Junjie Chu

The Thesis of Mental Awareness Accompanying
Sensory Awareness Attributed to Sthiramati
by Xuanzang and His Interpreters*

1. INTRODUCTION

1.1 In the Chinese Yogacara tradition that began with Xuanzang (602-664) a
special thesis with regard to the relation between sensory awareness and mental
awareness is attributed to Sthiramati (510-570)" and his followers.? It says that,
because it has the same objective support (@lambana)® as a sensory awareness,
mental awareness occurs simultaneously with any awareness from among the
five groups of sensory awarenesses (paiicavijiianakaya-, parica vijiianakayah),’
and therefore accompanies (°sahdanucara/°anucara) this awareness. This mental
awareness is therefore often referred to as “mental awareness accompanying the
five [awarenesses]” (FL{E ). With reference to this thesis, Sthiramati is
often grouped together with Dignaga (c. 480—540), to whom a similar statement

* ] am indebted to Prof. Dr. Eli Franco, Ven. Prof. Dhammajoti and Prof. Dr. Michael Radich
for their valuable comments and suggestions on earlier versions of this paper. I am also grateful
to the anonymous reviewers for their careful reading of the manuscript of this paper and their
many insightful comments and suggestions. My special thanks go to Prof. Dr. Karin Preisendanz
who took much time to discuss with me all unclear points and in general assisted me in greatly
improving this paper in terms of its content and language.

! See Frauwallner 1961: 136f.

2 In the CWSL and its commentaries, different opinions are normally attributed to groups of
interpreters headed by important scholars (cf. Chu 2014: 291 and below n. 10); the advocators of
such opinions are referred to as “Nanda and others,” “Sthiramati and others” and “Dharmapala
and others.” For the sake of convenience, hereafter I will briefly refer to these groups of inter-
preters as “Nanda,” “Sthiramati” and “Dharmapala,” respectively.

3 The Sanskrit words taken to be equivalents of the terms used in Chinese or Tibetan sources
(given in parentheses) are not marked with an asterisk if they are attested in available Sanskrit
materials, such as the Sanskrit text of the Yogacarabhimi (Ybhg,) or the Abhidharmasamucca-
yabhasya (ASBh).

4 In the Chinese sources, the expression “five groups of [sensory] awarenesses” (FL:5 =
parficavijiianakaya, pafica vijianadhatavah) is often further shortened as “the five awarenesses”
(Fii#%) or even merely as “the five” (71). Both the Sanskrit term and its abbreviated form in
Chinese sources may refer to an individual instance of sensory awareness from among the five
groups of sensory awarenesses; however, for the sake of brevity of expression, hereafter I may
also use the short form “the five groups of awarenesses” or “the five awarenesses” wherever the
meaning is clear from the context.
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is ascribed, supposedly made in his main work, the Pramanasamuccaya with his
own commentary.’

1.2 The discussion of the relationship between mental awareness and the five
groups of sensory awarenesses was initiated by Xuanzang in the Cheng weishi
lun (CWSL), a kind of compilation of commentarial materials on Vasubandhu’s
Trims$ikakarika (TrK).® In the context of explaining the basis (asraya) of the
seventh awareness, i.e., the defiled mind (klistamanas), a general discussion of
the three bases of mental activities and subordinate mental activities (cittacait-
ta)’ is presented, namely, the condition qua cause (hetupratyaya), the dominant
condition (adhipatipratyaya), and the immediately preceding condition (saman-
antarapratyaya).® When it comes to the third basis, the whole discussion occurs
interestingly under the headline of “the basis that gives way” (kaidaoyi, iZ&
<), a term that refers to the awareness in the immediately preceding moment
which makes room (*avakasadana) for the current awareness. In this connec-
tion, three different opinions concerning the interpretation of this special con-
cept are presented, with the quotation of sources to back them up and detailed
argumentation on the issues at the center of this debate. Further aspects of the
concept and their discussion have been studied by me in a previous paper.’ In

5 Cf., for instance, Cheng weishi lun shuji (CWSL-SJ) 420c21-22: & a% A (HEHR TR
B o WEISIT - “It is said in the Pramanasamuccaya, etc., that the mental awareness accom-
panying the five [awarenesses] is nothing but a perception, because it necessarily has the same
objective support [as the five awarenesses].” This probably refers to Dignaga’s statements about
the nature of mental perception (manasam pratyaksam); indeed, mental perception is described
by him in his commentary on Pramanasamuccaya (PS) 6ab as “having an object such as something
visible as its objective support” (ripadivisayalambana), and “having occurred in the form of an
experience [of that visible thing]” (anubhavakarapravrtta).

¢ On the nature of the CWSL, I follow its traditional, generally accepted characterization.
However, Nobuyoshi Yamabe has recently suggested the possibility that “there was an Indian
original similar to Cheng weishi lun in its current form” (Yamabe 2020: 74).

7 These translation equivalents emphasize the fact that the phenomena called citta and caitta
are conceived as short-lived (subordinate) mental events or instances of (subordinate) mental
activity, rather than processes of thinking / accompanying subordinate mental activity or their
results, as would be suggested, e.g., by the translations “thought” and “thought concomitant”; see
also, e.g., the choice of translation in Hattori 1968: 33.

8 In the Chinese and Tibetan translations of the Ybh the prefix sam- in the compound sa-
manantarapratyaya is interpreted as sama, and explicitly translated with Z£ / mtshungs pa, “sim-
ilar.” In this paper I use the special form “(similar) immediately preceding condition” in the
context of discussing the Chinese and the Tibetan texts.

% See §2 (“kaidao = avakasadana®) and §3 (“kaidaoyi = *avakasadanasraya”) in Chu 2014:
272-291. My discussion there can be summarized as follows: The Chinese term kaidaoyi em-
ployed in the CSWL reflects a special aspect of the immediately preceding condition, referring to
the awareness that has passed away in the immediately preceding moment, which is called “mind”
and has the function of giving way to the subsequently arising awareness. The first part of the
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the present paper, I will present a more detailed discussion of the thesis that
mental awareness accompanies sensory awareness attributed to Sthiramati by
Kuiji.!” For the convenience of the reader, I will first summarize the conclusions
reached in my earlier paper on the three opinions."!

The first view, according to Kuiji represented by Nanda, says that an instance
from among the five groups of sensory awarenesses cannot last for more than
one moment, that it comes into being at a given moment in dependence on
the “continuing force” (@vedha)'? of a mental awareness, and that it thus has
only this mental awareness as the basis that makes room for its arising. A
mental awareness, however, being continuous by itself and also having an
instance from among the five groups of sensory awarenesses as the continu-
ing force, has all six awarenesses in the preceding moment as the basis that

compound, kaidao, expresses exactly this function and must refer to the Sanskrit term avakasa-
dana. The latter is widely used in Abhidharma and Yogacara texts to describe the function of the
so-called “mind” that has passed away in the moment immediately preceding the occurrence of a
further awareness. In the Yogacara system, a set of terms is used to describe the cause of arising
of mental activities and subordinate mental activities. They are called “bases” (asraya), such as
“the basis in the sense of the seed” (bijasraya), “the co-existent basis” (sahabhiir asrayah) and
“the immediately preceding basis” (samanantara dsrayah). This last basis also appears in the
classification of the fourfold condition (pratyaya) used already in the pre-Vasubandhu Abhidhar-
ma texts, which comprises the condition qua cause (hetupratyaya), the dominant condition (adhi-
patipratyaya), the immediately preceding condition (samanantarapratyaya) and the condition qua
objective support (alambanapratyaya). Thus, it is unlikely that the special term kaidaoyi used in
the discussion of the relationship between mental and sensory awarenesses in the CWSL is a
translation of the Sanskrit word kranta, suggested by La Vallée Poussin (1928: 228, n. 2) on the
basis of Kuiji’s phonetic transcription jielanduo. 1 have hypothetically assumed that kaidaoyi
rather goes back to Sanskrit *avakasadanasraya, “basis that makes room,” more precisely, “basis
in terms of making room.”

10" Tt is worth mentioning that the arrangement of the various opinions into groups can be seen
already in the CWSL where each group is introduced with the phrase “some say ...” (5%%).
However, their attribution to particular persons only appears later on in the commentarial literature
on the CWSL, such as Kuiji’s works. My studies on the CWSL in Chu 2014 and in the present
paper basically follow Kuiji’s ascriptions and interpretations. In using “Kuiji” instead of “Ji,” |
follow the tradition even though the latter is the original form, as has long been pointed out by
scholars; cf., most recently, He 2017.

1 Cf. §4 (“[t]hree interpretations of *avakasadanasraya™) in Chu 2014: 291-305, which is
dedicated mainly to the study of the materials found in Kuiji’s CWSL-SJ regarding the different
views on *avakasadandasraya ascribed to Nanda, Sthiramati and Dharmapala, respectively. The
pertinent passages in the CWSL-SJ, together with the text of the CWSL commented upon by
Kuiji, and other relevant materials are quoted and translated there; for Nanda, see §4.2-3 (pp.
292-295), for Sthiramati §4.4-5 (pp. 295-298), and for Dharmapala §4.6-8 (pp. 298-301).

12" Note that instead of @ksepa suggested in Chu 2014: 292 and 306, the Sanskrit equivalent of
the Chinese term 5[4 should be avedha; cf. below n. 56. For the source on which this statement
is based, cf. CWSL 21a4-8 quoted in Chu 2014: 292, n. 50.
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makes room for its arising. Thus, instances from among the five groups of
sensory awarenesses and instances of mental awareness come forth one after
the other in succession. According to the second opinion, attributed to Sthi-
ramati, an instance from among the five groups of sensory awarenesses has
an awareness of its own kind, as well as a mental awareness that accompanies
this sensory awareness in the preceding moment, as the basis that makes room
for its arising, and upon its arising it is further accompanied by the mental
awareness. Thus, there is a continuity of instances of sensory awarenesses of
the same kind, and sensory and mental awarenesses do not occur at different
moments, as according to Nanda’s model, but are always in companionship.'
Finally, according to the third view, advanced by Dharmapala according to
Kuiji, instances of all eight kinds of awareness have only an awareness of
their own kind as the basis that makes room for them. Thus, a mental aware-
ness cannot be caused by a sensory awareness as its immediately preceding
condition, or vice versa. The difference between the last two opinions is not
significant with regard to the topic discussed in the present paper: according
to both, the simultaneous arising of multiple instances of different kinds of
awareness is accepted. The point on which they differ is that in the second
view, i.e., that of Sthiramati, an instance from among the five groups of sen-
sory awarenesses also has a mental awareness, in addition to a sensory aware-
ness of its own kind, as its basis that makes room for its arising, while the
proponents of the third view, i.e., that of Dharmapala, demand strict adherence
to the principle that an awareness serving as an immediately preceding con-
dition must be of the same kind as the subsequent awareness. However,
Dharmapala does not deviate from the fundamental point that a mental and
a sensory awareness may arise simultaneously, for he also considers that a
mental awareness that arises simultaneously with a sensory awareness can
share its object.

1.3 The central topic of this paper, the thesis that mental awareness accompanies
sensory awareness as presented by Xuanzang, which — in the interpretation of
Kuiji — is that of Sthiramati, comprises the following two points:

(1) sensory awarenesses of the five kinds occur continuously, and
(2) they occur simultaneously with a mental awareness.

In §§ 2 and 3 of the present paper, I will provide a detailed discussion of these
two points. The arguments presented in Xuanzang’s CWSL, its commentaries
and other related Chinese sources, as well as in the relevant Yogacara sources
that are referenced in support of these arguments, will be examined. In §4, some

1 For a further summary of Sthiramati’s view, cf. below §3.3.
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theories or notions relevant to these arguments will be analyzed. Since the ar-
guments are attributed to Sthiramati, a detailed examination of Sthiramati’s own
statements'* in the Trims$ikavijiiaptibhasya (TrBh) and the Abhidharmasamuc-
cayabhasya (ASBh) or Abhidharmasamuccayavyakhya (ASV)'" will be offered
in §5. Some related problems will also be discussed there.

The main aim of this paper is thus to clarify the opinion attributed in the
Chinese sources to Sthiramati, and furthermore to Dignaga. It is hoped that
this investigation will succeed to demonstrate how a crucial philosophical issue
addressed in the Indian sources was interpreted in the Chinese tradition of Yo-
gacara.

4 Of course, in many cases these statements do not necessarily reflect his own opinion; some-
times he just repeats the traditional positions of the system he follows.

5 The ASBh is usually attributed to Sthiramati because of its “great similarity with the
Trimsikabhasya of Sthiramati.” Cf. Tatia’s introduction to the ASBh, p. xxiif. Cf. also Pradhan’s
introduction to the AS, p. 19. Nance opposes this view by arguing that “[t]he presence of paral-
lel passages in two texts is not evidence that those texts were authored by the same individual;
at best, such parallelism signals only that one author was familiar with the work of another [...].”
Cf. Nance 2012: 240f,, n. 7. However, for the following discussion of the opinions attributed to
Sthiramati, the issue of whether Sthiramati’s authorship of the ASBh can be proved is not direct-
ly relevant. It is more important in this context to determine the relationship of his statements in
the TrBh to the content presented in the ASBh. Indeed, in the Chinese tradition it is well known
that Asanga composed the Abhidharmasamuccaya, Buddhasimha wrote the Bhasya on it, and
then Sthiramati, combining both texts, composed a new commentary, called Vyakhya. Cf. Zajilun
shu ji 1c21-23: REE e B AR - Sl EEKpra=2 » Eifehitaa—TLEarT - &
BEASCE b © BRAT BRI R %R © LB E AR SHERI S  and ibid. 6¢1: Hifl
SMEME LS. According to a recent study of the newly discovered manuscript of the Abhidhar-
masamuccayavyakhya (ASV) by Li Xuezhu, Sthiramati composed this Vyakhya by combining
the AS and ASBh. Cf. Li 2011: 154ff. and 2012: 3. As for the precise relationship between the
Bhasya and the Vyakhya, Li and Kano state that in the Vyakhya Sthiramati combines the text of
the AS and ASBh “by inserting all sentences from the bhdsya into appropriate places of the
basic text of the Abhidharmasamuccaya” (Li — Kano 2014: 53). In the part of the text studied by
them, “[t]he Abhidharmasamuccayavyakhya contains almost no passages written by Sthiramati
himself except for its opening part” (Li — Kano 2014: 62, n. 1). Thus, no matter whether Sthi-
ramati is actually the author of the ASBh or not, it is justified in my view to quote and treat
statements in the ASBh as expressing positions shared or at least approved of by Sthiramati.
Recently Dr. Li kindly shared with me the draft of his transliteration of the text of the ASV, which
had then progressed up to folio 35bl, and allowed me to use it for the present paper. In the
following, when quoting from the ASBh, I will therefore also provide references to the manuscript
of the ASV, with folio and line numbers, wherever the relevant passages are contained in the
already transcribed part, in the form of “(= ASV [...])”; the present unavailability of the text of
the ASV will be indicated in the form of “(ASV unavailable).” From the quotations, one can see
that the two texts are identical except for some minimal variants (see, e.g., the philological notes
in n. 111 below).
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2. CONTINUITY OF SENSORY AWARENESS

2.1 In the CWSL Sthiramati’s refutation of Nanda’s opinion begins with the
phrase: “The above-mentioned opinion is not thoroughly correct.”'® In the refu-
tation of the first opinion, an important argument advanced by Sthiramati is that
sensory awareness can be continuous,!” which is formulated based on the the-
ory of five types of mental activity, i.e., five cognitive states that arise in suc-
cession during the process of cognizing an object. This theory evidently origi-
nates from the “Basic Section” (*mauli bhiimih / *maulyo bhiimayah,'® K457,
sa’i dgnos gzhi) of the Yogacarabhiimi (Ybh); a passage of the Ybh' in which
the theory of five types of mental activity is discussed is partly quoted in CWSL
21al4-17. The whole passage runs as follows:?

In this case, when visual awareness arises, three [types of] mental activity are
attained. [They are] in sequence: (1) a spontaneous [mental activity| (aupanipa-
tika), (2) a searching [mental activity| (paryesaka), and (3) a determined [men-
tal activity] (niscita). Of these, the first is none other than visual awareness; the
[other] two are mental awareness. Then, subsequent to the determined mental
activity, (4) [the mental activity that constitutes] defilement or purification is to
be seen. On account of that, also visual awareness occurs as (5) a [mental activ-
ity] uniformly flowing from these two (tannaisyandika), as something whole-
some or unwholesome; it does not, however, [occur] due to conceptualization
on its own part. As long as this “mind” (manas) is not distracted elsewhere,
mental awareness and visual awareness are wholesome or defiled. Just as visual
awareness has arisen, in the same way [the other four awarenesses] up to tactile
awareness have to be understood.

16 CWSL 21a9: HF5 - gt %8 - This is indicated by various commentators as the
opinion of Sthiramati, for instance, cf. CWSL-SJ 388a16: ZE <5 fi# -

7" For his other argument, see below §3.1.

'8 On the reconstruction of the name of this section of the work, mauli bhiimih, see Schmithau-
sen 1969: 17f,, n. 14, Schmithausen 2000: 245, n. 3, and Kritzer 2005: xiii, n. 2. The plural form
*maulyo bhitmayah is used, among others, in Kragh 2013: 49, n. 86. I prefer to use the English
translation of the former in this paper.

19 Cf. also the discussion in Takatsukasa 2014.

2 Ybhg, 10,2-7: tatra caksurvijiiana utpanne trini cittany upalabhyante yathakramam aupa-
nipatikam paryesakam niscitam ca. tatradyam® caksurvijianam eva, dve manovijiiane. tatra
niScitdc cittat prabhrti** samkleso vyavadanam ca drastavyam. tatas tannaisyandikam caksurvi-
Jjianam api kusalakusalam pravarttate, na tu svavikalpavasena. tavac ca dvayor manovijiana-
caksurvijiianayoh kusalatvam va klistatvam yavat tan mano na anyatra viksipyate. yatha caksur-
vijiana utpanna evam yavat kayavijianam veditavyam. = Ybhe, 280a22-27: {8 HRRAE - =
LTS o FNEARER « BHEREL o R0 o E L o FIRIRE o IEEE, o FE R - TTH
FuF o MRV EFRIRS - SAEHE - MR HE 25177 « JEREREERE - &K/
Bf o BRE 3% - eSS B+ o WIRERA - J9 2 58 o FERIJNE o *tatradyam
em. : tatra cadyam Ybhg; **prabhrti em. : param Ybhg,. These two emendations are based on
Takatsukasa 2014: 1249, nn. 3 and 4. *** FH%& i does not have an equivalent in Ybhg,.
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2.2 In this passage, the initial part addresses the first three states of awareness
when a cognitive event takes place; it says clearly that the first state of mental
activity can be identified with a sensory awareness, while the other two that
follow are mental awarenesses. Of these mental awarenesses, the one that in-
vestigates the objective aspect grasped by the sensory awareness is the search-
ing mental activity, and the one that makes a discerning judgment upon the
object is the determined mental activity. Thus, these two kinds of awareness,
being sensory (i.e., the first one), and mental (i.e., the other two), respectively,
apparently come forth one by one in succession.

Then, in the latter part, the remaining two states are discussed, and a special
case of sensory awareness is mentioned. Here, as | understand it, the text sim-
ply says that a sensory awareness, such as a visual awareness with a special
moral quality, can be caused by the fourth type of mental activity, namely, the
mental activity that constitutes defilement or purification, which results, for its
part, from the third state of a mental activity, the determined mental activity,
and thus this sensory awareness also becomes a uniformly flowing mental ac-
tivity, the fifth type of mental activity, i.e., the sensory awareness possesses the
moral quality determined by the mental awareness. It is further said that as long
as the “mind” is not distracted, the moral quality of both mental awareness and
sensory awareness remains unchanged.

Thus, it seems to me that this passage is irrelevant to the argument advanced
by Sthiramati. However, this passage is quoted in Xuanzang’s CWSL as support
of Sthiramati’s position. As we will see below in §2.9, Kuiji, his disciple and
main commentator, takes effort to prove that this passage indicates the fact that
both sensory awareness and mental awareness can be in the state of the fourth
and fifth type of mental activity, and thus sensory awarenesses are continuous,
simultaneous with mental awarenesses. However, this interpretation is not con-
vincing to me.

2.3 After the quotation of the above passage of the Ybh in the CWSL, we find
the following interpretation:!

The purpose of this [passage] is definitely to demonstrate that as long as [this
“mind” is not distracted elsewhere] mental awareness and visual awareness
occur in company continuously ({EfH%&1#). Since there is never a case where
there is visual awareness but no mental awareness, it is impossible that these two
kinds of awareness come forth one by one continuously (5 fH%4&4=).

*' CWSL 21a18-20: {5 E BEAC R P RS ol (BAH G0 - BRHRGRASF IR - $F—
A AR -
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It is worthwhile to note that according to the Chinese version of this quoted
passage, the sentence “As long as this ‘mind’ (manas) is not distracted else-
where, mental awareness and visual awareness are wholesome or defiled” is to
be translated as follows: “... mental awareness and visual awareness, being
wholesome or defiled, occur continuously.”*?

The phrase “occur continuously” (FH4&[j##) is seen only in the Chinese trans-
lation of the Ybh;? it is found neither in the Sanskrit version nor in the Tibetan
version. If we compare the Sanskrit sentence beginning with tavat, we can
understand this phrase to mean that the moral quality of the two awarenesses
continues or remains the same. However, the sentence is interpreted in the
CWSL as meaning that these awarenesses continue to exist in more than one
moment; further, a new element “in company” ({£)) is added by changing fH4%&
T to {HAH4EEE. Kuiji’s comment on this statement in the CWSL makes this
sense even clearer: he interprets the statement as an answer to the supposed
objection that these two awarenesses may come forth in immediate succession,
but not simultancously:*
If one interprets [the passage quoted from the Ybh] as saying that the five aware-
nesses are definitely interrupted, then why is it said that they occur continuous-
ly? [Objection:] “They come forth one after the other continuously.” [Answer:]
They cannot be described as “continuously” when only after the cessation of
visual awareness a mental awareness can come forth, and thereafter visual
[awareness] again comes forth.

2.4 The conclusion of the argument attributed to Sthiramati is that the five
awarenesses, in company with mental awareness, must continue for many mo-
ments in some special cases. Therefore, with regard to the fifth type of mental
activity, namely, uniformly flowing mental activity, the following question is
asked:®

When the five awarenesses in the state of being uniformly flowing [mental ac-
tivities], brought forth by the strength of attention (*manaskara), which is de-
termined [mental activity] or [mental activity that constitutes] defilement or
purification, concentrate upon an object to be observed [such as a picture of the
Buddha], why is it not accepted that they are continuing for many moments as
long as [this concentration does] not stop?

2 Ybhe, 280a26-27: ARG "3 o B BEUESE T -

3 Cf. n. 20.

* Cf. CWSL-SI: (S Tl - Mo HaE - IRMHEA - SRR C R
HE o RIRIRAET S -

» CWSL 2lal2-14: Efi fish - BRI EAOFIERE NS4 - BUEATS © REEREEH - 0
Al REF 264048 - Cf. La Vallée Poussin 1928: 242f.
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This seems to emphasize that the five sensory awarenesses are not limited to
spontaneous mental activities; rather, in the state of being uniformly flowing
mental activity, they may also be conditioned by attention having the nature of
determined mental activity or mental activity that constitutes defilement or
purification. In this case, as long as they are concentrating upon an object and
are not distracted by another object, the five awarenesses accompanied by men-
tal awareness can continuously be produced by mental awareness and thus last
for more than one moment.

2.5 The problem is that the CWSL quotes the “Basic Section” of the Ybh to
prove the thesis that sensory awareness is continuous and accompanied by
mental awareness.”® However, as mentioned already above in §2.2, the quotation
does not support this thesis. In another passage of the same section of the Ybh,”
the intention of the author is expressed more clearly:?
Moreover, it is not the case that [individual instances from among] the five
groups of awarenesses arise continuously in two moments; nor is it the case that
they arise one from another immediately one after the other. [Rather,] mental

awareness necessarily arises subsequent to [individual instances from among]
the five groups of awareness that arise in a single moment.

This passage seems to suggest the model attributed to Nanda, namely, that indi-
vidual instances of the five sensory awarenesses, on the one hand, and mental
awareness, on the other hand, come forth one after another in succession.? It
does not seem to be related to the model attributed to Sthiramati, namely, that
sensory awarenesses of the five kinds and mental awareness occur simultane-
ously, in other words, that sensory awarenesses are accompanied by mental
awareness.*

2.6 As I have already pointed out elsewhere,’' in many respects the Yogacaras
share doctrines with the realistic systems, the Sautrantika or the Sarvastivada,
in the earlier period of development of the Yogacara system to which the “Ba-

% Cf. above n. 20.

27 Cf. also below §2.7.

28 Ybhy, 58,13-15: na casti paiicanam vijianakayanam anusahitam* dvayoh ksanayor utpat-
tih, napy anyonyasamanantaram anyonyotpattih. ekaksanotpannanam paiicanam vijianakaya-
nam** anantaram manovijiianam avasyam utpadyate. = Ybhg, 291b1-4: XIEFHFHEH —FIHD
THEEEAE - TREREEERE G - RIS ET - WHEEESRE - ¥ anusa-
hitam em. : saha Ybhg; ** vijianakayanam em. : kayavijiiananam Y bhg,. These two emendations
are based on Takatsukasa 2014: 1249, nn. 7 and 8. Note that the first emendation is not support-
ed by the Tibetan translation which reads /han cig tu (Ybhy, 29b3). Cf. also the translations in
Chu 2014: 293 and Takatsukasa 2014: 1249.

2 Cf. Chu 2014: §4.2-3.

30 Cf. Chu 2014: §4.4-5.

31 Cf. Chu 2014: 294.



120 Junjie Chu

sic Section” of the Ybh belongs. In the Abhidharmamahavibhasa (AMV) we
read an interesting passage which mentions the different opinions of certain
yogacaras (EEHiINET)*? and Abhidharma masters related to the above topic:*

Question: Do [individual instances from among] the five awarenesses, such as
visual awarenesses, come forth immediately one from the other (*anyonyasa-
manantaram) [and thus keep their continuity]? Answer: The yogdcara masters
say that [individual instances from among] the five awarenesses, such as visual
awarenesses, do not come forth immediately one from the other, because they
all arise immediately from mental awareness. However, the masters of the Abhi-
dharmasastra say that it is possible that [individual instances from among] the
five awarenesses, such as visual awarenesses, arise immediately one from the
other[, provided that all conditions for their arising are present].

Here, it is clearly said that the yogacaras maintain that individual instances of
the five groups of sensory awarenesses do not arise from instances of the same
kind; rather they are necessarily produced by mental awareness, a position
similar to that attributed to Nanda, that is, the position of Yogacara at its early
stage of development which, of course, differs from the one we can find in the
later Yogacara system.

2.7 After the quotation from the “Basic Section” of the Ybh and the interpreta-
tion thereof, another problem was brought into the discussion in the CWSL.
This is the relationship between the five awarenesses and other types of mental
activity among the five types of mental activity besides the spontaneous mental
activity and the uniformly flowing mental activity. In the Ybh there are two
other passages that are also mentioned by Kuiji,** in which the five types of

32 In this passage, the term yogacara should refer to Yogacara not at its Mahayana stage, but
rather at an earlier stage. At this stage, designated by Yinshun as that of “Sravaka-Yogacara,” “the
physio-psychical experiences of the yocdcaras have been partly integrated into the doctrines of
the Abhidharmikas and the Darstantikas” (Yinshun 1968: 615). As an example, Yinshun quotes a
passage from the AMV in which the meditative experience of yocacaras is mentioned as proof
of the doctrine of the selflessness of entities (dharmanairatmya): “Whether there is a scriptural
proof or no scriptural proof [of the selflessness of entities], there is definitely the cognitive form
(akara) that has the selflessness of all entities as its objective support. It is said that the yogacara
masters give rise to this cognitive form at the stage of meditative cultivation” (AMV 45a22-24:
BEEACEE - SRASES - MERSG —UNEIERATIE - SHERlen - FMEBAELLTA - ). CL
also the translation in Dhammajoti 2007: 21 and the discussion on this topic in Deleanu 2019:
7-8. These yogdcara masters can be regarded as the forerunners of the later Mahayana-Yogacara
masters.

B AMV 682b2-4: MRS 71 EARRIER AL AT - Zratminfnen - IR 7 g
BRAERT » BB A o [ BB RAT S MRS T i SR e - Cf also the
translations in Chu 2014: 294 and Takatsukasa 2016: 1224.

* Cf. CWSL-SJ 388b11-13: Faffllsh— 55 =555 - BN IIE » A il =Rkl -
B RR T o SEARIANESK o, and Dachen fayuan yilin zhang (FYYLZ) 256a4-6: (¥
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mental activity as mental awareness and their relationship with the five sensory
awarenesses are explained. The first passage reads as follows:*

In this case, when a mental awareness arises that is impassive (anabhoga) or
distracted, or has something unfamiliar as its objective support (asamstutalam-
bana), desire, etc., do not occur. And this mental awareness is to be taught as a
spontaneous [mental activity| (aupanipatika), taking only something past as its
objective support. The “mind” which has arisen immediately subsequent to the
five groups of awarenesses, be it searching or determined, is to be taught as
having only something present as its object. This [“mind”] comes about only if
it has their object as its objective support.

In the second passage, which actually precedes the first one, it is said that*

mental awareness necessarily arises subsequent to [individual instances from
among] the five groups of awarenesses that arise in a single moment. Sometimes,
subsequent to these [instances of awareness, it] is distracted; [in this case] an
auditory awareness or any other [awareness] from among the five groups of
awarenesses [may arise] thereafter. When it is not distracted, precisely a mental
awareness that is a determined [mental activity may arise] thereafter. And the
two kinds of mental awareness, the searching [mental activity] and the deter-
mined [mental activity], conceptualize the object.

2.8 Here, two cases of the occurrence of a mental awareness are mentioned. In
the first case, which is a special one, being impassive, being distracted and hav-
ing something unfamiliar as its objective support, the mental awareness is called

EmEE =67 - BaEEAEL - SR BEEIG - EAEE - EFERLEREL - AUE
A FOREERR -

3 Ybhg, 59,12—-15: tatra manovijiiane 'nabhogaviksipte* samstutalambane nasti chandadi-
nam pravrttih. tac ca manovijianam aupanipatikam vaktavyam atitalambanam eva. paiicanam vi-
JjAanakayanam samanantarotpannam manah** paryesakam niscitam va vartamanavisayam eva vak-
tavyam. tac cet tadvisayalambanam eva, tad bhavati. = Ybhg, 291b18-20: Y ZH (T EEELGE R
I - A - RSO - MR RET - FEBIRHIPTAERER - SEOR
TRE o MEERRGIRAEEE - LE[:EI]%%{EZ%E . ** In the Abhidharmakos$abhasya (AKBh), “even-
ness of mental activity” and “impassivity of the mental activity” (anabhoga) are used to explain
indifference. Cf. AKBh 55,18: upeksa cittasamata cittanabhogata, and Abhidharmakosavyakhya
(AKV) 150,3: wupeksa cittasamata iti. yadyogdc cittam samam anabhoge vartate, sopeksa
samskaropeksa nama. Cf. also TrBh *22,17: upeksa cittasamata cittaprasathata cittanabhogata.
** Here the term manas is used instead of citta. In the Chinese translation, however, manas is
translated as “mental awareness” (i‘ﬂi% = manovijﬁdna)

Jhianam avasyam utpadyale.* tadanantaram kadacid vzkslpyate, tatah Srotravzjnanam va anyata-
mdnyatamad va paﬁcdmim vijﬁﬁnakdydndm sa cen na viksipyate tato manovijﬁdnam eva niscitam

291b4-5: PEHLARR A - (IR A L A - BUF R T — J&E Exﬁ&
Bl o DAME Rk E e ui FH LS RE BT © 53 IR © * See above §2.5 and
n. 28.
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a spontaneous mental activity, and no sensory awareness is accompanied by it;
thus, it only has something past as its objective support. In the second, normal
case, a mental awareness, be it a searching or a determined mental activity,
arises immediately subsequent to an individual awareness from among the five
groups of sensory awarenesses. This mental awareness takes the object of this
sensory awareness as its objective support, which is something present. This
means of course that, in the second case, immediately subsequent to a sensory
awareness mental awareness of a conceptual nature will arise and, since the two
awarenesses share the same object, will accompany this sensory awareness
which lasts for more than one moment. A question then arises: What is the nature
of the sensory awareness, whose object is also taken by the mental awareness as
its objective support, during the time when the mental awareness, which may be
a searching or determined mental activity, exists and accompanies it? This sen-
sory awareness cannot be a spontaneous mental activity which definitely may
last only for one moment. Since in the Ybh only spontaneous and uniformly
flowing mental activity is associated with the five groups of sensory awareness-
es, whereas searching and determined mental activity is normally associated with
mental awareness that arises subsequent to one from among the five groups of
sensory awarenesses, a further question arises: Is sensory awareness accompa-
nied by a mental awareness qua a searching or determined mental activity? Since
it is held that individual instances of the five groups of sensory awarenesses are
always accompanied by a mental awareness, it is quite logical to maintain that
they are accompanied by either of these two types of mental activity.

2.9 Probably because of this consideration, Kuiji devotes a good deal of effort
to proving that the five sensory awarenesses themselves may also have the
nature of these two types of mental activity. First, with regard to the searching
mental activity, he argues:*’

As long as [a mental awareness] does not stop searching for an object to be seen
or to be heard, the five [awarenesses] occurring in company with a mental
[awareness] (LB E##) are also searching mental activities, because together
with them there are expectations [of perceiving the object]. Otherwise, this (i.e.,
a searching mental activity) could not be comprised (*parigrhita) [as a possible
nature] by the five [awarenesses]. [The five awarenesses as] spontaneous [men-
tal activities] last for one moment (ekaksana), and a determined [mental activi-
ty] has not yet arisen; if [the five awarenesses] were not considered as searching
[mental activities], this would entail a serious fault.

7 FYYLZ 256b2-4: =ORERAR 7 2 - AEEINESK - AHEH - FNEbLEIE
il o RE—2 o PUEARE - FIEFOR(ER AL o The phrase 7ifEE# in the second sen-
tence should be related to the Chinese translation of manovijiianasyanuvartakani; cf. below, §3.4£.
and n. 55.
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Since sensory awareness accompanied by a mental awareness that is a sponta-
neous mental activity is said to be a spontaneous mental activity, it can also be
said to be a searching mental activity, etc., when it is accompanied by a mental
awareness that is a searching mental activity, etc. Probably considering this
point, Kuiji states that the five sensory awarenesses may also be searching
mental activities themselves. The “fault” refers to the problem that if at a sub-
sequent moment the five awarenesses would not have the nature of a searching
or determined mental activity, it would follow that a spontaneous mental activ-
ity would repeat itself. This would be an undesired consequence since the five
awarenesses in the state of spontaneous mental activities should last for only
one moment. Kuiji solves this problem by maintaining that, although the five
awarenesses as spontaneous mental activities last for no more than a single
moment, they are reproduced ({§#E) for the period during which a searching
mental activity, namely the accompanying mental awareness, does not cease to
exist. In this case, the five awarenesses can be nothing other than searching
mental activities; thus, the fault that an individual instance of spontaneous sen-
sory awareness would be repeated can be avoided.*

As for the five awarenesses being determined mental activities, Kuiji’s argument
is the same: since it is accepted that determined mental activities may last for
many moments, as long as a mental activity that constitutes defilement or puri-
fication does not arise, instances of the five sensory awarenesses occurring si-
multaneously with a mental awareness can be nothing other than determined
mental activities.* Thus, the five sensory awarenesses, parallel to mental aware-
ness, may pass through all five types of mental activity, i.e., five types of cog-
nitive states, as their nature.

2.10 Kuiji’s presupposition that searching and determined mental activities
occur in conjunction with the five awarenesses is apparently polemical in its
nature; his opponent was probably the Korean monk Yuance (or Wonch’uk,
[E];H), Kuiji’s rival in interpreting Xuanzang.* It is reported in the Cheng wei-
shi lun liaoyi deng that Yuance holds the opposite opinion:*

Ximing (PGHH = Yuance [E]}}l]) maintains that only three types of mental activi-

ty—the spontaneous, [the one that constitutes] defilement or purification, and
the uniformly flowing mental activity—are simultaneous with the five aware-

¥ Cf. FYYLZ 256b23-24: & FLacRmME—RIAD  FoRkok TR - b Fias(H g
Ko AFBE ML ARG -

¥ Cf. FYYLZ 256b4-5: JE Bk BE T 260 « Jufkd: - APEEE - FIEAEERML -

40 Cf. Lusthaus 2002: 384{f.

4" Cheng weishi lun liaoyi deng 75b6-7: PFHHAZ: « WERE - JUF - FR = LBLFHE - =
K- oREESIE AL E L o RELFH -
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nesses (so that the former are identical with the latter in their nature); the search-
ing mental activity and the determined mental activity are inferential mental
activities that take only something past as their objective support and are not
simultaneous with the five [awarenesses].

A detailed discussion of this controversy is outside the scope of this paper.
However, no matter which opinion would be the more plausible one, it is clear
that, with regard to the theory of five types of mental activity, some Yogacara
thinkers held that sensory awarenesses may only be in the three states of being
spontaneous mental activities, mental activities that constitute defilement or
purification, and uniformly flowing mental activities; while others held that they
may also have the nature of the other two types of mental activity.*> Thus, these
latter Yogacara thinkers accepted that instances of the five sensory awarenesses,
inasmuch as they may be accompanied by mental awareness, may also be in
the state of being mental activities that last for more than a single moment.

3. SIMULTANEOUS OCCURRENCE OF MENTAL AWARENESS WITH
SENSORY AWARENESS

3.1 In the CWSL 21a22ff., Nanda’s opinion is further refuted by Sthiramati
through the use of another argument, namely that of the similarity between the
awareness in the preceding moment, which serves the function of the immedi-
ately preceding condition, and the subsequent awareness.* In this argument, the
traditional term “immediately preceding condition” (samanantarapratyaya) is
interpreted in a special way: any individual instance of the six awarenesses in
the preceding moment may function as the immediately preceding condition for
an awareness of its own kind in the subsequent moment.* Due to this connec-
tion, awarenesses of the same kind can form an uninterrupted series and thus
maintain some continuity. According to this interpretation of the notion of the
immediately preceding condition, it is of course not the case that only a senso-
ry awareness, upon its cessation, serves the function of the immediately preced-
ing condition for a subsequent mental awareness, as Nanda would hold.

In order to establish this argument, a statement from the Vini§cayasamgrahant
of the Ybh is quoted, which is the second part of a short passage that presents

42 Kuiji draws a clear conclusion at the end of his discussion: “Therefore it is understood that
the five sensory awarenesses have [the nature of] the five types of mental activities. This is not
contradictory to the Yogacara [doctrinal system]; it is also superior with regard to reasoning.”
(FYYLZ 256b19: RIFHEA T - RS - FAEIRES - ).

4 For the first argument, see §2.1.

4 Cf. below, §3.3.



The Thesis of Mental Awareness Accompanying Sensory Awareness 125

a general definition of the immediately preceding condition. The whole passage
runs as follows:®

Then, what is the (similar) immediately preceding condition? Those factors qua
mental activities and subordinate mental activities (cittacaitta dharmah) from
which [other| factors qua mental activities and subordinate mental activities
arise, are called “the (similar) immediately preceding condition” of the latter. In
this case, the six awarenesses are the (similar) immediately preceding conditions
of the six awarenesses[, respectively]; they are the “mind” and are designated as
“mind” (manas) (i.e., the mental faculty [manaindriyal), “mental sphere” (ma-
nadyatana) or “mental element” (manodhatu).

On the basis of this statement, according to the CWSL Sthiramati argues as
follows:*

If mental awareness necessarily exists before and after the five awarenesses,
either it should be stated in this treatise (i.e., the Ybh) that “this single [mental]
awareness is the (similar) immediately preceding condition of these six aware-
nesses [...],” or it should be stated that “these six awarenesses which are the
(similar) immediately preceding condition of this single [mental] awareness
[...].” Since this is not stated in that way, it is known that the five awarenesses
themselves can be continuous.

3.2 As is well known, the idea that the awareness that has passed away in the
previous moment is called “mind” (manas), which is well accepted in the Yoga-
cara tradition, actually goes back to an interpretation of the notion of the im-
mediately preceding condition in the tradition of Abhidharma.*” On the basis of
the passage of the Viniscayasamgrahani of the Ybh quoted above, this notion
can be understood as implying the following points: (1) Mental awareness is
not specified as the unique performer of the function of the immediately preced-
ing condition and therefore designated as “mind”; rather, individual instances
of all six kinds of awareness, including the five sensory awarenesses, perform
this function and should be thus designated. (2) Individual instances of the six
awarenesses that arise in the preceding moment do not perform the function of

4 Ybhyy, Zhi 16a2-3: de la mtshungs pa de ma thag pa’i rkyen gang zhe na | sems dang sems
las byung ba’i chos gang dag gi mjug thogs su sems dang sems las byung ba’i chos gang dag
"byung ba de dag ni | de dag gi mtshungs pa de ma thag pa’i rkyen zhes bya’o || de la rnam par
shes pa drug po gang dag yin pa de dag ni rnam par shes pa drug po de dag mtshungs pa de ma
thag pa’i rkyen yin te | de dag ni yid la yid ces bya ba dang | yid kyi skye mched ces bya ba dang
| vid kyi khams zhes bya bar yang gdags so || = Ybh, 584b28—c2: 18R~ fa] 4 %% - sHILEE
D FTIERE © IEE Lo LaPTAE o BRIL R S AR &% o AL NER RS ak S R4 - BRIt
BB - INEERINELES -

“ Cf. CWSL 21a23-26: E T alAI & E A Ek - (GBS LS R i\ el i -
BRI S S NE Ry I — S S 4% - BERAE RO T A S -

47 For a more detailed discussion of this idea in the Abhidharma tradition and adopted in the
Yogacara tradition, cf. Chu 2014: §2.3-7 (pp. 274-282).
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the immediately preceding condition for a mental awareness alone; rather, they
perform this function for instances of all six kinds of awareness. However,
according to the CWSL the statement in the Ybh is interpreted by Sthiramati as
implying that individual instances of each of the six kinds of awareness can
perform the function of the immediately preceding condition for an instance of
their own kind of awareness in the subsequent moment. This means that a visual
awareness in the preceding moment can serve as the immediately preceding
condition for the arising of a visual awareness in the subsequent moment. In
the same way, also an auditory awareness, etc., up to a mental awareness, can
be the immediately preceding condition for a subsequent instance of awareness
of their own kind, respectively. That is to say, each of these awarenesses can
cause its continuity into the subsequent moment and forms its own continuous
series; thus, the instances of the different kinds of awareness form separate
parallel lines which never intersect. As I have pointed out elsewhere, this theo-
ry is adopted both by the group of Sthiramati’s followers and that of Dharmapa-
la’s followers, and especially by the latter.*® For Sthiramati, however, it is more
important to draw the conclusion of the simultaneity of mental and sensory
awarenesses from this theory.

3.3 According to the CWSL, in Sthiramati’s view an instance from among the
five groups of sensory awarenesses takes all six kinds of awareness in the
preceding moment as its basis that makes room for its arising, and the sixth
awareness takes its own kind of awareness as well as the seventh and eighth
awareness in the preceding moment as its basis that makes room for its arising.*’
Thus, according to this rule a mental awareness does not need to take a senso-
ry awareness in the preceding moment as its immediately preceding condition,
because this function is performed already by an awareness of its own kind.
However, for the case of sensory awarenesses, the above general rule is modi-
fied: a sensory awareness takes two kinds of awareness in the preceding moment
as its basis that makes room for its arising, that is, not only an awareness of its
own kind, i.e., a sensory awareness, but also, in addition, a mental awareness.
In this case, a sensory awareness not only can be continuous, but also arises on
the strength of the continuing force of the mental awareness so that its arising
in immediate succession becomes possible.’*® Under this condition, sensory
awareness is constantly accompanied by mental awareness: a sensory awareness

# Cf. Chu 2014: §4.4-7 (pp. 295-301).

® Cf. CWSL 21b8-9: JifEsS FLs8A1 7S sk A BE I (ATa R B < S5/ s pl B s £
SR B ©

50 Cf. Kuiji’s comment in CWSL-SJ 389¢18—19: 7 3k AR /3% B 15 B fik - EIARGERT - i3]
AR o AT AR o
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in the first moment is accompanied by a mental awareness in that moment, and
this sensory awareness in the second moment is also continuously accompanied
by a mental awareness in the same moment. It is therefore said that a sensory
awareness takes its own kind of awareness in the preceding moment which is
accompanied by the mental awareness in that same moment as its basis that
makes room for its arising in the present moment. However, this earlier senso-
ry awareness does not act as the immediately preceding condition for a subse-
quent mental awareness, because a mental awareness takes an instance of its
own kind of awareness or of the seventh and eighth awareness in the preceding
moment as its immediately preceding condition and never requires a sensory
awareness as such a condition; otherwise, the temporal continuum of mental
awareness would be interrupted by sensory awareness. As we will see below in
§5.7, this is exactly the opinion stated by Sthiramati in the ASBh (= ASV). This
point of view suggests that a certain kind of awareness, being supported by the
immediately preceding condition which is constituted by an instance of its own
kind of awareness in the preceding moment, is not interrupted by any other kind
of awareness. By this argument, both elements of the phrase “(similar) imme-
diately preceding condition,” namely, “similar” (sam) and “immediate” (anan-
tara), as is clearly the interpretation of the term reflected in its Chinese and
Tibetan translations, are taken into account. If this theory is accepted, it is of
course not the case that sensory awareness is produced by mental awareness
preceding it and gives rise to mental awareness subsequent to it, as Nanda holds.

3.4 In Kuiji’s commentary, Sthiramati’s opinion is associated with the Yogacara
theory of the simultaneous occurrence of mental and sensory awareness. Kuiji
provides two references from the Ybh, the second one identified as a quotation
from the Samdhinirmocanasiitra (SNS), to support the arguments set forth by
Sthiramati; additionally, grouped together with these references, Dignaga’s
works “Pramanasamuccaya and so forth” are mentioned. The references are
paraphrased by Kuiji in only two sentences.’! According to him, in the first
reference the five groups of sensory awarenesses are taken as the subject and
are said to occur in company with a mental awareness,” and in the second
reference, which is also connected by him to Dignaga’s work, mental awareness
is taken as the subject, inasmuch as this awareness is said to necessarily occur
simultaneously with the five awarenesses.>

' CWSL-SJ 389a24f.: FHIHNEE =aR Ml S FE R - Ko+ - EEmS o AanER
WA E % o As pointed out in Han 2002: 1651, the volume number “67” (7511) should be
emended to “76” (t=+7X).

2 BEEHRE = manovijiianasyanuvartakani, cf. below n. 55.

B3 HERMERFVE EK (= lhan cig rjes su ‘jug pa, B1AREREFETT), cf. below n. 58 and n. 61.
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According to Kuiji, based on these references Sthiramati draws the following
conclusion: Precisely this mental awareness (i.e., the mental awareness which
necessarily occurs simultaneously with the five awarenesses in the first mo-
ment) can give rise to the second mental awareness, i.e., a searching [mental
activity] (being the second of the five types of mental activity), which takes the
preceding mental awareness of its own kind as its (similar) immediately preced-
ing condition. Why does it depend on the five [sensory]| awarenesses? If in the
preceding moment the five awarenesses alone arise, and only in the later mo-
ment the mental awareness qua the searching mental activity arises, it could be
said that the five [awarenesses] are the [immediately preceding (similar)] con-
dition for mental [awareness]. Since this is not the case, it is therefore conclud-
ed that mental awareness does not have the five awarenesses as its basis that
gives way, because the five awarenesses themselves do not have this special
capacity.>

3.5 However, the first reference is somewhat problematic. It refers to a passage
of the “Basic Section” of the Ybh. As discussed above in §2.1-5, Xuanzang
also quotes a passage from this section of the work, which, however, does not
really support the thesis of a continuity of sensory awareness. Here, it is the
same case: the passage referred to by Kuiji does not clearly state the simulta-
neity of mental and sensory awareness:>

In this connection, the defiled or wholesome factor arises due to two causes,
[that is,] due to conceptual construction and due to an earlier continuing force
(pitrvavedha).>® There, in the case of mental awareness, [this factor arises] due
to [these] two causes; however, in the case of the five groups of awarenesses [it
arises] only due to the continuing force of the previous [mental awareness]. The

* CWSL-SJ 389a26-b1: RIFLEEAES [55 —=0oREA - RIDIATS BRTEE B IERE -
BT - A BT - 6T ERER LA - FHUIFRR A A4 - BERALE - B
EERA DUH SR BB - Tk B HE5EL ) TH - The first part of this passage is also translated
in Yao 2005: 140; however, Yao gives a different interpretation than the one presented here.

55 Ybhg, 59,1-6: tatra dvabhyam karanabhyam klistasya va kusalasya va dharmasya utpattir
bhavati vikalpatah pﬁrvdvedhatas’ ca. tatra manovijiiane dvdbhydm karanabhyam, paﬁcasu punar

klzvtakmaladharmotpamr na tu vzkalpat tesam avikalpat. ata eva caksuradini vzjnanam manovi-
JAanasyanuvartakani ity ucyate. = Ybhe, 291b6-12: X i —fERET - sifw5aiE24: - 355701
B e PRSI o BaeP AT A A - fETERE R SEPTS [ - BTl ] - EEmEJSZé
TEHIFEIE - L TERITRER T - Ju57 BaA A - RIS A - B Al - i
SRR S = %48 o (= Ybhy, Tshi 29b6-30al).

¢ Yasomitra glosses the word avedha in AKBh 151,25 (ad AK 3.38b) with @ksepa. Cf. AKV
388,22: parvavedhat pirvaksepat. pirvabhydsad ity arthah. Sthiramati interprets it as the imme-
diately preceding condition and explains “because through its special projection the stream of
conditioning factors continues.” Cf. ASBh 32,7 (ASV unavailable): avedhatah samanantarapra-
tyayah, tadaksepakavisesena samskarasrotanupravrtteh.



The Thesis of Mental Awareness Accompanying Sensory Awareness 129

defiled or wholesome factor arises in the case of an immediately subsequent
awareness, such as a visual awareness, on account of the continuing force of the
defiled or wholesome mental awareness, not, however, on account of a concep-
tual construction, because these [five groups of awarenesses] do not have con-
ceptual construction. Exactly for this reason it is said that [sensory] awareness-
es, such as a visual awareness, occur in consequence to/in company with a
mental awareness (manovijiianasyanuvartakani).

Here, it is merely said that sensory awareness is caused by the continuing force,
i.e., the immediately preceding condition of the mental awareness, and that the
moral quality of a sensory awareness is determined by the continuing force of
mental awareness in the previous moment. Indeed, the passage conveys almost
the same idea as the passages of the “Basic Section” of the Ybh quoted in the
CWSL or mentioned in the Cheng weishi lun shuji (CWSL-SJ)*" discussed
above in §2.3. As mentioned in §2.2 and §2.5, these passages do not support
the notion attributed to Sthiramati. Furthermore, even though in the passage
quoted here the keyword in the concluding sentence, namely anuvartakani
(= FBE ), can be interpreted as meaning “occurring in company with,” this
interpretation hardly fits the context of this passage; “in consequence to” would
be a much more natural interpretation. That is to say, the three passages quoted
from the Ybh in the CWSL support the idea that sensory and mental awarenesses
arise one after the other in a series, which would actually be Nanda’s position.

3.6 The second reference from the Ybh, in which it is clearly stated that mental
awareness arises ‘“‘simultaneously accompanying (sahdnucara) visual aware-
ness, at the same time and with the same object,” is identified as a quotation
from Samdhinirmocanasiitra §V.4.%® As was pointed out by Schmithausen,” the
SNS is “quoted, and even wholly incorporated, in the Viniscayasamgrahant
section of the Yogdacarabhiimi.” In this passage of the SNS it is argued that
individual instances from among the six groups of awarenesses arise based on
and abiding in (*samnisritya pratisthaya) the appropriating awareness (adanavi-
Jjiiana).*®® Then, the relationship between mental awareness and visual awareness
is described thus:®!

7 Cf. n. 20 and n. 28.

5 Cf. Ybhg, 718b2 (Vini$cayasamgrahani section): EAARERERETT o [EIHF[EIEA 7 Bl =%
## o This corresponds to the passage of the SNS quoted below in n. 61.

% Cf. Schmithausen 1987: 12.

80 Cf. SNS §V.4, p. 56,1-4: len pa’i rnam par shes pa de la rten cing gnas nas rnam par shes
pa’i tshogs drug po ’di lta ste | mig gi rnam par shes pa dang | rna ba dang | sna dang | Ice dang
| lus dang | yid kyi rnam par shes pa dag ’byung ngo |. For the adanavijiiana, cf. Schmithausen
1987: 49f. (§3.9.2.5%)).

81 SNS §VA4, p. 56,4-8: de la rnam par shes pa dang bcas pa’i mig dang gzugs rnams la brten
nas | mig gi rnam par shes pa 'byung ste | mig gi rnam par shes pa [de dang lhan cig rjes su
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Among these [awarenesses], based on the visual sense accompanied by aware-
ness and something visible, visual awareness arises; and simultaneously accom-
panying (sahanucara) this visual awareness, at the same time and with the same
object, the conceptually constructive mental awareness (vikalpakam manovi-
jiianam), also arises.

It is also stated there that the relationship between mental awareness and in-
stances from among the other four groups of sensory awarenesses, i.e., audi-
tory, olfactory, gustatory, and bodily awarenesses, is the same.®? Again, it is
pointed out that no matter how many sensory awarenesses arise (depending on
conditions), a single mental awareness always occurs simultaneously with
these sensory awarenesses and has the same object as they have. The passage
reads:®

If a single visual awareness occurs simultaneously [with its object], only a single
conceptually constructive mental awareness, having the same object as the visual
awareness, occurs simultaneously. Even if [instances from among] two, three or
four groups [of sensory awarenesses] occur simultaneously, or [even if instanc-
es from among] the five groups [of sensory awarenesses] occur simultaneously
[with their object], in these cases still only a single conceptually constructive
mental awareness, having the same objects as [the instances from among] the
five groups of [sensory] awarenesses, occurs simultaneously.

In my opinion, this passage of the SNS is probably the main source based upon
which the thesis of mental awareness accompanying the sensory awareness has
been formulated both in the Indian and the Chinese Yogacara tradition.

‘jug pa dus mtshungs pa spyod yul mtshungs pa rnam par rtog pa’i yid kyi rnam par shes pa’ang
‘byung ngo ||] = SNS;, (X) 692b20-21: [t -5, « HR R 4% AR ARG - BLIREERETT - A
[E55H 7 i -

02 Cf. SNS §V.4, p. 56,8-14: de la rnam par shes pa dang bcas pa‘i rna ba dang | sna dang |
lce dang [lus dang sgra dang dri dang ro dang red bya rnams la rten nas rna ba dang sna dang
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4. THE NATURE OF MENTAL AWARENESS ACCOMPANYING SENSORY AWARENESS

4.1 In the sources describing the nature of the mental awareness accompanying
sensory awarenesses, as quoted in §3.6 above, this mental awareness is said to
be vikalpaka, “conceptually constructive.”®* This statement, prima facie, raises
a problem, for, as we know, if mental awareness accompanies sensory aware-
nesses and occurs simultaneously with them, for that reason being also a per-
ception, it must be free from conceptual construction, as is clearly asserted in
Dignaga’s epistemology.®® However, we should keep in mind that according to
the Buddhist tradition beginning with the Sarvastivada, conceptual construction
has different natures. There are different ways of differentiating conceptual
construction; one of them to assume a threefold division: (1) conceptual con-
struction in terms of its own nature (svabhava), that is, its cognitive nature; (2)
conceptual construction in terms of reasoning (abhyithana); and (3) conceptual
construction in terms of recollection (anusmarana).®

In the Abhidharmako$abhasya (AKBh) ad Abhidharmakosa (AK) 1.32f., in the
context of a discussion about the elements (dhatu) that are associated with two
kinds of subordinate mental activities, i.e., inquiry (vitarka) and investigation
(vicara), the nature of conceptual construction is also addressed. Vasubandhu
first stated that all of the five sensory awareness elements are always accompa-

64 As can be seen in the preceding note, in the translation of the SNS by Xuanzang the term
vikalpaka (= rnam par rtog pa) is translated as “conceptually constructive (43 1)).” However, in
Bodhiruci’s (Z52i 57) translation we find “not conceptually constructive” (SNS¢, [B] 669a26:
457 H1]). Yuance comments on this striking difference and concludes that Bodhiruci’s version of
the text is the correct one. Cf. Jie shenmi jing shu 248c20-22: J5&34K 7 « 57 Rl =5 - {Z‘ﬁf’é
LEER 7 o R o BHEA[E] - #H153 71 B51E - The Tibetan translation of Yuance’s com-
mentary is contained in the Peking edition of the Tibetan Tripitaka (P), Ti 280al-2.

% PS 3c: pratyaksam kalpanapodham.

“ Cf. AMV 219b7-11: JthHplsH =735 - —BE M350 - s85E « Bl - SR
FAMES: - =HEE 3 - SRR E S - AU E A — B Mo - BEINVA S TIERE
oAl REERCRE  BENVAER - TIRHERE 73 H] > “RREHEREET - “Here, briefly stated, there
are three kinds of conceptual construction. The first is conceptual construction in terms of its own
nature (svabhavavikalpa), which refers to inquiry (vitarka) and investigation (vicara); the second
is conceptual construction in terms of recollection, which refers to the mindfulness (smrti) asso-
ciated with mental awareness (manovijiianasamprayukta); the third is conceptual construction in
terms of reasoning (#£[E, abhyithand), which refers to the non-concentrated discrimination
(asamahitaprajiia) at the stage of mental activity (manobhiimi). [Instances from among] the five
groups of [sensory] awarenesses in the realm of desire (kamadhatu) possess conceptual construc-
tion only in terms of its own nature; although they also possess mindfulness, they do not possess
conceptual construction in terms of recollection (anusmaranavikalpa), because they cannot rec-
ollect; although they also possess discrimination (prajiia), they do not possess conceptual con-
struction in terms of reasoning (abhyithana), because they cannot reason.” This passage is partly
translated in Sharf 2018: 842; cf. also his discussion on the related topic on pp. 841f.
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nied by inquiry and investigation, because these awarenesses are gross in nature
since they are directed toward external things (*bahirmukha).®” In answer to the
question “If the five groups of awarenesses are accompanied by inquiry and
investigation, how can they be said to be devoid of conceptual construction?”,
Vasubandhu explains that the five groups of awarenesses are designated as
“devoid of conceptual construction” with reference to determination (niriipana)
or recollection (anusmarana) as two relevant kinds of conceptual construction.®
Indeed, here he adopts the threefold differentiation of conceptual construction
found in the Sarvastivada.”” He explains that sensory awarenesses possess only
the first kind of conceptual construction, i.e., conceptual construction in terms
of its own, cognitive nature, but not the other two, i.e., conceptual construction
in terms of determination and recollection. For this reason, he adds, they are
said to be devoid of conceptual construction, just as a horse with one leg is said
to be legless. Furthermore, of these three kinds of conceptual construction, the
first one, “conceptual construction in terms of its own nature,” refers to inquiry
(vitarka).”" In another work, the Paficaskandhaka, Vasubandhu defines inquiry
as “the mental murmur (manojalpa) that searches,” that is, a kind of intention-

7 Cf. AK 1.32ab: savitarkavicara hi paiica vijianadhatavah || and AKBh 22.,4: nityam ete
[dhatavah] vitarkavicarabhyam samprayuktah. As has been pointed out in Kritzer 2005: 24, n.
60, the sentence explaining the reason is missing in the Sanskrit text, but it is given in both the
Tibetan translation of the AKBh and its Chinese translation prepared by Xuanzang. Cf. AKBhy,
42a5: ’di dag ni rtag tu rtog pa dang dpyod pa dag dang mtshungs par ldan pa yin te | di ltar
kha phyi rol du bltas pa’i phyir rtsing ba yin no || and AKBhg, (X) 8a12-13: lRE A ZH
& - fpEl=(EfE LA IE o« DIFTHEREE Y ML, However, it is not found in Paramartha’s trans-
lation of the AKBh; cf. AKBh, (P) 168a13-14: 2 F &k U E B AH FEL = %E. Furthermore,
this sentence is quoted and criticized in Sanghabhadra’s Abhidharmanyayanusara. Cf. Abhidhar-
manyayanusara 350a7-9: & LR © DAFTAHRRYNTTEEL - LINIERE - PR o NPT o
N B A ELT o FELEZFE o “The sutra master (i.e., Vasubandhu) explains: ‘because these
awarenesses are gross in nature since they are directed toward external things.” This reason is not
correct, because we perceive that mental awareness is always accompanied by these (i.e., inquiry
and investigation), even when it is directed towards internal things (*antarmukha).”

% According to Yasomitra, this question is asked on the basis of a widely quoted scriptural
statement: “The complex of the visual awareness is aware of the blue, but not of ‘blue’” (AKV
72,13-14: caksurvijiianasamsargi nilam vijanati no tu nilam iti vacanat). For a more detailed
discussion on the topic of knowing “blue” as opposed to “this is blue” in the Abhidharma system,
cf. Sharf 2018.

 AKBh 22,18-19 (ad 1.33ab): yadi paiica vijiianakayah savitarkah savicarah, katham avi-
kalpaka ity ucyante. niriipananusmaranavikalpenavikalpakah ||.

7 Vasubandhu uses the word kila here (see the next note); this indicates that he just reports
the opinion of others, namely the Sarvastivadins. Cf. AKV 72,14: kilasabdah paramatadyo-
tanarthah.

" AKBh 22,20-22: trividhah kila vikalpah. svabhavabhinirapananusmaranavikalpah. tad
esam svabhavavikalpo ’sti. netarau. tasmad avikalpaka ity ucyante. yatha ekapadako 'Svo 'pada-
ka iti. tatra svabhavavikalpo vitarkah.
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al mental activity and discernment (cetanaprajiiavisesa) that constitutes the
grossness of a mental activity. This is in contrast to investigation (vicara), which
is the mental murmur that investigates and constitutes the subtleness of a men-
tal activity.”

4.2 In fact, this Abhidharmic theory of conceptual construction is accepted in
the Yogacara system. Parallel to Dignaga’s definition of perception “free from
conceptual construction,” in the section on hetuvidya in the SrutamayT Bhiimi of
the Ybh,” that which can be perceived is defined as “that which is (1) not imper-
ceptible, (2) not known by reasoning and not to be known by reasoning, and (3)
non-erroneous.”’ Here, the second characterization, “not known by reasoning
and not to be known by reasoning,” can be interpreted as relating to the absence
of “conceptual construction in terms of reasoning,” the third type of conceptual
construction mentioned in the AMV.” Further, in the ASBh (= ASV) Sthiramati
states that the conceptual construction pertaining to mental awareness is three-
fold. The first kind, conceptual construction in terms of its own nature, has the
form of its particular characteristic (svalaksanakara) in respect of the present
conditioning factors inasmuch as they are being experienced.”® He also reports
that there is a sevenfold division of conceptual construction; of these seven
kinds, the first, the conceptual construction that is naturally carrying on with
regard to the objective support (@lambane svarasavaho vikalpah), is identified
with the five groups of awarenesses “because it carries on completely naturally
with regard to [its] objects, without making [its] objective support respectively

2 Paicaskandhaka 13,7-10 (quoted also in AKV 72,16-17): vitarkah katamah. paryesako
manojalpas cetanaprajiiaviseso ya cittasyaudarikata. vicarah katamah. pratyaveksako manojal-
pas tathaiva ya cittasya sitksmata. Sthiramati offers a more detailed discussion on the same topic
in TrBh *31,16-32,3: vitarkah paryesako manojalpah prajiiacetanavisesah. paryesakah kim etad
iti nirapandkarapravrttih. manaso jalpo manojalpah. jalpa iva jalpah. jalpo ‘rthakathanam. ce-
tadvasena cittapravrtteh. kadacic cittacetanayor vitarkah prajiiaptih kaddcit prajiiacetasor
yathakramam anabhyihabhyithavasthayoh. atha va cetanaprajiiayor eva vitarkah prajiiaptis tad-
vasena cittasya tathapravrttatvat. sa eva cittasyaudarikata. audarikateti sthiillata vastumatra-
pratyaveksako manojalpa eva “idam tat” iti purvadhigataniripanat. ata eva ca cittasitksmatety
ucyate.

3 A critical edition of this section has been published in Yaita 2005.

™ Cf. Yaita 2005: 103, §3.26: pratyaksam katamat. yad aviparoksam anabhyihitam ana-
bhyithyam avibhrantaii ca.

s Cf. above n. 66.

6 ASBh 16,6-10 (= ASV 26b2-4): tribhis tavad vikalpair manovijiianam ekam savikalpakam.
trayo vikalpah svabhavavikalpo 'nusmaranavikalpo ‘bhinirapanavikalpas ca. tatra svabhava-
vikalpah pratyutpannesu samskaresv anubhityamanesu yah svalaksanakaro vikalpah.



134 Junjie Chu

diverse.””” This kind of conceptual construction is certainly not what Dignaga
refers to when he talks about “conceptual construction” (kalpanda), which has,
according to his own definition, a connection with name, genus, etc.”® Possibly
some of the other six kinds of conceptual construction may be associated with it.

To sum up, the mental awareness that accompanies individual instances of
sensory awareness comprised by the five groups of sensory awarenesses is a
conceptual construction in terms of its cognitive nature; however, inasmuch as
sensory awarenesses are free from conceptual construction in terms of determi-
nation and recollection, as stated by Vasubandhu, they can still be said to be
“free from conceptual construction.”

4.3 In a passage of Xuanzang’s CWSL there is an interesting discussion about
the simultaneous occurrence of multiple kinds of awareness, in which five
questions are asked and subsequently answered. In the discussion of the fourth
question, the function of mental awareness accompanying the five awarenesses
is clarified as follows:”

[Question:] Why do many awarenesses of the same kind [such as two visual
awarenesses in respect of the same visible thing] not function simultaneously?
[Answer:] This is because, in respect of each with its own objective support, if
the object can be apprehended, a single [awareness] can apprehend it, and further
awarenesses would be useless. [Objection:] If this were the case, then the five
awarenesses would have already apprehended their own objects|, respectively];
what then would be the use of the mental awareness occurring simultaneously
[with the five sensory awarenesses] in apprehending [the objective support]?
[Answer:] The mental awareness accompanying the five [awarenesses] has the
function of supporting the five [awarenesses] in their arising (B} 71 4#E), rather
than merely apprehending the objective support of the five awarenesses; and

7 Cf. ASBh 16,10-14 (= ASV 26b5-6): api khalu sapta vikalpah — alambane svarasaviaho
vikalpah sanimitto ‘nimittah paryesakah pratyaveksakah klisto ’klistas ca vikalpah. tatra adyo
vikalpah paiica vijiianakayah, acitrayitvalambanam yathasvam visayesu svarasenaiva vahanat.
In Ybhg, 12,9-11 a similar sevenfold division can be found: katham alambanam vikalpayati.
saptavidhena vikalpena. sa punah katamah. naimittiko ’naimittikah svarasavahi paryesakah pra-
tyaveksakah klisto “klisto vikalpah. With regard to the conceptual construction that is naturally
carrying on, which is listed as the third kind, it is stated (Ybhg, 12,15): svarasavahi katamah.
pratyupasthite visaye svarasena yo visayabalad eva vartate. “[Question:] ‘What is [the concep-
tual construction] that is naturally carrying on?’ [Answer:] It is that which is naturally carrying
on in respect of a present object, exclusively on the strength of the object.”

® PS 3d: namajatyadiyojana.

7 CWSL 38b26-—¢2: faiEE# T E - INEPTGET T TR T - BRimHE - A/l
HERE T B - M AEREER T R - LEEMB ISR - JRER T I o SRS
AERATHL - SN IRESHIE - HILEBERI RS 75 - T3 RF - For the refer-
ence to the Samdhinirmocanasiitra at the end of this passage, cf. the quotation in n. 58 and n. 61
above.
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furthermore, the mental awareness can make the apprehension clear (HH 7 HY) in
respect of its objective support. This is different from the awareness by means
of the visual sense, etc., and therefore it is not useless. For this reason, in the
scriptural tradition (i.e., the Samdhinirmocanasiitra) this mental awareness is said
to be conceptually constructive, but the five awarenesses are not.

In explaining this passage, Kuiji says:*
This summarizes that the mental awareness is different from the five [sensory
awarenesses], because in the Samdhinirmocana[siitra] it is said that the sixth
awareness accompanying visual awareness, etc., is a conceptually constructive
mental awareness. However, it is not stated that the five awarenesses are con-

ceptually constructive. Although both [mental awareness and sensory awareness]
are perception, their functions are different.

This is quite likely the origin of the idea, widely spread in the Chinese com-
mentarial literature, that the twofold function of mental awareness accompany-
ing the five awarenesses is to make the apprehension clear,?! and to support the
five awarenesses in their arising.®?

4.4 This theory of the simultaneous occurrence of mental awareness and the
five awarenesses is, of course, closely connected with the Yogacara theory of
simultaneous occurrence (yugapatpravrtti) of more than one awareness, which
may be called a theory of a “multi-layered cognitive series.” This theory is in
contrast to the Sautrantika theory that for a conscious living being only a single
cognition is possible at a given moment; Schmithausen calls this the theory of
a “single-layered cognitive series” (“einschichtiger Erkenntnisstrom”).** The
Yogacara theory of the simultaneous occurrence of more than one awareness is
itself based on the Sarvastivada theory of relationship of co-existent causation,
inasmuch as the latter theory is applied in the Yogacara tradition to describe the

% CWSL-SJ 485c17-20: [E4R4S - BEITIAHSE - SRR N - BIREHE—IHE
o RER LR A - MEEIRE AR -

81 Cf. the discussion of the term “clear” (spasta) in §5.6 below.

8 Cf. Cheng weishi lun yanmi 934a3-5: F{HERMA & - —HI 7HL - —fEBhH - CL.
also CWSL-SJ 485c14: [LEiE=SA —F - —BHT « B -

8 Cf. Schmithausen 1967: 113ff., Franco 1994: 367ff. and 1997: 77f. With regard to the Sau-
trantika theory of “single-layered” awareness, Harada is of a different opinion (1996: 161ft., es-
pecially pp. 163f.). For the Yogacara theory of a multi-layered cognitive series, cf. ASBh 12,16~
17 (= ASV 22a2-3): sa cet kascid* vadet — yady alayavijiianam asti, tena dvayor vijiianayor
yugapat pravrttiv bhavisyati. sa idam syad vacaniyah — adosa eva bhavan dosasamjiit, tatha hi
bhavaty eva dvayor vijiianayor yugapat pravrttih. (* evam is added in ASV) “If someone may
argue: ‘If the substratum awareness exists, [then] for this reason there will be the simultaneous
occurrence of two awarenesses,” he should be replied to as follows: What you call a fault is defi-
nitely not a fault, for there is really the simultaneous occurrence of two awarenesses.” Cf. also
the translation in Griffiths 1986: 133.
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relationship between the substratum awareness (alayavijiana) and the defiled
factors.®* This is explained in the Mahayanasamgraha as follows:®

Why is it understood that this substratum awareness and these defiled factors are
caused simultaneously and reciprocally (*samakalanyonyahetuka)? [Answer:]
Just as the arising of a flame and the burning of the wick in [the case of] a lamp
are mutually simultaneous, and a bundle of reeds, while [the reeds are] recipro-
cally supporting each other, does not fall down, in the same way one should see
a reciprocal causal relationship also in this case [i.e., in the case of the substra-
tum awareness and the defiled factors]. Just as the substratum awareness is the
cause of the defiled factors, in the same way the defiled factors are the condition
of the substratum awareness, because the conditions qua cause (hetupratyaya)
are thus established and other conditions qua cause are not observed.

A similar idea is also stated in the Abhidharmasamuccaya (AS) and the ASBh
(= ASV). In the AS, the substratum awareness and the wholesome propensity
(kusalavasand) are mentioned as the condition qua cause, and it is said that this
condition qua cause is to be seen “on account of companionship” (sahdayatah),
among other aspects.®® This “companionship” is explained as relating to condi-
tions qua cause “which are factors that arise in co-existence, [and] not with any
among them missing, just like the primary elements and what is derived from
them.”®” Sthiramati comments that this refers to the co-existent cause, and that
“primary elements and what is derived from them (bhiitani bhautikam ca)” is

8 For a detailed discussion of the Sarvastivada theory of a co-existent cause (sahabhithetu),
cf. Dhammajoti 2009: 154, §6.3.51f., especially his remark on p. 154: “This is a new causal cat-
egory innovated by the Sarvastivada, [...] it is of central importance in the causal theory of the
school. It became an indispensable doctrine tool for the Yogacara theory of cognition only (vijiiap-
timatrata).”

8 Mahayanasamgraha 10,12-21 (§17) kun gzhi rnam par shes pa dang | kun nas nyon mongs
pa’i chos de dag dus mnyam du gcig gi rgyu nyid du gcig 'gyur bar ji ltar blta zhes na | dper na
mar me’i me lce ’byung ba dang snying po tshig pa phan tshun dus mnyam pa dang | mdung
khyim yang dus mnyam du gcig la gcig brten nas mi 'gyel ba bzhin du 'dir yang gcig gi rgyu nyid
du gcig “gyur bar blta’o || ji ltar kun gzhi rnam par shes pa kun nas nyon mongs pa’i chos rnams
kyi rgyu yin pa de ltar kun nas nyon mongs pa’i chos rnams kyang kun gzhi rnam par shes pa’i
rgyu <yin pa’o> * | de ltar ** rgyu’i rkyen rnam par bzhag ste | rgyu’i rkyen gzhan mi dmigs pa’i
phyir ro | * Lamotte’s addition. ** Instead of rgyu <yin pa’o> | de ltar, Nagao 1982: 24 reads:
rgyu'i rkyen du. Mahayanasamgrahag, (X) 328b14 reads as follows: 18 Zx[[$#EH] sk LG e ys
& o ARG E T R - SR, o BB S AR AR T o SCUNE R AR R [E R
& - FEB L T RN - EHRE o AOPTREHR SR R EEAIN o FEREATR Ry PR AR
o MEFEUIRZETIING - FTERIRI4E A 1]15 - This passage is also translated on the basis of
its Chinese translation in Dhammajoti 2009: 160.

8 Cf. AS 27,2—4: hetupratyayah katamah. alayavijiianam kusalavasanda ca. api khalu svabha-
vato 'pi prabhedato ’pi sahdyato 'pi sampratipattito 'pi paripanthato 'pi parigrahato 'pi hetupra-
tyayo drastavyah.

8 Cf. AS 27,18-19: katham sahayatah. ye dharmah sahabhavenotpadyante nanyatamavaikal-
yena. tadyatha bhitani bhautikam ca.
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merely an example “because mental activities and subordinate mental activities,
too, by necessity do not occur without each other.”s?

4.5 Of course, co-existent causation is not limited to the relationship between
the substratum awareness and the defiled factors. “Companionship” is also
mentioned in the Ybh. At the beginning of the passage from which the quotation
below has been extracted, there is a discussion of the stage associated with the
five groups of awarenesses (paricavijianakayasamprayukta bhimih). This stage
is defined with reference to all of the following, namely, the five groups of
awarenesses in terms of their own nature, their basis (i.e., the sense faculties),
their objective support, their “companionship”, and their morally relevant action
at that stage of yogic practice.?” Regarding “companionship,” it is stated:*

What is companionship? [It refers to] the subordinate mental factors (caitasa
dharmah) that are co-existent and associated with these [five groups of sensory
awarenesses),”! that is to say, attention (manaskara), contact (sparsa), sensation

8 Cf. ASBh 37,67 (ASV unavailable): sahayanaiyamyena sahabhithetur vyavasthapitah. bhii-
tani bhautikam cety udaharanamatram etad veditavyam, cittacaitasikanam anyonyam avinabha-
vaniyamat.

8 Cf. Ybhgy, 4,1-3: paiicavijianakayasamprayukta bhimih katama. paiica vijianakayah sva-
bhavatas tesam ca asrayas tesam calambanam tesam ca sahdyas tesam ca karma samasatah
parficavijiianakayasamprayukta bhimih. For the elliptic formulation of this definition, cf. Ybhg,
4.12: [...] ity etah saptadasa bhiimayah samdasato yogacarabhiimir ity ucyate.

% Ybhg, 5,12-15: sahayah katamah. tatsahabhiisamprayuktas caitasa dharmah. tadyatha —
manaskarah sparso vedand samjiia cetaneti. ye 'py anye caksur<adi>vijiianena sahabhiisam-
prayuktas caitasa dharmds te punar ekalambana anekakarah sahabhuvas* caikaikavrttayas ca.
sarve ca svabijan nirjatah samprayuktah sakarah salambandh sasrayah.** * sahabhuvah is
translated as {E5HFE (= sahabhiisamprayuktah) in Ybhg, 279b22. ** The words sakarah salam-
banah sasrayah are omitted in the Ybh,, but attested in the Ybhy,,. In the section of the Ybh on
the “stage of mental activity” (manobhiimi), we can find a passage in which a similar definition
of “companionship” in the context of the stage of mental activity is given. The essential difference
from the above-quoted passage is the explanation by way of exemplification where a comprehen-
sive list of subordinate mental activities is provided. The beginning and the last part of this pas-
sage, starting with the words sahabhiisamprayuktas caitasa dharmah, are practically identical with
the above-quoted passage. Cf. Ybhg, 11,14-21: sahayah katamah. tadyathd — manaskarah sparso
vedana samjiia cetand chando 'dhimoksah smrtih samadhih prajia sraddha hrir apatrapyam
alobho ’dveso 'moho viryam prasrabdhir apramdda upeksahimsa ragah pratigho ‘vidya mano
drstir vicikitsa krodha upanaho mraksah pradasa irsya matsaryam maya sathyam mado vihim-
sahrikyam anapatrapyam styanam auddhatyam asraddhyam kausidyam pramado musitasmrtita-
dhiksepo ‘samprajanyam kaukrtyam middham vitarko vicaras cety evambhagiyah sahabhiisam-
prayuktas caitasa dharmah sahdya ity ucyante — ekalambana anekakarah sahabhuva ekaikavrt-
tayah svabijaniyatiah samprayuktah sakarah salambanah sasrayah. A similar list of subordinate
mental activities is found in TrK 10-14.

! This means that factors related to the subordinate mental activities are co-existent causes as
well as associated causes. For the distinction between the co-existent and the associated cause,
cf. AKBh 88,22-26: yah samprayuktakahetuh sahabhithetur api sa. atha kenarthena saha-
bhithetuh kena samprayuktakahetuh. anyonyaphalarthena sahabhithetuh, sahasarthikanyonyaba-
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(vedana), ideation (samjiida), [and] intentional mental activity (cetand). Besides,
the other subordinate mental factors that are also co-existent and associated with
visual awareness etc., have a single objective support [shared with instances of
the five groups of sensory awarenesses] (i.e., have the same objective support),
[but] have various aspects and are co-existent [with the five groups of sensory
awarenesses]|, and perform their functions individually. And all of them, arising
from their own seed (i.e., the substratum awareness), are associated [with the
five groups of sensory awarenesses], sharing [with them their] aspect, objective
support and basis (i.e., the sense faculty).

It can thus be concluded that the theory of the simultaneous occurrence of the
five sensory awarenesses and mental awareness is based on the Yogacara theo-
ry of the simultaneous occurrence of more than a single awareness, which, for
its part, has the theory of causation by way of co-existence as its background.
This shows that some theories rooted in the Sarvastivada tradition, like the
theory of concurrent causation, are also shared to a certain degree by Mahaya-
na doctrinal systems.

4.6 As a supplement to the above discussion of the nature of mental awareness
accompanying sensory awarenesses, | would like to provide a general remark
on the notion of “simultaneity” concerning mental awareness and sensory
awarenesses. The words -anuvartaka, -anucara, and -sahanucara are translated
in this paper as “occurring in consequence to / in company with,” or similar
according to the context. In Sanskrit, the prefix anu- can mean both “after,
behind” and “along, alongside, by the side of”’; the verbal roots \/vrt (“to abide,
remain,” “to happen, occur”) and Vcar (“to walk, move”), on the other hand,
also mean “to occupy or engage oneself; to act,” and “to perform,” respective-

lamargaprayanavat. paiicabhih samatabhih samprayogarthena samprayuktakahetuh, tesam eva
sarthikanam samanannapanadiparibhogakriyaprayogavat. ekendapi hi vina sarvena na sampra-
yujyanta iti. “That which is an associated cause is also a co-existent cause. In what sense is it a
co-existent cause, in what sense is it an associated cause? It is a co-existent cause in the sense of
a mutual effect (i.e., in the sense that it and another thing are causing each other), just as when
fellow merchants traverse a road by means of their mutual strength. It is an associated cause in
the sense of the association with the five [kinds of] sameness, just as when these fellow merchants
are engaged in the common activity of enjoying food, drink, and so on. For they are not com-
pletely associated in the absence of even a single one [among them].” The five kinds of sameness
mentioned in this passage consist of the sameness of the basis (i.e., the sense faculties), of the
objective support, of aspect, of time and of substance; cf. AKBh 62,9 (ad AK 2.34): paiicabhih
samataprakarair asrayalambanakarakaladravyasamatabhih. On AKBh 88,22-26, c¢f. Dhamma-
joti 2009: 167, n. 68.) Cf. also ASBh 37,9—11 (ASV unavailable): ye dharmah sahabhavenalam-
banam pratipadyante, nanyatamavaikalyena, te sampratipattitah samprayuktakahetur vyavastha-
pya<n>te, na sahabhdavamatrena, tadyathd cittam caitasikas ca. “Those factors which attain the
[same] objective support in co-existence, [and] not with any one among them missing, are [also]
established as the associated cause in concurrence, not merely in co-existence, that is to say, [the
factors which are the] mental activity and subordinate mental activities.”
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ly. According to my understanding, the above three adjectives used in the pres-
ent context should not refer to a “simultaneity” of two actions or events in the
sense that they begin and cease at the same points in time. Rather, they may
refer to the following situation: X arises, and immediately upon its arising,
Y also arises and thus occurs in company with or accompanies X. If we say in
English: “Y goes along with X,” this also implies that X starts to move first, and
Y immediately follows and joins X. That is, we are talking about actions or
events that occur simultaneously in the sense of being co-existent, but do not
necessarily commence at the same time from the very same starting point. Thus,
the difference between the theory of the simultaneous occurrence of sensory
awarenesses (X) and mental awareness (Y) advocated by Sthiramati, and the
theory of their strict subsequent occurrence advocated by Nanda, can be de-
scribed as follows: According to the first theory, upon X’s arising, Y arises and
accompanies X in a relationship of a slightly delayed companionship; according
to the second theory, Y only arises upon X’s cessation in a relationship of suc-
cession to it.

4.7 The word saha also deserves some consideration in this context. Interest-
ingly, there is an extensive discussion concerning the different semantic aspects
of this word in AKBh 145,2-146,24, which is closely related to the meaning of
the words -anuvartaka, -anucara, and -sahanucara discussed above. Here Va-
subandhu digresses into the Vaibhasika—Sautrantika debate on the temporal
relationship between sensory contact (sparsa) and sensation (vedanda). 1 will
omit the details of this discussion and just focus on some salient points impor-
tant for the present topic.

According to the Vaibhasikas, these two, contact and sensation, arise simulta-
neously (samanakdla), because they are co-existent causes (sahabhiihetu). The
Sautrantikas argue against this, saying that two things which have arisen togeth-
er cannot be in a relation of produced and producer, because a thing does not
have the power of producing an effect in respect of another already produced
thing. Otherwise it would follow that they are mutually productive factors.
However, the Vaibhasikas admit that two things are mutual effect (anyon-
vaphala).* The Sautrantikas refute the Vaibhasika theory from the points of
scriptural tradition and reasoning. In their answer, the Vaibhasikas adduce the
example of sprout and shadow (chayankura) which illustrates the basic Vai-
bhasika doctrine of the temporal relationship between two co-existent causes.
As Yasomitra explains, these two, even though they have arisen together, are

%2 This thesis has been discussed already in AKBh 83,18-85,7 (ad AK 2.50b-2.51c). Cf.
Dhammajoti 2009: 154f.
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nevertheless in a causal relationship, because the sprout, immediately after its
appearance, produces a shadow.”

It is not the case that in the first moment the sprout exists without a shadow, and
in the second moment with a shadow. Also contact and sensation are like this.
It can be said that also these two, shadow and sprout, have a complex of previ-
ously existing factors (piirvasamagri) as their cause.

Further, Vasubandhu addresses the theory that sensation comes forth later than
contact which is advanced by Srilata, a prominent Sautrantika master. At the
end of the digression, Vasubandhu focuses on a siitra quotation:*

Conditioned by the visual sense and something visible, there arises a visual
awareness. Contact is the coming together (samnipata) of the three (i.e., the
visual sense, something visible and the visual awareness); sensation, ideation
and intentional mental activity have originated together (sahajata).

It is important in the context of the present paper that here the word saha, “to-
gether,” in the compound sahajata, “originated together,” is discussed. Accord-
ing to the Sautrantika, this word can also be understood as “immediately follow-
ing” (samanantara). For example, it is said in a sitra: “[He] brings about the
limb of enlightenment which is mindfulness accompanied by friendliness.”*
Yasomitra explains that the word “together” does not necessarily refer to simul-
taneity, for friendliness and mindfulness as a limb of enlightenment are not fixed
together (samavadhana), because friendliness invariably has some outflow,
while mindfulness as a limb of enlightenment is invariably free from any out-
flow.”® To conclude: Although the word saha indisputably refers to the relation-
ship of simultaneity or companionship pertaining to two things in a causal rela-
tionship, it also gives room for its interpretation as indicating a kind of sequence
in the arising of these two things. Even in the Vaibhasika examples of sprout and

% Cf. AKV 375,21-22: sahotpannayor janyajanakabhavah. utpanna eva hy ankuras chayam
Jjanayati. na prathame ksane 'nkuro nischayo bhavati dvitive sacchaya iti. evam sparsavedanayor
apy iti. anayor api chayankurayoh pirvasamagri hetur iti Sakyam vaktum. Yasomitra points out
that the example of sprout and shadow has been used already before in the main section of the
presentation of the theory of the co-existent cause. For this reason, it is not explained again here.
Cf. AKV 375,24: sahabhithetunirdese tv ayam artha ukta iti na punar ucyate. In AKV 229 28ff.,
Yasomitra explains this example together with the similar example of lamp and light (pradipa-
prabhayoh [...]).

% AKBh 146,12-13: caksuh pratitya ripani cotpadyate caksurvijianam. trayanam samnipatah
sparsah, sahajata vedana samjia cetaneti. Cf. Dhammajoti 2003: 23; for the source of this sGtra
quotation, see p. 52, n. 21.

% AKBh 146,15-16: samanantare 'pi cavam sahasabdo drstah, tadyatha maitrisahagatam
smrtisambodhyangam bhavayatiti.

% AKV 378,18-20: ayam sahasabdo navasyam yugapadbhave, samanantare 'pi drstah. na hi
maitryah smrtisambodhyangasya ca samavadhanam asti, maitryaikantasasravatvat, smrtisam-
bodhyangasya caikantanasravatvat.
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shadow, and lamp and light, the shadow follows the sprout and the light follows
the lamp, not vice versa. On the other hand, it cannot be denied that even if the
Sautrantika example of mindfulness accompanied by friendliness is interpreted
to mean that friendliness follows immediately upon mindfulness, mindfulness is
accompanied by friendliness for at least a certain period of time. Yasomitra’s
explanation of the example of sprout and shadow is very insightful: (1) These
two, even though they have arisen together, are in a causal relationship; (2)
furthermore, they also have a complex of previously existing factors as their
cause. This example can be extended also to the present issue, that is, the five
groups of sensory awarenesses and mental awareness are in a similar kind of
causal relationship: even though they arise in sequence, they occur simultane-
ously and thus in companionship, just like a sprout and the shadow it produces.

5. STHIRAMATI’S OPINION PRESENTED IN HIis OwWN WORKS

5.1 Up to this point, my discussion has concentrated mainly on materials that
concern the thesis that mental awareness accompanies the five awarenesses
attributed to Sthiramati in the Chinese Yogacara tradition following Xuanzang.
A full and systematic study of the issue of whether this attribution is reliable
lies beyond the scope of the present paper. My main concern is rather whether
the thesis under discussion was really advocated by Sthiramati. A convincing
conclusion on this matter should be drawn on the basis of an examination of
Sthiramati’s own statements, rather than merely on the evidence within the
tradition where this attribution is found. In the following I will therefore discuss
some statements seen in Sthiramati’s own works, namely, the TrBh and the
ASBh (= ASV), concerning the points discussed above, with the aim to offer a
reliable basis for drawing my conclusion.

5.2 In the TrBh, Sthiramati discusses the problem of the simultaneous arising
of the five awarenesses from the substratum awareness. There are two alterna-
tives that should be considered with regard to this problem. The first one is that
even though the condition qua objective support is present simultaneously for
the five sensory awarenesses, only one awareness arises from the substratum
awareness at any given moment, neither two nor many can arise simultaneous-
ly. Certain scholars (eke) consider that neither two nor many awarenesses can
arise simultaneously, because there is no immediately preceding condition for
such a simultaneous arising, and that no awareness can attain the state of being
the immediately preceding condition for more than one awareness.”” According

o7 Cf. TrBh *33,1-5: idam idanim cintyate — kim paiicanam caksuradivijiananam yugapad-
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to Vinitadeva, “certain [scholars]” here refers to the Sautrantikas.”® The second
alternative is that awareness can arise without restriction (aniyamena): when
the conditions required for the arising of a single awareness are present, only a
single awareness arises, but when those required for the arising of two or many
awarenesses are present, two or many awarenesses may arise.” That is to say,
a multiple arising is possible, insofar as the conditions allow the arising of a
single awareness only, or of two awarenesses, or of many. In fact, this is the
opinion of the Yogacara, i.e., Sthiramati’s own opinion, and this is exactly what
is said by Vasubandhu in TrK 15:1%

The five [groups of sensory] awarenesses arise together in (i.e., from) the root
awareness (mulavijiiana) (i.e., the substratum awareness], or not (i.e., one after
the other) according to the condition, just as waves arise in the water.

5.3 This opinion is based on an idea stated in SNS §V, which is quoted in TrBh
*33,18-28.191 A similar idea is also found in the Ybh, where the co-occurrence
(lhan cig gi dngos pas ’jug pa, {E§E8H) of the substratum awareness and the

active awarenesses (pravritivijiana) is discussed. It is suggested that the sub-
stratum awareness sometimes comes forth together (lhan cig 'byung ba) with
only one awareness, that is to say, with the defiled mind (/k/istaJmanas), which
is the seventh awareness. At other times, it comes forth together with two
awarenesses, that is to say, with the defiled mind and a mental awareness, which
is the sixth type of awareness. However, at still other times it comes forth to-
gether with three or four up to seven awarenesses; that is to say, apart from the
defiled mind and the mental awareness, it also comes forth concurrently with
one or more instances of sensory awareness from among one or two up to all

va. yathaike manyante — na dvayor na bahiinam va yugapat samanantarapratyayabhavad eka-
syaiva vijiianasyotpattir bhavati, na caikam vijiianam bahiinam samanantarapratyayatvam prati-
pattum utsahate.

% Cf. Triméikatika 42b2-3: phyogs ’di yod pa’ dbang bstan pa’i phyir | ji ltar kha cig sems pa
zhes bya ba la sogs pa smras te | mdo sde pa la sogs pa ni rnam par shes pa gnyis dang mang
po dang cig car "byung du de ma thag pa’i rkyen med de | [ ...].

9 Cf. TrBh *33,6: utaniyamena — yady ekasyaiva pratyayasamnidhyam ekam evotpadyate.
evam dvayor bahiinam va pratyayasamnidhya utpattir bhavatiti. 1 do not follow Buescher’s edition
here, according to which a new paragraph begins after utaniyamena. According to my understand-
ing, this sentence introduces the second alternative. Interestingly, Vinttadeva interprets the above
two sentences as presenting a pirvapaksa, and considers TrK 15 as presenting its refutation by
the siddhantin. Cf. Trimsikatika 42b4-6: gal te rkyen gcig dang phrad na | rnam par shes pa gcig
kho na ‘byung la | gal te gnyis dang mang po dag gi rkyen dang phrad par gyur na yang | de’i
tshe gnyis dang mang po dag "byung bar 'gyur ro zhes phyogs snga mo’o || grub pa’i mtha’ smra
bas | Inga rnams rtsa ba’i rnam shes las [TrK 15] | zhes bya ba logs pa smras te |).

10 TrK 15: paiicanam milavijiane yathapratyayam udbhavah | vijiananam saha na va ta-
ranganam yathd jale ||.

101 Cf. Buescher’s footnote * on p. 102.
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five groups.!® It is clearly stated that sometimes a single active awareness may

arise, but that at other times many may emerge. Thus, the simultaneous occur-
rence of multiple kinds of awareness is a fundamental principle of Yogacara.

5.4 A more important issue for the purpose of the present paper is that Sthi-
ramati explains the expression “five [groups of sensory] awarenesses” used
by Vasubandhu in TrK 15'® by saying that it refers to “the [sensory] aware-
nesses, such as visual awareness, accompanied by mental awareness which
accompanies them (anucara).”'™ If we assume that tad- in the compound
tadanucara refers to caksuradivijiana, here, tadanucara means caksuradivi-
jhananucara. This may be the origin of the technical term “mental awareness
accompanying the five [awarenesses]” (71{HZ &%) which is widely used in
Chinese Yogacara.

Furthermore, in a passage concerning the next verse of the TrK, Sthiramati
draws attention to the crucial question whether a mental awareness occurs si-
multaneously with a sensory awareness like a visual awareness, and without it,
or not.'” The answer is provided in TrK 16, which states that mental awareness
arises always, that is, with and without sensory awarenesses, unless in a state
lacking mental activity (acittaka) in which all mental function ceases: the ide-

122 Cf. Ybhy, 5a7-b4: de la lhan cig gi dngos pos jug pa rnam par gzhag pa gang zhe na |
kun gzhi rnam par shes pa ni res 'ga’ni jug pa’i rnam par shes pa gcig kho na dang lhan cig tu
‘jug ste | 'di lta ste yid dang ngo || 'di ltar ngar ’dzin pa dang | nga’o snyam pa’i nga rgyal dang
| rlom pa’i rnam pa can gyi yid gang yin pa de ni sems yod pa dang | sems med pa’i gnas skabs
dag na yang dus rtag tu kun gzhi rnam par shes pa dang lhan cig "byung zhing ’jug ste | da ni
kun gzhi rnam par shes pa la nga’o snyam pa dang | bdag go snyam du dmigs shing rlom pa’i
rnam pa can yin no || res 'ga’ ni yid dang yid kyi rnam par shes pa gnyis dang lhan cig "byung
zhing ’jug go || res 'ga’ ni rnam par shes pa’i tshogs Inga po dag las gang yang rung ba gcig
dang gsum dang ngo || res 'ga’ni rnam par shes pa’i tshogs Inga po dag las gnyis lhan cig "byung
ba dang bzhi dang ngo || res 'ga’ ni rnam par shes pa’i tshogs Inga po lhan cig byung ba dang
bdun char gyi bar dag dang | lhan cig "byung zhing jug go || = Ybhe, 580c1-9: {7 17 [o[§H
HIS Ak B G 5 (R A - SRR Sk - SO —ep ok B — e (R o PRl o fuf DAL -
HHIEEARAS - I REFELAREEETH - HA OGO - H BTl —RHEE - &
Fa[ERR R AR S5 57 o SATRAENS S ATAE o B —IRFEL —(H » SRR R Es, - Bt —iFEd
=R - SRS o B — I BV EEE o S TR S i o By BB
o SHALER S A -

13 See above n. 100.

14 TrBh *33,11: paficanam iti caksuradivijiananam tadanucaramanovijiianasahitanam.

15 Cf. the introduction to TrK 16 in TrBh *34,11-12: idam idanim vaktavyam — kim manovi-
Jiaanam caksurddivijianaih saha pravartate vind ca, uta naiveti. In the last part of the text, uta
naiva has no equivalent in the Tibetan translation. However, the concluding i#i is matched by
snyam pa la, contrary to what is suggested in Buescher’s edition who records (p. 105, n. 6) that
there is no equivalent for the whole expression uta naiveti. For the first alternative, see also the
formulation in TrBh *34,15: sarvadeti. sarvakalam caksuradivijiagnaih saha vina cety arthah.
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ationless state (@samyjriika),'® the two kinds of absorption, i.e., the ideationless
absorption (asamjriisamapatti) and the absorption which amounts to the cessa-
tion of ideation (nirodhasamapatti), sleep (middha) and fainting (mirchana).'”’
Although in his commentary on this verse Sthiramati simply provides a short
literal explanation without any further philosophical reflections, his own answer
to the introductory question is clear: mental awareness may occur simultane-
ously with and without sensory awareness,'® excepting only the five special
cases mentioned in the verse. Probably this is the source based on which the
Chinese commentators attributed the position represented in the CWSL to Sthi-
ramati, although here he merely follows the Yogacara position subsequent to
the SNS.

5.5 In the ASBh (= ASV), in the section discussing the necessary existence of
the substratum awareness, Sthiramati sets forth eight arguments.'” Of these, the
third argument concerns the simultaneous occurrence of multiple kinds of
awareness with regard to mental awareness, to which a special attribute is as-
signed, i.e., “simultaneously accompanying [the sensory awarenesses] such as
visual awareness” (caksuradivijianasahanucara). This attribute has the same
meaning as the one found in Sthiramati’s TrBh mentioned above,!' i.e., caksura-
divijiananucara. Moreover, among the Yogacaras it is taken for granted that
this kind of mental awareness possesses a ‘“clear appearance” or “clarity”
(spastatva). Thus, in the ASBh the following question is asked and answered:!!!

[Question:] For what reason is it that, when there is no simultaneous occurrence
of [multiple] awarenesses, mental awareness, which simultaneously accompa-
nies [instances from among the five groups of sensory awarenesses], such as a

1% This is one of the non-associated conditioning factors (viprayuktah samskarah); cf. AKBh
2.35. See also Cox 1995: 182, n. 1, and Dhammajoti 2009: 292f.

107 Cf. TrK 16: manovijianasambhiitih sarvadasamjiikad rte | samapattidvayan middhan miir-
chandd apy acittakat ||.

1% See the text of TrBh *33,1-5 quoted above in n. 97.

1 This section, as stated by the author himself, is based upon the Vini$cayasarngrahani section
of the Ybh. Cf. ASBh 11,18 (= ASV 21a6-21bl): etasyas coddanagathaya vibhagas tadyatha
viniscayasamgrahanyam astabhir akarair alayavijianasyastita pratyetavya. The whole section is
translated in Griffiths 1986: 129-143.

110 Cf. §5.4 and n. 104.

1 ASBh 12,20-24 (= ASV 22a4-6): kena karanendsatyam yugapad vijianapravrttau mano-
vijiianasya caksuradivijianasahanucarasya spastatvam na sambhavati.* tatha hi — yasmin sa-
maye ’titam anubhiitam visayam samanusmarati** tasmin samaye 'vispasto manovijiianapracaro
bhavati, na tu tatha vartamanavisayo manaspracaro vispasto bhavati. ato 'pi yugapatpravrttir
va yujyate*** “vispastatvam va manovijianasya. * sam® omitted in ASV ** sam® omitted in ASV
**% prayujyate in ASV. Cf. also the translation in Griffiths 1986: 134. This passage is identical
to a passage of the ViniScayasamgrahani of the Ybh, namely Ybhy, D Zhi 3a6-7 = Ybhg,
579b18-22.
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visual awareness (caksuradivijianasahanucara), cannot possibly possess clari-
ty? [Answer: It is so because, when there is no simultaneous occurrence of
multiple kinds of awarenesses, mental awareness occurs alone and thus takes a
past thing as its object; when there is such simultaneous occurrence, mental
awareness accompanies sensory awarenesses and thus takes a present thing as
its object.] To explain: at the time when one recollects a past object one has
experienced, at that time the manifestation of the mental awareness becomes
unclear. However, it is not so that, having a present thing as its object, the man-
ifestation of the mind becomes unclear in the same way. Also for that reason, a
simultaneous occurrence [of multiple kinds of awarenesses, resulting in the
clarity of a mental awareness] is proper, or[, in the other case] unclarity of the
mental awareness.

Here it is clearly stated that the simultaneous occurrence of multiple awareness-
es, i.e., the fact that mental awareness simultaneously accompanies the five
groups of sensory awarenesses, is the precondition for the clarity of mental
awareness. The reason for this is evident: Only the five sensory awarenesses
can directly access the five sensory objects.

5.6 The clarity of the mental awareness that simultaneously accompanies sen-
sory awarenesses discussed here is probably also the origin of a widespread idea
found in the Chinese Yogacara tradition beginning with Xuanzang, namely, that
the mental awareness accompanying sensory awarenesses supports the five
sensory awarenesses in their arising (B/71) and causes an apprehension to be
clear (HJ77), which are the two functions of such a mental awareness in a cog-
nitive event as discussed above (§4.3). It needs to be pointed out, however, that
the usage of the term spasta in the earlier period of Yogacara is somewhat
different from the usage of the term in the philosophical tradition of Dharma-
kirti, where the word spasta (or its synonym sphuta) is used to refer to the
vivid appearance of an object in a sensory cognition free of any conceptual
construction.!” In contrast, as shown above in §5.5, Sthiramati uses the word
spasta to describe mental awareness.

Kuiji, for his part, equates the term ming liao B, “clear,” which usually
translates spasta, with jue ding 7€ (*niscita), “discerned”. He mentions four
different ways of being discerned: (1) being discerned in terms of the direct
grasping of the objective support — this is called “being similar to the object”;
(2) being discerned in terms of the clarification of the objective support — this
is called “discrimination”; (3) being discerned in terms of the different moral
states — this is called “defilement” (samklesa) or “purification” (vyavadana);
and (4) being discerned in terms of providing the basis (asraya) — this is called

12 Cf. Pramanavarttika 3.283ab: na vikalpanubaddhasyasti sphutarthavabhasita | “[A cogni-
tion] that is bound to a conceptual construction does not have the appearance of a vivid thing.”
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“the root” (miila)."" In respect of sensory awareness, Kuiji says that the sense
faculties perform the function of the first way of being discerned, i.e., directly
grasp the objective support; mental awareness performs the second function,
i.e., makes the objective support clear; the seventh awareness performs the third
function, i.e., produces the different moral states; and the eighth awareness
performs the fourth function, i.e., furnishes the basis. Additionally, all of them,
that is, the sense faculties, etc., also cause sensory awareness to possess an
object (551%) and to become a principal mental activity (55 3).""* Thus, in this
context the word spasta does not refer to the vividness of the object as it appears
in an awareness; rather, it means “clear” in the sense of “discerned” and refers
to the clarity of an awareness, without any ambiguity or uncertainty."> Further,
the word is used to describe the function of mental awareness, not sensory
awareness.

Thus the available material shows that Kuiji’s explanation of clarity is in some
respects different from that of Sthiramati. As stressed above in §5.5, according
to Sthiramati the clarity of a mental awareness is dependent on its simultaneous
occurrence with sensory awarenesses and thus a mental awareness may have a
present object; he does not say that mental awareness can make a sensory
awareness clear. Kuiji’s explanation therefore expands Sthiramati’s notion.

5.7 Another important point regarding Sthiramati’s opinion is his idea that an
awareness must be of the same kind as a subsequent awareness while serving
the function of the immediately preceding condition to the latter. To explain the
notion of immediacy (nairantarya) in Asanga’s AS,'® Sthiramati says:!"’

113 Cheng weishi lun Zhangzhong suyao 637¢27-a4: JREH U o —NEEFT4RE N HE
% o THHTFRGIVE « TR o S ERIAE o THRIGF o VUREERAORE - THMR
114" Cheng weishi lun Zhangzhong suyao 638a4-7: FifENFiakk - ANEEL T4 AE - HHE -
RE o BRI - ARATIGRE - A - BE - SERLEHE - AOUERRE - A

B BE o B/ UATE - AREERAIE - Al - BE -

115 Cf. Monier-Williams 1899, s.v. spasta: “clearly perceived or discerned, distinctly visible,
distinct, clear, evident, plain, intelligible.”

16 Cf. AS 29,9-10: katham samanantaratah. nairantaryasamanantarato 'pi sabhagavisabha-
gacittacaittotpattisamanantarato 'pi samanantarapratyayo drastavyah. “How [is a condition to
be understood] as immediately preceding? An immediately preceding condition should be under-
stood as immediately preceding in the sense of immediacy (lit. of having no interval), and also
as immediately preceding in the sense of the arising of homogeneous and heterogeneous mental
activities and subordinate mental activities [conditioned by it].”

" ASBh 37,23-38,1 (ASV unavailable): nairantaryasamanantarato 'piti — navasyam ksana-
nairantaryam, kim tarhi cittantaranairantaryam apy atra nairantaryam drastavyam. itarathd hy
acittikasamapattau vyutthanacittasya samapatticittam na samanantarapratyayah syat, bhavati ca.
tasmad ekasmin samtane pascimasya cittasya piarvakam cittam cittantarenanantaritam samanan-
tarapratyayah. yatha cittam evam caitasika api veditavyah. A similar idea is also articulated in
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“Also as immediately preceding in the sense of immediacy”: [Immediacy] is not
necessarily the immediacy of moments; rather, immediacy is here to be under-
stood also as the immediacy of other mental activities[, even if other moments
do intervene].""® For otherwise, in the case of the absorption without mental
activity (acittikasamapatti) the mental activity [when one enters] absorption
(samapatticitta) would not be the immediately preceding condition of the men-
tal activity when one rises [from this absorption] (vyutthanacitta), [because
moments without any mental activity occur between these two mental activities],
but [in fact] it is. Therefore, within one series [of mental activities], the preced-
ing mental activity that is not separated by another mental activity is the imme-
diately preceding condition of the subsequent mental activity.!!® The subordinate
mental activities, for their part, are to be understood in the same way as the
mental activity.

Thus, concerning the central topic of this paper, Sthiramati would say that a
mental awareness in the present moment takes only the mental awareness in the
preceding moment as its immediately preceding condition. If it took a sensory
awareness in the preceding moment as its condition, it would be separated from
the earlier mental awareness by another awareness, and since the sensory aware-
ness in the preceding moment is not similar to it (sam-), the former cannot serve
as its immediately preceding condition. As discussed above in §3.3, this is ex-
actly the opinion attributed to Sthiramati.

Yasomitra’s commentary on AK 1.17a where Vasubandhu says: “Indeed [any] awareness among
the six [groups of awarenesses] that has passed away immediately before is the [element of] mind”
(AKBh 11,22 [AK 1.17ab]: sapnam anantaratitam vijiianam yad dhi tan manah ||). According to
Yasomitra, the genitive is used here in the meaning of specification (nirdharana), i.e., it means
“only [one] among these, not another.” He explains: “The use of ‘that has passed away immedi-
ately before’ has the purpose of excluding something that is separated by another awareness. For
if some x occurs immediately before some y, [i.e.,] is not separated [from it] by another awareness,
then this x is the basis of this y. However, a z that is separated [from this y by another awareness
can]not be its basis; it is the basis of something else from which it is not separated. For this rea-
son, in a state without mental activity, the mental activity that occurs when one enters absorption,
even though it has passed away long before, [can] be the basis of the mental activity at the [time
of] rising [from this absorption] (vyutthanacitta), because it is not separated by another awareness”
(AKV 41,28-32: sannam iti nirdharane sasthi. tesam eva madhye nanyad ity arthah. anantara-
tat tasyasrayah. vyavahitam tu na tasyasrayah. anyasyasav asrayo yasya tad avyavahitam. ata
evacittikavasthayam cirdtitam api samapattipravesacittam vyutthanacittasyasrayo bhavati, vijia-
nantaravyavadhanat).

18 Cf. the Chinese translation of this sentence in ASBh,, 714al12f.: BEFFRIFD o (HF> o R4 52
b o IR T R

119 Cf. the discussion of the state of being free from mental activity of the ideationless absorp-
tion (asamjiiisamapatti) and the absorption that is cessation (nirodhasamapatti) in AKBh ad AK
2.44d.
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6. CONCLUSION

6.1 According to the CWSL and its commentarial materials, based on the Ybh,
Sthiramati holds the following opinion: In a series of awarenesses, the sensory
awareness in the preceding moment accompanied by a simultaneous mental
awareness is the basis that gives way to the present sensory awareness. The
present sensory awareness supported by its basis that gives way, i.e., the preced-
ing sensory awareness in company with a mental awareness, is also accompa-
nied by a present mental awareness. That is to say, when a sensory awareness
arises, a mental awareness necessarily arises to accompany it. Thus, the conti-
nuity of sensory awareness and its simultaneity with mental awareness can be
maintained. This mental awareness which accompanies sensory awareness is by
its nature conceptually constructive, which is also the position taken in the SNS,
but cannot be identified with the conceptual construction (kalpanda) to which
Dignaga refers. At the same time, this mental awareness, while accompanying
sensory awareness, has a clear content, which is interpreted by Kuiji as per-
forming the function of clarification of the objective support, as one of the four
ways of having a discerned nature. This notion of clarity, used by Sthiramati to
describe mental awareness, is clearly different from Dharmakirti’s notion of
clarity when he describes sensory awareness.

Most of the involved ideas are attested in Sthiramati’s own works. In particular,
the idea of “being in company” or “simultaneity,” expressed by the term {E in
widely used phrases like {E##, {HFE1T, etc. (“occurring in company,” “simul-
taneously accompanying”), in the description of the relationship between sen-
sory awareness and mental awareness in the Chinese sources can be traced back
to their respective Sanskrit forms in phrases like caksuradivijiananucaral/®sa-
hanucara and manovijiianasyanuvartaka.

6.2 The sources available in the Chinese Yogacara tradition which are discussed
above offer plenty of information. Generally speaking, they reflect their histor-
ical background in pre-Dharmakirtian Indian Buddhist philosophy and therefore
are free of later interpretations provided by influential thinkers like Dharmakirti
and his followers. For this reason, they should be studied with much care and
attention to details. In explaining the thesis of mental awareness accompanying
sensory awareness which they attribute to Sthiramati in the CWSL and its com-
mentaries, the authors of these works wished to interpret this thesis within the
frame of the Yogacara tradition. For this purpose, they quote some passages
from the “Basic Section” of the Ybh; however, in my view, these quotations do
not serve that purpose because — as is generally accepted by modern Yogacara
scholars — the “Basic Section” belongs to the early period of the development
of Yogacara, and contains many doctrines that can be associated with realistic
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traditions of Buddhist philosophy.'?® This makes the answer to the question
about the precise doctrinal background of the thesis of mental awareness ac-
companying sensory awareness complicated. Indeed, although this thesis is
apparently associated with the Yogacara theory of the occurrence of multiple
kinds of awareness and fits well the Yogacara analysis of the nature of awareness
or cognition, it has not been developed from the central Yogacara doctrine of
eight types of awareness, but rather is closely related to the Abhidharma tradi-
tion. Moreover, some notions that are used in formulating this thesis, such as
that the awareness that has passed away in the previous moment is called
“mind,” is an idea rooted in Abhidharma tradition and accepted as an interpre-
tation of the immediately preceding condition in other traditions, such as Yoga-
cara. All this indicates that there is no clear-cut distinction between the Yogacara
system and the realistic systems represented in the Abhidharma tradition, and
that the theory of mental awareness accompanying sensory awareness is not
necessarily unique to Yogacara.
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