CHAPTER V

Alayavijiiana in a Meditative Context”

NOBUYOSHI YAMABE, WASEDA UNIVERSITY

In recent years, one of my projects has been to clarify the meditative back-
ground of alayavijiiana. Alayavijiiana is usually understood to be the deepest
layer of mind, which, of course, is correct. However, as Lambert Schmithausen
has pointed out,' it also has the biological function of maintaining the body.?
I believe this aspect of alayavijiana deserves more attention, particularly in
meditative contexts. In earlier papers,® I have suggested that the concept of
alayavijiiana originated in the context of mind-body transformation through
meditative practice. Apparently alayavijiiana, which supports both the sur-
face layers of mind and the body, played a key role in this transformation.

Since it would be pointless to repeat all the arguments I have already
made in these publications, in this paper I would like to refer to several key
passages and elaborate on a few points | could not sufficiently cover in my
earlier papers. In the process, some overlap with my former articles is un-
avoidable. On this point, I beg for the indulgence of the reader.

The original draft (in English) of this paper was read at the conference “Marga:
Paths to Liberation in South Asian Buddhist Traditions” (17-18 December 2015,
Vienna), organized by Professor Vincent Eltschinger and Dr. Cristina Pecchia. |
thank them for kindly inviting me to this conference. While this paper was be-
ing edited for publication, I translated it into Japanese and published it as Yamabe
2017a. However, due to space limitations, I had to cut some details and quotations
in that version. Therefore, the present paper contains more information. I thank
Professor Robert Kritzer for kindly checking the English of this paper and Professor
Eltschinger for his meticulous editorial assistance. The research for this paper was
funded by a Waseda University Grant for Special Research Projects (Project Num-
ber: 2016B-064) and a JSPS Kakenhi Grant (Project Number: 17K02218).

' Schmithausen [1987] 2007.

2 See Schmithausen [1987] 2007, §2.13.4.

> Yamabe 2012, 2015, 2016a, 2016b, 2017.

Cristina Pecchia and Vincent Eltschinger (eds.), Marga. Paths to Liberation in South Asian Buddhist

Traditions. Papers from an international symposium held at the Austrian Academy of Sciences, Vi-
enna, December 17 — 18, 2015. Vienna: Austrian Academy of Sciences Press, 2020, pp. 249-275.
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1. Alayavijiiana and Meditative Bliss

The first passage [ would like to discuss is one from the Xidnydng shengjiao
lin B35 20, Tt contains a discussion of vivekaja-pritisukha in the first
dhyana.
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T31:486¢24-487a6 [No. 1602]

As Schmithausen has pointed out,* this passage is quoted in the Abhidharma-
samuccayabhdsya and so the Sanskrit original can be retrieved:

%O

iy

katham tatra manobhiimikam sukham | yat tad ucyate pritisukham
iti, yathoktam —

“pritih katama | ya parivrttasrayasya pravrttivijianasrita cittatustih
cittaudbilyam cittaharsah cittakalyata satam veditam vedanagatam |
sukham katamat | yah parivrttasrayasyalayavijiianasrita asrayanu-
graha asrayahladah satam veditam vedanagatam” iti |

Abhidharmasamuccayabhasya, Yugagyd Shiso Kenkytikai ed.,
409.10-15°

What is the bliss belonging to mano|vijfiana) here? [It refers to] what
is mentioned as “joy® and bliss” in the following way:

What is joy (priti)? The satisfaction, delight, rapture, and soundness of
mind based on pravrttivijiianas for a practitioner whose personal basis
has been transformed. It is pleasant feeling subsumed under vedana.
What is bliss (sukha)? The benefit and pleasure of the body based
on alayavijiiana for a practitioner whose personal basis has been
transformed (parivrittasraya). It is pleasant feeling subsumed under
vedand.

The structure of this passage can be summarized in a chart:

4 Schmithausen [1987] 2007: 315-16, n. 297.

Corresponding to Tatia ed., 61.1-5 (§61H]Jiii]), corrected following Schmithausen
[1987]12007, 315-316, n. 297. Regarding punctuation, I follow Tatia (here and below).

For the implications of priti (piti in Pali), see Cousins 1973: 120—-122.
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priti: pravrttivijiianasrita citta-tusti, etc.
sukha: alayavijnanasrita asrayanugraha, etc.
Chart 1

In Abhidharma and Yogacara literature, asraya without contextual specifi-
cation often means “body”, and in this passage also, the asraya juxtaposed
with citta is very likely used in that sense.” Thus, a practitioner whose per-
sonal basis (asraya, again, closely associated with “body”) has been trans-
formed through asrayaparivriti experiences a pleasant sensation in his body
and mind.

This passage is interpreted in the subsequent portion of the Abhidharma-
samuccayabhasya as follows:

tad etad uktam bhavati | sukhavedana prathamadvitiyayor dhyana-
yor utpadyamand yena cittacaittakalapena samprayujyate tam
ca harsakarena prinayati, asrayam calayavijianasvabhavam pra-
srabdhisukhena hladayati | atas tadubhayakytyakaratvad ubhaya-
thaivasya vyavasthanam veditavyam pritih sukham ceti |

Abhidharmasamuccayabhdsya, Yugagyd Shisd Kenkyiikai ed.,
409.15-18"

What it means is as follows. When the sensation of bliss belonging to
the first and second dhyanas is arising, that [sensation] gladdens the
bundle of mind and mental functions with which it is associated in
the mode of rapture. It also pleases the body, which has the nature of
alayavijfiana, with the bliss of meditative ease. Therefore, because it
performs these two functions, one should know that the [sensation of
bliss] is posited in two ways: as joy and bliss.

From this statement, we find that bodily bliss (sukha) is equated with pra-

srabdhi (a variant spelling of prasrabdhi), which is a sense of ease attained

only in meditation.” The expression asrayam calayavijiiana-svabhavam is

As we shall discuss below (n. 24), the word asraya is often closely associated with
the bodily aspect of our existence, but apparently the mental aspect is also included
in this concept. In this paper, when asraya seems to refer primarily to the physical
aspect, I translate it simply as “body”. It should, however, be noted that the mental
aspect is not necessarily excluded from this concept.

8 Corresponding to Tatia ed., 61.5-7 (§61H[iii]).
®  See also Deleanu 2006: 532, n. 169.
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also highly noteworthy. As we have seen, in this context asraya very likely
means “body”. Thus, this passage seems to equate the body with alaya-
vijiiana. 1t is also curious that sukha or prasrabdhi is tied to alayavijiana
because, according to the classical Yogacara system (already attested in the
“Pravrtti Portion” of the Viniscayasamgrahant), alayavijiiana is associated
(samprayukta) only with neutral sensation.!” Since actual experience in med-
itation and doctrinal/systematic considerations might not always match, this
apparent contradiction may indicate that the passage contains some trace of
practitioners’ meditative experience.

In what follows, I discuss these points. For now, Chart 1 can be modified
as Chart 2:

it pravrttivijiianasrita citta-tusti, etc.
prite (harsakara) (citta-caitta-kalapa)
sukha: alayavijiianasrita asrayanugraha, etc.
’ rasrabdhi-sukha asraya=alayavijiiana
y yavy
Chart 2

2. Parivrttasrayasya

In order to understand the context of this passage, first let us see what hap-

pens during asrayaparivrtti, which the expression parivrttasraya clearly

presupposes. For an early example of asrayaparivrtti, see this passage from

the Sravakabhiimi (part of the “Basic Section” of the Yogdcarabhiimi):
tatrasrayanirodhah prayogamanasikarabhavananuyuktasya yo dau-
sthulyasahagata asrayah, so <’>nupiirvena nirudhyate, prasrabdhi-
sahagatas casrayah parivartate |

Shukla ed., 283.6-8; quoted from Sakuma 1990b: (72), n. 3, cor-
responding to Sakuma 1990a: 17 [§C.1.1]

10 See the following passage: sems las byung ba de dag las kyang kun gzhi rnam par

shes pa dang mtshungs par ldan pa’i tshor ba gang yin pa de ni gcig tu sdug bsngal
yang ma yin bde ba yang ma yin pa dang | lung du ma bstan pa yin no || (Pravrtti
Portion, §1.2.(b)B, Hakamaya [1979] 2001: 393) S i fEHRAHESZ . — A ALE
AL R (T30: 580b3-4[No. 1579]) — “Of those [five universal] mental functions,
the sensation (vedana) associated with alayavijiiana is exclusively neither-painful-
nor-blissful (aduhkhasukha) and morally neutral (avyakrta)”.
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Among the [list of the tasks of yoga (yogakaraniya)], the extinction
of the personal basis of a person engaged in the practice of prelimi-
nary meditation [means that] the personal basis accompanied by in-
ertness gradually disappears, and the personal basis accompanied by
ease evolves.

According to this explanation, dsrayaparivrtti means a transformation of
asraya from the dausthulya mode to the prasrabdhi mode.

See also this portion of the Paficaskandhakavibhasa:

prasrabdhih katamda | dausthulyapratipaksah kayacittakarmanyata |
dausthulyam kayacittayor akarmanyata sanklesikadharmabijani'!
ca | tadapagame prasrabdhisadbhavad dausthulyapratipaksah | la-
ksanam tu prasrabdheh kayacittakarmanyata |

Kramer ed., 47.8-11

What is meditative ease? It is a well-functioning state of the
body and mind"? and a remedy for inertness. Inertness is an ill-
functioning state of the body and mind and the seeds of polluted
elements.® Because meditative ease exists when that [inertness] has
been abandoned, it [meditative ease] is a remedy for inertness. On
the other hand, the essential characteristic of meditative ease is the
well-functioning state of the body and mind.

This passage shows that prasrabdhi is a remedy for dausthulya, that pra-
Srabdhi is experienced in both body and mind, and that dausthulya and
prasrabdhi are defined as akarmanyata and karmanyata respectively. We
can conclude that in asrayaparivrtti, transformation takes place as shown
in Chart 3':

Text, sanklesika-.

Kayacittakarmanyata is explained as follows in the same text: fatra kayakarmanyata
kayasya svakaryesu laghusamutthanata yato bhavati | cittakarmanyata samyan-
manasikaraprayuktasya hladalaghavanimittam yac caitasikam dharmantaram |
(Kramer ed., 47.11-12) — “In the [quotation from the Paficaskandhakal, a well-func-
tioning state of the body is what enables the smooth operation of the functions of the
body. 4 well-functioning state of the mind is a distinct mental element that causes
pleasure and quickness in [a person] practicing correct contemplation”.

The significance of “the seeds of polluted elements” will be discussed below.

See also the following passage: tasyaivam atapino viharato yavad viniya loke
<’>bhidhyadaurmanasyam pirvam eva samyakprayoga<sa>marambhakale
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kaya-dausthulya (akarmanyata) —  kaya-prasrabdhi (karmanyata)

citta-dausthulya (akarmanyata) ——  citta-prasrabdhi (karmanyata)

Chart 3

This paradigm indicates that personal transformation (asrayaparivrtti) takes
place in the practitioner’s body and mind concomitantly. The Xidnyang
shengjiao lin passage on vivekaja-pritisukha, which I discussed at the be-
ginning of this article, seems to presuppose this type of experience.

Further, compare the scheme in Chart 3 with the following statement
from the Sravakabhiimi:

ipsitabhilasitarthasamprapteh, pritau cadosadarsanat, sarvadau-
sthulyapagamac ca vipulaprasrabdhicittakayakarmanyataya priti-
sukham

Sravakabhiimi, quoted from Deleanu 2006: 331 [§3.28.3.1.5],
corresponding to Shukla ed., 450.11-14; see also Schmithausen
[1987]2007: 316, n. 300

Due to the great meditative ease, namely a well-functioning state of
the mind and body, [the first dhyana is said to have] joy and bliss

sitksma <cittaikagrata kaya>cittaprasrabdhir durupalaksya pravartate | ya ta-
tra Samatham va bhavayato vipasyanam va prasvasthacittata prasvasthakayata
cittakayakarmanyata, iyam atra kayacittaprasrabdhih | tasya saiva siksma
cittaikagrata cittakayaprasrabdhis cabhivardhamana audarikam siapalaksyam
cittaikagratam <citta>kayaprasrabdhim avahati, yaduta hetuparamparyadana-
yogena, tasya nacirasyedanim audariki cittakayaprasrabdhis cittaikagrata ca
sipalaksyotpatsyatiti ... (Sravakabhiimi, Sakuma 1990a, 2:26.3-27.1 [§G.2], re-
ferred to in Schmithausen 2014, §8.3, n. 30) — “Subtle mental concentration [and] not
easily perceivable body-mind ease arise for the [practitioner] thus practicing eagerly
when he first undertakes the correct practice after removing desire for and dejec-
tion with the world. In that situation, the soundness of the body and mind, namely
the well-functioning state of the body and mind of [the practitioner] who is practic-
ing calming or contemplation, is the meditative ease of the body and mind here.
The same subtle mental concentration and the mind-body ease of the [practitioner],
while increasing, bring about intense and easily perceivable mental concentration
and mind-body ease. Namely, in the manner of successive causality, now intense
and easily perceivable ease of the mind and body and mental concentration will
arise for him shortly” (Srdvakabhﬂmi, Sakuma 1990a, 2: 26.3-27.1 [§G.2], referred
to in Schmithausen 2014: 18 [§8.3], n. 30).
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[resulting] from attaining the longed for and desired goal, from not
seeing faults in joy, and from abandoning all [types of] inertness.!

This can be represented as Chart 4'°:

priti: citta-karmanyata (vipula-prasrabdhi)

sukha:  kaya-karmanyata (vipula-prasrabdhi)

Chart 4

Compare this with the interpretation of the Abhidharmasamuccayabhdsya:

it pravrttivijiianasrita  citta-tusti, etc.
prit (harsakara) (citta-caitta-kalapa)
alayavijnanasrita asrayanugraha, etc.

sukha: (prasrabdhi-sukha)  (Gsraya=alayavijiiana)

Chart 5 (identical to Chart 2, but with emphasis added)

By comparing the parts in roman typeface, we can reconfirm that kaya cor-
responds to asraya, which is further identified with alayavijiiana, and that
kaya-karmanyata (i.e., kaya-prasrabdhi) corresponds to bodily sukha.

15 Fortranslating this passage, I have referred to the English translation in Deleanu 2006:

454. Cf. also the following passages: (1) 18VKMERFEHHE - FESEIMH 441+, 4457
4 TG YS . BT =R AR E A8 S DU RE R 2 B TR 22 SR B K B T —
4%, (Mahavibhasa [Apidamé da pipésha lim) B R IEEE K BRUEVDE, T27:419¢24-28
[No. 1545]) — “Next, because only in dhyana there are two types of bliss, [dhyanal is
called sukha-vihara: one is the bliss of pleasant sensation, and the other is the bliss
of meditative ease. The first three dhyanas all have these two [types of] bliss. In the
fourth dhyana, though there is no bliss of sensation, the power of meditative ease is so
overwhelming that it surpasses the two types of bliss in the former [three dhyanas).”
Q) w8 FREEACEAE . GRS EMOEME AT, OA .
FrAS St O PE BRI OERTE. SRR OIAE . SRR OB R
Mo B etk o OS2t o S IEMENS I o (O RNV SY AR ORRSEE. BA R
8%, (Dharmaskandha [Apiddmé fiyim zu lim) B BRI BEY 46 /2 5, T26:483¢2-7 [No.
1537]) — “What is bliss? The smoothness, softness, well-functioning state, freedom
from obstructions, meditative ease, freedom from anxiety, and well-controlled state
of body and mind attained by a [practitioner] who is detached from evil and bad
elements and who has already severed the heaviness and ill-functioning state of the
body and mind. [These elements] as a whole are called bliss”.

16 Note that priti is a subcategory of sukha.
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3. Sanklesika-dharma-bijani in the
Paricaskandhakavibhasa

Next, let us note that in the Paficaskandhakavibhasa passage quoted above,
dausthulya is also equated with sarnklesika-dharma-bijani.l” Actually a some-
what comparable expression is found in the Mahayanasamgraha §1.61 A:

yang gnas ngan len gyi mtshan nyid dang | shin tu spyangs pa’i
mtshan nyid do || gnas ngan len gyi mtshan nyid ni nyon mongs pa
dang nye ba’i nyon mongs pa’i sa bon gang yin pa’o | shin tu spyangs
pa’i mtshan nyid ni zag pa dang bcas pa’i dge ba’i chos kyi sa bon
gang yin pa ste | de med du zin na rnam par smin pas'® gnas kyi las
su mi rung ba dang | las su rung ba’i bye brag mi rung bar "gyur ro |

Mahayanasamgraha §1.61A, Lamotte 1973: 23, Nagao 1982:
54-55

WRE R EAG

She dashénglim beén i KIerm A [Xuanzang’s % 4E Chinese
translation], T31: 137b27-c1 [No. 1594]

*punar dausthulyalaksanam prasrabdhilaksanam ca | dausthulya-
laksanam yat kleSopaklesabijam | prasrabdhilaksanam yat sasrava-
kuSaladharmabijam' | tasminn avidyamane vipakasrayasya karma-
nyakarmanyaviseso na yujyate |

Nagao 1982: 55, originally reconstructed by Noritoshi Aramaki.

Then, [there is alayavijfiana] characterized by inertness and ease.
[Alayavijfiana] characterized by inertness (dausthulya) is that
[alayavijiiana] holding the seeds of primary and secondary defile-
ments. [Alayavijiiana] characterized by meditative ease (prasrabdhi)
is that [alayavijiana) holding the seeds of defiled good dharmas.
If this [distinction] does not exist, the distinction between the well-

dausthulyam kayacittayor akarmanyata sanklesikadharmabijani ca | (Paficaskan-
dhakavibhasa, Kramer ed., 47.8-9)

Both editions have pas here, but probably it should be read pa’i.

Emended from sasravam kusala-.
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functioning and ill-functioning [states of the] maturation-body is not
reasonable.

I think this passage also implies a similar mind-body correlation in the con-
text of meditation, as shown in Chart 6:

asraya: akarmanya karmanya
7 i
alayavijiana: dausthulya-laksana prasrabdhi-laksana
klesopaklesa-bija sasrava-kusala-dharma-bija
Chart 6

According to this passage from the Mahayanasamgraha, the karmanya and
akarmanya distinction of asraya is based on the dausthulya and prasrabdhi as-
pects of alayavijiiana. In addition, we should note that alayavijiiana is charac-
terized by dausthulya when it is accompanied by klesopaklesa-bija. Thus, the
structures of the Paricaskandhakavibhasa 47.8-11 and the Mahayanasamgraha
§LL61A are very similar:

dausthulya=sanklesika-dharma-bijani  (Panicaskandhakavibhasa)

dausthulya-laksana=klesopaklesa-bija  (Mahayanasamgraha)

Chart 7

4. Bija, dausthulya, and asraya

Next, we need to discuss how bijas of apparently ethical elements,
klesopaklesa and sasrava-kusala-dharma, are connected to the distinction
between akarmanyata and karmanyata of the body. What is bija in the first
place? I think a clue is found in the passage below:
asrayavisesad etat sidhyati | asrayo hi sa aryanam darsana-
bhavanamargasamarthyat tatha paravrtto bhavati yatha na punas
tatpraheyanam klesanam prarohasamartho bhavati | ato ‘gnidagdha-
vrihivad® abijibhiite®* asraye klesanam prahinaklesa ity ucyate |

Abhidharmakosabhasya, Pradhan ed., 63.18-20%

20 QOriginal edition, -brihi-.
2 QOriginal edition, aviji-.

22 See Yamabe 1997a: 197-198.
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The [distinction between noble ones and ordinary ones] is made in
terms of the distinct states of the personal bases (asraya-visesa).
[This distinction is possible] because the personal basis (asraya) of
noble ones is transformed (paravrita) by the power of the paths of
seeing and practice (darsana-bhavana-marga), so that [the personal
basis] is no longer capable of generating the defilements to be aban-
doned by the [paths of seeing and practice]. Therefore, when one’s
personal basis has ceased to be the seed of defilements (abiji-bhiite
asraye klesanam), like a grain of rice consumed by the fire, [that per-
sonal basis] is said to be [a basis] that has abandoned defilements.?

This can be summarized as Chart 8&:

klesas x
T T
prthagjana’s asraya (= bija) arya’s asraya
Chart 8

Thus, klesas are not simply a matter of the ethical status of our mind. They
are rooted in a distinctive state of asraya, which, again, has a strong con-
notation of “body”.** Bijas are not material grains hidden somewhere in our

2 As Hyodo 1980: 68-75 has pointed out, in the system of Abhidharmakosabhasya,
bija and bijabhava are differentiated. As we shall see in the following note (n. 24),
bija appears to be directly equated with asraya and namaripa, namely the totality
of personal existence (centring on the body). On the other hand, bijabhava is defined
as follows: ko ’yam bijabhavo nama | atmabhavasya klesaja klesotpadanasaktih |
(Pradhan ed., 278.20-21) — “What is this bijabhava? 1t is the capacity of armabhava
that is generated by klesas and can generate klesas”. Thus:

bija=asraya=namaripa

bijabhava=sakti
I have benefitted from personal discussions with Professor Hideyo Ogawa on this
matter.

24 Here, it should be noted that just after the passage quoted above (Pradhan ed., 63.18-
20), the AbhidharmakoSabhasya states: kim punar idam bijam nama | yan nama-
ripam phalotpattau samartham saksat paramparyena va | (Pradhan ed., 64.4-5)
— “What is this ‘seed’? It is the namariipa that is capable of giving rise to its fruit
immediately or in due course (i.c., after some period of succession of the momen-
tary seed)”. In the first passage, bija is equated with dsraya (as far as it can give
rise to klesas), and in the second passage, bija is equated with namaripa. Thus, the
paradigm here seems to be: bjja=dasraya=namaripa. If so, it follows that mental
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body. They are simply designations of a particular state of our personal ex-
istence. Taken together with this statement, the Mahayanasamgraha pas-
sage above (§1.61A) would mean that when our “personal basis” (which defi-
nitely includes the body) is in an unworkable state, klesas arise, but when
it is in a workable state, they do not. The passage also shows that the state
of asraya is linked to the state of alayavijiana. 1f it is admissible to in-
terpret this passage in conjunction with the aforementioned passage from
the Abhidharmasamuccayabhasya that equates asraya with alayavijiiana
(Yugagyo Shiso Kenkyiikai ed., 409.15-18; see Chart 2), it follows that from
a Yogacara point of view asraya-visesa is a visesa of alayavijiiana itself. As
we shall see below, according to the Paficaskandhakavibhasa (Kramer ed.,
106.11-12), alayavijiiana pervades the body (kaya, sarira). If so, it is easily
imaginable that asraya and alayavijiiana are inseparable.

When we discuss the implications of @sraya-visesa, we should also take
into consideration the cognate phrase sadayatana-visesa found in the fa-
mous definition of gotra in the Bodhisattvabhiimi (part of the “Basic sec-
tion” of the Yogacarabhiimi):*

elements are also included in the concept of asraya. In addition, we find the follow-
ing line in the Trimsikavijiiaptibhasya: asraya atmabhavah sadhisthanam indriya-
riipam nama ca | (Lévi ed., 19.16-17; Buescher ed., 52.14-15) — “dsraya means
atmabhava, namely physical sense-faculties with their bases and mental elements”.
Here, asraya, atmabhava, and sadhisthanam indriyariapam nama ca are equated
(see Schmithausen [1987] 2007: 329, n. 372). The expression dasraya-parivrtti/-
paravrtti likewise refers to a transformation of the totality of our body and mind,
as the above quotation from the Abhidharmasamuccayabhasya/Xianydang shengjiao
lin clearly shows. Thus, perhaps a more exact translation of asraya would be “a
personal basis” (comprising both body and mind). In my translation of the Abhi-
dharmakosabhdasya passage just above, I have used this expression. Nevertheless, as
the numerous passages quoted in this article indicate, it remains true that the word
asraya is often closely associated with the bodily side of our existence. We might
say that in the narrower sense asraya means “body”, but in the wider sense it means
“mind and body”, namely our personal existence as a whole. It might also be the
case that the boundary between body and mind was not so clear-cut to the authors of
these works. In this paper, often I translate asraya simply as “body”, but it should be
noted that the mental aspect is not necessarily excluded from this concept.

2 Similar descriptions are found in the Sravakabhiimi as well; see, e.g., ‘o na rigs de’i
rang bzhin ji Ita bu zhe (Pek. zha) na | de ni lus las khyad par du gyur pa dang | skye
mched drug gis zin pa dang | chos nyid kyis "thob pa dang | thog ma med pa’i dus
nas brgyud de ‘ongs pa de lta bu yin te | (Pek. Wi 2bl-2, D. Dzi 2a2-3).
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tatra prakrtistham gotram yad bodhisattvanam sadayatanavisesah |
sa tadrsah paramparagato ‘nadikaliko dharmatapratilabdhah |

Wogihara ed., 3.2-4

The gotra existing by nature is a distinct state of the six-sense-basis
(sadayatanavisesa) of bodhisattvas. That [distinct state] was natu-
rally acquired in the beginningless past and has been transmitted as
such [to the present].

What does sadayatana-visesa mean here? 1 think this expression should be
interpreted in conjunction with the traditional idea that the six senses of the
Bodhisattva were keen, as found in this passage:?’

Mo & BN . =R & FEEEa
WA BOREANAT AR, FEANREEEN. ARERE
RHEOG. RIS Ll . A EA —BERRG L E 8
CR. T4 IRAR AR A o
* Mahavibhasa [Apidamé da pipésha lim] B BRI BE K B Vb 3,
T27: 65b5-10 [No. 1545]
Question: T have heard that the six sense organs of the Bodhisattva®
are keen. In what way does he know objects keenly?
Answer: Next to the palace of the Bodhisattva, there is an “imper-
ishable house”. When five hundred lamps burn in the house, the
Bodhisattva, staying in his own palace, knows that the number of
those lamps is five hundred just by seeing the light without seeing the

26

27

28

345 A DART R B BNAEPITIA an e A 7B il D 0t JR A L T
1§. (T30: 395¢24-26) — “Then, what is the nature of gotra? It is a distinct state of
the body (lus las khyad par, *asrayavisesa)# comprised in the six sense-realms,
transmitted as such from the beginningless past, and naturally attained”. As we
have seen above, dsraya and namariipa can be equated (n. 24), and namariipa and
sadayatana are largely equivalent. Thus, it is natural to compare asraya-visesa to
sadayatana-visesa.

#This corresponds to i7E AT in Xuanzang’s Z 2% Chinese version. [if7EfT#K sug-
gests *asrayasannivista (or perhaps *asrayasannivesa). Here it is difficult to recon-
struct a Sanskrit expression that explains both the Chinese and Tibetan versions, so
I follow the Tibetan version.

On this concept, see Yamabe 1997a: 195-197, 1997b: 216217, and 2017b: 15-25.
See Kawamura 1975: 351-353.

In this context, “Bodhisattva” must refer to Sﬁkyamuni before his attaining Awakening.
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flames of the lamps. If one of them goes out, he says that one lamp
has already gone out. Thus, it is said that the Bodhisattva’s visual
sense organ is keen.

His other senses are also keen:

M P T B WY, PR A R S E 4 . R
RO AR T S, A AR IR . BIRC E S UE T, 2
P BEH AR A -

*Mahavibhasa, T27:65b10-13

When five hundred maidens play music simultaneously in the “im-
perishable house”, the Bodhisattva instantly knows, just by hearing
the music without seeing the maidens, that five hundred [maidens]
are playing the music. If one string breaks, or if one maiden falls
asleep, he instantly tells what is missing. Thus, it is said that the Bo-
dhisattva’s auditory sense organ is keen.

EEE NN EERZ A . A H R
JRE B, RO . SRS B AT .
44 T S AR

* Mahavibhasa, T27:65b13-17

In the Bodhisattva’s palace, a hundred types of incense are burned.
The Bodhisattva smells them and knows that there are a hundred
kinds. The one who arranges the incense wants to test the Bodhisat-
tva and adds or subtracts some of the hundred types. The Bodhisat-
tva smells them and instantly tells what has been added or subtracted
compared with the former types of incense. Thus, it is said that the
Bodhisattva’s olfactory sense organ is keen.

EE A W DL RALME . EEE BV R A .
G H AU G T R B B . ORI R P
HAFT o AR A4 B AR A o

* Mahavibhasa, T27:65b17-20

When the Bodhisattva eats, an attendant always serves dumplings
with a hundred flavours. When the Bodhisattva tastes them, he in-
stantly knows that there are a hundred flavours. At one time a cook
wants to test the Bodhisattva and adds or subtracts some of the hun-
dred flavours. The Bodhisattva tastes them and immediately knows
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what has been added or subtracted. Thus, it is said that the Bodhisat-
tva’s gustatory sense organ is keen.

R R LRI A HE o 2P il B RN . SR E A
IR o A4 T S AR A o

*Mahavibhasa, T27:65b20-23

When the Bodhisattva bathes, an attendant provides him with a bath-
robe. When the Bodhisattva touches it, he instantly knows who wove
it, or what kind of disease the attendant who provides the garment
has. Thus, it is said that the Bodhisattva’s tactile sense organ is keen.

ST FNREE EAH A . T . S AR
* Mahavibhasa, T27:65b23-24

The Bodhisattva knows well the individual and common character-
istics of various elements without any hindrance. Thus, it is said that
the Bodhisattva’s mental organ is keen.

These are discussions of innate keen sensitivity and have no direct relevance
to meditation. Nevertheless, we should note that a state of physical sense
organs, expressed in a very concrete way, is considered to be a basis for the
bodhisattva practice. I think it is likely that this kind of idea was behind the
phrase sadayatana-visesa in the Bodhisattvabhiimi.*

In the Yogacara system, as is well known, gotra refers to a potentiality
that predetermines one’s course of practice. We should also note here that in
this system, gotra is just another name for bija. Thus, here again, we observe
that bija is understood to be a distinct state of the totality of our physical
organs, namely our body.

Thus, in terms of its relationship to the body (and to alayavijiiana itself),
bija and gotra have a similar structure. When the body is in an unfavour-
able state, it gives rise to klesas. When the body is in a favourable state, it
is conducive to smooth progress in meditative practice (which constitutes a
significant element of the marga).

2 Cf. the following text: tatrayam indriyakrto visesah | prakrtyaiva bodhisattvas

tiksnendriyo bhavati pratyekabuddho madhyendriyah Sravako myrdvindriyah |
(Bodhisattvabhiimi, Wogihara ed., 3.23-4.2) — “Among the [four distinctions of
bodhisattvas over sravakas and pratyekabuddhas), this is the distinction given by
his indriyas: a bodhisattva by nature has keen indriyas, [while] a pratyekabuddha
has middling, and a sravaka weak indriyas”.
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5. Upadana and ekayogaksema

Here, let us once again recall the structure of the Mahayanasamgraha pas-
sage shown in Chart 6. In this framework, the state of the body and that of
alayavijiiana are correlated. This is not surprising if we keep in mind that
asraya and alayavijiiana are sometimes directly equated. Let us examine the
close relationship between alayavijiiana and asraya (body) in more detail,
referring to two keywords: upadana® and ekayogaksema. First, see this pas-
sage:

upattam iti ko ‘rthah | yac cittacaittair adhisthanabhavenopagrhitam

anugrahopaghatabhyam anyonyanuvidhanat | yal loke sacetanam ity

ucyate |

Abhidharmakosabhasya, Pradhan ed., 23.16-17

What does “appropriated” mean? [It refers to] something that is held

as a [physical] basis by the mind and mental functions, because [the

physical basis on the one hand and the mind and mental functions

on the other] are consonant with each other in terms of benefit and

harm. [This is] what in common usage is called “[being] sentient”.
According to this passage, when riipa is appropriated (upa-a-da-) by mind,
ripa and mind are consonant with each other in terms of benefit (anugraha)
and harm (upaghata). In Yogacara texts, this kind of mind-body correlation
is described by the term ekayogaksema or anyonyayogaksema.

In the portions of the Yogacarabhiimi where alayavijiiana is not presup-
posed, it is vijiana without further specification that appropriates the body.
Therefore, the structure is fairly similar to that of the Abhidharmakosabhasya
passage quoted just above. The same structure is observed in the passage be-
low from the Vastusamgrahani (this portion is extant only in Chinese):

PEIEH . S ORI . BT ML O
JEFF. FLEH. OO ERS . KO AZAL.
B s s . B AR R A . DO TR BE R S
BREAHE . ZARHZ .

Vastusamgrahani [Shéshifen] =573 of the Yogacarabhiimi T30:
880al-6 [No. 1579]

30 For upadana in Yogacara sources, see Schmithausen 2014, §213ff.
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Appropriated (upatta) elements refer to the riipas appropriated by the
mind and mental functions. Because [the ripas] rely on these [mind
and mental functions], the [ripas] are correlated with the opera-
tion of the mind and mental functions. Correlation (ekayogaksema)
means that due to the power of appropriation by the mind and mental
functions, the ripas do not terminate, perish, or decay. When there
is harm (upaghata)® or benefit (anugraha) in the rijpas that have
been thus appropriated, the mind and mental functions also have
harm or benefit accordingly. If not, the [elements] are called unap-
propriated [ripas].

Upa-a-da- literally means “to appropriate”, but since ripas decay if not ap-
propriated, what it means here is that the mind with mental functions keeps
the body alive. Thus, upadana in this context amounts to “physiological
maintenance™? (Schmithausen’s translation is “biological appropriation”??).
Here also, the cittacaitta and the “appropriated” riipas share favourable and
unfavourable conditions (anugraha and upaghata).

In portions of the Yogacarabhiuimi that presuppose alayavijinana, what

keeps the body alive is alayavijiiana, as seen in the passage below, where
citta refers to alayavijiiana®:

31

32

33

34

Elsewhere in the Yogdcarabhiimi (Manobhiimi of the Basic Section), 38 (T30:
286a7) corresponds to vipatti, “adversity” (Bhattacharya ed., 34.5). Here, however,
judging from the standard pattern of describing ekayogaksema/anyonyayogaksema,
1 think upaghata is a more likely correspondence.

According to the website of Organismal Biology Journal, “Human physiology seeks
to understand the mechanisms that work to keep the human body alive and function-
ing” (http://www.omicsonline.org/organismal-biology-journal.php, accessed Octo-
ber 16, 2016). If human physiology is defined as this website does, it is very close
to the mechanism of upadana performed by alayavijiiana. 1 have benefitted from
private discussions with Professor Daniel Stuart on this matter.

For example, see Schmithausen [1987] 2007: 31 (§2.13.4).

Whether or not the Manobhiimi originally presupposed alayavijiiana here is a little
questionable. See Schmithausen [1987] 2007: 127-32 (§6.3.1-4). Nevertheless, the
current version of this text clearly presupposes alayavijiiana. An argument similar
to the quoted passage is also found in the Proof Portion of the Viniscayasamgrahant:
astabhir akarair alayavijianasyastita pratyetavya | tadvatha ‘ntarenalayavijiianam
(1) asrayopadanasambhavatah (Hakamaya [1978] 2001: 327) — “The existence of
alayavijinana should be understood in eight aspects. Namely, without alayavijiiana,
(1) the appropriation of the body is not possible...”. Note that here also, asraya is
clearly used in the sense of “body”.
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citta(=alayavijiiana)vasena ca tan (=kalala-rilpam) na pariklidya-
te, tasya ca anugrahopaghatac cittacaittanam anugrahopaghatah |
tasmat tad anyonyayogaksemam ity ucyate |

Manobhiimi, Bhattacharya ed., 24.16-17; quoted from Schmithau-
sen [1987] 2007: 290, n. 184

Due to the power of the mind (alayavijiiana), that [body of the early
embryo (kalala)] does not decay, and due to the benefit and harm of
that [body of the early embryo], the benefit and harm of the mind and
mental functions [are brought about]. Therefore, the [relationship be-
tween the body of the early embryo and the mind with its mental
functions] is said to be mutual correlation.

In short, because dalayavijiiana is the physiological basis of the body,
alayavijiana and the body share favourable and unfavourable conditions
(anugraha and upaghata).
At this juncture, we should also note that according to the Pancaskandha-
kavibhasa, alayavijiana pervades the body:
kayo ‘tra sendriyam Sarivam | samantam hi Sariram vyapyalayavi-
Jhianam vartate |

Kramer ed., 106.11-12

Here, “body” means the body endowed with sense organs, for alaya-
vijiiana operates pervading the whole body.

Thus, as a physiological basis pervading the body, alayavijiiana is really
inseparable from the body. Therefore, it is not surprising that sometimes
alayavijiiana is directly equated with the body. If so, it is natural that
alayavijiiana and the body share the same destiny.

But, what do these terms anugraha and upaghata mean concretely? I
think they primarily refer to sukha and duhkha respectively, as suggested in
the following passage from the Savitarkadi-bhiimi of the “Basic Section” of
the Yogacarabhiimi:*®

35

Refer to the passage from the Abhidharmasamuccayabhasya (Yugagyd Shiso
Kenkyikai ed., 409.15-18) and Chart 2 above.

3¢ See also the following passage: aduhkhdasukho yasyotpada ubhayam na bhavatity-
adi | tatra kayacittopacayapravrttatvan manojiiasvabhavatvac ca sukho ‘nubhava
iti nirodhe punas tatsamyogabhilasah pravartate | kayacittapacayapravrttatvat sva-
bhavatas ca pratikiilo duhkho ‘nubhava iti tasyotpade tadviyogacchando bhavati |
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sacet skandhesu | sa nityo va syad anityo va | sacen nityah | nityasya
sukhaduhkhabhyam anugrahopaghato na yujyate |

Bhattacharya ed., 132.15-17

If [atman exists] in the skandhas, it would be permanent or imper-
manent. If permanent, it is not reasonable for something permanent
to be benefited or harmed by blissful or painful [sensation).

Therefore, the basic scheme can be shown as Chart 9:

sukha —  anugraha

duhkha —  upaghata

Chart 9

We should also recall the Abhidharmasamuccayabhdsya passage that con-
nects sukha with asrayanugraha. In addition, there is another noteworthy
statement in the Abhidharmasamuccayabhasya:

caksusa vijiianam caksurvijianam, tadvasenavikrte ’pi riipe vijiia-
nasya vikriyagamanatvat | tadyatha kamalavyadhyupahatena® ca-
ksusa niladirapesv api pitadarsanam eva bhavatiti |

Abhidharmasamuccayabhasya, Yugagyo Shiso Kenkytkai ed.,
115.6-9, corresponding to Tatia ed., 16.24-17.1 [§12(vi)b]

The consciousness [influenced] by the eye [is called] eye-conscious-
ness because the transformation of consciousness is caused by the

37

yas tu nobhayapravrtto ’sti ca so ‘nubhavo 'duhkhasukhah, akrsnasuklakarmavat |
ata eva cananugrahanupaghatapravrttarvat tadaduhkhasukhotpada ubhayeccha-
bhavah || (Paficaskandhakavibhasa, Kramer ed., 27.7-14) — “[ The Paficaskandhaka
states:] ‘Neither-pleasant-nor-painful [sensation (anubhava)] is [a type of sensa-
tion for which one does not develop the wish] either [to be connected to or to be
separated from it] when the [sensation] arises and so forth. With regard to this,
because blissful sensation arises from a prospering body and mind, and because it
has agreeable nature, when it perishes there is a wish to be united [with it] again. Be-
cause painful sensation arises from a declining body and mind, and because it has
a disagreeable nature, when it arises there is a wish to be separated [from it]. On the
other hand, there is also neither painful nor blissful sensation that has arisen from
neither [a prospering nor a declining body and mind], like neither black nor white
karma. Therefore, because it has not arisen from benefit or harm, when the [afore-
mentioned] neither pleasant nor painful [sensation] arises, neither wish exists”.

Text, -vyadgy-



ALAYAVIINANA IN A MEDITATIVE CONTEXT 267

power of the [eye] even if there is no transformation in the visual ob-
ject. For example, an eye harmed by jaundice sees only yellow even
in blue and other colours.

This passage shows that an indriya harmed (upa-han-) by a disease affects
vijiiana.*® Probably all sorts of beneficial or harmful conditions are included
in the concepts of anugraha and upaghata. Thus, ekayogaksema must be a
term that primarily refers to the interrelationship between mind and body in
general.

More specifically, however, anugraha can be linked to prasrabdhi:

anugrahikah prasrabdhih, taya kayacittanugrahakaranat |

Abhidharmasamuccayabhdsya, Yugagyo Shiso Kenkytkai ed.,
565.7; Tatia ed., 87.25 [§92(iv)(b)]

“What benefits” refers to meditative ease, because it (=meditative
ease) brings about benefits of body and mind.

If so, it is natural to suspect that the antonym of prasrabdhi, dausthulya,
corresponds to upaghata. This suspicion is supported by the following state-
ment:

FREZENE . FHACR T R E IR .
Xidnydng shengjiao lun BE355E 3G, T31:484c28

In regard to the classification of dausthulya, in the kamadhatu
dausthulya is gross and harmful.

As we have seen, anugraha and upaghata are broad concepts not used exclu-
sively in meditative contexts. We should also recall that the Manobhiimi pas-
sage quoted above discusses the process of reincarnation and has no direct
relevance to meditation.

Nevertheless, it is also certain that meditative practice transforms indri-
yas, as is clearly shown in the following quotation from the Parficavijiiana-
kayasamprayukta bhiimih and the Manobhiimih in the Viniscayasamgrahani
of the Yogacarabhiimi:

3% See also the following quotation from the Srutamayt-bhiimi in the Basic Section of
the Yogacarabhuimi: varnabhrantih katama. yo ‘nyavarne tadanyavarnabhimanah,
tadyatha kamalena vyadhinopahatendriyasyapite ripe pitaripadarsanam (Yaita
1992: 521.3-5) — “What is a misperception of colour? [It refers to] an erroneous con-
ception of a colour as another colour. For example, one whose sense organ is harmed
by jaundice sees yellow colour in [something that is] not yellow”.
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gzhan yang mdor bsdu na rgyu bzhis dbang po rnams ’gyur bar blta
bar bya ste | . . . (2) nang gi rkyen las skye ba ni ’di lta ste | so s0’i
nang gi tshul bzhin ma yin pa yid la byed pa las skyes pa’i "dod chags
kyis kun nas dkris pa la sogs pa kun nas nyon mongs pa rnams dang |
tshul bzhin yid la byed pa las skyes pa’i snyoms par ’jug pa la sogs
pas ‘gyur bar byed pa’o |

Pek. Zi 59a6-b1; D. Zhi 56a6-b1; corresponding to T30: 600c4-8

Also, one should know that in sum the sense organs are transformed
due to four causes. . . . (2) They are transformed due to internal
conditions, namely, polluted [elements] (samklesa) such as the fetter
(paryavasthana) of craving (raga) caused by incorrect internal re-
flection and meditative absorptions (samapatti) and so forth caused
by correct reflection.
In addition:

kayasya punah sprastavyavisesa eva prityahrtah kayaprasrabdhir
veditavya | pritamanasalh kdyah prasrabhyata iti siitre vacanat |
atra caitasikadhikarad acaitasiky api kavaprasrabdhih prasrabdhi-
sambodhyangatvenoktd, kayakarmanyata va cittakarmanyatam
avahayatity ato ’caitasiky api kayakarmanyatatrokta | ivam ca tad-
balenasrayaparavrttito ’sesaklesadyavarananiskarsanakarmika ||

Paricaskandhakavibhasa, Kramer ed., 47.14-48.6

Meditative ease of the body should be understood as a specific tac-
tile sensation of the body brought about by joy because it is said in a
siitra: “The body of a person whose mind is gladdened becomes at
ease”. Here, since it is affected by a mental function, the meditative
ease of the body, though not mental, is said to be meditative ease as
a factor of awakening. Or, because the well-functioning state of the
body brings about the well-functioning state of the mind, the medita-
tive ease of the body is here mentioned even though it is not mental.
Because this [meditative ease] also [brings about] the transformation
of the personal basis by its power, it has the function of uprooting the
obstructions of defilements and so forth without remainder.

This passage clearly shows the interactions between body and mind
in the meditative context. On the one hand, mental joy (priti) brings
about kayakarmanyata, but on the other hand, kayvakarmanyata induces
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cittakarmanyata. The importance of the interrelationship between mind and
body in meditative practice is thus clearly indicated.

Regarding physical transformation, the following exchange is also note-
worthy:

[P e g 1 RN HH R A% R HR
EREIRRI . ARE L e R B . WA
TR nEIFAN M E

Mahavibhasa, T27:134a15-18

Question: Why did the Blessed One say that breathing is called food
and drink?

Answer: Because it can benefit or harm [the body]. Namely, the best
types of excellent food and drink benefit the body, in the same way
as well-regulated breathing. Also, the worst types of poor food and
drink harm the body in the same way as unregulated breathing.
Therefore, the Blessed One called [breathing] food and drink.

In addition to being affected by the mind, the condition of the body seems
to be strongly affected by the way of breathing. This point deserves further
attention.

In sum, ekayogaksema is an expression that refers to the mind-body cor-
relation in general, but I suspect that this concept also covers the mind-body
interrelation in the meditative context. Bodily aspects are often discussed in
the relevant texts. This must be because practitioners were well aware of the
importance of the body in the meditative context.

6. The Simile of the Vina

Before closing this paper, let us look at just one more passage, this time from
a Pali text.

“Yada pana te Sona vindya tantiyo na accayata honti na atisithila
same gune patitthita, api nu te vind tasmim samaye saravati va hoti
kammaninia va” ti? “Evam bhante.”

Anguttara-Nikaya VI.LV, PTS ed., 3:375.15-18
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“Sona, when the strings of a lute are stretched not too tightly nor too
loosely but are tuned to the middle pitch, are they well-sounding and
playable?”® “Yes, Master.”

Of course, this passage is chronologically distant from the Yogacara sources
we have discussed in this paper, so it is not directly relevant to the pres-
ent topic. Nevertheless, this passage seems to show a concrete image of
karmanya in actual practice. When our way of life is well balanced, our
body and mind function naturally and smoothly. This seems to have been the
traditional goal of Buddhist practice, and the Yogacara practitioners would
have pursued the same goal through their meditative practice.

7. Tentative Conclusions

Not everything is clear yet, but based on the foregoing discussions, we can
draw a few tentative conclusions.

Through dsrayaparivrtti, a practitioner’s personal basis is transformed
from a poorly functioning (akarmanya) state to a well-functioning (kar-
manya) state. This transformation takes place concomitantly in body and
mind. In particular, bodily transformation is very important, and it induc-
es mental transformation as well. In this bodily transformation, regulated
breathing seems to play a key role.

After the introduction of alayavijiiana into the Yogacara system, alaya-
vijiiana was considered to maintain the body physiologically. Thus, alaya-
vijiiana was thought to be in close correlation with the state of the body. In
the mind-body correlation called ekayogaksema, alayavijiiana shares ben-
efit (anugraha) and harm (upaghata) with the body. It is noteworthy that
anugraha can refer to benefit brought about by meditative ease (prasrabdhi),
while upaghata can refer to harm caused by inertness (dausthulya). Thus,
ekayogaksema seems applicable to the process of mind-body transformation
through meditative practice as well.

As we have seen, alayavijiiana pervades the whole body. Thus, it is re-
ally inseparable from the body as long as we are alive. However, as a latent
physiological basis, its own functions are very subtle and hard to perceive.
Apparently Yogacara practitioners realized in the course of their medita-

¥ The word saravati might be used here in association with the music goddess
Sarasvati. I thank Professor Alexander von Rospatt for helpful suggestions on this
passage.
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tion that their bodies’ functionality was determined by the condition of this
subtle physiological basis. In this paper I have presented only a few supple-
ments to my former arguments, but I hope I have made modest progress in
my project. In the future, I would like to extend the scope of my study and
aim for a more comprehensive view of this issue.
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