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Abstract

LEast Asian exegetes typically understood the Awakening of Faith in the Mahayana
(AFM) in terms of the Yogacara framework of the eight consciousnesses. For instance,
Wonhyo st (617-686) considered the three subtle marks (sanxi =#), elements of the
secondary non-enlightenment, to be aspects of the alayavijriana.

Although Wonhyo based his arguments on passages from the Chinese translations of
the Lankavatara-satra (LAS), bis identification of the three subtle marks with aspects
of the alayavijiana should be re-examined. In his commentaries on the AFM, Wonhyo
correlated the mark of subjective perceiving (nengjian xiang fg5isf), second of the three
subtle marks, with the evolving consciousness (zhuanshi i), second of the frve types
of thought (wuyi 1ii%). He then states that the evolving consciousness is situated in the
alayavijiana. But in the Sanskrit text of the LAS, the ‘forthcoming consciousness”
(pravrttivijiiana) just indicates all of the seven consciousnesses. In Wonhyos commentaries,
the mark of the objective world (jingjie xiang 5i54H), the third subtle mark, is identified
with the manifesting consciousness (xianshi :), which appears in the LAS. But this
scripture does not clearly define the manifesting consciousness (khyativijiiana) as an
aspect of the alayavijiana. Therefore, Wonhyo’s identification of these two consciousnesses
with the alayavijiana is not supported by the text of the LAS.
purportedly translated by Parmairtha (499-569). Because the Xianshi lun is considered
part of the Wuxiang lun 41z and Wonhyo makes a citation from the latter, he could
have been aware of the former in which the manifesting consciousness is identified with
the alayavijiana. This could be evidence that Wonhyo’s thesis is of Indian origins.

Key words: Awakening of Fuith in the Mahdyana, Wonhyo, Three Subtle Marks,
dlayavijriana, Evolving Consciousness, Manifesting Consciousness,
Xianshi lun
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Introduction

The Awakening of Faith in the Mahayana (Dasheng qixin lun *3¢ti(=#; hereafter
referred to as AFM) has unique theories of mind, which are often called the
threefold theories of citta, manas, and vijiana. In addition to the definition of
the dlayavijfiana, introduced at the beginning of the AFM’s “Mind in Terms of
Arising and Cessation” (xin shengmie men .1/£34) section, these theories consist
of the three subtle and six coarse marks (sanxi liucu =#7<4%), explained in the
part that deals with secondary non-enlightenment; the five types of thought
(wuyi 113%), appearing in the section “Causes and Conditions of Arising
and Cessation” (shengmie yinyuan *ixi%); and the six defiled states of mind,
appearing in the section “Marks of Arising and Cessation (shengmie xiang *:5itd).
Of these, the theory of five types of thought has central status in the AFM'’s
theory of mind. Intimate correlations between these three categories are also
found throughout the text of the AFM.

Although the AFM does not explicitly expound on the theory of the eight
consciousnesses, exegetes of the text tried to understand the abovementioned
three categories in terms of Yogacara’s theory of eight consciousnesses. For
instance, Wonhyo i (617-686) regarded the three subtle marks as belonging
to the realm of the dlayavijiiina and Fazang %5 (643-712) also accepted his
viewpoint. Later on, the theory that posits the three subtle marks as aspects of
the dlayavijiidna dominated the way in which the three subtle and six coarse
marks are understood.

We should note, however, that prior to Wonhyo other commentators
did not necessarily consider the three subtle marks to be aspects of the
dlayavijfiana. Because Wonhyo made such a correlation for the first time, it has
become an influential theory and this is enough to show his uniqueness and
excellence in scholasticism.

Rather than delving into Wonhyo's theory of the three subtle marks as
aspects of the a/ayavijiiana, this paper will focus on how he tried to corroborate
that theory. Of the scriptures from which he made citations in order to justify
his position, the Lankavatira-sitra (hereafter referred to as LAS) will be carefully
analyzed and the validity of his arguments will be re-examined. By analyzing
the text and re-examining the arguments I will clarify that those scriptural
passages do not necessarily serve to support his position. If the passages
Wonhyo quotes from the A4S do not corroborate his position, then, does he
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have other evidence supporting that theory? This paper will provide tentative
answers to this question.

The Theory of the Three Subtle Marks as Aspects of the Alayavijfiana

Wonbhyo’s explanations in the Daeseung gisil-lon byeolgi and the Daeseung
gisillon-so

In his two commentaries on the AFM, that is the Daeseung gisil-lon
byeolgi }FetZimplic (hereafter referred to as Byeolgi) and Daeseung gisillon-
so KTk SimEt (hereafter referred to as So), Wonhyo correlates the three subtle
marks with the d/ayavijfiana six times in total as follows.”

(a) Explanation of a passage from the LAS, related to the definition of the
dlayavijiiana, which appears in the beginning part of the section “Mind in
Terms of Arising and Cessation”: Byeolgi (T 44,229a4-7), So (T 44,208c2-6)

(b) Identification of the mark of arising (skengxiang /1:4)) with an aspect of the
alayavijiana: Byeolgi (T 44,231a20-21), So (T 44,209b19-20)

(c) Identification of the three subtle marks with aspects of the a/ayavijiina:
Byeolgi (T 44,23426-19), So (T 44,212b7-25)

(d) Explanation of the manifesting consciousness (xianshi #i#): Byeolgi (T 44,
235b13-25), So (T 44,213c25-214a8)

(e) Analysis of the six defiled states of mind into coarse and subtle ones: Byeolgi
(T 44,238220-22), So (T 44, 216a20-22)

(f) Explanation of the permeation of the deluded mind (wangxin xunxi s.0.%%):
Byeolgi (T 44, 239b7-8), So (T 44, 217b23-25; but the relevant passage in the
Byeolgi is curtailed in the So.)

Of these, passages (e) and (f) are not directly concerned with the theory of the
three subtle marks as aspects of the dlayavijfiana, but they are based on that
theory. In the following section, I examine the theory in question by focusing

on passages (a) through (d).
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Wonbhyo's theory of the three subtle marks as aspects of the alayavijiiana

In relation to passage (a), Wonhyo makes a citation from the four-fascicle
LAS in order to explain the expression “neither identical nor different”
(feiyi feiyi 3F—3k1) appearing in the AFM'’s definition of the dlayavijiidna.
Here the LAS states that just as a lump of earth (nituan e[, Skt. mrepinda) is
neither identical with nor different from an atom of earth (weicken {4z, Skt.
mytparamanu), the forthcoming consciousness (zhuanshi i, Skt. pravrttivijiiana)
is neither identical with nor different from the true mark of the storehouse
consciousness or alayavijiiana (zangshi zhenxiang siEAt, Skt. alayavijana-
Jjatilaksana).” Commenting on the AFM’s passage, Wonhyo's Byeolgi identifies
the forthcoming consciousness, mentioned in the LAS, with the mark of
perceiving (jianxiang 54H), which is arising and ceasing in the dlayavijiiana.
Wonhyo then considers the d/ayavijiiina as a whole to be its self-witnessing
aspect ([ziJti [fen] [ 4 1#8[5])." Besides the forthcoming consciousness, his later
commentary So puts the activating consciousness (yeshi %), which he identifies
with the mark of karma (yexiang %4, Skt. karmalaksana) appearing in the four-
tascicle L.AS, within the realm of the dglayavijiiana.®

Passage (b) clarifies for the first time that the three subtle marks as a
whole belong to the dlayavijfiana. Here the AFM explains the soteriological
process, in which one attains ultimate enlightenment from non-enlightenment
by going through the stages of apparent enlightenment and approximate
enlightenment, in the reverse order of the four phenomenal states of arising,
abiding, changing, and extinguishing. Before providing a detailed exposition
on the process of enlightenment that is composed of the four stages, Wonhyo
correlates the four phenomenal states with the three subtle and six coarse
marks. He thus says that the state of arising has the three marks: that of karma
(yexiang #4f), that of evolution (zhuanxiang #4f), and that of manifestation
(xianxiang 147). He further considers all these three marks to be aspects of the
dalayavijfiana.® But more detailed explanations appear later in his commentary.

In passage (c) Wonhyo fully explains the thesis that the three subtle marks
are aspects of the dlayavijiiana. Here in the Byeolgi and the So, he gives an
explanation of the mark of karma produced by ignorance, first of the three
subtle marks. According to him, this mark is characterized by arising and
ceasing but the two aspects of cognition, namely subject and object, have not
been discriminated at this stage. In order to corroborate his thesis of non-
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discrimination of the two aspects, he quotes a passage from the Wuxiang lun
wAH(/F)zh or the Zhuanshi lun Wi, the translation of which is attributed
to Paramartha (Zhendi &, 499-569).” He then declares that Wuxiang lun’s
passage reveals the characteristics of the fundamental consciousness (i.e.,
dlayavijiiana) on the basis of the mark of karma.’

Regarding the mark of the subjective perceiving and that of the objective
world, the Byeolgi just briefly defines the former as the subjective aspect of
perceiving (jianfen 5457) and the latter as the objective aspect of being perceived
(xiangfen Hi5), both of which are aspects of the d@layavijriina. In order to justify
his thesis, Wonhyo makes a citation from the 248 and also maintains that the
Yogacirabhimi has the same explanation. He then says that all the three marks
of karma, subjective perceiving, and objective world are the aspects of the
maturing consciousness (yishou shi 534, Skt. vipika-vijiiana).

By contrast, the So just defines the mark of the subjective perceiving and
that of the objective world as the mark of evolution and that of manifestation
respectively without correlating them with the two aspects of the dlayavijiiana.
Instead, the So has a detailed explanation of these two subtle marks. It is
noteworthy that in the So Wonhyo attributes a cognitive function to the
mark of evolution with the limitation of its not being able to make the object
manifest.” This is distinguished from the Byeolgr’s structural formulation of
the three marks in terms of the three aspects of mind. Despite the change
in understanding the three subtle marks, Wonhyo still maintains that they
are within the realm of the dlayavijiana. Having explained the mark of the
objective world, he states that this explanation serves to reveal the fundamental
consciousness on the basis of that mark." Here he makes a strong case for the
thesis that since the mark of manifestation (i.e., the mark of the objective world)
already exists in the fundamental consciousness (i.e., the eighth consciousness),
subtler marks of evolution and karma cannot be correlated with the sixth or
seventh consciousness.

Passage (d) make a statement almost similar to passage (c). Regarding the
activating consciousness, first of the five types of thought, the Byeolgi identifies
it with the mark of karma produced by ignorance, first of the three subtle
marks. The So also has an identical explanation.

Here his explanation of the evolving consciousness of the AFM is
noteworthy. In the Byeolgi Wonhyo classifies this consciousness into three
types: first, if the mark of subjective perceiving aroused by ignorance is called
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the evolving consciousness, it exists in the dlayavijfiana; second, if the same
mark aroused by a cognitive object is called the evolving consciousness, it
exists in the seven consciousnesses preceding the dlayavijfiana; third, if all the
subjective marks of perceiving are referred to as the evolving consciousness, it
exists in all the eight consciousnesses. Of these, the first type corresponds to
the mark of evolution (zhuanxiang #) in the five types of thought, that is the
evolving consciousness.” Wonhyo's explanation in the So is almost identical
with the exception of lack of the third type of the evolving consciousness. The
second type of the evolving consciousness seems to correspond to the Yogacara
school’s general notion of the forthcoming consciousness. Thus, it is clear
that Wonhyo is not only versed in the Yogacara concept of the forthcoming
consciousness, but also aware of the peculiarity of the 4FM’s notion of the
evolving consciousness.

When it comes to the explanation of the manifesting consciousness, third
of the five types of thought, in the Byeolgi Wonhyo quotes the same passage
from the L.AS, which he also uses for the explication of the mark of objective
world in the So. Here he emphasizes that the manifesting consciousness
cannot be situated in the seven consciousnesses, too.

As seen above, it is clear that Wonhyo consistently puts the three subtle
marks within the realm of the @/ayavijfiana both in the Byeolgi and the So."”

Interpretations of the Three Subtle Marks Prior to Wonhyo

If we examine the commentaries on the AFM prior to Wonhyo’s works,
however, we find that they do not necessarily consider the three subtle marks
to be aspects of the dlayavijiana. The oldest extant commentary on the AFM,
the work of Tanyan &4t (516-588), for instance, clearly puts the six coarse
marks under the sixth consciousness (i.e., thinking consciousness; yishi i,
Skt. mano-vijiana).” But it is not certain how he correlates the three subtle
marks with the other layers of consciousness. Regarding this issue, Yoshizu
(1976, 160, n. 33) and Park Tae-won (1993, 38) surmise that Tanyan associates
the three subtle marks with the seven consciousnesses. Although Tanyan’s
Dasheng qixin lun yiji }Feti(zihzE:C does not offer an explicit definition of
the seventh consciousness, it puts the six coarse marks within the realm of
the sixth consciousness. However, as Tanyan does not deal with the seventh
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consciousness separately but regards all the seven consciousnesses as functions
of the fundamental consciousness," he does not seem to consider all of the
eight conscioussnesses to be distinct from each other, which distinguishes his
position from that of Xuanzang’s 3% (ca. 602-664) Yogacara.

But Huiyuan %5 (523-592) regards all the three subtle marks as well as
the mark of discriminating knowledge and that of continuity, which belong
to the six coarse marks, as the realm of the seventh consciousness. He then
considers the remaining four marks to be modes of the sixth consciousness."
These associations are due to the fact that he correlates mind, thought, and
consciousness respectively with the eight, seventh, and sixth consciousnesses'
and that he regards all the five types of thought as modes of the seventh
consciousness.

The Dasheng gixin lun shu xJeti(Zimt (#333V) stored in Kyou shooku
AR, Ikeda (2012) reports to be the oldest commentary on the AFM and
predate Tanyan’s text, has a completely different understanding of the structure
of mind. In this text we do not find precise correlations of the three subtle and
six coarse marks with the five types of thought and six defiled states of mind,
which characterize the commentaries on the AFM appearing after Tanyans’
text.”” We see, however, that it associates each of the five types of thought with
the eight consciousnesses. Here the activating consciousness is regarded as
the ddinavijfiana or the dlayavijiiina, the evolving consciousness as the sixth
consciousness, the manifesting consciousness as the five sense consciousnesses,
the discriminating consciousness as the sixth consciousness, and the continuing
consciousness as the dlayavijiiana.'® 1If we apply to these associations the
threefold correlations established after Tanyan, it can be said that of the
three subtle marks the mark of karma produced by ignorance is related to the
ddanavijiiana or the dlayavijfidna, the mark of the subjective perceiving to
the sixth consciousness, and the mark of the objective world to the five sense
consciousnesses. In the case of the six coarse marks, it can be said that the
mark of discriminating knowledge is related to the sixth consciousness and the
mark of continuity to the d/ayavijiana. Such correlations are quite different
from the way in which all marks, including the mark of karma produced by
ignorance through the mark of suffering produced by karma, are understood
as processes of the unfolding of secondary non-enlightenment. The following
table illustrates the correlations of the three subtle and six coarse marks with
the eight consciousnesses, explained in the commentaries on the AFM."
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Table 1 Correlations of the three subtle and six coarse marks with the eight consciousnesses
made by the exegetes of the AFM

three subtle Kyot shooku| Tanyan's Huiyan's Wonhyo's Fazang's
and six coarse marks Text commentary | commentary | commentary | commentary
mark of l?arma 708) 7 7 g g
produced by ignorance
mark of S}ll?Jectlve 6 7 7 g g
perceiving
mark of objective 5 7 7 g g
world
mark of discriminating 20
knowledge 6 6 7 7 6
mark of continuity 8 6 7 6 6
mark of attachment - 6 6 6 6
mark of the conceptualizing . 6 6 6 6
names
mark of producing karma - 6 6 6 6
mark of suftering ) 6 6 6 6
produced by karma

Why Wonhyo Proposes the Thesis of the Three Subtle Marks as Aspects
of Alayavijiiana

On what basis, then, did Wonhyo regard the three subtle marks as aspects
of the alayavijfiana? Concerning this issue, Eun Jeong-hui (2002, 124-127)
maintains the validity of Wonhyo’s argument on the basis of the AFM’s text.
According to Eun, when the AFM deals with original enlightenment in
relation to the defiled state (suiran benjue Kiz44), it introduces the aspect of
pure wisdom (zhijing xiang %i#4i) and defines this aspect as opposing to the
aspect of compound consciousness (hehe shixiang Fgagta).” When the AFM
explains ultimate enlightenment (jiwjing jue %¢3i5¢), which is the final stage of
actualized enlightenment (shijue #:4¢), it defines the stage as devoid of minute
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thoughts (weixi nian ##i).” Since both compound consciousness and minute
thoughts should be eliminated in the ultimate stage of enlightenment, Eun
identifies the former with the latter. Furthermore, she identifies the marks of
subtle arising and cessation (xi shengmie xiang #iyite),” which is a subcategory
of the marks of arising and cessation, with minute thoughts. Finally, she thinks
that as the marks of subtle arising and cessation to correspond to the three
subtle marks and also to the three defiled states of mind disunited from mental
activities (bu xiangying ran F#iER), all the three concepts indicate one and the
same entity. Thus, we have an equation “the aspect of compound consciousness
= minute thoughts = the marks of subtle arising and cessation = the three
defiled states of mind disunited from the mental activities.” Of these “compound
consciousness” is found in the AFM’s definition of the dlayavijiiana.”
Therefore, the activating consciousness, the evolving consciousness, and the
manifesting consciousness, all of which correspond respectively to each of the
three defiled states of mind disunited from the mental activities, are within the
realm of the dlayavijriana.”

Regarding textual evidence for the above thesis, Eun Jeong-hui (2002,
127) says that the LAS's passages that Wonhyo cites provide a definition of
the manifesting consciousness, which is identical to the one given in the
AFM. Thus, she maintains that we can identify the activating consciousness,
the evolving consciousness, and the manifesting consciousness—which are
none other than the marks of subtle arising and cessation—with the minute
thoughts without doubt.

Although there is a possibility that the AFM'’s notion of “minute thoughts”
can be understood differently,” Eun Jeong-hui’s foregoing thesis, which is
based on the text of the AFM, is acceptable. But the LA4S’s passages Wonhyo
quotes from are open to different interpretations and we will re-examine this
issue in the following.

Re-examination of Wonhyo's Thesis of the Three Subtle Marks as
Aspects of the Alayavijfiana: Centered on Passages from the LAS

Wonbhyo cites passages from diverse scriptures and treatises such as the LA4S,
the Wuxiang lun (i.e., Zhuanshi lun), and the She dasheng lun shi fi KTk
(*Mabhayana-samgraha-bhasya) attributed to Paramartha’s translation, in order
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to corroborate his thesis that the three subtle marks are aspects of the
dalayavijiiana. Of these texts he frequently resorts to the LA4S and makes the
scripture a fundamental textual evidence for the thesis.” Now, the six passages
from the LAS, which are quoted for the justification of the thesis, will be
analyzed and the validity of Wonhyo's thesis will be re-examined.

Re-examination of the notion of the evolving consciousness based on the

LAS’s passage

As mentioned above, in the statement (a) Wonhyo quotes a passage from the
four-fascicle LAS. The passage in question states that just as an atom of earth
is neither identical with nor different from a lump of earth, the forthcoming
consciousness and the true mark of the storehouse consciousness (alayavijiiana)
is neither identical nor different. We will not go into details of this simile
but analyze the scripture’s statement concerning the relationship of the
forthcoming consciousness and the storehouse consciousness. The following is

a passage from the Byeolgi.

It is the same as what is said in the four-fascicle LA4S. . . . If the forthcoming
consciousness (zhuanshi #3, Skt. pravritivijiiana) is different from the true mark
(zhenxiang A, Skt. jatilaksana) of the dlayavijiidna, the dlayavijiiina cannot be a
cause [for the former]. If the two are not different, the extinction of the former
will entail that of the latter. But it is not the case that [the alayavijiands] own
true mark is extinguished. Therefore there is no extinction of the consciousness
with its own true mark; only the mark of karma (yexiang 24, karmalaksana) is
extinguished.”

Wonhyo interprets the forthcoming consciousness, appearing in the above
passage from the Byeolgi, as the mark of perceiving, which is arising and ceasing
in the dlayavijiiana. He then considers the dlayavijiiina as a whole to be its
self-witnessing aspect.” In the So, he comments that since the dlayavijiana
can transform itself and arouse the function of subjective perceiving (nengjian
#e5) on the basis of the mind that moves (dongxin &), it is called the evolving
consciousness.” In the So he also identifies the mark of karma (yexiang %4, Skt.
karmalaksana) with the activating consciousness (yeshi i) and considers both
of the activating consciousness and the evolving consciousness to be aspects of
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the dlayavijiiana.” Thus, it is evident that Wonhyo identifies the terms such as
the forthcoming consciousness and the mark of karma, appearing in the LAS,
respectively with the evolving consciousness and the mark of karma appearing
in the text of the AFM.

But we should note that Wonhyo's interpretation of the text does not
necessarily correspond to the original context in which the above quotation
occurs. In particular, the term “forthcoming consciousness” (zhuanshi
pravrttivijiiana) just means the consciousness that evolves at a surface level as
opposed to the latent d/ayavijfiana, which can be ascertained from its Sanskrit
equivalent. Therefore, it should not be understood as the mark of perceiving or
the function of subjective perceiving inherent in the d@layavijriina as Wonhyo
thinks.” Fazang, however, interprets the forthcoming consciousness, appearing
in the passage from the LAS, as the seven consciousnesses as a whole and this
shows that his understanding is more faithful to the original context of the
LAS>

In order to support his thesis that the evolving consciousness of the AFM
belongs to the realm of the dlayavijiiana, Wonhyo quotes a passage from the
ten-fascicle A4S just after the above citation as follows.

It is just like what is said in the ten-fascicle scripture (i.e., L4S). When the
tathagatagarbha, namely the dlayavijiiina, arises with the seven consciousnesses,

it is called the mark of evolution and cessation (zhuanmie xiang iiAg). >

According to the above passage, the mark of evolution and cessation indicates
the arising of the seven consciousnesses together with the dlayavijiiina,
which is identified with the zathigatagarbba. But this term includes the word
“cessation” (mie %), which makes it hard to understand and open to question
whether it can be identified with the mark of evolution.* Furthermore, the
extant Sanskrit text of the LA4S does not have a term that corresponds to
the mark of evolution and cessation.*® The four-fascicle LAS,” the Chinese
translation of its Sanskrit original and the text supposed to be Wonhyo's
reference, as well as the Tibetan version of the scripture,” does not have the
term, either. Wonhyo thus understands the evolving consciousness of the
AFM, namely the mark of evolution, on the basis of the term only occurring in
Bodhiruci’s translation of the LA48.” In his commentary on the AFM, Fazang,
however, does not cite this passage from the LA4S.%
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In the L.AS, the consciousness is classified into three types as follows, and
this classification is not noted by Wonhyo.

Mahiamati!”' The consciousness has three types: [the consciousness with] the
forthcoming mark (Skt. pravrttilaksanam), that with the mark of karma (Skt.
karmalaksanam), that with the true mark (Skt. jatilaksanam).””

Regarding these three marks, the Indian exegete Jidanasribhadra (fl. 11th
century) comments as follows.

'The [three types of ] consciousness is [like this]. When the eye-consciousness and
so on occurs with respect to a visual object such a material form, it is called the
forthcoming consciousness. When the consciousness recognizes that object
immediately thereafter, it is called the mark of karma. The dlayavijiiana itself,
which is pervasive, is called the true mark. . .."

This passage makes it clear that the d/ayavijfiana is the true mark and
that the consciousness occurring with respect its object is the forthcoming
consciousness. Therefore, we can identify the forthcoming mark with
the characteristic of giving rise to something, which is attributed to the
forthcoming consciousness. Here the mark of karma is understood as the
consciousness’s function of recognizing its object after the consciousness occurs.
Again, this comment by Jfianasribhadra makes it clear that the forthcoming
consciousness referred to in the LAS is none other than our ordinary
consciousness, which is distinguished from the latent consciousness called
the alayavijiiana. And this fact can be ascertained from the four-fascicle LAS
and the ten-fascicle L4S.* In other words, we do not have textual evidence
that supports the thesis that identifies the LAS’s concept of the forthcoming
consciousness with part of the d/ayavijfiana from the original text of the LAS
and its Indian commentary, as well as the Chinese translations of the L48.

Re-examination of the manifesting consciousness occurring in the passage

from the LLAS

Since Wonhyo does not provide a corresponding scriptural passage from the
LAS in the abovementioned statement (b), I will just examine his statement
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(c) and a passage quoted from the LAS. As mentioned before, here Wonhyo
presents a full-fledged thesis that puts the three subtle marks within the realm
of the dlayavijiiana.

Wonyo’s statement in the So is as follows and here a passage from the
LAS is quoted. In the Byeolgi he quotes this passage in order to explain the

manifesting consciousness which is one of the five types of thought.

It is like what is said in the four-fascicle scripture (i.e., L4S). “Mahamati! Briefly
speaking, there are three consciousnesses; concretely speaking, there are eight
marks. What are the three [consciousnesses]? They are the true consciousness
(zhenshi 53), the manifesting consciousness (xianshi #:), and the discriminating
consciousness (fenbie shishi 43|4z). Mahamati! Just as a clear mirror has images

of many objects, so the manifesting consciousness is revealed in this way.”*

In the So, Wonhyo does not provide a detailed comment on the above
quotation from the LA4S. Here Wonhyo might have considered the passage in
question to be self-evident and need no further explications.” He then quotes
a passage from the AFM where the manifesting consciousness is explained,
and says that all of these passages reveal the fundamental consciousness
(i-e., alayavijriana) on the basis of the mark of manifestation (i.e., manifesting
consciousness). In sum, he makes a strong case for the thesis that since the
manifesting consciousness exists in the fundamental consciousness, the subtler
marks of karma and evolution cannot be situated in the sixth or seventh
consciousness.”

In the Byeolgi, Wonhyo makes previous statement (d) by quoting the same
passage from the A4S in order to explain the manifesting consciousness. Here
he makes quotation just in order to explicate the simile of a clear mirror, which
occurs within the context of introducing the manifesting consciousness. Again,
however, he emphatically maintains that the manifesting consciousness as well
as the activating consciousness does exist in the eighth consciousness, or the
dlayavijfiana just as he does in the So.*

Wonhyo's understanding of the manifesting consciousness can be discerned
in other passages he quotes from the LA4S. In statement (e), Wonhyo explains
the six defiled states of mind, which comes under the heading “Marks of
Arising and Cessation,” and here the six defiled states of mind are divided into
two types, namely coarse and subtle ones. The AFM comments that the two
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types of arising and cessation are caused by the causes and conditions. Having
commented on the causes and conditions of arising and cessation, Wonhyo
makes a citation from the A4S as follows.

It is like what is said in the four-fascicle scripture (i.e., L4S). “Mahamati!
Inconceivable permeation and inconceivable transformation are the causes of
the manifesting consciousness. Mahamati! The appropriation of varied objects
and the beginningless permeation of deluded thought are the causes of the

discriminating consciousness.””

Having explained on the inconceivable permeation and the inconceivable
transformation, which are regarded as the causes of the manifesting
consciousness, Wonhyo makes the following comment.

[Inconceivable] permeation and [inconceivable] transformation are so subtle and
inscrutable that the marks of the manifesting consciousness, which are caused
[by these two], are also extremely subtle. The evolving consciousness and the
activating consciousness are also [caused by them]. But just because the coarse
one is represented and the subtler ones are implied, only the manifesting

consciousness is mentioned.”

Again, Wonhyo states that the manifesting consciousness, which is the coarsest
of the three subtle marks, are just referred to as a representative and that the
activating consciousness and the evolving consciousness are also caused by the
inconceivable permeation and transformation. Although he does not make an
explicit statement, it is easy to see that he bases his thesis on the premise that
all the three subtle marks belong to the dlayavijiiana.

As noted above, Wonhyo's identification of the three subtle marks with the
aspects of the d/ayavijfiana seems to be fundamentally based on the concept of
the manifesting consciousness referred to in the two passages from the LAS.
In order words, he first identifies the manifesting consciousness mentioned
in the quotations with the manifesting consciousness referred to in the AFM.
He then thinks that since the manifesting consciousness occurring in the
LAS indicates the eighth consciousness, the consciousness with the same
name occurring in the AFM also indicates the eighth consciousness. Here
Wonhyo’s reasoning is that if the manifesting consciousness corresponds to
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the eighth consciousness, then the subtler consciousness such as the activating
consciousness and the transforming consciousness should correspond to the
eighth consciousness. In this respect the way in which Wonhyo understands
the manifesting consciousness seems to have the most crucial role in his thesis
of the three subtle marks as aspects of the dlayavijiiana.

Does the manifesting consciousness (Skt. kyativijiana) referred to in the
LAS really indicate the dlayavijiiana? This issue is so subtle that the modern
scholars who study the LA4S dissent upon its interpretation, which is quite
different from the issue of how to understand the forthcoming consciousness.
It is because the LAS does not present a clear definition of the manifesting
consciousness. In order to understand the manifesting consciousness of the
LAS, the later commentaries on the scripture will be helpful. Concerning the
relationship between the manifesting consciousness and the discriminating
consciousness, the LAS explains as follows.

Mahamati! The two consciousnesses of the manifesting consciousness and the
discriminating consciousness do not have a distinct characteristic. The two
causes each other.”

The LAS classifies the eight consciousnesses into two types without assigning
different characteristics to them. It further states that the two causes each
other. Regarding these two consciousnesses, Jianasribhadra makes the
following comments:

The expression “Mahamati! The two consciousnesses of the manifesting
consciousness and the discriminating consciousness” means that [the two
consciousnesses] do recognize their objects. The former belongs to the [five
consciousnesses| such as the eye-consciousness; the latter indicates the [sixth]
consciousness. The expression “causes each other” means that the [sixth]
consciousness is an immediately antecedent condition (Skt. samanantara-
pratyaya) for such consciousnesses as the eye-consciousness and that such
consciousnesses as the eye-consciousness is also an immediately antecedent

condition for the sixth consciousness.*

Here Jhanasribhadra attributes the function of recognizing objects to the
two consciousnesses, and then identifies the manifesting consciousness
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with the five sense consciousnesses such as the eye-consciousness and the
discriminating consciousness with the sixth consciousness. Commenting on
the expression “causes each other,” once again he confirms that the manifesting
consciousness is none other than the five sense consciousneses preceding the
sixth consciousness, such as the eye-consciousness. Following Jianasribhadra’s
lead, several modern scholars regard the manifesting consciousness as the five
sense consciousnesses.”’

His comment, however, is not necessarily easy to understand. It is because
that although the text of the LAS classifies the eight consciousnesses into
two types, these two types of consciousness are just explained in terms of the
six consciousnesses. In this regard, the statement made in the four-fascicle
LAS, which classifies the eight consciousnesses into three types, its true mark
included, is more intelligible. If we consider the true mark of consciousness
or the true consciousness to be the d/ayavijiiana identified with the
tathigatagarbha, we may say that all the eight consciousnesses are classified into
three types in the LA48.* Moreover, because Jiianasribhadra was active during
the 11th century, we could doubt that his interpretation does precisely reflect
how the concept of the manifesting consciousness was understood during the
time in which the LAS was compiled. Nevertheless, it is evident that in the
Indian commentarial tradition there existed a view positing the manifesting
consciousness within the realm of the five sense consciousnesses, not that of
the dlayavijiiana.

Here the Kyotu shooku text of the Dasheng gixin lun shu is noteworthy.
This text identifies the manifesting consciousness with the five sense
consciousnesses just as the Indian commentary on the LA4S does.” Although
the Kyot shooku text of the Dasheng gixin lun shu does not have evidence
that it was influenced by the LA4S, it takes note of the AFM's text itself* and
regards the manifesting consciousness as the five sense consciousnesses.”” This
shows that if we base ourselves only on the AFM's text, we cannot necessarily
consider the manifesting consciousness to be the eighth consciousness.

If so, does an East Asian commentarial tradition on the LAS, which
was probably available to Wonhyo, have a precedent that understood the
manifesting consciousness and the forthcoming consciousness just as he does?
'The answer seems to be negative at this moment in which no relevant textual
evidence has been found.

Zhiyan’s 5% (602-668) commentary on the four-fascicle LAS, which
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Wonhyo might have drawn upon, does not expound upon the three passages
[(c), (d), and (e)] Wonhyo quotes from the LAS.”* Except for Zhiyan's exegesis,
all the commentaries on the four-fascicle A4S are produced after Wonhyo's
works.”

Although the oldest extant commentary on the ten-fascicle LAS has been
recently reported,” the passage in question is not left and we cannot ascertain
the influence this commentary had upon Wonhyo’s exegesis. While Wonhyo
himself left a commentary on the L4S," the text is not extant and we cannot
ascertain its content.

Finally, it is possible that the Ru lenggie jing shu I i by Bodhiruci
(Putiliuzhi #3%, fl. 508-527), who also translated the LAS, influenced
Wonhyo’s understanding of the two consciousnesses referred to in the
AFM. Although the whole text of Bodhiruci’s commentary is not left, his
comments on the manifesting consciousness (xianshi Jill = liaobie shi 7 3ik)
and the discriminating consciousness (fenbie shishi 43| 4) is partially available.
According to them, the discriminating consciousness is not the sixth
consciousness but the six consciousnesses as a whole.” But we cannot find
his explanation on the manifesting consciousness. Although the commentary
has some explanations on the three marks (i.e., the forthcoming mark, the mark
of karma, and the true mark) and identifies the mark of karma with the seventh
consciousness, its explanations on the remaining two marks are not available.®

As noted above, we cannot find any link that associates the evolving
consciousness and the manifesting consciousness with the d/ayavijfiana in the
East Asian commentarial tradition prior to Wonhyo's time.

If so, where did Wonhyo find the textual ground that supports his
association of the evolving consciousness and the manifesting consciousness, in
particular, with the @/ayavijiana? The answer to this question remains tentative
because we do not have explicit philological evidence.

'The Xianshi lun’s Concept of the Manifesting Consciousness (Xianshi
§El, Skt. *kbyativijfiana)

Concerning the issue of how to justify Wonhyo's thesis regarding the three
subtle marks, we may refer to the text of the AFM itself just as Eun Jeong-
hui (2002, 124-127) does. According to Eun, the AFM attributes the three
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subtle marks, the manifesting consciousness (i.e., mark of the objective world)
in particular, to be aspects of the dlayavijiana. As mentioned before, Eun’s
formulation is acceptable with the exception of a possibility that the “minute
thoughts” can be understood differently. But it would not be fruitful to
find textual evidence for the thesis from the text of the LAS in which the
theory of mind is presented. It is because it is hard to find an interpretation
that attributes the manifesting consciousness to the @/ayavijiiana from the
LAS itself as well as Indian and East Asian commentarial traditions on this
scripture.”

If so, how could Wonhyo make a strong case for his thesis? Here the
treatise entitled Xianshi lun ki, of which translation is attributed to
Paramartha, merits a special attention.” This treatise is understood as part
of the Wuxiang lun #4f3. When Wonhyo comments on the mark of karma
produced by ignorance, appearing in the AFM, he quotes a passage from the
Wuxiang lun.* Therefore, it is highly plausible that Wonhyo was aware of the
Xianshi lun, which is part of the Wuxiang lun despite the fact that he does not
make a direct citation from the Xianshi lun.

In the beginning part of the Xianshi lun, it is declared that the triple world
is consciousness-only. The treatise goes on to say that there exist two kinds
of consciousness in the triple world and defines the two consciousnesses as
follows.

The manifesting consciousness is none other than the fundamental
consciousness. . . . What is the discriminating consciousness? It is the sixth
consciousness. . . . Just as an image of a thing occurs by relying on a mirror, the
discriminating consciousness occurs with the manifesting consciousness as its

condition.”

The Xianshi lun defines the manifesting consciousness and the discriminating
consciousness as the fundamental consciousness and the sixth consciousness
respectively. By resorting to the simile of mirror, it then explains the
relationship between the manifesting consciousness and the discriminating
consciousness. This explanation as well as the simile precisely corresponds
to the structure of the two consciousnesses as represented in the LA4S.*
This means that either the theory of mind as represented in the Xianshi lun
explicitly relies on the LAS™ or the Xianshi lun’s theory has at least a common
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origin with that of the L48.”

The Xianshi lun then explains the two consciousnesses in terms of the
eleven consciousnesses, which are referred to in the Mahayana-samgraha.
Althought the Xianshi lun’s exposition of the discriminating consciousness is
rather confusing, the treatise still clarifies that the manifesting consciousness
is of nine kinds and that the discriminating consciousness corresponds to the
seventh ddanavijiiana and the sixth mano-vijriana.”

Therefore, if we follow the Xianshi lun’s explanation, we should say that
the manifesting consciousness indicates the five sense consciousnesses and
the eighth consciousness in particular. And the discriminating consciousness
should be identified with the sixth and seventh consciousnesses. If the Xianshi
fun was derived from the 148, it is quite possible that there existed an Indian
commentarial tradition that considers the manifesting consciousness to be
the eighth consciousness and the five sense consciousnesses. But such an
alternative tradition should be distinguished from the commentarial tradition
that follows Jianasribhadra. We may assume that this alternative tradition
was transmitted in East Asia through the works of Paramartha. If this
assumption is justified, we may say that Wonhyo's thesis of the three subtle
marks as aspects of the dlayavijiana was formed by making a detour through
that alternative commentarial tradition of the A4S which is attributed to
Paramartha. Furthermore, if this conjecture is correct, Wonhyo's understanding
of the manifesting consciousness can be considered to have been derived from
one of the diverse commentarial traditions of the LA, especially that of Indian
origins.

Conclusion

In this essay, we have re-examined Wonhyo’s thesis of the three subtle marks
as aspects of the dlayavijiiana and the plausibility of the thesis. Unlike the
previous commentaries on the 4AFM, Wonhyo's text defines the three subtle
marks, which belong to the category of the secondary non-enlightenment, as
aspects of the dlayavijfiana. Wonhyo's thesis was later followed by Fazang and
made a standard for the interpretation of the three subtle and six coarse marks.
For the most part, Wonhyo justifies his thesis by making citations from the
LAS.
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Our re-examination of the passages Wonhyo quotes from the LAS,
however, shows that his interpretation is not necessarily faithful to the original
text of the LAS. The original Sanskrit text of the LAS and the later Indian
commentarial tradition make it clear that the concept of the forthcoming
consciousness, appearing in the LA4S, corresponds to the seventh consciousness,
which is distinguished from the dlayavijiiana. Regarding the AFM's theory
of mind, Fazang, who was contemporary with Wonhyo, had an idea similar
to that of Wonhyo, but their understanding of the evolving consciousness as
an aspect of the dlayavijiiana lacks textual evidence even if only the Chinese
translations were available to them.

The concept of the manifesting consciousness, occurring in the LAS and
adopted by Wonhyo, seems to have exerted a definitive influence on his
identification of that consciousness with the dlayavijiana. But the text of the
LAS does not provide an explicit definition of the manifesting consciousness.
Moreover, we see that the later Indian commentaries on the LA4S identified
the manifesting consciousness with the five sense consciousnesses. And the
positive textual evidence that supports Wonhyo's thesis is hard to find even
from the commentaries on the A4S which were composed in East Asia and
thought to have been available to him.

In this respect, I have paid attention to the concept of the manifesting
consciousness appearing in the Xianshi lun of which translation is attributed
to Paramartha. This treatise distinguishes the manifesting consciousness
and the discriminating consciousness just as the LA4S does, and explains
the relationship between the two consciousnesses with a simile of mirror
again just as the LA4S does. Thus, it seems clear that the concept of the
manifesting consciousness appearing in the Xianshi lun was been derived
trom the LAS or that the treatise had a common textual origin with the
LAS. If so, we may be justified in considering the Xianshi lun’s concept of the
manifesting consciousness Paramartha transmitted to be an interpretation of
the consciousness with the same name, which appears in the LAS. It is thus
possible that Wonhyo identified the concept of the manifesting consciousness,
appearing both in the LA4S and the AFM, on the basis of the Xianshi lun
purportedly translated by Paramartha. Wonhyo's theory of mind can then be
considered to have reflected an alternative interpretation of the LAS, which is
different from Jfianasribhadra’s view. And this could show that Wonhyo's thesis
of the three subtle marks as aspects of the dlayavijiiana is of Indian origins.
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Notes

1 Generally speaking, the correlations between the three subtle and six coarse marks, the
five types of thought, and the six defiled states of mind can be illustrated as follows.

Table1 Correlations between the three subtle and six coarse marks, five types of thought, and
six defiled states of mind

three subtle and six coarse

marks five types of thought six defiled states of mind
defilement disunited from the
irgz:)];;nfctarma produced by activating consciousness fundamental karma
(wumingye xiang e 13A) (yeshi it = yexiang 3:4H) gzzf;; J*/; Fiz;c)langymg ran

mark of the subjective
perceiving
(nengjian xiang (e RAH)

evolving consciousness
(zhuanshi sz
= zhuanxiang i)

defilement disunited from the
perceiving mind

(nengjian xin bu xiangying ran
B R LA ABE)

mark of the objective world
(jingjie xiang S554H)

manifesting consciousness
(xianshi 153
= xianxiang BUH)

defilement disunited from the
manifested forms

(xianse bu xiangyin ran
R

mark of discriminating
knowledge
(zhixiang E4H)

discriminating consciousness

(zhishi 533%)

defilement united from the
discriminating knowledge
(fenbie zhi xiangying ran
SRR

mark of continuity

continuing consciousness

defilement united with the
continuing consciousness

(xianguu xiang AHEAH) (xiangsu shi ki) (buduan xiangying ran
TAEHEA)

mark of attachment

(zhiqu xiang BUIH) defilement united with

mark of the conceptualizing attachment

names

(i mingzi xiang 3+574H)

(zhi xiangying ran $UABIER:)

mark of producing karma
(giye xiang i23H)

mark of suffering produced by
karma
(yexi kuxiang SE955HH)

The above three categories serve different explanations. The category of the three
subtle and six coarse marks explains the aspect of non-enlightenment inherent in the
dlayavijiiana in terms of the fundamental ignorance; that of the five types of thought
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explains the process in which the d/ayavijiiana and ignorance give rise to the arising and
cessation of mind; and that of the six defiled states of mind explains the way in which
ignorance comes to an end in a detailed fashion. See Yoshizu (1976, 160).

N

Eun Jeong-hui (2002, 122 n. 29) locates fourteen passages from the Daeseung gisil-lon
so gi hoebon. The passages indicated in this paper are basically identical with those Eun
locates.

Byeolgi (T 44, 228c26—229a5); So (T 44, 202b26—c3); Lenggie abatuoluo baojing

FEMIBTER 2 HETTRE (T 16, 483a26—b3), M40 ... Al sl BAH 75 REkIRR

EN R TR R T AT ORI (H AR

Byeolgi (T 44,229a4-5), “ I S#GEH# SUBBHPIABRAR 4 Pl s mpci.”

So (T 44,208c4-6), “Ittrh&aik-g KRR DAL O8N fie 2Eal SRS I pE i, Ho i

I AR

Byeolgi (T 44,231a13-21); So (T 44.209b12—c20), “4AA=3% —#ZEM ... Z&#UA ...

e 527 O = e T A TR S =1

7 Byeolgi (T 44, 233c28ff); So (T 44.212b1ff), “hnfetBimz [ AT AR 52
NIRRT )] — s,

8 Byeolgi (T 44,234a6), “ULE%43C IEHIREM TiRith”; So (T 44.212b7), “BLA53CHE 1EHIFEAH
WA th,.”

9 So (T 44,212b10-11), “hnBEARREA Aefsk TR AEREFTASIRAH.”

10 So (T 44, 212b23-24), “UiE353C FIFERAHREAGHE.”

11 Byeolgi (T 44, 235b15-19), “SREEGEA . #al S ARTENAE R 4 B IEEEE /e FTBUE
AL FrEiae R AEERE EREEH CERE R SCRER SRR R R
R/ Gl A i ) feth.”

12 For the above explanation of the three marks as aspects of the dlayavijiiana, see Eun
Jeong-hui (2002, 120-123); Ryu Seung-ju (2003).

13 Dasheng gixin lun yishu (7. 1,71.3.274c3=5), “1EESTR SHE DI SR H 2
AT HEADR] #%—Ha (R R aeth.”

14 Dasheng gixin lun yishu (Z 1,71.3.275b13-15), “AEAELATH FAMEAMA SRS &
A R AR BRI =4 BAARER.

15 Dasheng qgixin lun yishu (T 44, 186a10-11), “IbrhBizeits il G/ Nz rhalbth.”

Here Huiyuan adds the three subtle and six coarse marks to the element of ignorance,

w

(S I -

[e)]

thus making ten marks in total. He then considers the first six items to correspond to the
seventh consciousness. Accordingly, he identifies all of the three subtle marks and the
mark of discriminating knowledge and the mark of continuity, which are included in the
six coarse marks, with the seventh consciousness. See Yoshizu (1976, 160); Park Tae-won
(1993, 48).

16 Dasheng gixin lun yishu (T 44, 186¢5-6), “Fradf AW 0% &5\t BEGRET
H£75Ekt.” See Yoshizu (1976, 160); Park Tae-won (1993, 48).

17 Concerning the two commentaries on the AFM, namely Tanyan’s text and the Kyou
shooku text, Ikeda (2012, 79, n.51) discusses which comes first on the basis of the



108 International Journal of Buddhist Thought & Culture 26(2) - 2016

correlations between the three subtle and six coarse marks, five types of thought, and the
six defiled states of mind.

18 See Ikeda (2012, 153f).

19 For the table that shows the correlations between the three subtle and six coarse marks
and the eight consciousnesses which can be gleaned from the three representative
commentaries on the AFM in addition to Tanyan’s commentary, see Yoshizu (1976, 160)
and Lee Pyeong-rae (1996, 280-281).

20 For Wonhyo's identification of the mark of discriminating knowledge with the seventh
consciousness, especially manas which is discussed by Xuanzang’s Yogacara school, see
Kim Seong-cheol (2015).

21 Dasheng qixin lun (T 32, 576¢7-9), “BiFHE FHUHGE D EE WEEIT WK
TANEFIAE JEOREREL O SETERIE B Rt

22 Dasheng gixin lun (T 32, 576b23-26), “ArE i /e /{8 —SAHRE SO0 (O vIAH
VASE BRI S 75 5, O (ORI Sgesaii.”

23 Dasheng gixin lun (T 32, 576b7-9), ‘18K HhlEWME M. ofB - —%
BRLC MRS 2 A B AR AR

24 Dasheng gixin lun (T 32,576b7-9), “ LA HRANAGRG A AL FIEE AN AEAIRELAEFE
Ir—IR A K RBALER.”

25 See Park Tae-won (1993, 1211F); Ryu Seung-ju (2002; 2003).

26 It is not clear whether the term “minute thoughts” (weixi nian i) refers to all of the
three subtle marks or to the mark of karma, first of the secondary non-enlightenment.
Wonhyo's commentary seems to assign the minute thoughts to the mark of karma
only. See Byeolgi (T 44, 232a21-22); So (T 44, 210b16), “SEAHENT TrPinchl A0S
Wonhyo’s view is also accepted by Fazang. See Dasheng gixin lun yiji (T 44, 258¢8-9),
CERANT i SRS SHAEAR .

27 In the Byeolgi, Wonhyo quotes passages from the LAS thirty-four times in total. Of
these, thirty-one passages are related to the section “Mind in Terms of Arising and
Cessation,” which includes subsections entitled “Arising and Cessation of Mind” (18
passages from the LA4S), “Causes and Conditions of Arising and Cessation” (6 passages),
and “Marks of Arising and Cessation” (7 passages). In the So a similar emphasis on the
section “Mind in Terms of Arising and Cessation” can be discerned. Here of the twenty-
one passages from the LA4S, sixteen passages are concerned with this section, which also
includes the abovementioned subsections such as “Arising and Cessation of Mind” (9
passages), “Causes and Conditions of Arising and Cessation” (2 passages), and “Marks
of Arising and Cessation” (5 passages). This shows that Wonhyo puts heavy emphasis on
the LAS when he comments on the AFM's theory of mind. The following table shows
the passages Wonhyo quotes from the LA4S in the Byeolgi and the So. The contents of the
AFM in the table follow Kashiwagi’s (2005, 370-371) formulation.
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Table 3 Passages quoted from the L4S in the commentaries on the AFM

Contents of the AFM Byeolgi | So
I.'The Reasons for Writing - -
IL. Outline - -
0) One Mind and Its Two Approaches 2 2
1) Mind in Terms of Suchness - -
® (a) Alayavijriana 11 5
Arising and )
Cessation of | (P) Enlightenment 3 1
Mind (c) Non-enlightenment 4 3
® (a) Mind 1 -
1. 2) C q
) Mind in auses an (b) Thought 4 1
Revelation Conditions oug]
of True Terms of Asis
TIL Meaning Arising of Arising (c) Consciousness 1 1
Interpretation and and
. Cessation (d) Six defiled states of
Cessation . - -
mind
(3 Marks of Arising and Cessation 7 5
(@ Permeation - -
® Three Types of Greatness - -
3) Entry into Suchness - -
2. Correction of Evil Attachments - -
3. Analysis of the Types of Aspiration 1 2
IV. On Faith and Practice - 1
(passages from the four-fascicle L4S) 17) (8)
Sum (repeated passages included) 34 —21—
(passages from the ten-fascicle LA4S) 17| |(13)
28 Byeolgi (T 44,228c26—22923); So (T 44,208b26—c3), “nPUBAE 2 ... WEEES jEkiEAH

FRE PGERIEIN AN R I RGBSR R AR TR REOE B EAH R
(B2, Lenggie abatuoluo baojing (T 16, 483a26-b3); LAS 38.8-18, “evam eva
mahamate pravrttivijianany alayavijianajatilaksanad anyani syur analayavijianahetukani

syuh / athananyani pravrttivijiananirodha alayavijiiananirodhah syt sa ca na bhavati

svajatilaksananirodhah / tasman mahamate na svajatilaksananirodho vijiananam kimtu

karmalaksananirodhah.” See Yasui (1976, 36); Eun Jeong-hu (1991, 125); Takasaki (2015,

103); Otake (2003, 68).

29 Byeolgi (T 44,22924-5), “ It SN BUHIRRAN 408 AR 2 P57 rhie

S b

TR R

”»

30 So (T 44, 208¢5), “X{&kEh.LERE R #ciEEk.” Here Wonhyo's interpretation is based
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on the AFMs definition of the evolving consciousness. Dasheng gixin lun (T 32,585¢27),
“T AR GRIKED. CRE BT,

31 So (T 44,208c4-6), “Ittrh ik K4 BH 1A 8L OE) e 3k SURED OISR pE R, Mo il
A ERYEBER .

32 Otake (2003, 70f) introduces the following sentence from the LAS as a passage that
corresponds to the AFM’s concept of the evolving consciousness and only occurs
in Bodhiruci’s Chinese rendering. Ru lenggie jing  MEMES (T 16.538¢2-3), “ki
VRIS S Rl R

33 Dasheng gixin lun yiji (T 44, 256b26-27), “f#rs o EAR ARG B Lk
Sk AR,

34 Byeolgi (T 44, 229a5-7); So (T 44, 208c6-7), “tn-HEHEE AASRPTALRR, H-CRERA:
ZHEAT"; Ru lenggie jing (T 16,557a6-8).* In the Byeolgi “%i#4H” is written instead of
“LIEEAE.”

35 In the Byeolgi occurs “B4H” (the forthcoming mark) without the character “J&” (cessation).
Therefore, if the Byeolgi's passage is precise, then we cannot exclude the possibility that
the passage in question from the LA4S Wonhyo refers to has “44H” only. See note 34.

36 LAS 223.1-3, “etad eva mahamate maya $rimalam devim adhikrtya desanapathe
‘nyams$ ca stiksmanipunavisuddhabuddhin bodhisattvan adhisthaya tathagatagarbha
alayavijidanasamsabditah saptabhir vijidnaih saha pravrtty (/pravartate?)abhinivistanam
$ravakanam. . . .” See Yasui (1976, 202-203). The passage Wonhyo quotes from the
Chinese translation of the LAS corresponds to the underlined sentence. In the extant
Sanskrit text of the LAS the word “pravrttyabhinivistainam” is written as a compound. The
Chinese rendering of the word appearing in the four-fascicle LAS corresponds to the
Sanskrit word pravartate, not pravrtti. But the text of the Tibetan translation corresponds
to the word appearing in the extant Sanskrit edition. See notes 37 and 38.

37 Lenggie abatuoluo bagjing (T 16, 510c4-7), “Xig FALEZEVAM N AfHE I A AR
TR SE TS T AT i B E R R EE L

38 LAS_T(1) P Mdo Ngu 157b2-4, “blo gros chen po de nyid lha mo dpal gyi phreng ba’i
phyir bstan pa brjod pa dang / blo rnam par dag cing zhib mo yangs pa bkhas pa’i byang
chub sems pa’ gzhan rnams kyi ched du de bzhin shegs pa’i snying po kun gzhi rnam par
shes par bsgrags pa rnam par shes pa bdun dang bcas pa /’jug pa la mngon par chags pa’i
nyan thos rnam la ...”

39 For the close relationship between the AFM’s theory of mind, especially that of the
evolving consciousness, and Bodhiruci’s translation of the LA4S, see Otake (2003, 70-72).

40 Dasheng gixin lun yiji (T 44,255b27f).

41 In accordance with LAS 7(1) (P. Mdo Ngu 75b6) and the ten-fascicle LAS (T 16,
529¢29), the word “Mahamati”is inserted.

42 LAS 37.12-14, “trividham vijianam pravrttilaksanam karmalaksanam jatilaksanam
ca.” See Yasui (1976, 35); Lenggie abatuoluo baojing (T 16, 483a14-15), “Gé&lA —HHAH
FHEAEZEAE EAE”; Ru lenggie jing (T 44, 521c29-522al), “K&F 3T =FE {55 =AML
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—EHERRS A AR

43 LASV (D Ni 67b1-3); Hadano (1993, 135b1-3), “de dag ni gzugs la sogs pa’i yul du
snang ba rnams la mig la sogs pa’i rnam par shes pa gang ’jug pa de dag ’jug pa’i rnam par
shes pa rnams so // gang de ma thag pai shes pa bya ba’i nan tan pa de ni las kyi mtshan
nyid pao // gang khyab pa po kun gzhi rnam par shes pa ni rigs kyi mtshan nyid de /... .”
See Otake (2001, 42).

44 Takasaki (1980, 136; 2015, 309) says that the true mark indicates the @layavijiana itself
and that the mark of evolution refers to the consciousness’s activity of recognizing its
object. He considers the mark of karma to be a link that associates the true mark and the
mark of evolution. In other words, he understands the mark of karma as habit energy or
functions of seeds inherent in the dlayavijiiana that causes the evolving consciousness
which arises and ceases momentarily.

45 So (T 44,212b17-20), “K3& Wi A =Ml JEoA K (T35 = SHREIRE Kol gk
Kk BHINAGERGE (G BREEIRY JMENE”;, Lenggie abatuoluo baojing (T 16, 483a15—
18). For a translation of the passage, see Takasaki and Horiuchi (2015, 102) and Eun
Jeong-hui (1991). * The character “B?” is added in the four-fascicle LAS and the Byeolgi (T
44, 235b5). The above translation is based on text that has this character.

46 Wonhyo seems to understand the true consciousness, the manifesting consciousness, and
the discriminating consciousness, all of which occur in the LAS, as the tathigatagarbha,
the dlayavijfiana, and the sixth consciousness respectively.

47 So (T 44,212b23-25), “UiS53C HIPIAE VARG Wt BAHER A (o] AN S A
ATl

48 Byeolgi (T 44, 235b26-28), “EH1 e/ /\ KIS BHILIEAR HATMAM
Al s kb, SERT

49 Byeolgi (T 44, 283b3-5); So (T 44.216a29-b2), “UMUBRE L K AEGEE KA LG
A BIARIA] DR MRAG AR R BRI Lenggie abatuoluo baojing (T 16,
483a19-21). See Takasaki and Horiuchi (2015, 309).

50 So (T 44, 216b6-8), “IH s LR HBE MOATEIRARAT ARG A s 75 A i 2 5
SRAMBRAHN (B IR, See Eun Jeong-hui (1991, 263f).

51 LAS 37.17-18, “khyativijfianam ca mahamate vastuprativikalpavijfianam ca dve 'py ete
’bhinnalaksane 'nyonyahetuke.” See Yasui (1976, 35).

52 LASV (D Ni 67b6—68a2); Hadano (1993, 135b6-137a2), “blo gros chen po snang ba’i
rnam par shes pa“ dang dngos po so sor rnam par rtog pa’i rnam par shes pa de nyid ni
zhes bya ba yul gyi rnam par chud pa’i rnam par shes pa dag go // snang ba’i rnam par
shes pa ni mig la sogs pai rnam par shes pa'i bar duo // dngos po so sor rnam par rtog
pai rnam par shes pa ni/ yid kyi rnam par shes pao // ... gcig gi rgyu gcig go zhes bya ba
ni yid kyi rnam par shes pa mig la sogs p2i rnam par shes pa rnams kyi de ma thag pa’i
rkyen byed pa dang / mig la sogs pa’i shes pa de dag kyang yid kyi rnam par shes pai de
ma thag pa’i rkyen du nye bar ’gro ba’i phyir ro.” See Otake (2001, 44).

53 See Yasui (1972, 5); Takasaki (1980, 136); Takasaki and Horiuchi (2015, 309). For



112 International Journal of Buddhist Thought & Culture 26(2) - 2016

a summary of the concept of the manifesting consciousness made by contemporary
scholars in Buddhist studies, see Jeong (forthcoming).

54 See Takasaki (1980, 136); Takasaki and Horiuchi (2015, 309).

55 See Ikeda (2012, 153), “=ZBGE B g

56 Dasheng gixin fun (T 32,577b8-11), “=75% FEiak Frilaedl —tEsR MR G
AW B TEE ¥ O A% DA —YUIRE (SEMAL F AR

57 See lkeda (2012, 153), “HIVMi2AE B, VU IAETE A RAE B2 5—5
BT 8 E R

58 Lengqie jing zbu (Z 1,91.2); Lenggie jing shu (2. 1,91.2).

59 For commentaries on the LAS, see Takasaki (1980, 416-419).

60 See Lee Sang-min (2013; 2014).

61 So (T 44,208c14-15), “BHa ks EWAB I E e

62 See Takemura (1985,279); Otake (2001, 44).

63 See Otake (2001, 42f).

64 Concerning this issue, Takemura (1985, 272fF) says that the AFM’s theory of mind is
based on the structure of the two consciousnesses such as the manifesting consciousness
and the discriminating consciousness. He also says that the AFM’s theory corresponds
to the LAS’s theory of mind that includes the simile of mirror and the explanation of the
two consciousnesses.

65 According to Funayama (2012, 19), the Xianshi lun has a characteristic of a commentary
work on the Mahayina-samgraba. He further says that the Xianshi lun can be considered
a lecture note on the Mahiyina-samgraha. The Xianshi lun is also known as part of the
Wauxiang lun together with the Shiba kong lun +/\%f and the San wuxing lun =\,
'The Zhuanshi lun is said to be part of the Wuxiang lun, too. See Radich (2012, 58, n. 62).

66 Byeolgi (T 44, 233¢29-234a5); So (T 44, 212b1-7), “infetfimzs [ HEak(TAaEE &
FRIEA T35 —hadese ... AJFHd.” This passage appears in the Zhuanshi lun (T 31,
61c13-62a2), which is now understood as part of the Wuxiang lun.

67 Xianshi lun (T 31, 878c5-10), “Milk# BLEAGE .. (50 ALEEa ... Bk
S WA A,

68 The same simile of mirror occurs in the AFM where the manifesting consciousness is
explained. See note 56.

69 Takemura (1985, 274f) maintains that the Xianshi lun’s theory of mind is derived from
the LAS and that there existed the theory of eight consciousnesses and that of two
consciousnesses in the Indian commentarial tradition.

70 For the concept of the manifesting consciousness appearing in the L4S and the Xianshi
lun, see Jeong (forthcoming).

71 Xianshi lun (T 31,879b14-16),“BESATURE 1 HEERS MEEBUED 252 ) ilak RILEPEIn R,
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Abbreviations
LAS The Lankavatara Sutra. Edited by Bunyiu Nanjio. Kyoto: Otani University
Press, 1923.

LAS_T(1) ’phags pa Lang kar gshegs pa chen po'i mdo. P No. 775, D No. 107.

LAS T(2) ’phags pa Lang kar gshegs pa rin po che’i mdo las Sangs rgyas thams cad kyi
gsung po zhes bya ba’i le'u. P No. 776, D No.108 (Translated into Tibetan
from the four-fascicle Chinese version of the LAS)

LASV Lankavatarasitra-vrtti. P No. 5519; D No. 4018.
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