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How does the Yogacara theory of consciousness compare to other Buddhist theories of "mind?"
[bookmark: _GoBack]	In Buddhism, there are two main schools of thought: Theravada and Mahayana. These have differences in practices as well as different focus on the location associated with the type of Buddhism as well as different ideas about texts and practices in meditation and yoga, it is also notable that Theravada is the more conservative of the two. The Yogacara school of Buddhism, however, comes under the school of Mahayana along with the school Madhyamika. The Yogacara school was created by the half-brothers Asanga and Vasubandhu and is also known as ‘consciousness school. The Yogacara school differs in certain teachings and practices and some etymological and philosophical ideals. The main difference is its ideas on the theory of ‘nothingness’. In Buddhism ‘nothingness’ is the perfect state, a state in which we return to the peace of nothing. We must overcome the distractions of this world and reach Nirvana, a state of peace. Yet Yogacara went one step further. Yogacara posited that reality is not only a distraction but a deception. Everything that we see is a representation of something, everything, in reality, is an illusion, trying to distract us. These come from our mind not seeing anything as ‘objectively whole’. The way in which we interpret these things is subject to the mind of the person. A Buddhist must learn to see past these distractions and to see the reality behind them. This for the Yogacara school was a key step towards reaching a state of enlightenment.
Central to the Yogacara is an emphasis on consciousness; indeed, an alternative later names for the school was Vijnana-vada, the 'consciousness teaching'. In early Buddhism, the flux of consciousness is seen as the crucial link between rebirths, and a transformed state of consciousness is associated with Nibbana. The perceiving mind is also that which interprets experience so as to construct a 'world', and this can be the basis for experiencing the world- transcending Nibbana. In the Yogacara, the role of the mind in constructing the world is so emphasised that all concepts of an external physical reality are rejected: the perceived world is seen as 'representation- only' or 'thought-only'. In this Yogacarins went one step beyond the sautranikas theory, in which objects are seen as real, but were seen as real, but were only known by influence from the representations that they caused in the mind (Harvey,1995, Pg. 106)

	This brings us to the Yogacara theory of consciousness. The general theory of consciousness held by most Buddhist schools is that there are six consciousnesses or Vinnana which are the following; eye, ear, nose, tongue, body and mind (Harvey, 1995, Pg.107) but Yogacara puts forward the idea that there are two more consciousnesses. This links to the Yogacara idea about nothingness and the nature of reality. These are seven Manas and eight Alaya. The first six are undisputed by most forms of Buddhism, but Yogacara posits that although consciousness exists the reality around us is created by our mind and does not exist. Other early Buddhism would suggest that consciousness is tied to the idea of ‘no self’. In a sense, most of what we consider to be our conscious mind is impermanent and will die. However, there are some parts of our consciousness that will live on forever, these parts do not belong to us individually and will eventually reach Nirvana
This rejection of a permanent self as the agent of sensory and mental activity posed a significant challenge for the early Buddhists. Indeed, if there is no agent (kartṛ), and if actions (karman) are merely transient events arising within a continuum of causally interconnected states, then how is the efficacy of karma or rebirth to be explained? Historically, at least one Buddhist school, that of the Vātsīputrīyas or Pudgalavādins (‘personalists’), does appear to endorse the reality of persons as conceived in reliance upon the collection of aggregates. (Coseru C, 2012, section 1.1)
	These parts of our consciousness are those that survive and keep going after rebirth, they endure through the cycle of reincarnation. The issue with this is that it did not wholly fit with the idea of the six consciousnesses. The six are very physical senses, except for the exception of mind, the issue faced by the six consciousnesses was this;
Disputes intensified between different Buddhist schools along with a range of issues. In order to avoid the idea of a permanent self. Buddhists said citta is momentary. Since a new citta apperceives a new cognitive field each moment, the apparent continuity of mental states was explained causally by claiming each citta, in the moment it ceased, also acted as a cause for the arising of its successor. This was fine for continuous perceptions and thought processes, but difficulties arose since Buddhists identified a number of situations in which no citta at all was present or operative, such as deep sleep. Unconsciousness and certain meditative conditions explicitly defined as devoid of citta. So, the controversial questions were: from where does consciousness re-emerge after deep sleep? How does consciousness begin in a new life? The various Buddhist attempts to answer these questions led to more difficulties and disputes. For Yogacara, the most important problems revolved around questions of causality and consciousness (Barua A, para 11)
A citta is simply a term used in Buddhism to refer to mind as a whole. There are three terms that relate to the mind, citta is simply the term used when referring to the mind as a whole
	This is why the next two consciousnesses were put in place by Yogacara. The seventh consciousness, that of Manas, had to do with the ability to allow the mind to experience the illusion, or for Yogacara, the reality around you, and also to identify and in many cases not identify these illusions. The eighth consciousness, Alaya, is what Yogacara used to try and explain where our consciousness went when we were asleep, or unconscious. The eighth consciousness sometimes referred to as ‘warehouse consciousness’ (Barua, A, para 12) is supposed to encompass all other consciousness and store memories away in the consciousness as they enter. This means that these memories and experiences get renewed by the eighth consciousness and translate into new experiences and deal with the retention of our own consciousness, how we feel that we are the same person with the same experiences from day to day.
an early Buddhist sect maintained that the effects of deeds are transmitted as a series of ‘seeds’ until they ripen. The Yogacara school named this the stream of seeds the store or foundation consciousness. They treated the mind (manas, the witness- consciousness responsible for sense or ego or “I” and “mine”) as a defiled consciousness intermediate between the store consciousness and the six sense consciousnesses, and thus established a set of eight consciousnesses (Robinson and Johnson, 1977, Pg. 93) 
	For most Buddhists, the mind is completely impermanent. Being one of the six consciousnesses, the mind like everything else dies and ends. But for Yogacara, the experiences of the mind are stored and taken over. Even into the next life. However, there are criticisms of the Yogacara theory of Buddhism, the most prominent of which comes from the Madhyamika school. It comes from Candrikirti who argued that although the ideas put forward in Yogacara seem sound, they fail to take into account the fact that everything, including consciousness, is in fact nothingness. They put too much weight on consciousness and its role because, in reality, everything is nothingness and shall return to nothingness. There is no endurance, even in terms of memory and consciousness, and indeed mind;
There are, says Candrakīrti, those who mistakenly believe that all their suffering is due to causes outside themselves; they see themselves as unfortunate victims of a hostile world. The Buddha, wishing to make it clear that the predominant factor in dissatisfaction is the way one thinks about one's experiences, said, in effect “It's all in the mind.” It would be a mistake to take that statement literally and to conclude that nothing, but consciousness exists and that the world of experience that feels as though it is external to consciousness is in fact produced by consciousness or is inseparable from consciousness. The Yogacara offers good reasons to show that the contents of consciousness are conditioned and therefore are empty of inherent existence, but they fail to appreciate that exactly the same can be said of awareness itself. In other words, says Candrakīrti, the Yogacara philosophers fail to acknowledge that everything, including consciousness itself, is empty. (Hayes R, 2015, section 4.2)
	In Buddhism, the ideas of suffering or ‘dukkha’ are central to its teachings. Suffering is something we all experience from the moment of birth and endures with us. In Buddhism suffering is seen as our desire to always want more than we have, its craving and desire. We always want a better house, a better car. This is where Candrakirti shows that the ideas of consciousness put forward by Yogacara may not be as sound as they first look. For suffering to exist it must come from within. The idea that other things put suffering on us for Buddhism is not the case:
Here the word dukkha refers to all those things which are unpleasant imperfect, and which we would like to be otherwise. It is both ‘suffering’ and the general ‘unsatisfactoriness’ of life. The first truth essentially points out that suffering is inherent in the very fabric of life. The first feature described as dukkha are basic biological aspects of being alive, each of which can be painful and traumatic. The dukkha of these is compounded by the rebirth perspective of Buddhism, for this involves repeated re-birth, re-ageing, re-sickness and re-death. (Harvey, 1995, Pg.48)
This may appear at first like things that are external from us. We have no control over re-birth or death, or sickness, or where we were born etc. But the reality is that the suffering arises out of how we respond to these things. The Buddhist can learn to overcome this suffering and choose not to be ruled by it. All of our sufferings arise from our inward response, this is us trying to cling to this life when the true goal is to return to a state of ‘nothingness’. In reality, everything comes from and is ‘nothingness’. This does not necessarily fit the view that consciousness constructs our reality around us and stores experiences, for if our consciousness were to do these things, it gives it a level of permanence meaning that it cannot be nothingness and cannot return to a state of nothingness. For Candrakirti this meant that Yogacara’s theory of mind, although it sounded quite reasonable, fails to fit the doctrine of suffering and nothingness that Buddhism is routed in.
In conclusion. The Yogacara theory of mind differs from other Buddhist theories of mind in the sense that it tries to go further into explaining the theory of mind than the others do. Its ideas about the levels of consciousness show it trying to give some understanding to the retention of consciousness after unconsciousness. The first six consciousnesses for the Yogacara only go so far into the explanation of consciousness. Also, the form of consciousness goes into the idea of the world around us being an illusion. 
The Yogacara then regards a person’s perception of the world as a product of the unconscious mind. This notion is related to the observation that, in any situation, we only really notice what our minds are attuned to perceive, be this something that interests us, threatens us, excites us, or disgusts us. We only get the ‘edited highlights’ of the possible field of perception. What we perceive is clearly related to our nature. Which is the product, among other things of our previous actions (Harvey, 1995, Pg. 108)
Yogacara argues that through meditation we can train the seventh consciousness to differentiate between that which is an illusion and trying to deceive us and the truth behind these illusions, as they are all representations of other truths. However, there is some issue with this theory of mind, for example, it can be argued that this does not fit with the Buddhist idea of ‘nothingness’. The Yogacara ideas give consciousness a certain level of permanence and substance that do not fit with the idea of everything being part of ‘nothingness’. This, in turn, can be argued to reject the idea that suffering is something that comes from within us, as it could be argued that the idea of consciousness having a level of permanence, means that there is something ‘other’ causing suffering. It is not our own response to situations. Though this is a relatively valid counter argument, it does not necessarily debunk it. For the consciousness could be seen as created from within. Also if you disregard the Yogacara theory, it does leave glaring holes and issues when it comes to trying to explain what happens to our minds when we are ‘unconscious’. Does our consciousness start again? Or is it more reasonable that our experiences are stored somewhere as Yogacara suggests? The Yogacara theory of consciousness does give answers to these questions and it may be unfair to suggest that Yogacara rules out the idea of ‘nothingness’ that is prominent in the Buddhist faith.
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