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THE EVOLUTION O F  YOGACARA THOUGHT 
T h e  YogZcZra school ( YogBcBra-vufiBnavBda) is usually 
considered o n e  of four g r e a t  schools represent ing Indian 
Buddhist philosophy (along with t h e  SarvZstivSda, Sautran- 
t ika ,  and MZdhyamika schools). YogZcZra and MZdhyamika 
a r e  especially known a s  t h e  t w o  pinnacles of MahZyZna 
Buddhism. Both establish their  philosophies on t h e  basis of 
"Emptiness" (SunyatB), and t ry  t o  subsume o r  include al l  
e l se  into  this Emptiness. They never theless  appear  as  t w o  
rivalling s tandpoints  because their  methods of approaching 
and ways of trying t o  express  t h e  c h a r a c t e r  of t h a t  same 
Emptiness show a ra ther  d i f fe ren t  charac te r .  

To briefly outline,  and thereby probably oversimplify, 
the i r  di f ferences ,  MZdhyamika thought is permeated by a 
spir i t  of in tense crit icism and negation in a n  endeavor  t o  
apprehend Emptiness by a wholesale negation and  dismissal 
of t h e  e n t i r e  s i tuat ion t o  which we  a r e  bound by our 
limited existences.  By con t ras t ,  r a t h e r  than  denying a l l  
limited things  a t  a s t roke,  YogZcZra philosophy digs  for  t h e  
roo t s  of our limited s i tuat ion,  and then  a t t e m p t s  t o  bring 
us t o  a point whereat  an understanding of Emptiness real- 
i zes  i tse l f  from within t h e  l imitations of exis tence,  by a 
conversion process o r  "change of base." On this analysis, 
we might say  t h a t  in c o n t r a s t  with MZdhyamika's d i r e c t  
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and unmediated grasp of the notion of Emptiness, YogScZira 
takes a more indirect and mediated approach. 

A similar difference between two standpoints can be 
found in a number of places. For example, in the difference 
which Hegel sees with respect to the understanding of the 
Absolute between his own dialectical method and Schel- 
ling's intuitive method, we can recognize an analogous 
distinction. According to Hegel, Schelling's standpoint of 
intellectual intuition, whereby direct contact with the 
Absolute is gained in a transcendence, in one big sweep, of 
a l l  finite and relative elements, means that everything ends 
up in a blind and contentless whole, "as the night in which 
a l l  cows are black." The realization of the Absolute, i f  i t  
is to be real, cannot come about by a one-sweep transcen- 
dence of al l  the relative but must, on the contrary, develop 
and come to self-awarenes at one with the relative ele- 
ments and from within the activity of these elements 
themselves. For Hegel, rather than a "direct intuition" of 
the Absolute, i ts "presentation" (Darstellung) was impor- 
tant. I f  we apply the difference between these two stand- 
points to the attitudes and methods of approaching the 
notion of Emptiness, we may say that the Madhyamikan 
attempt to  negate al l  limited existence at once is quite 
close to Schelling's stand on "direct intuition." On the 
other hand, Yog3cZrats attempt to let  Emptiness realize 
itself (develop into self-awareness) by an enlightenment 
from within the limited realm itself is rather close to 
Hegel's dialectical standpoint in this respect. And it is 
from within this dialectical method that for the first time 
the notion of Emptiness can take concrete form and put 
down roots in the hearts of men. 

YogZcZra philosophy was perfected in the f i f th  century 
A.D. by Asavga and Vasubandhu, but in fact constitutes a 
major current running through and pervading MahZyZna 
Buddhism from i t s  very beginnings. Therefore, in order to 
grasp the ful l  picture of YogZcZra thought, we must pause 
to consider the historical development of some of i t s  basic 
themes. We actually should trace the origins of these basic 
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themes- the doc t r ine  of "conscious construct ion only" 
(vijPlapti-matra), t h e  theory of t h e  "change of conscious- 
ness," t h e  "three-nature" doctr ine,  and t h e  theory of 
yoga-from t h e  MahZyZna s i t r a s  of t h e  middle period ( t h e  
5 t h  cen tury)  back t o  t h e  original MahZyZna canon; and 
likewise look at  their  f u r t h e r  development in commentators  
posterior t o  A s a ~ g a  and Vasubandhu. It  would a l so  b e  
important  t o  examine t h e  influence and in te rac t ion  of o ther  
Buddhist sects on YogZcZra. But t h a t  is a demand beyond 
t h e  abili ty of th is  wr i t e r ,  and in any  c a s e  beyond t h e  scope 
of this  essay. 

Our purpose here,  a s  mentioned before ,  is t h e  more 
modest o n e  of seeking c lues  within YogZcZra Buddhism 
which will deepen  our grasp of o r  help t o  resolve t h e  
modern Western philosophical problem of t h e  hidden back- 
ground and  basis of human consciousness-how they  c a m e  
about ,  how they a r e  in te rpre ted ,  and how they  may b e  
transcended. Nevertheless,  in o rder  t o  understand YogZcZra 
adequately ,  i t  is necessary t o  have at least  a brief glance 
a t  i t s  h is tor ical  development.  

An eminently simple and c l e a r  description of YogZ- 
c Z r a l s  development c a n  b e  gleaned in Hat tor i  Masaaki 's  
essay,"YogZcZra as Yoga" (Hattori ,  1970). In t h e  following 
rough out l ine  of t h e  development of YogZcZra, we  shall  
follow Hat to r i t s  description. YogBcZra was indeed largely 
per fec ted  by t h e  minds of Vasubandhu and A s a ~ g a ,  bu t  t h e  
immediate  origin of their  thought  is t o  b e  found in a 
middle-period MahZyZna tex t ,  t h e  Sarpdhinirmocana-sitra 
(Explication of Mysteries). If we t r a c e  f u r t h e r  back 
towards  ea r l i e r  origins, we  shall  f ind them in t h e  " the 
t h r e e  worlds a r e  nothing but  mind" doc t r ine  of t h e  
A v a t a p a k a - s i  tra of t h e  ea r ly  MahZyZna canon. It may b e  
of i n t e r e s t  t o  no te  a basic  d i f fe rence  be tween  such 
immediate  middle-period MahZyZna sources  of YogZcZra 
thought  as t h e  Samdhimirmocana-si tra, t h e  TathZgata-  
ga rbha-s i t ra ,  t h e  ~?imilidevi-sirchanida-sijtra, etc., and 
s i t r a s  o f  t h e  ea r ly  MahZyZna canon, such as t h e  
A v a t a r ?  s a k a ,  t h e  M a k h  p r a j R h  - p h  r a m i t h ,  a n d  t h e  

J a p a n e s e  Journa l  of Religious Studies 1112-3 1984 17  1 



HASE S h 6 t 6  

Saddharma-pu~darika-sijtra (Lotus). Whereas  t h e  e a r l y  
sGt ra s  p l a c e  t h e  main point  of emphasis  on  t h e  t r u t h  of 
Empt iness  and  t h e  o m n i p r e s e n c e  of Buddha-nature ,  t h e  
middle-period sGt ra s  i n t e r p r e t  t r u t h  more  sub jec t ive ly  a n d  
a r e  r e p l e t e  w i th  p r a c t i c a l  c o n c e r n  to u n d e r s t a n d  i t  in i t s  
a s soc ia t ion  w i t h  t h e  state of mind of e a c h  individual  
sub jec t .  However,  t h e r e  is a c o n v e r s e  s ide  to th i s  s t r o n g  
express ion  of p r a c t i c a l  c o n c e r n  wi th  pull ing t h e  t r u t h  of 
Empt iness  a n d  t h e  omnip resence  of Buddha-nature  i n t o  
r e l a t ion  w i t h  t h e  individual  s u b j e c t ,  which  is t h a t  our  
a t t e n t i o n  is  inevi tably  d r a w n  t o w a r d s  t h e  "dark r e a l  s ide" 
of t h e  human mind, t h a t  s ide  of sub jec t iv i ty  which  s t r i v e s  
t o  r e f u s e  t h e  t r u t h  of Empt iness .  

T h e  Sar?dhinirmocana-sCitra, fo r  example ,  s h e d s  some  
l igh t  on  t h e  d a r k  r e a l  s i d e  of t h e  human mind. Bu t  t h i s  
d a r k  s ide  of t h e  s u b j e c t  is t ru ly  t h e  n e g a t i v e  s ide  of t h e  
t r u t h  of Empt iness ,  a n d  f i r s t  c o m e s  to l igh t  as a re su l t  of 
t h a t  v e r y  t ru th .  In YogZcZra,  t h e r e f o r e ,  w e  c a n  see b o t h  
d a r k  a n d  l i gh t  sides-and see t h a t  t h e y  a r e  inseparably  
i n t e r c o n n e c t e d .  O n  t h e  o n e  hand,  YogZcZra  d o e s  t a k e  n o t e  
of t h e  d a r k n e s s  which  enve lops  t h e  minds of a l l  s e n t i e n t  
beings,  b u t  on t h e  o t h e r  i t  propounds  t h e  " T a t h Z g a t a  womb" 
( t a t h a g a b g a r b h a )  i d e a  which  sees Buddha-nature-or 
Empt iness -a t  t h e  origin of t h e  minds of a l l  s e n t i e n t  beings.  
T h e  pecu l i a r i t y  of YogZcZra  is  n o t  just  t h a t  i t  d i r e c t l y  
s t r e s s e s  t h e  omnip resence  of Buddha-nature  a n d  Empt iness ,  
b u t  t h a t  i t  t r i e s  to p r e s e n t  th is  as pass ing  th rough  t h e  
n e g a t i v e  s i d e  of t h e  r e a l i t y  of t h e  s u b j e c t  a n d  conquer ing  
th i s  negat iv i ty .  P u t  a n o t h e r  way,  YogZcZra  philosophy 
could  n o t  e x i s t  a p a r t  from t h e  not ion  of t h e  Bodh i sa t tva  
which  sees t h e  Buddha-nature  at t h e  r o o t s  of t h e  minds of 
a l l  beings,  bu t  c o n c e i v e s  th i s  omnip resen t  Buddha-nature  as 
f o r e v e r  s u r f a c i n g  f r o m  t h e  d e p t h s  of t h e  d a r k n e s s  (which is 
t h e  a c t u a l  state of t h e  mind of a l l  s e n t i e n t  beings),  a n d  
b reak ing  though th i s  da rk  principle.  The re in  l i e s  w h a t  w e  
may c a l l  t h e  re l ig ios i ty  of YogZcZra  thought :  t h e  f a c t  
t h a t  i t  d o e s  n o t  e v a p o r a t e  i n t o  m e r e  specu la t ion  on Empti-  
ness. 

172 J a p a n e s e  J o u r n a l  of Rel ig ious  S tud ie s  1 112-3 1984 



YogZcZra Buddhism (2) 

Although i t s  broad out l ines  w e r e  completed by Asavga 
and Vasubandhu, YogZcZra was expanded, developed, and 
ref ined i n t o  a sub t le  and e l a b o r a t e  doc t r ine  by many subse- 
quen t  thinkers  and  commentators.  As i s  t h e  case with many 
g r e a t  religious ideas, YogZcZra thought gave  birth,  in t h e  
course  of i t s  development,  t o  two  s e p a r a t e  streams: a 
philosophical s ide  and a religious side. T h e  philosophical 
s ide  is t h e  dimension most careful ly  considered by such 
thinkers  as DignZga (ca. 640-700) and DharmapZla (ca.650- 
710); t h e  religious emphasis, on t h e  o ther  hand, c a n  b e  
found in such YogZcZra represen ta t ives  as P a r a m a r t h a  (ca. 
510-570) and Sthiramat i  (5-6 century).  It is from seeing two 
s t reams  of such d i f fe ren t  c h a r a c t e r  t h a t  people l ike Frau- 
wallner have divided t h e  YogZcZra thinkers  i n t o  two  types  
and even  come up with t h e  theory t h a t  Vasubandhu may 
have been t w o  s e p a r a t e  persons. 

To  discuss such a theory would require  much more 
ex tens ive  bibliograpical and philological research,  but  t o  
e n t e r  t h a t  a r e a  is beyond our present  purpose. L e t  us  
simply remark t h a t  this division of a s t ream from a single 
source  in to  severa l  branches  is typical  not  only of na tu ra l  
r ivers  but  is found throughout t h e  history of inte l lectual  
life. W e  need not  conclude t h a t  t h e r e  w e r e  two  s e p a r a t e  
sources  from t h e  f a c t  t h a t  t h e r e  a r e  now t w o  d i f fe ren t  
streams. Nor d o  these  s e p a r a t e  s t reams  always s e t t l e  in 
their  own t racks;  r a t h e r  in t h e  process of leaving t h e  old 
r u t s  and re turning t o  their source, they  eventual ly  give 
new l i fe  t o  once  inflexible and dried up schools of thought. 

O n e  his tor ical  impetus which made a dramat ic  contribu- 
tion t o  t h e  progress of t h e  research on YogZcZra thought 
was t h e  discovery of t h e  Sanskrit  originals of YogBcZra 
t e x t s  in t h e  ear ly  p a r t  of t h e  twent ie th  century.  An 
important  f a c t  gleaned from this  research was t h a t  t h e  
YogZcZra thought which was t ransmit ted from China  t o  
Japan  by t h e  Hossb sec t ,  took i t s  roo t s  in t h e  Ch'eng wei- 
shih lun, i.e., t h e  VijRaptimZtratZsiddhi-S8stra of t h e  Indian 
DharmapZla) which s t ressed t h e  theoret ical  and epistemo- 
logical side of YogZcZra. T h e  f a c t  t h a t  Japanese  
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interpretations of YogZcZra were based entirely on that 
one text i s  now seen to be a serious obstacle to proper 
understanding of the real basis of YogZcZra thought. The 
dialectical philosopher DharmapZla's YogZcZra was con- 
veyed to  China by Hsuan-tsang (in 659 A.D.), while the 
religious side of YogZcZra was transmitted to  China by the 
translations of ParamZrtha (a century earlier). But Parama- 
artha's contributions have long been hidden by the greater 
authority of Hsiian-tsang. The discovery of the Sanskrit 
originals then opened the way to see the two in true 
perspective and to discern the distance between the two. 

As Ui Hakuju has indicated, it now appeared that 
Hsuan-tsang, modeling himself on DharmapZla, did not 
adequately preserve the religious side of YogZcZra, and a 
reappraisal of the importance of ParamZrtha resulted. Put 
differently, among the by-products of modern Buddhology, 
grounded as i t  is in the methods of literary criticism, can 
be counted the possibility of shedding new light on the 
religious dimensions of YogZcZra Buddhism. 

Does this mean that the religious side of YogZcZra was 
not in the least transmitted to or alive within Japan? I do 
not think so. Taking a hint from Yamaguchi Susumu, the 
truly religious side of YogZcZira was transmitted by the 
scholars-commentators of the Pure Land school to  Shinran, 
and was profoundly revived in the thought of Shinran 
himself. Of course, Shinran's interpretation was not based 
on philological research but rather on the intuition of a 
religious creative genius. Intuitions detached from research 
may end only in subjective fancy but, on the other hand, to  
break out of the ruts of literary scholasticism we have no 
other means but intuition. I f  in some sense we can say that 
the religious side of YogZcZra Buddhism found i ts way 
down to Shinran, then conversely we might surmise that 
through Shinran's thought we can in turn illuminate some- 
thing of YogZcZra and express some of its religious depth. 

THE MEANING OF CONSCIOUS CONSTRUCTION ONLY 
Let us now return to YogZcZra thought itself, and consider 
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some of its central themes. The basic theme of YogZcZra 
evolved from the problem of knowledge, the central project 
being to shed light on the state of our knowledge and on 
the conditions of its establishment. As the term, vijflapti- 
rnZtratZ, itself implies, this doctrine tries to make clear 
that all that exists exists merely as a construct of con- 
sciousness, and that there are no independent objects in 
existence that could be underlying causes of these appear- 
ances or expressions of the mind. That is why one came to 
speak of "conscious construction only without any external 
object." Exactly what would have been the YogZcZrats 
basic intention in explaining everything by the 
"construe tion-only" theory? 

"In MahZyZna Buddhism, the three worlds (or three 
levels of existence) are theorized to be no more than 
appearance only. As it is written in the sctras, 'Yea disci- 
ples of Buddha, everything in the three worlds is only 
within Mind." Compressing these words from the twenty- 
second chapter of the Avatagsaka-sfitra into the expres- 
sion: "The three worlds are only conscious construction," 
t h e  Viy Bat ika-v i j f lapt irna' tratZ-s iddhi  of Vasubandhu 
develops its arguments as an elucidation of these words. 
The three worlds, of course, consist of the realm of desire 
(kzrna-loka), the realm of form (rUpa-loka), and the 
spiritual or metaphysical realm (arUpa-loka). Although a 
human being is affected by each of these realms and 
presents a living synthesis of them, they are all relative, as 
the line "the three realms are only conscious construction" 
says. All things which present themselves to human 
experience are indeed no more than conscious constructs. 
There is nothing which posesses its own real essence and 
thus exists in reality; since all is conscious construction, 
everything is simply like phantasms. If  we press further, 
anything appearing or experienced in any realm or domain, 
all so-called "existents," are no more than an expression of 
mind. Even things which are normally thought to be inde- 
pendent objects existing on their own in the external world 
completely apart from consciousness are in fact set up by 
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t h e  mind a s  if t h e y  e x i s t e d  by themselves .  In s h o r t ,  behind 
a l l  t h a t  a p p e a r s  in consciousness ,  t h e r e  a r e  no  o b j e c t s  
i ndependen t ly  exis t ing .  Thus,  t h e  V i ~ J a t i k a - v i j f i a p t i -  
mZtratZ-siddhi d e n i e s  t h e  e x i s t e n c e  of an  independen t  
e x t e r n a l  world a n d  makes  e v e r y t h i n g  i n t e r n a l  a n d  mind- 
dependen t .  Insofar ,  i t s  i n t en t ion  s e e m s  t o  b e  t o  d e v e l o p  a n  
ep i s t emolog ica l  t heo ry  of consc iousness  exp la in ing  how our  
consc ious  cons t ruc t ion  of  t h ings  i s  e s t ab l i shed ;  and  t o  move 
f rom a r e a l i s t i c  t heo ry  of  knowledge  i n t o  a p u r e  idealism. 

This,  however ,  d o e s  no t  e x h a u s t  t h e  mean ing  of Yo@- 
c Z r a  thought .  YogZcZra ' s  den ia l  of e x t e r n a l  o b j e c t s  a n d  
in t e rna l i za t ion  o f  t hem in mind is  n o t  based  on a theo re -  
t i c a l  i n t e r e s t  in ep i s t emolog ica l  doc t r ine ,  bu t  r a t h e r  on t h e  
p r a c t i c a l  c o n c e r n  o f  c u t t i n g  off  t h e  s h a c k l e s  c o n s t i t u t e d  by 
t h e  o u t e r  objec ts .  In t h e  l a s t  p a r t  of t h e  V i ~ J a t i k a -  
vi jRaptimZtratZ-siddhi,  i t  is propounded t h a t  a t r u e  under-  
s t and ing  of "conscious  c o n s t r u c t i o n  only" is  t h e  " rea lm of 
Buddha" (Buddha-land). T h e  Buddha-land is  t h e n  desc r ibed  
a s  a rea lm f r e e  f rom a l l  s h a c k l e s  a n d  comple t e ly  unhin- 
d e r e d  by any  obs t ac l e ,  as a rea lm of f r eedom.  T h e r e f o r e ,  
a n  a c c u r a t e  unde r s t and ing  of "conscious c o n s t r u c t i o n  only" 
e n t a i l s  m o r e  t h a n  a m e r e  exp lana t ion  of t h e  way  e x t e r n a l  
o b j e c t s  a r e  e s t ab l i shed  by consciousness ,  f o r  i t  is f i r s t  of 
a l l  a r e a c h i n g  t o w a r d s  t h a t  r ea lm of f reedom,  f a r  from t h e  
spell ,  t h r e a t ,  o r  e n c h a n t m e n t  of e x t e r n a l  o b j e c t s  t h rough  
t h e  d e n i a l  of t h e i r  e x t e r n a l  ex i s t ence .  

In th i s  sense ,  e v e n  if w e  c a n  s a y  t h a t  YogZcZra  w i t h  
i t s  t h e o r y  of "conscious  c o n s t r u c t i o n  only" i s  a Buddhist  
idealism, s u c h  a n  a c c o u n t  f a i l s  t o  g r a s p  t h e  fundamen ta l  
e s s e n c e  of th is  philosophy. F o r  t h e  e s s e n c e  wich p e r m e a t e s  
a l l  YogZcZra  though t  is m o r e  t h a n  a c o n c e r n  w i t h  illumi- 
n a t i n g  t h e  t r a n s c e n d e n t a l  cond i t ion  of ob jec t s ,  bu t  is 
r a t h e r  t h e  p r a c t i c a l  c o n c e r n  w i t h  abolishing t h e  e n c h a n t -  
men t  and  delus ion  which  c o m e  f rom t h o s e  objec ts .  

T h e r e f o r e ,  t h e  s e c o n d  impor t an t  i ssue  w e  must  s c ru t i -  
n i z e  a t  th is  j unc tu re  is t o  c l a r i f y  t h e  n a t u r e  of t h e  
"objects" in t h e  c o n t e x t  of l k o n s c i o u s  c o n s t r u c t i o n  only  
wi thou t  o b j e c t s  (artha)." Even  whi le  us ing  t h e  s ing le  word 
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"objects ,"  w e  c a n  d is t inguish  many s i t u a t i o n s  a n d  c o n t e r -  
t u a l  mean ings  of "objects." P e r h a p s  t h e  f i r s t  o b j e c t s  wh ich  
c o m e  t o  mind a r e  o b j e c t s  of s e n s e  p e r c e p t i o n  in s p a c e ,  
s u c h  as a t r e e  o r  a rock.  Bu t  w e  c a n  s a y  t h a t  imaginary  
m e n t a l  images  in t ime  a r e  a l s o  objec ts .  In t h e  case of t h e  
l a t t e r ,  h o w e v e r ,  our  d e s i r e s  a n d  e m o t i o n s  e n t e r  i n t o  t h e m  
a n d  mingle  w i t h  t hem,  s o  t h a t  i t  b e c o m e s  inc reas ing ly  
d i f f i c u l t  t o  m a k e  t h e  c l e a r  s e p a r a t i o n  b e t w e e n  se l f  a n d  
o b j e c t s  wh ich  w e  c a n  see on  t h e  p e r c e p t u a l  level .  O b j e c t s  
w h e r e i n  t h e  se l f  a n d  t h e  o b j e c t  i n t e rming le  s o  as t o  make  a 
c l e a r  d i s t i nc t ion  d i f f i c u l t  cou ld  b e  ca l l ed  " o b j e c t s  on t h e  
e m o t i o n a l  level." 

T h e s e  t w o  t y p e s  of o b j e c t s  d o  n o t  neces sa r i l y  a p p e a r  
s e p a r a t e l y ;  m o r e  commonly  t h e y  over lap .  When ove r l app ing  
w i t h  o b j e c t s  o f  s e n s e  pe rcep t ion ,  imaginary  i m a g e s  t a k e  on 
m o r e  d e f i n i t e  s h a p e s  a n d ,  conve r se ly ,  our  s e n s e  percep-  
t ions ,  when  s u p p o r t e d  by our  pr ior  m e n t a l  images ,  c o m e  t o  
b e  d i s t o r t e d  by wor ld ly  d e s i r e s  a n d  emot ions .  Y e t  w e  mus t  
k e e p  d is t inguish ing  t h e s e  t w o  t y p e s  of objec ts .  T h e  t r e e  
d i s i n t e r e s t e d l y  pe rce ived  b e f o r e  my ve ry  e y e s  a n d  t h e  t r e e  
p e r c e i v e d  as a n  o b s t a c l e  t o  t r a f f i c  (or  f rom a u t i l i t a r i a n  
p e r s p e c t i v e  as s o  much u s a b l e  lumber ,  o r  a g a i n  as a n  o b j e c t  
of d e e p  a e s t h e t i c  o r  e v e n  e m o t i o n a l  appea l )  a r e  t h e  s a m e  
t r e e .  But ,  wh i l e  i t  is t h e  s a m e  t r e e  pe rce ived  in  e a c h  of 
t h e s e  cases, i t s  c h a r a c t e r  as a n  o b j e c t  c o m e s  t o  d i f f e r  as 
t h e  d e s i r e s  o r  e m o t i o n s  l a c k i n g  in t h e  f i r s t  p e r c e p t i o n  a r e  
i nc luded  in t h e  l a t t e r .  T h u s  I may  see m y  own  f e e l i n g s  e v e n  
in t h e  t r e e  p e r c e i v e d  b e f o r e  m y  eyes .  In t h i s  w a y  I d e v e l o p  
a n  i n t i m a c y  w i t h  o b j e c t s  a n d  c o m e  t o  b e  t i e d  t o  t hem by 
invis ib le  s t r ings .  What  is  i m p o r t a n t  h e r e  is t o  u n d e r s t a n d  
t h e  pecu l i a r  s t a t u s  of o b j e c t s  on  t h e  p r a c t i c a l ,  emot iona l ly  
i n f luenced  leve l .  

A t  f i r s t  g l ance ,  t h e  o b j e c t s  whose  independen t  self-  
e x i s t e n c e  is  d e n i e d  by  t h e  ViclJatika-vijRapti-mZtratZ- 
siddhi-Jlstra s e e m  t o  b e  o b j e c t s  in t h e  dimension of sense-  
p e r c e p t i o n ,  s i n c e  t h e  t e x t u a l  d e m o n s t r a t i o n  of t h i s  poin t  
u s e s  o b j e c t s  of s ense -pe rcep t ion  as examples .  But ,  in my 
opinion,  t h e s e  o b j e c t s  mus t  r ea l ly  r a t h e r  b e  t h o s e  of t h e  
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p rac t i ca l - emot iona l  dimension.  F o r  t h e  o b j e c t s  of t h e  r ea lm 
of s e n s e  p e r c e p t i o n  d o  n o t  i nev i t ab ly  f e t t e r  a n d  b e d a z z l e  
o u r  wills. R a t h e r ,  our  p e r c e p t i o n  of t h e s e  o b j e c t s  f o r  w h a t  
t h e y  r ea l ly  a r e ,  a p a r t  f rom our  p r a c t i c a l  i n t e r e s t s ,  c a n  
work  to r e l e a s e  u s  f rom o u r  e n c h a n t m e n t  w i t h  them.  T h e  
o b j e c t s  wh ich  s o  d a z e  a n d  e n c h a n t  u s  a r e  no t  jus t  t h e  
o b j e c t s  of  s e n s e  p e r c e p t i o n  b u t  r a t h e r  t h e s e  o b j e c t s  as 
m e n t a l  images  in ou r  imaginat ions .  We a r e  n o t  t roub led  o r  
m a d e  to s u f f e r  b y  t h e  t r e e  o r  r o c k  b e f o r e  o u r  eyes .  What  
t r o u b l e s  u s  a n d  c a u s e s  u s  to s u f f e r  a r e  t h e  " r iver  of pus," 
" t h e  f o r e s t  o f  needles,"  a n d  t h e  "gua rd i ans  of hell" (a l l  
i m a g e s  of he l l  in Buddhis t  mythology)  b e f o r e  ou r  eyes .  

T o  b e  f r e e d  f rom t h e  t h r e a t  of such  images  of our  
imag ina t ions  i t  would b e  he lpfu l  if w e  would p a y  much 
c l o s e r  a t t e n t i o n  to t h e  phys i ca l  r o c k  o r  t r e e .  F rom th i s  
v iew,  t h e  o b j e c t s  wh ich  w e  must  n e g a t e  a r e  n o t  t h e  
p e r c e p t u a l  o b j e c t s  in s p a c e  b u t  t h e  imaginary  i m a g e s  in 
t ime.  O u r  t e x t  u s e s  p e r c e p t u a l  o b j e c t s  as e x a m p l e s  in i t s  
d e m o n s t r a t  ion of "consc ious  c o n s t r u c t i o n  on1 y," b e c a u s e  i t  
sees t h e m  as a n a l o g i e s  to t h e  p r a c t i c a l  r ea lm;  a n d  w e  d o  
n o t  n e e d  to t a k e  t h e m  l i te ra l ly .  E v e n  if w e  w e r e  to t a k e  
t h e m  l i t e r a l l y  as r e f e r r i n g  t o  t h e  r e a l m  of p e r c e p t u a l  
ob j ec t s ,  w e  mus t  at l e a s t  r emember  t h e  p r a c t i c a l  i n t e n t i o n s  
of t h e  demons t r a t i on ,  a n d  t h a t  t h e  o b j e c t s  of t h e  pe rcep -  
t u a l  r e a l m  a r e  t a k e n  as s t r o n g l y  c o l o r e d  by  t h e  p r a c t i c a l  
rea lm.  

T h e  state o f  ou r  e v e r y d a y  e x p e r i e n c e  is  o n e  of envel -  
o p m e n t  by  pass ions  a n d  de lus ions ,  b e c a u s e  e a c h  of u s  
e m b r a c e s  in h imsel f ,  a n d  i s  t o s sed  a b o u t  by, so many 
a b s o l u t e s  o r  idols  t h a t  e n c h a n t  him and  s h a c k l e  him r i g h t  in 
t h e  middle  of himself .  T h o s e  a r e  only  imaginary  a n d  t h e r e -  
f o r e  u n r e a l  ob j ec t s ,  b u t  p rec i se ly  b e c a u s e  t h e y  a r e  u n r e a l  
a n d  imaginary ,  t h e y  e n c h a n t  u s  a n d  f o o l  us. And as long  as 
s u c h  "objects ,"  whi le  imaginary  a n d  l ack ing  in founda t ion ,  
move  us, t h e n  in a s e n s e  w e  c a n  s a y  t h a t  t h e y  e x i s t  f o r  us. 
Th i s  is t h e  k ind  of  o b j e c t  wh ich  YogZcZra  is  t r y i n g  to 
n e g a t e ;  YogZcZra ' s  p u r p o s e  is  to l i b e r a t e  u s  f rom t h e  
o b j e c t s  of ou r  o w n  imag ina t ions  t h a t  c o n t r o l  a n d  e n c h a n t  
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US. 

G a b r i e l  M a r c e l  s a y s  t h a t  t h e  o b j e c t s  w i t h  r e a l  exis-  
t e n c e  fo r  m e  a r e  t h e  t h ings  w h i c h  p a r t i c i p a t e  in "my body." 
Th i s  i s  n o  longer  t h e  k ind  of o b j e c t  which  w e  c a n  c a l l  "an 
ob jec t "  in a s t r i c t  sense .  M a r c e l  s a y s  t h a t  " t h e  o b j e c t  
e x i s t s  only  as l o n g  as i t  p a r t a k e s  in t h e  n a t u r e  of 'my 
body1-or,  in o t h e r  words ,  only  as long  as w e  d o  n o t  th ink  
of i t  as a n  object." Th i s  i s  a l s o  t h e  mean ing  of "objec t"  
w i th in  YogZcZra  thought .  P u t  conve r se ly ,  e v e n  if t h e  
o b j e c t  i s  r e p r e s e n t e d ,  as long  as i t  d o e s  n o t  p a r t a k e  of t h e  
n a t u r e  of  "my body," i t  c a n n o t  b e c o m e  a r e a l i t y  t h a t  c a n  
b e l e a g e r  a n d  e n t r a n c e  m e  wi th  i t s  o p a q u e  a n d  myster ious ly  
i m p o r t a n t  background .  Th i s  i s  w h y  M a r c e l  says :  "The  idea ,  
so f a r  as i t  is  r e p r e s e n t e d  o n  t h e  p a t t e r n  of a n  o b j e c t  
s h a r e s  w i t h  t h e  o b j e c t  as s u c h  t h e  c h a r a c t e r i s t i c  of non- 
e x i s t e n c e ,  t h e  o b j e c t  only  e x i s t i n g  in so f a r  as i t  s h a r e s  in 
t h e  n a t u r e  of my body,  i.e., in s o  f a r  as i t  is  n o t  t hough t  
of as ob jec t "  ( M a r c e l  1949,  p. 9). We might  s a y  t h a t  s u c h  a n  
i d e a  d o e s  n o t  r ea l ly  e x i s t  f o r  us. 

Wha t  h y p o s t a t i z e s  o b j e c t s  which  d o  n o t  r ea l ly  ex i s t ,  
a n d  b e c o m e s  bound a n d  f a s c i n a t e d  by  them,  i s  l e s s  t h e  
p e r c e p t u a l  c o n s c i o u s  c o n s t r u c t  ion of o b j e c t s  in s p a c e  t h a n  
t h e  imaginary  i m a g e s  of t h e  t e m p o r a l  d imension ,  as w e  
i n d i c a t e d  be fo re .  T h e  wor ld  where in  w e  a r e  bound  a n d  
d r i v e n  by t h o s e  hypos t a t i zed  o b j e c t s  i s  a wor ld  where in  w e  
a r e  s h u t  u p  in a n  invis ib le  prison.  T h e r e i n  w e  may b e  
e s e n t i a l l y  f r e e  insofar  as w e  a r e  human, b u t  e f f e c t i v e l y  w e  
a r e  n o t  f r e e  at all. O u r  f r eedom is  d i s t o r t e d  a n d  undone  b y  
t h i s  wor ld  o f  passions,  t h i s  wor ld  where in  w e  a r e  c a u g h t  u p  
in t h e  o b j e c t s  of our  own  hypos t a t i z ing .  T h e  pass iv i ty  of 
t h e  passions,  t h e n ,  is  n o t  a s imple  pass iveness ,  b u t  r a t h e r  
a n  a c t i v e  pass iv i ty ;  n o t  a bodily pass iv i ty ,  b u t  r a t h e r  a 
s p i r i t u a l  passivi ty:  a pass iv i ty  unde r  t h e  s e l f - enchan tmen t  
which  t h e  s p i r i t  imposes  upon i t s e l f .  I t  is  f rom t h i s  impris- 
o n m e n t  of t h e  wor ld  of  t h e  pass ions  t h a t  w e  must  s e e k  
sa lva t ion .  

Wha t  makes  t h i s  l i b e r a t i o n  e spec i a l l y  d i f f i c u l t ,  how- 
e v e r ,  i s  t h a t  w e  h a v e  h e r e  a n  impr isonment  t h a t  d e p e n d s  
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no t  on e x t e r n a l  factors ,  but t h a t  hinges on t h e  individual's 
own volition a n d  a r i ses  as t h e  self-binding and self- 
imprisoning of t h e  will o f  t h e  subject.  T h e  world o f  passion 
is a t lmagical  world," in t h e  s e n s e  t h a t  in i t  t h e r e  is no gap  
b e t w e e n  sub jec t  and ob jec t ,  but  t h e  t w o  a r e  conjoined. 
Here t h e  subject  canno t  f r e e  itself from t h e  ob jec t  because  
t h e  ordinary realm of pe rcep tua l  images is in te r rup ted  and  
shu t  out.  T h e  VirySatika c h a r a c t e r i z e s  th is  condi t ion with  
t h e  "guardians of hell" bese t t ing  and  harming us. T h e  
guardians  of hell appear  as our pe rsecu to rs  insofar as they 
appear  as "beings t h a t  p e r s e c u t e  and c a n n o t  b e  perse- 
cuted,"  beings such as d o  no t  ex i s t  in t h e  realm of sense  
percept ion;  t h e r e f o r e  as images of t h e  imagination not  
exis t ing in reali ty.  What th rea tens ,  f a sc ina tes ,  and 
oppresses  us is  just such imaginary objects;  and  insofar as 
they  exhibi t  power,  t h e  spa t i a l  realm of pe rcep tua l  ob jec t s  
disappears.  T h e  f i r s t  s t e p  towards  breaking o u t  of t h e  
opac i ty  and  miasma of t h e  "magical realm," the re fo re ,  is t o  
become a w a r e  t h a t  t h e  world of sense  percept ion has  been 
los t  sight of. 

When w e  unders tand ideas  l ike " the  t h r e e  worlds a r e  
mind only" and "conscious construct ion only" from this  kind 
of p rac t i ca l  perspect ive ,  w e  c a n  see t h a t ,  even  if the i r  
discussion is developed like an epistemological investigation 
of pe rcep tua l  conscious construct ion,  w e  should no t  inter-  
p r e t  th is  l i tera l ly  according t o  our ordinary view of cogni- 
t ion which t a k e s  percept ion as i t s  model. As Professor  
Hat tor i  says,  " t h e  purpose of YogZcZra philosophy was not. 
t o  prove t h a t  knowledge could be  established even  without  
any ob jec t s  of t h e  e x t e r n a l  world" (Hat tor i  1970, p. 107). 
Nor was i t  t o  i l luminate t h e  condi t ions  of th is  cstablish- 
ment,  while regarding as normal and ob jec t ive  our  experi-  
en t i a l  knowledge. The  purpose of t h e  YogZcSra philosophy 
is t o  apprehend t h e  to ta l i ty  of our knowledge as something 
shackled by t h e  spel l  o f  objects ,  and t h e r e f o r e  swayed by 
pollution and  delusion, and t o  s e c u r e  a purified and  supra- 
mundane wisdom by abandoning this  pollution. 

So, t h e  reason YogScZra reaches  back towards  t h e  

180 J a p a n e s e  Journa l  of Religious Studies  1112-3 1984 



YogZcZra Buddhism (2) 

r o o t s  of e x p e r i e n t i a l  knowledge  is t o  comprehend  t h e  c a u s e  
which  g rounds  a l l  e x p e r i e n t i a l  knowledge  as a d ream,  and  
by t h a t  comprehension t o  a w a k e n  us f rom t h a t  d ream.  

THE ACTIVATION O F  CONSCIOUSNESS 
T h e  p r a c t i c a l  meaning of YogZcZra  though t  l i e s  in t h e  f a c t  
t h a t ,  by en l igh ten ing  us t o  t h e  f a c t  t h a t  t h e  o b j e c t s  of 
knowledge  a r e  un rea l ,  i t  d e t a c h e s  us  from a f a t e  bound by 
o b j e c t s  and  thus  l e t s  u s  e n t e r  a rea lm of unobs t ruc t ed  
f reedom.  T h a t  is why "conscious cons t ruc t ion  only wi thou t  
objec ts ,"  r ea l i s t i ca l ly  unders tood,  is  cons ide red  t o  bo rde r  
on  t h e  Buddha land (buddha-gocara). However ,  e v e n  if 
consc ious  c o n s t r u c t i o n  only is t h e  t r u e  cond i t ion  of know- 
l edge ,  i t  is n o t  e a s y  t o  d issolve  t h e  f a c t  t h a t  ou r  exper i -  
e n t i a l  knowledge  is a c t u a l l y  sull ied by t h e  bonds  of t h e  
h y p o s t a t i z e d  o b j e c t s  of i t s  own m e n t a l  imagery.  This  is  why 
w e  must  shed l i gh t  on  t h e  or ig ins  of our  na ive  r ea l i s t  
e x p e r i e n t i a l  knowledge;  a n d  t h a t  is t h e  goa l  of  t h e  
TriqSika-vijRptimZtratii-siddhi-kiirikii. 

L e t  u s  h a v e  a br ief  look at  t h e  r e l a t ionsh ip  b e t w e e n  
t h e  T r i q S i k a  a n d  t h e  V i q J a t i k a .  T h e  main emphasis  of t h e  
V i q S a t i k a  is t o  e x p o s e  t h e  un rea l i t y  of t h e  o b j e c t s  of 
knowledge.  On  t h e  o t h e r  hand,  t h e  T r i q S i k a ,  w e  might  say ,  
t r i e s  t o  e x p o s e  t h e  s o u r c e  of t h e  rea l -seemingness  of t h o s e  
o b j e c t s  t o  us, in s p i t e  of t h e i r  u l t i m a t e  unrea l i ty .  In t h a t  
s ense ,  t h e  T r i q S i k a  t r i e s  t o  t r a c e  b a c k  t o  t h e  r o o t s  of ou r  
e x p e r i e n t i a l  knowledge  and  t o  i l luminate  a l l  t h e  cond i t ions  
which  e s t ab l i sh  it.  

A t  his  point ,  YogZcZra  though t  has  t h e  s a m e  in t en t ion  
as Wes te rn  idea l i s t  philosophy. Sti l l ,  w e  must  n o t  l o s e  s igh t  
of some  fundamen ta l  d i f f e r e n c e s  b e t w e e n  t h e  t w o  sys tems1 
r easons  fo r  looking back  t o  t h e  grounds  of e x p e r i e n t i a l  
knowledge.  In Wes te rn  idea l i s t  philosophy, i t  is  t o  s e e k  o u t  
t h e  " fundamen ta l  knowledge" under ly ing e x p e r i e n t i a l  know- 
l edge ,  a n d  t o  lay  th i s  b a r e  at t h e  r o o t  of e x p e r i e n t i a l  
knowledge  th rough  t h a t  e x p e r i e n t i a l  knowledge  i t se l f ;  in 
o t h e r  words  t o  c o m e  t o  t h e  "knowledge of knowledge.I1 In 
t h e  case of YogZcZra i t  is r a t h e r  t o  shed  l i gh t  on  a n d  
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c o m e  t o  g r ips  wi th  t h e  or ig ins  of t h e  de lus ions  which  
pe rp lex  ou r  e x p e r i e n t i a l  knowledge.  

Thus,  f rom t h e  o u t s e t ,  t h e s e  sys t ems  d i f f e r  in the i r  
judgments  of t h e  c h a r a c t e r  of e x p e r i e n t i a l  knowledge.  In 
Wes te rn  idealism, e v e n  if i t  is supposed t o  b e  a s e v e r e l y  
l imi ted  a n d  bounded th ing ,  e x p e r i e n t i a l  knowledge  is s t i l l  
v i ewed  as va lue -neu t r a l  a n d  set a p a r t  f rom ques t ions  of 
good a n d  evil. In YogZcZra,  however ,  e x p e r i e n t i a l  know- 
l e d g e  is n o t  va lue-neut ra l .  I t  is s e e n  as a l r e a d y  pol lu ted ,  
c o v e r e d  w i t h  de lus ions ,  a n d  h e n c e  evil. Thus,  t o  a c h i e v e  
p u r e  a n d  supramundane  knowledge,  apprehens ion  of a t r an -  
s c e n d e n t a l  knowledge  at t h e  b o t t o m  of e x p e r i e n t i a l  know- 
l e d g e  ( a s  in Wes te rn  idealism) is  no t  enough. Accord ing  to 
YogZcZra ,  w e  c a n  s e c u r e  p u r e  knowledge  only  by  a 
c o m p l e t e  turn-about  of t h e  pr inc ip le  of de lus ion  t h a t  s o  
d e e p l y  unde r l i e s  a l l  e x p e r i e n t i a l  knowledge.  

From P a u l  R icoeur  w e  c a n  l e a r n  someth ing  a b o u t  t h e  
d i f f e r e n c e  in t h e  meaning of " ref lec t ion"  b e t w e e n  Western  
idealism a n d  YogZcZra  thought :  I t  is  t h e  d i f f e r e n c e  
b e t w e e n  t h e  e i d e t i c  a n d  t h e  empir ica l .  In t h e  case of 
e i d e t i c  r e f l ec t ion ,  e x p e r i e n t i a l  consc iousness  is  t a k e n  in 
t h e  common, va lue-neut ra l ,  s ense ,  w i thou t  a n y  d i f f e ren t i a -  
t i on  of good a n d  evi l ;  a n d  s o  t h e  t r a n s c e n d e n t a l  knowledge  
found at i t  r o o t s  i s  a l s o  neu t r a l ,  n e i t h e r  good nor bad.  Thus  
th i s  t r a n s c e n d e n t a l  knowledge  is s t i l l  a b s t r a c t ,  a n d  d o e s  
n o t  r ea l ly  c o n s t i t u t e  t h e  t r anscenden t .  By c o n t r a s t ,  empi- 
r i c a l  r e f l e c t i o n  s t a r t s  from t h e  a c t u a l  cond i t ion  of ou r  
knowledge  a n d  t r e a t s  i t  as someth ing  a l r e a d y  de luded  a n d  
polluted.  Thus,  wi th in  i t  w e  c a n n o t  d i scove r  t r u e ,  p u r e  
knowledge,  un le s s  t h a t  de lus ion  b e  fundamen ta l ly  t u r n e d  
around.  I t  is h e r e  t h a t  knowledge  ceases t o  b e  value- 
n e u t r a l  a n d  i s  s e e n  as c o n s t i t u t i n g  a l ibe ra t ion  f rom evil .  I t  
is a l s o  in th is  kind of knowledge  t h a t  t h e  t r a n s c e n d e n t a l  
b e c o m e s  a c t u a l  f o r  t h e  f i r s t  t i m e  (R icoeur  1950, pp. 7-31). 

Where  t h e n  c a n  w e  f ind  t h e  c a u s e  of ou r  o rd ina ry  
knowledge  be ing  de luded  a n d  polluted,  of ou r  t a k i n g  th ings  
which  d o  n o t  e x i s t  fo r  ex i s t ing  ob jec t s ,  a n d  t h u s  of ou r  
be ing  shack led  by them? T h e  Trims'ika exp la ins  i t  in t e r m s  
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of the power of imagination a t  the roots of consciousness, 
and suggests that the objects that bind us are due to the 
working of that power which reifies its own mental images 
into real-seeming objects. The Tr i~Sika  calls this power of 
image-reification "the activation of consciousness" (vijPT2na- 
p a e s m a )  and considers the structure of this activation to 
be divisible into three levels. 

That which functions at the most basic level is called 
maturation (vipska), the second level reflective activity 
(manana), and the third level (which results from the other 
two) is called the tkonscious construction of the objective 
world" (veyasya  vijPTapt.9. It is the totality of the 
workings of these three levels which results in the activa- 
tion of consciousness that in turn gives birth to our experi- 
ent ial knowledge. This activation of consciousness, 
however, does not all take place at a conscious level. What 
appears to our consciousness is the %onscious construction 
of the objective world," the most obvious level of the 
process. Beneath that lie hidden, without ever entering our 
conscious thought, self-consciousness as "reflective acti- 
vity" (manana), and still on a deeper level the stream of 
fundamental consciousness as maturation or vipzka. 

To interpret experiential knowledge in this way, not 
only on the superficial level of objectified symbols, but 
also in terms of its hidden backdrop of self-consciousness 
and pure process of activation, means that to understand 
our knowledge simply from its actually apparent state is 
not sufficient. I f  we fail to understand also its inter- 
connections with the latent and subconscious, its real 
character will never come to light. 

Thus the process of the activation of consciousness 
includes three levels or stages and is the working ~f 
vikalpa, the power of imagination or image-reification. The 
hypostatization of all objects of perception is born from 
this power. It must now be added that the almost inescap- 
able tendency of this power results from its becoming 
internalized within consciousness as habituation. Put a 
little differently, these structural tendencies a t  the roots 
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of our hypostatization of objects are hidden in the subcon- 
sciousness as "seeds." Through the growth and actualization 
of these "seeds," the images of the objective world are 
established. Nor is this process something "einmalig," born 
in a moment to be destroyed the next. As the seeds mature 
and what had once been latent becomes apparent, this 
actualized entity in turn leaves its memory again as a new 
seed in the subconscious. In this presupposition, there must 
be some locus where these seeds of consciousness are 
preserved and held. This was thought to be the Blaya 
vijfiiina (or storehouse consciousness) part of the subcon- 
scious. This storehouse consciousness exists continuously at  
the bottom of the actual consciousness. Even when super- 
ficial consciousness is interrupted or apparently destroyed, 
this storehouse consciousness never perishes. Therefore, 
while preserving all the seeds of consciousness, it itself 
changes without discontinuity, and is likened to a "rushing 
torrent," in the sense of something wh~cti is always turning 
and moving. The most basic level of the activation of 
c_onsciousness, which we have called above the "maturation" 
level, is none other than this storehouse consciousness. 

That which functions at  the roots of the human condi- 
tion as karma and rebirth, is also this storehouse conscious- 
ness. As we saw above, all the objects which present 
themselves to our present consciousncss are born from a 
rnaturation of seeds in the storehouse consciousness. But 
these seeds are what the habits of past actions have left in 
the present. The maturation and appearance of these seeds 
in present consciousness IS called "actualization," and 
what present actions leave as seeds in the storehouse 
consciousness is called "the aura of habit" (vBsan3). Our 
present actions are enacted from the accumulation of 
habits of past lives, and again the "aura of habit" of our 
present actions through its perpetual accumulation cornes 
io stipulate our actions in the future. 

Thus, "actualization" and the "aura of habit" being 
mutually inter-active and present consciousness and the 
subconscious shaping one another, our actions are 
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con t inua l ly  d e t e r m i n e d  f rom t h e  in f in i t e  pas t  i n t o  t h e  end- 
l e s s  fu tu re .  The re in  cons i s t s  our human condi t ion  as ka rma  
a n d  r eb i r th .  O u r  p re sen t  a c t i o n s  a r e  t h r u s t  o u t  as it w e r e  
f rom t h e  inde f in i t e  p a s t  l ike t h e  w a v e  c r e s t s  born  as t h e  
roll ing sea is t h r u s t  upon t h e  seashore .  O n  t h a t  s e a s h o r e  
t h e y  t h e n  l e a v e  the i r  s a l t y  foam,  a p a r t  of which  t h e y  t a k e  
a long  as t h e y  r e t u r n  to t h e  d e e p  of t h e  roll ing sea. 

In seek ing  t h e  grounds  of  ou r  e x p e r i e n t i a l  cogni t ions ,  
i dea l i s t  philosophy r e a c h e s  t o w a r d s  "self" o r  "knowledge of 
knowledge"  as t h e  s o u r c e  of l ight ,  whi le  YogZcZra  though t  
r e a c h e s  r a t h e r  t h e  s t o r e h o u s e  consciousness  as a d a r k  prin- 
c i p l e  t h a t  g ives  r i s e  t o  k a r m a  and rebi r th .  But  t h e  reason 
t h i s  s t o r e h o u s e  consciousness  is  t a k e n  as t h e  bas i s  of ou r  
e x p e r i e n t i a l  knowledge is no t  to put i t  u p  as a n  on to log ica l  
o r  me taphys ica l  pr inc ip le  fo r  t h e  exp lana t ion  of how t h a t  
knowledge  c o m e s  t o  be.  It is indeed t r u e  t h a t  t h i s  con-  
sc iousness  is  t h e  r o o t  c a u s e  of ou r  human condi t ion  in 
t e r m s  of k a r m a  and  rebi r th .  But  t h a t  s a m e  consciousness  i s  
s e e n  in t u r n  as t h e  ve ry  p l a c e  which  makes  t h e  l i be ra t ion  
f rom t h i s  r o o t  possible. T h a t  is, in YogZcZra,  t h i s  p rocess  
of t r a c i n g  a c t i o n s  back  t o  t h e i r  r o o t s  at t h e  s a m e  t ime  
in t ends  t h e  s e p a r a t i o n  of t h e s e  a c t i o n s  f rom t h e s e  roots.  
T h a t  is  w h a t  is  mean t  b y  t h e  t e r m  "convers ion  of base" 
(BSraya-parBvCti). T h e  uniqueness  of YogZcZra  though t  l i e s  
in i t s  unde r s t and ing  of t h e  s t o r e h o u s e  consc iousness  as t h e  
locus  t h a t  e n a b l e s  th is  "convers ion  of base." 

Bu t  w e  must  look m o r e  c lose ly  at th is  s i t ua t ion .  
T a k e u c h i  Yoshinori  cons ide r s  t h e  uniqueness  of Buddhist  
logic  f rom t h e  pe r spec t ive  of Heidegger ' s  C r u n d  q u a  
Ab-grund ( t h e  ground q u a  non-ground) (Takeuch i  1972, 
pp.65-68). Here  w e  see why Buddhist  logic  must  be ,  n o t  
on to log ica l  b u t  r a t h e r ,  de-ontological .  I t  is t h i s  in t h e  
s e n s e  t h a t  t h e  "qua" in i t s  t h e o r y  of t h e  ground q u a  non- 
ground is  f i r s t  of a l l  p r a c t i c a l  r a t h e r  t h a n  t h e o r e t i c a l ,  and  
e x p r e s s e s  a conve r s ion  f rom delus ion  to enl ightenment .  
However ,  t h e  t e n d e n c y  t o  see in t h e  s t o r e h o u s e  conscious- 
n e s s  n o t  s u c h  a convers ion  bu t  r a t h e r  someth ing  a l r e a d y  in 
e x i s t e n c e ,  a n d  to set i t  u p  as a me taphys ica l  pr inc ip le  f o r  
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the explanation of our experiential consciousness is 
undeniably present in some Yoghchra thought. Since these 
people posit consciousness as a being and try to derive all 
other things from there, their "school" is called the "form- 
possessing Mind-only theory," in contradistinction with the 
"formless Mind-only theory," which apprehends conscious- 
ness as the locus of activation, and therefore as itself 
empty and void of essence. Whereas Sthiramati and 
Paramhrtha are representative of the latter school, 
Dharmaphla and DignZga, who stressed the epistemological 
side of Yoghchra, are taken to be representatives of the 
former. The parallel existence of these two directions 
within YogZcZra thought lies at the origin of the theory 
that "Vasubandhu was two persons." 

In the storehouse consciousness two types of seed (the 
obstacle of passion and the obstacle to knowledge) exert 
their influence. As these seeds grow and actualize, the 
world of our experiential knowledge and action, enveloped 
as it is in impurities, comes into existence. It is here that 
the storehouse consciousness appears as some thing like 
gravity at the base of our existence, something which tends 
to oppress and even exclude the upward-striving movements 
of our hearts. One could liken it also to a stream, which 
carries countless billions of bacteria, turning into dark 
stagnation and allowing no other organisms to survive 
there; or again to a darkly stagnant pool, pulling us in like 
gravity. As this kind of gravity, storehouse consciousness, 
which determines and controls the actions of the present 
from out of the accumulation of mental habits of the 
actions and dispositions of our selves from the endless past, 
might be thought of as analogous to Kant's idea of "origi- 
nal evil." We need not here demonstrate nor fu l l y  explain 
the existence of this kind of storehouse consciousness. But 
when we look back on the motivations of our own actions, 
we cannot fail to sense the existence of a dark force that 
pulls and controls us like a kind of gravity from the depths 
of our own being. 

This dark and heavy aspect of the storehouse 
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consciousness,  however,  does  not  depend on t h e  s torehouse 
consciousnes i tse l f ,  bu t  comes ra ther  from t h e  inf luence of 
t h e  "seeds" s to red  in this  storehouse. J u s t  l ike t h e  black- 
ness of t h e  s tagnan t  river is not  d u e  t o  t h e  wate r  itself 
bu t  ra ther  t o  t h e  innumerable b a c t e r i a  ca r r i ed  by t h e  river 
water .  T h e  s torehouse consciousness i tself  is no t  fixed o r  
polluted, ne i the r  good nor bad. It is so  swirled about  by a l l  
t h e  s e e d s  i t  con ta ins  t h a t  i t  is more l ike a rumbling to r ren t  
t h a t  d o e s  not  r e s t  f o r  a moment. Thus, t o  liken t h e  s tore-  
house consciousness t o  "original evil" is not exac t ly  fair;  i t  
does  not c o n s t i t u t e  original evil, i t  merely permits  it. 
Accordingly, if t h e  noxious seeds  a r e  stopped and there-  
a f t e r  innoxious seeds  come t o  mature ,  t h e  c h a r a c t e r  of t h e  
s to rehouse  consciousness is changed, and what  had been a 
dark  and  s tagnan t  pool becomes a c l e a r  rushing stream. 
Thus t h e  basis of a person's ex i s tence  changes: f reed  from 
t h e  "evil weight," which pulled him down like gravi ty ,  he  
becomes "light and easy." 

From t h e  s tandpoint  of YogBcZra thought,  th is  change  
of b a s e  denotes  t h e  destruct ion of t h e  s torehouse con- 
sciousness i tself;  fo r  YogZcZra holds t h a t  t h e  s torehouse 
consciousness is t h e  locus of only noxious seeds. But, if t h e  
noxious s e e d s  a r e  c u t  off ,  d o e s  not t h e r e  have t o  b e  some 
p lace  at which t h e  innoxious seeds  which then  grow up can  
exis t?  Maybe t h a t  would be t h e  dharma-dhztu, t h e  realm of 
t ruth .  But t h e  realm of t r u t h  only comes in to  being based 
on t h e  conver ted  n a t u r e  of t h e  s torehouse consciousness, 
which in tu rn  depends on t h e  c u t t i n g  off of t h e  noxious 
seeds  in i t .  But i t  is perhaps b e t t e r  not t o  ca l l  t h e  s tore-  
house consciousness t h a t  has been converted by t h a t  name 
any longer, b u t  ra ther  by t h e  name, "Womb of t h e  TathZ- 
g a t a  (Buddha)" (tathzgata-garbha).  However, just as a dark 
and  s tagnan t  pool, when "reborn" as a t ransparen t  s t ream,  
is s t i l l  t h e  same water ,  s o  o n e  could consider t h a t  t h e  
s torehouse consciousness becomes t h e  womb of t h e  TathZ- 
g a t a  when i t s  c h a r a c t e r  is converted. 

An a l t e ra t ion  in consciousness t h e r e f o r e  no t  merely 
denotes  t h e  workings of t h e  power of image-reification. 
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Yog2cZra1s "conversion of base" is equally an alteration of 
consciousness, and the fundamental meaning of any altera- 
tion of consciousness is to be sought in the latter. Thus we 
can say that the alteration of consciousness has two sides. 
One is the false discrimination which hypostatizes objects 
(vikalpa). The other side is the coming into being of the 
realm of Truth-as a result of the alteration in the nature 
of the contents of the storehouse consciousness (or after 
this consciousness has been destroyed). It is this latter side 
which is particularly important. The most fundamental 
meaning of "alteration of consciousness" is precisely this 
conversion in which consciousness turns itself from false 
discrimination to great reflective wisdom. Consciousness 
ceaselessly changes; and since it turns around in the above 
two meanings, it is in itself "empty." 

YOGA 
How does this conversion of base come about? It is 
effectuated by the medium of yoga practices. As the very 
name of the sect implies, the origins of YogScEira philo- 
sophy are inseparable from the practice of yoga. As we 
mentioned above, a conversion of base cannot be perfectly 
realized unless the seeds of passions located in the store- 
house consciousness are eradicated. But these seeds of 
passions are not present to our actual consciousness; they 
are hidden at the bottom of our consciousness. So, to 
eradicate these noxious seeds requires that we go beyond 
our ordinary consciousness to the bottom of our subcon- 
sciousness. It is yoga that has the capacity of working on 
the seeds of consciousness at  that level. Yoga refers to 
meditative concentration, but what lies at  its center? Let 
us try to apprehend it as attention. 

Yoga is attention concentrated and focused to the 
highest degree. But to grasp the real nature of attention, 
we need to look closely at  the difference between atten- 
tion and will. The basic difference between the two is that 
will is interrelated with present consciousness and has no 
part of the subconscious, while it is only attention which 
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c a n  func t ion  a t  t h e  l eve l  of t h e  subconsc ious .  We c a n  
i n t e r r u p t  o r  t empora r i l y  s u p p r e s s  t h e  e v i l  d e s i r e s  wh ich  
s u r f a c e  t o  consc iousnes s  by a n  a c t  of will, b u t  w e  c a n n o t  
t h e r e b y  c u t  of f  t h e i r  roots .  Bu t  as long  as w e  d o  n o t  e radi -  
cate t h e  r o o t s  of t h o s e  passions,  t h e y  wil l  a p p e a r  aga in  
e v e n  if t h e y  a r e  momen ta r i l y  suppressed .  Mere ly  by  t h e  
f o r c e  of wil l  w e  c a n  d o  no th ing  in c o n f r o n t i n g  such  a 
s i t u a t i o n ,  a n d  if w e  t r y  i t  a l l  t h e  s ame ,  i t  is u l t i m a t e l y  ou r  
wil ls  w h i c h  b r e a k  down. 

A t t e n t i o n ,  howeve r ,  c a n  accompl i sh  w h a t  is impossible 
f o r  will. By d e s c e n d i n g  t o  t h e  b o t t o m  of suppres sed  con-  
s c iousnes s  a n d  e r a d i c a t i n g  t h e  noxious s e e d s  t he re in ,  a t t e n -  
t i on  c a n  d isso lve  t h e  s t r i f e  b e t w e e n  wi l l  a n d  des i re .  
T h e r e i n  l i e s  t h e  "rel igious na tu re"  of t h e  p o w e r  of a t t e n -  
t ion.  S imone  Weil  may  b e  cons ide red  t o  b e  t h e  pr ime 
e x a m p l e  of a phi losopher  c o n c e r n e d  w i t h  t h e  d e e p  re l ig ious  
impor t  of t h e  p o w e r  of a t t e n t i o n ,  as t h e  d is t i l led  e s s e n c e  
of p r a y e r  a n d  med i t a t i on .  Weil holds t h a t  a t t e n t i o n  i s  t h e  
h ighes t  p a r t  of t h e  sp i r i t .  I t  is  a n  i n t u i t i v e  f a c u l t y  which,  
in t h e  mids t  of t h e  sens ib le ,  c a n  c a t c h  e c h o e s  of a n o t h e r  
s o r t  t h a n  t h e  o n e s  e m a n a t i n g  f rom t h e  s e n s e s  themselves .  
In s h o r t ,  a f a c u l t y  wh ich  c a n  r e spond  t o  t h e  logos. T h e  
g r e a t e s t  of a l l  ev i l s  in man i s  t h e  l a p s e  o r  c o l l a p s e  of his  
p o w e r  of a t t e n t i o n .  S h e  h a s  w r i t t e n  a b o u t  a t t e n t i o n  as 
follows:  

A t t e n t i o n  c o n s i s t s  of suspend ing  ou r  t hough t ,  l e av ing  i t  
d e t a c h e d ,  e m p t y ,  a n d  r e a d y  t o  b e  p e n e t r a t e d  by  t h e  
o b j e c t ;  i t  m e a n s  hold ing  in ou r  minds, w i th in  r e a c h  of 
t h i s  t hough t ,  b u t  on  a l o w e r  l e v e l  a n d  n o t  in c o n t a c t  
w i t h  i t ,  t h e  d i v e r s e  knowledge  w e  h a v e  a c q u i r e d  wh ich  
w e  a r e  f o r c e d  t o  m a k e  u s e  of. O u r  t h o u g h t  should b e  in 
r e l a t i o n  t o  a l l  p a r t i c u l a r  a n d  a l r e a d y  f o r m u l a t e d  
though t s ,  as a man o n  a mounta in  who,  as h e  looks  
f o r w a r d ,  sees a l s o  be low hirn, w i t h o u t  a c t u a l l y  looking  
a t  t hem,  a g r e a t  many f o r e s t s  a n d  plains. Above  a l l  o u r  
t h o u g h t  should b e  empty ,  wa i t i ng ,  n o t  s e e k i n g  any th ing ,  
b u t  r e a d y  t o  r e c e i v e  in i t s  naked  t r u t h  t h e  o b j e c t  t h a t  
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is t o  p e n e t r a t e  it. 
All wrong translations,  a l l  absurdi t ies  in geometry 
problem;, a l l  clumsiness of s ty le  and al l  faul ty  connec- 
t ion of ideas in composition and essays, a l l  such things 
a r e  d u e  t o  t h e  f a c t  t h a t  thought has seized upon some 
idea t o o  hastily, and being thus prematurely blocked, is 
not open t o  truth." (Weil, 1973, pp. 111-112). 
At tent ion is an  e f fo r t ,  t h e  g r e a t e s t  of a l l  e f f o r t s  
perhaps,  bu t  i t  is a nega t ive  effor t .  Of i tself ,  i t  does  
not  involve tiredness. . . . Something in our soul has a 
f a r  more violent repugnance for t r u e  a t t en t ion  than t h e  
flesh has fo r  bodily fatigue. This something is  much 
more closely connec ted  with  evi l  than is t h e  flesh. 
Tha t  is why every t ime we  really c o n c e n t r a t e  our 
a t t en t ion ,  we  des t roy  t h e  evi l  in ourselves. If we 
c o n c e n t r a t e  with this  in tent ion,  a q u a r t e r  of an hour of 
a t t en t ion  is  b e t t e r  than a g r e a t  many good works (Ibid., 
p. 111). 
Intui t ive  a t t en t ion  is  t h e  sole source  and wellspring of 
a l l  p e r f e c t  beauty in a r t ,  of a l l  truly bril l iant sc ient i f ic  
discovery, of all  philosophy truly aiming fo r  wisdom, of 
t h e  brother ly  love t h a t  truly can  save  man. When 
a t t e n t i o n  is turned in t h e  direct ion of God, t r u e  prayer  
is born." (Weil 1951, pp. 367-368) 

In YogZcZra, many levels of meditation a r e  analysed, 
which must b e  thoroughly mastered in o rder  t o  a t t a i n  t o  
t h e  highest enlightenment.  But we  can  say  t h a t  a l l  of those 
levels and proceses  a r e  fundamentally just levels of t h e  
t ra ining of a t tent ion.  What purges t h e  dark  s tagnan t  pool 
of t h e  s torehouse consciousness and turns  i t  in to  a pure  
realm of t ru th  is not i t  changing course  or i t  being dammed 
up. It is t h e  miraculous purifying ac t ion  of t h e  power of 
a t tent ion.  W e  can  compare i t  t o  a kind of chemical  act iva-  
tion: i t  is l ike a carbol ic  solution which is polluted milky 
white. When t h e  proper acid is added, carbon par t ic les  
s e p a r a t e  and prec ip i t a te  with t h e  result  t h a t  a c l e a r  liquid 
is reborn. Similarly, when t h e  l ight of t h e  power of 
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a t t e n t i o n  touches  t h e  seed-polluted s t ream of t h e  s tore-  
house consciousness, t h e  noxious seeds  of evi l  p rec ip i t a te  
t o  t h e  bot tom and t h e  flow of t h e  s torehouse consciousness 
is reborn i n t o  t h e  pure dharma-realm of t ruth .  

However, th is  cloudless and  pure  realm of Tru th  is not  
c r e a t e d  o u t  of nothing by some mysterious chemical  reac-  
tion. It a lways resides in t h e  original minds of a l l  beings, 
but  becomes evident  only when t h e  obs tac les  t h a t  pre- 
vented i t s  appearance  a r e  removed and t h e  cover ing veil  is 
c lea red  away. YogZciira places  a major emphasis on t h e  
thesis  t h a t  t h e  realm of Tru th  is born from t h e  purging of 
t h e  s to rehouse  consciousness. But t h a t  realm of Tru th  is 
a l so  t h e  revelat ion in i t s  matur i ty  of t h e  Buddha-nature 
concealed in t h e  dep ths  of t h e  h e a r t s  of a l l  beings. Seen  
from t h a t  point, YogZciira thought  is deeply interconnected 
with  t h e  thought  around t h e  tathiigata-womb idea, and is 
re inforced by it. 

If w e  apprehend t h e  notion of "conversion of base" in 
i t s  deepes t  sense,  o r  again t a k e  i t s  c o n t e n t s  positively, t h e  
s to rehouse  consciousness reveals  i tself  as none o ther  than 
t h e  appearance  of t h e  womb of t h e  Tathi igata  (enlightened 
Buddhahood) concealed in t h e  hear t s  of a l l  beings. Or ,  if 
w e  re- interpret  t h e  emergence  of Buddhahood from a more 
subject ive angle,  i t  is itself t h a t  "conversion of base." 
Thus, t h e  positive c o n t e n t  and ul t imate  meaning of YogZ- 
c i i ra  thought  a r e  provided and supported only by t h e  philo- 
sophy of t h e  ta thzgata-garbha.  

THE CONVERSION O F  BASE AND THE THREE NATURES 
Yogiiciira philosophy explains t h e  idea of t h e  conversion of 
base  (B.$raya-par3v@W more concre te ly  by i t s  three-nature  
doc t r ine  (trisvabhzva),  t h e  view t h a t  t h e  forms of ex i s tence  
which appear  t o  us a r e  of t h r e e  types. We have al ready 
observed t h a t  our blind and  f e t t e r e d  condition is d u e  t o  our 
hypostat izat ion (mental  re i f icat ion)  of ob jec t s  which d o  not  
really exis t ,  and  our becoming en t ranced  by them. The  
conversion of b a s e  is t h e  destruct ion of those delusions, 
which enab les  us t o  b e  reborn in to  pure  knowledge of 
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r ea l i t y ,  a r ea lm of f r eedom a n d  t r u e  knowledge.  YogZicZra 
t h e n  exp la ins  t h i s  convers ion  as o n e  f rom t h e  condi t ion  of 
"imagined na tu re"  (parikalpita-svabhgva) t o  t h a t  of "per- 
f e c t e d  na tu re"  (par-anna-svabhsva). But  t h e  impor t an t  
poin t  is t h a t  t h i s  convers ion  i s  e f f e c t e d  by t h e  media t ion  
of "o the r -dependen t  na tu re"  (paratantra-svabhsva). This  
i n t e r p r e t a t i o n  of t h e  conve r s ion  of b a s e  th rough  t h e  media- 
t ion of t h i s  "o ther-dependent  na tu re"  is  a pecu l i a r i t y  of t h e  
t h r e e - n a t u r e  d o c t r i n e  t h a t  shows  us t h e  c o n c r e t e n e s s  of 
YogZcZra  philosophy. 

P r e c i s e l y  w h a t  s t a t e  of  e x i s t e n c e  is m e a n t  by  th i s  
o the r -dependen t  n a t u r e ?  On  t h e  o n e  hand,  i t  h a s  some  
po in t s  in common wi th  "imagined na tu re"  a n d  l i e s  a t  i t s  
basis. T h e  state of "imagined na tu re"  is t h a t  of a f a l se ly  
h y p o s t a t i z e d  world,  f rom which YogZcZra though t  t r i e s  t o  
he lp  us  e x t r a c t  ourse lves .  But  th is  wor ld  of hypos ta t i zed  
ob jec t s ,  a l t hough  ca l l ed  imagined,  is no t  p roduced  o u t  of 
a b s o l u t e  nothingness.  I t  is l i ke  when w e  h e a r  a vo ice  
whisper ing  in t h e  murmur of t h e  wind in t h e  leaves ,  o r  
when w e  mis t ake  a c o m p l e t e  s t r a n g e r  walking down  t h e  
s t r e e t  fo r  t h e  f i g u r e  of a n  i n t i m a t e  f r iend.  J u s t  as t h e r e  is 
a r e a l  sound of l eaves  o r  a r e a l  s t r a n g e r  at t h e  b o t t o m  of 
our  illusions, s o  t h e  s t a t e  of imagined n a t u r e  is c o n s t r u c t e d  
upon "other-dependent  nature."  This  o the r -dependen t  n a t u r e  
is  a world of o b j e c t i v e  r ea l i t y ,  a wor ld  of humans  a n d  
a f f a i r s ,  which  c o n t i n u e s  t o  r evo lve  unconce rned  wi th  our 
personal  s u b j e c t i v e  wills a n d  des i res .  Thus  i t  is a l s o  t h e  
wor ld  of t h e  i n t e r c o n n e c t e d n e s s  of a l l  things,  t h e  wor ld  of 
pra t i tya-samutpLda.  Fo r  t h e  human sub jec t ,  i t  is a l s o  t h e  
world of i nexorab le  necess i ty  a n d  ind i f f e rence ,  ha rd  t o  
endure .  T h e r e f o r e ,  w e  color  i t  wi th  ou r  s u b j e c t i v e  des i res ,  
a c t i v a t e  and  human ize  i t ,  rebui ld ing i t  from t h e  b o t t o m  up 
i n t o  a more  f r i end ly  universe ,  a n d  t h e n  l i ve  in i t .  In s o  
doing,  w e  have  l e f t  t h e  world o f  r e a l i t y  in o r d e r  t o  l ive in 
a n  un rea l  d r e a m  world-and i t  is t h a t  world which  is ca l l ed  
"imagined nature."  

T h e  conve r s ion  of b a s e  is  t h e  a r i s ing  of a c h a n g e  in 
t h e  fo rms  o f  e x i s t e n c e  a p p a r e n t  t o  us, a n  e s c a p e  f rom our  
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s t a t e  of e x i s t e n c e  as th is  imagined na tu re .  I t  i s  n o t  a 
d e p a r t u r e  f rom a l l  of t h e  in t e r r e l a t ionsh ips  of our p r a c t i c a l  
l ives;  i t  is  r a t h e r  a r e t u r n  t o  t h e  in t e r r e l a t ionsh ips  of our  
l ives  themse lves ,  in o t h e r  words  t o  "other-dependent  
nature."  As  ind ica t ed  above ,  i t  is r a t h e r  l i ke  t h e  whispered  
v o i c e  now tu rn ing  o u t  t o  b e  t h e  sound of t h e  wind in t h e  
l e a v e s  of a t r ee .  This  a c t i v a t i o n  i s  t h e  convers ion  frorn 
imagined n a t u r e  t o  p e r f e c t e d  na tu re .  Rut  p e r f e c t e d  n a t u r e  
is  no t  s e p a r a t e d  f rom o the r -dependen t  na tu re ;  i t  is  t h e  t r u e  
comprehension of o the r -dependen t  n a t u r e  i t s e l f ,  a n d  i t  has  
o the r -dependen t  n a t u r e  as i t s  con ten t s .  Bu t  o t h e r -  
d e p e n d e n t  e x i s t e n c e  by i t se l f  i s  n o t  e q u a l  t o  p e r f e c t e d  
n a t u r e .  It is only when t h e  c u r t a i n  which  hangs  o v e r  o the r -  
d e p e n d e n t  n a t u r e  is  l i f t e d  a n d  o the r -dependen t  n a t u r e  is  
p rope r ly  unders tood t h a t  t h e r e  is  p e r f e c t e d  na tu re .  Thus,  
o the r -dependen t  n a t u r e  has  po in t s  in common wi th  per-  
f e c t e d  n a t u r e  a s  we l l  as w i t h  imagined na tu re .  The re in  l i e s  
t h e  un iqueness  of o the r -dependen t  n a t u r e ,  as t h e  m e d i a t ~ o n  
of t h e  conve r s ion  f rom imagined t o  p e r f e c t e d  na tu re .  

YogZcZra l s  c o n c r e t e  p r a c t i c a l  rea l i sm is  t hus  s e e n  in 
i t s  i n t e r p r e t a t i o n  of t h e  convers ion  of b a s e  in t e r m s  of t h e  
t r i p l e  n a t u r e ,  pa r t i cu la r ly  t h e  o the r -dependen t  na tu re .  In 
t h e  Madhyamika  view, on t h e  o t h e r  hand,  t h e  convers ion  of 
b a s e  is  unde r s tood  mere ly  in t e r m s  of t w o  f ac to r s :  t h e  
worldly a n d  t h e  supramundane.  T h e  supramundane  to t a l ly  
d e n i e s  t h e  worldly,  and no  p a r t  of t h e  worldly is a l lowed  t o  
e x i s t  wi th in  t h e  supramundane.  Here  w e  l o s e  a l l  foo tho ld  in 
rea l i ty .  F o r  YogZcBra,  however ,  t h e  o the r -dependen t  wor ld  
is  s i t u a t e d  squa re ly  b e t w e e n  t h e  imagined a n d  p e r f e c t e d  
na tu res ;  a n d  i t  is n o t  comple t e ly  n e g a t e d  by p e r f e c t e d  
n a t u r e .  When o the r -dependen t  n a t u r e  is  pur i f ied  and  
c l e a n s e d  of t h e  p a r t s  c o v e r e d  a n d  pol lu ted  by imagined 
n a t u r e ,  i t  c a n  e x i s t  in i t s  own t r u e  form. 

YogZcBra though t  exp la ins  convers ion  of b a s e  by t h e  
t h r e e - n a t u r e  d o c t r i n e  wi th  o the r -dependen t  n a t u r e  as t h e  
med ia t ing  point ,  b e c a u s e  th i s  is  t h e  p l a c e  of t h e  r ea l i t y  
where in  w e  live. If i t  fa i led  t o  g r a s p  t h e  convers ion  of 
b a s e  in t h e  p l a c e  w h e r e  w e  r ea l ly  l ive,  t h e  rel igious 
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s u b j e c t  would b e  l e f t  f l o a t i n g  in t h e  sky w i t h  no  r o o t s  in 
rea l i ty .  

T h e  f a c t  t h a t  YogEicZra though t  is  based o n  t h e  i d e a  of 
o the r -dependen t  n a t u r e  i n d i c a t e s  a n e w  t h a t  i t s  c e n t r a l  
c o n c e r n  i s  a l w a y s  wi th  t h e  problem of cogni t ion;  bu t  in t h e  
s e n s e  of: how c a n  cogni t ion  e s c a p e  f rom t h e  c o n t r o l  of 
mis ty  d a r k n e s s  a n d  g r a v i t y  a n d  r e a c h  t h e  r ea lm of c l e a r  
a n d  p u r e  l ight ,  how c a n  i t  c o n v e r t  f rom t h e  secu la r  t o  t h e  
s a c r e d ?  T h a t  t h i s  conve r s ion  is  e f f e c t e d  n o t  b y  m e r e  
log ica l  r e f l ec t ion ,  bu t  only by  way  of p r a c t i c e  c o n s t i t u t e s  
t h e  s p e c i a l  qua l i t y  of  YogZcZra  philosophy. 
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