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L. ‘sva-citta-matral’, the Standpoint of the Lankdvatéra sitra

Although the Lankdvatéra sitra (represented below as the Lanka) deals with
a great variety of subjects, it seems to make it its own central theme and
standpoint that man realize the reality of ‘sva-citta-dr§ya-matra’. The sutra
states :

yathadbhitdvasthdna-darSanam mahadmate sarvadharminidm yaduta sva-citta-

drS$ya-matravatarah. (Vaidya ed. 46, Nanjo 112) (By “the ultimate perception of

everything that has its own form abiding in its true mode of being” I mean the
realization that what appears as external to us is nothing other than our own mind.)

The term ‘citta-métra’, as is well-known, appears in the Dasabhimika sitra
(at the sixth stage of bodhisattva-practice, V 32, Rahder 49) :

citta-matram idam yad idam traidhitukam. (This is nothing but the mind—

this very tripleworld.)

The Lasnké has expressions such as:

svacitta-matram-idam traidhdtukam-Atmatmiya-rahitam (V 34, N 80). *a

traidhatuka-svacittatayddhimuktitah (Vv 19, N 42).

What deserves attention here is that the Lankd has the expression ‘sva-citta-
matra’ as well as ‘citta-matra’, and that the sutra seems to place more signifi-
cance on the former than on the latter.

The term ‘sva-citta-matra’, which literally means ‘nothing but one’s own mind’,
according to the quotation *a above, means more than that; it signifies the
Self that is free from the ego and the object of the ego, the Self without any
form even of the mind.

Here it must be noted that by ‘citta-métra’, the Lasnkd never asserts the

ultimate existence of citta; rather the term indicates the true mode of being
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which is free from being and non-being, that is, that which is free from the
very mind that manifests itself as being and non-being. The verse below states
this point very clearly:

na bhivam népi cAbhdvam bhavabhava-vivarjitam ;

tathatd citta-vinirmuktam citta-matram vaddmy-aham (k 30 V 63, N 153).

By adding ‘sva’ to ‘citta-métra’, the Lanka does not alter this point——that
is, that the delusive manifestation is not final and that the true mode of being
which is said to be ‘citta-méatra’ is free even from the subjectivity of ‘citta’
—— it goes on to elucidate that this manifestation-no-manifestation is a matter
of the fundamental subject of history itself, rather than being anything objective
or external to that subject. No wonder we have the expression,

svacitta-nirAbhasa-matravatarena prajfid-pAramita-viharanuprapta (v 19, N 42).

(Through attaining the reality as nothing but our own mind, which is the Self free

from manifestation, we return to abiding in the final attainment of prajfia.)

So far as the Yogﬁcéra viewpoint of this sutra is concerned, the concept of
‘sva-citta-matra’ as is interpreted here appears to be deeply related to that of
‘tri-svabhava’, (i. e., the threefold mode of being of the self-same reality ; parikalpita-,
paratantra-, and parinispanna-svabhava). Because of the ultimacy of the ‘sva’ or
Self, ‘citta’ or mind as the principle of delusion is seen through and overcome
immediately here and now. The immediate overcoming of the principle of de-
lusion through the attainment of the Self without form is elucidated in the
sutra as follows.

svacitta-dréya-dhdrdm yugapat-tathigatah sarva-sattvdnidm viSodhayati nirvi-

kalpAm nirdbhéisa-gocardm (V 24, N 55-56). (Every being’s own mind is purified

by the tathigata of its continuous false manifestation immediately here and now
because their true Self is free from discrimination and manifestation.)

In this as well as some other important points, by the way, the Lazka reflects
its author’s intimate knowledge of the Vajra-cchedikd prajid-pdramitd sitra.
The above quotation from the Lankd reminds us of the well-known passage
from the Vajracchedikas (18):

bhagavan-dha——yavantah subhfite tesu lokadhatusu sattvdh, tesdm-aham

nanabhavam citta-dhdram prajinami. tat-kasya hetoh ? citta-dhara citta-dhara-
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iti subhfite adhird-esi——atitam subhfite cittam nopalabhyate; anigatam
cittam népalabhyate ; pratyutpannam cittam népalabhyate.

II. The True Continuity of svacitta-mdtra

As the Vajracchedika puts it, svacitta-dréya-dhird or the continuous false
manifestation of our own mind is really ‘adhara’, that is, free from continuity,
so that one cannot perceive the past mind, the future mind, or the present
mind. The sutra says that this no-perception of the threefold mind is the true
knowledge of continuity. This means that no continuity is true continuity. This
is a very difficult but important point.

The Lank4 mentions the three characteristics of vijfidna: pravrtti-, karma-,
and svajati-laksanam. The karma nature of vijfiina, as the source of its pravrtti
aspect, constitutes the apparent continuity (prabandha) of false manifestation
both temporal and spatial. The sutra states,

prabandha-[utpada-sthiti-] nirodhah...yasméac-ca pravartate. yasmad-iti...yad-

A$rayena yad-dlambanena ca. tatra yad-a$rayam-anadikala-prapafica-dausthul-

ya-vasani. yad-ilambanam svacitta-dréya-vijfidna-visaye vikalpah (Vv 18, N 38).

But the svajiti or original nature of vijiidna is free from the continuity of
arising, abiding, and cessation. This No-continuity of the original nature of
vijfidna, (that is, of dharmakéya,) is the very ground (alayavijiiana) upon which
continuous false manifestation takes place only because the original nature is
not awakened to. It is for this reason that in this sutra 4layavijfidna, the ground
for false manifestation, is identified as dharmakaya (V 20, N 44). Delusion ceases
to manifest itself when delusion is realized as such. A Chinese Zen master
(Ch’ang-sha Ching-ts’en: Chosha Keijin, 8-9th c. A. D.), who is recorded to have
said,

“No one person in any of the ten directions of the world is anthing but me

(Ching-te CRuan-teng lu 10).”
made these remarks in response to an inquiring monk (Chodang chip 17):

Hao-yiieh said, “What do you mean by ‘originally void’ ?”

The master said, “I mean karma-hindrance.”

“What do you mean by ‘karma-hindrance’ ?”

The master said, “I mean originally void.”
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Hao-yiieh expressed his deep thanks.

Our problem is, then, on the basis established above, how to consider the
creation of history.
1IL. ‘svacitta-utpadak’, the Principle of the Creation of History

The creation of history is made possible only by the fundamental subject
of history that has overcome and is free from attachment to the delusive
manifestations such as the subjective agent and the objective world. Otherwise
even the mere raising of a single hand, in so far as it is rooted in the irretrie-
vable discrimination of the self and the world, is just so much contamination
of history. The Lanka has this expression:

nirdbhéasa-gocaram-utpada-sthiti-bhanga-varjyam svacitta-utpada-anugatam vib-
havayisyanti...bodhisattvah mahésattvah (v 19, N 42). (Great beings whose
fundamental subject is Awakening should practice No-manifestation in which arising,
abiding, and cessation are overcome and which is followed by the making up of
their own mind.)

This immediately reminds us of the familiar expression in the Vajracchedika,
“cittam-utpadayitavyam’ in passages such as:

1. tasmét-tarhi subhte bodhisattvena mahasattvena sarva-smjfid vivarjayitva

anuttarAydm samyaksambodhau cittam-utpddayitavyam. na ripa-pratisthitam

cittam-utpddayitavyam...na kvacit-pratisthitam cittam-utpadayitavyam...apra-

tisthitena bodhisattvena ddnam datavyam (14).

In this passage, the ‘cittotpAda’ or determination, of almsgiving takes place
in nowhere else than the utimate Awakening itself, so that it may be free
from abiding in and attachment to anything whatever.

ii. subhfite bodhisattva-yAna-samprasthitena evam cittam-utpadayitavyam—

sarve sattvd maya anupadhiSese nirvana-dhitau parinirvapayitavyah. evam ca

sattvan parinirvdpya na ka$cit-sattvah parinirvapito bhavati (17 & 3).

Here this determination is said to take place so that all beings whose ground
is originally complete nirvina may be awakened to that ground as their fun-
damental subjectivity.

Returning to the Lasnkd, we have seen that emphasis is put on the concept

of ‘sva’ so as to prepare the way for considering the fundamental subject of
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history. Creating history is the work of this fundamental subject who has
overcome the basic dilemma of history through his awakening to the Self
without form. No dilemma or contradiction of history remains external to him
or prevents him from freely forming history, because he is the depth (religion)
himself, and therefore is the whole extension of space (the world) and the whole
length of time (history) himself as well. This seems to be what is meant by the
title of this sutra, “entering (or attaining) Lanka”. Lanka here means the historical
world whose fundamental subject is awakened to the Self without form. Based
on this viewpoint, it seems to me, the sutra takes up the pessimistic quietism
of (Samkhya’s) abhivyakti view and the optimistic rationalism (of Nyaya-Vaise-
sika).

IV. Criticism of Erroneous Views on the World and History

According to the Lankad, erroneous views concerning the world and history
(tirthakara-vada-kudrsti) are a consequence of the failure to realize that what
appears as external is nothing but one’s own mind (svacitta-matranavatarena. V
19, N 40). Conversely, this means that the world is mistakenly viewed to exist
outside, so that history is considered as either proceeding from what is to
what is not, or as being built up from what is not to what is.

In (Samkhya’s) abhivyakti view, some substance (dravya) as the cause of the
world manifests itself through time, and the manifestations thus arise, abide,
and disappear. This process goes on outside the observer, who sees everything
culminating in destruction and who neither desires nor knows how to partici-
cipate in the process. His only recourse is to try to detach himself from it.
The sutra says this is an annihilistic view which utterly removes continuity,
action, arising, breaking, being, nirvdna, the way leading to nirvéna, karma,
its fruition, and truth (ibid.). The sutra criticizes this, and says that in not
having realized that what appears as external is merely one’s own mind discri-
minated as such, one fails to see the uninterrupted occurrence of disappearance.
The implication is that in disappearance one should see nothing other than one’s
own mind, which is free from not only disappearance but appearance as well.

The rational optimism (of Nyaya-Vaiéesika) begins where the former nihilistic

view ends. In other words, in the midst of mere non-being, being is introduced
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when the three conditions

kriyad (action), karma (the object of action), and

karana (the means of action) combine to work. In this view, effect always
follows cause, and there cannot be any miscalculation regarding causal relations.
Wherever there is a combination of the three conditions, they believe that
significant change takes place. Such a view appears to'result in a very active
commitment to the formation of history. Nevertheless, the sutra criticizes this
too, commenting as follows.
vijiiAindndm tri-sarhgati-pratyaya-kriya-yogena-utpattir-abhavisat, asatim-api
mahamate kfirma-romnam-utpattir-abhavisyat, sikatibhyo v4 tailasya. pratijfia-
hénir-niyama-nirodha$-ca mahimate prasajyate, kriy4-karma-karana-vaiyarth-
yam ca sad-asato bruvatah (v 19, N 41).
(Should the three conditions of perception gather to make things arise, there would
be bristles growing on a tortoise or oil from stones. This is followed by the aban-
donment of propositions and the negation of fixed rules. For these abvocates of this
view, which attaches itself to being and non-being, action, the object of action,

and the means of action, i. e. the the three conditions become useless.)

What is wrong with this latter view, which appears applicable to the modern
world, lies in taking what appears as external merely as such, however active
the commitment may be in making things arise.

According to the sutra, these two viewpoints, a pessimistic quietism and an
apparently optimistic rationalism, are the outgrowth of a lack of confidence
(4raddha) in the true sense of the term. Confidence obtains in freedom from
the personal and historical dilemma in which man finds himself ; that is, the
dilemma of oneness and difference, being and non-being, etc. The Lankd’s
consistent elucidation of ‘sva-citta-matra’ presents to us the method by which

to attain, and the content of, this freedom and confidence.
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