature as the
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projection of consciousness that controls them as their director. And, in being “also like

this’ (ca tat, JFN/2), contact and the rest of the five omnipresent motive forces are the

same as the store of subconscious memory in that:

1. They are involved in its different ripenings (vipaka, 5¢#4) from seeds into fruits.

2. The objects (alambana, Jii#%) that are before them and how they are imagined
(akara, 17/H) are both subconscious and impossible to clearly recognize
(asamviditaka, ANF]AT). (they are subconscious.)

3. They are connected to three kinds of objects:

a. The seeds (bijah, #fEF) of habitual forces (vasana, % %)

b. The physical sense faculties (rtipa indriya, f4i%)

c. The world the contains them (bhajana loka, ##1H: i

4. When without affliction (anasrava, fJi) they are directly associated with the
five-fold grounding in the nature of enlightenment (buddha bhami, ffi}h):

The existential nature of the sphere of purpose (dharma dhatu svabhava, 7% 5 4 1f)

Knowledge of the perfect mirror of this greater purpose (adarsa jfiana, K [FI$i%)).

Knowledge of it with the nature of equanimity (samata jiiana, “F451£%)

Knowledge of its observation with subtly compassionate discernment (pratyaveksana jiiana,

DEIEE)

e. Knowledge of its accomplishment (krtyanusthana jfiana, /& {f %)

5. They are morally undefined and they do not shroud cognitive processes (avyakrta
anivrta, 78 #70)

Consequently, contact and other omnipresent motive forces are said to be ‘also like this’.

a. There was another thesis (from Nanda, #[¥) about the words ‘Its contact and other
motive forces are also like this”:

1. ‘Also’ was said to be a reference to the subconscious store of memory and its
motive forces both consisting of all of its different ripening seeds, its being
morally undefined, its not shrouding consciousness etc.

2. “Also like this’ therefore meant that there was no distinction between these
omnipresent motive forces and the subconscious store of memory:.

b. Dharmapala said that this was incorrect because:

1. Contact and these other four omnipresent motive forces depend on the support
of the subconscious mind which serves as their director. Because of this, these
motive forces are not independent of it.

2. Like conscious purposes that are virtuous (faith, etc.) and unwholesome (greed,
etc.), these omnipresent motive forces are not perfumable. With this being so,
how then can they retain seeds in the same way as the subconscious mind?

3. If contact and the rest of these omnipresent mental states were also perfumable,
each sentient being would have six places to retain these seeds (the subconscious
mind as well as each of these five omnipresent motive forces). If this were so,
from which of them would the fruits (of conscious purpose) arise?

a. Itis not logical to say that they will arise from all six because there has never
been a sprout that arose from many different kinds of ripening seeds.

b. If it is said that the fruit only arises from one of the seeds, then the other five
would serve no useful purpose.

c. Itis also impossible to say that the fruits would arise from these six in some
kind of a successive order because, in being perfumed at the same time, their
power would be equivalent (and so they should all ripen at the same time).

d. It is also impossible to say that fruits arise from these six at the same time

po oo
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because there is no single sentient being who has, for example six kinds of
vision arising simultaneously in a single moment.

The debate continued like this:

In response to this rebuttal, Nanda then asked:

“Who said that contact and the rest of the omnipresent motive forces can also be
perfumed or retain the seeds of consciousness (sarva bijaka, —V]##)?”

Dharmapala countered by saying:

“With them not being perfumed or retaining these seeds, how can they be said to

retain the seeds of consciousness like the subconscious store of memory?”
Nanda then said:
“It is only because contact and the other omnipresent motive forces simulate the
characteristics of seeds that they are said to have seeds of consciousness. Also:
1. These omnipresent motive forces share the same objects (alambana, fiT#%) as
the subconscious store of memory.
2. Since these motive forces are without form, they only take seeds as their objects
(not the physical body or world that contains them, which have form).
Consequently, these five omnipresent mental states should also be directly connected
to the seeds as their objects, which appear as their imagined component (nimitta
bhaga, #H77). However (unlike the subconscious mind) the mental images (nimitta,
#H) of these apparent seeds are not actually in conditions that directly cause the
arising of consciousness (hetu pratyaya, [K#%) in the present moment (khyati vijiiana,
5. It is as if contact and the other omnipresent motive forces are superimposed on
it and simulate the eyes and the rest of the sensory faculties but are not really their
foundation of support, just as a mere image of fire is not really able to burn things.”
Dharmapala then said:

“This solution is untenable because, with contact and the rest of the omnipresent
motive forces just being mental images that simulate the seeds as the objects before
them (in addition to the sense and mental faculties and the world that contains
them), that which they take on and retain (upadi, #1%Z) and the place where they
are found (sthana, ) will be conflated with the real subconscious store of memory
(alaya vijiana, BiTEEE ). Because of this, Vasubandhu first only spoke about the
subconscious mind taking on and retaining the seeds of consciousness and being
perfumed before bringing up any discussion about its motive forces. If this were not
so, and the motive forces also took on and retained the seeds of consciousness and
then was perfumed, the original verse would be redundant in first speaking about
the subconscious mind doing so and then afterwards also speaking about its motive
forces doing so. And Nanda'’s explanation of the stanza’s words “also like this’
implies that there is no distinction between these omnipresent motive forces and
the subconscious store of memory. There is no conclusive proof that they should be
conflated this way. Contact and the other omnipresent motive forces are also not
capable of framing perception (vijiapti, I /ill) as does the subconscious store of
memory. Furthermore, contact and the other motive forces are directly associated
with consciousness rather than with themselves. As a consequence, one should
understand that the words of the stanza “also like this’ refer to the omnipresent
motive forces adapting in accordance with the (seeds of the) subconscious mind but
not them being the very seeds of consciousness themselves.
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5. The subconscious store of memory as a continuous stream (srota samtati, Ji fH4E)

a. The real meaning of the arising of conditions (pratitya samutpada, #t)

Question: Is the subconscious store of collective memory everlasting or does it end?
Answer: Neither, because, as Vasubandhu says:

*

“It is continuously churning like a rushing stream.”

The word “continuously’ (samtati, 18 or #H4H) here is a reference to this subconscious
store of memory remaining a continuous, uninterrupted and unchanging stream
from the very beginning of time because it is the source for:

1. The three-fold sphere (trayo dhatavah, = 5') of sentient existence*:

a. The subjective existence of desire
b. The objective reality of form and

c. The existential principles beyond form

2. The four means of rebirth (catasro yonayah, /4*£) for living beings in this world:
a. Rebirth asexually, through moisture (samsvedaja yoni, #&4-)
b. Rebirth through a fertilized egg (andaja yoni, §ii%:)
c.  Rebirth through a womb (jarayuja yoni, fii4:)
d. Rebirth through spiritual transformation (upapaduka yoni, 1£.4-)
3. The five spiritual destinies (pafica gatayah, 11i#l!) of sentient beings:
Hell (naraka gati, #{if): Attachment to unpleasant feelings
The demons of hunger (preta gati, &% J2##): Attachment to pleasant feelings
Brutality (tiragyoni gati, 7 “Ei#}): Attachment to feelings of selfish indifference
Human existence (manusya gati, A##): Social beings
e. Heaven (deva gati, K##): Divine beings in the bliss of meditation
Its nature is to firmly hold on to the seeds of these purposes so they are never lost.
The word “churning’ (vartate, #%) here is a reference to this subconscious store of
memory arising and perishing through a succession of different manifestations
occurring at different moments. With the causes perishing and the fruits arising,

o0 o

it never remains the same. Because of this, with the manifestations of consciousness
there is the perfuming of its seeds that ever arise anew.

Here, ‘continuously’ (samtati, {8 or #H4) is a reference to it being never-ending while
the ‘churning’ (vartate, i) refers to its impermanence.

The expression ‘like a rushing stream’ (aughavat, {1¥&Jiit) describes the very nature of

(dharmata, %) of its cause and effect being like the water of a rushing stream.
Its characteristics neither end nor remain just the same.

a.

b.

C.

The flow of a stream is a continuous series, but that which it carries floats
(surfacing into the conscious mind) and sinks (back into the depths of the
subconscious) over the course of time. The subconscious store of memory is also
like this. From the beginning of time, it arises and perishes in a continuous series
that is neither permanent nor impermanent, carrying sentient beings along it and
making them float and sink in it without any escape (anihsarana, /4 H #ff).

And although a rushing stream is buffeted by tidal currents, billowing waves

and swirling eddies, it flows on without end. The subconscious store of memory
is also like this. Although it encounters a host of different conditions that arise,
its vision and all its other projections of consciousness remain constant, forming
a continuous series.
And fish, plants, sand and loose items are carried along in the waters of a rushing
stream from the surface to the very bottom, ever adapting to the currents without
ever leaving it. Like this, the subconscious store of memory flows on, with mental
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images constantly adapting to it and evolving while being carried along by its
inner habitual forces (ripening seeds) as well as its contacts and its other
omnipresent motive forces.
The intent of this illustration is to show how, from the very beginning of time, the
cause and effect of the subconscious store of memory has been neither permanent
nor impermanent. This means that, from the beginning of time, its nature has been a
single series of causes and effects arising and perishing from moment to moment.
* Because of the arising of its effects, it never ends.
Because of the perishing of its causes, it is impermanent.
Because the principle underlying the arising of its conditions (pratitya samutpada, #xz)
transcends permanence and impermanence, the subconscious store of memory is said to
be ‘constantly churning like a rushing stream”.

*

b.  Objections from other Buddhist schools of thought on the continuity of the subconscious mind
1. Qbjections from The School on the Real Existence of All Purposes (Sarvastivada, — V] )
& The School on the Proper Measure Between Identity & Purpose (Sammitiya, 1E &)

that believe in the real existence of the past and the future:

Objection:
You claim that the past and future do not really exist. This allows all things to
be impermanent (anitya, 3F%) but how then can there be any continuity? And
without continuity, how can the principle underlying the arising of conditions
(pratitya samutpada, #5t2) be established?

Answer:
When The School on the Real Existence of All Purposes claims that the past and
future really exist, it must allow that they never end. How could there then be
impermanence? The principle underlying the arising of conditions also could not
be established as everything would just continue on forever.

Objection:
How can you prove your own thesis just by criticizing the flaws in another?

Answer:
It is difficult to reveal the truth without first disproving false premises. Only with
the perishing of a prior cause can a later effect arise, just as one side of a scale
rises up when the other side drops. The continuous stream of cause and effect
works like this. What need is there to hypothetically construct the real existence
of a past and a future in order to establish that which is never-ending?

Objection:
If a cause exists in the present prior to the future effect, what is it now the cause
of? If an effect exists in the present but the cause no longer exists, what is it the
effect of? If cause and effect did not exist, how could there be escape from false
beliefs about the two extremes of:
* Permanence, life being eternal ($asvata drsti, ¥ 5l.)
*  Finality, life being transient, ending forever upon death (uccheda drsti, & i7.).

Answer:
If an effect already exists (in the future) when the cause is in the present, then the
effect must already exist on its own. What need is there for a prior cause if the
effect already exists? And if the cause is irrelevant, what need is there for there to
be an effect? And without there being need for a cause or an effect, how can there
be escape from false beliefs about finality and permanence?
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Objection:

Because the meaning of cause and effect in our system (that of The School on the

Real Existence of All Purposes) is based on practical application of life’s purpose

(dharma kriya, :1EH), your criticism does not really cause any difficulty for us.
Answer:

If a real existential nature already exists in advance (i.e., predestination), then its

practical application should pre-exist as well, because dependence on conditions

that directly cause the arising of consciousness (hetu pratyaya, [5%%) would also
exist in advance. Because there really is no practical application of cause and
effect in your thesis, you should believe in the correct principle underlying the
arising of conditions (pratitya samutpada, #x/i2) that is found in the doctrine

on the greater track of spiritual awakening (Mahayana, “K3f¢). This principle is

profound, subtle and difficult to express. The words cause & effect, etc., are just

hypothetical mental constructions (prajiiapti, f) used to explain it.

* In observing the purposes of the present and their function in inducing what
will come subsequently, the future effects are only hypothetically established
in relation to the present causes that are said to be real.

In observing the purposes of the present as being the consequences of
previous circumstances, the past causes are only hypothetically established in
relation to the present effects that are said to be real.
In being hypothetical mental constructs (prajiapti, {%), the consciousness of
the present is only simulating them as mental images of a past and a future.
This way the principle of cause and effect is clearly revealed. Completely free
from any attachment to the two extremes (of finality and permanence), there
is an understanding of the dialectical principle of the middle way. Those with
wisdom should cultivate their practice in accordance with this principle.
2. An objection from The School of the Elders (Sthaviravada, I J%5%):

Objection: According to The School of the Elders, although the past and future do not
really exist, there is a cause and effect that forms a continuous series. This means
that the purposes of the present are of extremely short duration, existing only for
an instant. Yet, in arising and perishing, they do have a beginning and an end.

*  When an effect arises, there is fulfillment of a cause.
When a cause perishes, there is inducement of an effect.
Although there are these two separate moments, their existential nature is one and
the same. The effect arises just after the cause that preceded it perishes. Although the
characteristics of these two differ as cause and effect, their existential nature is bound
together simultaneously in a single moment. This way cause and effect are not just

*

hypothetical mental constructs (prajiiapti, f&jifi) and they are free from both the
finality of impermanence as taught in the School on the Greater Track of Awakening
(Mahayana, K7€) and the permanence that is taught in The School Professing
the Real Existence of All Purposes (Sarvastivada, —1]4 #). And so there are no
difficulties presented by this explanation. Who with wisdom would repudiate this
and believe anything else?

Answer: These are all empty words without any real significance.
1. How can one single moment exist in two separate moments of time?
2. Arising and perishing are contradictory. How can they co-exist simultaneously?
3. If something is extinct in the present but exists in the future, it would only exist

as held by The School on the Real Existence of All Purposes.
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4. As explained by The School on the Greater Track of Awakening:

a. If something exists in the present, then it is said to have already arisen.

b. If something no longer exists, it is said to have already perished in the past.
(yet The School of the Elders (Sthaviravada, I 5%) here is claiming that
something that has perished is not necessarily without existence, a view held
by The School on the Real Existence of All Purposes.)

c. If something has perished but it is still not without existence, it could not arise

into existence.
d. If something that has existence has already arisen, that which has perished

should no longer have existence.

5. And how can the existential nature be one and the same when there are the
two contradictory characteristics of arising and perishing, just as suffering and
contentment cannot be regarded as the same feeling?

6. If arising and perishing occur at the same time, they cannot be two different
things. If they are different, how can they be said to have the same existential

nature?
Consequently, it is definitely not logical to assert that arising and perishing both
occur simultaneously in the present and that they depend on the same existential

nature.

c. An objection from The School Relying on Scriptural Authority (Sautrantika, &)

Because the masters from The School Relying on Scriptural Authority do not accept
that there is a subconscious store of memory (alaya vijiiana, Fi#fH} %) that is able
to retain the seeds of consciousness, they cannot realize that it is endowed with a
continuity of cause and effect.
Because of this, one should believe the correct teaching from The School on the Greater
Track of Awakening (Mahayana, K7€) about the principle underlying the continuity of
cause and effect in the arising of conditions (pratitya samutpada, #5tZ).

Question: From the very beginning of time, the subconscious store of memory has been
constantly churning like a stream. At what stage does one finally let it go?

Answer: On this, in verse says the following (at the beginning of the fifth stanza in
Vasubandhu's original Sanskrit edition, at the end of the fourth stanza in Xuanzang’s
translation):

“This turbulence is completely let go (vyavrttir, #) by those who have acquired the
standing of a truly spiritually worthy being (arhattve, [ &% 17).”

This is a reference to the fact that when those who are noble (sarva arya pudgala, & 2 %)

have completely severed the obstacles of emotional disturbance (klesa avarana, 451§ %)

they are said to be ‘truly worthy beings’. When the subconscious mind is completely free

from emotional disturbances and their unrefined natures (dausthulyatva, & # %), there is a

truly worthy being who has let go of them (vyavrttir, #%). There are three explanations of the

meaning of ‘a truly worthy being’ (arhat, [ 7% )'2:

1. According to earlier teachers:

The first explanation is that truly worthy beings are those saints who have reached the
stage that is beyond any need for further training (asaiksa, f5%) on any of the three
tracks of awakening to the nature of life’s purpose.
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a. Students of life’s noble purpose (§ravakas, i) who learn about it from others

b. Those freed from affliction through self-reflection (pratyeka buddhas, %)

c. Those with a greater sense of purpose (bodhisattvas, ¥ %) who spiritually awaken other sentient beings

They are beyond any further need for training because:

a. They destroy all afflictions (ksina asrava, Jf§ i), arresting all the enemies of
consciousness (cauroddharanika, /& 1&HH).

Meaning that, as emotional disturbances (klesas, #H) rise up, they are immediately eliminated in each

and every moment of thought.

b. They are worthy of offerings from those of this world (daksiniya, E{IL)

Meaning they are worthy of offerings of respect and honor (danapati, jiti 32 or 1) from those who

seek to learn about the transcendental nature of life’s purpose.

. They will never again be reborn in this world (anutpada, A 4)

Meaning they are endowed with the adamantine resolve (vajra upama samadhi, 4 [fl|'& —HiX) through

which all afflictions are anticipated and eliminated even before they arise.

Question: How can they know that this is so?

Answer:

As it is said in The Section on Doctrinal Analysis (Vini$caya Samgrahani, fi}#547)

of The Discourse of the Masters on the Levels of Grounding in the Practice of

Engaged Meditation (Yogacara Bhimi Sastra, i fliififiHt s):

“Truly worthy beings (arhats, &%), the self-enlightened (pratyeka buddhas, #+¥)
and #3 those who have descended into this world as buddhas (tathagatas, #17K) no longer
have any seeds ripening in a subconscious store of memory.”

And as it is said in The Compendium on the Spiritual Science on the Greater Vehicle

(Mahayana Abhidharma Samuccaya, KR FEig B 5 5f):

“At the moment of enlightenment, #4 bodhisattvas suddenly sever all obstacles of
both emotional disturbance (klesa avarana, 8 1#) and cognitive dissonance
(jieya avarana, fiT 1), becoming both truly worthy beings (arhats, Fil &) and
buddhas who have descended into this world (tathagatas, 417%).”

Question: If these quotes are correct, bodhisattvas have not yet completely severed the
seeds of emotional disturbance and are not yet truly worthy beings (arhats, 1] %)
because they still have seeds ripening in the subconscious store of memory. Why
then does this section of The Discourse of the Masters on the Levels of Grounding
in the Practice of Engaged Meditation also say that those bodhisattvas who have

reached the stage of never turning back (avinivartaniya or avaivartika, 4~ iR )
are also without any seeds still ripening in the subconscious mind? Isn’t this a
contradiction?

Answer: According to The Discourse of the Masters on the Levels of Grounding in the
Practice of Engaged Meditation, The Compendium on the Spiritual Science on the
Greater Vehicle is speaking about bodhisattvas who are beyond any further need for
training (asaiksa, f£%) in attaining the fruits found on the lesser track of freedom
from affliction on the individual level and have also turned their hearts over to the
greater track of collective spiritual awakening (maha bodhi, X3%##). Because of their
devotion, it is said that these bodhisattvas ‘never turn back’ (avaivartika, /~iE %)
when the obstacles of emotional disturbance arise and so do not have any more of its
seeds ripening in their subconscious minds. They are therefore also included among
those deemed to be truly worthy beings. Consequently, there is no contradiction
between these two discourses.
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2. According to Dharmapala, beginning at the eighth level of grounding in the unshakeable
nature of life’s purpose (acala bhami, AN&fj#h), bodhisattvas never retreat because:

a. All the seeds of emotional disturbance (sarva klesa bijah, — V451§ 1) remain in a
latent state in the subconscious memory, never ripening or becoming active in the
conscious mind.

. They spontaneously and effortlessly gallop through the stream of life’s purpose.

c. They are able to perfectly integrate their practice of all the different kinds of spiritual
deliverance (paramitas, i £ % %)

d. They make progress in the noble path in each and every moment.

At this stage and going forward (through the last three levels of grounding) they are said

to be bodhisattvas who never turn back (avaivartika, 4 iB#). Although they have not

yet completely severed all the seeds of emotional disturbance (klesa bijah, JH {## 1)

that can ripen up from the subconscious mind (vipaka vijiana, 5 #4i#), in Cormectlng

with it they do not still cling to the four primordial kinds of attachment to it as an inner
identity:

a. Self-centered delusion (atma moha, F#%f); ignorance of that which transcends self-interest.

b. Self-centered esteem (atma mana, F1%); perceiving self-interest to be of primary importance.

c.  Self-centered belief (atma drsti, F i); seeing things only from one’s own point-of-view.

d. Self-centered love (atma sneha, F%); caring about one’s own feelings before any others.

Because of this, they forever let go of their identity with this subconscious store of

memory and it is said that seeds no longer ripen from it. This is also called becoming a

truly worthy being (arhat, [ 4 ).

3.  There was another thesis from Nanda that bodhisattvas never retreat (avinivartaniya, /ig)

from the very first level of grounding in joyfulness (pramudita bhtimi, % ¥ 1) because:

a. They already realize the dialectical principle revealed in the empty nature of both
one’s very life and one’s purpose (jata $tinyata, 4£%¥ & dharma Stnyata, i57%).

b. They have already attained the two basic kinds of transcendental knowledge:

1. Knowledge of the nature of life’s purpose that is beyond any speculations about its distinctions
(nirvikalpa jiiana, #4-51%) and

2. The knowledge that is attained subsequently (prstha labdha jiiana, /%13 %).

c. They have already severed the speculations about distinctions (vikalpa, 7} jil]) that
arise from the obstacles of emotional disturbance & obstacles of cognitive dissonance
(jiieya avarana, T f1f% & klesa avarana, JH1¥[%) as well as the unrefined natures
(dausthulyatva, i #£) that accompany them.

There are two such unrefined natures:

1.  Delusions arising from clinging to identity (atma graha, $13%3X) and purpose (dharma graha,
#351%), the obstacles that occur through the innate nature of ordinary sentient existence
(prthagjanatva avarana, 54 P i)

2. Delusions arising as a result of the various evil destinies (akusala gati, #ilt) that still occur as a
result of past actions (ptirva karman, %)

d. They are able to accomplish all six kinds of deliverance (sad paramita, 7~ 4 % %)
from practicing any one of them.

These six are the deliverance (paramita, /) of:

1. Generosity (dana, i)
2. Moral commitment ($ila, £F7i)
3. Enduring observation (ksanti, &%)
4. Diligence of effort (virya, #iff)
5. Meditation with stillness of mind (dhyana, 1#5€)
6. Discernment of purpose (prajiia, f#7)
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According to this thesis from Nanda:

a. Although emotional disturbances may arise while they are trying to benefit others,
these are not the kind that are able to divert them from their true purpose (klesa
dosa, JH1i# %%). Because of this, they are also said to be bodhisattvas who never turn
back (avaivartika bodhisattvas, /~iE 83 ).

b. Although these bodhisattvas have not yet severed all of their innate emotional
disturbances (sahaja klesa, {H 4 451), since there are no further speculations
(vikalpa, 77 i!l) about clinging to the four primordial kinds of emotional disturbance
(self-centered delusion, self-centered esteem, self-centered belief & self-centered love)
there is no longer any inner identity with the subconscious store of memory. Having
abandoned their identity with it, it is said that seeds no longer ripen from it. This
is also called being a truly worthy being (arhat, [ 5). The Compendium on the
Spiritual Science in the Greater Vehicle also says that bodhisattvas who have attained
the ten levels of grounding (dasa bhiimi, 1) in the transcendental nature or life’s
purpose have not yet severed all kinds of emotional disturbance. These disturbances
are like poisons (visa, £), both spiritually and physically. Upon being subdued
respectively through prayers (dharanis, i) and medicines (osadhi, %), they are no
longer able to divert them from their true purpose (klesa dosa, 181§ K).

Because of this, according to Nanda, from the very first levels of grounding in the

transcendental nature of life’s purpose (bhiimi, ), they have already severed all their

emotional disturbances and are said to truly worthy beings.
4. Dharmapala & Nanda had a debate about this thesis:

*  Dharmapala and others said that Nanda’s thesis is logically flawed. In the first seven
of the bodhisattva’s levels of grounding (bhami, 1), there still remains a clinging to
the four primordial kinds of emotional disturbance (self-centered delusion, self-
centered esteem, self-centered belief & self-centered love) on an innate basis (sahaja,
{R4F). Because of this, there is still a clinging to the subconscious store of memory
and an inner identity with it. How can Nanda say that this innate identity has been
let go during the first seven levels of grounding?

* Nanda countered by saying that, when there is no further clinging to the
subconscious store of memory in terms of speculations (vikalpa, 43 jill), it can
be said that they have been effectively let go.

* Dharmapala answered that stream-enterers (srotapanna, THijit)'? and others still in
various stages of training prior to becoming truly worthy beings (arhats, [ &)
would then have also already let go of their identity with the subconscious store of
memory (and so no longer have any need any further training). Allowing this would
be in contradiction with the teachings of the discourses ($astras, ##iif).

* Nanda denied this, saying that, because of a transcendental awareness of their own
purpose (samprajanya, I-%), the emotional disturbances of bodhisattvas who have
reached any of the levels of grounding (bhiimi pravista bodhisattvas, Hh I 5 3% &)
are unable to divert them from it (klesa dosa, /811 °K). Stream-enterers and others
in the various stages of training on the lesser track of spiritual awakening at the
individual level (Hinayana, />3€) have not attained this level of self-awareness.
Because of this, Nanda said they could not possibly be compared to the bodhisattvas
in any of their levels of grounding (bhtimis, k).

12
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*  Dharmapala answered that even if the emotional disturbances that still arise in
the first six projections of consciousness (those of thought, vision, hearing, touch,
taste and smell) no longer divert these bodhisattvas from their purpose, there
are still innate afflictions in the deliberating and calculating mind of self-interest

(manas, £-Gi#) that cause a spontaneous clinging to identity with this subconscious
store of memory. How are they not the same attachments as those held by stream-
enterers and others in the various stages of training prior to becoming truly worthy
beings (arhats, Fif Z#5)?
Because of this, we can see that Nanda’s thesis was incorrect.
Kuiji adds here: From the eighth level of grounding in the unshakeable nature of purpose (acala bhtimi,
ANEjHh), bodhisattvas are continuously without affliction (anasrava samtati, #JFAH4H) and are without any
emotional disturbances (klesas, J8 1) being manifested in their conscious behavior (samudacara, TH1T).
Although there are seeds (bijah, T of emotional disturbance that still remain, because they no longer
ripen into manifestations in the conscious mind, they have ceased to exist and it may be said that they have

been let go. However, because they may still arise during the first seven levels of grounding, it cannot really
be said that they have all been let go in these earlier levels of grounding.

In fact, because those who are truly worthy (arhats, fiJ 4 %) have severed all emotional
disturbances (klesa, #21)” and the unrefined natures (dausthulyatva, & # %) that
accompany them, they have completely ceased to exist. For them, there is no more
clinging to the subconscious memory as their inner identity. And so, in this fourth stanza
of Vasubandhu's verse, it is said that they have completely let them go (vyavrttir, ).

It is not true, however, that in letting go of all of these seeds, those who are truly worthy
have let go of the existential nature of consciousness. The moment that truly worthy
beings no longer retain these seeds of the subconscious memory, upon attaining the
adamantine resolve (vajra upama samadhi, % [f|# —HK) while still retaining sentient
existence, is still not the means for them to enter into the spiritual freedom that does not
depend on any residue of conditions (nirupadhisesa nirvana, #&x7E ).

H. Names for the subconscious store of memory that are in accord with its characteristics
Although all sentient beings are endowed with this eighth level of consciousness, various
names are established for it that describe its different characteristics:

1.

4.

Some call it the collective mind (citta, /(») because it gathers together (samcita, f%2) and
then raises up the various seeds that are perfumed by different conscious purposes.

Some call it the consciousness that adopts a life (adana vijiiana, [ FERG#%) because it takes
on and retains (adana, #¥) these seeds, including those of the sense faculties and the
physical body supporting them, sustaining them so that they are not lost or destroyed.

Some call it the foundation of cognition (jfieya asraya, FT A1) because it is the basis of

support for knowing the purposes for all things, whether they are corrupt or pure.
Some call it the seeds of consciousness (sarva bijjaka, —VJ## 1) because it is able to keep and
retain them all (dharana, {F:4F), whether they are of this world or beyond it.

All of these names and others like primordial consciousness (mila vijiana, 4<i#%) and
the mutually dependent links in the chain of afflicted consciousness (bhavanga vijiana, 4 3Cik),

etc., are used for this subconscious store of memory at all stages of its spiritual development.
It also has some names which are only used at certain stages of spiritual development:

5.

Some call it the storehouse of memory (alaya vijiana, FFEHE %) because it includes and
stores all corrupted purposes (samklesa, #£4%) that have not been lost or forgotten.

This is caused by an inner identity with it through clinging to the four primordial kinds
of emotional disturbance (self-centered delusion, self-centered esteem, self-centered
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belief & self-centered love). The name ‘storehouse of memory’ (alaya, F[§£5HF) is

only used for this eighth projection of consciousness in ordinary sentient beings
(prthagjanas, 5£4) and those still in training (Saiksas, f%%), because those still clinging
to this subconscious store of memory have conscious purposes that are corrupted with
affliction (sa asrava, # i J¥). This name is not used for those beyond any further need
for spiritual training (asaiksas, f£%) and bodhisattvas who have reached the stage of
never turning back (avaivartika, /N iR ).

6. Some call it the different ripening seeds of the subconscious mind (vipaka vijiiana, & #4:#)
because it induces the different ripening fruits of virtuous and evil actions that are
produced in the stream of life & death (samsara, 4:4t). This name is also only used for
the eighth projection of consciousness in ordinary sentient beings, those on the lesser
track (still only seeking freedom from affliction at the individual level) and bodhisattvas
(seeking to awaken to the transcendental nature of life’s purpose). It is not used at the
level of those that descend into this world (tathagata bhami, Wi3¢Hh) as enlightened
beings who are completely virtuous and have no more ripening seeds that are morally
undefined.

7. Some call it the immaculate consciousness (vimala vijiana, #&375%) because it is the
foundation of support for the ultimate purity of unafflicted purposes (anasrava
dharmah, ## f£J7%). This name is only used at the level of those who descend into this
world as buddhas (tathagata bhami, 412 H1). Bodhisattvas, those on the lesser track of
attaining freedom from affliction at the individual level and ordinary sentient beings all
hold onto and retain seeds of affliction that may be perfumed and so, for them, the
eighth projection of consciousness has not yet become immaculate. As it is said in a verse
in The Scripture on the Adornment of Virtues from The One That Descended Into This
World (Tathagata Guna Alamkaraka Stitra, W13 D) i @ £5):

“The immaculate consciousness of a buddha that has descended into this world
Is a sphere that is pure of any affliction.
Emancipated from all obstacles
It corresponds with transcendental knowledge of the perfect mirror of life’s greater
transcendental purpose (adarsa jiiana, [E i %).”

In summarizing the subduing & severing of the subconscious store of memory:

* Insaying “It is completely let go by those who have acquired the standing of truly
spiritually worthy being (arhats, [ 47%)”, Vasubandhu emphasized the aspect of
letting go of seeds of emotional disturbances that divert one from the noble path
(klesa dosa, JE 1§ %) found in the subconscious store of memory (alaya, Fi#£HE) first of
all (before dealing with the obstacles of cognitive dissonance), because these emotional
disturbances constitute the more serious obstacles to be overcome.
*  The different ripenin h nscious mind (vipaka vijiana, 5% #4#) are let go by
bodhisattvas as they awaken to the transcendental nature of life’s purpose (bodhi, ##2).
Students of life’s purpose ($ravakas, ##) and the self-enlightened (pratyeka buddhas,
F52) let go of them as they enter into the spiritual freedom that does not depend on any
residue of conditions (nirupadhi$esa nirvana, f&rVE ).
There is no time that the nature of immaculate consciousness (vimala vijiiana, 35 #) is let
go because the time for providing meaningful benefits and the bliss of contentment to
sentient beings never comes to an end.

*
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*  The meanings of the terms the collective mind (citta, :C»), the consciousness that adopts a life,
(adana vijfiana, [ ¥ H), the foundation of cognition (jfieya asraya, T A1{K) and
the seeds of primordial consciousness (vijiana bija, ##if# 1), cover the eighth level of
consciousness in accordance with the characteristics being described and are common
to all stages of spiritual development.

Generally speaking, this eighth level of consciousness can be in two different states:

1. Anafflicted state (asrava vyavastha, fi§fi7)” which involves a morally undefined nature:
In terms of mental states, it is only directly associated with contact and the other
omnipresent motive forces (sarvatraga samskara, 7L##1T) and, as previously described,
the only objects (alambana, fiT#%) it connects with are:

a. Where it is (sthana, JiZ), the world that contains it (bhajana loka, #& 1t fii]) and
b. What it holds onto and retains (upadi, #4*%)
1. The seeds (bjjah, #fH¥) of habitual forces (vasana, & %)
2. The sense faculties (ripa indriya, #4) and
3. The physical body (riipa kaya, {5 5) that supports them.
2. Anunafflicted state (anasrava vyavastha, #tf7) which only involves a virtuous nature:

This is directly associated with twenty-one mental states (caitta, ‘(> JIT).
a. The five omnipresent motive forces (pafica sarvatraga samskara, F1#47)
1. Contact (sparsa, fii),
Attention (manaskara, {£ )
Emotional feeling (vedana, ﬁ),
Mental association (samjfia, ) and

O W N

The motive force of intent (cetana, &
b. The five motive forces that distinguish ob]ects (pafica viniyata samskara, T jl|541T)
1. Aspiration (chanda, #X)
2. Determination (adhimoksa, [F5f#)
3. The continuous mindfulness of remembrance (smrti, %)
4. Mental resolve (samadhi, &)
5. Discernment of purpose (prajiia, )
c. The eleven virtuous mental states (ekadasa kusala dharma, +—31%)
Faith ($raddha, {5) in a transcendent moral purpose to life
Diligence of effort (virya, i)
Shame (hri, 1)
Humility (apatrapya, )
Absence of greed (alobha, &)
Absence of hatred (advesa, fEHF)
7. Absence of selfish indifference (amoha, #t)
8. Confidence arising from a higher sense of purpose (prasrabdhi, %)
9. Vigilance (apramada, %) in guarding against immoral purposes
10. Non-violence (avihimsa, A~ 5)
11. Impartiality of mind (upeksa, %)

AL N

Regarding this unafflicted mind (anasrava citta, fJ():
a. Itis always associated with the five omnipresent motive forces (pafica sarvatraga
samskara, F.1T) because they are found in all projections of consciousness.
b. Itis also directly associated with the five motive forces that distinguish specific
objects (pafica viniyata samskara, T.j713%417):
1. Ttis directly associated with aspiration (chanda, #X) because it always seeks to
understand what it observes.

On Realizing There is Only 156
The Virtual Nature of Consciousness



2. Itis directly associated with determination (adhimoksa, /i) because it always
verifies what it observes.

3. [Itis directly associated with remembrance (smrti, %) because it always clearly
has a continuous mindfulness of that which has been experienced and learned.

4. Ttis directly associated with mental resolve (samadhi, i€) because the mind of
The Blessed One (Bhagavan, %) is never without the resolve of meditation.

5. Itis directly associated with discernment of purpose (prajiia, &) because it
always determines the transcendental nature of purpose in all things.

c. Itis always directly associated with faith and the rest of the eleven virtuous mental
states (ekadasa kusala dharma, +—37%) because, in being without any corruption
(samklesa, 445) or instability (capalya, #1#)), it is also only directly associated with
feelings and actions that are spontaneously and naturally impartial at all times and
in all situations. The object (alambana, fIT#5) before it is the greater purpose for all
things because transcendental knowledge is a perfect mirror (adarsa jiiana, [EI$E %)
that connects it with all things everywhere.

L ] Exi
Two kinds of evidence are offered:
a. Literary evidence from the holy teachings
b. Evidence through logical reasoning

a. Literary evidence from the holy teachings (agama, 52#)
Two kinds of literary evidence are offered from the holy teachings:
1. Citations from the scriptures on the greater track of collective spiritual awakening
2. Citations from the scriptures on the lesser track of attaining freedom from affliction at
the individual level

1.  Evidence from the School on the Greater Track of Spiritual Awakening (Mahayana, Kfe)
a. InThe Scripture on the Spiritual Science on the Greater Vehicle (Mahayana Abhidharma
Stitra, KIERTHLIEFEAL) there is a stanza of verse that says:
“There is a sphere that has existed since the very beginning of time.
It is the universal foundation of support for all conscious purposes.
Because of it, there are all of the destinies of existence
As well as the spiritual freedom from them that is realized.”

There are three explanations of this stanza:
1. The first explanation of this verse:

The existential nature (svabhava, #% or [ 1%) of this subconscious store of memory

is very subtle because it is only revealed through the functions (kriya, 1f ) of the

conscious mind.

a. The first half of this stanza demonstrates that the subconscious mind functions
(with the conscious mind) through conditions that directly cause the arising
of consciousness (hetu pratyaya, [Fl4%).

b. The last half demonstrates its function as a foundation of support for both the
evolving currents found in the stream of life & death (samsara, 42%t) and return
to the transcendental nature of spiritual freedom (nirvana, ¥£4%).
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*  ‘Sphere’ (dhatu, 7) here is a reference to the causality (hetu, [£]) of the
subconscious mind. Here there are the seeds of memory that have been
continuously developing since the very beginning of time. With these seeds
directly producing all conscious purposes, there is said to be their causality.

* ‘Foundation of support’ (asraya, JJI#K) is a reference to the conditions (pratyaya, #5)
of the subconscious store of memory that have taken on and retained the life
that has been adopted (adana, $A4¥) ‘since the very beginning of time’ (anadi
kalika, 45 2R).

*  Being a ‘universal foundation of support’ (sama asraya, %5 JJ1#K) for ‘all conscious

purposes’ (sarva dharmah, —1JJi%) is a reference to the fact that these conditions:

1. Are able to take on and retain its seeds (upadi bijah, #3241 1)

2. Serve as the foundation of support for their manifestations in the conscious
mind (samudacara, }117) and

3. Transform the seeds into conscious manifestations: In transforming them this
way, the subconscious store of memory manifests them as the sense faculties
(indriya, i), the physical body that supports them (riipa kaya, &) and the
world (bhajana loka, #%) that contains them.

Being the foundation of support for them is more specifically a reference to

serving as the foundation of support for the (seven) evolving manifestations of

consciousness (pravrtti vijiana, ).

1. Through being able to take on and retain the sense faculties, the eyes, ears,
tongue, nose and the body with its peripheral nervous system, it serves as the
foundation of support for the evolving manifestations of (#1 - #5) their vision,
hearing, taste, smell and touch.

2. It also serves as the foundation of support for (#7) the deliberation and
calculation of self-interest (manas, K7), which in turn serves as the
foundation of support for (#6) the distinguishing of imagined objects
(mano vijiiana, & k).

3. Because (#7) the deliberation and calculation of self-interest and (#6) the
distinguishing of imagined objects are both evolving manifestations of
consciousness (pravrtti vijiiana, #5#), just like vision and the other sensory
projections of consciousness, they simultaneously depend on the sense
faculties.

4. Because (#8) the subconscious store of memory (alaya vijiiana, FiT#&HE5) in
principle underlies the nature of all consciousness, it is in a relationship of
mutual dependence with (#7) the deliberation & calculation of self-interest.
This is a reference to the function (kriya, /£ H) of mutual dependence that
directly causes the arising of consciousness (hetu pratyaya, [X45%).

‘Because of it’ (tena tan, HIt) in the stanza means that this all occurs because of

the subconscious store of memory.

*  “There are all the destinies of existence’ (gati samkata, 1 ## ) is a reference to

the spiritual destinies of good and evil. Because of the subconscious store of
memory, all the evolving purposes moving along its stream (sarva anusroto
gamin, —VJIEi#7%) are taken on and retained (adana, #f), making sentient
beings continue to travel along the ever-churning currents of life and death
(samsara srota, 4 4Liji). Although emotional disturbances (klesa, £X), destiny
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producing actions (karma, 3£) and rebirths in this world (yoni, ) move forward
along this stream (srotobhih pravrttih, i#), it is the fruits of these spiritual
destinies (gati, ##) that ultimately prevail. Because of this, they are emphasized
in this verse. Some say that ‘destinies” here refers to both the places of destiny
reached as well as the ability to reach them (the emotional disturbances, the
actions causing them and the means of rebirth). Because of this, the resources
that support these destinies (gati upakarana, ### % H) are also given the name
‘destinies’”.

Kuiji added: These destinies require a world that will contain them. The natural resources of

these destinies are the characteristics found in these places. And, because of this, they are also said

to be these destinies. Some say that these resources include the emotional disturbances and the
actions that cause them because these are all really internal places, not external ones.

With emotional disturbances, the actions they cause and the means of rebirth
all being dependent on this subconscious store of memory, it serves as the
foundation of support for all of them, moving them all forward along its stream.
‘As well as the spiritual freedom from them (nirvana, 2 4%) that is realized
(adhigamana, #%7): Because of the subconscious store of memory, there is

also the realization of spiritual freedom from these destinies. In taking on

and retaining all the purposes that involve a return to the ultimate reality, it
causes those who cultivate its practice to realize this spiritual freedom.

Kuiji added: In the body, the seeds of non-affliction (anasrava bijah, # /%) are said to be those
purposes that conform to the return to the ultimate reality of transcendence (nirodha, ). In this
passage, there is only mention of being able to realize the noble path (arya marga, &) because
spiritual freedom (nirvana, {f4%) itself ultimately does not necessarily depend on existence of a
subconscious store of memory.

Some say that this line in the stanza only explains the realization of spiritual
freedom because it is that which is sought by those who cultivate their practice.
Some say that it refers to both the realization of spiritual freedom (nirvana
adhigama, #73{24) and the path (marga, 1) to this realization because they
are both are involved in the return to this transcendental reality (nivrtti, 1= ).
‘Spiritual freedom’ (nirvana, V£4%) refers to this transcendence that is realized.
“That is realized’ (adhigamana, 7%13) is a reference to the noble path that is able
to reveal it. Because it is able to sever attachments (prahana marga, FEfTi&),
there is the elimination of emotional disturbances. At its final stage there is the
realization of spiritual freedom. That which severs, that which is severed and the
realization itself all depend on this subconscious store of memory, which serves
as a foundation of support for this return to transcendence (nivrtti, 1 ).

2. The second explanation of this stanza of verse:

And in this stanza:

a. The first line demonstrates that the existential nature (svabhava, [ 4) of
this subconscious store of memory is constant and continuous without any
beginning.

b. The last three lines demonstrate generally (in the second line) and then
specifically (in lines three and four) that it is the foundation of support for both
corrupted (samklesa, #%%) and purified (vyavadana, J5¥5) purposes.

1. Corrupted purposes refer to:
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a. The reality of suffering (duhkha satya, i), in which there is a destiny, a
means of rebirth, emotional disturbance and the actions they cause.

b. The reality of its origination (samudaya satya, i), that which leads to a
destiny, a means of rebirth, emotional disturbance and the actions they
cause.

2. Purified purposes refer to:

a. The reality of transcendence (nirodha satya, ¥ that is accomplished.

b.  The reality of the noble path (arya marga satya, 2 i##) that is able to
accomplish it.

Both corrupted and purified purposes depend on the subconscious store of
memory as the foundation for their existence. It is unreasonable to suggest
that they could be supported by the seven other evolving manifestations of
consciousness (pravrtti vijiiana, 5.

3. The third explanation of this stanza of verse:
Some say that:
a. The first line of this stanza reveals that the subconscious store of memory has an
existential nature that is continuous and without a beginning.
b. The last three lines reveal respectively that it is the foundation for the three-fold
existential nature (tri svabhavata, = H%):

#1 The existential nature of entirely imagined speculations (parikalpita svabhava, 1Bt 5 14)
#2 The existential nature depending the arising of an ‘other’ (paratantra svabhava, #th g 1%)
#3 The existential nature of perfect realizing the transcendental nature (parinispanna svabhava,
[B A FE )
This stanza explains that none of these three can exist apart from the subconscious
store of memory.

b. And in The Scripture on the Spiritual Science of the Greater Vehicle (Mahayana
Abhidharma Saitra, R3S LI FELR) there is second stanza of verse that says:
“Because it includes all conscious purposes
As well as their seeds that are subconscious,
It is called a storehouse (alaya, FiT#&HE).

I have revealed it to be the primordial cause of consciousness (pradhana, JF;#).”

And so, because the primordial source of consciousness (miila vijidana, 4<i#) is
endowed with its seeds, it is able to include and store all the corrupt purposes
(samklesa, # 4%) of the conscious mind. Because of this, it is called a ‘storehouse’
(alaya, Fi[##HE). It is unlike the primordial cause of existence (pradhana, B3 taught
by the Numerological School (Samkhyavada, #{#) that evolves into derived states
such as greater and lesser purposes (mahat or maha tattva, X & ahamkara, &)
etc., because, with there being a subconscious store of memory:

*  The (subconscious) seeds are not the same as their (conscious) fruits, and

The foundation of support (the subconscious source) and that which depends on
it (the manifested conscious purposes) arise and perish together simultaneously.
This subconscious memory is also given the name “storehouse’ because:

*  Corrupt purposes and the subconscious memory are mutually dependent.
Sentient beings cling to it as their identity.

*

*
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Upon entering into a transcendental vision of the noble path (darsana marga, FLi&),
bodhisattvas attain a direct and immediate comprehension of the transcendental
nature (tattva abhisamaya, FLI{#{) of the subconscious store of memory (alaya
vijiana, P4 HE ) that is said to be the primordial cause of consciousness
(pradhana, [7#). Because they were capable of understanding its nature, it was
appropriate that the Blessed One should reveal it to them. Some say that all
bodhisattvas have a knowledge of this primordial cause. Even those who have not yet
attained this transcendental vision of the noble path and do not yet fully understand
the true nature of this subconscious mind believe in its existence and seek to restore
its spiritual foundation (asraya paravrtti, k). Because of this, they can also be
taught about it. The other seven evolving projections of consciousness (pravrtti
vijiana, f#3#) do not serve as a primordial cause like this.

b. The Scripture on Understanding the Deep Mystery (Samdhi Nirmocana Satra, fifi % £5)
also teaches about this subconscious store of memory, saying in one stanza of verse:
“The consciousness that adopts a life (adana vijiana, FITFEE) is very deep
and subtle.
All of its seeds are as if in a rushing stream.
I do not reveal it to ordinary and deluded beings
Lest in their speculations they cling to it as their real identity.”

By being able to:

* Take on and retain the seeds of all conscious purposes,

Take on and retain the sense faculties and the physical body they depend on, and
Take on and retain the life they are continuously attached to,

This subconscious store of memory is said to be ‘adopted’ (adana, i FE ).

*  Sentient beings lacking any seeds with a lineage (agotrika, #&1¥) that leads to the
realization of spiritual freedom (nirvana, /%) are unable to fathom its depths

and so it is said to be “very deep’ (ati gambhira, FLiF)

Saints who have attained a peaceful destiny (free from emotional disturbances)

but lack seeds with a lineage of awakening to the nature life’s greater purpose
(maha bodhi, K3 ##) are unable to penetrate it and so it is said to be ‘very subtle’
(ati siiksma, FL4T).

This is a reference to the seeds that lead to realizing the transcendental nature of
purpose found in all things. In being constantly buffeted by the relentless waves from
the conditions in the seven evolving manifestations of consciousness (pravrtti vijfiana,
i#37), there are the conditions that are ‘like a rushing stream’ (srotas aughavat, 41¥7i).
* 'Ordinary beings’ (prthagjana, M) here refers to those lacking seeds with a lineage
(agotrika, %) that leads to realization of freedom (nirvana, %) from affliction.
‘Deluded beings” (bala, &) here refers to those who only seek a peaceful destiny that is
free from afflictions on an individual level (but have not yet awakened to the nature
of life’s greater, transcendental purpose).

Lest they make speculations about it with attachments to their own identity and so fall
into evil destinies that would prevent their rebirth on the noble path, the Blessed One
(Bhagavan, 1 2%) did not reveal the nature of this subconscious store of memory to them.
Only it is endowed with such deep and subtle characteristics.

*

*
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c. The Scripture on the Descent into Sri Lanka (Lanka Avatara Saitra, AFE{4%) also teaches
about this subconscious store of memory. In two stanzas of verse, it says:
“It is like encountering windy conditions on the ocean,
With different kinds of waves rising up,
Rolling before one
Without a moment of interruption.
The ocean that is the store of memory is like this.
Buffeted by the winds from mental and sensory objects,
Constantly rising up as the waves of consciousness,
They ever roll on before one.”

Vision and the rest of the seven evolving manifestations of consciousness (pravrtti

vijiiana, #45#) are not like the greatness of this ocean that is forever raising up the waves
of consciousness. Because of this, we can recognize and distinguish the nature of the
subconscious store of memory.

There are countless other references to this eighth projection of consciousness found in

the scriptures on the greater track (Mahayana, K3f€) of spiritual awakening. These teachings
are all in accordance with:

1. The nature of selflessness (anatman, f4X) that contradicts attachment to the reality of
personality (pudgala, #UHGEH).

2. Turning one’s back on the swirling currents (srota, #i#) found in the destinies (gati, /)
of life and death (samsara, £ 4t) and instead facing a return to the transcendental
reality of spiritual freedom (nivrtti, ).

3. Praising the three treasures:

a. The Enlightened Being (Buddha, {#) as the teacher,
b. The True Nature of Life’s Purpose (Dharma, %) as the teaching, and

c. The Community of Faith (Samgha, 1) as those who are taught

4. Dismissing any teachings from those who advocate the existence of an abstract
reality (Tirthikas, ##IE) that is external to the mind.

5. Accepting the existence of the projections of purpose (skandhas, %), the alignments of
subject & object (ayatanas, JiZ) and spheres of consciousness (dhatu, 5%) but denying the
reality of any abstract reality or primordial cause of existence (pradhana, [ #) that
evolves into greater and lesser purposes (mahat or maha tattva, K & ahamkara, &%),
etc., as advocated by those who believe in the external existence of an abstract reality
apart from the mind (Tirthikas, ## 4ME&).

Those with faith in the doctrine on the greater track of collective spiritual awakening accept

that their scriptures are an authentic part of the Buddhist canon because they reveal the true

principles of the holy teachings without any distortions, just like the ‘Numerically Arranged

Discourses’ (Ekottara Agama, 34351 7%) and the other accepted parts of the collected canon

of scripture (Agama, [ ).

d. In The Discourse on the Adornment of the Greater Vehicle Scriptures (Mahayana Stitra
Alamkara Karika, K # £ 5), Arya Maitreya offered seven proofs that the scriptures
on the greater track of spiritual awakening constitute authentic teachings of the Buddha:
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1. Because they were not predicted during the Buddha's life in this world: If the teachings

about the greater track were only taught after the passing of the Buddha from this
world by others to undermine his true purpose (saddharma, 1£7%), why didn't the
Blessed One prophesize about them as being divergent from the authentic teachings
about the nature of life’s purpose as he did others?

2. B the practi the lesser & greater vehicle h -existed from the ver Inning:
Since the doctrines of both the greater track (on awakening to the nature of life’s
greater purpose on a collective level) and the lesser track (on attaining freedom from
affliction on an individual level) have been both observed and practiced from the
very beginning, why would it be said that only the teachings on the lesser track were
authentic teachings of the Buddha?

3. Because it goes beyond the scope of other teachings: The teachings about the greater
track are very broad and deep. They were not found in the teachings of those who
advocated the existence of an abstract, external reality apart from the mind
(Tirthikas, 4ME&) or those who only taught about attaining freedom from affliction
on an individual level (Hinayana, /7€), as neither of their scriptures and discourses
penetrated the nature of life’s greater, transcendental purpose as broadly or deeply.
Even when it was explained to them, they were still unable to faithfully accept it
due to their attachments to false beliefs. And so it would be incorrect to say that the
scriptures on the greater track are not the teachings of the Buddha.

4. Because it is universally recognized: When it is said that the doctrine of the greater
track has been taught by other buddhas and not just the Buddha Sakyamuni, it
means that the universal principles of the buddhas’ teachings are recognized by all
enhghtened bemgs

If there isa greater track of awakerung to the nature of life’s transcendental purpose
then one should believe that its doctrine is the teaching of the Buddha because, apart
from this greater track, it would be impossible for anyone to become spiritually
awakened. If there was no such greater track, there would be no one teaching
students of life’s purpose about the noble path, because apart from the greater track
there is no means for them to awaken to it. Who would appear in the world to teach
them about it? Therefore, to suggest that the teaching about attaining freedom from
affliction on the individual level for students of life’s true purpose is the Buddha'’s
real teaching but the teaching on the greater track of awakening to the nature of life’s
transcendental purpose is not doesn’t make any sense.

6. Because it is capable of spiritual healing (pratipaksa, ¥fi5): Those who diligently
practice the greater track in accord with its scriptures are able to induce and realize a
transcendental knowledge of the nature of life’s greater purpose that is beyond any
speculations about its distinctions (nirvikalpa jiiana, #4)/7]%) and properly heal
all kinds of emotional disturbance (sarva klesa, — V). As a result of this, one
should believe that they are the true teachings of the Buddha.

7. Because there is a difference between the literal words and their true meaning: The intent
of the teachings on the greater track of spiritual awakening is very deep and it is
impossible to grasp the scope of their meaning only through understanding the
literal words about them. To say that they are not the true words of the Buddha is
a maligning of them (apavada, #lF#%).

Consequently, the doctrine on the greater track (Mahayana, ‘K 3¢) of awakening to

the nature of life’s transcendental purpose is a genuine teaching of the Buddha. The
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meaning of this is summarized in a stanza from The Discourse on the Adornment of the

—e En

Greater Vehicle Scriptures (Mahayana Stitralamkara Karika, K3 & £85@) that says:
“It was not prophesized to arise later and it has co-existed with the lesser track

doctrine from the very beginning.

It goes far beyond the scope of other practices.

Its principles are universally recognized and there are consequences for both its
existence and its non-existence.

It is spiritually healing and there is a difference between its literal words and its real
significance.”

2. Evidence for the existence of the subconscious store of memory found in schools that emphasize the
lesser track of attaining freedom from affliction on the individual level (Hinayana, /)N3f¢)

The scriptures of other schools also teach that the subconscious store of memory has a
distinct existential nature, but in doing so the teaching is tacit, with concealed intent.

a.

The School of the Majority (Maha Samghika, K2 #) taught with concealed intent in

their traditional scriptures (Agamas, [ % J&) that there is a ‘primordial consciousness’

(mila vijiana, f4<5) that is the foundation of support (asraya, Fr{& 1) for thought,

vision, hearing, touch, taste and smell. In these scriptures it is compared to the roots

of a tree that serve as the foundation of support for the tree’s branches, stems and so

forth. This way it is explained that thoughts, visions and the other projections of sensory

consciousness cannot be this primordial consciousness on their own.

The School of the Elders (Sthaviravada, FA:#) & the later Schools That Distin

Between the Real & Unreal Existence of Purpose (Vibajyavada, 73 /ill#i) taught with

concealed intent in their holy teachings about the ‘mutually dependent links in the

continuous existence of afflicted consciousness’ (bhavanga vijiana, 1 73-i). Here:

1. ‘Existence’ (bhava, f7) is a reference to the apparent three-fold continuity of existence
through the past, present and future (trayo bhavah, =).

2. ‘Links’ (anga, 77) is a reference to the continuity of its causality (hetu, [#])

Only this subconscious store of memory has a continuous and omnipresent chain of

causality in this apparent three-fold existence of the past, present and future (as opposed

to thought, vision, hearing, etc., the evolving manifestations of consciousness that are

ever being interrupted).

The School of the Teacher Who Transformed His Land (Mahi$asaka, 1£Hhi7) spoke of

a projection of purpose (skandha, &) that lasts until the very end of transmigration
along the stream of life & death (samsara koti nistha skandha, %42 2t4%). Apart from
the eighth projection of consciousness, the subconscious store of memory, there is no
pro]ectlon of purpose that lasts until this very end of transmigration.

All form is interrupted by the sphere beyond form.

All conscious states of mind (those other than the subconscious store of memory) are
transcended through meditations that go beyond mental associations (asamjfii
devaloka, #£4EK).

Motive forces that are not directly associated with consciousness (viprayukta

samskara, S #HIEAT) and physical form (ripa, 1) have no existential nature that is

separable from the mind (citta, /(») and its states (caitta, (> /7).
Because all of this has already been well established, this projection of purpose that
lasts until the very end of transmigration can only be the subconcious store of memory

(alaya vijiana, i FEHE ).

*
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d. The School on the Real Existence of All Purposes (Sarvastivada, it —1] #f) also speaks
about the subconscious store of memory with a concealed intent in explaining a quote
from ‘The Numerically Arranged Discourses’ (Ekottara Agama, 3% #) about ‘the
object that sentient beings love, take pleasure in, delight in and rejoice in". This quote
is a reference to the subconscious store of memory being the object of desire for the
deliberations and calculations of self-interest (manas, A& J’), both generally and
specifically, and in terms of the past, present and future. Through this quote, the four
primordial kinds of emotional disturbance (klesais$ caturbhih, PUJ1) are established.
These are:

1. Self-centered delusion (atma moha, F%F),

2. Self-centered belief (atma drsti, & i),

3. Self-centered esteem (atma mana, #&) and

4. Self-centered love (atma sneha, 3% &)

Sentient beings take this subconscious store of memory on as their own inner identity.
Until it is severed through the adamantine resolve (vajra upama samadhi, Wi &) of a
truly worthy being (arhat, 4 3), it is constantly producing craving and attachment.

Because of this generally, the subconscious store of memory is the real object of craving and

attachment but, more specifically, this school says that one should not cling to any of

the five projections of its purpose (pafica upadana skandhah, TiH{%4H) as an identity.

These are attachments to the projections of its physical form (rfipa, ), emotional feelings (vedana, %),
mental associations (samjiia, ) and other motive forces (samskara, 1T) in the evolving manifestations of the
conscious mind (pravrtti vijiana, #5#):

1. In terms of the projections of emotional feeling (vedana skandha, 3 4i) there are:

a. Painful feelings: Sentient beings who are reborn into places where there are only
painful feelings do not bear any craving (trsna, %) or attachment (upadana, H¥)
for them. Rather, they constantly loathe them and oppose them, only thinking;:

“When will I escape the sufferings of body and mind in this life that we all share
in common (nikaya sabhaga, i [F]4}) so that I may become free from them and
live a life of joy and contentment?

b. Pleasant feelings: The five objects of sensory desire (pafica kama visaya T18(55%) -
visible forms, audible sounds, physical contacts, flavors and fragrances - are also
not the real objects of clinging and attachment, because even ascetics who have
no desire for the most sublime of these five kinds of desire (and the pleasant
feelings they engender) still care most of all about their inner identity.

c. The feelings of bliss & contentment from meditation (sukha vedana, 4%Z) are also
not the real objects of craving and attachment. This is in particular a reference
to ascetics who have freed themselves from the taint of desire for the bliss of
contentment at the third level of meditation (trtiyam dhyanam, 5 —§% ).
Although they even loathe the feelings of bliss found in the contentment of
meditation, they still have a craving for their inner identity.

2. In terms of the projections of mental association (samjiia skandha, AH%%):
Belief in the reality of one’s own self-centered existence (sat kaya drsti, & 5) is also not the
real object of craving and attachment. This is a reference to those still in training
(Saiksas, %) who believe in selflessness (anatman, #3%). Although they may
loathe all forms of egotism and do not bear desire or attachment to any beliefs
directly associated with them (in principle), they still bear a craving for their inner
identity that is innate.
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3.

In terms of the projections of consciousness (vijiana skandha, 44 )

The evolving projections of manifested consciousness (pravrtti vijiiana, #5%) are also not
the real objects of craving and attachment. This is a reference to those still in training
who seek a completely transcendent penetration of resolve (nirodha samapatti,

P E). Although they loathe the evolving projections of manifested consciousness,
they still have a craving for their inner identity.

In terms of the projections of physical form (riipa skandha, 44

The physical body (rtipa kaya, .5) is also not the real object of craving and
attachment because, although one can be free from the taint of the influences from
physical form, there is still craving for an inner identity.

In terms of the projections of other motive forces (samskara skandha, 17%4)

Whether or not directly associated with consciousness, motive forces are also not the
real objects of craving and attachment, being without any existential nature that is
separable from matter, mind and its states.

In conclusion, as long as ordinary beings (prthajanas, ££42) and those who are still in
training (Saiksas, %) cling to a self-centered love (atma sneha, %), they will be attached
to the subconscious store of memory as their identity, whether or not they have attachments
to any other projections of its purpose (skandha, %i). Therefore, only it is the real object of
craving and attachment. And so when the ‘Numerically Arranged Discourses” (Ekottara
Agama, 8 Z [ F), speak about the collective mind (alaya, Fi#fHf), they are really talking
about the existence of this subconscious store of memory (alaya vijiiana, Fi $HE5).

b. Evidence Through Logical Reasoning (yukti, 1E3)
Having quoted literary evidence about the existence of a subconscious store of memory from
the holy teachings, we will now reveal its existence through logical reasoning.

1.

On the subconscious store of memory as the retainer of seeds (bija dhara, $#1)
Asanga’s Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, i K 3f¢qf)
says:

“That which collects and amasses all the seeds of corrupt and pure purposes is called

‘the collective mind’ (citta, /»).”

If the subconscious store of memory did not exist, there would be nothing that could
retain them in the mind. Here we refute untenable theories about the retention of seeds
advanced by different schools of thought:

a.

Thesis of The School Based on the Authority of the Scriptures (Sautrantika, &8 & )
The original thesis of this school holds that the five projections of purpose (pafica skandha, F.%¥) -
physical forms, emotional feelings, mental associations, other motive forces and the evolving

manifestations of consciousness - retain the seeds that are perfumed. In refuting this:

1. On the (first six) evolving projections of manifested consciousness retaining the seeds
(pravrtti vijiana, ###): This school asserts that the evolving manifestations of
sensory and mental consciousness - vision, hearing, touch, taste, smell & thought
- retain and perfume the seeds. However, these can all be interrupted by trance
states as well as the different kinds of meditation up to and including such as the
completely transcendent penetration of resolve (nirodha samapatti, J % i€ ).

a. The evolving manifestations of consciousness (pravrtti vijiana, %) arise as
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a combination of the sense faculties (indriya, ), the sense objects (visaya, 1)
and the direction of attention (manaskara, 1), and they can be of different
moral natures. They are ever arising, changing and disappearing like flashes
of lightning in each moment of the here and now. With each arising and
perishing in an instant, they are neither stable nor enduring and so are not
perfumable or able to retain any seeds. This cannot possibly be the mind that
‘collects and amasses all the seeds of corrupt and pure purposes’”.

b. The subconscious store of memory (alaya vijiiana, Fi#HE ) is of a single moral
nature. Uninterrupted and enduring, it is perfumable, just as sesame seeds
are perfumed when the flowers of the sesame plant are ground with them to
make sesame oil. Only this is the mind (citta, ‘(») that ‘collects and amasses all
the seeds of corrupt and pure purposes’ described in the above passage. If one
does not allow for a mind that is able to retain its seeds, it not only contradicts
the scriptures but logic as well.

c. If pure and corrupt purposes arose without there being a consciousness they
could perfume, they would not perfume its seeds or have any influence on
them.

d. If pure and corrupt purposes were not caused by seeds, they would just
be a result of spontaneous generation, as held by those who believe in the
existence of an abstract reality that is external to the mind (Tirthikas, 4}#).

2. Physical forms (rapas, %) also do not have the nature of a mind that ‘collects

and amasses the seeds of corrupt and pure purposes’ because audible sound,

visible light and the like are not perfumed by inner purposes such as purity or

corruption. With this being the case, how can they possibly retain their seeds?
3-5. Regarding motive forces (samskara, 17), including emotional feelings (vedana, %)

and mental associations (samjia, 48):

a. Motive forces not directly associated with consciousness (viprayukta samskara,
ANHHEAT) are without any existential nature apart from consciousness. How
can they be held to be the foundation of support for its inner seeds?

b. Motive forces directly associated with the evolving manifestations of consciousness
(pravrtti vijiana samprayukta caitta, #&AH 5 0 i), which include
emotional feelings (vedana, %) and mental associations (samjia, ), also do
not have the nature of ‘a mind that collects and amasses all the seeds of
corrupt and pure purposes’ because, like the different evolving manifestations
of consciousness they are directly associated with, they arise and disappear
instantly, they are easily interrupted and, in being dependent on the different
projections of consciousness they are directly associated with, they are not
autonomous. And so they too are unable to retain seeds or be perfumed.

Therefore, it is logical to assume that there is only one distinct projection of
consciousness that retains these seeds - the subconscious store of memory.

b. Another thesis from The School B n the Authority of the Scriptur
(Sautrantika, £ =) holds that the first six evolving projections of manifested
consciousness (sad pravrtti vijiiana, 7N#5%), vision, hearing, touch, taste, smell
and the thoughts that distinguish imagined objects, have been dependent on a
succession of momentary and temporary alignments between the sense faculties and

their objects since the very beginning of time and that, although their various actual
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states are constantly evolving and changing, within each of these six there exist
abstract categories of archetypes (jatiya, £f) through which these projections of
consciousness transcend these different states. These abstract categories contain
their shared characteristics (samanya laksana, £4H) that only have a hypothetical
existence (prajhaptisat, 7). This school suggests that these abstract categories are
all found within each of these six manifested projections of consciousness and they
are that which is perfumed and able to retain the seeds of all the different actual
manifested states. Through this process, it is suggested that the cause and effect of
all pure and corrupt purposes are realized within these six evolving projections of
manifested consciousness. What need is there, they say, to maintain that there is
another projection of consciousness beyond these six?

Refuting this: This thesis does not make sense for several reasons:

Do these abstract categories of archetypes have a real existence or are the

hypothetical?

a. Holding that there is a real existence (dravyasat, #17)? to these abstract
categories of archetypes is similar to the (non-Buddhist) view held by those
who believe in the existence of an abstract, external reality apart from the
mind (Tirthikas, #M#).

b. Allowing that these abstract categories of archetypes are just a hypothetical
means (prajiiapti, fi{)? for explaining consciousness and serve no actual
function, they could not really be able to retain the seeds of inner purposes.

2. Where among these six evolving projections of manifested consciousness would they be
found?: Furthermore, where among the first six manifested projections of
consciousness would these six categories of archetypes be involved?

3. Do these abstract categories of archetypes have a moral nature or not?

a. If they could be good or evil, they would not be perfumable because, allowing
that they are morally defined, they would be like the transcendence attained
through spiritual discovery (pratisamkhya nirodha, i) which even this
school admits is not perfumable because it is only virtuous by nature.

b. If they are morally undefined (avyakrta, #3C), when the mind is good or
evil the archetype it perfumes would no longer be morally undefined and it
would cease to exist. There could not be any manifestation of good or evil if
its abstract archetypal category was morally undefined because an archetype
(jatiya, %) should certainly be of the same moral nature as its actual
manifestation.

4. Do these archetypal categories disappear during transcendental meditation?

And if in trance or meditative states that transcend (the mental associations made

in) the conscious mind (acittaka, f.0>fi7), these archetypal categories no longer

existed because they had been interrupted, then their nature would not be very
stable or enduring. How could they possibly take on and keep sustaining all
the seeds of the conscious mind (which presumably return after leaving these
meditative states)’

5.
And Wlth the mlnds of truly worthy bemgs (arhats |3—J AfE /%) and ordlnary people
(prthagjanas, £2/) sharing the same abstract categories of archetypes, they
should both be perfumed and influenced by the same tainted or unafflicted
purposes. This couldn’t possibly be right.
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6. Do the sense faculties (indriya, 1) and mental states (caitta, FITi%) perfume each other?
And if the eyes shared the same archetypal categories as the other sense faculties,
they should be able to perfume each other. The various other mental states
(whether pure, corrupted or otherwise), all being archetypal motive forces
directly associated with consciousness (samprayukta samskara, #H .0 Ji7i%)
could also do so. Since even this school does not allow that this is possible, they
should not maintain there are any archetypal categories found to really exist in
the evolving manifestations of consciousness that could be perfumed.

c. Kumaralata (/&%) and his followers in The School of Believers in Allegories

(Darstantikas, i), an early development of The School Based on the Authority
of the Scriptures (Sautrantika, £ &), claimed that, whether real and existential
(dravyasat, ) or just hypothetical (prajhaptisat, %), the succession of any two
moments in the first six evolving projections of consciousness are not simultaneous.
Refutation of the original thesis: Any two things separated from each other in time
cannot perfume each other because, according to the principle found in the mutually
dependent conditions that directly cause the arising of consciousness, that which

perfumes and that which is perfumed must occur simultaneously.

d. The School of the Majority (Maha Samghika, X #%#f) does not recognize the idea of
there being a difference between a real and hypothetical consciousness. They hold
that there are only the first six evolving manifestations of consciousness evolving
simultaneously (as conditions that directly cause the arising of consciousness).
Refuting this: Since it has already been established that these six cannot be perfumed,
they are not able to retain any seeds of consciousness.

e. The School of the Elders (Sthaviravada, |J#5%) does not accept there really being
seeds of purpose per se. They hold that the earlier existence of mind and matter, in
accordance with their own respective categories (sva jati, [H%H), serve as the seeds
(cause) of any subsequent existence of mind and matter, immediately without any
interruption, and that this is what establishes the meaning of cause and effect.
Because of this, they assert that there is no proof of the existence of any subconscious
store of memory:.

Refuting this: This doctrine is not logical because it does not account for any

perfuming (conditioning) of consciousness.

1. Since they hold that mind and matter do not perfume or condition themselves,
how can they hold that which comes first to constitute the seeds of that which
comes afterwards?

2. And if these categories of mind and matter are interrupted (by meditative states,
for example), they should not arise again.

Kuijt added: The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, i K 7¢i#) speaks
of meditations on the sphere of form being interrupted for a long time upon being reborn in the
sphere of existential principles that are beyond form. With no subconscious mind to hold the seeds

of the lower spheres (those of desire and form), there should be no subsequent rebirth in them.

3. Those on the lesser track (students of life’s purpose & self-enlightened beings)
beyond any further need for training (asaiksa, %) would be without any
subsequent projections of purpose (skandha, %) because, in eliminating the final
seeds of mind and matter, there should just be the end of their lives in this world.
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4. And The School of the Elders (in replying to this idea that mind and matter
should not arise again after being suspended by meditation) should not hold
that mind and matter mutually interact as the seeds of each other, because the
evolving manifestations of consciousness (pravrtti vijiana, #:#), physical form
(rapa, i) and motive forces not directly associated with consciousness
(viprayukta samskara, A~ HH E17) are not perfumed, as already established.

f.  The School on the Real Existence of All Purposes (Sarvastivada, —VJ/H #) claims

that all the purposes of the past, present and future really exist. Causes leads to
effects, (and the effects in turn become causes) without fail. Why bother to hold that
there is a consciousness that is able to retain seeds of memory? In fact, the scriptures
teach of the mind itself being a seed because all corrupt and pure purposes arise
from it and its creative powers are very strong.

Refuting this: This teaching is logically flawed. The past and future are not eternal
nor do they ever exist in the present. They are like blossoms in the sky because they
do not have a real existence. And, in being without any active function, they cannot
be endowed with conditions that directly cause the arising of consciousness (hetu
pratyaya, [Fl4%). If there is not any consciousness that is able to retain the seeds of
corrupt and pure purposes, none of its laws of cause and effect can be accomplished.

g. Bhavaviveka (iF%#) of The Dialectical School (Madhyamaka, H#i5%), held that the
principle of emptiness in the doctrine on the greater track of spiritual awakening
is a truth that ultimately transcends all things (through the dialectical process) and
therefore disproves the real existential nature of all other characteristics.
Refuting this: Bhavaviveka’s denial of the real existence of a subconscious store of
memory and its manifested purposes is a false inference in direct contradiction to the
scriptural sources cited before. To maintain that knowledge (of suffering), severance
(of its origination), realization (of its transcendence), cultivation (of the noble path)
and the cause and effect of corruption and purity are all just attachments to
falsehoods is a very mistaken view (mithya drsti, 4K i.). Those who believe in an
abstract, external reality (Tirthikas, #}#) also malign the nature of life’s purpose
by asserting that the cause and effect of corruption and purity is only hypothetical
and does not have a real existential nature. If the nature of life’s true purpose is not
real, then bodhisattvas should not bother to renounce the stream of life and death
(samsara, “£4E) and diligently cultivate and gather all the resources (sambhara, % fi)
of spiritual awakening (bodhi, ##2). Who with wisdom would bother to try to
employ the sons of barren women to destroy an army of phantoms? Therefore, one
should have faith that there is indeed a mind that is able to retain the seeds of
purposes and rely on it to establish the cause and effect of corruption and purity.
This mind collecting and amassing them (citta, :(») is the eighth projection of
consciousness with its subconscious store of memory (alaya vijiana, i & HE ).

2. The subconscious mind as the ripener of different kinds of seeds (vipaka citta, F2Z4.(»)
The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, ## K3fez) says:
“With the ripening of the different kinds of seeds from the subconscious, there are
the impacts of both good and evil actions. If there were no subconscious store of
memory, the different ripening fruits of the conscious mind would not occur.”
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a. Because vision and the rest of the first six evolving projections of manifested
consciousness (pravrtti vijiiana, ) are interrupted, the impact of actions
(vedaniya karma, 3£/%) are not occurring at all times. Coming and going quickly
like flashes of lightning in each moment of the here and now, they are not enduring
like the different ripening seeds of the mind. Once these different ripening seeds are
severed, they no longer continue on as a series. For example, once the capacity for
survival (jivita indriya, #7fil) is severed, it no longer continues to go on. The
influence of vision and the rest of the first six evolving projections of manifested
consciousness are like those of visible form, audible sound, etc., in that they are not
continuous and enduring. Because of this, it is said that they arise as consciousness
(vipakaja, 52 #44E) from the different ripening seeds, but they are not themselves the
different ripening seeds of the subconscious mind (vipaka citta, 5&Z4.0).

b. Itis certainly allowed that different ripening seeds of the subconscious are real and:
1. They are found everywhere (in the three-fold sphere of sentient existence*).

2. They result in the actions (karmas, #43E) that they induce.

3. Without being severed, they are manifested as physical lives and the worlds that
contain them, and

4. They serve as the foundation of support for sentient existence.

This is because:

1. Itis axiomatic that a physical life and the world that contains it do not exist
without a mind.

2. Purposes that are not directly associated with consciousness (viprayukta
samskara, A~ #H17) do not have a real existential nature apart from the mind.

3. The evolving projections of manifested consciousness (pravrtti vijiana, &) do
not have a continuously enduring existence.

If the subconscious store of memory did not exist, what would manifest physical

lives (riipa kaya, 4 £f) and the worlds that contain them (bhajana loka, #%H [{), and

on what would sentient beings depend for their lives to exist with continuity?

c.  Whether one is composed in a deep meditation of mind and body (samahita, 7 i&)
or not, and whether there is discursive thought or it is transcended, there are always
many emotional feelings arising from the physical body. If the subconscious store of
memory did not exist, after one arose from such a deep composure of meditation,
the physical body would no longer have feelings of joy and comfort or feelings of
strain and exhaustion. If there were no constant, abiding existence of the different
ripening seeds of the subconscious mind, how would the physical body have these
feelings after leaving this state of meditation? Those who have attained various
stages of virtue but have not yet attained perfect enlightenment must still manifest
these different ripenings of the subconscious mind. Just as one admits that they
arise again when one leaves meditation, because one is not yet an enlightened being
(buddha, #), one finds that one is still endowed with these emotional feelings.
Because of this, there are the different ripenings of seeds arising from the mind
that continue to occur. This is the eighth projection of consciousness with its
subconscious store of memory (alaya vijiana, Fi[FEHE ).

3. The subconscious store of memory as the five spiritual destinies (pafica gatayah, 1)
& the four means of rebirth (catvaro yonayah, IY4:)
The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, fii K7€) also says:
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“Sentient beings are carried along the stream of life & death through five kinds of

spiritual destiny and four means of rebirth.”

The five spiritual destinies (pafica gatayah, T.#) are:

a. Hell (naraka gati, H5{i#}): Imprisonment in hatred; attachment to unpleasant feelings

b. Ghosts (preta gati, i "il): The greed of lust, hunger & addiction; attachment to pleasant feelings

c.  Animal Existence (tiragyoni gati, & “Filt): Where there is brutality, ignorance of karma and

retribution, and attachment to feelings of selfish indifference

d. Human Existence (manusya gati, Aill\): Where sentient beings who create a social fabric (of family,
community, nation, etc.) deal with feelings of selfish indifference through reasonable doubt.
Heaven (deva gati, Kifll): Where there is mastery of desire and dealing with pleasant feelings,
including faith in a god or higher purpose and the bliss of meditation in the higher spheres of
objective reality (form) & existential principles (beyond form) that transcend the sphere of desire
The four means of rebirth (catvaro yonayah, V44:) are:

o

a. Rebirth asexually, through moisture (samsvedaja yoni, #242)

b. Rebirth through a fertilized egg (andaja yoni, Il 4:)

c.  Rebirth through a womb (jarayuja yoni, fii4)

d. Rebirth through transformation (upapaduka yoni, #./f) into a higher sense of purpose

If the subconscious store of memory did not exist, the existential nature of these spiritual

destinies and means of rebirth would not either. However, they:

a. Have a real existential nature (dravyasat, ) and are not just hypothetical or
abstract (prajiaptisat, {5 )2

b. Have a continuity (samtati, {H) that is uninterrupted

c. Are found everywhere (sarvatra, i) in the three-fold sphere of sentient existence*

d. Each has a distinct existential nature that is not conflated (asamkirna, #5f) with the
other kinds of destiny and rebirth.

These four must be established for these destinies and means of rebirth to really exist.

a. If destinies and rebirths did not arise from the different ripening seeds from the
subconscious mind, they could be conflated with those of others (samkirna viharin,
¥EALAE) because all destinies and rebirths could just arise through conscious effort.

b. The impact of actions (vedaniya karma, 32 3¢) arising from the different ripening
seeds of physical form (rtipa vipaka, 52 #4{%) and the five sensory projections of
consciousness (pafica vijidna, Tii#) do not constitute the destinies and means of
rebirth that are found everywhere in the three-fold sphere of sentient existence
because they are not found in the sphere of existential principles that are beyond
form (artipa dhatu, f 5 57%).

c. Although the impact of virtuous actions arising from conscious purposes and the
distinguishing of imagined objects (mano vijiiana, & #) can everywhere bring
about destinies and rebirths that are not conflated with other ones, they do not
exist continuously without interruption.

d. Motive forces that are not directly associated with consciousness (viprayukta
samskara, A~ #H17) do not have a real existential nature (svabhava, H ) apart
from the mind and none of them may establish a real kind of destiny or rebirth.

Only the different ripening seeds arising from the subconscious mind are endowed with

this real existential nature and a continuity found everywhere in the three-fold sphere

of sentient existence that is not conflated with any other projection of consciousness.

Because of this, they are said to constitute the real existential nature of spiritual destiny

and rebirth. If this subconscious store of memory did not exist, whenever a good or

evil action (thought, word or deed) arose in the sphere of existential principles that are
beyond form, it would be without any destiny or means of rebirth.
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Kuiji added: It is therefore allowed that destinies and rebirths are distinct consequences of this subconscious
store of memory:.

If it is claimed that destinies and rebirths involve afflictions but meditations arising in
the sphere of existential principles beyond form are without affliction and so are without
any destiny or rebirth, there would be a contradiction with logical reasoning. One must
not make this error or any of the others described before about the four characteristics
of destinies and rebirths. Real destinies and rebirths only arise through the different
ripening seeds arising from the subconscious store of memory. And so the enlightened
beings that descend into this world (tathagatas, #17K) are not involved in any destiny

or rebirth, because they perfectly transcend the different ripening seeds found in the
subconscious memory as well as anything else that is morally indefinite. And in being
beyond any afflictions, they also transcend the three-fold sphere of sentient existence.
This is because they have renounced any attachments to suffering and its origination and
have forever severed all the seeds that arise from the sophistry of discursive thought
(prapafica bijah, #éijgksmf#). The reality of spiritual destiny and rebirth is only found

in the different ripening seeds within the subconscious mind (vipaka vijiana, 5%#4#),
in distinction to the different kinds of consciousness that are produced by them
(vipakaja, F#4/E). The seeds from the subconscious mind and its mental states (caitta,
L JI1) do not exist apart from this eighth level of consciousness (astama vijiiana, 55 /\Gi).
Because of this, one should understand that there is a distinct existential nature to this
eighth, innermost projection of consciousness and its subconscious store of memory.

4. The subconscious store of memory as the adopter of a life (upadana, ¥Z2)
The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, # K 3€if) also says:
“The sense faculties and the physical body are taken on (adopted) and sustained
(upatta, A #45Z) over time. If the subconscious store of memory did not exist, there
would not be anything able to so take them on and sustain them (upadatr, f¥(5Z).”
This is a reference to the five sensory faculties (riipa indriya, 1) as well as the physical
forms they depend on that only exist in the here and now being taken on and sustained

(continuously over time).
Kuiji added: “The five sensory faculties and the physical forms they depend on’ consist of nine of the ten
bases in the physical alignment of subject and object (ayatana, fZ), all those except for audible sound.
These nine include:

#1 The eyes & #2 visible forms

#3 The ears

#4 The body & #5 physical contacts

#6 The tongue & #7 flavors

#8 The nose & #9 odors

It must be the mind that is able to adopt and sustain them with a continuity over time.
And it can only be a reference to the different ripening seeds of the subconscious mind,
which are induced by prior actions (ptirva karman, 5%3€). It cannot be vision or any of
the first six evolving manifestations of the conscious mind (that are ever-changing).
a. This subconscious mind (alaya vijiana, FiJ#HE5#) is morally undefined, being

neither good or evil.

1. Its moral nature is of a single kind.

2. Itis found everywhere in the three-fold sphere of sentient existence, and

3. [Itis continuously taking on and sustaining the sense faculties and the physical

body that supports them.
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b. Vision and the rest of the evolving manifestations of consciousness (pravrtti vijfiana,
#5%) are without these qualities. The intent of these words is to demonstrate that
vision and the other evolving manifestations of consciousness are:

1. Not only of a single moral nature (they can be virtuous, evil or morally
undefined)

2. Not found everywhere in the three-fold sphere of sentient existence and

3. Not able to continuously take on and sustain the inner physical body and sense
faculties because they arise, change and disappear from moment to moment.

However, this does not mean that only the different ripening seeds arising from the

subconscious mind (vipaka citta, #£#4.(») are able to take on and sustain them, because

enlightened beings (buddhas, 5# 1) are no longer subject to these different ripening
seeds but are still able to take on and sustain their physical lives. In saying that ‘the
sense faculties and the physical body are adopted and sustained’, The Summary of the

Greater Vehicle Doctrine here is only referring to the different ripening seeds of the

subconscious mind taking on and sustaining physical lives that are afflicted (sa asrava

rupa kaya, 71 4 5). This is because:

a. The evolving manifestations of the conscious mind are conditions that only arise in
the here and now, like wind, audible sound and the like.

b. The moral qualities of virtue and evil are not just induced by consequence-producing
actions (thoughts, words and deeds) but go beyond them, like the transcendent state
that goes beyond any spiritual discovery (apratisamkhya nirodha, FE£2K).

c. These consequence producing actions (karmas, i#i# 3£) occur as a result of the different
kinds of consciousness arising from the ripening seeds of the subconscious mind
(vipakaja, £ #4 /), but they are not the ripening seeds (vipaka, #£#4) themselves:

1. These actions are not the foundation that is found everywhere in the three-fold
sphere of sentient existence.

2. They are not continuously enduring. Rather, they are fleeting and momentary.
arising and disappearing like flashes of lightning.

3. They are not able to take on and sustain the physical body that is afflicted.

Furthermore:

*  The consciousness that takes on and sustains a life (upadana kaya, #43 £f) referred

to here includes its mental states (caitta, ‘(2/Ir) because they are by necessity directly

associated with it (samprayukta, #H ). Similarly, these states are also involved in
there only being the virtual nature of consciousness (vijiapti matrata, MEG).

The physical form of the sense faculties (riipa indriya, f%) and motive forces not

directly associated with consciousness (viprayukta samskara, At E1T) are unable to

take on and sustain the sense faculties and physical body supporting them because
they are without any objects before them (alambana, T4%). Empty space and other
unconditional purposes (asamskrta dharma, f %47%) are also like this.

Therefore, one should understand that there is a distinct existential nature of the mind

that is able to take on and sustain them. It is the eighth projection of consciousness with

its subconscious store of memory.

5. The subconscious store of memory as the capacity for survival (ayur, ), bodily
warmth (isman, $%) & consciousness (vijiiana, k)
The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, ## K3f¢i) also says:
“The survival instinct, bodily warmth and consciousness have a continuous existence
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through their reciprocal interaction. If there were no subconscious store of memory,
there would be no consciousness that was able to support this survival instinct and
bodily warmth”.
Like audible sounds, ever shifting winds and the like, the evolving manifestations of
consciousness (pravrtti vijiiana, 7 #4:#) are ever-changing and subject to interruption
and so do not serve as a foundation that can continuously support them. Without
this needed continuity;, it is not possible for them to be that which sustains survival,
bodily warmth and consciousness. Only the ripening of the different seeds from the
subconscious mind (vipaka vijidna, 52 #4G#) is uninterrupted and unchanging and,
like the survival instinct and bodily warmth, has the continuity needed to sustain life.
The holy teachings speak of these three reciprocally supporting and sustaining each
other. The survival instinct and bodily warmth are continuous and unchanging, but the
evolving manifestations of consciousness are not. How can they constitute the third?
Question: Although it is said that these three support and sustain each other, it has
already been allowed that only bodily warmth is not found everywhere in the
three-fold sphere of sentient existence (it is not found in the sphere of existential
principles beyond form). Why not allow that only consciousness is changeable and
subject to interruption?
Answer: That bodily warmth is not found everywhere in this three-fold sphere does
not invalidate our thesis about the subconscious mind supporting the survival
instinct and bodily warmth but not the evolving manifestations of the conscious
mind. Where these three are continuous and unchanging, they can sustain each
other. When they are subject to interruption and change, they cannot. Before,
it was explained that, in reference to the survival instinct, bodily warmth and
consciousness, the word ‘consciousness’ did not refer to the evolving manifestations
of consciousness. How does bringing up the fact that bodily warmth is not found
everywhere in the three-fold sphere of sentient existence invalidate this thesis?
Thus the prior explanation demonstrates that this thesis is ultimately conclusive.
And among these three, the survival instinct and bodily warmth are certainly endowed
with affliction (sa asrava, A i)’. Therefore, one should understand that, like them,
the subconscious store of memory is also not without affliction. However, with the
unafflicted mind (anasrava citta, fJ§i-(») being reborn in deep meditation on the sphere
of existential principles beyond form (artipa dhatu, # 4 5), what consciousness is able
to retain this survival instinct (if there is no eighth projection of consciousness)? Because
of this, one should understand that the different ripening seeds of the subconscious
mind are continuous, of a single moral nature, found everywhere in the three-fold
sphere of sentient existence and able to sustain the survival instinct and bodily warmth.
This is the eighth projection of consciousness with its the subconscious store of memory.

6. The subconscious store of memory at the very beginning & the very end of life
The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, ## K 3Ef) also says:
“At the beginning and end of life, sentient beings dwell in a scattered and dispersed

state of mind, not a resolve of meditation that transcends the conscious mind
(asamjfiika, {0 5E). If the subconscious store of memory did not exist at the very
beginning and end of life, no other state of mind would exist (and so at the stages of
birth and death there is only this eighth level of the subconscious mind).”

This means that, at the very beginning and end of life, the body and mind are in a dark

state of confusion, like a dreamless sleep that is stupefied and insensate (mairccha, E4H).
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The detailed perceptions generally found in the evolving manifestations of consciousness
and particularly found in the mind that distinguishes imagined objects (mano vijiiana,
&) do not arise or appear at this stage. And so at these two moments, there is

no imaging (akara, 174H) of the objects (alambana, Jii#5) before the six evolving
manifestations of consciousness. Because of this, there are by necessity no manifestations
of the conscious mind (samudacara, 117) at these moments, just like at deep stages of
meditation (acittaka, f.(»). If the six evolving manifestations of consciousness existed at
the very beginning and the very end of life, the objects before them and their imaging
would be knowable just as they are at other times. Because the different ripening seeds
of the subconscious mind are extremely subtle, the objective conditions before it and its
imaging function are both impossible to recognize clearly in detail. They include the
fruits that have been induced by actions (karma phala, 2¢ &) over the course of an

entire lifetime (yavaj jivam, — ) and they are continuous and unchanging. It does not
contradict reason to say that they are also found in the scattered and dispersed state of
mind that exists at the beginning and end of life.

There are other theories from the greater vehicle doctrine (Mahayana, K 3¢) about the

mind at the beginning of life. Nanda and Dharmapala had the following debate on it:

*  Nanda said that the five sensory projections of consciousness (pafica vijiiana, Fiiik)

are absent at the very beginning and end of life because the mind that distinguishes

imagined objects (mano vijfiana, &) can only behold them for three reasons:

1. The existence of the five sensory kinds of consciousness (pafica vijiiana, T1:)

2. Following the guidance or suggestions of others (para praneya, Fi& 1 ()

3. The resolve of meditation (samadhi, i©).

He concluded that since these three conditions are not possible to acquire at the very

beginning of life, the distinction of imagined objects is also absent at this stage.

*  Dharmapala answered that, if this is so, then the distinguishing of imagined objects

should never arise again after meditation on the existential principles in the sphere

of beyond form (artipa dhatu, f {1 5) because:

1. This resolve of meditation (samadhi, /&) must induce the suspension of the
consciousness that distinguishes imagined objects (mano vijiana, =)

2. This resolve of meditation must induce the transcendence of the five sensory
kinds of consciousness.

3. There is no guidance or suggestions (teachings) from others (para praneya, f.3)
in this sphere of meditation.

Therefore, in inducing this resolve of meditation on the existential principles beyond

form (artipa samadhi, &), there would be no way for this suspended consciousness

to arise again.

Nanda answered that the mind distinguishing imagined objects suddenly appears

after completion of this meditation, becoming manifested through previously

existing habitual forces.

Dharmapala responded by asking why then doesn't it just appear as soon as one is

tirst reborn into this sphere of existential principles that are beyond form? For that

matter, it should also appear when one is first reborn into the spheres of desire and

form through these previously existing habitual forces.

Nanda said it does not appear at first because, at this stage, the body and mind are

stupefied.
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*  Dharmapala replied that this is the same as the reasoning he gave before, so what
need has there been to now try to explain it a different way?
There are other schools like that of the Elders (Sthaviravada, I #5%) which hold that
there is a distinct consciousness distinguishing imagined objects (mano vijiana, =)
at the very beginning and end of life but, because it is very subtle, it is impossible to
recognize clearly how it imagines (akara, 174H) the objects before it (alambana, flT4%).
One should understand that this is nothing other than the eighth level of consciousness
and its subconscious store of memory (alaya vijiiana, K #HHE #), because there is no
consciousness distinguishing imagined objects that has such subtle, imperceptible
qualities as these.

And with the approach of death, there is contact (sparsa, fij) with a coldness that rises
up in the body beginning in the extremities and finally reaching the crown of the head.
If there were no subconscious store of memory (alaya vijiiana, FiT#HHS %) this would not
occur, because:

a. The first six evolving manifestations of consciousness (sad pravrtti vijiana, #435%) are
unable to take on or sustain the whole body. This coldness is not explained by the
fact that any one of these evolving projections of consciousness have let go of it.

b. Vision, hearing & the rest of the five sensory kinds of consciousness (pafica vijiiana, Ti:i)
each have their own distinct foundation of support (the eyes, the ears, etc.) and no
one of these serves as the foundation for the body as a whole.

c. None of them can remain active upon death.

Kuiji added: If the different foundations of support for each of the five sensory projections of consciousness

were able to individually take on and sustain the body without the subconscious store of memory, the

coldness would arise in their respective faculties separately instead of in the body as a whole. If it was

the consciousness of touch (kaya vijiiana, £i#) that everywhere took on and retained it (since it seems to

generally pervade the body), then the others would not be able to work without it. Furthermore, when

life ends gradually, the five sensory kinds of consciousness can all be let go before bodily warmth is released.

Contact with this coldness should not arise from any gradual loss of the sixth projection

of consciousness, the distinguishing of imagined objects (mano vijiiana, &) because:

a. Itisnot found everywhere in the body (the body does not become cold from its loss).

b. Itis often interrupted.

c. Its object is not fixed and unchanging.

Because the subconscious store of memory is found everywhere throughout the body, it

is continuous without interruption, its object is always the same and it is able to firmly

take on and sustain its life. Consequently, the coldness that envelops the body at death
should not be deemed to be caused by the gradual loss of the mind that distinguishes
imagined objects. The subconscious store of memory with different ripening seeds

(vipaka vijiana, 52 #4.(») induced by the power of past actions is continuous, of a single

(undefined) moral nature and found everywhere in the body, so only it is able to take

this body on and sustain it. Upon letting go of the body that it has taken on and

sustained, there is the means for this coldness to arise. As a consequence, the instinct
for survival, bodily warmth and the subconscious store of memory are inseparable.

Furthermore, the place where contact with this coldness occurs is not one that belongs to

sentient existence. Although it is a permutation of consciousness, it is also the condition

in which the subconscious store of memory no longer takes on and sustains the body
for itself. Therefore, one should understand that there definitely exists such an eighth
projection of consciousness with a subconscious store of memory.
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7. The subconscious store of memory & the duality between named (identified) objects
distinguished in the mind and the objective reality of form (nama rupa, % f4)

The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, #i#i K3E) also says:

“With there being consciousness there is a condition of duality between named
(identified) objects (nama, %) and the objective reality of form (rtipa, ), and with
there being this duality between them, there is consciousness.”

These two interact reciprocally, depending on each other like bundles of reeds that

are buttressed against each other, simultaneously holding each other up. If there were

no subconscious store of memory, the nature of consciousness (with its evolving

manifestations in the duality between named objects and the objective reality of form)
would not exist. The holy teachings explain that, in terms of the subconscious mind:

a. Named Objects, or Verbalizations (nama, %) refers to the four projections of purpose
that are without form (artipa skandha, JE44%). This involves the projections of
consciousness (vijiana skandha, i#4%) in the subconscious store of memory,
including its three kinds of mental states:

1. Its projections of emotional feelings (vedana skandha, 5% %%)
2. Its projections of mental associations (samjiia skandha, #H%%)
3. Its projections of other motive forces (samskara skandha, 17 44

b. The Objective Reality of Form, or Matter (riipa, %) refers particularly to the physical
body, from its earliest embryonic form (kalala, #5i# E5) to its remaining shell, the
corpse that is left after death.

These two are mutually dependent within the subconscious store of memory and

remain together like two bundles of reeds buttressed against each other, with their

conditions constantly interacting simultaneously and evolving together without ever
being separated. Vision and the other evolving projections of consciousness (pravrtti

vijiana, 35 are involved in this verbalization of that named or identified (nama, %4),

but if there were no subconscious store of memory, who or what would serve as the

foundation of support (asraya, 1K 1) for this consciousness? Furthermore, one cannot
say that the projections of consciousness (vijiiana skandha, ###%) found in this just refer
to the five sensory projections of consciousness (pafica vijiiana, T.i#) or even the
consciousness distinguishing imagined objects (mano vijiana, =i). This is because:

*  The earliest embryonic forms of the physical body are without these five sensory
projections of consciousness.

*  The evolving manifestations of consciousness (pravrtti vijiiana, #%) are subject to
interruption and without the power to always take on and sustain this reciprocal
relationship between named (identified) objects and the objective reality of form
(nama ripa, % f4). How can they be said to be continuously linked with it?

Therefore, the consciousness found in the reciprocal and mutually dependent duality

between the named (identified) objects distinguished in the mind and the objective

reality of form (nama ripa, 4 ) is said to especially refer to the eighth projection of
consciousness with its subconscious store of memory.

The Discourse on Realizing There is Only the Virtual Nature of Consciousness
Vijiiapti Matrata Siddhi,  MEHGR
End of Volume Three
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The Discourse on Realizing There is Only the Virtual Nature of Consciousness
Vijitapti Matrata Siddhi, FVEGR
Beginning of Volume Four

8. The subconscious store of memory & nourishment (ahara, )
The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, #i# K 3Eqf) also says:

“All sentient beings depend on nourishment to survive”.

If the subconscious store of memory did not exist, there would not be any nourishment
of the existential nature of consciousness. This is a reference to the four kinds of

nourishment (catvara aharah, /4£) taught about in the holy teachings:

a.

Nourishment through the mouth (kavadi kara ahara, Bt ) is characterized by
consumption & digestion (jarana, 513). This is a reference to afflicted attachments to
smells, flavors and physical contacts with objects in the sphere of desire that, when
consumed and digested, are able to serve as nourishment. The objects of visible form
are not included among these because, when they are digested, they do not serve as
nourishment.

Nourishment through contact (sparsa ahara, f{#j ) is characterized by physical
tangibility (sprastavya, fig$ii). This is a reference to afflicted contacts with objects in
which there are attachments that involve feelings of joy and satisfaction. These can
serve as nourishment since they give comfort to the physical body. Although
mental and sensory contacts are directly associated with all eight projections of
consciousness, this kind of nourishment especially belongs to the first six, the five
sensory projections of consciousness (pafica vijiiana, Tii#) & the mind that distinguishes
imagined objects (mano vijiiana, & ##). The contacts with objects that are explicitly
revealed (atya audarika, £ %) and involve agreeable emotional feelings of joy,
comfort and satisfaction are the most nourishing.

Nourishment through aspirational intent (chanda cetana ahara, & £) is
characterized by hope and anticipation (asa, #7 #). This is a reference to afflicted
intentions and desires evolving together. The seeking of pleasurable objects serves as
a form of nourishment. Although this intention is directly associated with all eight
projections of consciousness, this hope and expectation is especially nourishing to
the mind that distinguishes imagined objects (mano vijiiana, & ).

d. Nourishment through consciousness (vijiana ahara, # &) is characterized by the holding

& retaining of an object (dharana, #4FF). This is a reference to afflicted consciousness
because, through it, the powers of digestion, contact and aspiration are increasingly
able to serve as nourishment. Although this subconscious nourishment is found

in the existential nature of all eight projections of consciousness, it is especially
nourishing to the eighth level, the subconscious store of memory (alaya vijiiana,

BT HE AR because it is continuous, unchanging and the most sustaining of all.

Because of this, The Compendium on the Spiritual Science of the Greater Vehicle
(Mahayana Abhidharma Samuccaya, K Il ELIE E ££ 5fr) says that these four kinds of
nourishment involve the following:

a. Three projections of purpose (skandhas, %)

1. The projections of physical form (rtipa skandha, %)
2. The projections of motive force (samskara skandha, 174i)
3. The projections of consciousness (vijiiana skandha, #%i)
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b. Five alignments of subject and object (ayatanas, jiz):
1. The alignment of the nose (ghrana ayatana, # &) with aromas (gandha ayatana, 7 J&)
2. The alignment of the tongue (jihva ayatana, T &) with flavors (rasa ayatana, % i)
3. The alignment of the peripheral nervous system of the body (kaya ayatana, £ i) with physical
contacts (spar$a ayatana, fifjJi)
4. The alignment of the mind that distinguishes imagined objects (mano ayatana, & i) with objective
purposes (dharma ayatana, 7% i)
5. The alignment of the deliberating and calculating mind of self-interest (manas, K /) with the
subconscious store of memory (alaya vijiiana, FIHEHR5)
c. Eleven aspects in the sphere of consciousness (dhatus, 7)
The seven evolving manifestations of consciousness (pravrtti vijiiana, #3):
Vision (caksuh vijfiana, HR#)
Hearing ($rotra vijiiana, H-i%)
Smell (ghrana vijfiana, &)
Taste (jthva vijiana, & i)
Touch (kaya vijiiana, & i)
The mind that distinguishes imagined objects (mano vijiiana, )
The deliberating and calculating mind of self-interest (manas, A& J)
And four kinds of objects (visaya, 3):
8. Fragrances (gandha visaya, #5%)
9. Flavors (rasa visaya, %J%)
10. Physical contacts (sprastavya visaya, i)
11. Objective purposes (dharma visaya, ¥%£5%)
Because these four kinds of nourishment are able to sustain the physical bodies and
survival instincts of sentient beings and prevent them from starving, they are said to
be nourishment (ahara, ). Although nourishment through the mouth (kavadi kara
ahara, Bt %) only serves purposes in the sphere of desire (kama dhatu, #X5t) and
nourishment through contact (spar$a ahara, fifi ¥) and nourishment through aspirational

intention (chanda cetana ahara, & L ) pervade the entire three-fold sphere of sentient
existence?, they all ultimately depend on nourishment through consciousness (vijiiana
ahara, i f), as their very existential nature depends on it. Vision and the other evolving
manifestations of consciousness (pravrtti vijiiana, ##:#) are ever-changing and subject to
interruption. They are not able to sustain the body and its survival instinct in all places
and at all times because they are interrupted during the penetrations of resolve that
transcend conscious thought (acitta samapatti, 0> i€) as well as in trance states that go
beyond mental associations (asamjfika devaloka, fli48°K), dreamless sleep and other
periods of unconsciousness. The conscious mind goes through various different states,
ever-changing in accordance with the conditions at hand that it depends on, its different
moral natures, the various sensory and mental spheres that are prevailing, its stages of
spiritual development, etc., but it is not itself able to sustain the body and its survival
instinct in all places and at all times.
Question: What kind of nourishment do sentient beings depend on to survive according

to those who hold that there is no subconscious store of memory?
Answer: Different schools have different answers:

a. Disproving ideas of The School Professing the Real Existence of All Purposes

(Sarvastivada, #it— VI #H):
1. No consciousness of the past or the future in the stages of meditation that
transcend the conscious mind (acittaka, ft.0>f7) provides nourishment
because the past and the future are neither in the present nor everlasting and,

N oR N e
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like blossoms in the sky, they are without any existential nature or function.
Even if they did so hypothetically, because they are not involved in the present,
they would be like empty space in not having a nourishing nature.

2. It cannot be said that entry into the resolves of meditation (samadhi pravesa,

NJE L) that go beyond the conscious mind (acittaka, f.02f7) provides any
nourishment for sentient beings because, in dwelling in these states, the
conscious mind has already been transcended and that which is in the past
does not serve as nourishment, as was already conclusively demonstrated.

3. And it cannot be said that meditations on the motive forces not directly associated
with consciousness (viprayukta samskara, ANHIEAT) that go beyond the conscious
mind (acittaka, #&.0>fi7) serve as nourishment for sentient beings as none of the
four kinds of nourishment described before are included among them and
these motive forces not directly associated with consciousness do not have any
real existential nature apart from the mind.

b. Disproving an idea held by The School of the Elders (Sthaviravada, F44#E):
There are those who hold that the completely transcendent penetration of resolve
(nirodha samapatti, 7% %£) and other meditative states still involve the sixth
projection of consciousness distinguishing imagined objects (mano vijiiana, i)
(in a subtle form) and that they are therefore able to serve as nourishment for
sentient beings. This theory is illogical and a more elaborate refutation of it will
be made later on.

c. Disproving an idea held by both The School Based on the Authority of the
Scriptures (Sautrantika, £ &) & The School on the Real Existence of All
Purposes (Sarvastivada, A #f): These two schools both speak about the
meditations of the unafflicted mind being reborn into the two higher spheres
(the objective reality in the sphere of form and the existential principles in the
sphere beyond form), but what is their nourishment? Because the consciousness
that is without affliction breaks down and destroys its own existential nature,
it cannot serve as nourishment for the body and its survival instinct.

d. Disproving another idea held by The School Based on the Authority of th
Scriptures: It also cannot be held that in unafflicted consciousness (anasrava
vijiana, &) there are seeds of affliction that can serve as its nourishment.
Unafflicted consciousness is like spiritual freedom (nirvana, ¥2%) because it is
unable to hold on to or retain the seeds of affliction (asrava bijah, £ ).

e. Disproving another idea hel h The School B n the Authority of th
Scriptures & The School Professing the Real Existence of All Purposes:

And it cannot be said that the survival instincts (kaya jivita, £ i) of sentient

beings nourish and sustain each other in these higher spheres of meditation

(that are beyond any affliction) because:

1. It does not involve the four kinds of nourishment needed for physical survival.

2. There is no instinct for physical survival in the sphere of existential principles
beyond form (artipa dhatu, fli2.51), and it is not able to sustain one.

3. Shared purposes (nikaya sabhaga, #%[7]77) and the other motive forces
not directly associated with the mind (viprayukta samskara, A HHE1T) are
without any real existential nature (svabhava, %), as already explained.
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Conclusions about Nourishment:

Because of this, one definitely understands that it is only the different ripening seeds of
the subconscious mind that are continuously arising, unchanging and found everywhere
(in the three-fold sphere of sentient existence). In sustaining the body’s survival instinct
(kaya jivita, &) and preventing it from starving to death, it is distinguished from the
other seven evolving manifestations of consciousness (pravrtti vijiana, #&##). The
Blessed One was referring to this when he said that “all sentient beings depend on
nourishment to survive.” ‘Sentient beings’ (sattva, 1) here is reference to those with
afflicted attachments to (the five) projections of purpose (upadana skandha, H{%).
Enlightened beings (buddhas, ##1#) are without any affliction (anasrava, i) and

so are not included among sentient beings as defined here. When it is said that the
Buddha was a sentient being who depended on nourishment to survive, one should
understand that all beings depend on manifesting in this world in order to teach about
the transcendental nature of life’s purpose. With there being the different ripening seeds
of the subconscious mind (vipaka vijiiana, 5% #4i#), this nourishing nature prevails.

This is the subconscious store of memory (alaya vijiana, FTF8HE %) found in the eighth
projection of consciousness.

9. The subconscious store of memory & the completely transcendent penetration of

meditative resolve (nirodha samapatti, ¥ ¥)

The completely transcendent penetration of resolve (nirodha samapatti, J## i) is an extra-sensory state also
called the completely transcendent penetration of resolve beyond any emotional feelings or mental associations
(samjfia vedita nirodha samapatti, #3248 5€). It is realized through penetrating the sphere of existential
principles beyond form (artipa dhatu, %, 5') upon attaining the third fruit of a never-returner (anagami
phala, ANiZ2R)™2, one who is beyond any attachment to life in this world. This also includes those who are
still able to remain in this world as candidates (pratipannaka, []) for attaining the fourth fruit, that of a truly
worthy being (arhat, i £ %)!2. Upon arising from this meditative state, there is a boundless transcendental
feeling of serenity as one becomes conscious of it. This feeling is not the cause of any disconnection from
attachments to emotional disturbances (klesa, 1) but rather an effect of it. With an absence of any mental

associations or emotional feelings, there is an immediate and direct perception (pratyaksa pramana, I &)
that is only dependent on the physical body. Those having this peak existential experience are called ‘living

witnesses’ (kaya saksin, & 7). In this state, the body is endowed with a calm similar to the ultimate spiritual
freedom (parinirvana, fE2%). Because all afflictions (asrava, Jii) are completely extinguished, all emotional
feelings (vedana, %) and mental associations (samjia, 1) arise and perish in each and every moment
without any latent seeds of attachment (anusaya, Fi&l) to either their existence or their transcendence still
lingering in the mind. It is like a state of dreamless sleep in which there are no longer any such seeds of

attachment (anusaya, F#fiit) bubbling up from the subconscious store of memory (alaya vijiiana, S #HHS ).
The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, #i#i K3ez) also says:
“Those who abide in the completely transcendent penetration of resolve (nirodha
samapatti, J%€) are beyond any thoughts, words or deeds, yet their lives do not end,
they are not without bodily warmth, their sense faculties are not destroyed and there
remains a consciousness that does not leave their physical bodies.”
If there is any consciousness that does not leave the physical body while abiding in the
completely transcendent penetration of resolve (nirodha samapatti, J# 7€), it has to be
the subconscious store of memory. The imaging (akara, 174H) of vision and the rest of
the seven evolving manifestations of consciousness (pravrtti vijiidna, i) are explicit
and ever-changing. When the objects (alambana, fiT4%) arising before them become
troubling and stressful, one becomes weary and disgusted by them, seeking to put an
end to them, embarking on a course that gradually suppresses and severs them until
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they are completely gone. At the final stage of this course, one abides in a completely
transcendent penetration of resolve (nirodha samapatti, J7). At this deepest level of
meditation (samadhi, /E), all the evolving manifestations of consciousness (pravrtti
vijiiana, ##5%) are transcended.

Kuiji added: In seeking to temporarily end the manifestations of consciousness (during meditation),

one must gradually suppress and eliminate them. One begins with those that are most coarse and explicit
and then moves on to those that are more subtle, the trance states and meditations that are not characterized
by or associated with mental images (animitta samjiia, #AH4H). Ultimately one will reach the stage of their
complete transcendence. According to the teachings on the greater track of spiritual awakening (Mahayana,

K3), this process of transcending all the evolving manifestations of consciousness (pravrtti vijiana, ##)
may take a day, a week, or a whole lifetime or more, depending on one’s spiritual capacity. Based on this,

there is abiding in a completely transcendent penetration of meditative resolve (nirodha samapatti, J ).
Question: If the holy teachings did not allow for a very subtle kind of consciousness that
is continuous, unchanging, found everywhere in the three-fold sphere of sentient
existence and sustains lives, which of the other projections of consciousness would it
be referring to when it says that there remains a consciousness that does not leave
the physical body?
Answer: In answering this, it is helpful to refute some of the misconceptions of other
schools about this completely transcendent penetration of resolve:
a. Disproving a thesis hel The School Professing the Real Existence of All
Purposes (Sarvastivada, —VJH #):
Thesis: This school asserts that when the holy teachings say that consciousness
does not leave the physical body, it really means that consciousness returns to

the body after one arises from this penetration of meditative resolve, just as the fever
of malaria returns after being in remission for a number of days.

Rebuttal: Based on this explanation, it should not be claimed that the activity

of the mind is really eliminated in this state because it is saying that

consciousness (vijiidna, i) arises and perishes in the same way as mental

associations (samjia, 1), emotional feelings (vedana, %2) and other motive

forces (samskara, 17). The survival instinct, bodily warmth and the sensory

faculties should then be like consciousness as well - leaving it and then

returning to it afterwards. This idea is very mistaken because it should be

admitted that consciousness, like the survival instinct and bodily warmth,

is really inseparable from the physical body. Also:

1. If at this stage of meditation, one was without the different ripening seeds
in the subconscious mind, one would be like a stone, without any qualities
of sentient existence. How could it be said that one was dwelling in a
completely transcendent penetration of resolve (nirodha samapatti, J&:&)?

2. If the different ripening seeds of the subconscious mind were absent at
this stage of meditation, who would there be to take on and sustain
the sense faculties, the survival instinct and bodily warmth? Without
sustaining them, they would disintegrate and be destroyed. One would be
like a corpse and there would no longer be any survival instinct or bodily
warmth. If this were so, consciousness would certainly not subsequently
return into the body. How could the holy teachings then say that
consciousness does not leave the physical body when abiding in a
completely transcendent penetration of resolve? With the different
ripening seeds of the subconcious store of memory having left the body;, it
could no longer be reborn unless it was into a new life altogether.
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ing the original thesis hel The School B n the Authori
Scriptures (Sautrantika, £ &)
Thesis: In this stage in which there is completely transcendent penetration of

meditative resolve the seeds of primordial consciousness are retained within form
(rapa, {%), not a subconscious store of memory.

Rebuttal: If this is so, how could the (first six projections of) consciousness (which
are without seeds) arise afterwards?

1. The past, the future and the motive forces that are not directly associated
with consciousness (viprayukta samskara, A H#1T) do not have a real
existential nature, as has already been conclusively proven.

There is no form that exists apart from consciousness.
Because form is not perfumed, it does not retain seeds of consciousness.
4. In fact, because sentient existence involves the sense faculties, the
survival instinct and bodily warmth, there is a real existential nature of
consciousness found even in the completely transcendent penetration of
resolve (nirodha samapatti, J% 7€) as well as the other trance and
meditative states, just as there is in mentally active states.
Based on this reasoning, it is determined that there is in fact a consciousness
found in a completely transcendent penetration of resolve (nirodha samapatti,
JBE) that is real and inseparable from the physical body.
c. Disproving a later thesis from The School Based on the Authority of the
Scriptures (Sautrantika, £ & 7f) and a debate over it.
Thesis: It has been asserted by some in this school that the sixth projection of

consciousness that distinguishes imagined objects (mano vijiiana, =) is found
in the completely transcendent penetration of resolve (nirodha samapatti, &)

because the holy teachings say that, in this complete penetration of resolve,
consciousness does not leave the physical body.

Rebuttal: This thesis is also logically flawed for a variety of reasons:
1. Claim: This school says that the completely transcendent penetration of

wL N

resolve goes beyond the conscious mind (acitta, #:(») only because the
five sensory projections of consciousness are transcended in it.
Rebuttal: If just being without the five sensory projections of consciousness
(pafica vijiiana, T1.7#%) is enough to constitute the transcendence of the
conscious mind, then all meditative states would transcend it because they
can all transcend them. The consciousness that distinguishes imagined
objects (mano vijiiana, & %) is involved among the first six evolving
manifestations of consciousness (pravrtti vijiiana, ##) and does not exist
in this completely transcendent penetration of resolve, just as the first five
projections of consciousness do not.

2. Claim: Some in this school claim that, at the stage of attaining a completely
transcendent penetration of resolve, the mental imaging (akara, 17 4H)
of objects (alambana, fIT4%) and the mind distinguishing them (mano
vijiidna, &%) still exist but they are just impossible to recognize.
Rebuttal: Just like the survival instinct & bodily warmth, the consciousness
that is impossible to recognize is the subconscious store of memory, not
the one that distinguishes imagined objects.

3. Claim: Some in this school assert that, during this completely transcendent
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penetration of resolve, there is still the ongoing mental imaging of
objective conditions.

Rebuttal: The completely transcendent penetration of resolve could not

be like other meditations in which there is still such conscious mental
activity. The original purpose of entering into this completely transcendent
penetration of resolve is to completely put to rest the mental imaging of
objective conditions that constitute the mental associations (samjia, 4f) of
the conscious mind.

4. And if the sixth projection of consciousness that distinguishes imagined
objects (mano vijiiana, =) is found in the completely transcendent
penetration of resolve (nirodha samapatti, /€ ), do the mental states
(caitta, «(»JJ7) directly associated with this sixth level also exist in it or not?

a. If there were such mental states (caittas, ‘(2 IT) in this completely
transcendent resolve, the holy teachings would not speak of the mind’s
conscious activities (emotional feelings and mental associations) all
being transcended in it, and it would not speak of this meditation
being ‘the complete transcendence of all emotional feelings and mental
associations’ (samjia vedita nirodha samapatti, J’> 48 5E).

b. Claim: Some claimed that, in the preparatory stage (prayoga, /l17) of
intensified motivation (abhisamskara, /I11T) for attaining this stage
of transcendent resolve, one has disgust for emotional feelings
(vedana, 5Z) and mental associations (samjfia, #) and this is the
reason that only these two mental states are not found in it.

Rebuttal: Emotional feelings and mental associations are powerful
influences on the mind (citta pariskara, % 8)). Among all the mental
states (caitta, ‘(»J7), they alone are said to be the very last motive forces
directly associated with the conscious mind (citta samskara, /(»1T) to be
transcended. With them being transcended, how is it a contradiction to
say that all conscious mental activities have been transcended?

c. Claim: There was a claim that, in preparing for the penetration of
meditation that transcends mental associations (asamjiii samapatti,
#EAE5E), only mental associations (samjia, 1) should need to be
transcended, however you are suggesting that emotional feelings
(vedana, 52) must also be transcended.

Rebuttal: It has already been explained that emotional feelings and
mental associations both exert a powerful influence on the conscious
mind. Only when both of them are transcended are all the motive
forces of the conscious mind transcended.

d. Claim: It was said that some motive forces of the body (kaya samskara,
£¥1T) such as inhalation and exhalation are transcended (suspended)
during this fourth level of meditation in the sphere beyond form, yet
the body somehow still remains alive. How then could you argue
that all the motive forces of the conscious mind are transcended
just because emotional feelings and mental associations have been
transcended?

Rebuttal: By this logic, when seeking (vitarka, %) and discovery
(vicara, fi]), the motive forces underlying mental verbalization
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(vak samskara, #f117) are transcended, speech itself should not be
transcended. However, even this school admits that use of mental
verbalization is not possible when the motive forces of seeking and
discovery are absent. In fact, there are two kinds of motive forces
(samskaras, 17).

1.

2.
1.

Those that are found in all conscious states (sarvatraga, )

Those that are not found in all conscious states (asarvatraga, i)

When the motive forces found in all conscious states are

transcended, all these conscious states will also be transcended.

When the motive forces not found in all the conscious states are

transcended, there may be some conscious states that still exist.

a. Inhalation and exhalation of the breath (anapana, At /&) are
examples of motive forces that are not found in all conscious
states because, when the breath is suspended, the body
continues to function.

b. The seeking (vitarka, ) and discovery (vicara, ff) found in
mental verbalization involve motive forces found in all
conscious states because, when they are suspended, these
conscious states will definitely no longer function.

c. Emotional feelings and mental associations also involve motive
forces found in all conscious states because they are like the
motive of intent and the rest of the ten mental functions
found in all conscious states (maha bhiimika, i K H17%).

These ten are:
a. Omnipresent motive forces (sarvatraga samskara, #i17):
1. Contact (sparsa, fi#)

Attention (manaskara, 1 &)

Emotional feeling (vedana, %)

Mental association (samjfia, 4t)

5. The motive of deliberate intent (cetana, /&)

b. Motive forces distinguishing specific objects (viniyata samskara, f|351T)

6. Aspiration (chanda, #k)

7. Determination (adhimoksa, I fi#)

8. The continuous mindfulness of remembrance (smrti, &
9. Mental resolve (samadhi, 5&)

10. Discernment of purpose (prajiia, &)

When emotional feelings and mental associations are

transcended, the conscious mind is transcended accordingly.

How could one speak of them both being transcended but the

conscious mind still functioning?

L N

More reasons why there can be no conscious states in the absence of
emotional feelings and mental associations:

1.
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When emotional feelings and mental associations are transcended,
the deliberate motive of intent (cetana, /) and the rest of the ten
mental functions found in all conscious states must be as well.
Since this is so, faith (which is a kind of intent) and the other
mental states not found in all conscious states do not function
anywhere if the motive forces found in all conscious states are
absent. How could one speak of any other mental states still
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functioning? If there were still deliberate motives of intent at this

stage of meditation, there should also still be emotional feelings

and mental associations as well because they are also mental
functions that are found in all conscious states.

3. And if there were still deliberate motives of intent and these other
mental functions in a completely transcendent penetration of
resolve (nirodha samapatti, J%:% &) there would also still be
mental and sensory contacts (sparsa, fii§) because all other mental
states (caitta, /(»JJT) depend on the power of contact to arise.

a. If it is allowed that there is this mental and sensory contact,
there should also be emotional feelings, because such contact is
directly associated with emotional feelings.

b. If it is allowed that there are emotional feelings, mental
associations should arise as well because they are inseparable
from emotional feelings.

e. Claim: Craving (trsna, %) is connected with emotional feelings
(vedana, %) but not all emotional feelings can bring about craving.
Likewise, mental and sensory contacts are connected with emotional
feelings but not all contacts are able to bring about emotional feelings.
Consequently, it is not conclusive that there is a problem in the
reasoning about mental and sensory contact and intent being present
without the arising of emotional feelings or mental associations.
Rebuttal: This analogy is not helpful because these two cases are not
really identical. The Buddha explained the meaning of the statement
‘craving arises from emotional feelings’ by saying that the only
emotional feelings that produce cravings are those arising from
contacts (spar$a, fij) that are combined with ignorance (avidya, ).
Nowhere in his explanation does the Buddha deny that contact
produces emotional feelings. Consequently, when there is contact
there will certainly be the arising of emotional feelings, and it is
axiomatic that emotional feelings are always directly associated with
mental associations.

Another rebuttal: Some have pointed out that, in claiming that

emotional feelings and mental associations are not transcended in

this and other meditative states because there are also motives of
intent and other functions found in all conscious states (maha
bhiimika, #i K #17%), these teachers from The School Relying on

Scriptural Authority (Sautrantika, £¢#f) are in contradiction with the

holy teaching’s words about ‘transcending the motive forces of the

conscious mind’ (citta samskara nirodha, ‘0>17J%) and the meaning
of the term “the complete transcendence of emotional feelings and
mental associations’ (samjfa vedita nirodha samapatti, 2 8 €).

And so all these mental states (caitta, :(>JJT) are absent in the completely

transcendent penetration of resolve (nirodha samapatti, JE).

d. Disproving a thesis from The School Relying on Scriptural Authority

(Sautrantika, £&#7) about the existence of a conscious mind (citta, :(») that is
without any mental states (caitta, (> JIr):
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1. Claim: There is a thesis from this school that there is a consciousness that

distinguishes imagined objects (mano vijiiana, &) in the completely transcendent
penetration of meditative resolve (nirodha samapatti, /€ ) that is without any
l v forces direct] ated with this kind of ; .

Rebuttal: If there are no mental states (caitta, /i) such as emotional feelings
(vedana, 5Z) and mental associations (samjfia, 4), then there should be no
consciousness that distinguishes imagined objects either because:

a. No other projection of consciousness exists apart from its mental states.

b. When the motive forces found in the mental states found in all other
projections of consciousness (sarvatraga samskara, #i17) are transcended,
any manifested purposes in the conscious mind that accompany them are
also transcended.

c. Emotional feelings, mental associations and motives of intent would not
be (among the ten) universal motive forces (maha bhtimika, i K Hi%)
if there existed a conscious mind that was without them.

d. The consciousness distinguishing imagined objects would then be
without any of the motive forces directly associated with it (samprayukta
samskara, f J&Ei%).

e. It would allow that there was a conscious mind that had no object before
it (alambana, fiT#%) as a foundation of support (asraya, k), so that it
would be more like physical form or an unconditional purpose than the
mind.

f. As stated before, the holy teachings say that:

“#1 the deliberating and calculating mind (manas, &) connects with
#2 manifested purposes (dharma, %) to produce #3 the consciousness
that distinguishes imagined objects (mano vijiana, & if). With the
blending of these three (trayanam samnipatah, —#/) there is contact
(sparSa, fifj). Arising together from contact there are emotional feelings
(vedana, 5Z), mental associations (samjia, ) and motives of intent
(cetana, &).”

If the mind that distinguishes imagined objects really exists in this

‘completely transcendent penetration of resolve beyond any emotional

feelings or mental associations’ (samjfia vedita nirodha samapatti,

W2 A8 7€), with the blending of these three (trayanam samnipatah, — /)

there certainly should be contact (sparsa, fi#§). And with there being

contact, it should definitely be combined with emotional feelings, mental

associations and the ulterior motive of intent. How can this conscious

mind possibly exist without these mental states?

2. Claim: A ] ] I r

contacts that are able to bring about emotional feelings, mental associations and
motives of intent, because of the power of aversion and disgust for these mental states
that exists in the preparatory stage (prayoga, INAT) of intensified motivation
(abhisamskara, IN{T) prior to entry into this meditation, upon attaining it these
three things are no longer able to produce contact. Because of this, this meditation is

said to also be without these mental states.
Rebuttal: If this were so and it were free from all mental states, it would be
called ‘complete transcendence of mental states’ (caitta nirodha samapatti,
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JL JIT5E) instead of ‘complete transcendence of emotional feelings and mental
associations’ (samjia vedita nirodha samapatti, J# 32 48 ).

3. Claim: When there is this disgust in the preparatory stage of meditation (prayoga,
I047) it is only a disqust for emotional feelings and mental associations. When these
two mental states (caitta, ‘(»fJT) are transcended (in this meditation), then all
the other mental states are transcended as well. This meditation gets its name
from the disgust (for emotional feelings and mental associations) generated in
this preparatory stage.

Rebuttal: If this is so, the conscious mind (directly associated with these mental
states) should also be transcended in this meditation. In having disgust for
them, there should also be disgust for its remaining mental states. If not,

why is it said to be a “penetration of meditation beyond the conscious mind’
(acitta samapatti, .0 E)?

4. And what would be the moral nature of the consciousness that distinguishes imagined
objects (mano vijiiana, =) in this meditation? It should not be unwholesome or
morally undefined in this meditation because:

a. There is nothing unwholesome or morally undefined in virtuous
meditations such as this one.

b. Unwholesome and morally undefined projections of consciousness are
certainly endowed with mental states.

c. In the preparatory states (prayoga, J11T) for this meditation:

1. One should not have a disgust for virtue in order to bring about an
unwholesome or morally undefined nature, and
2. One should not seek stillness of mind by bringing about distractions.

In disproving incorrect theories about this:

a. Some in the School Relying on Scriptural Authority (Sautrantika, ££#f)
claim that the mind distinguishing imagined objects (mano vijiiana, &)
in a completely transcendent penetration of resolve (nirodha samapatti, J’€)
is inherently virtuous, because virtuous mental states such as the absence
of greed (alobha, ##) are directly associated with this meditation’s
roots of virtue (kusala mala, #1i). However, this mind distinguishing
imagined objects does not itself have an existential nature of virtue
(kusala svabhava, H 143%) or ultimate righteousness (paramartha
$ubha, [7353%). This would contradict their own belief that the mind
distinguishing imagined objects is not by itself directly associated with
either the roots of virtue or spiritual freedom (nirvana, /248).

b. Some in this school claim that the mind distinguishing imagined objects is
the originating cause of the virtues (samutthanena kusalah, %5 #23%) found in
this meditation, because of the preparatory practice of cultivating the roots
of virtue (kusala miila, 1) is needed to induce the growth of the
virtues found in this meditation. This reasoning is also flawed because it
contradicts their own belief that, just like other virtuous states of mind, it
is not brought about by the making of an originating cause (samutthana,
£&id). In fact, virtuous states of mind can be immediately followed by
other states that are good, evil or morally undefined. How can it then be
said that virtuous states of mind only exist in the distinguishing of
imagined objects (mano vijiana, & #) just because previous ones have
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been virtuous? This projection of consciousness is really only virtuous
due to the power of its direct association with the eleven virtuous
states of mind. With this being the case, the completely transcendent
penetration of resolve is only virtuous through its previous associations
with the cultivating of roots of virtue (kusala miila, 3{). How can it be
said that, of the eight projections of consciousness, the distinguishing of
imagined objects alone can be without any mental states? Therefore, if
this completely transcendent penetration of resolve is without the mental
states found in the consciousness that distinguishes imagined objects, this
projection of consciousness itself is also not found in it
e. Conclusion: From this, we can conclude that, during the completely transcendent
penetration of meditative resolve (nirodha samapatti, J%’€), vision and the rest of
the seven evolving manifestations of consciousness (pravrtti vijiiana, #7#) are
separated from the physical body, and when the holy teachings speak about the
mind being inseparable from the body, it is only referring to the eighth level of
consciousness with its subconscious store of memory (alaya vijiana, Fi 5§ HE 7).
When entering into the completely transcendent penetration of resolve, it is not to
put an end to the ultimate stillness of mind that is found in this consciousness
that takes on and sustains a life (adana vijiiana, #$Fi). The other meditations
and trance states that go beyond the making of mental associations (asamjfiika,
f&4H) may also be understood this way.

10. The corruption & purification of the subconscious store of memory
(samklesa, ¥ 4% & vyavadana, /5 5)
The Summary of the Greater Vehicle Doctrine (Mahayana Samgraha, #i# K 3Eqf) also says:
“Sentient beings are corrupted through the corruption (samklesa, ##%4%) of the mind
and purified through the purification (vyavadana, j&¥¥) of the mind.”
If this subconscious store of memory did not exist, there would be no corruption or
purification of the mind. This is a reference to corrupt and pure purposes having the
subconscious store of memory as their source because:
* It causes these corrupt and pure purposes to arise, and they depend on it to persist.
*  Itis perfumed (conditioned) by them and it retains their seeds.

a. Its Corruption (samklesa, #f 4¢)
The corrupt purposes of the conscious mind can be summarized as being a cycle
with three phases:

1. Affliction with emotional disturbances (klesa, 8 1{)”
2. Actions (karma, 3) caused by emotional disturbance

3. The afflicted consequences that are the fruits (phala, *R) of these actions
Kuiji added:

1. Emotional disturbances (klesas, 1) are the corrupted purposes in the three-fold sphere of
sentient existence that can be eliminated through either vision or cultivation of the noble path
(darsana heya, 5.FTHT & bhavana heya, £ f7ET).

2. Actions (karmas, i% %) are the virtuous and unwholesome manifestations of behavior that arise
from these emotional disturbances.

3. The consequences (phala, ) are the different ripening fruits acquired in the conscious mind that
can generally or specifically influence the seeds of the subconscious store of memory.
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1. Affliction with emotional disturbances (klesa, J51§)”: If the subconscious store of

memory did not exist to retain the seeds of emotional disturbance, there would

be no reason for them to arise in the different spheres of sentient existence

(dhatu, #t) or different levels of meditation (bhtimi, ), or for emotional

disturbances to ever arise again after there was the existence of an uncorrupted

state of mind. This is because:

a. Nothing else (including the seven evolving manifestations of consciousness,
mental or physical forms, unconditional purposes and motive forces not
directly associated with the mind) is able to retain the seeds of these emotional
disturbances.

b. The past and the future do not really exist and so they also cannot be a cause
of them.

c. If emotional disturbances (klesas, ii# 1) arose without any reason, then there
would be no fruits to be attained by those in training (Saiksa, %) on the three
tracks of spiritual awakening or those that are beyond any further need for
such training (asaiksa, #£%), because emotional disturbances could just arise
again in those who have severed them.

2. Actions (karmas, %) caused by emotional disturbance: If the subconscious store of
memory that retains the seeds of actions and their fruits did not exist, there
would be no reason for actions (karma, >€) and their fruits (phala, *£) to go from
one sphere of sentient existence (dhatu, 5t) or level of meditation (bhaimi, )
to another of a different kind, because we have already dismissed the idea of
anything else (including the seven evolving manifestations of consciousness,
mental or physical form, unconditional purposes and motive forces not directly
associated with the mind) retaining their seeds or causing them. If actions and
their fruits (consequences) arose without a reason, then the actions and fruits in
the three-fold sphere of sentient existence would also arise in those who have
already entered into the spiritual freedom that does not depend on any residue
of conditions (nirupadhisesa nirvana, ffx7 #%), because emotional disturbances
would also arise without any reason.

3. The afflicted consequences that are fruits (phala, #) of these actions. And if the

subconscious mind that retains these seeds did not exist, motive forces

(samskara, 1T) would not be connected with consciousness (vijiana, &%) in

conditions that directly cause the arising of consciousness (hetu pratyaya, [X#5)

because:

a. The idea that the evolving manifestations of consciousness (pravrtti vijiana,
#5%) can be perfumed has already been disproven.

b. A corrupted consciousness bound to arise could not be influenced by any
other motive forces.

c. The relationship between named (identified) objects in the mind and the
objective reality of form (nama rtipa, % %) is conditioned by motive forces.

d. The mutually dependent conditions of causality (found in this reciprocal
relationship) are not separated by time or space.

Because of this, without a subconscious store of memory that retains these

seeds, the twelve links in the mutually dependent conditions of afflicted

consciousness (dvadasa nidana, or dvadasa anga pratitya samutpada, | — [F45%)

would not occur.
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b. Its Purification (vyavadana, i&i#)

The pure unafflicted purposes of the conscious mind can also be summarized as

being of three kinds:

1. Those of this world

2. Those on the path beyond this world

3. The fruits attained from the severing of obstacles

1. Those of this world: If a subconscious store of memory did not exist that retains the
seeds for the uncorrupted paths of this world and that beyond it, there would be
no cause for the purification of the conscious mind after (corrupted) purposes
arose. This is because we have already disproven there being any other cause for
these uncorrupted paths to arise (they cannot arise from evolving manifestations
of consciousness, mental and physical forms, unconditional purposes or motive
forces not directly associated with the mind). If there was no reason that these
two uncorrupted paths arose, there could also just as easily be rebirth in this
world again after attaining entry into the spiritual freedom that does not depend
on any residue of conditions (nirupadhi$esa nirvana, ffR{E ).

2. Those on the path beyond this world: Furthermore, the path beyond this world
(lokottara marga, i) would not begin to arise at the moment of attaining a
vision of the noble path (darSana marga, 5i.if) if there was nothing to retain the
seeds for awakening to the transcendental nature of life’s purpose (dharmata bija,
1AW #E) because afflictions (asrava, A1)’ are of a different nature and do not
cause it. To believe that it arises without a cause is to not be a Buddhist, one from
the lineage of Sakyamuni (Sakyavamsa, ##%). And if there was no beginning to
the noble path, subsequent cultivation of the noble path (bhavana marga, f£i&)
would also not occur and there would be none the fruits that arise from its three
tracks (tri yana, —3):

a. Students of life’s purpose (Sravakas, i) who attain spiritual freedom through learning from
the words of others

b. Those who attain spiritual freedom through self-reflection (pratyeka buddhas, #%i)

c. Those awakening sentient beings to the transcendental nature of purpose (bodhisattvas, ¥ [i).

3. The fruits attained from the severing of obstacles: If the subconscious store of memory
that retains the seeds of emotional disturbance did not exist, there would be no
fruits that arise from severing these seeds and there would be no restoration of
the spiritual foundation of consciousness (asraya paravrtti, #{). This cannot be
so because, when the noble path arises, the manifested behaviors (samudacara,
Hi4T) arising from the seeds of emotional disturbance cannot co-exist with it.
The purity and corruption of the mind cannot arise simultaneously. The mind
that is directly associated with the noble path does not retain the seeds of
emotional disturbance because their existential nature is in direct contradiction
with spiritual freedom (nirvana, £4%). Consequently:

a. Ideas from The School on the Real Existence of All Purposes (Sarvastivada,
—1VJ 4 ) about emotional disturbances or the noble path being caused in the
past or the future or there being the possession of them (prapti, 1), etc., are
not based on reality.

b. It is not possible for the seven evolving manifestations of consciousness,
mental and physical form, unconditional purposes or motive forces not
directly associated with the mind) to retain their seeds.
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Without there being a subconscious store of memory, there would be no seeds
of emotional disturbances to be severed and no noble path to sever them. What
spiritual foundation of consciousness could be restored and established?

Objection: The fruits from severing emotional disturbances are established when they
no longer arise again through the power of the noble path.

Answer: Yes, but if the subconscious store of memory was absent, it would follow that
one should be beyond training (asaiksa, fi£%) from the very beginning of the
noble path. There would be no reason for emotional disturbances to ever arise
again if there were no seeds of them remaining there. In allowing for the exis-
tence of this subconscious store of memory, all of these issues are resolved, be-
cause only it is able to retain the seeds of corruption (samklesa, %) and
purification (vyavadana, i5).

Evidence for the existence of this subconscious store of memory through logical reasoning are
countless. Lest we get entangled in words, we have only related the essential points.

It is therefore quite apparent through both citations in the holy teachings and logical reasoning
that there is the existence of a distinct eighth projection of consciousness with its subconscious
store of memory. Those with wisdom should accept this with deep faith.
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