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Issues in the Hermeneutics of Buddhism in Indigenous Social Science Research: Taking
the Eight Consciousnesses of Buddhism as an Example

Long-Li Lai* Chih-Hung Wang Jia-Chyi Yan  Yung-Jong Shiah
Abstract

Buddhism is a significant religious and cultural tradition that originated in Asia. Its
principlescan be applied to the formulation of indigenous social science theories
that integrate Buddhist culture. Nevertheless, the endeavor to indigenize Buddhist research
necessitates careful consideration of the accurate interpretation of Buddhist thought. Notably,
the elucidation of the Buddhist theory of the eight consciousnesses emerges as a subject worthy
of attention. In the Lankavatara Sitra, the Buddha states, “Mahamati! The Ali yé shi
[alayavijnana] is called the tathagatagarbha, coexisting with the seven ignorant vijiianas.” This
indicates that the alayavijfiana coexists with the seven vijianas. The Ali yé shi is the
alayavijiiana, and the seven vijiianas refer to the five sensory consciousnesses (visual, auditory,
olfactory, gustatory, and tactile), the sixth mental consciousness, and the seventh consciousness
(manas). Some, misunderstanding the Buddhist teachings, assert that the Buddha did not
explicitly mention the alayavijfiana in the Agama Siitras. They contend that the manas is merely
the seed remaining after the manifestation of mental consciousness and posit that human beings
possess only six consciousnesses. However, the Madhyama Agama records that if the embryo-
entering consciousness (alayavijiiana) does not enter the womb (i.e., the fertilized ovum)
successfully, then the name-and-form would not develop into the subsequent physical body. At
the stage of the fertilized ovum, “form” refers to the fertilized ovum itself, while “name” does
not refer to the six consciousnesses. Therefore, “name” metaphorically refers to manas. The
World-Honored One has thus taught the existence of the seventh and eighth consciousnesses in
the Mahayana or Two Vehicles sttras. Proponents of the six-consciousnesses theory inevitably
fall into the misconception of equating meditative concentration (samadhi) with Chan (unique
contemplative wisdom) in their cultivation. They advocate that “when thoughts are
extinguished, the dharma body (dharmakaya) comes alive,” hoping to achieve a state of no
thought. Nevertheless, they refer to the conscious mind in such a state as the dharmakaya, based
on a passage in the Mahayana siitras that states, “The dharma does not see, hear, perceive, or
know.” However, is the dharmakaya or the dharma beyond the sensory perception equivalent

to the state of no thought? Is the telos of Buddhist practice really the pursuit of a conscious



mind devoid of cognition and sensation? If so, how would they differentiate and comprehend
their surroundings and then engage with mundane existence, comprehending and studying the
sttras and dharma? This demonstrates that cultivating Buddhist dharma based on the six-
consciousnesses theory is incorrect. Conversely, how might one navigate the complexities of
practice if one were to cultivate and realize the dharmakaya of eighth consciousness based on
the eight consciousnesses while allowing the first seven consciousnesses deal with daily life
easily? To follow the Eight Consciousnesses of Buddhism as taught by the Buddha, most
importantly, one should engage in "text study,” utilize "linguistic-analytic hermeneutics,"
"historical hermeneutics,” and "critical hermeneutics" to understand the profound meanings
behind the development of Buddhist thought. One must pay attention to the correct
interpretation of traditional cultural classics and thinking. If there is any misinterpretation,
subsequent elucidations will go astray and may cause Buddhism to become a formalistic
discussion. Fortunately, the extant Three-Vehicle scriptures are still available. Then, one should
apply "creative hermeneutics" to adapt these meanings to contemporary times and contexts,
fostering innovative interpretations. Finally, one should employ "integrative hermeneutics" to
facilitate cultural convergence across local and international cultures, as well as academic fields,
culminating in the creation of an indigenous social science theory that reflects the Eight
Consciousnesses of Buddhism. This issue features three articles: 1. "A Narrative Study on the
Psychological Transformation of a Buddhist Female Family Caregiver" by Hung (2025); 2.
"Healing After Life Crises: The Meaning-Making Trauma Psychotherapy Model" by Du, et al.,
(2025); and 3. "A Preliminary Study of Couples Who Lived Separately Amidst the Covid-19
Pandemic"” by Chor and Tan (2025). Each article adopts a qualitative research approach to
examine the psychological processes and adjustment strategies employed during life crises. The
first article, which addresses Buddhist interpretation, merits special attention. Professor Lai was
invited to collaboratively author the "From Editor in Chief" for this issue, and we, the editors-
in-chief, wish to extend our heartfelt thanks to him.
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I. The Importance of Buddhist Interpretation in Indigenous Social Science Research

Buddhism is a significant religious and cultural tradition that originated in Asia and serves
as a valuable cultural asset for indigenous social science research. The term “indigenization(4<
+1E)" involves the notions of “root(4%),”referring to cultural traditions, and“earth( £-),”
pertaining to local life experiences. The indigenization of social sciences aims to integrate these
disciplines with cultural traditions and local life experiences (Wang, 2016b; Wang et al., 2024).
Therefore, by combining social sciences with Buddhist cultural traditions and local life
experiences, it is possible to conduct indigenous social science research on acculturative
indigenization and enculturative indigenization, especially theoretical construction research
(Wang, 2016a, 2017, 2019; Wang et al., 2017; Wang et al., 2024a, 2024b). The principal
methods used for indigenization theory construction research are: "Epistemological strategy for
constructing culture-inclusive theories" (Hwang, 2018, 2019) and "Indigenous Social Science
Creative Hermeneutics" (Wang, 2020, 2023, 2024, 2025; Wang et al., 2024a, 2024b). These
approaches can be used to construct indigenous social science theories that incorporate
Buddhist culture. However, in the process of using "indigenous social science creative
hermeneutics” to promote cultural inclusion, we must pay attention to the correct interpretation
of traditional cultural classics and perspectives. If there is any misunderstanding, the subsequent
interpretation will also go astray (Wang et al., 2024b). Therefore, to conduct indigenous social
science research that incorporates Buddhist culture, ensuring accurate Buddhist interpretation

is crucial.

I1. Exploration of the Interpretation of Buddhism

One of the core discussion points in exploring the true Dharma of Buddhism is the
dialectical and interpretive work of the Eight-Consciousnesses Theory. For those who practice
or study Buddhism, there has always been a theory of six consciousnesses or eight
consciousnesses. This theory explains that human beings have six consciousnesses, namely
visual consciousness, auditory consciousness, olfactory consciousness, gustatory consciousness,
tactile consciousness, and mental consciousness, or eight consciousnesses, consisting of the six
consciousnesses plus the manas consciousness and Alaya consciousness [alayavijiiana). The
theory of six or eight consciousnesses has long been a puzzling issue that requires clarification.
The Buddha mentioned in Buddhist scriptures that human beings have eight consciousnesses,
as seen in the Lankavatara Sitras: "Mahamati! Ali yé shi [dlayavijiiana] is called



tathagatagarbha, and it is present together with the seven consciousnesses corresponding to
ignorance.” This means that the " alayavijiana " is also called "Tathagata-garbha, " and the
seven vijiianas corresponding to ignorance exist simultaneously in the same place. Most
Buddhist learners are familiar with the six consciousnesses but are relatively unfamiliar with
the seventh consciousness, the manas, and the eighth consciousness, the alayavijiiana.
Additionally, they seldom hear about how these two consciousnesses function, making it
difficult for them to accept that they also exist in human beings.

In the Heart Sitras, the following is written:

"Shariputra! Form is not different from emptiness, emptiness is not different from form; form
Is emptiness, emptiness is form; the same is true of feeling, perception, mental formations and
consciousness. Shariputral These dharmas are empty in nature, neither arising nor ceasing,
neither defiled nor pure, neither increasing nor decreasing.”

The foregoing passage is well known and easy for most Buddhist learners to remember,
as it contains the secret meaning of the alayavijiiana. However, if, based on the experience of
practicing Zen meditation, the conscious mind is focused on one place or the consciousness is
in a state free from thoughts, then for human beings, there seems to be no difference between
form and emptiness. They might think that such a state reflects what the Heart Siitras states:
"Form is not different from emptiness; emptiness is not different from form." As there is no
difference between form and emptiness, the six realms of sense, such as form, are equivalent to
emptiness. Suppose we misunderstand the concept of emptiness in Buddhism and mistakenly
interpret the emptiness of nothing as the true emptiness that is neither born nor destroyed. In
that case, the conclusion is that all dharmas are neither born nor destroyed, neither dirty nor
clean, and neither increasing nor decreasing, which seems self-explanatory. However, most
Buddhists struggle to explain the following subsequent statement in the Heart Sitras:

In the void there is no form, no feeling, no perception, no volition, no consciousness; no
eyes, ears, nose, tongue, body, or mind; no form, sound, smell, taste, or touch; no eye realm,
and even no consciousness realm; no ignorance, nor an end to ignorance, even no old age and
death, nor an end to old age and death; no suffering, no accumulation, no cessation, no path; no
wisdom, and no attainment.”

The meaning of the line "There is no form in the air, no eyes, ears, nose, tongue, body, or
mind, and even no old age and death™ remains particularly unclear. Whether you focus your
consciousness on one thing or let your consciousness remain in a state where no thoughts arise,
objectively speaking, the material world in the void still exists. The statement of the Six-
Consciousnesses Theory, which places the mind in one place, can only be roughly explained as
the conscious mind being unable to distinguish between the six realms of dust, such as form.



Based on this understanding, form does not temporarily exist. However, this cannot adequately
explain the fact that the five sense organs of human beings—the eyes, ears, nose, tongue, and
body—always exist and do not disappear simply because the conscious mind cannot distinguish
between the six sense objects. Moreover, the phenomenon of human beings gradually aging
and dying also occurs in their physical bodies. Therefore, Buddhists who believe that human
beings possess only six consciousnesses cannot truly grasp the meaning of the aforementioned
passage in the Heart Siitras, leaving their doubts unresolved.

The reason one may fall into the theory of six consciousnesses could stem from insufficient
wisdom in practicing Buddhism or a lack of opportunity to hear about the eight consciousnesses
in the satras. Consequently, it becomes naturally difficult for someone to accept the idea that
human beings have eight consciousnesses, let alone attain a deeper understanding of this idea.
Alternatively, if individuals are unable to enter the realm of Buddhism or are unaware of the
correct practice of Buddhism, they might mistakenly believe that engaging in meditation
equates to practicing Buddhism. However, practicing meditation without the guidance of a good
teacher could lead to delusions or drowsiness. Additionally, they may confuse the act of doing
good deeds with learning Buddhism and assume that learning Buddhism is synonymous with
performing good deeds, thereby equating good deeds with Buddhist practice. All of these may
explain why such individuals lack the conditions to hear the true Buddhist Dharma of the Eight
Consciousnesses.

Buddhism certainly includes doing good deeds, but it is not limited to them. In addition to
the theories of giving, precepts, and rebirth in heaven, Buddhism also encompasses the Three
Vehicles of Bodhi: the Bodhi of the Sravakas, the Bodhi of the Pratyekabuddhas, and the Bodhi
of the Buddhas. If we consider purely the theories of giving, precepts, and rebirth in heaven,
we can say that Buddhism includes doing good and practicing meditation, as giving, observing
precepts, and performing the ten good deeds can benefit others or, at the very least, not cause
harm, thus manifesting the essence of doing good. Practicing meditation can lead to rebirth in
either the realm of form or the realm of formlessness. However, the more important goal of
Buddhist practice is to liberate human beings from the bondage of the three realms of afflictions.
Therefore, doing good deeds, cultivating concentration, and practicing wisdom are all essential.
The correct knowledge and insights required to cultivate concentration and wisdom must be
acquired from scriptures or true, virtuous teachers. As the Mahaparinirvana Siitras states: To
remove afflictions, one cannot rely solely on concentration or wisdom. One must "first move
them with concentration, then remove them with wisdom." Because the fundamental afflictions
of sentient beings are deeply rooted and difficult to shake, it is necessary to first use
concentration to loosen them, and then apply wisdom to eliminate them entirely. Just like



wooden stakes nailed deep into the ground, it is hard to remove them directly. One must first
shake them, moving them back and forth, left and right, to loosen them, and then they can be
easily removed. As troubles are invisible and formless, where do they exist among human
beings? In fact, the troubles of human beings reside within their hearts. Therefore, cultivation
focuses on nurturing the mind.

However, the power of the mind is so profound that it often transcends the understanding
and imagination of human beings. Therefore, the Buddha said in VVolume 19 of the Avatamsaka
Sitras:

"The mind is like a skilled painter, able to paint all the worlds. The five aggregates are all
born from them, and nothing is not created.... If one wishes to know all the Buddhas of the past,
present, and future, one should contemplate the nature of the Dharma Realm, for everything is
created by the mind alone."

The above scripture passage explains the true mind. The true mind is like a painter who
excels at detailed paintings, capable of depicting all kinds of material worlds in the three realms
and representing the five aggregates of all sentient beings. There is no dharma in the three
realms that is not created by this mind. If you want to know the origins of the Buddhas of the
ten directions and three periods of time, you should observe the differences in the functions and
natures of all dharmas within the three realms. They are all created directly, indirectly, and
sequentially by the mind. However, all Buddhists must understand which is the true mind that
can create all things. Therefore, correctly understanding that the human mind has six or eight
consciousnesses can be said to be the most important aspect of practicing Buddhism.

I11. Six and Eight Consciousnesses

There is no doubt that human beings have at least six levels of consciousness. We can
confirm the existence of these six consciousnesses from our daily experience. For example,
when entering a restaurant to eat, most of us will first use our eyes to observe the surrounding
environment, thereby activating our visual consciousness. Next, we immediately feel the
temperature and noise in the restaurant, prompting our bodily and auditory consciousnesses to
respond accordingly. When the food is served, our tongue and olfactory consciousness also
begin to engage, helping us determine whether the food is too salty, has a pleasant aroma, and
so on. While the five senses are active, the mental consciousness functions simultaneously,
providing a deeper and more nuanced understanding of them. For instance, we can further
discern whether the restaurant' s environment, temperature, and music are pleasing or
uncomfortable, assess the aroma of the dishes, determine if the sweetness and saltiness of each



dish are just right and enjoyable, and evaluate whether the price is justified. Therefore, in daily
life, human beings can sense the existence and operation of the six consciousnesses at any time
and in any place. However, while the six consciousnesses are functioning, Buddhism further
posits that the seventh mind root—manas, and the eighth alayavijiiana are simultaneously at
work. The operations of these two consciousnesses are so subtle that most people find it difficult
to comprehend or observe them. Consequently, seeking answers from Buddhist scriptures to
verify how many consciousnesses human sentient beings possess is a reasonable and acceptable
approach. This allows Buddhists to gain a preliminary understanding of how the Buddha
addressed the question of the number of consciousnesses of human sentient beings, 2,500 years
ago. After the Buddha attained Nirvana in India, the scriptures compiled by his disciples can be
broadly categorized into the Hinayana (the scriptures of the Two Vehicles) and the Mahayana
(the scriptures of the Great Vehicles). Relevant discussions can thus be found in the satras of
both the Two Vehicles and the Mahayana.

IV. Description of the Eight Consciousnesses in the Two-Vehicles Siitras

In the 47th volume of the Madhyama Agama siitras, the following is stated:

"Ananda! If a bhikkhu sees the eighteen realms and knows them as they really are: the
realm of eye, the realm of form, the realm of visual consciousness; the realm of ear, the realm
of sound, the realm of auditory consciousness; the realm of nose, the realm of fragrance, the
realm of olfactory consciousness; the realm of tongue, the realm of taste, the realm of gustatory
consciousness; the realm of body, the realm of touch, the realm of tactile consciousness; the
realm of mind, the realm of dharma, the realm of mental consciousness. Ananda! See these
eighteen realms and know them as they really are."” The foregoing means that if a monk can
truly understand the connotation and function of the eighteen realms, then his knowledge and
understanding are correct and true. The eighteen realms consist of the six faculty realms, the
six sense object realms, and the six consciousness realms, which represent the functional
distinctions of the six faculties, six sense objects, and six consciousnesses. The six sense organs
are the eye, ear, nose, tongue, body, and mind; the six dusts are the form, sound, smell, taste,
touch, and dharma; and the six consciousnesses are the visual, auditory, olfactory, gustatory,
tactile, and mental consciousnesses. In the above passage, the Buddha clearly points out that
human beings have six sense organs and six consciousnesses. It is relatively easy for ordinary
Buddhists to observe and understand that human beings have five material roots, namely the
eye root, ear root, nose root, tongue root, and body root. However, it is more difficult to



understand the non-material root of the mind. In Mahayana Buddhism, the mental root is the
manas consciousness, which will be further discussed later.

Let us first discuss how the six consciousnesses arise. In Volume 9 of the Samyukta
Agamas, the Buddha tells the bhikkhus the following:

The eye is conditioned by form, and visual consciousness arises. Why? If visual
consciousness arises, then the eye is conditioned by form, the ear is conditioned by sound, the
nose is conditioned by fragrance, the tongue is conditioned by taste, and the mind is conditioned
by dharma then the conscious mind arises. Why? All various conscious minds arise because
they are conditioned by the mind and dharma. This is called a bhikkhu: Visual consciousness
is born due to causes and conditions, and even up to the conscious mind is born due to causes
and conditions. "

The above passage means that the arising of visual consciousness is dependent on the eye
faculty and visual objects. By the same logic, just as visual consciousness arises due to the eye
faculty and visual objects as causes and conditions, the auditory, olfactory, gustatory, tactile,
and mental consciousnesses also arise when the ear, nose, tongue, body, and mind roots come
into contact with sound, smell, taste, touch, and dharma, respectively. The principle that
consciousness arises from the contact between these roots and dust, and that the mental
consciousness arises from the contact between the mind-root and the dharma dust can be seen
everywhere in the Agamas siitras. In this way, the six consciousnesses plus the mind-root make
seven consciousnesses. Furthermore, in addition to the six consciousnesses, the existence of the
seventh and eighth consciousnesses is implicitly mentioned in the Agamas siitras.

The 24th volume of the Madhyama Agama Siitra contains the following passage: "...If
someone asks, 'What is the cause of name and form?' The answer should be ‘It is caused by
consciousness.' You should know that name and form are caused by consciousness. Ananda! If
consciousness does not enter the mother's womb, would there be name and form to form a
body?" The answer is no. "Ananda! If consciousness enters the womb and then comes out, will
name and form be refined?" The answer is no. "Ananda! If the consciousness of a young boy
or girl is initially destroyed and no longer exists, will name and form gradually increase?" The
answer is no.

The meaning of the above scripture passage is that two dharmas of name and form must
have a consciousness as a condition to exist. If this consciousness does not enter the mother's
womb, there will be no achievement of name and form. If this consciousness leaves after
entering the womb and does not remain in the mother's womb, the name cannot be combined
with the fertilized ovum (form) to become a fetal body. If this consciousness is interrupted or
destroyed after giving birth to a boy or girl’s body, the name and form of five aggregates of the



boy or girl will not be able to grow into an adult. That is to say, human beings already have
the two concepts of name and form when they are fertilized in the ovum. The material form at
this time is, of course, the fertilized ovum, and the name element at this time cannot be the first
six consciousnesses because the five material sense organs have not yet developed. Thus, the
five consciousnesses cannot arise from the contact between sense organs and sense objects. In
addition, because there are no five dusts, there are no dharma dusts, so there will be no
consciousness. Therefore, the name of “the conditioned consciousness with name and form"
cannot be the first six consciousnesses, but the name in the fertilized ovum name-and-form
cannot be the consciousness that enters the womb because the sitras clearly states: "If the
consciousness enters the womb and then exits, the name and form will not be refined.” This
means that the three dharmas of name, form, and consciousness coexist simultaneously. It also
means that if the consciousness that enters the womb is not interrupted or does not perish after
the birth of a boy or girl, the name and form of the five aggregates of the boy or girl will continue
to grow and create the five form roots. At this time, sentient beings can live in the human world
by relying on the functions of the eighteen realms, that is, they have all six sense organs, six
dusts, and six consciousnesses. However, from the time that the consciousness enters the
mother's womb to the time that the five aggregates of name and form of the boy or girl grow
into an adult, where is the root of the mind? The mind root already exists in the fertilized ovum
position. In fact, the mind root is the name of the fertilized ovum position. The mind-root is a
formless root, which is also called "manas" in Mahayana sitras and the embryo-entering
consciousness (alayavijiana) that enters the mother's womb is the eighth consciousness.

In addition to the implicit reference to the seventh consciousness (manas, mind-root) and
the eighth embryo-entering consciousness ( alayavijiiana ) in Volume 24 of the Madhyama
Agama Siitra, the Buddha also provided further insight into the nature of the alayavijiana in
the siitras of the Two Vehicles. The 23rd volume of the Samyukta Agamas states the following:

"The Buddha said to Rahula, "Well done! Well done! You can ask the Tathagata: 'How can
I know and see my consciousness and all external phenomena so that | can be free from the
attachment to myself, my perceptions, and my pride?" Rahula replied to the Buddha, "That's
right, World Honored One!" The Buddha then said to Rahula, 'Well done! Listen carefully!
Listen carefully! Think about it carefully, and | will tell you. Rahula! You should observe all
the forms, whether past, future, or present, whether internal, external, coarse, or subtle, whether
good or bad, whether far or near. All of them are not me, not different from me, and do not
include each other. This is the correct view of equal wisdom. In the same way, feelings,

perceptions, volitions, and consciousness—whether they are past, future, or present, internal or



external, coarse or subtle, good or bad, far or near—are not me, not different from me, and do
not include each other. This is the correct view of equal wisdom."

In the foregoing passage, the Buddha addresses Rahula's question regarding how to
perceive the consciousness body and all the states outside it. The purpose is to help Buddhist
disciples rid themselves of the ego and not be held back by ego and arrogance.

The Buddha instructed Rahula: We should observe our five aggregates, namely form,
feeling, perception, volition, and consciousness. Whether they are past, present, or future,
internal or external, coarse or fine, good or ugly, or far or near, all five aggregates are not the
real self, but they are not different from the real self either. The five aggregates and the self-
coexist but cannot be confused as one. This indicates that beyond the conventional self-
comprised of the five aggregates, there exists a true self, but this true self and the conventional
self of the five aggregates are not merged as one entity. Therefore, when the five aggregates
perish, the true self will not perish, and the true self and the mind root will leave the false self
of the five aggregates. In the future, when the right conditions arise, the true self will enter the
fertilized egg, and another false self with five aggregates will be born. In this way, as long as
the craving for the three realms is not severed, sentient beings will continue to reincarnate
within the three realms of birth and death.

V. Overview of the Mahayana Siitras on the Eight Consciousnesses

In the Two-Vehicle siitras, the seventh consciousness—the manas consciousness—and the
eighth consciousness—the alayavijiiana—are mentioned briefly. The Mahayana siitras provide
a detailed description of these two consciousnesses. Volume 8 of the Lankavatara Sitras
explicitly states that human beings possess eight consciousnesses. Bodhisattva Xuanzang
quotes the Mahayana Abhidharma Sitras in Volume 3 of the Vijnaptimatratasiddhi Sastra
(Cheng Wei-Shih Lun) to elaborate on how the eight consciousnesses give rise to all dharmas.
The siitras declares: "Since time immemorial, all dharmas depend on it. Due to this, there are
various destinies and the attainment of nirvana." This indicates that the alayavijiiana has
existed since the beginning of time and serves as the root of all dharmas, which originate from
it. Because of the alayavijiiana, the karma generated by sentient beings persists, leading to their
experiences across the six realms of reincarnation and different paths to attain nirvana. In the
Avatamsaka Siitras, the Buddha teaches the following:

"In addition, because of the annihilation of the future roots and the five sense objects,
ordinary and foolish people believe that they have attained nirvana. When the Buddhas and



Bodhisattvas attain self- enlightenment, they transform the alayavijiiana and obtain the original
enlightenment.”

The above passage suggests that misguided individuals from the Two Vehicles, lacking a
proper understanding of Buddhism, mistakenly think that escaping the suffering caused by birth
and death in the Three Realms involves stopping the birth of the five aggregates in the future,
equating their annihilation with nirvana. Unaware of the eighth consciousness, the alayavijiiana,
which is unborn and indestructible, they fail to see that the true state of nirvana is the existence
of alayavijiiana alone. They wrongly believe that nirvana is merely the destruction of the five
aggregates. Because they do not recognize the true existence of the eighth consciousness, the
alayavijiiana, which is an unborn and indestructible mind, they do not realize that the true state
of nirvana is the state in which the alayavijiiana exists alone. They mistakenly believe that
nirvana is simply the annihilation of the five aggregates. However, the nirvana described by
the Buddha is not about obliterating emptiness. The genuine nature of the nirvana attained by
all Buddhas and Bodhisattvas is the alayavijiana, known as “the original pure nirvana of one'
s nature." This "pure nirvana of one' s nature” can be perceived and experienced without
needing to extinguish all roots or the five sense realms. After attaining enlightenment, one turns
toward the already pure, perfect, and non-discriminatory alayavijiiana, which fosters wisdom
without discrimination. This is referred to as "attaining the original enlightenment."

In the Vimalakirti Sitras, there is a more detailed description of the nature of the
alayavijiiana in the three realms, as follows:

"Not perceiving is Bodhi, because it is free from all causes; ... knowing is Bodhi, because
it understands the minds and actions of all sentient beings; not knowing is Bodhi, because it
does not know all the entrances."

The above passage means that there is a Bodhi mind that does not see forms, hear sounds,
smell fragrances, taste flavors, feel touch, or know dharma. It does not know or understand the
six dusts of the six sense organs. Therefore, Bodhisattva Vimalakirti said: "Not knowing is
Bodhi, because it does not know all the entrances.”" However, this bodhicitta is aware of all the
needs of sentient beings' seven consciousnesses and works in coordination with them. Therefore,
Bodhisattva Vimalakirti also said: "Knowing is Bodhi, because it understands the minds and
actions of all sentient beings." This Bodhicitta is certainly not the sixth consciousness, nor is it
the mind-root among the seven consciousnesses, but the eighth consciousness, the alayavijiiana,
because the six consciousnesses and the mind-root are both aware of the state of the mind. This
description of the alayavijiiana as being unaware of the six dusts is consistent with the
"emptiness” Dharma nature as stated in the Heart Sitras:



"In the void there is no form, no feeling, no thought, no consciousness; no eyes, ears, nose,
tongue, body, or mind; no form, sound, smell, taste, or touch; no eye realm, and even up to no
consciousness realm; no ignorance, nor an end to ignorance, even up to no old age and death,
nor an end to old age and death; no suffering, no accumulation, no cessation, no path; no
wisdom, and no attainment."

There is no difference between the alayavijiiana’s lack of awareness of the six dusts and
the “emptiness” Dharma nature. The Heart Sutras also says: "Form is not different from
emptiness; emptiness is not different from form. Form is emptiness; emptiness is form. The
same is true of feeling, perception, volition and consciousness.” This also means that the
essence behind all material and mental laws is born from the "empty mind" alayavijiiana. That
Is to say, the "empty mind" alayavijiiana is the root of the birth of material and mental laws.
Therefore, the alayavijiiana is said to be the reality of the Dharma Realm and it really exists.
Therefore, although the nature of the alayavijiiana is described in different aspects in different
sttras, and although the descriptions are different, the nature described is consistent without
any contradiction.

Additionally, most Buddhist practitioners have already developed a robust understanding
of how consciousness interprets the external world. Yet, the idea that the mind root has some
awareness of external conditions remains somewhat unclear. In the "Awakening of Faith in the
Mahayana," Bodhisattva Asvaghosa states the following:

"This 'mind' has five different names. One is karma consciousness, which signifies that the
mind is unaware of its movements due to ignorance. The second is revolving consciousness,
meaning that the mind perceives the external environment based on its movements. The third
IS present consciousness, which acknowledges all environmental appearances, similar to how a
bright mirror reflects various images. When the five sense objects are present, they are
immediately reflected, without sequential order and without effort. The fourth is wisdom
consciousness, which differentiates between defilement and purity. The fifth is continuous
consciousness, which consistently aligns with intention, preserving past good and bad karmas
to avoid destruction and nurturing present and future suffering and happiness without
transgression.”

The above passage implies that the mind-root has five different names. One of them,
“karma consciousness,” arises because the ignorance karma stored in the alayavijiiana can align
with the mind-root, leading to the flow of seeds, as in the conscious mind. This relationship is
linked to the power of ignorance, which causes the six consciousnesses—seeing, hearing, and
knowing, and so on—to emerge and generate karma. Given this attribute, the mind-root is

termed “karma consciousness.”



The second designation for the mind-root is evolving consciousness. As the six
consciousnesses engage within the three realms of dust, their coordinated actions allow the
conscious mind to discern beauty and ugliness, superiority and inferiority, as well as good and
bad in the six dust realms. While the conscious mind observes the six dust realms, the mind-
root is concurrently aware of them through the six consciousnesses, influencing decisions about
whether to continue enjoying or avoid this realm. Hence, the mind-root is known as evolving
consciousness, and the six consciousnesses and it are collectively called the seven evolving
consciousnesses because these seven functions operate with the guest dust realm.

The third alias of the mind-root is “present consciousness.” This means that the mind-root
is the consciousness capable of manifesting the alayavijiiana, which can reflect all six dust
realms like a mirror showing images of all beings. When humans encounter the five dusts
through their five roots, without any preceding or succeeding actions, the eighth consciousness
will reveal the internal aspects of these six dusts. Once the mind-root interacts with this, the
conscious mind becomes evident. However, the alayavijiiana does not inherently showcase the
five dusts and dharma dusts; its manifestation requires the intention of the mind-root. That is
why the mind root is termed present consciousness. What does the mind-root's intention consist
of? In Volume 1 of the Awakening of Faith in the Mahayana, Bodhisattva Nagarjuna states the
following, "Furthermore, the cause and condition of birth and death is that all living beings are
dependent on the mind and consciousness. What does this mean? The alayavijiiana, burdened
by ignorance and unawareness, generates the capacity to perceive, manifest, and grasp the realm.
This ongoing distinction is termed the ‘mind.”"

The above passage indicates that the causes and conditions for the emergence or cessation
of all dharmas arise from the interplay of the alayavijiiana, the mind-root, and the conscious
mind. What is the significance of this statement? The alayavijiana holds the tainted latent
ignorance from endless time and momentary ignorance, prompting the mind-root to respond to
the seeds of ignorance within the alayavijiiana. This interaction allows the alayavijiiana to
bring forth the functional potentialities of sentient beings to perceive, manifest, and
comprehend the realm, enabling the mind-root to persist in distinguishing dharmas. The fourth
alias of the mind-root is “wisdom and consciousness,” referring to the coinciding presence of
both. The inherent discernment ability of the mind-root is initially limited to recognizing
significant changes in dharmas. However, when it collaborates with the conscious mind, it can
effectively differentiate between pure and defiled dharmas and respond swiftly. Thus, the mind-
root is termed “wisdom and consciousness.” The mind-root serves as the foundational basis for

the conscious mind. In human life, except in instances where the mental consciousness does not



manifest, such as in dreamless sleep, fainting, entering states of no-thought, or extinction, the
mind-root and the mental consciousness must work in conjunction with one another.

The fifth alias of the mind-root is “successive consciousness.” Why this name?
Bodhisattva Nagarjuna suggested that the mind-root is "constantly in accordance with
intention," indicating that it always harbors an intention: to remain uninterrupted and to be in
control at all times and everywhere. This intention has existed since countless past kalpas and
will persist into infinite future kalpas. Unless and until an arhat achieves nirvana, the mind-root
will continually retain this intention. Furthermore, due to the mind-root’s inherent tendency to
grasp, past accumulated good and bad karma will neither fade nor vanish; instead, it will be
held by the mind-root and stored in the eighth consciousness. When the circumstances are
favorable, this karma will surface and manifest consequences. Thus, suffering and happiness

results are inherently linked, as the mind-root represents continuous consciousness.

V. Clarification of the Eight Consciousnesses in Buddhism

Both Hinayana and Mahayana siutras convey that the seventh consciousness, known as
the mind-root, along with the eighth consciousness, alayavijiiana, works in harmony with the
first six consciousnesses present in human beings' physical bodies. However, due to the very
subtle nature of these two consciousnesses, it can be challenging for sentient beings to grasp
their essences. As a result, the theory of six consciousnesses, which suggests that humans have
only six consciousnesses, is widespread in Buddhism, where meditation serves as the central
method and objective of practice. The most well-known approach is to improve concentration
rigorously, hoping to reach a thought-free state that subdues delusions completely and “kills
thoughts," allowing the Dharma body to be rejuvenated. Supporters of the six-consciousness
theory often misunderstand it by misreading the Mahayana siitras and teachings. For example,
Volume 11 of the Mahavaipulya Sitras states: "The Dharma cannot be seen, heard, felt, or
known. If one practices seeing, hearing, feeling, and knowing, then seeing, hearing, feeling,
and knowing are not the pursuit of the Dharma.” This highlights that the true Dharma, which is
neither born nor destroyed—namely, the eighth alayavijiana—is devoid of seeing, hearing,
feeling, and knowing, and does not recognize the six dusts. This teaching echoes the wisdom
of Bodhisattva Vimalakirti: "Not knowing is Bodhi, because it does not know all the entrances."

If learning Buddhism can truly eradicate thoughts, then people would either permit their
conscious minds to exist in a thoughtless state or control them to remain undisturbed. But how
can such a conscious mind perceive the environment around it? It resembles a video that either

disappears entirely or freezes on a single frame. How can individuals understand its meaning



and content? Without the ability to perceive their surroundings, how can they navigate life's
challenges and thrive? Therefore, the notion that humans possess just six consciousnesses and
that cultivating one’s conscious mind to achieve a thoughtless state denotes practicing
Buddhism is evidently flawed. Even if one reaches a state free of thoughts and succeeds in
meditating, it remains within the state of the conscious mind; similar to how the conscious mind
diminishes after anesthesia, it differs significantly from the essence of Mahayana Buddha Bodbhi
enlightenment, as encapsulated in the phrase, "the great dragon is always in meditation,” and
has little connection to Buddhahood. This interpretation of the six consciousnesses strays from
the authentic teachings of Buddhism. Thus, someone who practices Buddhism rooted in the six-
consciousnesses theory, believing that achieving a state where no thoughts arise equates to
enlightenment, will not only struggle to engage appropriately in the human realm but also
misunderstand the Buddha's teachings upon reaching this so-called enlightened state. This
misunderstanding will lead to erroneous views and knowledge about Buddhism, ultimately
misguiding both themselves and others.

The Buddha explained: "When an arhat achieves complete nirvana, the eighteen realms
are entirely extinguished.” This implies that complete nirvana signifies that "the future
existence is forever extinguished,” which encompasses the eighteen realms related to future
life—specifically the six sense organs, six sense objects, and six consciousnesses. It emphasizes
that human existence relies solely on the functioning of these six components. To clarify this
sacred teaching, adherents of the six- consciousness theory in Sectarian Buddhism liken the
mind-root to the seed of fading conscious mind, analogous to seeds that emerge after flowers
wilt. For instance, Sthiramati remarks in VVolume 1 of his Mahayana Five Aggregates Treatise
that "The mind-realm is that which is extinguished without interval, etc., to illustrate the
foundation of the sixth consciousness and to define the eighteen realms.” This denotes that to
highlight the foundation of the sixth consciousness and delineate the eighteen realms, it is the
preceding conscious mind that extinguishes without discontinuity (i.e., the seed after the
conscious mind fades serves as the foundation of the conscious mind) that is recognized as the
mind-root. In essence, what Sthiramati identifies as the mind-root is essentially the seed of the
former mental consciousness that has been extinguished. He thus contends that the mind-root
is merely another term for the mental consciousness, utilized to round out the theory
encompassing the eighteen realms (consisting of six faculties, six sense objects, and six
consciousnesses).

The foregoing statement contradicts Mahayana siitras, such as the previously mentioned
'Awakening of Faith in the Mahayana,' where Bodhisattva Asvaghosa not only clearly points

out the existence of manas (mind-root), but also describes its nature in detail. What is puzzling



is that Venerable Sthiramati sometimes says that manas is merely another name for the
conscious mind. Yet in the same treatise, he describes the nature of manas in detail, as in
Volume 1 of 'Mahayana Extensive Five Aggregates Treatise," where he states: "The supreme
manas refers to the consciousness that takes alaya-vijiiana as its object, and is perpetually
associated with self-delusion, self-view, self-conceit, and self-love, continuing in this
manner from before to after.” This means that the most supreme manas is a consciousness
that takes the various functional distinctions of the eighth consciousness as its own realm. From
beginningless time, it has been continuously associated with self-delusion, self-view, self-
conceit, and self-love, maintaining this nature without changing throughout.

From the two aforementioned passages by Venerable Sthiramati, we can clearly discover
contradictions in his statements. His earlier text indicates that manas is merely the fallen seed
of the conscious mind. If the seed has already fallen, how can it be continuously associated with
the afflictions of self-delusion, self-view, self-conceit, and self-love? If we follow the
explanation of Venerable Sthiramati and other six-consciousness theorists—that manas is the
seed of the conscious mind—then these inherent qualities would be latent and not yet arisen,
manifesting only after the conscious mind arises. If this were the case, there would be no need
to establish manas separately, or even to establish afflictions associated with manas. Therefore,
their explanation is not self-consistent because the mental consciousness's superior discernment
of the six sense objects is incompatible with manas's inferior discerning wisdom regarding the
six sense objects.

Proponents of the six-consciousness theory include not only ancient figures such as
Venerable Sthiramati but also modern scholars with similar views. For example, Venerable Yin
shun (2011) states the following in his book 'My religious views "

“As for the manas that the conscious mind (in fact, also the five consciousnesses) depends
on, this can be described as past cognitive activities (or called "past extinct mind"), but it is
actually the accumulation of past cognition, forming a latent internal mind (or called "the
combination of various consciousnesses named as one mind"—"the present mind™). This is not
easily self-evident to ordinary people, yet it is the source of everything—the six
consciousnesses. To give an example (previously using the analogy of ocean water that waves
depend on): The six consciousnesses are like spring water flowing from mountain rocks, while
manas is like an underground water source. Underground water is generally invisible, yet it
exists deep below the ground. Where does underground water come from? It comes from
rainwater and water flow that seep and store beneath the ground. Manas is the same, originating
from past cognition, which has passed away, disappeared, yet transformed into a latent "subtle
consciousness” within. In Mahayana Buddhism, it is further differentiated into manas-vijiiana



and alayavijnana. What is transformed from past mental consciousness (encompassing the
six consciousnesses), unified, subtle and latent manas, is extremely important in understanding
the "human mind"! "Human mind" is not merely the ordinary five consciousnesses and the
mental consciousness.”

In the above passage, Venerable Yin shun clearly asserts that manas-vijfiana and
alayavijiiana are merely parts of the mental consciousness, and under his influence, the theory
that sentient humans have only six consciousnesses has become widely popular.

However, one of the difficult doctrinal problems that proponents of the six-consciousness
theory, who advocate that human beings have only six consciousnesses, must face is this: How
can the conscious mind, which can exist for only one life, be connected to the karma of the
three lives during the process of human reincarnation? In VVolume 7 of the Madhyamika-karika,
Tsongkhapa said: "It is allowed that the mind that can take on a future existence is the conscious
mind. It is also allowed that the conscious mind is the object of all defiled and pure phenomena.”
This means that what can take on the afterlife is the conscious mind, and the conscious mind is
also the object of all defiled and pure dharmas. Tsongkhapa used this statement to solve the
difficult doctrinal problems he faced, but based on current observations, we can recognize that
the conscious mind is the awareness that distinguishes between defiled and pure dharmas. The
conscious mind can relate to all defiled and pure dharmas, rather than that defiled and pure
dharmas are related to the conscious mind. In Mahayana Buddhism, which is based on the
theory of the eight consciousnesses, the alayavijfiana is the object of all pure and defiled
dharmas. That is to say, all pure and defiled dharmas can appear is due to the flow of the seeds
of the alayavijiiana, and the flow of the seeds of the alayavijiiana is due to the intention of the
manas consciousness. Therefore, it is obvious that Tsongkhapa’s words transfer the self-nature
that originally belonged to the manas and alayavijiana to the conscious mind.

The arising, abiding, changing, and extinction of the conscious mind are readily observable.
During dreamless sleep, humans cannot notice subtle changes in their environments. For
instance, mosquitos may enter their rooms at night and repeatedly bite them. In such moments,
individuals often remain oblivious to their feelings. It is only when they notice swelling and
itchiness from several bites that they wake up to swat away the mosquitoes. This experience
sharply contrasts with daytime situations. When a mosquito approaches during the day, people
typically react swiftly to repel it. This behavior suggests that sentient human mental
consciousness is absent during dreamless sleep. Consequently, human sentient mental
consciousness is fragmented and discontinuous from one day to the next. Given this interruption,
it becomes evident how past conscious mind can awaken the subsequent conscious mind in

relation to the next state. Moreover, if manas and the alayavijiiana are merely components of



the conscious mind, then the interruption of human conscious mind would also disrupt manas
and the alayavijiana. This raises the question of how the karmic outcomes of the three lives of
humans are interconnected.

In his book, My Religious Views, Venerable Yin shun (2011) contends that manas and the
alayavijiiana are merely subtle forms of consciousness. He notes, "The mind-root is the same.
It originates from past cognition, which has passed and disappeared but has been transformed
into a 'subtle consciousness' latent within. In Mahayana Buddhism, they are further divided into
manas and the alayavijiiana." However, the understanding of cognition from Tsongkhapa that
Venerable Yin shun inherits contradicts Mahayana Buddhist principles. Misinterpreting manas
and the alayavijiiana, supporters of the six-consciousness theory argue that both represent only
a fraction of the essence of the six-consciousnesses, which they label subtle consciousness.
Consequently, it is easy to see why some erroneously think that silencing the conscious mind
results in enlightenment and represents true Buddhist practice. This misunderstanding is
illustrated by the following saying among proponents of the six-consciousness theory: “Kill
thoughts and your Dharma body will live.” This highlights that one cannot attain enlightenment
or genuinely escape suffering by practicing Buddhism based on an inaccurate understanding of
the six consciousnesses. The conscious mind, confined to a single location, remains unaware of
the outside world. Without the ability to observe and address the emergence of afflictions, true
contemplation or remediation of them becomes impossible, making real liberation from
afflictions unachievable.

When practicing Buddhism with an understanding of the eight consciousnesses, how can
we effectively navigate our surroundings? A verse from the Yogacara school helps illuminate
this: "Eight brothers are born from the same womb. One is smart and the other is stupid; five
perform business at the door while one manages the accounts at home." This suggests that
everyone has eight consciousnesses. The mind-root (seventh consciousness) excels at adapting
to environmental changes and making decisions swiftly, thanks to the collaboration of the
consciousnesses. On the other hand, the eighth consciousness has limitations; it neither sees,
hears, nor perceives the six sense realms, merely following the mind-root and the mental
consciousness's thoughts. The five consciousnesses - represented by the eyes, ears, nose, tongue,
and body - interpret the external objects of sight, sound, smell, taste, and touch. These
consciousnesses and the conscious mind process, categorize, and evaluate the information about
the five sense objects and related Dharma sense objects, thereby relaying this to the mind-root
for decision-making regarding how to respond to the environment, including whether to move
forward or retreat. Therefore, practitioners of the eight consciousnesses must engage in long-
term practice to understand how these consciousnesses interact and complement each other in



managing life's changes. They are required to observe the rise of afflictions by listening,
contemplating, practicing, and verifying. Through the teachings of the Buddha, we can discover
effective methods of tackling these challenges and adjust our mindset with actionable steps to
overcome obstacles, thus demonstrating the effectiveness of the Buddha's teachings.
Conversely, supporters of the six-consciousnesses theory often stress the importance of
focusing the conscious mind in a singular state or achieving thought-free mental clarity,
believing that this will liberate them from suffering and lead to enlightenment. This
interpretation distorts the true essence of the Buddhist Dhamma.

In Volume 51 of the Yogacarabhumi Sutras, Chapter 2, Questions and Answers on the
Second Stage of Right Determination, it is mentioned that the basis of seeds is the alayavijiiana.
However, it does not specify its existence, the causes and conditions for its existence, or a
detailed definition of it. Why is this the case? How do we know that it exists? How should we
come to understand its detailed definition? " The answer is: This is the most profound secret of
the Buddha, the Tathagata, and therefore, it is not mentioned. As the Tathagata said, '
alayavijiana is very profound and subtle, and all seeds flow like waterfalls. | do not explain it
to ordinary people, fearing that they will discriminate and regard it as self." This verse, spoken
by the Buddha, comes from the third chapter of the "Abhidharmakosha Sutras," Volume 1. The
so-called alayavijiiana in the verse refers to the alayavijiiana. The meaning of this verse is as
follows: "The alayavijiiana is very profound and subtle. All the seeds it holds are like the water
of a vast river that flows continuously. When | face ordinary people and ignorant saints of the
Two vehicles, | do not explain or interpret the alayavijiiana for them because | am afraid that
they will develop false distinctions after listening to it and mistakenly cling to the alayavijiiana
as the self, such as the five aggregates.” (Commentary on the Cheng Weishi Lun, Vol. 3,
Venerable Pingshi, 2024, p. 213).

In other words, because “ordinary individuals who lack a bodhisattva nature, as well as
ordinary and noble sentient beings of the two vehicles, cannot fully comprehend this essence,
the eighth consciousness is deemed very profound. The two-vehicles saints aiming for quiescent
extinction fail to grasp the significance of this eighth consciousness, rendering it extremely
subtle. This eighth consciousness signifies the true functional distinction of all dharmas. When
it interacts with external conditions, it will generate the seven evolving consciousnesses and
waves of afflictions. The mind-body perpetually abides without interruption, incessantly
effusing seeds like a vast flowing stream. Ordinary people refer to sentient beings without
bodhisattva nature, while fools reference the two-vehicles saints striving for quiescent
extinction. The World-Honored One, fearing that they might develop erroneous discriminations
and attachments regarding this eighth consciousness—thereby risking post-mortem descent into



the three evil destinies or obstructing the arising of the noble path in their future existences—
chose not to expound its profound and subtle doctrinal principles to them. " (Commentary on
the Cheng Weishi Lun, Vol. 3, Venerable Pingshi, 2024, p. 212). The Buddha, aware that
ordinary individuals or two-vehicle saints lacking a bodhisattva nature might develop incorrect
discrimination and attachments regarding the eighth consciousness, leading to negative
outcomes, compassionately chose not to elaborate on it. Thus, sentient beings who have not
come to grips with the alayavijiiana—whether they are Buddhist students or scholars—might
not have had access to good teachers or may have encountered Buddhist writings that lack a
solid dharma foundation, leading to their misconception that the six consciousnesses are true.
However, it is essential for scholars constructing local social science theories that incorporate
Buddhist culture to clarify this.

V1. Developing an Indigenous Social Science Theory that Integrates Buddhism's
Eight Consciousnesses

To create a social science theory that reflects Buddhist culture, we adopt an
“epistemological strategy for constructing a culturally inclusive theory” and apply “indigenous
social science creative hermeneutics” to incorporate this culture effectively. Accurately
interpreting Buddhist culture is essential (Wang et al., 2024b). We must engage with the eight
consciousnesses articulated by the Buddha and conduct textual analysis to authenticate the
original texts. This involves using “linguistic-analytic hermeneutics” to clarify their meanings,
applying ‘“historical hermeneutics” to trace the evolution of thought around these texts,
employing "critical hermeneutics” to understand the broader significance of classical cultural
ideas, and, finally, using “creative hermeneutics” to imaginatively apply these classical
concepts to modern contexts, thus generating new meanings. We conclude with "integrative
hermeneutics.” The goal of this hermeneutic process is to promote cultural convergence
between local and foreign cultures, as well as to encourage disciplinary convergence across
various fields. This approach allows us to propose convergent principles of local social science
creative hermeneutics that weave in cultural elements (Fu, 1986, 1999; Wang, 2020, 2024;
Wang et al., 2024a, 2024b). Hence, the task of developing indigenous social science theories
that integrate the Eight Consciousnesses of Buddhism is crucial and represents a significant
challenge for scholars in the field.

This issue features three articles: "A Narrative Study on the Psychological Transformation
of a Buddhist Female Family Caregiver" by Hung (2024); "Healing After Life Crises: The
Meaning-Making Trauma Psychotherapy Model” by Du, et al., (2025); and "A Preliminary



Study of Couples Who Lived Separately Amidst the Covid-19 Pandemic” by Chor and Tan
(2025). Each article adopts a qualitative research approach to examine the psychological
processes and adjustment strategies employed during life crises. The first article, which
addresses Buddhist interpretation, merits special attention.
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