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ContextsandDialogueYogacara Buddhism and Modern Psychology on
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Tao Jiang

Monograph no. 21 Society for Asian and Comparative
Philosophy

Buddhism/psychology

Are there Buddhist conceptions of the unconscious? If so, are
theymore Freudian, Jungian, or something else? If not, can
Buddhistconceptions be reconciled with the Freudian, Jungian, or
othermodels? These are some of the questions that have motivated
mod-ern scholarship to approach a

_layavija

_na, the storehouse

consciousness, formulated in Yoga_

ca_

ra Buddhism as a subliminalreservoir of tendencies, habits, and
future possibilities.

Tao Jiang argues convincingly that such questions are
inherentlyproblematic because they frame their interpretations of
theBuddhist notion largely in terms of responses to modern
psycholo-gy. He proposes that, if we are to understand a

_layavija

_na properly

and compare it with the unconscious responsibly, we need
tochange the way the questions are posed so that a

_layavija

_na and the

unconscious can rst be understood within their own contexts
andthen recontextualized within a dialogical setting. In so doing,
cer-tain paradigmatic assumptions embedded in the original
frame-works of Buddhist and modern psychological theories are
exposed.Jiang brings together Xuan Zangs a

_layavija

_na and Freuds and

Jungs unconscious to focus on what the diVerences are in the
the-matic concerns of the three theories, why such diVerences exist
interms of their objectives, and how their methods of
theorizationcontribute to these diVerences.

Contexts and Dialogue puts forth a fascinating, erudite, and
care-fully argued presentation of the subliminal mind. It proposes
a newparadigm in comparative philosophy that examines the what,
why,and how in navigating the similarities and diVerences of
philosoph-ical systems through contextualization and
recontextualization.

Tao Jiang is assistant professor in the Department of Religion
atRutgers University.
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I N T R O D U C T I O N

One major attraction of Buddhism to the contemporary world is
itstherapeutic value, which is derived from its penetrating
insights intothe human psyche and many of its practices. As David
Loy observes,Buddhisms main point of entry into Western culture is
now West-ern psychology, especially psychotherapy (2). This is
evidenced bythe fact that Buddhism . . . is increasingly being
looked on, not justas a religion, but as a system for understanding
and promoting per-sonal growth, and as such it is seen as offering
a much more positiveidea of the nature of mental health, and a much
richer repertoire ofmethods for attaining a sense of mental
balance, well-being, and per-sonal fulllment (Clarke 1997, 151).
Since Carl Jungs pioneeringengagement with various strands of
Eastern thought and the fruitfuldialogues between psychologists
Erich Fromm, Karen Horney, and Zen Buddhist D. T. Suzuki in the
early decades of the twentieth cen-tury, many modern psychologists,
especially those engaged in variousforms of Buddhist practice, have
greeted Buddhism with open arms(Claxton, 7). James Coleman even
compares the role psychotherapyis playing in the introduction of
Buddhism to the West to that of Tao-ism in bringing Buddhist
thought to China two thousand years ago(228229). Consequently, the
psychological approach to Buddhismconstitutes a major component of
modern Western writing on Bud-dhism in both popular literature and
scholarly works by therapists.

The psychological approach to Buddhism is a multifaceted
phe-nomenon. Mark Finn has identied three general attitudes of
mod-ern psychologists toward Buddhism:

The rst, or classical, view equates meditative experience and
regres-sion, with only the question being whether the experience is
adap-
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tive or not. The second view, represented by Transpersonal
psychol-ogy, has argued that meditation represents an advanced
state of psy-chological experience not contained by psychoanalytic
categories andrequiring new models of human possibility. A third
view has beenmore impressed by the parallels between Buddhist and
psychoanalytictherapeutics. (162)

The rst view is represented by Sigmund Freud himself, who
regardsmeditative experience as a regressive oceanic feeling
character-ized by a sensation of eternity, a feeling as of
something limitless,unbounded (1961a, 11), and the feeling of
oneness with the uni-verse (21). According to Freud, such an
experience seeks therestoration of limitless narcissism (20) and a
consolation of infan-tile helplessness (21). Freud was ambivalent
about this oceanic feel-ing because he himself did not experience
it and such a feeling ishard to deal with scientically. This
attitude is indicative of a timewhen there was a general
misunderstanding or simple ignorance ofBuddhism on the part of
modern psychologists. As William Parsonssummarizes, [T]he oceanic
feeling is but the psychoanalytic ver-sion of the perennialist
claim that mysticism is one and the sameeverywhere, and the
occasional regression to the preverbal, pre-Oedipal memory of
unity, motivated by the need to withdraw froma harsh and
unforgiving reality, is the explanation behind the tran-sient,
ineffable experience of oneness with the universe (3536).Curiously
though, the equation of meditation with preverbal,symbiotic union
or regressive oneness with the mother has gone vir-tually
unchallenged within the psychoanalytic community. The mostrecent
qualications of this model have focused only on whether
theseexperiences can be interpreted as adult adaptive ones, rather
thanpurely regressive or defensive flights from reality (Epstein
1998,120).

The second view is represented by Jack Engler, who advocates
adevelopmental model to reconcile the conflict between the
psycho-analytic practice of trying to strengthen the ego and the
Buddhistteaching to transcend it (1984, 27). He argues that
psychoanalysisand Buddhism deal with different phases of personal
development:It seems that our Western traditions have mapped out
the earlystages of that development and the Buddhist traditions
have mappedout later or more advanced stages in which decentering
from theegocentrism of early development culminates in selfless
altruism. And

2 contexts and dialogues
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neither tradition knows much about the other. Theyre talking
aboutthe same continuum of development, but about different
segmentsof it (1998, 112). Engler has famously stated that you have
to besomebody before you can be nobody (1984, 31, original
italics).This has not been clearly understood either by Buddhists
or by West-ern psychologists who tend to see the two traditions as
either com-plementary or competing, but in either case without a
clear awarenessof the profound differences in their respective
methods, aims andoutcomes, and the problems they seek to remedy
(1998, 116).

The third view is represented by Carl Jung, Mark Epstein,
JohnSuler, Marvin Levine, Harvey Aronson, and others who put
Bud-dhist theories on par with psychoanalytic theories and see
parallelsbetween them. Some, like Epstein, Suler, and Levine, adopt
termi-nologies in modern psychology to interpret Buddhist
concepts,while others, like Jung and Aronson, are more cautious in
maintainingthe different objectives and orientations of theories
involved whiledrawing inspiration from Buddhist theories and
practices.

The rst view, though still visibly present, no longer
representsthe dominant attitude of modern psychologists toward
Buddhism.In the last several decades, great strides have been made
in Buddhiststudies in the West, and Buddism has been exerting a
growing influ-ence on Western society. The second and the third
views are morerecent developments. They represent the increasing
maturity andsophistication shown by modern psychologists in their
study of Bud-dhism and the growing recognition of the value of such
an approachamong psychologists.

The psychological approach to Buddhism, however, is
bothinvaluable and potentially dangerous, as Frederick Streng
points out:

Cross-cultural comparisons in therapies for true self-awareness
. . .are intellectually exciting and fraught with problems. Such
studiesare exciting in that they seek to locate and elucidate
perennial prob-lems in human self-awareness and in the
understanding of ones socialand physical environment. Comparisons
can provide heuristic devicesfor probing different cultural imagery
and denitions and for con-structing analytic tools to examine the
coherence and assumptionsfound in general claims about human
experience. By specifying sim-ilarities and differences one can
clarify issues that may provide thebasis for new constructive
formulations of recurrent human effortsat understanding and life
enhancement. At their best they help to dis-

Introduction 3
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tinguish structural elements from incidental form, the typical
fromthe culturally accidental.

The dangers arise from oversimplication of important
distinc-tions in vocabulary, assumptions, and structural
approaches. The dif-culties in determining original meanings, in
assuming the relativeimportance of concepts in a more comprehensive
structure of under-standing, and in intuiting the intention of
(especially religious orsalvic) claims are legion. (233234)

Indeed, despite the apparent merit of the psychological approach
toBuddhism and its immediate relevance to the contemporary
world,such an approach (especially by those who take the third view
butof course not all of them) runs the risk of oversimplifying
Buddhisttheories; ignoring its historical, cultural, and religious
contexts; anddisregarding its paradigmatic assumptions. That is,
some modernpsychologists as well as scholars of Buddhism with
training in psy-chology are eager to interpret Buddhism through the
lens of mod-ern psychology. For example, psychologist Mark Epstein,
in hisThoughts Without a Thinker: Psychotherapy from a Buddhist
Per-spective, tries to translate Buddhist ideas into the
psychoanalyticframework and terminology with this justication: In
our culture,it is the language of psychoanalysis, developed by
Freud and care-fully nurtured by generations of psychotherapists
over the past cen-tury, that has seeped into the general public
awareness. It is in thislanguage that the insights of the Buddha
must be presented to West-erners (1995, 7). For Epstein, Buddhism
is a form of depth psychol-ogy and the Buddha may well have been
the original psychoanalyst,or, at least, the rst to use the mode of
analytic inquiry that Freudwas later to codify and develop (9).
Buddhist scholar and Jungianpsychologist Mokusen Miyuki, in his
articles A Jungian Approachto the Pure Land Practice of Nien-fo and
Self-Realization in theTen Oxherding Pictures, attempts to
challenge the prevailing psy-chological view of Eastern religions
as aiming at the dissolution,or at the least the depotentiation, of
the ego (1992, 181) and arguesinstead that many Buddhist practices
also aid the individual tostrengthen, rather than dissolve, the ego
through the integration ofunconscious contents (ibid.).
Psychologist John Suler, in his Con-temporary Psychoanalysis and
Eastern Thought, also interpretsBuddhism through the lens of
psychological theories, even thoughhe does recognize the drawbacks
of using modern psychology to inter-
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pret Buddhism in that it ignores the differences between the
two(1314). Marvin Levine simply regards Buddhism as a form of
pos-itive psychology, which is a recent Western psychological
movementthat focuses on transforming ordinary living into a richer,
moreenhanced, more mature happiness (xv).

As Joy Manns critique of Epstein points out, such a practicedoes
not respect the immense cultural difference between the Bud-dhas
times and our own (117) and simply assumes that the Bud-dhist
theories were highly developed philosophical systems that inmany
cases espoused similar psychological concepts (ibid.) with-out
developing a convincing case for making such an assumption.This
claim is made in spite of Epsteins own acknowledgment thatno
psychological language as we know it existed in the Buddhastimeno
talk of narcissism, no grandiosity, no abandonmentdepression or
mirroring (1995, 6364, original italics).

Epsteins recognition of the vast difference between the
vocabu-laries employed by Buddhism and modern psychology, together
withthe historical, cultural, and religious contexts existing
between thetwo, partially explains the reluctance on the part of
Buddhologiststo engage Buddhism with modern psychology. They are
aware ofthe difculties of many Buddhist concepts and their
historical,social, religious, and philosophical contexts, which
constitute anintimidating obstacle to understanding them and
comparing themwith psychological concepts developed in the modern
West. Alsomany Buddhologists, who are often trained specialists in
a narrowlydened academic eld or subeld, lack sufcient knowledge of
psy-chology. As the psychologist and Buddhist practitioner Jack
Englerlaments, neither Buddhist nor modern psychology knows much
aboutthe other (1998, 112). Psychoanalyst Jeffrey Rubin echoes such
asentiment in his observation that a genuine dialogue between
thetwo has rarely occurred (2003, 388).

Obviously, this mutual ignorance has to be rectied rst beforeany
genuine dialogue between modern psychology and Buddhism cantake
place. What is encouraging is that Buddhologistsfor example,De
Silva (1973), Kalupahana (1987), and Waldron (1990, 2003)are making
strides in engaging modern psychology from the Bud-dhist side.
Unfortunately, most of the attempts by Buddhologists aredogged by
modern psychological frameworks and paradigms,although not as
obviously as the work of many psychologists in thisregard. That is,
even in the writing of Buddhologists comparing mod-

Introduction 5
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ern psychology and Buddhist theories, the former is, explicitly
orimplicitly, taken as the norm against which the latter are
measuredor with which parallels are made without any careful
reection onwhy certain ones are drawn but not others. This leaves
us with theimpression that whatever modern psychological theory the
Bud-dhologist happens to be familiar withbe it that of William
James,Sigmund Freud, or Carl Jungthat is where the parallels are
drawn.Consequently, a particular interpretation of Buddhist
theories mayresemble a Jamesian, Freudian, or Jungian psychology,
depending,very signicantly, on which psychological system is being
used inthe comparison. Furthermore, several of the major
differencesbetween some Buddhist and modern psychological theories
are rec-onciled either through reconguration of the theories
involved orby downplaying such differences without sufcient
justication. Eventhough the accidental nature of drawing particular
parallels betweenmodern psychology and Buddhism is hard to avoid,
if possible atall, there needs to be a more methodic reflection on
the very com-parative context within which these parallels are
made.

This book is written with the above concerns in mind. It is a
reflec-tion on both Buddhism and modern psychology that uses each
as amirror to examine the others assumptions to make the ongoing
dia-logue between Buddhism and modern psychology a more
consci-entious and fruitful one. Its primary objective is not to
work outspecic schemes by which Buddhism and modern psychology
canbe integrated. Consequently, I will not be concerned with
questionsregarding which theory may fare better in coping with a
particularissue. Put differently, the motivation of this book is
not to nd aneutral ground or language so that the two systems can
be accom-modated or integrated within a new framework. Rather, it
is to treatthe theories involved as they are within their own
contexts rst andthen examine the very presuppositions behind the
formulations whenthey are brought into a new context of a
face-to-face dialogical set-ting. This new setting is meant to
recontextualize both Buddhismand modern psychology vis--vis each
other to reveal certain para-digmatic assumptions embedded in the
original contexts of Buddhistand modern psychological theories. Any
effort to integrate the twohas to be conducted in the full
awareness of the assumptions bothsystems carry with them. It is my
hope that this project will help topromote creative imaginations
within both traditions in reformu-lating and regenerating
themselves and drawing inspiration from the

6 contexts and dialogues
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other as an initial step toward possible future integration. A
rushedintegration of the two without a proper understanding and
appre-ciation of the underlying assumptions of the theories
involved maycompromise their own integrity and original
appeals.

At the outset of this dialogue, it is important to realize that,
dur-ing the last fty years or so, both modern psychology and
Westernunderstanding of Buddhism have gone through many
changes:

Western Psychology has undergone successive and
simultaneousrevolutions in cognitive psychology, systems theory,
neuropsychol-ogy, evolutionary psychobiology, articial
intelligence, biological psy-chiatry, attachment theory, object
relations theory, self psychology,traumatology, humanistic
psychology, and transpersonal psychol-ogy. Western Buddhism has, at
the same time, been transformed bythe arrival of successive waves
of Buddhist teachers from within theJapanese, Korean, and
Vietnamese Zen traditions, the Burmese laymeditation and Thai
forest monastery traditions, and from the Ti-betan Diaspora. In
addition, the West has seen the arrival of a signi-cant number of
Asian immigrants who have brought other practiceforms (e.g., Pure
Land and Nichiren Buddhism) along with them.(Segall, 12)

As a result of the self-transformation of modern psychology
andits increasing appreciation of Buddhism in its multifaceted
charac-ter, the psychological approach to Buddhism has become much
moresophisticated and complex. Due to this complexity, a
comprehen-sive study of the psychological approach to Buddhism
within theconnes of a single work is all but impossible. Therefore,
in orderto have a systematic and methodic but manageable treatment
of theencounter between Buddhism and modern psychology, I have
cho-sen the Yog1c1ra Buddhist notion of 1layavij1na and the
conceptof the unconscious in modern psychoanalysis as the
interlocutors ofthe dialogue.

0layavij1na and the UnconsciousYog1c1ra Buddhism presents the
most systematic and the mostdetailed version of the Buddhist theory
of mind/consciousness or Bud-dhist psychology within the Buddhist
tradition. It started in fourth-century India and became one of the
two major Mah1y1na Buddhistschools, the other being Madhyamika,
established by N1g1rjuna inthe second century. The most prominent
representatives of Yog1c1ra

Introduction 7
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Buddhism include Maitreya, Asaga, and Vasubandhu. This school,in
its various strands, pushes Mah1y1na Buddhism to its
climaticconclusion by engaging in an extensive discussion on the
nature andactivities of our mental life and its potential for
transformation fromdelusion to enlightenment. It has exerted a
profound impact on theoverall development of Buddhist philosophical
deliberations andmeditative practices. Although Yog1c1ra is not
quite a living tra-dition in the way Zen Buddhism or Therav1da
Buddhism is today(it is not associated with any monastic
community), it is very muchalive in some Asian Buddhist scholastic
traditions, especially in Japan,and remains a source of inspiration
for contemporary Buddhist prac-titioners as well as Buddhist
scholars. Even in China, where Yog1c1radid not survive as a
continuing scholastic tradition, the early twen-tieth century
witnessed its revival. Several prominent scholars bothwithin and
without the Buddhist tradition, such as Xiong Shili, ZhangBinglin,
and Ouyang Jingwu among others, turned to Yog1c1ra intheir effort
to deal with intellectual challenges from the West pre-cisely
because of the sophistication of the Yog1c1ra system. Fur-thermore,
the philosophical and psychological insights exhibited byYog1c1ra
have gained real traction among modern Western Buddhistscholars who
in turn have influenced the way Buddhism has beenreceived in the
West, where most of the dialogue between Buddhismand modern
psychology has been taking place. Therefore, an engage-ment between
Buddhism and modern psychology cannot afford todisregard the
contribution of Yog1c1ra Buddhism.

0layavij1na, usually translated as the storehouse
consciousness,1is a key concept in the Yog1c1ra system. It is a
subliminal reservoirof memories, habits, tendencies, and future
possibilities. The sub-liminal nature of 1layavij1na renders it
susceptible to being inter-preted as the Buddhist version of the
unconscious. On the other hand,the notion of the unconscious looms
large in modern psychology aswell as in popular parlance. As John
Suler rightly points out, Oneof the single most important insights
of psychoanalysis is the real-ization of the unconscious (12).

Due to the eminence of the unconscious in modern psychologyand
its powerful influence in the West and the rest of the world aswell
as Buddhisms overwhelming concern for the mind and men-tal
activities, since the early days of the encounter between
modernpsychology and Buddhism there has been an underlying desire
tond a Buddhist version of the unconscious. Francisco Varela
records
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a vivid moment in the search for a Buddhist unconscious by a
mod-ern psychologist:

Joyce McDougall did not lose a moment in launching a question
thatwas clearly burning for her, and for many of us: I would like
to askYour Holiness if the Freudian concept of the unconscious has
anycorresponding ideas in Tibetan philosophy? (265)

This moment captures one underlying impulse of modern
psychol-ogy in its encounter with Buddhism, namely the search for
corre-sponding concepts, especially core concepts, across cultural
systems.Psychologist Elbert Russell recounted his own expectation
in hisencounter with the Indian tradition during the 1950s: It
wasinconceivable to me that a people, a substantial portion of
whomhad spent thousands of years involved with the inner world,
couldnot have discovered centuries ago what Freud and other
psychoan-alytic theorists had only discovered during this last
century [namely,the unconscious] (51). However, Russells search for
an Easternnotion of the unconscious was destined to be frustrated
from thestart. In his article on Eastern and Western approaches to
theunconscious he notes, Western psychodynamic concepts will be
usedas criteria for determining what understanding of the
unconsciousis found in the literature of Eastern psychological
systems (53). Helists four criteria derived from the modern
psychoanalytic system.After surveying some literature on Eastern
traditions, he concludesthat the Eastern psychologies have yielded
very little in the way ofan understanding of the unconscious or its
dynamics (57). Russellgoes on to argue that the Eastern meditation
systems focus on higherstates of consciousness, while the Western
psychotherapies gener-ally deal with the unconscious (61).

We should point out that Russells study of Asian sources in
hissearch for an Eastern theory of the unconscious is by no means
exhaus-tive. Padmasiri De Silva, in his comparative studies of
Buddhist andFreuds theories, does identify several candidates for
the Buddhist ver-sion of the unconscious: bhavaga, anuaya, 1sava,
sak1ra, savattanika vi1a, bhavasota, and vi1asota (1973, 50).
However, noother concept is more ideal in this regard than
1layavij1na, whichhas been postulated, developed, and
systematically elaborated by theYog1c1rins (Waldron 2003, 91). The
subliminal nature of 1layavij1namakes it a natural choice for a
Buddhist equivalent of the unconscious,both personal and collective
(Smart, 58).
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In some respects, the Western interpretation of 1layavij1na
isthe culmination of the search for a Buddhist notion of the
uncon-scious. In other words, the immense popularity of the notion
of theunconscious schematized in modern psychology tends to color
mod-ern scholarship on 1layavij1na in varying degrees. The fact
that thequestion Is there a Buddhist or Eastern notion of the
unconscious?has been raised at all points to the wide currency of
the notion ofthe unconscious in modern psychology.

To be fair, modern scholarship on 1layavij1na (e.g., the workof
Lambert Schmithausen and William Waldron) has made greatprogress in
understanding and appreciating the concept within itsown cultural,
historical, religious, and philosophical contexts. It hascome a
long way in better comprehending this key Yog1c1ra idea.There has
clearly been a turn of the tide from the earlier approachto
1layavij1na, which attempted to make it resemble the modernnotion
of the unconscious as much as possible, to an in-depth studyof the
concept itself within its own context. To help us better
appre-ciate the change that has taken place in the Wests encounter
with1layavij1na, I have schematized the evolution of the modern
psy-chological approach to 1layavij1na into three stages in terms
ofthe questions that have been posed to it. The stages are not
meantto be strictly chronological. Rather, they provide us with
differentcontexts within which modern interpretations of
1layavij1na havebeen experimented. There is, more often than not,
overlapping amongthese stages, or contexts. Sorting them in this
manner will facilitateour understanding of how modern Western
scholarship has evolvedin its approach to 1layavij1na through a
series of contexts andquestions.

In the rst stage of encountering 1layavij1na, the underlying
ques-tion that is raised or implied tends to be: What is the
Buddhist notionof the unconscious (De Silva 1973, 49; Smart, 58)?
Padmasiri DeSilva observes that Jungs notion of the collective
unconscious,shrouded as it is in speculative theories, bears some
kinship to the1layavij1na concept of later Buddhism, whereas the
FreudianUnconscious, rooted in a scientic and empirical framework,
resem-bles the concept of the Unconscious in early Buddhism (1973,
65).According to De Silva, by virtue of such associations with
Freud andJung, the early Buddhist notion of the unconscious, like
theFreudian unconscious, is more scientic and empirical, whereas
the
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Yog1c1ra notion of 1layavij1na, like the Jungian unconscious,
ismore speculative and obscure. Chapter titles in De Silvas work,
suchas The Early Buddhist Concept of the Unconscious in the Light
ofthe Freudian Theory of the Unconscious, are very suggestive of
theunderlying frame of reference that takes Freuds theory of
theunconscious as the norm against which Buddhist theories are
mea-sured, even though the latter might fare better on particular
issues(1973, 7475). The question What is the Buddhist version of
theunconscious is an imposition by modern scholars so that
theanswers are already framed within the context of the responses
tosuch an underlying question.

At the second stage the question evolves into: What issues
areraised within the Buddhist tradition that give 1layavij1na its
cur-rent shape? In other words, what problems are the postulation
of1layavij1na designed to address? What questions do the
Yog1c1rinsask themselves in conceptualizing 1layavij1na? No concept
arisesout of a vacuum. All conceptual formulations are raised to
addresscertain specic concerns of a cultural tradition at a
particular his-torical juncture when facing particular challenges
to particularaudiences. Hence, instead of asking how much
1layavij1na resem-bles the modern notion of the unconscious,
efforts have been made(e.g., Schmithausen, Waldron 2003), to
examine the kinds of ques-tions the Yog1c1rins themselves are
raising at the time of formulating1layavij1na and why they are
raising such questions. As a con-sequence of this reorientation in
interpreting 1layavij1na, the fol-lowing question is raised: Is the
notion of 1layavij1na adequatein addressing the challenges that it
is formulated to answer? Obvi-ously the questions raised at the
second stage are an advance overthe rst because the former tries to
study 1layavij1na on its ownterms, within its own context, instead
of being framed as a responseto questions raised by the concerns
and interests of a moderninterpreter.

However, even after studying 1layvij1na in its own context,
whenscholars draw parallels with the modern notion of the
unconscious,their efforts are still colored by the latter. That is,
the modern notionof the unconscious remains the norm against which
1layavij1na ismeasured, albeit implicitly in some cases. This marks
the third stagein the Western encounter with 1layavij1na. Hence,
the followingquestion tends to be raised: How much does 1layavij1na
resemblethe Freudian and/or Jungian notions of the unconscious?2
When dif-
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ferences are found between the two, interpreters either try to
min-imize them through a reconguration of the theories involved
orassume that 1layavij1na represents a less advanced formulation
inthat it falls short of the modern notion of the unconscious
becauseit does not account for certain common modern psychological
phe-nomena (e.g., repression). Of course, scholars are generally
carefulnot to pronounce the inadequacy of the Yog1c1ra formulation
of1layavij1na when comparing it with the notion of the
unconsciousin modern psychology. Nevertheless, they spare no effort
to makethe storehouse consciousness look like the unconscious as
much aspossible. Let us take a look at William Waldrons comparative
studyin this connection.

Waldrons dissertation, The 0layavij1na in the Context ofIndian
Buddhist Thought: The Yog1c1ra Conception of an Uncon-scious, is a
ne piece of scholarship tracing the development of1layavij1na
within the context of Indian Buddhism. As such, it canbe deemed a
continuation of Lambert Schmithausens seminal work0layavij1na: On
the Origin and the Early Development of a Cen-tral Concept of
Yog1c1ra Philosophy. At the end of Waldrons dis-sertation, he
compares 1layavij1na with the modern notion of theunconscious.3
Despite his careful contextualization and meticulousargument, which
generate many insightful observations, Waldronultimately falls prey
to his eagerness to make 1layavij1na as akinto the notion of the
unconscious in modern psychology as possible.Accordingly, the
differences between the two are based more uponthe great gulf of
divergent terminology than on overall design andconception and when
the ideas behind their technical vocabulariesare examined a bit the
divergences, though still real, turn out to beconsiderably smaller
than rst appears (1990, 438).4

Nowhere is Waldrons effort to make 1layavij1na look like
themodern notion of the unconscious more pronounced than in
hisendeavor to account for the lack of the conception of repression
inthe formulation of 1layavij1na: [I]n the Buddhist tradition
thereis nothing quite like the concept of repression. But there is
anapproach to it; it is homologizable (442). Waldron appeals to
thegeneral Buddhist teaching of the frustrating and ignorant nature
ofexistence as a way to account for an implicit idea of repression
inYog1c1ra Buddhism. This is not to dispute the value of
Waldronseffort to bring Yog1c1ra Buddhism and depth psychology
together.However, the fact that he feels the need to justify the
lack of an
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explicit account of repression in the Buddhist theory of the
sublim-inal consciousness points to an underlying frame of
reference on Wal-drons part that takes modern psychology as the
norm against whichthe Yog1c1ra theory is measured. His effort to
put forth 1layavij1naas a viable formulation of the unconscious
from a Buddhist per-spective, admirable as it is, cannot escape the
shadow of modernpsychology in terms of how the discussion is
framed. Hence, a newapproach to engage 1layavij1na and the
unconscious is called forand that is what the present work will
strive to do.

I propose that if we are to get out of the framework set by
mod-ern psychology in discussing 1layavij1na, we need to change
theway we question it. The new overarching question I am posing
to1layavij1na, and to the unconscious, is this: What do the
differ-ences between 1layavij1na and the unconscious tell us about
thepresuppositions of the modern psychological notion of the
uncon-scious and the Yog1c1ra notion of 1layavij1na? Put
differently,instead of using the modern notion of the unconscious
as the normto approach the Yog1c1ra Buddhist notion of 1layavij1na,
I use bothconcepts as mirrors to reect each other. That is, I am
not takingeither the Yog1c1ra notion of 1layavij1na or the modern
notion ofthe unconscious as the norm against which the other is
measured.Rather, I switch between them so as to look at the modern
notionof the unconscious from the Yog1c1ra Buddhist perspective and
at1layavij1na from modern psychological perspectives representedby
Freud and Jung. My purpose is not to reconcile the
differencesbetween them. Instead I use those very differences to
expose certaintaken-for-granted presuppositions of both that come
to light usingthis approach. In this way, we will not supplant the
earlier Euro-centric attitude to the study of the subliminal mind
with an Ori-entocentric one.5

A New Context: Orientalism and DialogueSince the publication of
Edward Saids Orientalism in the late 1970s,the asymmetrical power
relationship in the dialogical discoursebetween the West and the
East has been brought to the forefront ofcross-cultural studies:
Orientalism is a style of thought based uponan ontological and
epistemological distinction made between theOrient and (most of the
time) the Occident (Said, 2). It is a West-ern style for
dominating, restructuring, and having authority overthe Orient (3).
Saids powerful critique of the Western construc-
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tion of the Orient in the Wests search for self-denition and
thedomination over the Orient reveals a deeply troubling
conditionnamely power and dominationunderlying all academic
discoursesthat involve the East and the West.

However, as J. J. Clarke points out, Saids presentation of
Ori-entalism, while potent and justied, is guilty of being too
narrowand reductionistic (1997, 27). It does not offer a complete
pictureof Orientalism:

European hegemony over Asia represents a necessary but not a
suf-cient condition for orientalism. . . . Orientalism . . . cannot
simplybe identied with the ruling imperialistic ideology, for in
the West-ern context it represents a counter-movement, a subversive
entelechy,albeit not a unied or consciously organized one, which in
variousways has often tended to subvert rather than to conrm the
discur-sive structures of imperial power. (9)

Accordingly, Saids picture of Orientalism reduces it to
Europeanhegemony alone without paying due attention to the other
aspectof Orientalism that is subversive to the very imperial power
Saidcritiques. Clarke argues for an alternative to Saids picture of
Ori-entalism, pointing out two afrmative Orientalist themes in the
rela-tionship between East and West:

The rst theme is the search for parallels between Eastern and
West-ern thought, leading to the postulation of a universal
religion or phi-losophy underlying all cultural differences, which
in turn can be linkedto the concept of the oneness of mankind. The
second theme con-cerns the critique of Western civilization, of its
decadence and nar-rowness, and the mounting of a challenge to the
uniqueness of theChristian message, of the belief in progress and
in European superi-ority. The East has . . . provided the West with
a mirror with whichto scrutinise itself, an external point of
reference with which to con-duct its agonising obsession with
self-examination and self-criticism.(1994, 36)

My book somewhat echoes the second theme in facilitating the
self-examination and self-criticism of modern psychology through
thelens provided by the Yog1c1ra Buddhist theory of the
subliminalmind, 1layavij1na, and vice versa. It focuses on how
modern psy-chology and Yog1c1ra Buddhism can shed light on each
others for-mulation of the subliminal mind. It will rst discuss
both the
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Yog1c1ra concept of 1layavij1na and the modern notion of
theunconscious within their respective contexts. By bringing
themtogether I will introduce a new context within which the idea
of thesubliminal mind can be discussed to reect presuppositions,
whichare not so readily exposed if left to themselves and their own
contexts.

My work is therefore a comparative study of Yog1c1ra Buddhismand
modern psychology on their radically different formulations ofthe
subliminal mind. On the Yog1c1ra side, I use seventh-centuryChinese
Yog1c1ra Buddhist Xuan Zangs formulation in his cele-brated Cheng
Weishi Lun (Vijaptim1trat1siddhi-1stra, The Trea-tise on the
Establishment of the Doctrine of Consciousness-Only).I chose Xuan
Zang because his treatment of 1layavij1na has notyet been
adequately studied in modern scholarship on the subjectdespite his
prominence within the Buddhist tradition. One goal ofthis book is
to make known Xuan Zangs contribution to the con-ceptualization of
1layavij1na. On the side of modern psychology,I involve Sigmund
Freud and Carl Jung, both of whom are knownas psychologists of the
unconscious and whose works laid the foun-dation and continue to
serve as sources of inspiration. As we shallsee, the engagement
between Buddhism and modern psychology onthe formulation of the
subliminal mind will produce refreshinginsights into the
well-critiqued notion of the unconscious within West-ern
intellectual discourse.

I will start by asking the following questions: What is the
con-text within which Yog1c1rins like Xuan Zang are working and,
giventhat context, what issues are they concerned with in the
conceptu-alization of 1layavij1na? In other words, what kinds of
questionsdoes Xuan Zang himself raise? How well are these
questionsaddressed theoretically in his deliberation of
1layavij1na? The samequestions will be asked of Freud and Jung:
What is the context withinwhich they are working, and, given that
context, what issues do theyaddress in their conceptualizations of
the unconscious?

The next series of questions involves the new dialogical
contextinto which I am bringing Xuan Zang, Freud, and Jung: Where
doesthe modern notion of the unconscious, formulated by Freud and
Jung,differ from the Yog1c1ra notion of the storehouse
consciousness?Why are there such differences and how are they
carried out in termsof the principles behind their formulations?
This is the crucial stageof my inquiry. I will focus on the what,
why, and how of the theo-ries involved in the dialogue. Specically,
the what refers to the con-
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tent of the theory, the why its objective, and the how its
method.The overall assumption here is that these aspects, namely,
the con-tent, the objective, and the method, are interrelated and
they all con-tribute to the merits as well as the limitations of a
given theory.Through the new dialogical context, we will come to
the realizationthat the modern notion of the subliminal mind
vis--vis the uncon-scious is vastly different from the Yog1c1ra
notion of the sublimi-nal mind vis--vis 1layavij1na. I will examine
what those differencesare in terms of their contents, why the
differences exist in terms oftheir objectives, and how their
methods of theorization contributeto their differences.

On a larger scale, this is an attempt to expose how
philosophicalargumentsbroadly dened hereare constructed, rened,
anddefended within the context of different cultural orientations
andhow a new context of dialogical inquiry into these arguments
canhelp to reveal such different paradigms with respect to their
assump-tions, insights, and limitations. Despite its increasing
popularity, acomparative study of distinct conceptual systems
across culturalboundaries is a risky endeavor because there is the
danger of doingdisservice to the systems involved; my projecta
cross-cultural dia-logue bringing together classical Yog1c1ra
Buddhism and modernpsychologyis by no means an exception in this
regard. However,such a risk is worth taking because the motivation
of most, if notall, scholarly approaches to a classical work is
colored by modernperspectives and concerns in any case,
irrespective of whether suchperspectives or concerns are explicitly
dealt with or not. It is there-fore better to thematize these very
factors coloring our approach toa classical work rather than simply
leave them operative withoutany clear reection on them.

My approach is different from the typical traditional
compara-tive one that tends to postulate parallels and draw
analogies betweendifferent theoretical frameworks across cultural
boundaries. Aunique feature of the approach I have adopted in this
book involvesmediating Western philosophical concepts through
Eastern ideasrather than, as has traditionally been the case, the
other wayaround (Clarke 1997, 125). In fact, such a mediation goes
bothways in this work, namely mediating modern psychological
conceptsof the unconscious through the Yog1c1ra Buddhist notion of
1laya-vij1na as well as the other way around.

In order to conduct this dialogical inquiry into different
formu-
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lations of the subliminal consciousness, I will treat the
dialogue asa new context that brings them together. If the
prevailing issue thatdrives the formulation of the subliminal mind
within the originalcontexts is the truthfulness of such a concept,
the issue that arisesin the new dialogical context is reoriented
toward probing into theperspective within which such a truth claim
can be justied. It is myhope that this dialogical inquiry into the
conception of the sublim-inal consciousness will shed new light on
a notion that is well knownin modern intellectual discourse as well
as popular parlance. Sinceit was made known by Sigmund Freud in the
early twentieth cen-tury, the notion of the unconscious has been
thoroughly critiquedfrom perspectives of various disciplines within
the Western intellectualworld. What I am hoping to accomplish in
this book is to investi-gate this seminal concept from the
perspective of comparativethought by bringing it into a much
broader context of interculturaldialogue. I will argue that many of
the underpinnings of a keyconceptin this case the subliminal
mindthat operate within agiven theoretical paradigmhere Yog1c1ra
Buddhism and psycho-analysis, respectivelyand the mode of reasoning
by which it is con-ceptualized can be revealed by introducing it
into a new context ofcross-cultural comparative study and dialogue.
To be more specic,my inquiry will show that the three theories have
vastly differentthematic contents formulated to address different
audiences and theirconcerns. Furthermore, I will demonstrate how
Xuan Zang, Freud,and Jung intend their theories to be used by
thematizing differentmodes of access to the subliminal mind allowed
in their systems,and I will argue that such a difference in these
modes is due to thedifferent roles the principles of transcendence
and immanence playin the three conceptualizations of the subliminal
mind.

Given the magnitude of the study, I have neither the ambitionnor
the ability to make this research exhaustive or denitive. Nei-ther
is it my intention to judge the validity of the theories
involved.This inquiry is only meant to be a tentative step toward
sheddinglight on the way our theoretical efforts are colored by
interpretiveobjectives and the modes of reasoning we resort to,
thus offering anew way to look at a well-critiqued notion, the
unconscious. It ismy position that the primary purpose of a
comparative approachto philosophical systems across cultural,
historical, and socialboundaries is not to solve each others
problems, even though it doesnot necessarily preclude that. Rather,
it is a powerful way to bring
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awareness to certain implicit assumptions a theory makes and,
there-fore, to shed new light on that theory, however well known
and thor-oughly critiqued within an intellectual tradition it may
be. I hopethat the insights gained from a mutually challenging
dialogue willhelp us become more aware of these presuppositions so
that we maynd ways to transcend their limitations without
compromising theintegrity and appeal of the original formulations
or to move towarda possible future integration.

Summary of the ChaptersI begin with the Yog1c1ra Buddhist
concept of 1layavij1na. Chap-ter One examines the origination and
the rationale of 1layavij1naby spelling out certain key
problematics in some of the pre-Yog1c1raBuddhist discourse, whose
solutions call for the postulation of aconcept like 1layavij1na.
The Yog1c1rins are trying to deal with aset of problematics and
doctrinal conicts that their Buddhistpredecessors are unable to
solve, such as the conicts between thedoctrines of karma and
an1tman, between continuity and momen-tariness, between succession
and causality. Yog1c1ra offers the mostcomplex Buddhist examination
of consciousness, employing ana-lytical scrupulousness and
encyclopedic inclusion of earlier Bud-dhist theories, in an effort
to smooth out these doctrinal conicts.However, as Buddhists, the
Yog1c1rins theoretical endeavors arecircumscribed by the accepted
doctrinal orthodoxies, the mostimportant of which is the taboo on
substantialization and reication.That is, they have to nd ways to
reconcile the above-mentioneddoctrinal conicts without resorting to
any form of reication orsubstantialization, as prescribed by the
Mah1y1na Buddhist princi-ple of [ny1ta, or emptiness. They achieve
this goal by postulatinga subliminal layer of the mind, what is
known as the storehouse con-sciousness, or 1layavij1na, which is
both momentary and contin-uous, and as such effectively accounts
for continuity while avoidingthe pitfall of reication.

Chapter Two offers a detailed analysis of 1layavij1na in its
moremature formulation as presented by Xuan Zang in his Cheng
WeishiLun. The conceptualization of 1layavij1na lies at the very
foun-dation of Yog1c1ras demonstration of the possibility of
Buddhistenlightenment. The issues covered are: What is the nature,
struc-ture, and function of 1layavij1na? What is its relationship
withother forms of consciousness in the traditional Buddhist
discourse?
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What is achieved in the Yog1c1ra postulation of the concept
of1layavij1na?

In Chapter Three, I will deal with the context within which
thenotion of the unconscious is theorized by Freud and Jung,
respec-tively, highlighting the connections as well as the
distinctionsbetween the two formulations. This is done with an eye
on the sub-sequent dialogical inquiry of the three theories of the
subliminal mindthat is carried out in the next two chapters.
Assuming that manyreaders already have some knowledge of Freud and
Jung, my dis-cussion of them will be less extensive compared with
my treatmentof 1layavij1na.

The next two chapters are devoted to the discussion of the
sub-liminal mind in the new context of dialogical and comparative
dis-course. My comparison will focus on three questions: what,
why,and how. That is, what are the major differences between the
threetheories of the subliminal mind? Why are they different? How
aresuch differences formulated? Chapter Four deals with the what
andthe why aspects of the comparative study. I will look at the
threetheories from the perspective of the individual and collective
dimen-sions of the subliminal consciousness and the dynamics
between thesetwo dimensions within each theory itself. We will see
that the dif-ferences between the three are, in large part, due to
the fact that XuanZang, Freud, and Jung, in their respective
formulations, are tryingto accomplish vastly different objectives,
appealing to very differ-ent audiences and their concerns. Three
radically different picturesof what a human being is and/or should
be, as implied by the threetheories, will emerge.

Ultimately, my inquiry will lead to the question: What does
thedifference in the formulations of the subliminal mind tell us
abouta typical person reected in modern psychological
formulationsin contrast with one reected in the Yog1c1ra
formulation? It willbecome clear to us that both are constructs,
socially, historically, andculturally conditioned. That is, the
theories of the subliminal mind,on the one hand, are conditioned by
their contexts, while, on theother hand, they help to shape that
very condition to a greater orlesser extent.

Chapter Five examines the how component of the compara-tive
study. It deals with the question of how different modes of
rea-soning contribute to their differences. I will focus on the
differentmodes of access to the subliminal consciousness that the
three the-
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ories allow within their frameworks. Xuan Zang allows a
directaccess to the subliminal consciousness whereas Freud and Jung
onlyallow an indirect access. Such differences have to do, at least
par-tially, with how they intend their theories to be used: Direct
accessto the storehouse consciousness is a necessary condition for
a Bud-dhist practitioner to reach enlightenment according to Xuan
ZangsYog1c1ra theory; in contrast, the denial of direct access in
Freudsand Jungs theories saves room for psychoanalysts in treating
theirpatients. I will examine this from the perspective of the
different rolesplayed by the principles of transcendence and
immanence and seehow transcendence and immanence have greatly
shaped the modesof access to the subliminal mind in the three
theories.

I will conclude by reecting on the emerging new world as
theultimate new context for our dialogical inquiry. Even though
thecross-cultural dialogical discourse might have been dogged by
West-ern power and domination, as Said has acutely observed, we
needto be reminded that such an observation is itself the result of
theongoing Orientalist discourse Said has critiqued. Therefore,
insteadof throwing out the baby with the bathwater, we should be
encour-aged by the fact that the Orientalist discourse has promoted
somemutual understanding between cultures as well as enhancing the
self-understanding of a culture in the face of another while being
mind-ful of the risk involved.
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1T H E O R I G I N

O F T H E C O N C E P T O F0L A Y A V I J 0N A

Religious doctrines are a complex web of teachings whosesources
are far from being singular or homogeneous. If a religioustradition
has a founder, whether actual or alleged, the receivedteachings of
the founder become the foundation upon which theorthodoxy evolves.
However, when the founder addresses questionsfrom disciples
directly, various explanations are given on differentoccasions
within different contexts to different audiences
addressingdifferent concerns. When the founder dies, his disciples
are left withthe task of assembling his teachings to preserve them
for future gen-erations. Because different teachings target
different audiences in theirlived situations, apparent
inconsistencies emerge when such concretecontexts are left out in
the pursuit of abstract doctrinal formulations.With the teacher
gone, the contexts of many of the teachings go withhim, and his
disciples have to deal with these inconsistencies. Althoughsome of
them can be explained away through a study of the contextsof the
teachings, others are harder to clarify by appealing to the
con-texts alone. This latter kind of inconsistency is usually
indicative oftensions among some foundational doctrines within the
religioustradition. Such tensions constitute a major source of
creativity, oftenleading to the development of various doctrinal
systems.

In the context of Buddhism, the rise of Abhidharma literaturein
early Buddhism, which is meant to classify and analyze the
fun-damental teachings of the Buddha, reects the Buddhist effort
toovercome a variety of tensions in these teachings. Yog1c1ra
Bud-dhism, which started around the fourth century C.E., inherits
theAbhidharmas systematic pursuit of a body of coherent and
cogentBuddhist doctrines. As William Waldron points out, [I]t was
within
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the historical and conceptual context of Abhidharma
scholasticismthat the Yog1c1ra school arose, and within whose terms
the notionof the 1layavij1na was expressed (2003, 47). In this
chapter wewill explore one fundamental tension within the Buddhas
teachingsthat Abhidharma Buddhists attempt to overcome. This will
set thestage for our discussion, in Chapter Two, of the continual
effort byYog1c1ra to grapple with this critical problem in its
theoreticalendeavors with the postulation of 1layavij1na at the
center.

The tension in question is between identity and change,
reectedin the difculty in conceptualizing continuity. On the one
hand,for there to be continuity in change, there needs to be
somethingidentitythat is continuously changing; on the other hand,
if thereis identity, change is either impossible (identity itself
cannot changeotherwise it would be lost) or regarded as the
attribute of unchangingsubstance or identity; hence change is only
apparent/illusory butultimately unreal. Such a tension is played
out in the Buddhist strug-gle to provide a coherent account of the
Buddhas core teachings ofan1tman (no-self ), karma, anitya
(impermanence), and pratEtya-samutp1da (dependent origination). In
other words, can an1tmanbe reconciled with karma if there is no
underlying bearer of karma?Can the impermanence of existence
account for the continuity andcoherence of our experience of the
world as depicted by depen-dent origination? We will see how
various schools of AbhidharmaBuddhism, prior to or contemporaneous
with the Yog1c1ra School,attempt to cope with this tension so that
Yog1c1ras effort, culmi-nated in the formulation of 1layavij1na,
can be understood withina proper context.

In providing a philosophical account of the origin of the
conceptof 1layavij1na, this chapter is written with one primary
objectivein mind: to reveal the rationale for the postulation of a
concept like1layavij1na within the Buddhist tradition. This will
provide a propercontext for our detailed discussion of the
formulation of 1layavij1nain Chapter Two, thus laying the
foundation for the comparative studyof Yog1c1ra and modern
psychoanalysis and their respective con-ceptualizations of the
subliminal mind later in the book.

Given this books intended audience (Buddhist specialists as
wellas non-specialists), its dialogical and comparative nature, and
theexistence of several ne scholarly works on some of the issues
exam-ined,1 our investigation of the origin of 1layavij1na will not
beexhaustive; neither is an exhaustive investigation desirable for
ourpurpose here. I will focus my attention on the theoretical
endeav-
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ors that anticipate the formulation of 1layavij1na. In doing so,
Iwill provide the religious and philosophical ambiance within
whicha concept like 1layavij1na is called for. At the end of the
chapter,I will trace the early development of the notion of
1layavij1na asconceived by Yog1c1rins. Let us start with the
Buddhas teaching ofan1tman, or no-self.

An1tmanArguably, the doctrine of an1tman (P1li: anatta) is the
dening teach-ing of the Buddha.2 So much so that Vasubandhu in his
Abhidhar-makoabh1yam declares that [t]here is no liberation outside
of thisteaching [Buddhism], because other doctrines are corrupted
by a falseconception of a soul (1313).3 In other words, the
teaching ofan1tman is taken to be the decisive element, when
compared withnon-Buddhist teachings, in achieving enlightenment
according tomost Buddhist schools, with the apparent exception of
Pudgalav1dins(Personalists).4

Despite its prominence, the meaning of an1tman is not
withoutambiguity.5 Etymologically, the prex an- can be translated
as eitherno or not. Consequently, an1tman can be understood as
eitherno-self or not-self, and indeed it has been translated in
these twoways (Harvey, 78). The translation depends on the
interpretationone adopts. When translated as no-self, which is
accepted by mostBuddhist scholars, the term suggests that the
Buddha categoricallydenies the existence of a self or soul because
that which is negatedby the no in no-self is the self as an
entity.6 However, if weadopt the latter translation, not-self, this
suggests that the Buddhaonly denies what is not a self rather than
denying that there is anyself at all because the not in not-self
negates whatever is pred-icated of or attributed to the self.
Proponents of this interpretationof an1tman often cite a passage in
the Sayutta Nik1ya (44:10; trans-lated by Bhikkhu 1amoli, 209210)
wherein the Buddha remainssilent when a wandering Vacchagotta
inquires about the existenceof self. Later the Buddha explains to
his disciples that the assertionof the existence of the self leads
to eternalism while the assertion ofits non-existence leads to
annihilationism (Bhikkhu 1amoli,209210).

Historically, the interpretation of an1tman as not-self comes
froman earlier time, and this is evident in the Buddhas own
expositionof an1tman as recorded in the Sutta Nip1ta and the
Sayutta Nik1ya,which are believed to be the earliest records of
Buddhas teachings
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(Nakamura, 27).7 In this connection we nd, This is not mine,
thisis not what I am, this is not my self (Sayutta Nik1ya 22:59,
trans-lated by Bhikkhu 1amoli, 4647). The rst statement denies
theownership of the aggregates, the second and the third reject the
meta-physical entity called I or self as the owner denied in the
rststatement.8

Steven Collins, in his discussion of the Buddhas teaching of
anatta(Sk: an1tman), also approaches anatta as not-self in the
early Bud-dhist teachings: It is precisely the point of not-self
that this is all thatthere is to human individuals. . . . There is
no central self which ani-mates the impersonal elements (82) into
which personality is ana-lyzed. In the Anattalakkhaa Sutta, anatta
vis--vis not-self is discussedin terms of the lack of control of
the ve constituents of personalityand in terms of the
inappropriateness in regarding what is imperma-nent and
unsatisfactory as self (Bhikkhu 1amoli, 4647).

If the Buddha only preaches the doctrine of an1tman vis--vis
not-self, this means that the interpretation of an1tman as no-self,
asaccepted by most Buddhist scholars, is a later development that
isthen anachronistically attributed to the Buddha. What is indeed
puz-zling, as many scholars have observed (e.g., Frauwallner,
125126;Harvey, 7; Werner, 95), is that the Buddha in the early
Suttas neverexplicitly denies the existence of the self.

Be that as it may, the issue at stake here is this: Is the
no-self inter-pretation of an1tman compatible with the not-self
interpretation ofthe doctrine? After a meticulous investigation of
the early Suttas,9

Peter Harvey observes:

[I]t can thus be said that, while an empirical self existsor
ratherconsists of a changing ow of mental and physical states which
nei-ther unchangingly exists nor does not existno metaphysical
Selfcan be apprehended. This does not imply that it is real but
inappre-hensible, as the Buddha of the early Suttas saw views on it
as appro-priate, if it was real. Moreover, even nibb1na is not-Self
and not relatedto a Self, and the Buddha did not accept that Self
exists, or that iteven lay beyond existence and non-existence.
Indeed, the concept itselfis seen as self-contradictory, for Self
is dependent on a sense of Iam, and this can only arise by clinging
to the conditioned factors ofpersonality, which are not-Self.
(33)

There are a number of interesting points in this passage. First,
theBuddhas teaching does not reject an empirical self as
constitutive
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of our everyday experience.10 Only the empirical self accounts
forour sense of a self, which is nothing other than an empirical
con-tinuum vis--vis a series of psychophysical events mistaken as a
meta-physical identity. This interpretation of the existence of an
empiricalself in the Buddhas teaching is also defended by David
Kalupahana(1992, 7077). According to Kalupahana, the Buddhas
analyses ofthe personality as the sum of ve aggregates, namely,
body or mate-rial form (r[pa), feeling or sensation (vedan1),
perception (sa1),dispositions (sakh1ra), and consciousness (vi1a);
six elements(cha-dh1th), namely, earth (pahavi), water (1po), re
(tejo), air(v1yu), space (1k1sa), and consciousness (vi1a); and the
twelvefactors of dependent arising (P1li: paiccasamupp1da)servetwo
purposes: the rejecting of a metaphysical self and an embrac-ing of
an empirical self.11 In other words, although the Buddha usesthese
three taxonomies to make the point that there is no unchang-ing
soul over and above those changing elements of a personality,he
also uses them to explain our sense of a self, which is
nothingother than the empirical continuum of a series of
psychophysicalevents constituted by those elements.

Second, and more interestingly, Harvey points out that the
Bud-dha brushes aside the issue of a metaphysical self due to the
incom-prehensibility of its putative metaphysical status. It is
very temptingto suggest that the Buddha does not actually rule out
the possibil-ity of the existence of a metaphysical self and that
he only cautionsus against our commonsensical understanding of the
self that mis-takes the empirical continuity as the metaphysical
identity. This wouldbe reminiscent of the well-known Kantian
antinomy regarding theexistence of the soul, which contends that
neither the existence nornon-existence of a soul can be proved or
disproved because the soulis not a possible object of knowledge.
However, instead of follow-ing the Kantian way of relegating the
metaphysical question of theexistence of the soul to a realm in
which human rationality faltersin the face of the antinomy,12 the
early Suttas (e.g., the Mah1nid1na-sutta in Sayutta Nik1ya), reveal
the self-contradictory nature ofthe very concept of (the
metaphysical) self (Bhikkhu 1amoli,4647) and the pointlessness in
speaking of a self apart from expe-rience (Collins, 98103):

The self-contradictory Self-concept, then, concerns something
whichis supposed to be both permanent and aware of itself as I. But
to
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get even an illusory sense of I-ness, it must be feeling, or one
of theother personality-factors, which work in unison with feeling
(or allthe factors), but these are all impermanent. (Harvey,
32)

All of those characteristics by which the self can be known are
imper-manent, and therefore any attempt to even conceive of a
permanentself is hopelessly self-defeating. Consequently, it is
meaningless toeither afrm or deny a metaphysical self. This is why
the Buddha issilent on the issue of the self. However, this does
not mean that wedo not even have a sense of self. On the contrary,
we do have a senseof self, but it is neither substantive nor
eternal. That is, the meta-physical self is not the self we have
the sense of. I will revisit thisissue throughout this book.

Therefore, it is clear that the two interpretations of the
doctrineof an1tman, not-self and no-self, are indeed compatible.
Not onlyare they compatible with each other, the no-self
interpretation is anatural development of the not-self teaching of
the Buddha. Put dif-ferently, the not-self teaching of the Buddha
anticipates the later devel-opment of the doctrine of an1tman as
no-self in that the former denieseven the conceivability of a
metaphysical notion of the self as explic-itly brought out by the
latter. Hence, the accepted interpretation ofan1tman as no-self
should be understood as maintaining that,although it is
inconceivable to have a metaphysical concept of theself, it does
not reject the empirical sense of the self. It is in this sensethat
the term an1tman will be subsequently used in this book.

However, there are problems associated with the teaching
ofan1tman, as Hindu philosophers very quickly point out:

One difculty of this theory, as should be immediately obvious
andas was pointed out by most anti-Buddhist philosophers, is that
it failsto account for the unity of self-consciousness and for
experiences suchas memory and recognition. . . . For the Hindu
thinkers, the identityof the I is a condition of the possibility of
knowledge, of social lifeand moral relationships, of suffering and
enjoyment, of spiritualbondage and release from that bondage, or
ignorance and illumina-tion. (Mohanty, 3031)

The critiques of the Buddhist theory of an1tman are mainly
centeredaround the following issues, which the an1tman theory is
believedto be ill-equipped to deal with: the unity of
self-consciousness; thenecessary possibilities of memory and
recognition; the identity of
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the subject for the purposes of knowing; and the identity of the
per-son for the purposes of social life, moral responsibilities,
suffering,enjoyment, ignorance, enlightenment, transmigration, et
cetera.Essentially, all of the issues have to do with the question
of whose:Without a metaphysical self, whose consciousness; whose
past,present, and future; whose memory; whose recognition;
whoseknowledge; whose family; whose friends; whose
responsibility;whose suffering; whose enjoyment; whose ignorance;
whose enlight-enment; and whose transmigration are Buddhists
talking about?

Karel Werner has ably demonstrated that [n]either Hinduismnor
Buddhism posits an abiding, unchanging, purely individual
soulinhabiting the personality structure and therefore the
Upaniadicassertion of the 1tman and the Buddhist arguable negation
of theatta do not justify or substantiate the view, still
perpetuated in somequarters, that Hinduism believes in a
transmigrating soul while Bud-dhism denies it (95). In his
observation of the early Upaniads, whattransmigrates is the subtle
body with 1tman as the controlling butuninvolved power; in Buddhism
it is the mental body, n1mak1ya,that structures the personality
that transmigrates (7397). Conse-quently, the above accusation
against Buddhists that theyin theabsence of the recognition of a
metaphysical self such as the Upa-niadic notion of 1tmancannot
account for the possibility ofknowledge, of social life and moral
relationships, of suffering andenjoyment, of spiritual bondage and
release from that bondage, orignorance and illumination (Mohanty,
31) is somewhat misplacedbecause even within the systems of the
Upaniadic tradition the meta-physical self, 1tman, does not perform
such functions as a unifyingand participating subject or agent.

In this connection, it is interesting to call attention to the
fact thatsimilar concerns have indeed tempted certain Buddhists to
seek solu-tions in the direction of a substantive self. An obvious
example isPudgalav1dins (Personalists), who, like V1tsEputrEyas and
theS1mmitEyas within the Buddhist tradition, advocate the existence
ofsomething called a pudgala, (person[hood]) from an ultimate
pointof view, as a real thing (Williams & Tribe, 125, original
italics).The pudgala is regarded as neither identical to the
aggregates nordifferent from them. Such a view is forcefully
refuted by Vasubandhuin the last chapter of his
Abhidharmakoabh1yam. However, as PaulWilliams and Anthony Tribe
observe, Pudgalav1dins are strugglingwith genuine philosophical
problems here:
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The V1tsEputrEya-S1mmitEya tradition may have had a particular
inter-est in Vinaya matters, in which case their concern with
personhoodcould have been signicant in terms of an interest in
moral respon-sibility. It is indeed persons who engage in moral
acts, and attainenlightenment. For moral responsibility there has
to be some sensein which the same person receives reward or
punishment as the onewho did the original deed. It is persons who
have experiences of loveand hate. All this, as Pudgalav1da sources
make clear, has to be takenas given. (126127, original
italics)13

Nevertheless, the Pudgalav1dins effort is rejected by the
majorityof Buddhists because it violates the orthodox teaching of
an1tman.In the course of pursuing more satisfying solutions to the
problemof whose, Buddhists embark on a truly radical path.

What makes mainstream Buddhist solutions radical is that
theyreject the very legitimacy of questions concerning whose.
Theseinquiries arise only within the linguistic convention and as
such itis not necessarily reective of the reality, whatever that
may be. Infact, Buddhists, in recognizing the thoroughly
conventional natureof language, are seeking to challenge the very
way of thinking behindthe linguistic structure that gives rise to
the question of whose. Iwill use the theory of karma, due to its
immediate relevance to theorigination of the concept of
1layavij1na, to illustrate how the aboveissues concerning whose can
be addressed.

Karma and An1tmanKarma means action that gives rise to the
world, according toVasubandhus Abhidharmakoabh1yam. But what is
action? It is volition and that which is produced through volition
(551). Inkeeping with this denition, there are two types of action,
namely,volition and the action it produces. Furthermore, the
Abhidharma-koabh1yam argues that volition is mental action, and
that whicharises from volition, willed action, is made up of bodily
and speechactions. In other words, volition and willed action give
birth to threekinds of action: mental, bodily, and speech.14 The
Abhidharmakoa-bh1yam holds that these three account for,
respectively, the origi-nal cause, the support, and the nature of
action. To be more specic,all actions have their origins in the
mind, the body provides a phys-ical support for all actions, and
speech is the ultimate action by itsnature (552).15 The uniqueness
of the Buddhist theory of karma is
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its steering clear of the physicalist interpretation embraced by
theJainas and its emphasis on the mind in the generation of
karma.

The main theoretical function of karma in classical Indian
spir-itual traditions, both orthodox Hindu schools and heterodox
Bud-dhist and Jain schools, is to account for the cycle of
transmigration.One of the most controversial issues in this
connection is the allegedinconsistency between the theory of
an1tman and that of karma,both of which have been accepted by
Buddhists. Given the Buddhistendorsement of both an1tman and karma,
who is it that performsactions and enjoys the results? How can the
no-self, an1tman, reapthe results of her own action? Who is
responsible for the actions,and who is going through the
transmigration? Without a self as aresponsible agent, there would
be nobody who transmigrates. Theissue at stake is the bearer of
action. Although Buddhists can denythat there is a substantive self
that transmigrates, they still need toaccount for the karmic
continuity that is not limited to a single life-span: I will refer
to this as reincarnation as opposed to transmigra-tion, which
implies a substantive self that transmigrates from onelife to
another.

The reason that an1tman is taken to be incapable of
accountingfor reincarnation is due to the fact that an1tman tends
to be inter-preted negativelyas rejecting any sense of self
whatsoever. As wehave seen previously, an1tman does not deny the
possibility of anyself but only the substantiality of such a self
or a metaphysical self.In fact the notion of an1tman actually opens
up the possibility for anempirical, individual, and dynamic self
that is manifested as the con-tinuum of a series of psychophysical
events constituted by the veaggregates or the twelve links of
dependent origination. The notionof 1tman does not account for such
a self at all.

This explains, at least partially, why Buddhists reject the
notionof 1tman while accepting the theory of karma. As Genjun
Sasakiargues, anatta/an1tman is nothing other than kamma [Sk:
karma]in its nature (34). In other words, the conceptions of both
kammaand anatta refer to one and the same fact, differently viewed
(40).The bearer of karma, if we are to look for one, should be
locatedwithin, not without, karma or action itself. Such an
interpretationproposes that there is no need to posit a subject or
agent separatefrom karma because such an agent qua the karmic
continuum is obvi-ously not an unchanging entity, and it can be
understood as noth-ing other than an1tman. This echoes our previous
discussion that
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the teaching of an1tman allows for an empirical self, and such a
selfis thoroughly karmic in nature.

This explanation effectively solves the above dilemma for
Bud-dhists concerning the relationship between karma and
an1tmanbecause it demonstrates that karma is an1tman and an1tman
iskarma.16 For Buddhists actions and their bearer are identical,
andany attempt to separate one from the other would result in the
rei-cation of the agent as the permanent and unchanging self, or
eter-nalism as it is referred to in Buddhist literature. In other
words, action,in its bodily, mental, and verbal expressions, is the
person and thereis no person hiding behind her actions.17

One major consequence of Buddhists rejection of the notion ofa
substantive self is that they are able to turn their attention to
amore primordial question concerning the ground upon which oursense
of identity arises in the rst place. This rejection is signicantin
that it brings to the fore the issue of continuity, which
remainslargely concealed by the notion of a substantive self. When
the meta-physics of identity is thrown out, the challenge posed to
Buddhistsis how to account for continuity without appealing to
substance.Granted that the self is nothing but a series of
continuous momen-tary psychophysical events due to the
instantaneity of all that areconstitutive of the self and that our
postulation of an eternal self isthe result of mistaking continuity
as identity, Buddhists still need toanswer a crucial question: Can
they account for continuity?

One clear difculty in this regard within the early Buddhist
frame-work is, as William Waldron observes, the incompatibility of
thecontinuity of effect within a strictly momentary analysis of
mind,or, in terms of cognition, how any past effects can remain to
inu-ence present cognition and knowledge (1990, 9). How can
Bud-dhists explain continuity within their framework, which
onlyacknowledges the momentariness of the psychophysical eventsthat
constitute the empirical self? Without continuity, the
momen-tariness of dharma alone is hopelessly inadequate in
explaining thepossibility of any meaningful experience.18 Put
differently, withoutaccumulation of some sort (including memory,
habit, etc.), moment-to-moment events cannot themselves provide
anything that assem-bles those momentary episodes into a coherent
structure, thusnullifying the very possibility of experience. This
thorny problemconcerns the issues of momentariness and continuity,
and for thiswe need to turn to the two leading non-Mah1y1na
Buddhist philo-
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sophical schools, Sarv1stiv1da and Sautr1ntika. Both exerted
impor-tant inuences on the development of the Yog1c1ra School in
settingthe parameters for the Yog1c1ras effort in tackling this
issue, as notedby Erich Frauwallner: Of the Mah1y1na schools, it
was especiallythat of the Yog1c1ra which attempted to develop its
doctrines intoa system modeled on those of the HEnay1na schools
(131). Sarv1-stiv1da and Sautr1ntika are two of the most prominent
HEnay1naschools.19

Momentariness and Continuity: Sarv1stiv1da versus
Sautr1ntika

The theory of the momentary nature of conditioned
dharmas,despite its orthodox status in Buddhist philosophical
discourse, didnot appear at the beginning of Buddhism in the
Buddhas recordedteachings. As Alexander von Rospatt notes, It does
not t the prac-tically oriented teachings of early Buddhism and
clearly bears themark of later doctrinal elaboration (15). The
starting point of thistheory is the Buddhist teaching of
impermanence and change of theempirical world, and its precise
formulation is arrived at gradually(Stcherbasky, 109; Rospatt,
153).20 In Rospatts words, [J]ust asthe momentariness of mental
entities follows from the denial of apermanent Self and from the
observation of the eeting nature ofmental events, so the
momentariness of all forms of entities followsfrom the denial of a
substance underlying change and from the con-viction that things
always change (11). In other words, the perceivedmomentariness of
mental entities paves the way for the establish-ment of the
doctrine that all conditioned entities are momentary,given the
Buddhist teaching of the non-substantiality of all entities,mental
as well as physical. Th. Stcherbatsky nicely summarizes theBuddhist
teaching of momentariness:

The theory of Universal Momentariness implies that every
durationin time consists of point-instants following one another,
every exten-sion in space consists of point-instants arising in
contiguity and simul-taneously, every motion consists of these
point-instants arising incontiguity and in succession. There is
therefore no Time, no Spaceand no Motion over and above the
point-instants of which these imag-ined entities are constructed by
our imagination. (84)

The momentary point-instant is the primary dharma that is
ultimatelyrealin the sense that it is irreducible to any entity
more basic than
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itand the compounded entity observable in the empirical worldis
only secondary and derivative, according to the Abhidharmikas.This
point-instant is timeless
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