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Abstract

In the Indian Yogacara school, the concept of vasanda is a
central teaching that holds considerable importance and encompasses
multiple meanings. In the 7rimsika (Tr), Vasubandhu (4th century)
uses vasand to refer to the vasana of karman (karmavasana) and the
vasana of twofold grasping (grahadvayavasand), namely, the grasper
(grahya) and the grasped (grahaka). However, in the Trimsikabhasya
(TrBh), a commentary on the Tr by Sthiramati (6th century), the
concept of vasana appears more frequently. In the TrBh, Sthiramati
introduces the vasana of maturation (vipakavasana) and the vasana
of homogeneous cause (nisyandavasand) to signify the process of
conceptualization (vikalpa) within the dlayavijiiana and the future
rebirth of alayavijiiana. These two vasands also appear in the Chéng
Weéi Shi Lun (CWSL) of Xudnzang (602-664), a translation of Indian
commentaries on the Tr. Xudnzang translates vasana as S35 (xinxi)

and %, (xiqi) in the CWSL to distinguish the dynamic process
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of infusion from the impressions stored in the alayavijiiana. This
translation highlights the dual function of vasand as both noun and
verb.

Remarkably, the concept of vasanas shares a close relationship
with that of bijas in the Yogacara school. In the Tr, bija refers to the
potency stored in the alayavijiana, in which previous experiences
are preserved in one’s mind and manifest in subsequent moments.
Yet, in the TrBh, it is not the bija but the vasana that can be
passively infused by arising consciousnesses and stored in the
alayavijiana. By juxtaposing the corresponding paragraphs from
the TrBh and the CWSL, this paper investigates how the concept
of vasana in the TrBh overlaps with that of bija. Although the
concept of vasandas in the TrBh is not always equivalent to bija, as
it encompasses both active and passive meanings, both 7244, and
M7 in the CWSL reflect dimensions of vasana that align with
bija, addressing the question of how the alayavijiiana—as a store-
consciousness of bijas—can manifest dharmas or dynamically

reproduce itself.

Keywords: vasana, maturation (vipaka), homogeneity (nisyanda), the

Trimsikabhasya, the Chéng Wéi Shi Lun
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1. Introduction

Vasand, a multifaceted concept in the Indian Yogacara school,
has been extensively studied by modern scholars and often interacts
with other teachings to convey specific meanings. This paper
examines its function within the Trimsika (Tr)' of Vasubandhu (4th
century), including the commentary, Trimsikabhasya (TrBh) of
Sthiramati (6th century),” and the sub-commentary, Chéng Wéi Shi
Lin (CWSL, *Vijiiaptimatratasiddhisastra FEME%a )’ of Xuanzang
(602-664), to explore the development of this concept and different

interpretations of it in the Indian and Chinese Yogacara schools.

The term vasana has a dual meaning, referring both to
impressions and the act of infusing. According to Monier-Williams’
Sanskrit-English Dictionary, the feminine noun vasanda is derived
from the class 10 verbal root Vvas, meaning “the impression of

anything remaining unconsciously in the mind.”* McHugh further

The Tr has been translated into Chinese by Paramartha ( & 5% 3% Zhudnzhi Lin,
CBETA, T 31, no. 1587) and Xuanzang ( ME3% =-F3wAH Wéishi Sanshi Linsong,
CBETA, T 31, no.1586). It is also preserved in Tibetan (sDer dge No. 4055,
sems tsam, shi, 1b1-3a3; Peking No. 5556, sems tsam, si, 1al-3b1). This paper
uses the appendix of the critical edition of Hartmut Buescher as the refernce of
the Sanskrit version of the Tr.

The TrBh does not have a classic Chinese translation, but a Tibetan translation
of it (sDer dge , No. 4064sems tsam, shi, 146b2-171b6; PekingNo. 5565, sems
tsam, si, 170a5-201b8). This paper uses Hartmut Buescher’s critical edition
(Hartmut Buescher, ed., Sthiramati's TrimSikavijiiaptibhasya: Critical Editions of
the Sanskrit Text and its Tibetan Translation [Vienna: Osterreichische Akademie
der Wissenschaften, 2007]).

> Chéng Wéi Shi Lun FRMES 3 (*Vijiaptimatratasiddhisastra). Xuanzang, trans.
Xuanzang, CBETA, T 31, no. 1585, 1a29-b4.

Cologne University, “Monier-Williams Sanskrit-English Dictionary,” Cologne
Digital Sanskrit Dictionaries, last modified January 30, 2024, https://www.
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notes that the root Vvds is the causative form of the class 1 verbal
root Vvas, meaning “to dwell,” thus giving vdsand the connotation

: 5
of “to perfume” or “to infuse.”

This twofold meaning can be
found in the fundamental text of the Indian Yogacara school, the
Yogacarabhiimi (YoBh).® In the early layer of the YoBh, including
the Maulibhiimi, vasand represents the impression of defilement
(kleSavasand) in the sense of a karmic result.” Conversely, in the

later layer of the YoBh, specifically in the Viniscayasamgrahant,

— — - — S .
vasanda appears as “the vasana of all phenomena,” referring to

sanskrit-lexicon.uni-koeln.de/scans/MW Scan/2020/web/webtc/indexcaller.php.
James McHugh, Sandalwood and Carrion: Smell in Indian Religion and Culture
(United States: Oxford University Press, 2012), 277.

As the fundamental doctrinal text of the Yogacara school, the YoBh was not
authored by a single individual at one time but rather comprised multiple layers
and different explanations (Lambert Schmithausen, “Zur Literaturgeschichte
der Alteren Yogacara-Schule,” Zeitschrift der Deutschen Morgenlindischen
Gesellschaft, Supplementa I: XVII. Deutscher Orientalistentag vom 21. bis 27.
Juli 1968 in Wiirzburg, Vortrige, Teil 3 (1969): 813). Since it was not preserved
as a complete Sanskrit manuscript, scholars have been working with fragments.
However, the YoBh has been translated into Tibetan (sDe dge No. 4035, sems
tsam, tshi, 1b1-283a7; Peking No. 5536, sems tsam, dzi, lal-332a8) and Chinese
( ¥ {m B #B 3% Yigiéshidi Lun, trans. by Xuénzang, CBETA, T 30, no. 1579).
These two translations cover all the chapters of the YoBh and are, therefore,
important references for modern scholars.

Mingyuan Gao 5 HH JC , “Flowers Perfume Sesame: On the Contextual Shift
of Perfuming from Abhidharma to Yogacara,” Journal of Indian Philosophy 51
(2023): 10.

“The vasana of all phenomena” refers to a long compound word “ fH %4
& & 43 11 78 %4, which originates from the Samdhinirmocanasitra ( fif 7 %
#& Jieshenmi Jing [hereafter SNS], trans. by Xuanzang, CBETA, T 16, no. 676).
The Sanskrit version of the SNS has been lost. In the Tibetan translation, the
compound is translated as “mtshan ma dang ming dang rnam par rtog pa la

i)
g&ll

tha snyad ‘dogs pa’i spros pa’i bag chags” (sDe dge No. 106, mdo sde, , 12b).
Schmithausen (Lambert Schmithausen, The Genesis of Yogacara-Vijiianavada:
Responses and Reflections [Tokyo: International Institute for Buddhist Studies,
2014], 174) reconstructed it in Sanskrit *nimittanamavikalpavyavaharap
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traces left by the process of conceptualization.” In other words,
vasand initially signified defilement and later came to represent the
impression formed through conceptualizing phenomena (dharma) in

the mundane world.

In the Tr of Vasubandhu, composed after the YoBh by the
founder of the Indian Yogacara school, the concept of vasanas
clearly refers to the process of rebirth. In the Tr, the vasana
of karman (karmavasana) and the vasana of twofold grasping
(grahadvayavasana) elucidate how the alayavijiiana is projected
into the next life according to completed karmic actions. However,
in the TrBh of Sthiramati, the concept of vasana is explored
more extensively. In the TrBh, the vasana of homogenous cause
(nisyandavasana) and the vasana of maturation (vipakavasana)
form the basis for the process of conceptualization (vikalpa), with

the latter also involving the future rebirth of the dlayavijiiana.'’ The

rapaiicavasand. Based on Yamabe (Nobuyoshi Yamabe [1] #§ #E ‘H , “The
Position of Conceptualization in the Context of the Yogacara Bija Theory,” in
llluminating the Dharma: Buddhist Studies in Honour of Venerable Professor KL
Dhammajoti, ed. Toshiichi Endo [Hong Kong: Centre of Buddhist Studies, The
University of Hong Kong, 2021], 479), the English translation is “the imprint
(vasana) of the destinations (vyavahara) and frivolous thoughts (praparica) on
the objective image (nimitta), name (nama), and conceptualization (vikalpa)”.
For further discussion, see 2.3 below.

Yamabe, “The Position of Conceptualization in the Context of the Yogacara Bija
Theory,” 477-478.

As the center of Yogacara doctrine, the origin of the alayavijiiana has been
thoroghly studied by Schmithausen (Lambert Schmithausen, Alayavijiana:
On the Origin and the Early Development of a Central Concept of Yogdcara-
Philosophy [Tokyo: International Institute for Buddhist Studies, 1987]). The old
layers of the YoBh, namely, the Sravakabhiimi, the Bodhisattvabhiimi and the
Vastusamgrahant, do not contain any reference to the alayavijiiana. However,
in the Viniscayasamgrahani, the alayavijiiana is explained in detail and quoted
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functions of homogeneity (nisyanda) and maturation (vipaka) derive
from the Sarvastivada school, one of the Abhidharmic schools,
which shares many foundational teachings with the Yogacara.
Specifically, these two functions align with the Sarvastivada’s
sixfold causality to support the doctrine that all dharmas exist in
the past, present, and future."' In the *Mahavibhdsa (*MVS)," the

Sarvastivada introduces two kinds of “ripening”:

There are two types of “ripening” (paka, #%): one is
homogenous [ripening] ([&]%H); the other is heterogeneous
[ripening] (¥2%H). Homogenous ripening ([A]H#) refers
to the fruition of a homogeneous cause (nisyandaphala,
FEURER), in which a wholesome [cause] (2£) generates a
wholesome [fruition] (), an unwholesome [cause] (-
=) generates an unwholesome [fruition] (£3), and a
neutral [cause] (#3C) generates a neutral [fruition] (&
iC). Heterogeneous ripening (FEZHZE) refers to the

fruition of maturation (vipakaphala, 5#%£), in which a

from the Samdhinirmocanasiitra (Schmithausen, Alayavijiiana, 14).

"' The sixfold of causality is preserved in the Abhidharmakosabhasya (hereafter
AKBh) of Vasubandhu (ed. P. Pradhan, Abhidharmakosabhasya of Vasubandhu,
2nd ed., Tibetan Sanskrit Works Series 8 [Patna: Kashi Prasad Jayaswal Research
Institute, 1975]). AKBh, 82,21-82,22: karanam sahabhus caiva sabhagah
samprayuktakah / sarvatrago vipakakhyah sadvidho hetur isyate. English trans-
lation cf. Sangpo: “The cause is known as sixfold, [namely,] efficient (karana),
co-existent (sahabhii), homogeneous (sabhaga), associated (samprayuktaka),
pervasive (sarvatraga) and so-called maturation (vipaka).” (Lodré Sanpo,
Abhidharmakosa-Bhasya of Vasubandhu: The Treasury of the Abhidharma and Its
(Auto) Commentary [Delhi: Motilal Banarsidass Publishers, 2012], 607).

2 *Mahavibhasa [ B 3£ BE K BB %2 ¥ i (hereafter MV'S), trans. Xuanzang,
CBETA, T 27, no. 1545.
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wholesome (3%) and unwholesome (cause) (N3%) generate
a neutral fruition (/.\\RB%). The neutral fruition arises
from heterogeneous causes (¥%H[X]) — wholesome and

.. . B 13
unwholesome — hence it is termed “maturation” (F234).

TN

Heterogeneous ripening refers to the dissimilarity between the
cause of maturation and its fruition, such as when a neutral fruition
arises from wholesome or unwholesome causes, similar to the way a
branch grows flowers and fruits that are not identical to each other.
Notably, the term “heterogeneous” does not imply that a wholesome
cause produces an unwholesome fruition; rather, both wholesome
and unwholesome causes lead to a neutral fruition.'* In the Yogacara
school, the term vipaka denotes the result of previous karman and is
primarily applied in the context of the rebirth of the alayavijiana."”
Conversely, homogenous ripening signifies the direct continuity
between a cause and its fruition; just as a goldfish generates another
goldfish, the fruition of a homogeneous cause retains the same

quality as its cause.

The relationship between vasand, maturation, and homogeneity

did not originate in the TrBh; it can be found in the YoBh. In the

" *MVS (T 27, no. 1545, 98b5-10): “ #vE —H : —H[FME ; — &5 - [FEHR
F o BIERR - B8 EE - RNBERE MDA - B - HIRA
R AEEAE - AMGCR o HIERCR - 1SN E RN - I R
AKBNh, 89: atha vipaka iti ko rthah / visadrsah pako vipakah / anyesam tu
hetinam sadrsah pakah. “What is the meaning of maturation (vipaka)? Ripening
which is dissimilar (visadrsa) is maturation. Other than that is, however, the
ripening which is similar (sadrsah).” In this paper, unreferenced English
translations are provided by me.

Schmithausen, Alayavijiana, 57.
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Savitarkasavicaradibhiimi (SavitBh) of the YoBh, the vasana is

described as a cause base (hetvadhisthana) that can produce the

fruition of both maturation and homogenous cause.'® By producing

the two fruitions, vasana in the SavitBh sustains karmic efficacy

throughout one’s physical and mental continuum."” It is noteworthy

that the YoBh attributes to the vasana the functions of maturation

and homogeneity, as these two functions are integral to Vasubandhu’s

concept of bijas."® According to Park,'” Vasubandhu delineates

16

SavitBh in the YoBh, 111: tatra vasanam anukiilyam ca hetvadhisthanam
pratyayadhisthanam cadhisthaya vipakaphalam nisyandaphalam ca prajiiapyate.
“Then, have situated the position of cause base (hetvadhisthana) and the position
of condition (pratyayadhisthana), which are vasana and conformity (anukiilya),
the fruition of maturation and the fruition of a homogeneous cause are
designated.” Chinese transaltion cf.  Ey il Bl #i @ ) , T 30, no. 1579, 302a23-
24 0 AR RER - BEERIGIRER » e AR Fmg |

Mingyuan Gao, “The Doctrine of Perfuming (vasana) in the Yogacarabhimisastra
and the Theory of Seed (bija) in the Abhidharmakosabhdasya,” Religions of South
Asia 15, no. 1 (2021): 11.

The term bija, literally translated as “seed” in English, represents either the
aspect of defilement or the aspect of lineage (gotra) in the YoBh. Belonging
to the early layers, the Manobhiimi takes the bija as the “seed of defilements”
(klesapaksyani bijani), referring to latent defilements, and as the “seed of what
is the result of karmic maturation” (vipakapaksyani bijani) (Schmithausen,
Alayavijiiana, 67). Furthermore, in the Sravakabhimi, the bija is equivalent
to lineage (gotra) and realm (dhatu), serving as a specific basis (asrayavisesa)
(Nobuyoshi Yamabe, “Bija Theory in Vini$cayasamgrahani,” Journal of
Indian and Buddhist Studies 76, no. 38(2) (1990): 13-14). For both aspects of
defilement and rebirth, Schmithausen (Alayavijiana, 69-70) deems that in the
Vastusamgrahant of the YoBh, the “seed of defilements” (klesabija) brings forth
future birth due to the maturation of defilements. Hence, the concept of bijas in
the early layers of the YoBh is understood as the potential defilement and the
cause of rebirth. Due to the limited scope of this paper, the complex relationship
between bija and vasana cannot be fully addressed; therefore, I will focus
exclusively on the concept of vasana within the TrBh.

Changhwan Park, Vasubandhu, Srilata, and the Sautrantika Theory of Seeds,
Wiener Studien zur Tibetologie und Buddhistische 84 (Vienna: Arbeitskreis fiir
Tibetische und Buddhistische Studien Universitdt Wien, 2014), 464.
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two kinds of bija in his AKBh: the botanical process of karmic
maturation and the subliminal function, or the potential defilement
throughout the body and mental continuum. Given the inseparable
relationship between the alayavijiiana and bija,” karmic maturation
in particular refers to the future rebirth of the alayavijiiana, while
the continuity of potential defilement refers to the concept of
homogeneous cause. Additionally, Chen notes that the Yogacara
school emphasizes the bijas of homogenous cause (nisyandabija,
SEVRAE T déngliti zhongzi) and maturation (vipdkabija, $&3fE
F yishii zhongzi).”' Chen also states that all bijas dwelling in the
alayavijiiana must be bijas of homogenous cause because they
perpetuate all forms of defilement from the beginningless of time.”
However, the bijas of homogenous cause do not appear in Indian
Yogacara texts but rather appear in the CWSL, the sub-commentary
of Xuanzang, based on a collection of Indian commentaries on the

Tr.

The CWSL not only functions as a collective commentary but

also as a vehicle for Xuanzang’s own interpretations. By using the

==

term “ HF ” (vouyi), Xuanzang juxtaposes the views of various

Indian scholars, ultimately supporting the views of Dharmapala

2 Although the alayavijiiana is not mentioned in the old layers of the YoBh,

the preliminary idea has already appeared. For instance, in the Paricavijiian
akayasamprayuktabhiimi, the “consciousness whose nature is nature is all-
bijas” (sarvabijakam vijianam) later became one of the main functions of the
alayavijiiana in the Tr.

I-Biau Chen, “Dependent Origination and Karma: The Interpretation of the
nisynda-bija and vipaka-bija in the Yogacara Buddhism,” Yuan Kuang Journal of
Buddhist Studies 15 (2009): 95-97.

Chen, “Dependent Origination and Karma,” 82.

21

22
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(530-561, 7% hufd), who was the teacher of Xuanzang’s teacher,
Silabhadra (529-645, # & jiexian), in India. Through the CWSL,
Dharmapala’s ideas were transmitted to China, forming the

fundamental teachings of the Chinese Yogacara school.”

In the
CWSL, the vasana of maturation (vipdkavasana, SEZE R, yishé
xigi) and the vasana of homogeneous cause (nisyandavasana, Zi.
IR, dénglin xiqi) are discussed in the context of the transformation
of consciousness (vijianaparinama). This raises the question of
whether the Indian Yogacaras use bija and vasana interchangeably
in the context of maturation and homogeneity. Yamabe, in his work
“A Hypothetical Reconsideration of the ‘Compilation’ of Cheng
Weishi Lun,”** observes that the CWSL contains ideas resembling
those found in later commentaries, indicating that the terms bija and
vasand are used interchangeably within the Indian Yogacara school.
Moreover, Gao highlights that Xuanzang uses BE75 (xiinxi) to refer

to the dynamic process of infusing and 4%, (xigi) to denote the

impressions stored in one’s mind.”

2 paul Williams, Mahayana Buddhism: The Doctrinal Foundations, 2nd ed.
(London: Routledge, 2008), 88.

Nobuyoshi Yamabe, “A Hypothetical Reconsideration of the ‘Compilation’ of
Cheng Weishi Lun,” Hualin International Journal of Buddhist Studies 3, no. 1
(2020): 161-206.

Gao, “Flowers Perfume Sesame,” 2-3.According to Revised Mandarin Chinese
Dictionary (Ministry of Education, R.O.C., Taiwan Academic Network Version
6, 2021, https://dict.revised.moe.edu.tw), the verb Z& (xiin) means “to infuse by
fragrance smoke.” For instance, the famous poet in the Tang dynasty, Shangyin
Li (813-858, Z=p4[Z ) described a scene where deer musk infuses the canopy of
embroidery peony ( BREEMEE M ZEEE she xin wéidu xiufiiréng). The term 75 (x7)
has a twofold meaning: as a verb, it means “to familiarize,” while as a noun, it

24

25

means “habit.” Thus, Z27 (xiinxi) refers to an action that infuses and familiarizes
with something, whereas 754, (xigi) denotes a familiarized habit.
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In sum, the TrBh places particular emphasis on the concept of
vasana, specifically focusing on the vasana of conceptualization
(vikalpavasana), the vasana of maturation, and the vasana of
homogeneous cause. Given the distinctive usage of vasanda in the
TrBh, this paper aims to investigate the vasana of homogeneous
cause and the vasana of maturation, comparing relevant passages
with those in the CWSL. Through this comparison, the paper
analyzes the similarities and differences between the Chinese
and Indian Yogacara schools, providing detailed insight into the

development of the concept of vasana.

2. The Process of Conceptualization in the
TrBh and the CWSL

The process by which an individual conceptualizes an
object is understood as the “transformation of consciousness”
(vijianaparinama, %4 %% zhi zhudn bian) in the Yogacara
school. According to Ueda (1958, translated by Chan 2022), this
transformation was first presented in the Tr by Vasubandhu.*®
According to the Tr, the “transformation of consciousness” refers to
three kinds of consciousness: the alayavijiiana, the consciousness of
reflection (manana), and the consciousness of the cognitive object

(visaya). Yinshun clarifies that in the Tr, the consciousness of the

% As I do not have access to the original article, I rely on the Chinese translation
published by Wing Cheuk Chan (Yoshifumi Ueda | FH 3§32, “Parinama 2 D
W in _FHIZEMEF R G 4 | trans. Wing Cheuk Chan [Taipei: Chengchi
University Press, 2022], 39-84). In this article, Ueda discusses the development
of vijiianaparinama in the works of Asanga. However, this discussion extends
beyond the scope of this paper and will not be addressed in detail here.
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cognitive object corresponds to the six cognitive objects arising
from the six sense faculties, while the consciousness of reflection,
which is always afflicted, identifies the @layavijiiana as its self.”’ As
the alayavijiiana stores all seeds (bija), various phenomena arise
from it, which in turn infuse new seeds in the mental continuum.
For instance, when the eye faculty (caksurindriya) meets a visual
cognitive object, eye consciousness (caksuvijiiana) is generated.
Based on the seeds dwelling in the alayavijiiana, the interaction
between the eye faculty, the visual cognitive object, and eye
consciousness gives rise to sensory contact (sparsa) and associated
mental factors (caitasika), such as a desire for chocolate or anxiety

about water.

However, Vasubandhu does not explicitly define the exact
mechanism driving the “transformation of consciousness” in the Tr.
Consequently, later commentaries offer varying interpretations. The
TrBh explains this transformation through the concept of vasana,
while the CWSL introduces the teaching of the four aspects ( PY43
#t sifen shuo), which is unique to the Chinese Yogacara school. The
following subsections juxtapose relevant passages and translations
from the TrBh and the CWSL, providing further comparative

analysis.

2" Yinshun, M) | 2nd ed. (Hsinchu: TFERIH AR , 1970), 252.
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2.1. Verse 1 of the Tr: The Transformation of

Consciousness (vijiianaparinama)

As briefly mentioned in the previous paragraph, the
“transformation of consciousness” is explained in the first verse of

the Tr:

The designation (upacara) of the self (arman) and
phenomena (dharma), which is indeed various (vividha),
arises concerning the transformation of consciousness
(vijianaparinama). That transformation (parinama),

. 28
moreover, is threefold.

According to this verse, the result of the “transformation of
consciousness” is a twofold designation: “the self” and “phenomena.”
Although the Tr does not further elucidate what is involved in
the transformation, the TrBh and the CWSL offer diverging
interpretations. In the TrBh, the concept of vasanas plays a crucial
rule in the transformation, while in the CWSL, the transformation
generates the division of the seen-aspect (*nimitta-bhaga, *843
xiangfen) and the seeing-aspect (*darsana-bhaga, %51 jianfen).
The corresponding passages, illustrating the unique perspectives of

the two texts, are presented in the chart below.

2 Tr, 147: atmadharmopacaro hi vividho yah pravartate / vijianapariname ‘sau
parinamah sa ca tridha.
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TrBh

CWSL

ko 'yam parinamo

nama / anyathatvam /
karanaksananirodhasamakalah
karanaksanavilaksanah
karyasydatmalabhah parinamah /
tatratmadivikalpavasanapariposad
rapadivikalpavasanapariposac
vikalpo rilpadinirbhasas cotpadyate.
(TrBh, 40)

SEHEAEEL s - RE
- BEERE - MR 5 0 fEE
Bk - P L - SEPTARER o B
N EREAL SN - Rk B E
JIl o RN o BRI
B EAH - BELE AR - T4
A ALAMNEER » (T 31, no. 1585,
1a29-b4)

What is this so-called
“transformation” (parinama)? It is
becoming different (anyathatva).
At the same moment (samakala)
when the momentary cause
(kdranaksana) is ceased (nirodha),
the momentary cause obtains the
dissimilar (vilaksana) nature of
fruition (karyasydatma), which is
[so-called] “transformation.””

In this context, because of the
nourishment (pariposa) of the
vasana of conceptualizing self,
etc. (atmadivikalpavasana), and
the nourishment of the vasana

of conceptualizing matters,

etc. (rapadivikalpavasana), the
conceptualization (vikalpa),
[namely,] the manifestation of the
self, etc. (atmadinirbhasa) and

“Transformation” means that
the substance of consciousness
transforms into two aspects.
Because the seen-aspect (fH43)
and the seeing-aspect (}.43) both
rely on ({E4K) [the substance of
consciousness], self-cognition (H
) arises. Depending on these two
aspects, [consciousness]| designates
(%) the self (%) and phenomena
(%) because these two [the self
and phenomena] have no support
other than these two aspects. Or,
the internal consciousness (A
E%x“) transforms into an external
object (41M5) due to the power of
the vasana (78 7JJ) generated
by conceptualizing the self and
phenomena. When consciousnesses
arise, they transform into the self
and phenomena. Even though

¥ To understand these compound words in the Sanskrit sentence, I rely on the
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TrBh CWSL

the manifestation of matter, etc. the characteristics (7I‘E) of the

(rapadinirbhasa), arise (utpadyate) |self and phenomena are within
from the alayavijiiana. the internal consciousness, they
appear to be external objects due to

conceptualization (4351).*

According to this chart, both the TrBh and the CWSL explain how
“the self and phenomena” arise from the alayavijiiana. However,
their differing interpretations of “transformation” reveal distinct
perspectives. The TrBh defines “transformation” as a cause that
generates a dissimilar fruition, whereas the CWSL posits that these
two aspects are transformed by the substance of consciousness.
The TrBh explains that the vasana of conceptualizing self and the
vasana of conceptualizing matter (ripa) from the preceding moment
nourish the seeds dwelling in the dlayavijiiGna. This, in turn, leads
to the emergence of conceptualizations of the self and matter in the

subsequent moment, forming a continuous process.

Tibetan translation rgyu’i skad cig 'gag pa dang / dus mnyam du rgyu’i skad
cig dang mi ‘dra ba ’bras bu’i bdag nyid thob pa ni gyur pa’o (Buescher,
Sthiramati’s TrimSikavijiiaptibhdasya, 41). According to the Tibetan translation,
the compound word karanaksananirodhasamakalah should be translated as “At
the same time (dus mnyam du) when the momentary cause (rgyu’i skad cig) is
ceased ('gag pa)”. For karanaksanavilaksanah karyasyatmalabhah, the Tibetan
translation can be known as “then, the momentary cause (rgyu i skad cig) obtains
(thob pa) the dissimilar (mi 'dra ba) nature of the fruition (’bras bu’i bdag
nyid)”.

3 The English translation of the CWSL cf. Francis H. Cook, Three Texts on
Consciousness Only: Translated from the Chinese of Hsiian-tsang (United States:
Numata Center for Buddhist Translation and Research, 1999): 10. I have changed
some terminologies according the consistency of this paper.
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Unlike the TrBh, the CWSL does not emphasize the concept
of vasands but instead introudces the unique teaching of the four
aspects. The CWSL equates the substance of consciousness with
the alayavijiiana. During the “transformation of consciousness,”
the alayavijiiana transforms into the seeing-aspect and the seen-
aspect, which function as the knower and the known, respectively.
Since these two aspects rely on the alayavijiiana, it is regarded
as the aspect of “self-cognition” (*svasamvedana-bhaga, H &
47 zizhéngfen), which serves as the basis of conceptualization.
However, this aspect does not exist independently; it requires
the aspect of “cognition of self-cognition” (*svasamvittisamvitti-
bhaga, 36 HF 4> zhéngzizhéngfén) to reflect on the results of
conceptualization. According to the CWSL, the designation of the
self and phenomena arises from the seeing-aspect and the seen-
aspect. Furthermore, the text states that the power of the vasana
generated by conceptualizing the self and phenomena ( #iL47
RIEETE J] wofd fenbié xiinxili) causes internal consciousness to
transform into external objects ( M wai jing) for the purpose of
conceptualization. In contrast, the TrBh emphasizes a continuous
processes of manifestation and infusion of vasanas, without positing

their transformation into external objects.

Although the TrBh and the CWSL provide differing accounts
of this transformation, they both identify two basic types of
transformation—the transformation of cause and the transformation

of fruition—as presented in the chart below.
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TrBh

CWSL

tatra hetuparinamo alayavijiiane
vipakanisyandavasanaparipustih
/ phalaparinamah punar
vipakavasanavrttilabhad
alayavijianasya
purvakarmaksepaparisamaptau
ya nikayasabhagantaresv
abhinirvrttih /
nisyandavasanavrttilabhac ca
ya pravrttivijiananam klistasya

abhinirvrttih / tatra
pravrttivijianam kusalakusalam
alayavijiane vipakavasanam
nisyandavasanam cadhatte /
avyakrtam klistam ca mano

nisyandavasanam eva. (TrBh, 48)

RES M« —[KIRESE - FHEE )\
- BoAR - R
AER - BB HRSE - S
Af o RAERE - BERT EEERT
o B/ GRA BRI - FER
Ryl - J\GREGHHZE R - £
FEFR - SRR - ZAER - By

b g o RKER\RE - IS (2ETT - =
FHRER » TLFFA o RRAT/NG - B
S - R - HEBE - A

HEF G FIRETE - BIRTRA - K
A - ARAR S RER - (T
31, no. 1585, 7c1-12)

In this context, the transformation
of cause (hetuparinama) is the
nourishment (paripusti) of the
vasand of homogenous cause
(nisyanda) and maturation
(vipaka) within the alayavijiiana.
Moreover, the transformation

of fruition (phalaparinama)
occurs when the projection of the
previous karman is completed
(aksepaparisamapti), [and,]
having obtained the arising vasana
of maturation (vipakavasana),

the alayavijiiana is reproduced

in another group-homogeneity

There are two kinds of transformation
(BE##E). First is the transformation
of the cause ([KIfg%#); that is,
the two vasana within the eighth
consciousness: the vasana of
homogenous cause (F7E %) and
the vasana of maturation (FEFAZER).
The vasana of homogenous cause is
infused and caused to grow (EE<4
£) by wholesome, unwholesome, and
neutral [dharmas] in the first seven
consciousness (57#%). The vasana of
maturation is infused and caused to
grow by contaminated wholesome
and unwholesome [dharmas] in
the first six forms of consciousness
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TrBh

CWSL

(nilaiyasabhdg(intara).31

And, due to the arising of

the vasand of a homogenous
cause (nisyandavasana), it is

the reproduction (abhinirvrtti)

of the actual consciousness
(pravrttivijiiana) and the afflicted
mind (klistamanas) from the
alayavijiiana. Among them, the
wholesome and unwholesome
(kusalakusala) actual
consciousness places the vasana
of maturation and the vasana of
homogenous cause inside the
alayavijiiana, [while] the neutral
[actual consciousness] (avyakrta)
and the afflicted mind only [place]
the vasana of a homogenous cause.

(7N#%). The second kind, the
transformation of fruition (JRAE%EL),
means that due to the power of the
above two vasanas (FF5%R.J1), the
eight forms of consciousness give rise
to various characteristics (FEFEAH).
Because the vasana of homogenous
cause is the condition [in the form
of] a cause ([K[#%), the substance
(f#) and characteristics (FH) of the
eight forms of consciousness are
born in their diversity (Z/!). This is
called the “fruition of a homogenous
cause” (Z£R), due to the similarity
between fruition and cause (H{PL
[X]). The vasana of maturation is the
dominant condition (34 [#%) that
causes [the rebirth of] (J&)** the

eighth consciousness, attracting (Flf
51) karman (377) [and] maintaining

31

32

Thanks for the comment of the reviewer. I have therefore considered the Tibetan
translation of this sentence: 'bras bur gyur pa ni sngon gyi las kyis ‘phangs
pa yongs su rdzogs la / rnam par smin pa’i bag chags 'byung ba rnyed nas
ris mthun pa gzhan dag tu kun gzhi rnam par shes pa mngon par 'grub pa
gang yin pa dang (Buescher, Sthiramati’s TrimSikavijiiaptibhasya, 49). The
English translation is: “Moreover, the transformation of fruition is that when the
projection of the previous karman is completed, having obtained (rnyed nas)
the arising (’byung ba) vasana of maturation, the alayavijiana is reproduced in
another group-homogeneity.”

Cook (Three Texts on Consciousness Only, 45) translates J& gdn as “influence.”
However, according to the Digital Dictionary of Buddhism (Charles Muller, ed.,
last modified October 31, 2024, www.buddhism-dict.net), J& means “to receive a
body or to undergo rebirth as an effect of prior karman,” as in Sanskrit parigrhita.
Therefore, 1 did not follow Cook’s translation but rendered J& as “cause.”
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TrBh CWSL

the continuum ({EFEAE). 1t is called
“maturation” (¥2%). The one that
undergoes [the rebirth of] (J&) the
first six forms of consciousness and
fulfills with (BM#4) karman, arising
from the maturation, is called “arising
from the maturation” (FZEWA). Tt is
not called “maturation” due to the
interruption ([H[ET). That is, the above
“maturation” and “arising from the

maturation” are called the “fruition
of maturation” (F£H45) because the
fruition differs from the cause (H:52%
).

The TrBh and the CWSL address the transformation of cause and
effect in the context of conceptualization, both in the present and
future rebirths, providing differing accounts of these two vasands.
In the TrBh, the transformation of cause refers primarily to the
nourishment of these two vasanas, focusing on their role in infusing
seeds in the alayavijiiana. Moreover, the TrBh holds that when
wholesome or unwholesome actual consciousnesses arise, they
generate both the vasana of homogeneous cause and the vasana of
maturation, while neutral actual consciousnesses and the afflicted
mind generate only the vasand of homogeneous cause. In contrast,
the CWSL uses the phrase “is infused and caused to grow” ( %
A5 xiin ling shéngzhdng), indicating that these two vasanas do

not have the power to infuse. Instead, the vasands of homogeneous

3 English translation cf. Cook, Three Texts on Consciousness Only, 45-46.
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causes are infused by the seven forms of consciousness, while the

vasand of maturation is infused by the six forms of consciousness.

The TrBh explains the transformation of fruition in the context
of rebirth, where the vasands of maturation enable the alayavijiiana
to reproduce in a new group-homogeneity once the previous
karmans have been completed. This group-homogeneity refers to
paths in the next life, such as the path of animals or the path of
deities. Expanding beyond the TrBh, the CWSL delineates two
types of transformation of fruition. The first refers to the process
of conceptualization, in which various characteristics arise from
the eight forms of consciousness due to the power of the two kinds
of vasanas ( %587 xiqili). The second pertains to the rebirth of
the alayavijiiana. The “fruition of maturation” ( EZE yishiguo,
vipdkaphala) includes two further aspects. One is the continuum
of the alayavijiiana, which attracts ( 5| chdéuyin) karman and
undergoes rebirth in the next life without interruption. The other
is the intermittent arising of the six forms of consciousness. For
example, eye consciousness arises only when the eye faculty and the
visual object are established. In other words, while the alayavijiiana
is immediately reborn in the next life upon the completion of
previous karmans, the six forms of consciousness arise only under
specific conditions. Hence, they are referred to with the phrase,

“interrupted maturation.”

The two texts likewise differ in their depiction of the vasanas.
In the TrBh, the two kinds of vasanas encompass both the function

of infusing and the effect of being infused. On the one hand,
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they are the result of previous actual consciousnesses, becoming
potencies roughly equivalent to bijas within the alayavijiiana. On
the other hand, when they arise, they can infuse bijas. Conversely,
in the CWSL, the two vasanas are infused ( & xiin), which is to
say that they merely dwell in the alayavijiiana and do not function
dynamically, although they do have the power to give rise to
various characteristics, much like bijas. The CWSL further defines
the vasana of a homogenous cause as the “condition as a cause”
(hetupratyaya), meaning that it serves as the secondary cause of
arising phenomena and brings forth the fruition of a homogeneous
cause. Meanwhile, the vasana of maturation is the dominant
condition (adhipatipratyaya), which helps phenomena to arise. The
vasand of maturation in the CWSL has two aspects. In the present
life, this vasand is nourished by the unwholesome and contaminated
wholesome dharmas of the six consciousnesses. In the next life, this
vasand serves as the dominant condition that helps the alayavijiiana

regenerate.

Upon comparison, it would seem that the TrBh offers a
more straightforward interpretation of the “transformation of
consciousness” than the CWSL. Drawing on the teaching of the
four aspects, the CWSL articulates how internal consciousness
transforms into external objects for conceptualization, treating
the vasana of maturation and the vasana of homogenous cause as
objects infused by consciousnesses. In contrast, the TrBh provides a
detailed account of vasanas, depicting the uninterrupted process of

conceptualization within the consciousnesses via the nourishment of
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the vasands of conceptualizing self and matter. It also posits that in
the process of rebirth, the vasana of a homogenous cause reproduces
the actual consciousnesses or the afflicted mind, while the vasana of
maturation reproduces the alayavijiiana. In sum, despite its emphasis
on the concept of vasanas, the TrBh maintains a similar interpretive
stance to the Tr, whereas the CWSL presents the innovative idea that
the alayvijiana can transform into the seeing-aspect and the seen-

aspect.

2.2. Verse 2 of the Tr: The Consciousness of Maturation

(vipakavijiiana)

As discussed in section 2.1., the rebirth of the alayavijiiana is
regarded as the “transformation of fruition,” in which the vasana of
maturation serves as a dominant condition. However, it is not only
the vasana of maturation but also the nature of maturation within
the alayavijiiana that conducts the process of rebirth. This nature is

introduced in the second verse of the Tr:

There are consciousness of maturation (vipaka), afflicted
mind (manas), and [consciousness/cognition of] cognitive
object (visaya). Among them, the so-called alaya is [the
consciousness of| maturation and [the consciousness whose

nature is] all-seeds (sarvabijaka).™

The term “maturation” is related to the Sarvastivada teaching on

heterogeneous ripening, in which a neutral fruition is generated

* Tr, 147: vipako manandkhyas ca vijiaptir visayasya ca / tatrdalayakhyam
vijiianam vipakah sarvabijakam.
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by either a wholesome or unwholesome cause (see section 1).
Due to the dissimilar nature between a cause and its fruition, the
TrBh and the CWSL define the alayavijiiana as the consciousness

of maturation concerning its rebirth, as demonstrated in the chart

below.

TrBh CWSL
sa esa trividhah parinamo Mee - HelME= @ —3H%H
vipakakhyo manandakhyo Ao BIEE U » L E AR - (T

visayavijiiaptyakhyas ca / tatra kus- |31, no. 1585, 7b26-c1)
alakusalakarmavasanaparipakava- |t 2RET |FE B » B SER
sad yathaksepam phalabhinirvrttir | AR > 344 BB o Bl L Ay AR AR

vipakah...... [l 5355 - (B IR AHAE DS 2 2R A ]
alayakhyam ity faii - PLEIEURPIRE B ER A R
alayavijiianasamjiiakam yad FH--- BLREFF RS AT T 0 &4
vijiidnam sa vipakaparinamah gl H—Y)RE - EERL - BRIERE
/ tac ca sarvasamkleSikadh SEEFREEERE TR RIS - (T 31,
armabijasthanatvad alayah no. 1585, 7c24-8a2)

/.... sarvadhatugatiyonijatisu
kusalakusalakarmavipakatvad
vipakah / sarvadharmabijasrayatvat
sarvabijakam. (TrBh, 50)

This transformation is of three kinds | The consciousness of transformation
(trividha): [the consciousness] (HB®A3R) is of three kinds. The first
that is called maturation (vipaka), |is so-called maturation (¥2£34); that

TN

[the consciousness] that is is, the eighth consciousness (55
called reflection (manana),35 J\#%), due to its nature of many
and [the consciousness] that is [heterogeneous] maturations (%42
called cognition of cognitive ).

35 The term manana is the verbal root Yman + ana, serving as a neutral noun.
Although manana means “reflection,” it can be understood as “the afflicted
mind” (klistamanas), namely, the seventh consciousness in the Yogacara system.

3% English translation cf. Cook, Three Texts on Consciousness Only, 45.
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TrBh

CWSL

objects (visayavijiiapti). Among
them, maturation refers to the
reproduction of fruition following
its projection (vathaksepa) through
the ripening power (paripakavasa)
which is the vasana of wholesome
and unwholesome karmans
(kusalakusalakarmavasana).

“The so-called alaya”: The
consciousness which (yad) has

the name of the alayavijiiana is

the transformation [that is called]
“maturation” (vipakaparinama).

It is called alaya because it

is the storehouse of the seeds

of all afflicted phenomena
(sarvasamklesikadharmabija). 1t is
[called] maturation (vipaka) because
the maturation of wholesome

and unwholesome karmans
(kusalakusalakarmavipaka) occurs
within all realms (dhatu), paths
(gati), modes of birth (yoni), and
lineage (jati). It is [called] all-seeds
(sarvabijaka) because it forms the
basis of seeds for all phenomena

(sarvadharmabijasrayatva).

...It is called “maturation” because it
has the ability to draw an individual
to realms (§&5%), paths (if}t), and
forms of birth 42 based on the
fruition of maturation (FEZR)
[produced by] wholesome # and
unwholesome karmans (FZ=3).
Apart from it, there is no faculty of
life (47#R), nor group-homogeneity
(A[E]43), and so on that continues
in an unbroken series ([EFRFFH
#&) and is the dominant fruition of
maturation (552 2ER). It shows the
characteristics of the fruition (FTf5
HLAH) of this first consciousness of
transformation (FJEE%4,). Because
this [eighth consciousness] holds
all the bijas of all phenomena (34
151 1) and does not allow them
to be lost (£5k), it is called the
holder of all-seeds (—4JJf&#). Apart
from it, no other phenomena (&
%) capable of holding the seeds of
all phenomena can be found (“~HJ
).

The TrBh and the CWSL share a similar explanation concerning

the alayavijiiana. Regarding the nature of “maturation,” the TrBh

suggests that the reproduction of the alayavijiiana depends on

37 English translation cf. Cook, Three Texts on Consciousness Only, 48.
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the vasana of wholesome and unwholesome karmans, which is
described as the ripening power. However, the CWSL states that this
reproduction is the fruition of maturation, based on wholesome and
unwholesome karmans. Moreover, the CWSL asserts that there is
no other form of maturation apart from the alayavijiiana. Both TrBh
and CWSL portray the alayavijiana as the consciousness of all-

seeds, capable of manifesting all phenomena in the next life.

According to the TrBh and the CWSL, the seeds dwelling in
the alayavijiiana need vasandas to manifest further. Thus, vasandas
stored in the alayavijiiana are inseparable from bijas. In the TrBh,
the vasanas of maturation and the vasandas of homogeneous causes
are treated as bijas in the alayavijiiana after the transformation of
the cause. During the transformation of consciousness, the vasana of
conceptualizing self, etc., and the vasana of conceptualizing matter,
etc., arise from the alayavijiiana. These correspond to the vasandas
of conceptualizing self and phonemena in the CWSL. Unlike the
TrBh, the CWSL specifies that the power of the vasana generated
by conceptualizing the self and phenomena ( Fi%E5BIEEE T wofa
fenbié xunxili) turns the internal consciousness into an external
object. Furthermore, the CWSL states that the power of the two
vasandas ( 7457 xiqili) causes various characteristics to arise from

the eight forms of consciousness.

Determining whether the CWSL’s usage of vasana originates
from Indian scholars or reflects Xuanzang’s own interpretation
remains challenging. The CWSL defines vasand as an impression

PSR xigi) dwelling in the alayavijiiana, yet it ascribes the function
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of infusing ( 7 xinxi/ B xiin) to the power of the vasana ( 2
) xiinxili/ 78507 xigili). The TrBh, however, does not make a
distinction between the two but encompasses both in vasana. If we
assume that the CWSL is a translation, and the product, of collective
interpretive efforts by Indian scholars, it raises the question of why
its explanation of vasana diverges from that in the TrBh. Conversely,
if the CWSL aligns with the teachings of Dharmapala, this suggests
that the Yogacara system itself allows some semantic variation in the
concept of vasana. However, due to the absence of sufficient textual
evidence, this issue cannot be resolved within this paper. The current
textual comparison merely highlights that in the TrBh, vasana
functions both as a passive impression and as an active infusing

power.

2.3. Verse 3 of the TrBh: The Concept of Appropriation
(upadana)

As a form of consciousness, the a@layavijiana requires a
supportive object (alambana, FT#% sudyudn) to arise. However, its
supportive object is unknown, as introduced in the third verse of the

Tr:

It [the alayavijiiana] has a perception of appropriation
(upadi) and place (sthana), which are unknown (asamvidita),
[arising] always with sensory contact (sparsa), mental
activity (manaskara), sensation (vit), thinking (samjna), and

volition (cetana).™®

¥ Tr: asamviditakopadisthanavijiiaptikam ca tat / sada sparsamanaskaravitsamjia
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The verse describes the alayavijiiana as having two unknown
supportive objects: appropriation and place. The latter refers to the
body and sensory faculties, while the former has a twofold aspect.
In the TrBh, appropriation consists of the vasana of conceptualizing
self (atmadivikalpavasana) and the vasana of conceptualizing matter
(rapadivikalpavasana). In the CWSL, it comprises the bijas ( &
zhong zi) and the physical body with its five sensory faculties ( H1R

5 yougeénshen). This contrast is illustrated in the following chart:

TrBh CWSL
tatradhyatmam upadanam MEA " HEET  RAER
parikalpitasvabhavabhinivesavasana | 5 - M3 » FHatE M40 71
sadhisthanam indriyariipam nama | > HIRGH - HEOR KR

ca..... B oo b E R EZ
updadanam upadih / sa H e [FZfEi > (T 31, no. 1585,
punar atmadivikalpavasana 10a14-17)

rupadidharmavikalpavasana

ca / tatsadbhavad
alayavijnianenatmadivikalpo
riapadivikalpas ca karyatvenopatta
iti tad vasanatmadivikalpanam
rupadivikalpanam copadir ity
ucyate. (TrBh, 52)

In this context, the inner Appropriation (¥15%) is twofold:
appropriation is the vasana of false |seeds (¥+) and the physical body
attachment (abhinivesavasana), with its five sensory faculties (1R
which is the imagined nature 5. “Seeds” (& T-) refer to the
(parikalpitasvabhava), the sixfold |vasana of the conceptualization of
base (sadhisthana), the faculty characteristics and names (fH44%3
(indriyariipa), and the name A7 %.). The “physical body with
(nama.... its five sensory faculties” (IR &)

cetananvitam.
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TrBh

CWSL

Appropriation (upadana) is the
clinging to existence (upadi).
Moreover, it includes the vasana

of conceptualizing self, etc.
(atmadivikalpavasana), and

the vasanda of conceptualizing
phenomena, [such as] matter, etc.
(rapadidharmavikalpavasana).
Because of its existence
(tatsadbhava), the vasand of
conceptualizing the self, etc., and the
vasand of conceptualizing matter,
etc., are grasped by the alayavijiiana
as its fruition. Therefore, the vasana
of conceptualizing the self, etc., and
of conceptualizing matter, etc., is
called “appropriation” (upadi).

refers to physical organs (fa4R) and
the support of the organs (FR{KER).
These two are what is appropriated
by consciousness. They are
incorporated (}#) into the substance
[of consciousness] (H#8) and share
its security and dangers (lﬁjﬁﬁ).”

In the TrBh, appropriation includes the vasana of false attachment,

which corresponds to imagined nature (parikalpitasvabhava). This

nature is part of the teaching of the three natures in the Yogacara

school. Imagined nature represents false designations, such as

the conceptualizations of self,

matter, and so on. Dependent

nature (paratantrasvabhava) describes phenomena that arise

interdependently. Finally, perfect nature (parinispannasvabhava)

refers to ultimate truth. Thus, appropriation in the TrBh involves

false attachment, encompassing the vasana of conceptualizing

self and the vasanda of conceptualizing phenomena. The TrBh

considers these two vasanas as fruitions, equivalent to seeds in the

3 English translation cf. Cook, Three Texts on Consciousness Only, 60.
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alayavijiiana.

Although the CWSL interprets the twofold appropriation as
involving seeds and the physical body with its five sensory faculties,
its interpretation does not significantly depart from that of the
TrBh. In the CWSL, the vasana of conceptualizing characteristics
and names is similar to the vasana of conceptualizing phenomena
in the TrBh. Both vasands can ultimately be equated to seeds. The
vasana of conceptualizing the self and the appropriation of place in
the TrBh align closely with the “physical body with its five sensory
faculties” in the CWSL. Hence, despite differences in terminology,
the contents of the twofold appropriation in the TrBh and the CWSL

is largely equivalent.

Notably, the twofold appropriation has been defined in the

Samdhinirmocanasiitra (SNS) as follows:

Depending on two kinds of appropriations: first, the
appropriation of the sense faculties along with the object;
second, the appropriation of “the imprint of the destinations
and frivolous thoughts on the objective image, name, and

conceptualization” (*nimittanamavikalpavyavaharaprapaiic

avasanopadana, N4453 5 S SEEH G RMZ ).

* SNS, T 16, no. 676, 692b12-14: {k —#3% : —F » HEFHRLAHREZ ; —
F -~ A RIS SREGRE R Z . sDe dge No. 106, 12b: der dang por 'di Itar
len pa rnam pa gnyis po rten dang bcas pa’i dbang po gzugs can len pa dang /
mtshan ma dang ming dang rnam par rtog pa la tha snyad ’dogs pa’i spros pa’i
bag chags len pa la rten nas. The English translation is based on Yamabe (“The
Position of Conceptualization in the Context of the Yogacara Bija Theory,” 479).
The Sanskrit compound word is reconstructed by Schmithausen (The Genesis
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Thus, the content of appropriation within these three texts can be

listed as follows:

The imprint of the destinations| The appropriation of the sense
SNS and frivolous thoughts on the| faculties along with the object.
objective image, name, and

conceptualization.

The vasana of conceptualizing | The vasana of conceptualizing
TrBh
matter, etc. the self, etc.

Bijas, meaning the vasana|The physical body with its five

of the conceptualization of|sensory faculties, meaning
CWSL . . .
characteristics and names. the physical organs and their

supports.

The three texts give similar definitions of appropriation. According
to chart above, bija and vasana are roughly interchangeable in the
CWSL, while the SNS and the TrBh still use the concept of vasana
to depict conventional conceptualization. Regarding the consistent
usage of vasana in the TrBh, Odani argues that Sthiramati adopts
the teachings of the Sautrantika, which predates the Yogaca school,
on topics including the transformation of cause and fruition, the
vasanas of maturation and homogeneous cause, and the vasana of

conceptualizing self and matter.”'

of Yogacara-Vijiianavada, 174). According to the reviewer, the translation from
the Tibetan version should be “the imprint of verbal proliferation that designates
expressions for objective image, name, and conceptualization”.

*1' Odani, “samtatiparinamavisesa & vijianaparinama (22T 7 “ ¥ - MEERIR
D vijiianaparinama & ZEIRNIZER &£ BAROEK @.fﬁﬁ & S
L HAEZFOMEAEEL LTS - D TLOFICERE RADER LY
HEL - ZOoMNEHTAZ L1 ioffﬂ%ﬁﬁbxitﬂ‘é EnIFEZ
Jild > AEEAR & MERRIK (CH8 L T % © "(Nobuchiyo Odani /N3 {ET-X,
“samtatiparinamavisesa & vijianaparinama (22T ,” Journal of Indian and
Buddhist Studies 24, no. 1 [1975]: 443).
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3. The Process of Rebirth in the TrBh and the CWSL

The process of rebirth has been introduced in the section
on the “transformation of fruition” in both the TrBh and CWSL.
However, the Tr specifically highlights the roles of the vasanad of
twofold grasping (grahadvayavasana) and the vasana of karman

(karmavasana). Verse 19 of the Tr states:

The vasanas of karman (karmavasana), along with the
vasana of twofold grasping (grahadvayavidsand), cause another
(anya) maturation (vipdka) to occur when the former maturation

(piirvavipaka) has been exhausted (ksina).*”

From to the Yogacara perspective, no substantial entity
undergoes rebirth in the next life. Instead, the alayavijiiana, as a
subtle consciousness, is projected into the next life by the vasana
of karman, along with the vasana of twofold grasping. These two
kinds of vasanda represent residual power from previous actions: The
vasand of karman is the residue of previously manifested actions,
while the vasana of twofold grasping is the residue of the basic
dichotomy between self and object. Because the alayavijiiana is still
bound by the mundane world, it cannot be free from these two kinds

of vasanas.

The 19th verse of the Tr is the sole verse that explicitly
addresses the concept of vasands, clearly describing their role in

projecting the alayavijiiana into the next life. Following the Tr, the

2 Tr, 148: karmano vasana grahadvayavasanaya saha / kstne piirvavipdke ‘nyam
vipakam janayanti tat.
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TrBh and the CWSL further expound on the process of rebirth and

provide a detailed analysis of these two kinds of vasanas.

3.1. The Vasana of Karman (karmavasana)

Wholesome and unwholesome dharmas manifest and leave

impressions, which is simplified as the vasana of karman. Between

the TrBh and the CWSL, the vasana of karman is described

differently, as the following chart shows.

TrBh

CWSL

punyapunyanerijyacetand

karma / tena karmanda yad
anagatatmabhavabhinirvrttaye
alayavijiiane samarthyam ahitam sa
karmavasana. (TrBh, 112)

el FEEREE  JENE ~ AE)
BERS - FZ28% - (2F
J& > RIS o [FE S [T E AR
o PLEERERS - MERTENDE - eS8
REFAE AR - MEARGF - #£H
TisE - BNBLINRE » BB ER © 2
HERTEERK - YR i)
HER - WEER - REMEE
RGPS » R - pLEE R
s 4% o (T 31, no. 1585, 43al2-
18)

Karman encompasses meritorious
(punya), non-meritorious (apunya),
or neutral (anifijya) volition
(cetand). Through the karman,

the potency (samarthya) that is
placed (@hita) in the alayavijiana
for the sake of the reproduction

of the future self-existence
(anagatatmabhavabhinirvrtti), is the
vasana of karman (karmavasana).

The Treatise says (ZWFEl) that
various actions () include
meritorious, non-meritorious, and
neutral [actions], which is to say,
contaminated, wholesome, and
unwholesome karman of volition
(H ). The name karman also
applies to the retinue of karman
[i.e., the five aggregates] because
they also attract the fruition of
maturation (2245). Even though
[karman] ceases immediately (fHE[H]
B9 and cannot be admitted (£ )
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TrBh CWSL
as having the ability to attract the

fruition of maturation, it infuses
(52) consciousness and generates
its own potencies (IJFE), and these
potencies are called vasanas (&
%4), which are infused (FE7)
by karmic potentiality (£35&.53).
Distinguished (f&j) from previous
and present karmans (35¥R3E), it is
called vasana (#5.). This vasana
transforms (fE&#E) [and] continues
(tH#8&) until the time it becomes
mature (EX#Y) and attracts the
fruition of maturation. This indicates
the supreme dominant condition (5

i)

In the TrBh, the vasana of karman functions to reproduce future self-
existence. In other words, once the current karman is completed, its
karmic fruition will mature in the next life. The CWSL emphasizes
that the vasana of karman is infused by previous karmic potentiality.
As karmans arise and immediately vanish, they cannot directly
produce the fruition of maturation. However, their impression, called
the vasana of karman, has the potency to infuse the alayavijiiana.
This vasana coexists with the alayavijiiana and serves as the
dominant condition that facilitates the alayavijiiana’s rebirth in the

next life, thereby becoming the fruition of maturation.

Both the TrBh and the CWSL regard the vasana of karman

* English translation cf. Cook, Three Texts on Consciousness Only, 263-264.
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as “potency” (samarthya, JJEE gong néng). This “potency” can
be understood as the power of the vasana ( &7 JJ xianxili/ 7
587 xiqili), previously discussed in section 2.2, specifically its
function of infusing. The term “potency” is also used in Sthiramati’s
Paricaskandhakavibhdasa (PSkV) in his explaination of the

“consciousness of maturation” (vipakavijiiana):

Therefore, the actual consciousnesses (pravrttivijiiana),
[which is] arising (utpadyamana) and vanishing
(nirudhyamana) simultaneously (samakala) through the
consciousness of maturation, makes the consciousness of
maturation capable of generating an effect in conformity with
itself (svanuriipa). The potency (samarthya) of the [actual

. . _ _ 44
consciousnesses] is called vasana.

The alayavijiiana, or consciousness of maturation, is where actual
consciousnesses leave their vasanas. The potency of these vasanas
causes the alayavijiiana to reproduce its own fruition, which is
referred to as the vasana of karman in the TrBh. According to
the PSkV, the TrBh, and the CWSL, this potency to infuse the

alayavijiana exists only in the vasana of karman.
3.2. The Vasana of Twofold Grasping (grahadvayavasana)

While the vasana of karman has the power to infuse the

* Jowita Kramer, ed., Sthiramati’s Paiicaskandhakavibhasa: Part I: Critical
Edition; Part II: Diplomatic Edition (hereafter PSkV) (Beijing/Vienna: China
Tibetology Publishing House/Austrian Academy of Science Press, 2013), 101,
55a3-6: tato vipakavijiianena samakalam tata evotpadyamanani nirudhyamanani
ca pravrttivijiianani svanuripakaryotpadanasamartham vipakavijianam
kurvanti / tasya samarthyam vasanety ucyate.
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alayavijiiana and attract the fruition of maturation, the vasana of
twofold grasping refers to various impressions that remain in the

alayavijiiana, as described in the chart below.

TrBh CWSL
grahadvayam grahyagraho =T A R T N TR N
grahakagrahas ca / tatra vijiianat | AR > U HUE o AT E A
prthag eva svasantanadhyasitam BB - ARF LohaE > B/ HYL
grahyam astity adhyavasayo %R, » (T 31, no. 1585, 43a18-21)

grahyagrahah / tac ca vijiianena
pratiyate vijiidyate grhyata iti yo
‘yam niscayah sa grahakagrahah
/ purvotpannagrahyagrahaka-
grahaksiptam andagatatajjativa-
grahyagrahakagrahotpattibijam

grahadvayavasand.

(TrBh, 112)

There are two kinds of grasping The grasping of the seen [aspect]
(grahadvaya): the grasping (¥H47) and the seeing [aspect] (}F,
of an object (grahyagraha) 41), names and form ($tf), mind
and the grasping of a subject (.L») and mental activities (LoFT),
(grahakagraha). Between them, and root (/) and branches (3K)
the grasping of an object is the are all categorized as the twofold
adherence (adhyavasaya) [to the grasping (—.HY). The potency (I
idea] that there exists an object HE) in the consciousness of basis

(grahya) situated in its continuum | (A7) that has been infused (Z&
(svasantanadhyasita) that is separate | %) [by the twofold grasping] and

from (prthag) consciousness that can immediately produce those
(vijiiand). Meanwhile, ascertainment | [same twofold grasping] (#1HE
(niscaya) that it (tat) is grasped, 1#%) are called the vasana of twofold
perceived, and understood grasping (ZHUER).”

(pratiyate) by consciousness is the

> English translation cf. Cook, Three Texts on Consciousness Only, 263-264.
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TrBh CWSL
grasping of a subject. The seed

(bija) of the arising of the grasping
of an object and the grasping of a
subject of the same kind (tajjatiya)
in the future, which is projected
by the grasping of an object and
the grasping of a subject that have
previously arisen, is the vasanda of

twofold grasping.

The TrBh explains that the vasana of the grasped is separate from
consciousness, signifying that it coexists within the alayavijiiana
as a defilement. Moreover, the vasana of the grasper is conceived
by the alayavijiiana and serves the function of ascertaining all
objects. The fruition arising from the vasana of twofold grasping
is stored in the dlayavijiiagna as bijas; thus, the sentient being
cannot escape samsdara. This reinforces the idea that the concept of
bijas is a potential cause, whereas the concept of vasand is more
dynamic, having the power to infuse. The CWSL regards the vasana
of twofold grasping as a potency that can be infused and produce
the same fruition in the future. Its fruition is likewise stored in the
alayavijiiana as bijas. Additionally, the CWSL defines the vasana of
twofold grasping as immediately producing ( F1EEA1L , gin néng
shéng bi), meaning that it generates the fruition that shares the same

characteristics with its cause.

Nevertheless, in the TrBh, the vasana of twofold grasping

should not be equated with the vasana of the homogenous
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cause because they serve different purposes. In the process of
conceptualization, the vasana of the homogenous cause maintains
the defilement within one’s continuum and the reproduction of the
afflicted mind in the next life. However, the twofold grasping refers
to the grasped object and the ascertainment of the grasper, generating
seeds for the next life. In other words, the alayavijiiana vanishes
when its previous karmic actions are completed, but unmanifested
defilements do not vanish altogether but transfer into the new
alayavijinana. Therefore, even a newborn baby has attachments to
food, emotions, and so on. In this regard, the TrBh distinguishes
between the vasand of maturation and the vasana of karman. The
former projects the alayavijiiana into the next life, while the latter
brings about future self-existence. That is, the vasana of maturation
projects a sentient being onto the path of being born human,
according to the volition of previous karman, while the vasana of
karman infuses their physical existence, such as human eyes and so

on.

3.3. The Future Rebirth of the Alayavijiiana

As discussed in section 2.2, the function of “maturation” is
applied to the vasana of karman and the vasanda of twofold grasping.
Yet as the following chart illustrates, the TrBh further elucidates
the differences between the vasana of karman and the vasana of

maturation.
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TrBh

CWSL

purvajanmopacitena karmand ya iha
vipako ‘bhinirvrttas tasmin ksina

ity aksepakale paryantavasthite
yathabalam karmavasana
grahadvayavasanasahita
upabhiiktad vipakad anyam vipakam
tad evalayavijiianam janayanti /
alayavijiianavyatirekenanyasya
vipakasyabhavat. (TrBh, 114)

A E G - FERTRT A EREAR -
BREANE  HRBRAEEEAR -
i " HRE 2 SRS S E R
REFE - HEMRMEEHE - &
i EVEE R KR A 2EEE
FE PN o mif AR 0 1891
HEZEBREBVR - (T 31, no. 1585,
43a22-b1)

Through the karman

accumulated from a previous life
(purvajanmopacita), the maturation
(vipdka) is reproduced (abhinirvrtta)
here (iha). When “that (tasmin)
[maturation] becomes exhausted
(ksina)” is in regard to the state at
the end (paryantavasthita) of the
moment of projection (a@ksepakala).
According to its power (yathabala),
the vasanas of karman and the
vasanda of twofold grasping generate
another maturation from the
[previously] enjoyed (upabhiikta)
maturation, which is precisely the
alayavijiiana. Apart from (vyatireka)
the alayavijiiana, there is no other
(abhava) maturation.

“Prior maturation” (Fij¥£#4%) means
the fruitions of maturation (&2
B as produced by actions in
previous lives (FiA{A2). “Other
maturation” (FXFH) means the
fruitions of maturation as produced
by actions in later lives (f21%4F).
Although the seeds of twofold
grasping (_H{f#H) experience
endless fruitions, still the vasana
of karman (£78%.) experiences
fruitions and is then exhausted.
Since the nature (P 5]) of the
fruition of maturation is difficult to
attract (), the dominant nature
(3 L) of the homogeneity (5%
i) is similar and easy to instigate
(% k). Since it instigates the
ripening (%) of the seeds of karman
pertaining to other lives (Ex4:2)
and so on, when the fruition of prior
maturation (BijEZAE) is exhausted
(52 F %), it can still produce other
fruitions of maturation.*

 English translation cf. Cook, Three Texts on Consciousness Only, 264.
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According to the TrBh, the alayavijiiana is generated through the
vasana of karman and the vasana of twofold grasping. The function
of maturation does not exist apart from the alayavijiiana. The
CWSL, however, introduces two types of maturation: the “prior
maturation” refers to the fruition of actions from previous lives,
while the “other maturation” refers to the fruition of actions in
future lives. These two types enable uninterrupted rebirth alongside
the endless seeds of twofold grasping. Remarkably, the CWSL
reinterprets the concept of samsara through the seeds of the two
graspings. Additionally, homogeneity activates the seeds of karman

pertaining to other lives, which share the same false characteristics.

The CWSL elabortates on the process of rebirth, where vasana
is understood to have the potency to infuse consciousness, forming
a continuous series and attracting the fruition of maturation.
Through its specific application of potency, the CWSL conveys that
the vasanda lacks dynamic power. In contrast, the TrBh generally
considers the vasana to possess dynamic power, but it specifically
demonstrates that the vasana of karman has the potency to infuse
the alayavijiiana, demonstrating both karmic fruition and dynamic

power.

4. Conclusion

The TrBh and the CWSL develop similar yet distinct concepts
of vasanas. The inclusion of the vasana of maturation (vipakavasana)
and the vasana of homogeneous cause (nisyandaviasand) occur in

both texts, implying that the Yogacara school has already adopted
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these two vasands. Although the ideas of maturation (vipaka) and
homogeneity (nisyanda) already existed in the Sarvastivada school,
their combination with the concept of vasana in the TrBh and the
CWSL marks an innovative interpretation. This development may be
reflective of Sthiramati’s contributions. These vasands later became
central to the Chinese Yogacara school’s framework of causality,
corresponding, as Chen notes, to the bija of maturation and the bija

47
of homogeneous cause.

Regarding the process of conceptualization, both the TrBh
and the CWSL discuss the transformation of cause (hetuparinama)
and the transformation of fruition (phalaparinama). In the TrBh,
the transformation of cause leads to the vasana of conceptualizing
self and the vasana of conceptualizing matter, encompassing the
physical body and the object. In contrast, the CWSL introduces
the seen-aspect (*nimitta-bhaga, 453 xiangfén) and the seeing-
aspect (*darsana-bhaga, 7,53 jianfen). While the TrBh frames the
two vasands as the object of the alayavijiiana, in the CWSL, the
alayavijiiana identifies the physical body and the “the vasanda of the
conceptualization of characteristics and names” ( ¥H4443 5178 %,
xiang ming fén bié xi qi) as the mechanisms of appropriation, akin
to bija. Furthermore, the TrBh regards the transformation of cause
as nourishing (paripusti) the vasana of homogenous cause and the
vasanda of maturation. Conversely, the CWSL describes these two
vasanas as “being infused and caused to grow” ( <S4 5K xin ling

shengzhdng) by arising consciousnesses. Additionally, the CWSL

47" Chen, “Dependent Origination and Karma,” 74-98.
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uses the power of the vasana ( 7 JJ xinxili/ R J] xiqili) to

explain the function of infusing.

The vasana of karman (karmavdsana) and the vasanda of
twofold grasping (grahadvayavasana) pertain to the process
of rebirth. Although the vasana of karman and the vasana of
maturation both concern the alayavijiiana’s future birth, they differ
in their respective focus: the former focuses on the reproduction
of future physical existence, and the latter is specific to the rebirth
of the alayavijiiana. Additionally, for maintaining the continuity
of defilements, the vasana of twofold grasping signifies the
potential cause of affliction in a future life, while the vasana of
a homogeneous cause perpetuates suffering in the current mental
continuum. The TrBh portrays the vasana of karman as a potency
(samarthya) dwelling in the alayavijiana, distinct from the concept

of bija, while the CWSL understands vasana and bija as equivalent.

Notably, the CWSL distinguishes between the infused object
( 4R, xiqi), equated with a bija, and the function of infusing ( Z&
28 xiinxi). According to Yamabe,® this distinction aligns with later
conceptual developments that regard infused vasanas as bijas. The
analysis of these nuances highlights the fact that while the concepts
of vasana and bija overlap in the TrBh, the CWSL acknowledges
the commentary of Sthiramati and adopts a usage of vasana that

encompasses both the active function of infusing and passive

function of being infused.

*8 Yamabe, “A Hypothetical Reconsideration of the ‘Compilation’ of Cheng Weishi
Lun,” 161-206.
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The Interpretation of the Vasana of Homogeneous Cause and 159
the Vasana of Maturation in the Trimsikabhasya and the Chéng Wéi Shi Lun

EH (vasana) — e W86 K T b 20 3R 0k AR W 45
AR &L L P TinAmiEERES AP
R REAEEHRGE ) o vt ErERS RE A
AL (BR=1H) REREEF R (karmavasana) $1 =3
H 7. (grahadvayavasana) -~ iR IRE (alayavijiana) 15
ATAEZRMRE - Rin > SSHLEPEERSE e a2 (R
#=-128) w9 TrimSikabhdasya (TrBh) ¥ > %P4 H A& £ %32
ke g (vijianaparinama) = FTIRER R4 A 09 B4 > R B F
#H R (nisyandavasana ) F= 23 H R (vipakavasana) - #b=—
HRAENRZ R (602-664) HF 7L A 6250 M s by (R
A ) FAHRARE o (REFRH) M vasana —FFLEE RE
A0 B vasanad BH % £ o

AX#beE TrBh o % (REEH) F A B FRE /A
R 3CH R a0 B% 0 B3 TrBh 48 A vasana W > £ K E 5 & H AR
REH  mMAFNEHAERETOH S TETH LG - i1
TR (ORGSR AN F RF R A S R A TR R 3 P ey A2
T (bija) » EHRAZEFRS > THT ARG A EAMER -

DR RRE KRR R o



160  ZAMERASE - HEra-+/ Ul

TrBh AM S AR ERFTRFRAN (EFH=128) EFRE=
BE R RILE AT AR R B E R AR AR R A 6
35 o TrBh #3) vasana e914& 8 » B3I b — 230 A 5 RSk
Yoy S ERREE AT RERZER - W (RoEHH) F
E R EE 0 AR RAE T oy FTAEAR SR AR A A ik
EHAET —tegEy Ty o

BRS¢« B - R ER o (MERR =) o (MERR =T
B o~ CRliMERRGR )



