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I. The 108 questions and answers:

We considered "svacittamatram," the basic standpoint of the Lankavatara

sutra (Lanka), and we should now ask what kind of concern this comes from. At

the beginning of the second chapter the sutra cites Mahamati's "108 questions"

and the Buddha's "108 phrases" as answers to the questions. It is those questi-

ons that seem to show the sutra-compiler's existential concern. One of the que-

stions which attracts our attention most is: "samadhyate katham cittam." (2, k

19a)This reminds us of the question Hui-k'o asked of Bodhidharma: 請 和 尚

安 心(『 祖 堂 集 』 第 二).

A question like "baddhah kah" (k 14b) sounds really penetrating. Another

question, "dhyayinam visayah ko'sau," (k 14c) asks not only the nature of a

special yoga experience but the very nature of what is external to the yogin

himself

Many of the questions concern doctrinal concepts of Buddhism, but some of

them are about actual human life, and others about natural phenomena. One

may wonder, then, in what respect these various questions are related to each

other. It seems to me that they are all deeply related in the sense that they

arise from and return to the very question, "samadhyate katham cittam." The

term "cittam" here means not only an individual's religious anxiety but the

whole world questioned as one's own total being. The phenomenal world is rid

of its miscellaneousness in that it is none other than "svacitta-drsyamatram."

This point is suggested by the 108 phrases as answers to the 108 questions.

It is not very clear how Mahamati's questions are counted as 108. In my

countng they amount to 112 (kah, kim, 10; kasmat, kena, kutas, katham, 62; kat-
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ham, as asking how to be emancipated, 26; kutra, 2; katividham, 12). Meanwhile,

the 108 phrases ("astottaram padasatam"), are actually counted as 104 in the

present text. Every phrase is made up of a pair of phrases, one affirmative and

the other negative

Immediately after these questions and answers, the sutra begins to unfold its

content with Mahamati's question, "katividho bhagavanvi jnananamutpadasthiti-

nirodho bhavati," and the Buddha's detailed answer to this follows. After that,

Mahamati goes on questioning with the same zeal as that with which he asked

the 108 questions, while the Buddha keeps on answering Mahamati's or his

own self-posed questions. The manner in which the Buddha answers not only

to Mahamati's questions but those posed by himself was foreseen in how the

Buddha rearranged Mahamati's questions and added his own apparently abrupt

ones to ask the weight of the minutest soil particles of Mt. Sumeru (kk 72-77).

How is the latter point to be interpreted?

 It seems that the sutra could not hel letting its original intent come out in

that manner. The Lanka, in advocating its basic standpoint, bases itself upon

the prajnaparamita view, especially that of the Vajracchedika. Since the last

of the added questions in the Lanka, "etena pindalaksanam meruh kati palo

bhavati," (part of k 77) has for its answer such of the 108 phrases as "anupa-

dam-ananupadam" or "samkhyaganitapadam-asamkhyaganitapadam," it seems to

anticipate the Vajracchedika view,
"yo'sau bhagavan paramanusamcayastathagatena bhasitah, asamcayah sa tathagate-

na bhasitah;......sacedbhagavan lokadhaturabhavisyat, sa eva pindagraho'bhavisyat;

yascaiva pindagrahastathagatena bhasitah, agrahah sa tathagatena bhasitah; teno-

cyate pindagraha iti." (30)

In other words, the apparently abrupt addition helps to strengthen the con-

sistency, rather than the supposed miscellaneousness, of the sutra, though the

sutra-compiler sounds rather laconic in this regard.

II. The Lanka's view of the 108 phrases:

How does the Lanka regard the 108 phrases as answers to the 108 questi-

ons? The sutra refers to the phrases as follows:
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(1) "aryajnanavastupravicayam nama dharmaparyayam astottarapadasataprabhe-

dasrayam, yamasritya tathagata......svasamanyapatitanam parikalpitasvabhavaga-

tiprabhedam desayanti......" (Vaidya 23, Nanjo 50-51)

(2) "klesajneyavaranadvayavisuddhyartham sarthavahavadanupurvya astottare ni-

rabhasapadasate pratisthapayanti yanabhumyangasuvibhagalaksane ca." (V 40, N

97)

The 108 phrases are considered in (1) to be the "asraya" upon which the
"arya jnana" investigates "vastu" (here "sasavisanazn"), while in (2) the 108

phrases are qualified as "nirabhasa," and are considered to be something one

is expected to be introduced into "anupurvya" like the three yanas and the ten

bhumis. The above two statements combined roughly mean this: The realiza-

tion of the "nirabhasa" nature of the world as well as oneself, frees one from

the two hindrances "klesa" and "jneya," enabling one to have "arya- jnana"

function through the actualities of life. Now we must see what characteristics

are shown of the 108 phrases when the sutra in regard to them mentions (a)
"anupurvya" and (b) "nirabhasa."

(a) The sutra seems to consider that the 108 phrases have a regular order

as clear as that of the three yanas and the ten bhumis. But it does not clearly

mention what it means by "anupurvya." It is, however, noticed that the 108

phrases begin with "utpadapadam-anutpadapadam" and the Buddha, after stati-

ng,
it sadhu sadhu mahapra jna mahamate nibodhase;

bhasisyamyanupurvena yattvaya pariprcchitam." (k 61)

first mentions, in his rearrangement of Mahamati's questions,
"utpadamatha notpadam nirvanam sunyalaksanam." (k 62ab)

We have thus far examined the beginning of the 108 phrases. Next, the last

of them, "aksarapadam-anaksarapadam," reminds us of the Lalitavistara state-

ment (10), where coming to "ksa," the last of the matrkas which the bodhi-

sattva, together with other boys and girls, learns from "a, a, i, i,......," the

boys pronounce "ksa," then under the bodhisattva's influence, from their mouths

naturally comes forth the voice: "ksanaparyantabhilapya-sarvadharmah." (V 89,

R 146, L 128)
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To an impatient modern reader like myself there does not seem to be any

regular order throughout the phrases except for the beginning and the end,

though one sees a good many two successive phrases closely related.

Another possibility as regards successive order in the 108 phrases, which

sounds far more essential and which seems to be the real intent of the sutra,

is that each phrase is made up of a pair of statements, the first affirmative, about

being something, the second negative, about not being something, and that each

pair of statements is counted as one phrase. The first three phrases are:
"utpadapad am-anutpadapadam," "nityapadam-anityapadam," and "laksanapadam-ala-

ksanapadam."

Let me represent all the 108 phrases by a pair of statements:
"dharmapadam-adharmapadam."

This means that something is originally not anything, that is, "nirabhasa";

that is to say, any delusive manifestation originally is beyond being itself.

Here the order is from "dharmapadam" to "adharmapadam."

(b) When Mahamati asks the Buddha what kind of situation the term "ni-

tya" can be applied to, the Buddha says that it most befits "bhranti." Delusive

manifestations such as "mrgatrsna, alatacakra, kesonduka, gandharvanagara, maya,

svapna, pratibimba, and aksapurusa," display the characteristic of "nitya" in

that they are always beyond being or nonbeing. (V 44, N 106)

Why are they beyond being or nonbeing? Just as the waves of the sea or

the waters of the Ganges appear to those "preta" -bound not as water but as

flames of fire, things are seen variously, the sutra states, because of the varieties

of perception of all the ignorant. Although things are seen, it is not their being

seen but their not being seen as such that is true ("darsanadarsanatah," ibid.).

Things are seen variously ("vaicitryam"), in which respect they are called delusive

manifestations ("bhranti"). They invariably ("nityam") delude people. At the same

time they are truly eternal ("nitya") in the sense that these manifestations are

originally nothing. Seeing finds not-seeing ultimate because what manifests itself

as something originally goes beyond being and nonbeing ("bhavabhavavivarjita-

tvat," ibid.). When the waters of the Ganges or waves of the ocean appear as

flames of fire, that is due to the seer's own "preta" way of being. The waves
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themselves have nothing to do with flames. Those delusive manifestations

therefore, cease to be grasped as such by those who in their original way of

being are thoroughly beyond being and nonbeing.

In this regard the content of Subhuti's reply to the tathagata, who asks

whether or not the tathagata should be considered to have special marks, and

of the latter's paraphrasing of that reply in the Vajracchedika (5), is applica-

ble to the present theme. Subhuti states,
"no hidam bhagavan, na laksanasampada tathagato drastavyah, tatkasya hetoh. yd

sa bhagavan laksanasampattathagatena bhasita saivalaksanasampat." Then the tatha-

gata states,
"yavatsubhute laksanasampat tavanmrsa, yavadalaksanasampat tavanna mrsa iti hi

laksanalaksanatas tathagato drastavyah."

Manifestations do not delude those who realize their true characteristics. In

other words, those who realize that the true characteristic of something is its

not being anything, are no longer deluded by any of the manifestations. In this

regard, the "laksanalaksanatas" of the Vajracchedika and the "darsanadarsan-

atah" of the Lanka both point to the same matter. What these statements refer

to is not limited to the tathagata and the waves of the Ganges. They state the

true characteristics of both individuals and the world. This is true of all the

108 phrases of the Lanka. In other words, "utpada" is free from "utpada,"
"nitya" is beyond "nitya," "laksana" is rid of "laksana." Their not being any -

thing is their true characteristic. What is seen as something is none other than

svacittam.

Cf. "utpadanutpada-svacittadrsyamatravabodhat-sadasator-bahyabhavabhavanutpatti-

darsanat." (V 46, N 111)

III. "dharmadvaya" and "ekadharmapada"

The Lanka thus shows how its 108 "nirabhasa" phrases are closely conne-

cted with its basic standpoint, "svacittadrsyamatram." The sutra impresses its

readers with the depth of its thought based on practice.

The order of the 108 phrases, we now notice, is "utpada" returning to "anut-

pada," "nitya" to "anitya," "laksana" to "alaksana." At the same time "anut-
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pada," which is beyond the delusive manifestation of "utpada," can in the

reverse direction manifest itself as "utpada." The same is true of other phrases.

Cf. "balaprthagjanabhutaparikalpitasvabhavavikalpitatvari-mahamate anutpannah sar-

vabhavab; pratyatmaryajnanagatigocaro hi mahamate sarvabhavasvabhavalaksanot-

padah, na balaprthag janavikalpadvayagocarasvabhavah." (V 27, N 62)

In this case "anutpada," "anitya" or "alaksana" is called "nirabhasa," "pra-

tyatmaryajnanagatigocara," because it goes beyond the relativities of "utpadan-

utpada," "nityanitya," or "laksanalaksana." What it radically criticizes as a de-

lusive manifestation, for instance, "utpada," "nitya," or "laksana," is, summa-

rily speaking, "dharmadharma" (i. e., either "dharma" or "adharma"). This is

what the Vajracchedika (6) tells us to get free from in its quotation from an

ancient source: "kolopamam dharmaparyayama janadbhir-dharma eva prahatavyah

prageva adharma iti."

The Lanka (1) also quotes the latter half of this statement as the Buddha's

reply to Ravana's "prasnadvaya," for which "dharmadvaya" is afterwards su-

bstituted. Here "adharma," which is a "dharma" in the negative form, together

with "dharma," constitutes "svavikalpagrahana," and prevents one from calming

oneself in "prasama," "ekagra[-samadhi]," or "tathagatagarbha." (V 9, N 19-20)

When either "dharma" or "adharma" returns to their original "adharma", they

cease to be "dharmadvaya," and "dharma" immediately emerges as the Self-

expression of the original "adharma." This seems to be what is meant in the

Lanka by each of the 108 phrases, represented by the statement "dharmapadam-

adharmapadam." This seems to be what Vasubandu meant by "ekadharmapa-

da" in an extant Pure Land Buddhist text in Chinese,『 無 量 寿 経 優 婆 提 舎 願 生

偶 』.

(Prof., Hanazono University)
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