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Preface

The contents of the present study has been summarized chapter by chapter in the introduction.
Together with the detailed topical index at the end this should facilitate the orientation and
aid those readers who may consult this book only casually. With a few exceptions, I have
translated all passages cited. I did this in order to document my understanding — often the
wording is ambiguous and allows for more than one interpretation — and in order to help
those less specialized readers who may not know Sanskrit or Chinese or Tibetan. This study
is composed in English for the sake of those readers who may not know German. I have used
English as a lingua franca, with no stylistic or literary ambitions but that of clarity.

The present study has been accepted as a-Ph.D. thesis by the University of Hamburg. Its
completion would have been impossible without the generous support and help of teachers,
friends and fellow students. In particular, I am deeply indebted to my supervisor, Prof. Dr.
L. Schmithausen. With meticulous care, he read through all my thesis, gave many valuable
suggestions and corrected mistakes which had slipped into my work. Over all the years at the
University of Hamburg it was a great privilege to study under the guidance of such an
outstanding scholar and such a warm-hearted and kind person. I am also very grateful to
Prof. Dr. C. Oetke who generously gave of his valuable time, reading and discussing most
of the proofs of momentariness in the Yogacara sources with me. My understanding of these
proofs owes a great deal to his penetrating analysis. As many other students and scholars in
Hamburg, I am also much obliged to the acting librarian Dr. F. Erb who was always ready
to help and share his vast knowledge on Buddhological matters. With great patience, my
friend Dr. Y. Muroji helped me to cope with the pertinent modern Japanese literature,
notably with the important essays by Prof. O. Hayashima. I was very fortunate that Prof.
Hayashima himself came to visit Hamburg in sommer 1992 and at that occasion kindly spent
many hours with me, exchanging his stimulating (and often deviating) views omn the doctrine
of momentariness with mine. I am also grateful to Prof. Dr. A. Wezler who not only made
some valuable suggestions but also supported me in various other ways. Prof. Dr. D. P.
Jackson was so kind as to check my English. To Prof. E. Steinkellner I am obliged for his
encouragement at an early stage and for providing me with a copy of his unpublished PhD-
thesis ("Augenblicklichkeitsbeweise und Gottesbeweis bei Sankarasvamin." Wien 1963).
Though not immediately connected with this thesis, I also like to thank Dr. A. Piatigorsky
from the School of Oriental and African Studies (London University) who aroused my interest
in Buddhism and set me on the path I pursued at the universities in London and Hamburg.
Besides putting up with me and my "ksanas," my friends and fellow students B. Quessel, M.
Maithri Murthi, R. Langer and M. Pahlke all contributed in one or another way towards this
study. Likewise, I like to thank my dear wife Julia Gonnella for her patience and help at
various stages of my work. Moreover, I gratefully acknowledge the financial and idealistic
support of the Studienstiftung des Deutschen Volkes which (once again) granted me a
scholarship and thus financed this study. Last but not least, I like to thank the Deutsche
Forschungsgemeinschaft for funding this publication.
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Introduction

The object of the Buddhist doctrine of momentariness is not the nature of time but existence
within time. Rather than atomizing time into moments, it atomizes phenomena temporally by
dissecting them into a succession of discrete momentary entities. Its fundamental proposition
is that all phenomena — more precisely, all conditioned entities (samskrta, samskdra), that
is, everything but those special entities which have not been caused (hence their designation
as asamskyta, "unconditioned"), but which have always existed in the past and which always
will exist in the future — pass out of existence as soon as they have originated and in this
sense are momentary. As an entity vanishes, it gives rise to a new entity of almost the same
nature which originates immediately afterwards. Thus there is an uninterrupted flow of
causally connected momentary entities of the same kind, the so-called santdna. Because these
entities succeed upon each other so fast that this process cannot be discerned by means of
ordinary perception, and because earlier and later entities within one santdna are almost
exactly alike, we come to conceive of something as a temporally extended entity even though
it is in truth nothing but a series of causally connected momentary entities. According to this
doctrine, the world (including the sentient beings inhabitihg it) is at every moment distinct
from the world in the previous or next moment. It is, however, linked to the past and future
by the law of causality, insofar as a phenomenon usually engenders a phenomenon of its kind
when it perishes, so that the world originating in the next moment reflects the world in the
preceding moment.

This doctrine of momentariness entails that change is not constituted by the transmutation of
persisting entities, but by the qualitative difference between earlier and later entities within
a series. Though entities usually generate entities of the same kind, they differ qualitatively
if an external agent affects the process of reproduction. If exposed to fire, for instance, a
wood-entity does not give rise to an identical wood-entity when it perishes; but to a wood
entity which bears the mark of impairment by fire, i.e. is slightly charred. Also the cessation
of a series (i.e. what is ordinarily conceived of as the utter annihilation of atemporally
extended object) is caused by the external agent which affects the process' of reproduction of
the object exposed to it in such a way that this process comes to a standstill.

Independent from this doctrine of momentariness, the Buddhists also dissected — as many
other Indian schools of thought did — everything spatially into atoms. Thus the world in the
final analysis is made up of momentary atoms which by their spatial arrangement and by their
concatenation with earlier and later atoms of the same kind give rise to the illusion of
persisting compact things. This analysis of existence can be illustrated by referring, rather
anachronistically, to cinematography. Just as the rapid projection of distinct pictures evokes
the illusion of continuous action ort the screen, so the fast succession of distinct momentary
entities gives rise to the erroneous impression that the world around us (and also we
ourselves) exist continuously without undergoing destruction and being created anew at every
moment. And just as the change of events on the screen is caused by the qualitative difference
between earlier and later pictures on the film reel, so the change in the world — this includes
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the change of spatial location, i.e. movement' — is brought about by the qualitative
difference between earlier and later entities. Moreover, just as each projected picture only
consists of differently shaded points which by their specific arrangement give rise to” the
perception of composite shapes, so the world around us consists of nothing but distinct atoms
which are arranged in such a way that they convey the impression of compact bodies.

This outline of the Buddhist doctrine of momentariness may suffice to introduce the reader
to the subject matter of the present study. It is not surprising that such a doctrine which is so
fundamentally at odds with ordinary experience met with great opposition. When it first
appeared, it was rejected by large sections of the Buddhist community. Later, when it had
gained ground among Buddhists, it was fervently opposed by the Brahmanical schools,
because it contradicted their postulation of eternal entities of one sort or another (atoms,
primary matter, a supreme deity etc.). Thus Santaraksita introduces his treatment of the
doctrine of momentariness with the remark that "by establishing momentariness alone, prakrti
(i.e. primary substance) and so on (i.e. the permanent entities imagined by the Brahmanical
schools) are refuted" (Tattvasangraha 350ab: ksanabhangaprasiddhyaiva prakrtyadi
nirdkrtam//). Because of this fundamental importance of the issue of momentariness, many
of the debates between the Buddhists on the one side and the Brahmanical schools on the
other focus on this point.

The rejection of the doctrine of momentariness by other Buddhists and later by the proponents

of the Brahmanical schools made it necessary for the partisans of this doctrine to defend their
stance by argumentation. It is this defence of the doctrine (as well as the treatment of other
issues that reflect the notion of momentariness), rather than a straight-forward exposition, that
is recorded in the sources which have come down to us. The oldest transmitted proofs of
momentariness are recorded in the early Yogacara sources. They are still directed primarily

against other Buddhists® and derive the momentariness of all phenomena in various ways.

Commencing with the Abhidharmako$a (henceforth: AK) and the auto-commentary thereon
(i.e. the Abhidharmako$abhasya; henceforth: AKBh), momentariness is deduced mainly on
the grounds that things perish spontaneously (and hence immediately after origination)

independent from an external cause. This argument, the so-called vinasitvanumana, and in
particular the denial of external causes of destruction-which it entails, dominated the
controversy between the Buddhists and the Brahmanical schools over the issue of momentari-
ness up to the time of Dharmakirti (7th cent.) and, to a lesser extent, also thereafter.-
Dharmakirti, who devoted much of his energy to the issue of momentariness, developed a
new type of proof, the so-called sattvanumana, that derives the momentariness of all entities

! Since all phenomena pass out of existence as soon as they have originated, their existence is tied
to one spatial point. Their spatial location may, however, differ from that of the entity preceding or
succeeding it. In this case the series (i.e. what is ordinarily conceived of as a temporally extended object)
changes its location. Thus, what is ordinarily conceived of as movement is the destruction at one and the
re-origination at another, adjacent point.

2 This follows from the structure of the argumentation which presupposes a Buddhist stance. Cf., for
instance, the argument that is based on the concept of ekayogaksemata (§ 11.B.2.2) or on the conception
of anityatd as a mark of the conditioned (appendix § 2.3.3).
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(without presupposing their impermanence) directly from the fact that they are existing (cf.
STEINKELLNER 1968/69). On the basis of the premise that existence entails causal efficiency,
he demonstrates that all existing things have to be momentary, because it is impossible for
non-momentary entities to function as efficient causes. This impossibility is derived in the
following way: If the entities already produce their effect in the first moment, they also have
to produce it again and again at all subsequent moments of their existence (a situation which
is clearly absurd), because their nature then does not differ from their nature in the first
moment. Nor is it possible for them to discharge their causal efficiency gradually. For if they
were not able to produce their effect completely at the beginning, they should neither be able
to do so later, because this would entail a change of nature — something precluded from the
outset (cf. ch. II.C). This proof became more prominent than the deduction of momentariness
on the basis of the spontaneity of destruction though it never superseded it completely.’

Frequently, as a corollary of the proofs of momentariness, the Brahmanical arguments against
this doctrine are refuted (sthirasiddhidisana; cf. MIMAKI 1976). The most prominent
argument, namely that the recognition of phenomena disproves their contended momentari-
ness, is (among other reasons) invalidated by the contention that recognition is a mixture of
perception and memory and hence does not qualify as a valid means of knowledge (pramana).
The related argument that the mind cannot be a mere stream of momentary mental entities
because memory, the discernment of causal relationships etc. presuppose an enduring subject
is rejected on the ground that the knowledge of the past is, by the principle of causal
concatenation, passed on from one mental entity to the next and thus transmitted down to the
present moment in a way which we may compare to the transmission of historic data from
generation to generation.

Over the centuries the proof and defense of the doctrine of momentariness was further
perfected by such notable Buddhist masters as Santaraksita (Tattvasangraha; henceforth: TS),
his commentator Kamalasila (Tattvasangrahapaiijikd; henceforth: TSP), Dharmottara (Ksana-
bhangasiddhi), Jianasrimitra (Ksanabhangadhyaya), Ratnakaradanti (Antarvyaptisamarthana)
and Moksakaragupta (Tarkabhdsa). The debate developed to such an extent that Ratnakirti
(11th century, Ksanabhangasiddhi and Sthirasiddhidisana) even felt the need to deal with the
vinaSitvanumana, the sattvanumana and the sthirasiddhidiisana each in a separate treatise.

3 Parts of the sattvanumdna's prominence can be explained by the logical peculiarity of this proof
which gave rise to an epistemological debate about the correct form of a valid syllogism (anumana):
Since momentariness is to be proved for everything, there are no entities that are not the subject of
inference (paksa). Thus the sattvanumana fails to fulfill two of the three classical conditions (trairiipya)
for a valid syllogism, namely a positive and negative exemplification of the logical nexus (vyapti)
between the reason (to be existent) and the argued property (to be momentary) outside the paksa. Among
other responses, this problem led to the modification of the conditions of a syllogism in such a way that
also those vydptis became accepted as valid where the logical relation between reason and argued
property is not induced from other cases. This solution was already developed by Dharmakirti himself
— but neglected until Ratnakaradanti (11th cent.) — who argued that in those syllogisms where the
proving property is intrinsic to the subject (svabhavaheru), the logical nexus is to be established by
demonstrating that the proving property cannot inhere in a locus that is lacking the argued property
(sadhyaviparyaye hetor badhakapramana).
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In accordance with the developments of the proof of momentariness, the doctrine of
momentariness can conveniently be subdivided into an earlier and a later phase. In the earlier
phase, the debate on momentariness is still confined to Buddhism. Besides the aforementioned
early Yogacara sources, also the Abhidharmic texts of the Hinayana schools pertain to this
phase. To the later phase as I define it, all those sources belong in which the Buddhists
confront the Brahmanical schools. These two phases overlap (cf. n. 8), though it may roughly
be said that the former ends and the latter commences in the fifth century A.D. The transition
between these phases can be witnessed in the AKBh. Here, the proof of momentariness is
formally still directed against the Vatsiputriyas-Sammatiyas, but, as far as the substance of
the discussion is concerned, it is primarily directed against proponents of the Brahmanical
schools (notably the Vaisesikas). Thus the AKBh marks the beginning of the second phase,
and yet it still pertains — the same applies also to the *Nyayanusara (henceforth: NA) — to
the first phase in a certain sense. This second phase may in turn be subdivided into two
periods, viz. the time up to Dharmakirti when the vindfitvanumana dominated the
controversy, and the time from Dharmakirti onwards when the vindsitvanumana came to be
superseded by the sattvanumana.

So far, research by modern scholars has focussed on the later, much better documented phase
commencing with the Abhidharmakosa, when the issue of momentariness started to become
one of the most important points of dissent between the Buddhists and their Brahmanical
rivals. Systematic research on the doctrine of momentariness began in the 1930s with
Stcherbatsky (1930: Buddhist Logic, Vol. 1, pp. 79-118) and Mookerjee (1935: The Buddhist
Philosophy of Universal Flux; particularly pp. 1-86), who were the first to deal extensively
with this aspect of Buddhism. Both scholars base their exposition on sources pertaining to the
later period, in particular on the Tattvasangraha (chapter 8, Sthirabhavapariksa) by
Santaraksita and the commentary by Kamalasila. (Stcherbatsky also refers extensively to
Dharmakirti's Nyayabindu and Dharmottara's commentary as well as to Brahmanical texts,
notably to VacaspatimiSra's Nyayavarttikatatparyatika). The elaborate proof and defense of
the doctrine of momentariness by these Buddhist masters records accurately the manifold
aspects of the controversy on this point between the Buddhists and the Brahmanical
proponents up to the time of Kamalasila. It is the most detailed and at the same -time most
comprehensive treatment of the conception of momentariness found in any single Buddhist
text. Therefore, the studies by Mookerjee and Stcherbatsky contributed much to making
known the most salient features of the doctrine of momentariness. Both studies, however,
only reproduce a picture of the final form which the doctrine of momentariness assumed in
the Sautrantika and Yogacara school and do not refer to the earlier phase of this doctrine. To
be sure, Stcherbatsky also considers the historic dimension (pp. 108-118), but as far as the
developmént of the doctrine that all conditioned entities are momentary is concerned, his
treatment is of little help.*

4 Stcherbatsky does not differentiate clearly between the conception that mental entities and that all
forms of conditioned entities are momentary. Thus it is not entirely clear whether his central contention,
namely that "as soon as Buddhism made its appearance as a theory of elements, it was already a theory
of instantaneous elements” (Buddhist Logic, Vol. I p. 109), also refers to the stance that matter is
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The first scholar to examine also earlier material was Louis de La Vallée Poussin (henceforth:
LVP). As part of his study on the Abhidharmic "Controverse du Temps," he translated or
paraphrased most of the pertinent material pertaining to the Abhidharmic tradition of-the
Sarvastivadins and Sautrantikas, and also provided information about the stance taken by other
Buddhist schools on the issue of momentariness ("Notes sur le moment (ksana) des
Vaibhasikas et des Sautrantikas," 1937). LVP's survey is reliable and well-informed and as
such has so far been the most important contribution to the study of the early phase of the
doctrine of momentariness. LVP does not, however, do more than present the textual material .
of the Abhidharmic tradition in a systematic form. Nor does he refer to the partly earlier
material in the Yogacara sources, or does he attempt to trace the origins of the doctrine of
momentariness. In her study Instant et Cause (1955), Silburn, too, deals with the early phase
of the doctrine of momentariness. She bases her exposition on LVP's aforementioned survey
and on Masuda's translation of the doxographical account by Vasumitra (viz. the Samaya-
bhedoparacanacakra). As regards the issue of momentariness, her study adds little to the
treatment of this topic by LVP. She, too, does not address the question as to how the doctrine
of momentariness may have originated. In his monography (written in Sanskrit!) on the
doctrine of the Sautrantikas (Sautrantikadarsana), R:S. Tripathi devotes an entire chapter to
the treatment of the doctrine of momentariness (pp. 325-350). He bases his exposition on the
AKBh, the TS(P), Dharmakirti's Pramanavarttika, but also draws on two important Yogacara
sources, namely on the Mahayanasitralamkara (henceforth: MSA) with the commentary
ascribed to Vasubandhu (Mahayanasitralamkarabhasya; henceforth: MSABh) and on the
Abhidharmasamuccaya (henceforth: AS) with the commentary (Abhidharmasamuccayabhisya
(henceforth: ASBh). Though his study is well-informed and deals with various aspects of the
Sautrantikas' conception of momentariness, it does not always analyze the textual material
critically (in fact, some portions of the study are little more than paraphrases of the Sanskrit
original in the author's Sanskrit) and, in particular, it does not examine the origins and
development of this conception.

Besides these aforementioned accounts, research has concentrated almost exclusively on the
argumentations advanced in order to prove or refute the doctrine of momentariness. It shall
suffice here to mention the most prominent examples: E. Frauwallner (1935) translated
Dharmottara's (8th to 9th cent.) treatise on momentariness (Dharmottaras Ksanabhanga-
siddhi). Then, in an unpublished Ph.D. thesis (1963: Augenblicklichkeitsbeweise und
Gottesbeweis bei Sarkarasvamin), E. Steinkellner dealt with the refutation of the doctrine of
momentariness and with the closely related proof of the permanence of things by the
Naiyayika Sankarasvamin (8th cent.). In a further study (1968/69: Die Entwicklung des
Ksanikatvanumana); he studied the various proofs of momentariness advanced by
Dharmakirti. He shows how Dharmakirti developed the aforementioned deduction of
momentariness from existence (sattvanumana) after he had proved momentariness in earlier

momentary. If it does, it is unfounded and erroneous, because, as I demonstrate in ch. I.A, the doctrine
of momentariness is only a post-canonical and "sectarian” development. If Stcherbatsky's contention only
refers to mental entities, then it does not address the question as to how the full-fledged doctrine of
momentariness arose. Cf. n. 9 where Stcherbatsky's position is again taken up.
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works on the basis of their spontaneous destruction. K. Mimaki (1976: La Refutation
Bouddhique de la Permanence des Choses [sthirasiddhidiisana] et la Preuve de la Moment- -
anéité des Choses [ksanabhangasiddhi]) studies closely the debate on momentariness between
the Buddhists and their Brahmanical rivals in the TS(P) and in Ratnakirti's (11th cent.)
Sthirasiddhidisana, which he translates in the appendix. Inhis extensive bibliography, he lists
all the important contributions to the study of the later phase of the doctrine of momentariness
(that is of course, up to 1976). In a more recent essay (1984: Setsunametsu-Ronsho), the same
scholar summarizes conveniently all aspects of the debate on momentariness beginning with
the time of Dharmakirti.. Ratnakirti's Ksanabhangasiddhi Vyatirekatimika has been translated
by A.C. Senape McDermott (1969: An Eleventh-Century Buddhist Logic of 'Exists’). C.
Oetke (1993: Bemerkungen zur buddhistischen Doktrin der Momentanheit des Seienden.
Dharmakirtis Sattvanumdna) analyzes in great detail the structure of the saftvanumdna and
its philosophical peculiarities. '

‘While these studies have done much to make the later phase of the doctrine of momentariness
well known, hardly any progress has been made on the early phase of this doctrine since the
presentation of the Abhidharmic material by LVP. In particular, the textual material
transmitted in the early Yogacara tradition associated with Maitreyanatha and Asanga has
been largely ignored. This material is not only much richer (both in terms of quantity and in
terms of information it yields), but on the whole also older than the Abhidharmic sources
presented by LVP. Thus, it is no doubt the most important source for the early phase of the
doctrine of momentariness. Therefore, in my M.A. thesis (February 1988) I decided to focus
on these sources. I confined myself to the examination — that is, translation and analysis —
of the various proofs of momentariness in the Sravakabhiimi (henceforth:: SrBh), the
Vini§cayasamgrahani (henceforth: VinSg) of the Yogacarabhiimi (henceforth: Y), the
MSA(Bh) and the AS(Bh), as well as in Vasubandhu's AKBh — the matching passages in his
Karmasiddhiprakarana (henceforth: KSi) were also included. In the course of my study, I
realized that many of these arguments highlight aspects of the doctrine of momentariness
which in the later literature fade into the background or do not feature at all. At times, these
arguments even seem to reflect the motives and reasoning that possibly may have underlain
the development of this doctrine. It thus became clear that by a systematic evaluation of these
proofs and of all other pertinent material of the early phase, it would be possible a) to shed
~ much light on the conception of momentariness (or, more precisely, conceptions, given the
substantial "sectarian" differences on this point) at this stage of development, and b) to
identify at least tentatively some of the doctrinal reasons and motives that may originally have
given rise to the conviction that all things are momentary. I, therefore, decided to pursue my
studies on this topic within the framework of a Ph.D. dissertation.

Shortly after the completicn of my M.A. thesis, the Japanese scholar O. Hayashima started
to publish a series of articles dealing with the doctrine of momentariness in the Yogacara
school. Leaving aside my M.A. thesis, this was (to my knowledge) for the first time that the
textual material from the Yogacara tradition associated with Maitreyanatha and Asanga had
been studied and evaluated systematically. Like previous scholars, Hayashima does not
consider the historical dimension of the doctrine of momentariness, though he does allude to
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the doctrinal differences on this issue between the various Buddhist schools. The main point
Hayashima is making in these articles is that within the Yogacdra school, the doctrine of
momentariness is based on the scheme of the "three natures” (srisvabhava; cf. § 1.D.2.3.1)
which is characteristic for this school. This interpretation differed significantly (and still does)
from my own understanding. The difference of understanding and the fact that Hayashima
does not deal with the development of the doctrine of momentariness confirmed my
impression that it was of great importance to continue research on the doctrine of
momentariness in the early Yogacara school.

Accordingly, I set out to examine all texts of the early Yogacara school and in particular the
Hsien-yang shéng-chiao lun (henceforth: Hsien-yang; this text, which is ascribed to Asanga,
"is only transmitted in a Chinese translation) which I had not dealt with in my M.A. thesis.’
In order to trace the doctrine of momentariness back as far as possible and in order to explore
which stance the various Hinayana schools had taken on the issue of momentariness, I,
furthermore, began to survey the literature pertaining to these schools. Though much of this
literature is lost, it is still far too vast to allow for a systematic investigation. Since my
cursory examination of the canonical (including the Abhidharmapitaka) sources suggested that
there is hardly any evidence for the conception of momentariness, I have focussed on the
post-canonical literature and in particular on the (Maha-)Vibhasa (henceforth: Vi), where the
doctrine of momentariness is already frequently presupposed, as well as on the AKBh and the
Nyiyanusdra by Samghabhadra. In addition, I have consulted the doxographies by Vasumitra
and Bhavya which relate (in the case of some schools) whether they espoused the momentari-
ness of all things or not. Besides, I have considered later sources than the AKBh, including
Brahmanical repudiations of the doctrine of momentariness, insofar as they were of
importance for the earlier phase studied by me. As regards the Madhyamikas, their categoric
denial of the discrete existence of conditioned entities entails that if they turn to the issue of
momentariness at all, then they usually do so only to combat it insofar as it is taken to affirm
the existence of momentary entities. Therefore, I have refrained from a detailed and
systematic study of how precisely the Madhyamikas deal with the issue of momentariness.5 -
I have, however, sporadically referred to texts of this tradition and in particular to the

5 The evaluation of matching passages in the early Yogdcara sources has allowed for some
observations (recorded in the notes 168, 189 and 340) regarding their relative chronology. Similarly, my
treatment of the MSABh and the AKBh gave me the opportunity to touch upon the Vasubandhu question
(see notes 408 and 410). '

¢ Reference may be made to the series of articles published by J. May on Aryadeva's and
Cardakirti's treatment of permanence:
— "Aryadeva et Candrakirti sur la permanence L." In: Indianisme et Bouddhisme. Mélanges offerts a Mgr
Etienne Lamotte. Louvain-la-Neuve 1980, pp. 215-232.
— "Aryadeva et Candrakirti sur la permanence II." In: Bulletin francais de I'Ecole francaise de'Extréme
Orient, vol. LXIX. Paris 1981, pp. 75-96.
— "Aryadeva et Candrakirti sur la permanence II." In: Etudes Asiatique, vol. XXXV, 2, Bern 1981, pp. 47-
76.
— "Aryadeva et Candrakirti sur la permanence IV." In: Etudes de Lettres. Vol. 3, Lausanne 1982, pp. 45-76.
— "Aryadeva et Candrakirti sur la permanence V." In: Acta Indologica, vol. V1, Narita 1984, pp. 115-144.



8 ’ Introduction

Mahaprajfiaparamitopade$a (henceforth: MPPU) which contains much material which is
Abhidharmic in character.” In contrast to my M.A. thesis, I did not restrict my inquiry to
proofs of momentariness, but also utilized other, only indirectly relevant, passages, such as
those treatinig the so-called marks of the conditioned (samskrtalaksana, cf. chapter 1.C) or
classifying the various forms and meanings of anityara. In a word, I tried to take into account
all textual material that promised to be of relevance for the exploration of the early phase of
the doctrine of momentariness. In this, I have been guided by the conviction that research on
the Buddhist history of thoughts is — at least with my limited means — best advanced by a
close and careful study of the original sources.

The textual material potentially relevant for my study is so vast that it would have been
illusory to strive for completeness. As mentioned above, in particular the immense body of
Abhidharmic literature transmitted in Chinese translation has not been surveyed thoroughly.
Therefore, further research is required to check more systematically for traces of the
conception of momentariness in these (and also in other) sources. I think it is hardly likely,
however, that the material uncovered in this way — at least in the case of the canonical
literature, this should not be much — will radically alter the results of the present study.

The present study consists of two parts (of five chapters each) and an appendix. In the first
part, I deal with the different aspects of the early phase of the doctrine of momentariness. In
particular, I examine which schools subscribed in which way to the doctrine of momentari-
ness. In the second, more hypothetical part, I attempt to identify the doctrinal factors that led |
to the development of the theory of momentariness.

The first part commences with a survey of the earliest textual evidence for the doctrine of
momentariness (chapter I.A). This survey is based on what had to be a cursory examination.
of the canonical and early post-canonical Abhidharmic literature. I demonstrate that the
doctrine of momentariness is a post-canonical development — this is confirmed by the dissent
of the various schools on this point — which may date back to the first century A.D. and
possibly even beyond.

In the following chapter, I examine which of the Hinayana schools subscribed to the doctrine
of momentariness. It is shown that the Vatsiputriyas-Sammatiyas only accepted the
momentariness of mental entities, whereas the schools pertaining to the fold of the
Sarvastivadins (Sautrantikas, Darstantikas, Mahisasakas, Kasyapiyas) regarded all conditioned
entities as momentary. Furthermore, the Theravadins' position that matter lasts as long as
seventeen mind-moments is documented. It is argued that this position may reflect that the
doctrine of momentariness was introduced from outside (possibly by Buddhaghosa). In
addition, the conflicting positions attributed to the Mahasanghikas and some "sub-sects" are
documented.

Thereafter (chapter I.C), the treatment of the so-called marks of the conditioned (samlskﬁa—
laksana) by the various Hinayana schools and the Yogacaras is examined. It is shown that by

7 According to Lamotte, the author of the MPPU was first a Sarvastivadin and only later became a
Madhyamika (cf. n. 441).
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correlating the samskrtalaksanas (viz. origination, duration, change and destruction) to
discrete entities, the Sarvastivadins conceptualized the momentary existence of conditioned
entities in much the same way as they had previously conceived of their existence when they
had still regarded them as persisting for a certain period. Thus they held that they first
originate, then persist and change and only thereafter vanish. This is contrasted with the
approach of the Sautrantikas, Darstantikas and Yogacaras, who adapted the treatment of the
samskrtalaksanas to their radical conception of momentariness according to which things are
infinitesimal, perishing in the very instant they appear.

In chapter I.D, I focus on the early Yogacara-school, and examine the wider context in which
the doctrine of momentariness was placed. It is shown that the Yogacaras of the tradition
associated with Maitreyanatha and Asanga — the approaches of other Buddhist traditions are
also documented — resolved the contradiction between the postulation of momentary entities
and their Mahayana stance that all phenomenal things are ultimately unreal, by positing that
the doctrine of momentariness only refers to the dependent character of conditioned entities
(paratantrasvabhava) and not to their true nature (parinispannasvabhdava). In this context, I
examine Hayashima's contention that the doctrine of momentariness in the Yogacara school
is based on the frisvabhava-doctrine and attempt to prove that this is not the case.
Furthermore, it is documented how momentariness is in the Yogacara sources classified as
one of many forms of anityatd, so that it supplements (rather than replaces) anityata in the
traditional understanding of ordinary impermanence. :

The first part of my study is concluded by an examination of the various definitions and
usages of the term ksana, i.e. "moment," (chapter I.E). First, it is documented how, as the
smallest segment of time, the ksana was in the Abhidharmic tradition dealt with as a definite
unit of time (viz. 0.014 seconds) when its duration was computed by correlating it to larger
units of time. Then I argue that the conception of the ksana as infinitesimal (as it is
documented in some of the similes circumscribing its duration) resulted from the identification
of the duration of the ksana with the duration of mental (and other equally transient) entities
as the briefest conceivable events. Furthermore, I try to show how this identification entailed
that the characterization of the ksana came to be intrinsically bound up with the definition of
momentary existence — a development which culminated in the identification of the ksana
with the nature of momentary entities and even with these entities themselves.

In the second part, I attempt to identify the doctrinal constellation that underlay the
development of the doctrine of momentariness. As a starting point I take the three most
prominent types of proof of momentariness in the Yogacara sources and investigate whether
they yield any clue as to the origination of this doctrine. To be sure, these proofs are
advanced to substantiate the preconceived position of momentariness, and in the form in
which they are recorded they are certainly retrospectively devised. This does not exclude,
however, that they may reflect some of the doctrinal reasons or motives that led to, or at least
contributed towards, the formation of the doctrine of momentariness. They are the oldest
textual material that aim to establish the momentariness of all phenomena. In contrast to later
proofs, they have hardly been streamlined, and they reflect a variety of functions and
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purposes of the doctrine of momentariness. If any textual material at all can provide a clue
as to the origination of the doctrine of momentariness, it should be this body -of proofs. Of
course, any attempt to determine to which extent the reasoning recorded in these proofs may
also have underlain the formative process of the doctrine of momentariness has to remain
speculative. But in a realm where no certainty is possible, a well founded hypothesis (as I
attempt to advance in this study) should be better than nothing. Besides, the fact that these
proofs are much more diverse than the proofs of the later phase means that they highlight
many, otherwise ignored, aspects of the doctrine of momentariness. Therefore, the study of
these proofs can be pursued as an end in itself. Thus, the extensive documentation of the
proofs of momentariness undertaken in the second part does not only serve as a textual basis
for my attempt to identify the doctrinal constellation underlying the theory of momentariness,
but at the same time it is meant to shed more light on the nature and function of this doctrine
in the early phase. Apart from this, a sound knowledge of the early proofs of momentariness,
as I try to convey in the second part, is extremely useful for a better understanding of the
proofs in later sources (in particular as they are recorded in the pirvapaksas of Brahmanical

sources).

I commence my inquiry (chapter II.A) by an examination of how the Buddhists arrived at the
position that all mental entities are momentary. As I argue, the denial of a permanent Self led
to the conception of the mind as a flow of mental events which were conceived of as entities
in their own right. The conception of these entities as momentary will have followed from
introspection. The stance that invariably all mental entities are momentary required, as I try
to demonstrate, that this "self-evident" momentariness was in a further step also. projected
onto those mental states where this was not obvious.

Thereafter, I investigate the possibility that the momentariness of material entities was
deduced from the preconceived momentariness of mental entities (chapter II.B). Such a course
of development is suggested by numerous arguments in the Yogacara sources which in
various ways reason that the interaction between mind and matter requires that matter is
equally momentary. These arguments are at the beginning of the chapter arranged in a table
according to the precise relationship between mind and matter to which they refer. In the
following, they are discussed one by one. In the case of most arguments, it is obvious they
do not reflect the reasons that gave rise to the doctrine of momentariness but, by contrast,
were retrospectively devised in order to prove this doctrine. This does not apply, however,
to the deduction of the momentariness of the sense organs from their simultaneity with the
cognitions they generate. For, there. is evidence that independently from the issue of
momentariness this simultaneity was understood in the pregnant sense of arising and perishing
at the same time. This raises the possibility that on the basis of such a pregnant understand-
ing, sensory organs and, in a further step, matter in general came to be regarded as
momentary. I argue, however, that there is on the whole too little evidence to confirm such
a possibility. Though I arrive at the conclusion that the momentariness of matter was not
inferred directly from the momentariness of the mind, I maintain that the presupposed
momentariness of mental entities must have paved the ground for the conviction that all forms
of conditioned entities are momentary.
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In the next chapter (II.C), I examine the numerous proofs deducing the momentariness from
change. It is shown that these proofs rest on two premisses, namely 1) on the premise that
entities cannot change without losing their identity so that any change implies the destruction
of the old and the orignation of a new entity, and 2) on the premise that things change at
every moment. Then it is shown that the first premise is the logical consequence of the anti-
substantialist tendency in Buddhism which denies a persisting substratum undergoing change
so that the entity is nothing but the sum of its properties. Thereafter, it is demonstrated that
the second premise follows naturally from the Buddhist stress on impermanence and in
particular from reflections on the process of ageing. Since both premises can in this way be
derived from characteristic Buddhist tendencies, there is no reason to assume that they have
only been established retrospectively in order to prove the preconceived momentariness. I,
therefore, arrive at the conclusion that these proofs indeed reflect the constellation underlying
the formation of the doctrine of momentariness. Thus I maintain that just as the momentari-
ness of mental entities follows from the denial of a permanent Self and from the observation
of the fleeting nature of mental events, so the momentariness of all forms of entities follows
from the denial of a substance underlying change and from the conviction that things always
change. However, with this hypothesis I do not want to exclude that further factors will have
contributed towards the formative process.

In order to complete my study of the proofs of momentariness, I turn in the following
towards the proofs which deduce the momentariness from destruction (chapter II.D). First,
I sketch the development of this proof up to the AKBh. It is shown that the old version of this
proof as it is transmitted in the MSA(Bh) precludes that things may persist beyond
origination. By contrast, it is established by the developed version (AS, AKBh — Hsien-yang
and VinSg present an intermediate state) that things perish on account of their own-being and
hence as soon as they have originated. I examine how the underlying premise that destruction

. cannot be caused by an external agent is reconciled with the observation that fire burns wood
etc. Then I present the argument introduced — so my contention — by Vasubandhu that
destruction is not caused because, as mere non-existence, it does not qualify as an effect. In
the second part of this chapter, I discuss to which extent the type of proof examined here
reflects some of the doctrinal considerations underlying the formation of the doctrine of
momentariness. While I concede that reflections about the logical impossibility to persist
beyond origination may have contributed towards the formation of the doctrine -of
momentariness, I do not give up my contention that in the main this doctrine results from a)
the stance that things are always in flux and changing, and b) from the analysis of this change
in terms of substitution.

After I have examined the doctrinal factors that may, to a bigger or lesser extent, have
underlain the formative process of the doctrine of momentariness, I discuss the possibility that
the driving force behind the process was a particularly radical type of spiritual experience of
the transitoriness of existence (chapter II.E). This possibility is raised by the numerous
passages testifying to the direct observation of the momentary rise and fall of not only mental,
but also material entities. The sources suggest that this experience was induced either by the
willful reduction of the time-span over which the rise and fall of phenomena (notably mind
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and body) is envisaged, or by the application of mindfulness (smytyupasthana) to the body.
Though in both cases good arguments can be adduced to substantiate the claim that the
momentariness may have been "discovered" in this way, I argue that the acceptance of these
experiences as true can only be explained on the basis of the doctrinal considerations
discussed in the preceding chapters. Hence, I come to the conclusion that a particularly acute
experience of the evanescence of existence may at best have acted as a catalyst, prompting
the Buddhists to work out the doctrinal implications of their denial of a persisting substance
underlying change.

My approach to isolate the different aspects of the early phase of the doctrine of momentari-
ness and to deal with them separately entails that the pertinent textual material is only
presented in bits and pieces. It, therefore, seemed desirable to conclude. the study with the
continuous translation of a representative text. For this purpose, the aforementioned Hsien-
yang attributed to Asanga is ideally suited. Of all Yogacara texts (and indeed of all Buddhist
texts up to the TS), it offers the most comprehensive treatment of the doctrine of momentari-
ness, dealing with all important aspects of this doctrine in the early phase. Thus, the
translation of the pertinent section of this text (viz. the first part of the fourth chapter)® which
I offer in the appendix may serve as a convenient summary of, or — in case of the reader
who decides to skip over this or that chapter of the present study — introduction to, the
treatment of the doctrine of momentariness in the early Yogacara school. In order to make
this text, which is only transmitted in Chinese translation, more accessible, I document my
translation with parallel passages from other Yogacara sources (SrBh, VinSg, MSABAh,
ASBh). Besides, I have commented upon the translated text where this was felt useful.
Particular attention has been paid to the enigmatic argumentation which proves that the mark
of destruction cannot, as the Sarvastivadins and others contend, effect destruction.

& The better portion of the second part (viz. 549b12-550b13) of the fourth chapter focusses on the
debate with the proponents of the Brahmanical schools and in particular on the refutation of the
permanent entities they postulate. Thus this material pertains to what I have defined as the later phase
of the Buddhist doctrine of momentariness. I have, therefore, refrained from translating it here. The fact
that material of the earlier and later phase are presented side by side shows that the two phases overlap.
Part of this textual material has been dealt with by Hayashima:” The refutation of a permanent Soul
(549b22-c1) is dealt with in Hayashima 1989b, pp. 25-27, the refutation of a supreme deity (isvara)
(Hsien-yang: 549¢1-23) in Hayashima 1990, and the refutation of permanent atoms (Hsien-yang 550a9-
b6) in Hayashima 1989c, p. 27f.

The second part of the fourth chapter of the Hsien-yang also-deals with the ignorance of anityata
and the removal of this ignorance. This topic is only of indirect interest for the present study, and
therefore has not been translated in the appendix. A discussion of this passage (or, more precisely, of
an extract thereof, viz. Hsien-yang 550c24-551a9) can be found, however, in § II.LE.2.1. Besides,
reference may be made to Hayashima 1990, p. 27f where it is examined how the Hsien-yang (550b27-
c15) accounts for the ignorance of anityata and for the phenomenon of recognition.

In addition, the marks of the conditioned (samskrtalaksana) are dealt with in this second part. This
passage (550c16-20) has been translated in n. 141 and, therefore, has not been reproduced in the
appendix.
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I.A The Earliest Textual Evidence for the Doctrine of Momentariness

1.1 There can be no doubt that the theory of momentariness cannot be traced back to the
beginnings of Buddhism or even'the Buddha himself.’ It does not fit the practically orientated
teachings of early Buddhism and clearly bears the mark of later doctrinal elaboration. Thus
in the Nikdyas/Agamas there are many passages which attribute duration to material® and
even mental entities,! whereas there is, at least to my knowledge, no passage which testifies
to the stance that all conditioned entities are momentary. That there was indeed no such
passage is indirectly confirmed by the MSABh™ and by NA® where the passages, which

® Stcherbatsky does not substantiate his claim that "as soon as Buddhism made its appearance as a
theory of elements, it was already a theory of instantaneous elements" (Buddhist Logic Vol: I p. 109).
I do not see, why the Buddhists should initially not have held that at least material elements last longer
than a bare instant. A case in point are the Abhidharmapitakas, which do not presuppose the
momentariness of all elements they deal with (see below). Neither does Stcherbatsky specify to which
sources he is referring when he claims that "the initial form of the doctrine" (i.e. before "a series of
deviations and fluctuations in the schools of Hinayana") "was laid down with considerable precision"
(Buddhist Logic, Vol. I p. 108). I know of no textual evidence that would lend substance to
Stcherbatsky's contention that the doctrine of momentariness had been accepted by all Buddhists before
these sectarian deviations and fluctuations. By contrast, as I argue in this chapter, the little evidence we
have suggests that the doctrine of momentariness is only a post-canonical and "sectarian” development.

It has to be conceded, however, that it is not entirely clear whether Stcherbatsky's contention only
refers to the conception that mental entities are momentary (in this case, too, his contention is
problematic since the momentariness of mental events had not always been self-evident in Buddhism,; cf.
n. 250), or whether it refers to the full-fledged doctrine of momentariness which also comprises material
entities. The latter is suggested by the more moderate approach which Stcherbatsky seems to adopt in
his The Central Conception of Buddhism when he concedes that it is uncertain "when this theory was
definitely framed" (p. 38).

10 Cf. SN II 190-193 where the duration of mount Vepulla is contrasted with the brevity of human
life, or the Markatasiitra (see § I1.A.2.3.2) where the transitoriness of the mind is contrasted with the
relative stability of the body which is said to last up to one hundred years and more.

I Samghabhadra (NA 534c14-17; = LVP 1937, p. 139) explains the attribution of duration in the
siitras as metaphorical, arguing that it refers to series made up of momentary entities and not to those
momentary entities themselves: "As for the talk of duration [in some sitras], it only refers to
homogeneous series of conditioned factors (i.e. series where earlier and later segments do not differ
qualitatively) [and is thus only] uttered figuratively so that there is no contradiction [with the
momentariness of all conditioned entities]. [Such a metaphorical use of language in the sitras is well
attested as] there are even siziras which say that the mind has duration (cf. n. 250). As it is said: 'The
mind is fixed and cannot fluctuate'. And the sitra teaches: 'From the first dhydna the mind moves on
to enter the second dhydna and so on." And it is taught: 'Once the mind has been tamed it can be fixed."'"

12 MSABh 149,27-150,3 (cf. n. 424 where part of the text missing here is cited): "But that the arisen
[entity] perishes later after a period of time [and] not immediately after it has arisen ... [is impossible],
furthermore, because of the contradiction of this very [concept of} destruction after a period of time.
Because of the contradiction with what? ... And [because of the contradiction] with the canonical tradition
(dgama). As has been taught by the Lord: 'All conditioned factors (samskara), oh Mork, are like an
illusion; they are coming and going, they are temporary, they are [only] briefly present.'" (" ...
utpannam tu kalantarena pascan nirudhyate, notpannamdtram eve" ti. ... kalantaranirodhasyaiva ca

15
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are adduced to prove the theory of momentariness on-the basis of the canonical tradition
(agama), only drive vaguely at the transience of conditioned existence, and do not explicitly
testify to the theory of momentariness — a fact that can only be accounted for by the non-
existence of such passages (or at most by the ignorance of their existence on part of the
concerned authors). The same reasoning can be applied to Hsien-yang which, in the context
of the proof of momentariness, does not adduce canonical quotations in order to prove that
all conditioned entities are momentary, but only in order to substantiate the claim that they
are derived from the mind (548c24-549a7; cf. appendix, § 2.2). Furthermore, the fact that
the theory of momentariness was a controversial issue among the various schools of the so-
called Hinayana (see below) indicates that it is not canonical. This is also borne out by the
Abhidhammapitaka of the Theravadins, where the teaching that all conditioned factors are as
momentary as mental entities is even refuted (see below).

1.2 On the other hand, there are at least some isolated occurrences where the Buddha is cited
as teaching the momentariness of all conditioned factors. Thus the frequently quoted!
Paramarthagatha ' (henceforth: PG) 5 which explicitly teaches that "all samskaras are
momentary". (ksanikah sarvasamskarah)®® is adduced in the Bodhicaryavatara-paijika

virodhat. kena virodhdt? ... agamena ca. yad uktam bhagavatd: "mdyopamds te bhikso samskara
< ay> apayikas® tavatkalika itvarapratyupasthayina” iti.)

* apayika (BHSD s.v.: "pertaining or leading to an evil fate") must be wrong because all attributes
clearly drive at the evanescence and not at the suffering of existence. The emendation is confirmed by
the Tibetan translation (P. phi 255a8-b1). Cf. n. 486 for further textual material regarding this reading.

3 In NA 534c7-14 (LVP 1937, p. 138f), in order to show that the body is as momentary as mental
entities, a citation driving at the evanescence of mental events is juxtaposed to a similar quotation
stressing the transitoriness of the body. In this context further quotations are adduced to substantiate more
generally the claim that all conditioned factors are momentary: "And [the body is momentary] because
[the Buddha] has taught on the body as he has taught on the mind. This is to say, a sitra proclaims: 'This
citta, manas, vijiana [at each] hour (muhirta), minute (lava), moment (ksana) arises as another and
passes away as another,'* while [another] siitra teaches: 'At the occasion of every single moment the
body ages, becomes decrepit, decays, exhausts itself.' Furthermore a sitra teaches: 'Oh monks, the
conditioned factors (samskdra) do not abide; quickly they fall back to destruction.' And [yet another]
stitra teaches: 'The conditioned factors (samskara), oh Monk, are like an illusion, they increase and
decrease, they are [only] briefly present, then they perish.'® And [yet another] siitra teaches: 'Beginning
with the night of his conception up to old age, man constantly runs ahead without abiding or turning
around.'® On the basis of these and further quotations the law is known that all conditioned factors are
momentary and do not abide for a long time."

* Cf. n. 449 where this quotation is dealt with extensively.

® Cf. n. 12 where the citation of this passage in the MSABh is reproduced.

¢ Cf. Udanavarga 1.6: yam eva prathamam ratrim garbhe vasati manavah/ avisthitah sa vrajati
gatas ca na nivartate// Cf. Udanavarga I.15, 32 and 33 cited in n. 378.

4 BCAP, p. 376,1f (on IX.6), TSP 11,5f (14,1f in the edition by Shastri, Bauddha Bharati Series
1.2, Varanasi 1968), Bhamati on Brahmasitra 2,2,20, Nyayamakaranada (Benares 1907) 35,5,
Hetubindutikiloka (Baroda 1949) 375,1. Cf. Schmithausen 1987, n. 1394.

S PG 5: "All conditioned factors are momentary. How [could these] non-persisting [factors] have
action? Precisely that what is their existence® is called 'action' (commentary: because it is an effect)’ and
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(henceforth: BCAP) and in the TSP as an utterance of the Buddha. Moreover, *Pingala in his
commentary on MKK (translated into Chinese in the fourth century) cites the Buddha as
teaching the following: "All conditioned entities (samskﬁa) are momentary; there is not a
moment for which they persist"(T 1564 3a23f).

Since the teaching that all conditioned factors are momentary is not recorded in the
Nikayas/Agamas, it must have been attributed to the Buddha after their compilation or within
a tradition which was not incorporated into the canon. This is corroborated by the citation of
the Maranasmrtisiitra (i.e. the Northern/Sanskrit equivalent of the Maranasatisutta) in MPPU,
which ends thus: "O Bhiksus, all conditioned entities arise and perish from moment to
moment. Their time of duration is extremely short. They are like an illusion deceiving the
ignorant yogins" (MPPU 228b5f; MPPU, p. 1425; this siitra is discussed in § II.E.3.5). This
utterance by the Buddha must have been added to the sitra after its final redaction in the
Nikayas/Agamas since it is missing both in the Anguttaranikaya and in the Ekottaragama
version.'® Thus it is documented here that the tradition that the Buddha had explicitly taught
the momentariness of all conditioned entities was not current at the time of the compilation
of the Nikayas/Agamas, but later gained ground as witnessed in the supplementation of the
Maranasatisutta in MPPU.

1.3 In the face of this evidence, the question poses itself when precisely between the final
redaction of the Nikayas/Agamas and the composition of the texts recording this tradition, did
the teaching that all conditioned factors are momentary become so current that it was
attributed specifically to the Buddha? The only hint seems to be provided by PG 5, where the
reading yesam in the c-pada indicates that the gdrhd existed before in a Middle Indian

version (cf. n. 15), so that it could date back as far as the first century B.C. when the
Buddhist literature was still exclusively composed in Prakrits (cf. Lamotte 1958 [repr. 1976],
p- 645). In this case the theory of momentariness could arguably be dated back even further,
insofar as it must have taken some time for it to become so established that it was considered
to have been taught explicitly by the Buddha. However, it is not certain that the gatha was
already in its Middle Indian version considered to be canonical and did not only acquire this
status after its incorporation in the PGs.'” Nor can it be excluded that the gdthd only

precisely that is called 'doer' (commentary: because it is a cause)’." (ksanikah sarvasamskard, asthiranam
kutah kriya/ bhiitir yesam® kriya saiva karakah saiva cocyate //5//; corrections of the edition by Wayman
(1984, p. 336) according to Schmithausen-1987, n. 1394.)

* bhati is ambiguous and may, as in the Chinese and Tibetan translation, also be rendered by
"origination” instead of "existence." Both renderings are factually equivalent insofar as the samskaras
are held not to exist beyond origination. Thus the ambiguity of bhdri fits into the context perfectly.

® The commentary on this gathd is cited in n. 143.

¢ Schmithausen (ibid.) suggests that Middle Indian y'esam was mechanically sanskritized to yesdm,
which was later corrected to yaisam.

16 Anguttaranikdya (henceforth: AN) III 303-306, AN IV 316-319; Ekottardgama: T 125 741c27-
742b2; the whole sttra is cited in MPPU 228a3-b7; MPPU, pp. 1422-1425; cf. MPPU, p. 1424 n. 1.

17 On the other hand, given that at least some Paramarthagathds can be traced back to a canonical
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originated after the first century B.C. in the transitional period when some of the Buddhist

- literature was still composed in Prakrits and some already in Sanskrit. Hence, also PG 5 does

not provide a conclusive clue as to the time when the doctrine of momentariness had becomé
current.

1.4 To sum up, on the whole the examination of the Nikdyas/Agamas and of alleged
quotations of the Buddha yields little concrete information on the development of the theory
of momentariness. Besides the vague possibility that already by the first century B.C. the
theory may have been current (possibly even as the teaching of the Buddha), it reveals only
that if the theory had existed at all by the time of the final redaction of the canon, then only
without acquiring a canonical status — possibly because it would have been confined to
certain circles of Buddhists. This calls for an examination of the Abhidharmapitakas of the
various schools, which vary considerably from each other and record much of the doctrinal
development that is not attested in the_Nikﬁyas/Agamas. Regrettably, such an investigation
is impeded by the loss of almost all the texts of the old schools (that is, provided they had
existed at all in the first place) with the exception of the Pali Abhidhammapitaka, the Chinese
translation of the seven canonical Abhidharma works of the Sarvastivadins and the Chinese
translation of the Sariputrabhidharma which Bareau (1950) and Frauwallner (1972, p.133)
ascribe to the Dharmaguptakas.

2.1 It was impossible within the framework of the present study to scrutinize these
Abhidharmic sources systematically. My cursory examination suggests, however, that there
is hardly any pertinent material to be found. As for the Pali Abhidhammapitaka, the only
immediately relevant, and hence all the more important, passage known to me — and possibly
the oldest testimony whatsoever to the theory of momentariness — is the Khanikakatha of the
Kathavatthu (henceforth: Kv) where the doctrine is refuted that "all phenomena (dhamma) are
as momentary as a single mental entity (ekacittakkhanika)."® The Kv forms part of the -
Abhidhammapitaka of the Theravadins even though tradition ascribes it to the Thera Tissa.
It is buddhabhasita (i.e. uttered by the Buddha and hence canonical) because its content-
matter and method is said to go back to the Buddha so that Tissa is not considered to be the
author. It is uncertain whether at least the core of the Kv was composed at the occasion of
the third council at the time of ASoka (i.e. 3rd century B.C.) as tradition has it, or whether

source (cf. Schmithausen 1987, n. 1401), and more importantly, given the testimony of later Yogacara
sources (ibid.) that PG 39 was adopted from a muktakasatra (i.e. a siitra not comprised in the
Nikayas/Agamas), it is certainly possible that already the Middle Indian version of PG 5 had enjoyed a
canonical status of some form. Judging from the textual evidence — I, for one, know of no more
instances where the Buddha is cited as teaching explicitly the momentariness of all conditioned entities
than the ones adduced here — this would have been within rather limited circles. On the other hand, this
does not necessarily imply that this tradition was utterly unknown in other Buddhist circles. Rather, texts
like the MSABHh, the NA and Hsien-yang, which substantiate the doctrine of momentariness by canonical
citations (see above), may have ignored this tradition deliberately, because its authenticity was not
accepted. )

18 Ky XXIL8, p. 620,5: ekacittakkhanika sabbe dhamma ti.
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it was only composed sometime later.'”” Moreover, the Khanikakathd is among the last
sections of the Kv and, therefore, must have been added well after the composition of the
core of the Kv. According to Norman's treatment of the Kv (1983, p. 104), the Khanikakatha
probably had been incorporated into the Kv by the first century B.C. when the canon
(Norman 1983, p. 10f) and the commentary upon which Buddhaghosa's Kathavatthu-
ppakarana-atthakatha (henceforth: Kv-a) is based (Norman 1983, p. 119) were committed to
writing. The latest conceivable date for its inclusion seems to be, again according to Norman
(ibid.), the first century A.D. after which no more additions were made to the commentaries.
Thus, if we follow Norman, the doctrine of momentariness cannot have originated later than
the first century A.D., while it could well be older.?” On the other hand, given the problems
involved in dating the Kv in its final form, its testimony certainly does not provide a
sufficient textual basis to secure that the theory of momentariness had been current by the first
century A.D.

Though not directly testifying to the doctrine of momentariness, there is another important
section in the Kv, namely the Cittatthitikathﬁ (Kv I1.7). Here the position is refuted that
certain mental states (citta) can last for an entire day (ekam cittam divasam titthatiti, p.
204,17). As argued below (§ 11.A.2.5), the refutation reflects that the Theravadins had
already taken one important step towards the theory of momentariness by generalizing the
perceived momentariness of mental entities into a rule applicable indiscriminately to all mental
entities. Thus it can be witnessed that the momentariness of all mental entities had already
become a "doctrine" by the time of the Cittatthitikatha, which — given its early position
within the Kv — should be considerably older than the Khanikakatha.

The refutation of the doctrine that all phenomena are as transient as mental entities in the Kv
suggests that the Theravadins at this stage had not yet accepted the momentariness of all
conditioned entities,” and that hence no textual evidence of the theory of momentariness is
to be found in those sections of the Abhidhammapitaka which do not deal with the doctrines
of the Theravadins' opponents. On the other hand, it cannot be ruled out that the refutation
in Khanikakatha is not generally directed against the doctrine that material entities are.
momentary, but only specifically against the position that mental and material entities are
equally short-lived. This leaves open, at least in principle, the possibility that the Theravadins
already at the time of the Khanikakathd had developed their peculiar doctrine of momentari-
ness according to which material entities are also very shortlived, though they are not quite
as transient as mental entities are (cf. § I1.B.3). However, given that there is to my knowledge
no canonical evidence to this effect and considering the nature of the arguments employed in

9 Cf. the remarks by Schmithausen (1992, p. 144) and by Hirakawa (1991, p. 284) in their
respective contribution to H. Bechert, ed., The Dating of the Historical Buddha (Symposien zur
Buddhismusforschung IV.2).

~ % An older date would also be suggested by the fact that it must have taken some time for the
doctrine of the momentariness of all phenomena to become current enough to be refuted in the Kv.

2! In his table on p. 287, Bareau (1955), too, evaluates the Khanikakatha as testifying to the non-
acceptance of the momentariness of all conditioned entities on the part of the Theravadins.
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the Khanikakathi, this seems little likely.?? All the same, such a possibility may not be
dismissed altogether, since a closer scrutiny of the Pali Abhidhammapitaka than was possible
here may reveal pertinent material. Besides, such a scrutiny may uncover more passages in’
the Pali Abhidhamma which are (like the Cittatthitikatha discussed above) indirectly relevant.

2.2 No relevant material was identified by my cursory examination in the canonical
Abhidharma works of the Sarvastivadins,” with the exception of a couple of passages in the
Jidnaprasthana (T 1544 and T 1543, henceforth: JP), the latest of these works, which is in
fact not accepted as canonical by the entire Sarvastivada tradition (cf. Frauwallner 1971, p.
71f). By contrast, in the (Maha-)Vibhasa, a huge compendium of Sarvastivida doctrine which
is formally a commentary on the JP, there is clear evidence for the theory of momentariness.
It is not treated as a topic in its own right,? but is, when dealing with other subject matters,
frequently presupposed.? Rather surprisingly, the momentariness of all conditioned entities

2 The first argument (Kv 620,5-10) seems to urge that the earth, oceans, mount Sineru, the elements
and plants (i.e. inanimate matter) do not have the same duration as mental units.* The formulation,
however, is not altogether clear and possibly the locative citte is to be construed literally.

The second argument (Kv 620,11-621,14) rejects that all conditioned entities have the same duration
as mental entities on the ground that sense organs and objects cannot be simultaneous (sahabhiz) with
perception, as is apparently held to be implied by the thesis that they are as momentary as a single mental
entity (ekacittakkhanika), because this stands in contradiction to the process of perception.” How precisely
the argument is to be understood depends upon the interpretation of what exactly is meant by sakabhit.
It may either be contended that it is unacceptable that material entities also exist when they are not
currently perceived, because at that time they are not simultaneous with mental entities. This would
presuppose a pregnant understanding of sahabhii that precludes a partial overlapping. Alternatively, it
may be argued that object and sense organ can only underlie the perceptive process if they exist longer
than the single mental entities which together form the succession of mental events that constitutes one
unit of perception. In the latter case, the argument could reflect the later Theravadins' stance that the
duration of matter corresponds to one unit of perception which is made up of seventcen mental entities
(cf. § I.B.3). This, however, would stand in opposition to the first argument which quite clearly testifies
to the belief that at least some forms of matter endure for a long time.

* Kv 620,7-10: citte mahdapathavi santhati, mahdsamuddo santhati, sineru pabbatardja santhati,
apo santhati, tejo santhdti, vayo santhdti, tinakatthavanappatiyo santhantiti? na h' evam vatabbe ...

® Kv 620,17-30: nanu aydsma Sariputto etad avoya: "ajjhattikai c' eva avuso cakkhum
aparibhinnam hoti, bahird ca riipd na dpdtham dgacchanti, no ca tajjo samanndhdro hoti, n' eva tava
tajjassa viffidnabhdgassa patubhdvo hoti; ajjhattikar ¢' eva avuso cakkhum aparibhinnam hoti, bahird
ca riipd apatham agacchanti, no ca tajjo samanndhdro hoti, n' eva tava tajjassa vififidnabhagassa
patubhavo hoti; yato ca khe avuso ajjhattikari c' eva cakkhum aparibhinnam hoti, bahird ca ripa
dpatham agacchanti, tajjo ca samannahdro hoti, evam tajjassa vififidnabhagassa patubhdavo hoti"ti. atth'

eva suttanto ti? dmantd. tena hi na vattabbam "cakkhayatanam cakkhuvififidnena sahajatan” ti.

3 I.e. the Sangitiparyaya (T 1536), the Dharmaskandha (T 1537), the Prajfiaptiéastra (T 1538), the
Vijidnakdya (T 1539), the Dhatukaya (T 1540), the Prakaranapada (T 1541, 1542) and the Jfinapra-
sthana (T 1543, 1544). : )

* Arguably, the passage Vi 787c17-788a21 (see below) constitutes an exception to this rule. In this
passage it is set forth that the doctrine that sense organs and cognitions are simultaneous is taught in the
JP in order to explicate that not only mental but also material entities are momentary.

 The treatment of the samskrtalaksanas in chapter 1.6, for instance, is clearly based on the doctrine

(
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seems to be taken for granted (i.e. is treated as a fact) and there is with one exception no
evidence in the Vi from which it could be deduced that it was or had earlier been a
controversial issue. Accordingly there is (with this one exception) no explanation, justification
or even less proof of momentariness. These only appear at a later stage — to my knowledge
for the first time in the AKBh — probably when required by the confrontation Wlth other

schools.

These findings suggest that within the Abhidharma tradition of the Sarvastivadins the theory
of momentariness came to the forefront sometime between the conclusion of their
Abhidharmapitaka and the redaction of the commentaries (notably the Vi) upon it. This has
to be qualified insofar as there are already traces of the conception of momentariness in the
aforementioned passages in the JP. In one passage it is asserted that the gross elements
constituting the sense organs (indriyamahabhita) arise and perish together with the
perceptions (cifta) they generate.?” If it is presumed that the cittas in this context were

of momentariness. See e.g. Vi 198b4f, Vi 199b1f, Vi 199b9f (= Vi, 149al), Vi 200a2-12 (= Vi, 149c1-
14; cf. the citations in n. 99, n. 101, and n. 136), Vi 201c4f (=Vi, 150c20-22; cited in n. 221). Also
chapter 7.3.1 (Vi 836c23-841b10) which deals with the ten notions (samjfid) presupposes the
momentariness of all conditioned entities (cf. the citation of Vi 840c21-841a11 in § II.E.3.2). This can
be illustrated by the following passage (Vi 838al8f) among others: "If one contemplates that the
conditioned factors-(samskara) are without permanence for [even] a moment (ksandnityatd), then this
notion is called the notion of anityata." (for ksananityata cf. Vi 503a14-16 [=Vi, 369b4f] cited in n.
196).

As further examples, the following passages may also be cited:
— Vi, 151c7f (Vi 202¢7-9): "A complete night and day consist of 6.480.000 ksanas in each of which
there are the five groups [of factors constituting the living being] (skandha) originating and perishing"
(cf. n. 218 where the deviating translation by Hslian-tsang is discussed).
— Vi701b12f (cf. the citation of Vi 701b8-12 in n. 218): "Arising and perishing so many times (i.e. as
indicated in the preceding sentence, viz. 6.480.000 tlmes) in the course of one night and day, the person
[constituted by] the five skandhas is impermanent."
— Vi 711c6f (same explanation in Vi 310al4 =Vi, 233c22f): "As for the continuum of moments
(ksanasantana), immediately after the skandhas of the initial moment, the skandhas of the second moment
become present. That the later moment succeeds (sam V'tan) the earlier moment is called succession of
moments (ksanasantdna)."
— Vi975¢20-22: " ... the conditioned factors (samskdra) which are swallowed by anityata have, once
they have arisen, no power to persist for a short while and perish immediately after one moment." (cf.
the formulation anityatavyaghrimukham pravisati in the commentary on the Abhidharmadipa [henceforth:
AD], i.e. in Vibhasaprabhavrtti 106,18 [henceforth: ADV], cited in n. 124). :

Besides, reference may also be made to Vi 902c11-22, where it is presumed that non-mental entities
are as short-lived as mental ones, and to Vi 237a26-bl (= Vi, 182¢22-24 translated in n. 420).

% Part of the passage Vi 787c17-788a21 (extracts cited in n. 61 and in n. 296) is presented as a proof
of momentariness (cf. § 11.B.2.1). The argumentation is, however, directed against the view that matter
lasts three moments and not one. Since this view may be understood as a peculiar form of the doctrine
of momentariness, the controversy is really not so much about whether things are momentary or not, as
about how precisely their momentariness is to be understood.

2 JP (T 1544 998¢20-24 = T 1543 876b18-22): "Those dharmas which originate together with the

citta-and not without it, do they endure together, do they perish together and not without the citta?
Answer: As for sentient beings of the realms of desire and of matter (kdma- and ripadhatu), if they do
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conceived of as momentary events (rather than as mental states that have a certain duration),
then this implies that they have to be momentary, too.?® This will only have entailed that all
matter is invariably momentary, if it is presumed in addition that the Buddhist tendency to
generalize properties had precluded that some material entities may be momentary while

" others are not. Given that the Yogacaras derive the momentariness of all conditioned entities
on the basis of the proof that the sense organs (and objects) are momentary, it is feasible that,
on the stage recorded in the JP, the Sarvastivadins had come to regard the gross elements of
sense organs and, in a further step, matter in general as momentary. This possibility is
confirmed by the explanation in the Vi that the passage under consideration is taught to
demonstrate that matter in general is momentary.” On the other hand, leaving aside the
second passage in the JP which is to be discussed subsequently, I know of no other passage
in the entire Sarvastivada Abhidharmapitaka where any allusion to the momentariness of non-
mental entities is made. Thus it has to remain dubious whether the passage under
consideration really testifies to the stance that the sense organs and, by extension, matter in
general are momentary.

There is one further passage in the JP which, in the version translated by Hsiian-tsang and
commented on by the Vi, attests to the doctrine of momentariness. Chapter 1.6. of the JP
(926a1-b22) deals with the so-called marks of the conditioned (samskrtalaksana), i.e. the
forces which — themselves hypostatized to entities in their own right — operate on

not abide in the asamjfi(/jia)samapatti (i.e. the absorption into [the state of] an unconscious [being])
or in the nirodhasamapatti (i.e. the absorption of the suppression [of consciousness and feeling]), then
the gross elements constituting the sensory organs (indriyamahdbhiita) arise together with the citta and
not without it, and abide and perish together with the citta and not without- it. If [the sentient beings]
abide in the asamjfiasamapatti or the nirodhasamdparti, then they (i.e. the indriyamahabhiitas) [originate,
abide and perish] without the citta."

2 Strictly speaking, this follows only if it is presumed that the mode of existence of the gross
elements of the sense organs does not differ, when the flow of mental entities comes to a halt in the
asamjii(/jfid)samdpatti or nirodhasamapatti.

¥ Vi787¢c17-23: "'Those dharmas which originate together with the citfa and not without it, do they
endure together, do they perish together and not without the citta?' and so on.* Why is this discussion
made? Though it was taught in an earlier chapter that citfa and caittas are momentary®, this was not yet
explicated for matter. In order to explicate this now, this discussion is made."

* The passage commented upon is cited in n. 27.

® Presumably the Vi refers back to the beginning of ch. 6.4 where the doctrine that "the cittas of
all sentient beings arise together, endure together and perish together" (JP 997b23) is explicated thus:
"All those [cittas] arise and perish in one moment, because they all perish immediately after they have
arisen from [their respective] conditions" (Vi 769c11f).

%0 That there are no other passages to this effect in the JP is also suggested by the explanation in the
Vi that the passage presently discussed is taught in order to elucidate that not only mental but also
material entities are momentary, while in fact it only teaches that the gross elements making up the sense
organs have the same duration as the perceptions they give rise to. The fact that this passage, which at
best testifies indirectly to the theory of momentariness, is identified in the Vi as the passage where the
momentariness of matter is demonstrated implies that there are no other passages which testify more
directly to this momentariness.
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conditioned entities causing their origination, modification and destruction (see below). In the
last section of this chapter (JP 926b20f) the Trilaksanasiitra, on which this doctrine is based,
is cited in the following form:
"Conditioned entities have three marks which [characterize them as] conditioned. On the
one hand, the origination of conditioned entities can be observed; on the other hand, '
[their] destruction and [their] change-while-enduring can be observed."*!

In the version of the JP translated by Hsiian-tsang (T 1544 926b20-22) and recorded by both
Vi (199¢23f) and Vi,,*? the siitra is commented on in the following manner:

"With respect to one moment (ekasmin ksane) what is origination? Answer: Birth. What

is cessation? Answer: Impermanence (anityatd). What is change-while-enduring?

Answer: Old age."
The Vi (Vi 200a2-8, Vi, 149c1-11) understands this passage in the JP to teach that the three
samskrtalaksanas all occur in one moment, and explicates that this is taught in order to stop
the view of others, notably the Darstantikas, that the three samskrtalaksanas cannot exist in
one moment. That origination, change and destruction all happen in one moment implies that
the qualified entity is momentary. Given that by definition all conditioned entities are qualified
by samskrtalaksanas, the explication of the siitra in the JP reveals according to the Vi the
acceptance of the doctrine of momentariness.

There is, however, another version of the explication in the JP, which is recorded in the
translation by Gautama Samghadeva (T 1543 780c23-781al) and in a quotation in the AKBh
(77,191, cited in n. 35), that reads ekasmims citte (i.e. in or with respect to one mind) instead
of ekasmin ksane (i.e. in or with respect to one moment). The correlation of the samskrta-
laksanas with a single citta instead of a ksana no longer allows for an interpretation of the
passage in terms of the momentariness of all conditioned entities. For with the reading
ekasmims citte the passage only refers to mental entities and, leaving aside the problem
whether they are here conceived of as momentary or not, does not refer to conditioned
entities in general. :

It is difficult to settle which of the two readings is original, because in both cases it is not
easy to understand the precise import of the explanation in the JP. The equation of
"origination" with "birth," of "change-while-enduring" with "age," and of "destruction" with
"impermanence" (anityatd) accords with the standard terminology of the Sarvastivadins, who

3! The quotation is taken from the Trilaksanasitra (AN 1152 = T 125 607c15, SN 11 36 = T 99
12a29-b1, Nidanasamyukta p. 139,7-12 = T 99 83c16, cf. MPPU, III 1163, n.1). Vasubandhu (AKBh
77,1f) refers to this sitra, and YaSomitra quotes the passage concerned in full: trinimani bhiksavah
samskrtasya samskrtalaksanani. katamani trini. samskrtasya bhiksavah utpado 'pi prajfidyate, vyayo 'pi
prajAdyate, sthityanyathdtvam api. (AKVy 171,26-28; almost identical wording in the quotation in Pr
145,4f). For the translation of samskrtalaksana as "marks which [characterize as] conditioned," see
AKBh 77,3-6)

2 Here the JP is not quoted, but the reading ekasmin ksane is clearly presupposed by the
commentary.
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generally (so already in the Paficavastuka;.see n. 81) designate the four samskrtalaksanas as
jati (birth), sthiti (duration), jara (age), and anityatd k(impermanence). Thus it seems that, as
in other Sarvastivada sources,® the expressions in the sitra are in the JP matched with the
technical terms used within the Abhidharmic tradition (cf. n. 81). It is difficult to see,
however, why this explanation is correlated by the locative construction to a single ksana or
citta.® Possibly, the passage tries to resolve the problem how origination, cessation and
change-while-enduring can all occur in one moment by equating these terms with the technical
expressions employed in the Abhidharma tradition, viz. birth (jati), impermanence (anityata)
and age (jard). In this case, the problem would be solved by showing that sthityanyathatva,
as the only problematic mark, does not imply modification of a persisting entity but only the
loss of energy, as entailed by age. This would match the ‘explanation by the Sarvastivadins
that age does not imply transformation, but only the loss of energy (cf. § I.C.3.2.3 and
particularly n. 118). In such a case, citte would have been the original reading, which will
later have been substituted by ksane, when the scope of momentariness, which had formerly
been restricted to mental entities, had been extended to encompass material entities, too.
Thus, the fact that citte will have been read originally would corroborate my impression that
the all-encompassing doctrine of momentariness is still absent in the original version of the
JP.

It has to be conceded, however, that the passage in the JP under review also allows for other
interpretations.® But as long as it cannot be shown conclusively that the reading ekasmims

* Vi 200a17-19: "There [in the siitra], ‘'change-while-enduring' is another name for 'age' and does
not signify 'transformation.' As birth is called 'origination' and as anityatd is called 'destruction,' so one
should know that 'age’ is called 'change-while-enduring.'"

Cf. also AKBh 75,24f cited in n. 78 and Vi 787b19f.

3 Given that the Abhidharmic terms for the samskrtalaksanas relate both to material and mental
entities (cf. e.g. JP 926a4f), it is hardly possible that ekasmims citte is meant to indicate that the
terminological explication refers specifically to mental entities. Besides, in such a case the alternative
reading ksane could no longer make any sense.

% Vasubandhu, who reads ekasmims citte (see above), contends (AKBh 77,20f: tatrapi nikayasa-
bhagacittam yujyate.) that citte is used in the sense of nika@yasabhdgacitta (i.e. the mind of an entire exis-
tence). He also reads marana instead of anityata (cf. the preceding explanation in the JP [T 1543 780c14-
16, T 1544 926b10-13] that death, in contrast to anityatd, refers to the end of an existence), a reading
to my knowledge not attested elsewhere and in all likelihood secondary,* and thus can maintain that the
JP renders the general expressions (i.e. "origination" and so on), which the Buddha used with respect
to all conditioned entities, in terms of sentient existence:

"With respect to one mind (ekasmims citte, that is, according to Vasubandhu, with respect to the
mind of one existence), what is origination? Answer: Birth. What is destruction? Answer: Death.
What is change-while-enduring? Answer: Age." (AKBh 77,19f: yad api ca Jiianaprasthana uktam:
"ekasmims citte ka utpadah. aha: jatih. ko vyayo, maranam. kim sthityanyathdtvam, jare'ti.)
While this interpretation accounts both for the locative and the explication of the canonical terms for the
samskrtalaksanas, it is problematic on account of its interpretation of citta. Given that citta is generally
used to refer to specific mental events or states, it is not probable that ekasmims citte in the JP should,
despite the lack of any specification to this effect, not refer to a discrete mental state, but to the mind
viewed as a unit extending over the entire span of an existence. By contrast, it is very likely that
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citte is secondary, this passage in the JP may not be taken as an unambiguous testimony to
the doctrine of momentariness. Given the uncertainties of the other passage of the JP
discussed before, it must, therefore, on the whole remain doubtful whether the theory of
momentariness is attested in the JP. My findings suggest that, if at all, it only played a
marginal role and had not yet come to the forefront by the time of the compilation of the JP,
which marks the conclusion of the Abhidharmapitaka of the Sarvastivadins.*® Of course, this
needs to be verified by a more systematic investigation than was possible here, since it cannot
be excluded completely that the momentariness of all conditioned entities is presupposed in
some other portions of the JP or even in one of the other (exclusively earlier) canonical
Abhidharma works of the Sarvastivadins. '

Unless all passages in the Vi testifying to the theory of momentariness were added after the
compilation of this text,” the doctrine of momentariness can be dated back to at least the
second century A.D., that is, provided the account that it was compiled at the time of Kanigka
is accepted.®® Given that the Vi is a vast compilation of the various doctrinal positions

Vasubandhu interpreted ekasmims citte in this way because it supports his claim that the samskrtalaksanas
should be correlated to series of momentary entities, rather than to these entities themselves. This
motivation is also borne out by Ya$omitra's argumentation that ekasmims citte has to refer to the mind
as viewed over the entire span of an existence and not to a discrete mental unit, because "how should
a single momentary mental entity (lit. mind-moment, cittaksana) have birth, death and modification [as
would follow] otherwise (i.e. if citfa was understood in its usual meaning)." (AKVy 176,5f: anyathd hi
katham ekasyaiva cittaksanasya jatis ca maranam cdnyathatvam ca syat.).

* The alteration may have been inspired by the association of "birth" (jati) and "old age" (jara) with
"death" (marana) on account of the terminology of the final clause of the doctrine of dependent
origination (pratityasamutpada), namely that "depending upon birth (jazi) there is old age (jard) and death
(marana)" (jatipratyayam jaramaranam; cf. n. 81). Note that while jafi and jara are the standard
Abhidharmic expressions of the Sarvastivadins for the mark of origination and age, in *Tattvasiddhi
(henceforth: TSi) 289a18-20 (cf. n. 81) marana is listed side by side with destruction (vyaya?) as a
samskrtalaksana.

% That the doctrine of momentariness had not yet come to the forefront in the JP is also suggested
by my, again rather cursory, examination of the Abhidharmasira (or Abhidharmahrdaya, i.e. T 1550),
where no evidence of the conception that all conditioned entities are momentary was found. Though the
non-canonical Abhidharmasira may be older than the canonical JP (so Frauwallner 1971, p. 72f), there
does not seem to have been much of a gap between the composition of two works (so again Frauwallner
ibid., cf. also Armelin 1978, pp. 7-12). ’

37 As suggested by a comparison of the older translation by Buddhavarman (T 1543, fifth cent.) with
the later translation by Hsiian-tsang (T 1544, seventh cent.) — the possibility that from the beginning
there were two different versions, viz. a shorter and a larger one, should be borne in mind, however —,
further material probably came to be incorporated after the initial composition of the Vi.

3 On the basis of Hsilan-tsang's report (T 2087, 887a) that Kaniska (according to Lamotte [1958,
p- 648] he ruled from 128 to 151, according to Hirakawa [Indo Bukkyoshi Tokyo 1974, p. 185] from
132 to 152) convened the council of monks who composed the Vi, the text is generally dated back to the
2nd cent. A.D. (Lamotte 1958, p. 303; Kato 1989, p. 120, where the second half of the cent. up to the
third cent. is singled out). However, this dating can only be accepted with certain reservations. On the
one hand, Kaniska may, as Basham concludes in his introduction to the Papers on the Date of Kaniska
(Leiden 1968: p. x f), also be dated back some further fifty years to 78 A.D. On the other hand, in one
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current at the time of its composition, parts of the material incorporated — and this may
include also some of those passages where the theory of momentariness is presupposed —
could date back beyond the second century A.D. Moreover, considering that the momentari~
ness of all conditioned entities is accepted as a matter of fact, and given that the doctrine of
the samskrtalaksanas and the contemplation of the ten notions (samjfia) are already adapted
to the theory of momentariness, it can be safely assumed that the origination of the theory of
momentariness must be earlier than the respective passages in the Vi, in order to allow for
a period during which the momentariness of all conditioned entities could have been

" conceived, systematized into a coherent doctrine and become so current that it was not subject
to doubt and no need-was felt to substantiate it by argumentation. This, too, raises the
possibility that the theory of momentariness may be dated back even beyond the second
century A.D.*

On the other hand, my examination of the relevant sources suggests that there is no clear
evidence of the theory of momentariness either in the canonical Abhidharma works of the
Sarvastivadins or in Dharmasri's Abhidharmasara. This, however, does not necessarily imply
that the doctrine of momentariness cannot date back to the second century A.D. or even
earlier. Beside the fact that a close scrutiny of all relevant sources may actually reveal textual
material to this effect, this is not compelling because the-theory of momentariness may well
have originated outside the Abhidharmic current of the Sarvastivada (indeed even within an
altogether different school) so that it would for that reason not have found entry into the
aforementioned Abhidharma works, but may later have gained so much ground that it came
to be presupposed at a later time when the JP was commented upon.

A further problem in dating the doctrine of momentariness back to at least the second century
A.D. on the basis of the Vi is raised by my examination of the Amrtarasa by Ghosaka (T

passage in the Vi (Vi 593al5; cf. p. 387 of E. Ziircher's contribution "The Yiieh-chih and Kaniska in
the Chinese Sources" [pp. 346-390] in the aforementioned Papers on the Date of Kaniska) Kaniska is
depicted as a "king of old" so that the Vi can only be dated back to the time of Kaniska if it is held that
this passage was added later. P. Demiéville (L'Inde Classique. Edited by L. Renou and J. Filliozat. Paris
1953. Vol II § 2133), by contrast, argues that the composition of the Vi was only retrospectively
associated with king Kaniska' — such a possibility had already been raised envisaged earlier by E.
Frauwallner ("Die buddhistischen Konzile." In: ZDMG vol. 102, 1952: p. 256) — and suggests that the
Vi originated in the third century A.D.

¥ In this context, mention may be made of the refutation in the Ratnavali (I. 63-69, henceforth: RA)
of the marks of the  conditioned (samskrtalaksana) where the momentariness also of matter is clearly
presupposed (cf. I. 69-70ab quoted in n. 217). If it is accepted — .as it is done by Lindtner (1987, p. 11)
and Frauwallner (together with the Miila-Madhyamaka-karika [henceforth: MKK] and the Vigrahavya-
vartani, Frauwallner presents the RA in his Die Philosophie des Buddhismus [pp. 204-217] as a
characteristic work of Nagarjuna) — that the RA is an authentic work by Nagarjuna, who is variously
dated back to the first three centuries A.D. (cf. Ruegg 1982, p.4 n.11), then the theory of momentariness
must have been current when he flourished. On the other hand, the doctrine of momentariness is to my
knowledge not presupposed in the MKK — a systematic survey of the MKK is required in order to
investigate whether any traces of the conception of momentariness can be identified — so that it is
possible that the RA (or at least the pertinent portion) may not be attributed to Nagarjuna, the author of
the MKK.
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1553) which suggests that there is no evidence of the conception that all conditioned entities
are momentary in this text. Since it is unlikely that the Amrtarasa is older than the Vi (cf. van
den Broek 1977, p. 81), this poses the question why the doctrine of momentariness is attested
in the Vi and not in the treatiss by Ghosaka. Therefore, in addition to a systematic
investigation of all canonical and early post-canonical abhidharma works of the Sarvastivada
tradition, a more thorough examination of all pertinent passages in the Vi (considering all
three translations) is required in order to settle (provided this is possible at all) whether all
references to the doctrine of momentariness will have been added after the initial compilation
of the Vi, so that the doctrine of momentariness would have only (at least among the
Sarvastivadins) become current after the second century A.D., or whether at least some of
the references pertain to the core of the Vi compiled in the second century A.D. In the latter
(in my eyes more probable) case, the lack of any reference to the doctrine of momentariness
in the Abhidharmamrtarasa by Ghosaka — the same explanation could be applied to the
Abhidharmasara by Dharmasri if it was not accepted that it is earlier than the Vi — could
reflect that this text originated in a different milieu than the Vi®® where the notion of
momentariness had either not yet become current at all or, more likely, where for one reason
or other it only played a marginal role. In support of such an explanation reference could be
made to other post-canonical Abhidharma texts of the Sarvastivada tradition where the
doctrine of momentariness hardly features at all, though there can be little doubt that it was
known and not rejected. In the *Samyuktibhidharmahrdaya[$astra](?) (henceforth: SAH)
ascribed to Dharmatrata and in the Abhidharmavatarasastra by Skandhila, for instance, the
doctrine of momentariness, though presupposed in at least one passage in each text, seems
to be ignored for the most part.*! This is particularly stunning in the case of Skandhila who
is contemporaneous with Vasubandhu and Samghabhadra (M. van Velthem 1977, p. xi) and
hence must have been acquainted with the debates on momentariness as they are recorded in
the AK and in the NA.* Therefore, the lack of any testimony to the notion of momentari-
ness in the Abhidharmamrtarasa does not necessarily imply that all passages in the the Vi
testifying to the doctrine of momentariness were added after the initial compilation. By
contrast, it is well possible that among Sarvastivadins the doctrine of momentariness first
gained ground in a milieu that is closely connected to the tradition recorded in the Vi, but far
removed from the commentary tradition associated with Dharmasri and Ghosaka. This,
however, is not more than an assumpﬁon. As mentioned before, without a closer examination
of the pertinent material, it cannot be ruled out that all passages testifying to the notion of

“ A comparative study of the Amrtarasa with the Vi could shed some light on this issue.

“' T have only identified one passage where Skandhila alludes to the notion of momentariness, namely
when setting forth the functioning of the samskrtalaksanas, more precisely, of the mark of age (jard; T
1554 987c1f, P. thu 412b7f, van Velthem 1977 p. 67f). In the SAH the notion of momentariness is
attested when it is taught that the application of mindfulness entails that the body (as well as the other
objects of smrtyupasthana) is to be viewed as impermanent "because it perishes from moment to
moment" (T 1552 909b13f).

“ The fact that the notion of momentariness only played an important role among certain strands of
the Abhidharmic tradition of the Sarvastivadins, corroborates my impression that this notion originated
outside the mainstream Abhidharmic tradition. )
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momentariness in the Vi were only added after its compilation in (probably) the second
century A.D.

2.3 In the Sériputrﬁbhidharma it is taught at least three times (T 1548 591b8-11, 698a5-7,
715a20-23; cf. Bareau 1955, p. 197) that the mind (citta) absorbed in the "diamond-like
contemplation” (vajropamasamadhi) persists for immeasurable time. This stands in clear
* contradiction to the doctrine that all conditioned entities are without exception momentary and
suggests that the theory of momentariness is not subscribed to by the tradition of the
Sariputrabhidharma. This impression is also conveyed by Bareau's (Bareau 1955, pp. 193-
197, Bareau 1950, p. 69ff) and Frauwallner's (1972, pp. 133-152) summary studies of the
Sariputrabhidharma where no indication of the theory of momentariness is to be found. It
cannot be excluded, however, that a systematic examination of the Sariputrabhidharma — a
task exceeding the scope of this study — would disclose (if only, as the erroneous view of
opponents) material testifying to the theory of momentariness. ‘

3 The cursory examination of the still-extant Abhidharmapitakas undertaken in this chapter
suggests that in them, as in the Nikdyas/Agamas, the theory of momentariness is not
postulated as a canonical doctrine and is only attested, if at all, as a sectarian stance to be
refuted. This implies that the theory developed after the schism of the sects within certain
schools and is in that sense a post-canonical development which, judging from the little
evidence reviewed here, may date back as far as the first century A.D. and possibly even
beyond.
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1 The cursory examination of the Nikdyas/Agamas and the various Abhidharmapitakas in the
preceding chapter suggests that the doctrine of momentariness is post-canonical and originated
among a certain section of Buddhists. This calls for a survey of which of the early Hinayana
schools subscribed to this theory and in which form. Again, the loss of most of their works
(or their non-existence in written form, to start with) hampers such a survey so that relevant
information has to be gathered from other sources. Of particular importance is the
doxographical account by Vasumitra (second century A.D.?, cf. Lamotte 1958, p. 574 n.3),
the *Samayabhedoparacanacakra (T 2031, T 2032, T 2033; P. 5638 u 159a3-168b7;
henceforth: SBhC), which reports — regrettably without any accompanying explanations —
the stance taken by the various Hinayana schools on controversial issues. This information
can be supplemented by the doxographical account in the fourth chapter (prakarana) of the
Tarkajvala by Bhavaviveka (6th century) which is also transmitted in the Tibetan Tanjur as
a separate text ascribed to Bhavya (Sramanapaficasatkarikapadabhismarana P. 5630 u 35b1-
54b6).** Also useful is the Xathavatthu, referred to above, even though the commentary's
ascriptions of the refuted doctrines to specific schools are retrospective and hence not to be
trusted (cf. Norman 1983, p. 104).*

2 To start with, the Mahasanghikas, who split from the Sthaviras (first schism) sometime
during the Mauryan period (324-187 B.C.; Lamotte 1958, p. 572),* and their sub-sects will
be examined. Which stance the Mahasanghikas themselves took on the issue of momentariness
is, to my knowledge, not explicitly recorded.* They are, however, credited by Vasumitra
(SBhC 16a8, SBhC,, Ib.6 and 7) with the following position:
"The seed becomes the sprout. The four gross elements constituting the matter of the
sense organs (i.e. the entire body insofar as all corporal matter is at least endowed with
the tactile sense?) are subject to change. The mind and the factors assoc1ated with the
mind (caitasika dharma) are not subject to change."

 Since there are no significant discrepancies between the two versions (cf. Walleser 1927, p. 77),
I am citing here only from the independently transmitted version ascribed to Bhavya, i.e. the
Sramanapaficasatkirikapadabhismarana.

As for the correct name of the author, cf. C. Lindtner (p. 59 in: "On the Date of Dharmakirti etc."

In: The Adyar Library Bulletin. Vol. 56, 1992, pp. 56-62) where he argues that Bhavaviveka is a corrupt
form of the name.

*“ Vinitadeva's (8th cent.) Samayabhedoparacanacakranikdyabhedopadarsanasamgraha (translated by
A. Bareau in JA, vol. CCXLIV 1956, pp. 167-191) and Paramartha's account (cf. P. Demiéville
"L'origine des sectes bouddhiques d'aprés Paramartha." In: MCB. Vol. I 1931-2, pp. 15-64) do not
make any mention of the theory of momentariness at all.

“ The precise dating of the schism depends on the dating of the Buddha and is also beset with other
difficulties which are too complex to be entered into here.

1 do not see on which grounds Silburn (1955, p. 236) advances her (undocumented) claim that the
Mahasamghikas subscribed "en tous points au dogme de I'instantanéité. "

29
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It could be thought that this doctrine of the Mahasanghikas reflects their particular theory of
momentariness insofar as mental entities are held not to change because they are too short-
lived to do so, while matter (or at least some forms of matter)*’ is held to be subject to
change because it is said to possess some duration. This line of thinking would presuppose
that the susceptibility to transformation depends upon the 'duration of the concerned entity,
insofar as any change entails a "before" and an "after" and hence requires existence at at least
two different points of time.

It is more likely, however, that the susceptibility to change is derived differently. Change
implies that there is a persisting factor — material substance may for instance be regarded in
this way — underlying the alteration, on account of which the changed entity is identical with
the entity before it changed. As for the mind, the denial of a Self (anatmavada) entails that
such an enduring element cannot be accepted lest it be identified with an eternal soul. Thus
the anatmavada's denial of a lasting Self underlying the fluctuations of the mind excludes that
the mind can be subject to change (cf. see § II.A.2.1). With regard to matter, the
Mahasanghikas were apparently not so radical and, contrary to other schools, admitted (at
least with regard to some forms of matter) an enduring substance underlying transformation.
Thus they interpreted change as the mutation of a persisting entity and not as the destruction
of an old and the origination of a new entity.*

Therefore, the doctrinal stance reported by Vasumitra does not depend upon the Maha-
sanghikas' acceptance of the momentariness of mental entities and the denial with regard to
matter. It only allows one to infer that the Mahasanghikas can hardly have considered
material entities (at least not in general) to be momentary since the very susceptibility to
change presupposes existence beyond a bare moment.* As for mental entities, the position
that they cannot change only implies that they are momentary if it is assumed that they do

47 Tt is conceivable that the transformation of the seed is representative for external (i.e. non-
corporeal) matter in general. Similarly, the susceptibility to change of the gross elements of the sense
organs may refer to the entire body. In support of this, it could be argued that all corporeal matter is at
least endowed with the tactile sense. On the other hand, if the doctrine of the Mahasanghikas thus related
to corporeal and non-corporeal matter in general, the question poses itself why mention is made only of
specific forms of matter. Moreover, the teaching in JP that the gross elements of the sense organs are
simultaneous with mental acts (cited in n. 27), suggests that this form of matter may also be addressed
specifically by the Mahasanghikas (and not because it stands for all corporeal matter). Furthermore, it
is possible that at least fire and sound, though material, were held by the Mahasanghikas not to be subject
to change. Cf.-the position of the Vatsiputriyas-Sammatiyas that fire and sound are, in contrast to all
other forms of matter, momentary.

4 Cf. Vi 996¢c11-14 (= LVP 1937, p. 137): "The supporters of the doctrine of transformation (i.e.
the Samkhyas?) have this opinion: Milk turns into sour milk, seeds into sprouts, wood into ashes and so
on. If one [entity] exists in continuation of another [entity], then this [entity] is the product of
transformation of that other [entity] and it is not the case that that other entity (dharma) perishes and this
entity originates. Therefore, the essence of all dharmas persists eternally."”

# Silburn (1955, p. 240) interprets the passage under discussion in the same way, but maintains
‘(without substantiating this claim) that the stance expressed here is "heretical” and does not accord with
the general opinions of the Mahasanghikas.
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change every moment. To presuppose this for all mental entities requires that the self-evident
transitoriness of most mental events had been developed into a general doctrine about the
nature of all mental entities (cf. § II.A.2.5). On the basis of Vasumitra's report it cannot be
decided whether such a development can be surmised in the case of the Mahasanghikas or
whether they held — as the Sariputrabhidharma and the partisans refuted in the Cittatthitikatha
of the Kv (see above) did — certain mental states to last for a long time. The latter is
suggested by the fact that Vasumitra (SBhC 17a24, SBhC,, p. 65) correlates (despite their
differing Vinaya affiliation) the doctrines of the Dharmaguptakas, to whom the Sariputrabhi-
dharma is attributed (see above), with those of the Mahasanghikas. Moreover, the Kv-a
attributes the refuted doctrine in the Cittatthitikatha to the Andhakas who belong, again
according to the Kv-a (p. 57), to the fold of the Mahasanghikas (cf. Bareau 1955, p. 89).

At any rate, the fact that mention is only made of the mental and material entities'
susceptibility to change and not, as in the case of other schools in Vasumitra's account, of
their duration suggests that the theory of momentariness was, at least on the stage recorded
by Vasumitra, of no importance to the Mahasanghikas — possibly because_ it had not yet
originated at all or, at least, had not yet penetrated their circles.*

The stance in the aforementioned Khanikakatha that all conditioned entities are as momentary
as mental entities is ascribed by the Kv-a (p. 195f) to the Aparaseliyas (Sanskrit: Aparasailas)
and to the Pubbaseliyas (Sanskrit: Pirva- or Uttarasailas), both sub-sects of the Maha-
sanghikas. If this attribution is correct the theory of momentariness will eventually have been
espoused at least by certain sections within the Mahasanghika fold of Buddhism. On the other
hand, the attribution of the Kv-a is not only dubious to start with, but also incoherent insofar
as the AparaSailas and Uttaradailas are elsewhere in the Kv-a (see above) said to belong to
the Andhakas who, as we have seen, are credited with the view that certain states of
consciousness are not momentary. Moreover, Vasumitra does not report that the Aparasailas
and UttaraSailas held all conditioned entities to be momentary but, by contrast, specifies
(16a24, p. 38) that their doctrines — excepting those listed by him — generally accord with
those of the Mahasanghikas, which suggests that they, too, did not subscribe to the theory of
momentariness. This also applies to the Prajfiaptivadins (T 2032 16a20f, p. 38) and
CaityaSailas (16a24, p. 38), both of which were also Mahasanghika sub-sects.

From this it does not follow, however, that there were no Mahasanghika sects at all that
professed the momentariness of all phenomena. Thus the doctrines of the Bahusrutiyas,
probably a further sub-sect of the Mahasanghikas,* are said by Vasumitra (SBhC 16al5f,
SBhC,, p. 36) to generally agree with those of the Sarvastivadins, which indicates, given that

% Such an explanation is problematic, however, insofar as the stance under discussion would be

attributed to the "late" Mahasanghikas, if K and & in the stock phrase KA T B# was understood
temporally. On the other hand, such an understanding is not compelling. Instead, Vasumitra's
qualification may just as well be understood as referring to "secondary" differences among the

Mahasanghikas.
5! Cf. the literature cited in Schmithausen 1987a, p. 370, n. 304.



32 1.B The Doctrine of Momentariness in the Hinayana Schools

no specific opinion of the Bahusrutiyas to the contrary is reported, that they accordingly held
all conditioned entities to be momentary. This is indeed confirmed by Harivarman's
Tattvasiddhi — provided it pertains to the Bahusrutiya tradition, as has been variously claimed
(among others by Paramartha)52 — where it is asserted several times that all conditioned
entities are momentary.”

It seems that as in the case of the Bahusrutiyas so in the case of the Dharmaguptakas, the
doctrinal conformity is not matched by the sectarian affiliation.** While the Dharmaguptakas
are closely related to the Mahi$asakas from which they reportedly seceded (cf. Bareau 1955,

p. 190), their doctrines are said by Vasumitra (SBhC 17a26f, SBhC,, p. 65) to concur
generally with those of the Mahasanghikas. This leaves one to gather that, unlike the
Mahisasakas (or at least some sections thereof), the Dharmaguptakas did not subscribe to the
theory of momentariness — an assumption supported by the claim in the Sariputrabhidharma

that some mental entities last immeasurably long (see above).

3 With respect to the Sthaviras, the sources reveal that they generally held mental entities to
be momentary, but that the Sarvastivadins and closely related sects, as well as the later

Theravadins, the Kasyapiyas™ and at least some sections of the Mahisasakas®® and possibly

2 Cf.. Demiéville MCB I 1931-2, p. 22 and 47. See also Bareau 1955, p. 81 n.2
 E.g. TSi 264b25, 266c17f, 273b2f, 279b24f, 283c18, 317b16-18, 359al7.

5% Cf. Schmithausen 1987a (p. 370f) where it is likewise suggested that the sectarian affiliation of the
TSi (namely with the Bahu$rutiyas and thus with the Mahasanghikas) does not conform with its
philosophical accordance with the Sautrantikas.

%5 SBhC 17b1, SBhC,, X1.4: "[The Kasyapiyas]: All conditioned factors (samskdra) are momentary."

According to Bareau (1955, p. 201f) it seems that the KaSyapiyas shared the Siitrapitaka (or at least

had a very similar version) and probably also the Abhidharmapitaka (i.e. the Sariputrabhidharma) with

the Dharmaguptakas. Vasumitra (SBhC 17a27-b2, SBhC, p. 65f) .confirms that the issue of

momentariness was one of only a few doctrinal points that separated the Kasyapiyas doctrinally from the
~ Dharmaguptakas (cf. also Bhavya: P. u 182b4f, Walleser 1927, p. 87).

% It is difficult to ascertain which stance the Mahisasakas took on the issue of momentariness because
there is conflicting evidence. On the one hand, Vasumitra reports (SBhC 17a13f, SBhC,, IXa.23) that
the fundamental doctrines of the Mahi§asakas include the stance that "all conditioned factors (samskara)
are momentary." This report is confirmed by Bhavya who relates that the Mahisasakas held all
conditioned entities-(samskrta) to be momentary (P. u 182a7: hdus byas thams cad ni skad cig maho//).
On the other hand, the attribution of this stance is problematic, because Vasumitra (SBhC 17a10-12,
SBhC,, IXa.20) credits the same Mahisasakas with the view that the gross elements constituting the sense
organs as well as the mind and mental factors are subject to change, which suggests — so also the
interpretation by the Chinese commentator K'uei-chi (cf. Bareau 1955, p.185) — that they cannot be
momentary. Moreover, among the "secondary positions" of the Mahisasakas reported by Vasumitra there
is the view that "the great earth lasts for eons (kalpa) (SBhC 17al7f, SBhC,, IXb.6).

Since Bhavya does not attribute any .position to the Mahi§asakas which is at odds with their
adherence to the doctrine of momentariness, it has to be investigated whether Vasumitra's testimony may
be interpreted in such a way that it does not conflict with the doctrine of momentariness. As I will show
presently this is indeed possible. To start with, the endurance of the world may have been taught by the

secondary Mahi$asakas with reference to the series (or more precisely to the complex of series) of
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the Haimavatas® propounded (in contrast to the Vatsiputriyas and the schools derived
therefrom) also the momentariness of material entities.

As for the Theravadins, it was argued before (§ I1.A.2.1) that the refutation in the Kv
(Khanikakatha) of the doctrine that all conditioned entities have the duration of a single mental
event (ekacittakkhanika) indicates that the early Theravadins had not yet espoused the theory
of momentariness. As argued below (§ II.A.2.5), the refutation in the same text (Cittatthiti-
katha) of the position that there are mental states which are not momentary, points to the
doctrine that all mental entities are invariably momentary. It may thus be gathered that, like
the Vatsiputriyas-Sammatiyas (see below), the early Theravadins regarded mental entities as
momentary while they held material entities to endure for a stretch of time.*

In their post-canonical literature, by contrast, the duration of material entities, too, is
drastically reduced. Unlike the Sarvastivadins and Sautrantikas, however, the Theravadins did
not give up the old conception that mental entities are briefer then material ones. They

momentary entities which is commonly conceptualized as the earth, so that this teaching would be
completely dissociated from the question of the momentariness of existence. Besides, it is also
conceivable that the secondary doctrines refer to such doctrines which were not common to all
Mahisasakas, but only held by certain factions, so that the secondary view of the duration of the earth
would not alter the fact that the mainstream Mahi$asakas adhered to the theory of momentariness. Such
a possibility is in fact confirmed by the case of the existence of past and future entities which is said to
have been accepted by the fundamental Mahisasakas (SBhC,, IXa.l) but denied by the secondary
Mahisasakas (SBhCy, IXb.1). Moreover, such a doctrinal deviation of some sections of the Mahi$asakas
would be in accordance with the fact that the Dharmaguptakas, who are closely associated with the
Mahisasakas (cf. § I.B.2), did not accept the momentariness of all conditioned entities (in fact, they
probably did not even hold all mental entities to be momentary). Likewise, it is also possible to explain
how the mainstream Mahisasakas could have taught that sense organs and mind are subject to change if
they held them to be momentary. Since it is unlikey that they should — as seemingly implied by
Vasumitra's testimony — have held ordinary mental entities (i.e. not only special mental states as those
attained to in meditation) to be non-momentary, it may be argued that the susceptibility to change
reported by Vasumitra does not refer to discrete entities but to the sensory organs and the mind viewed
as series. Such a possibility is indeed confirmed by the report (cf. Si, p. 180) that the Mahisasakas
differentiated between the skandhas viewed as momentary, viewed as lasting for one life-time and viewed
as lasting for the entire existence within samsdra.

Thus it is possible to account not only for the attribution of the stance that the earth endures but
also for the position that the sensory organs as well as the mind are subject to change in such a way that
it does not conflict with the doctrine of momentariness. Given Bhavya's report, which lends substance
to such an interpretation of Vasumitra's testimony, I, therefore, arrive at the conclusion that at least
certain sections of the Mahi$asakas will have subscribed to the doctrine of momentariness.

57 There is no further evidence than Vasumitra's testimony (SBhC 16c13f, SBhCy, p. 53) that those
teachings of the Haimavatas which are not specified generally accord with those of the Sarvastivadins.

58 Stcherbatsky (Buddhist Logic, Vol. 1, p. 112) asserts that the Theravadins had from the beginning
espoused the doctrine of momentariness and that only later they introduced the differentiation between
the duration of material and mental entities. This hypothesis reflects Stcherbatsky's bias to regard the
doctrine of momentariness as an integral part of early Buddhism (Buddhist Logic, Vol. I, p:-108; but see
also Stcherbatsky 1979, p. 38, where he seems to adopt a more moderate approach) and is not
substantiated by any textual evidence (cf. n. 9).
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advanced the peculiar doctrine that material entities last seventeen times as long as mental
entities do.% My cursory examination of some of the pertinent sources suggests that, despite
this reduction of their duration, the material entities were not regarded as momentary, or at’
any rate not referred to as such (i.e. as khanika). All the same, this teaching presupposes that
material entities are extremely brief and that they form series which constitute the temporally
extended units which we experience in ordinary life. As such, their teaching may be
considered as a peculiar form of the theory of momentariness.

This raises the question whether this teaching originated within the Theravada school, or
whether it resulted from the adoption of the theory of momentariness from some other
Buddhist school on the Indian mainland. Given that momentariness is on the whole dealt with
as a marginal issue of little consequence, I am inclined to believe that the theory of
momentariness was adopted from outside and was possibly even introduced by Buddhaghosa
himself.® The peculiar form it acquired may have resulted from the reluctance on the part
of the Theravada tradition to give up the old distinction between the life time of mental and
material entities. It is, however, also feasible that the doctrine of momentariness had already
differentiated between the duration of mental and material entities before it was adopted by

% Cf.: — VisM XX.24: "While matter abides, the subliminal mind (bhavangacitta) arises and
perishes sixteen times. In the case of mind (citta), the moment of origination, of duration and of
destruction are all fully alike [as to their length]. But in the case of matter, only the moment of
origination and of destruction pass quickly. For they are [in the case of matter and mind] alike; the
moment of duration, however, is long. It lasts as long as it takes sixteen mental events to arise and
perish." (riipe dharante yeva hi solasavare bhavangacittam uppajjitva nirujjhati. cittassa uppadakkhano
pi thitikkhano pi bhangakkhano pi ekasadisa. ripassa pana uppddabhangakkhand yeva lahukad; te hi
sadisa. thitikkano pana mahd; yava solasa cittdni uppajjitva nirujjhanti, tava vattati.)

— Vibhanga-atthakatha p. 25f: "While matter abides, sixteen mental events (cifta) arise and perish.
Together with the seventeenth citta it undergoes destruction." (riipe dhdrante yeva solasa cittani
uppajjitva nirujjhanti. tam pana sattarasamena cittena saddhim nirujjhati.)

— Abhidhammatthasangaha by Anuruddha (11th/12th century according to Norman 1983, p. 151) ch.
4, paragraph 3: "The three moments [required] on account of origination, duration and destruction are
called 'the moment of (i.e. taken by) one mental event' (citta).The lifetime of material entities is
seventeen of these moments of a citta." (uppadatthitibharngavasena khanattayam ekacittakkhanam nama.
tani pana sattarasa cittakkhanani ripadhammanam ayu.)

From these three extracts the following position can be gathered. The material and mental entity
arise simultaneously. While the material entity persists, the mental entity perishes and a new entity
originates. This occurs sixteen times until the material entity vanishes simultaneously with the seventeenth
mental entity. Since the phases of origination and destruction of material and mental entities are identical,
the phase of duration of the material entity must encompass also the phases of duration and destruction
of the first mental entity (= % cittakkhanas) as well as the phases of origination and duration of the last
mental entity (= % cittakkhanas). Thus a material entity consists of a phase of origination corresponding
to Va cittakkhana (i.e. it has one third of the duration of a citta), of a phase of duration corresponding
to 16Ya cittakkhanas (viz. %+ 15+%A cittakkhanas) and of a phase of destruction corresponding to a
further Vs cittakkhana. Cf. also the treatment of this topic by Sarathcandra (1958, pp. 44-46).

© This is also suggested by K\;-a XXII.7 where the stance that all phenomena are momentary (sabbe
dhamma khanikd) is ascribed to Uttarapathakas, that is, to people from Northern India, from where
Buddhaghosa himself hailed. .



I.B The Doctrine of Momentariness in the Hinayana Schools 35

the Theravadins.

In this context, reference may be made to the so called "Three-Moments"-doctrine which is
known from its refutation in Vi (787¢c20-7882a9). According to this doctrine, "material entities
endure for three moments" while "mental states (citta) and mental factors (caitas) perish
immediately in the moment [they have originated]" (Vi 787c21f). Teaching that three units
of consciousness arise and perish while one sense organ does, this tradition computes the
duration of the material entities, like the Theravadins, by correlating them to mental entities.
. It is not clear which reasoning underlies this teaching, but the correlation of the sense organs
with their respective acts of perception suggests that the analysis of the process of cognition
may have played an important role (cf. § II.B.2.1). This doctrine, of which two versions are
reported in Vi,% is not ascribed to a particular school (it is only said to have been espoused

6 Vi 787c22-788a9: "That [Three-Moments-doctrine] is of two kinds, namely 1) the doctrine of
mixed origination) and 2) the doctrine of succession.
The supporters of the doctrine of mixed origination give this explanation: On the basis of an initial
caksurindriya (i.e. organ of vision), an initial caksurvijiidna (i.e. visual consciousness) arises. Having
arisen together, the caksurindriya abides, while the caksurvijriana perishes. On the basis of a second
caksurindriya, a second caksurvijfiana arises. Having arisen together, the caksurindriya abides, while
the caksurvijriana perishes. On the basis of a third caksurindriya, a third caksurvijiiana arises. Having
arisen together, the caksurindriya abides, while the caksurvijfidna perishes. One should know that it (i.e.
the third caksurvijfiana) perishes precisely together with the initial caksurindriya.
Question: What is wrong with this?
Answer: The initial caksurvijiana meets with (lit.: 'has') the origination of its base, but it does not meet
with the destruction of its base. The same holds good for the second caksurvijiana. The third
caksurvijiana meets with the origination of its base. Though it also meets with the destruction of a base,
this is [not its base, but] the base of another[, namely the first, caksurvijiana]. One calls this (i.e. the
fact that the caksurvijianas do not meet with the destruction of their bases) the fault of their [doctrine],
because [rightly] the vijfidna has [both] origination and destruction in accordance with its base (i.e. arises
and perishes when its base does).
The supporters of the doctrine of succession make this explanation: On the basis of an initial
caksurindriya, an initial caksurvijiidna arises. Having arisen together, the caksurindriya abides, while
the caksurvijigna perishes. Then, again on the basis of [that initial caksurindriya], a second
caksurvijriana arises. The [initial] caksurindriya abides, the [second] caksurvijfiana perishes. Thereafter,
again on the basis of [that initial caksurindriya), a third caksurvijiana arises. This- [caksur]vijfidna
perishes at the same time as the [initial] caksur[indriya).
Question: What is wrong with this?
Answer: The initial caksurvijiidna meets with (lit.: 'has') the origination of its base, but it does not meet
with the destruction of its base. The second caksurvijfiana meets neither with the origination of its base
nor with the destruction of its base. The third caksurvijiiana does not meet with the origination of its
base, but it meets with the destruction of the base. One calls this (i.e. the fact that the caksurvijidnas
do not meet with both the origination and the destruction of their base) the fault of their [doctrine],
because [rightly] the vijfidna has [both] origination and destruction in accordance with its base (i.e. it
arises and perishes when its base does)."

The doctrine of mixed origination seems to entail that not one but three sense organs of one type

exist simultaneously. It is noteworthy that the destructions of the first-and second vijidna (i.e.
consciousness) are not correlated to the destructions of the second and third indriya (i.e. sense-organ)
of the preceding set of three vijfianas, though they should take place at the same time. This suggests that
every three acts of consciousness form a unit (that possibly differs as to its nature from the preceding
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by some §ramanas, i.e religious mendicants) and with the exception of the later Theravadins'
teaching, does not resemble any doctrine known to me.*

The hypothesis that the doctrine of momentariness was adopted by the Theravadins from
outside needs to be verified by a systematic examination of the early post-canonical sources.
In particular, it has to be investigated whether pertinent material can be found in Buddha-
ghosa's commentaries on the Nikayas, and if so, whether this can be identified as his personal
contribution or whether it may be traced back to the Singhalese commentary used by him. If
textual evidence can be disclosed from which it follows that the doctrine of momentariness
was adopted from outside, it'may also be possible to decide whether the distinction between
the duration of material and mental entities was already inherent in the adopted doctrine, or
whether the distinction was only introduced by the Theravadins.

4 As for the Vitsiputriyas and the four schools evolving from them, namely the Sammatiyas
(or Sammitiya following Pr 148,1, 192,8, 276,2), Dharmottariyas, Bhadrayaniyas and
Sannagarikas, the only extant work pertaining to this tradition, the Chinese translation of the
Sammatiyanikdya$astra (T 1649), does not provide any information from which it could be
inferred which stance they took towards the issue of momentariness. The doxographies by
Bhavya® and Vasumitra, however, report that the Vatsiputriyas did not subscribe to the
theory of momentariness, but held some entities to be momentary and others not. Since they

and subsequent unit, e.g. §rotravijiana after caksurvijiiana) and lends substance to the assumption that
the differentiation between the lifetime of matter and mind results from the underlying theory of
perception. Without further textual evidence, however, it is impossible to arrive at a reliable
understanding of this bizarre doctrine.

The refutation on the basis of the presupposed simultaneity of sense organ and consciousness will
be examined in § II.B.2.1. Vi concludes its refutation by a further argument (Vi 788a9-13 cited in n.
296) which will be dealt with in § I1.B.2.2.

6 The refutation of this doctrine in Vi (Vi 788a9-13 cited in n. 296) presupposes that the first
moment after death already pertains to the new existence and thus denies an intermediate state
(antardbhava) between death and rebirth. Given that the Sarvastivadins postulate an intermediate state,
Vi may argue here on the basis of the opponents' doctrine. Thus there would be a further agreement
between the doctrine of the three moments and the Theravadins who (beside the Mahasanghikas,
Mahi$asakas and the tradition of the Sariputrabhidharma; cf. Bareau 1955, p. 291) also denied the
existence of an intermediate state.

. 63 Sramanapaficasatkirikapadabhismarana (P. u 182a8 and 182b3; Walleser 1927, p. 87, forth point
of the Vatsiputriyas): "The fundamental doctrines of the Vatsiputriyas: ... As for conditioned entities,
there are momentary and non-momentary [entities)." (yan gnas mahi® hbuhi dam tshig ni ... hdus byas
ni skad cig ma dan skad cig ma ma yin pa yod do//)

*P.: mihi
% SBhC 16¢14-16 (SBhC,, VII.2): "The main doctrines held in common by the Vatsiputriyas: ...
There are some conditioned factors which endure for a while; there are also some which are

momentary." :

Bareau (1955, p. 116) cites this passage in order to document that the Vatsiputriyas held that "tous
les composés (samskrta) ne durent qu'un seul instant (ekaksanika)." This is clearly not correct, and the
table on p. 287 summarizing the doctrines of the various schools should be emended accordingly.
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do not attribute to the four secondary schools a doctrine that conflicts with this position, they
imply that on this point there were no doctrinal differences between the Vatsiputriyas and
these secondary schools. While for the Sammatiyas this is confirmed by the reports of other
sources (see below), in the case of the Dharmottariyas, Bhadrayaniyas and Sannagarikas there
is no corroborating evidence (but also no evidence to the contrary) for the assumption that
they, too, only held some entities to be momentary. :

The sparse information of the doxographies can be supplemented by those sources where the
Vatsiputriyas or Sammatiyas feature as opponents to the theory of momentariness. From the
positions attributed in these sources, no doctrinal difference can be inferred between the
Vatsiputriyas and Sammatiyas. By contrast, it seems that they were held to propound the same
doctrine, that is, if they were not even identified altogether. Hence I refer to them in the
following jointly as "Vatsiputriyas-Sammatiyas. "

As perilous as it is to construe a position from the writings of their opponents, there can be
little doubt that the Vatsiputriyas-Sammatiyas held all and only those entities to be momentary
where it was, at least for them, self-evident that their mode of existence implied their
momentariness.® Thus they took all mental entities to be momentary and all material entities
(excepting flames and sounds) to be non-momentary. The momentariness of flames and
sound, which was regarded as a self-evident fact, is not specified in all sources,% but
reported by Kamala$ila” and P'u-kuang.®® It is also presupposed in Vasubandhu's

¢ This statement has to be qualified insofar as there are some mental states where the momentariness
is not self-evident (cf. § II.A.2.5).

That the momentariness of some material entities is self-evident is arguably also confirmed
indirectly by SrBh 485,7-10, namely if the relative clause qualifying ripindm samskdranam is in the
following way understood to specify to which kind of material conditioned factors (samskara) the
following proof refers:

"Of those material samskara of which the origination, destruction and disappearance in one

moment, albeit a matter of fact, cannot be perceived, [the yogin] deduces [the momentariness] on

the basis of considerations (manaskdra) which relate to perception."*
According to this understanding, it would be implied that there must be other kinds of material
samskaras, namely those where the momentariness can be perceived, and does not have to be inferred.
However, it cannot be ruled out that the qualification of ripinam samskaranam is not meant to single out
specific forms of material samskdras, but instead is meant as a general characterization applying
invariably to all material samskaras (if so, in contradistinction to mental entities).

2 §rBh 485,7-10: yesam rapinam samskdrandm safi samvidyamand ksanotpannabhagnavilinatd
nopalabhyate, tatra pratyaksadhipateyam manaskaram nisrityanumdnam karoti.

% AKVy 179,10f: "According to him (viz. the Arya Sammatiya), matter abides for some time,
[while] mental events (cifta) and factors (caitta) are momentary." (kaldntaravasthayi hi tasya (=
aryasammatiyasya) riipam. cittacaittanam tu ksanikatvam.)

Cf. cittacaittdnam ca ksanikatvabhyupagamdt in the quotation of AKBh 79,11-15 (cited in n. 113) to
which Yasomitra's explication refers. )

I do not think that by this Yasomitra wanted to exclude the momentariness of flames and sound.
Rather, he will have been less precise in his rendering of the Sammatiyas' position than Kamalasila,
concentrating on the rule that only mental entities are momentary, while neglecting the exceptional cases
of flames and sound.

7 TS 352: "Some hold that there is a two-fold division of things (bhdva) according to whether they
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refutation of the Vatsiputriyas-Sammatiyas'® position in the AKBh” and the KSi. As will

are produced or not; others believe that [this division] is according to whether they are momentary or
not." (krtakrtakatvena dvairasyam kaiscid isyate/ ksanikaksanikatvena bhavanam aparair matam//)
TSP hereon (132,6-8): " ... But others as the Vatsiputriyas and so on hold that there is a two-fold
division of things (bhdva) also according to whether they are momentary or not. Thus cognition (buddhi),
sound, the flame and so on are according to their opinion momentary whereas the earth, the sky and so
on are not momentary." (aparais tu vatsiputriyadibhih ksanikaksanikatvenapi bhavanam dvairasyam
isyate. tathahi buddhisabdarcihprabhrtayas tanmatena ksanikah, ksitivyomddayas tv aksanika ifi.)

88 Chii-shé-lun-chi (T 1821) 201b22-24: "The Sammatiyas believe that among the conditioned
entities, mental events (citta) and mental factors (caitta), sound, flame etc. are momentary. Therefore,
they are necessarily without ‘movement. The conditioned factors dissociated [from the mind]
(viprayuktasamskara), the karmic matter of manifest corporeal actions (k@yavijriaptiripa), the body,
mountains, wood and so on are not momentary (ksanika), [but] abide for a long time." '

As indicated by the use of "and so on", Kamalasila's and P'u-kuang's enumeration of momentary
entities are not exhaustive. This is problematic because there are to my knowledge no material entities
beyond sounds and flames which are, within the Buddhist tradition, considered to be obviously
momentary. It could be held that "and so on" was added with reference to the frequently adduced
examples of the flowing water and the blowing wind (e.g. Lankavatirasitra V1.9 [= X.116], MPPU
229b15f [quoted in n. 425] and 222b2-5 [= MPPU_ 1370], TSi 279a26f). These examples are, however,
usually cited to illustrate that something perceived as a unity (river, breeze) is actually made up of ever
new particles (water, dust). Thus it is the formation of series by conditioned entities and not their
momentariness that is exemplified. Accordingly, in both examples it is not, as in the case of sound and
flames,* presupposed that the particles themselves are evidently momentary (the water and dust move on
beyond the observer).” It may, therefore, be that "and so on" merely indicates that the list is in principle
not exhaustive, that there could be, at least theoretically speaking, further entities than those listed which
are momentary.

* The momentariness of sounds and flames is only self-evident if it is assumed that they do not exist
before or after they become manifest (i.e are heard or seen). This assumption was not shared by the
Mimamsakas who denied that sounds and flames are momentary (cf. Slokavarttika: Sabdanityatadhikarana
ka 434-438). Also in the Yuktidipika (p. 57,16-22 [piarvapaksal, p. 57,29-58,7 [uttarapaksa]), a
relatively early (circa 700 A.D.?) commentary on the Samkhyakarikas, the Buddhist argumentation that
flames are momentary is repudiated. Even if it is accepted that flames only exist when they are observed,
it is still not self-evident that flames are as short-lived as mental events. The Naiyayikas (Nyayavarttika
833,2-9, ad 3.2.14), for instance, held that during the existence of a flame several mental entities arise
and perish.

® In one passage in the TSi (280a24), however, the actions of wind are said to be momentary: "Also
the actions belonging to wind [are], even though perishing from moment to moment, [causally efficient
insofar as they] move things." )

% That the opponents in the debate concerned are the Vatsiputriyas-Sammatiyas is reported by
Yasomitra (AKVy 345,16: gatir ity apare iti. Vatsiputriyah) and by P'u-kuang, who in this context
explicates their position (T 1821 201b22-24, cited in n. 68). Also Sumatisila in his Karmasiddhitika
identifies the opponents as the Sammatiyas (P. ku 74b8: gfan dag na re Zes bya ba ni 'Phags pa man
pos bkur ba'i sde pa rnams so// cf. Muroji p. 6, note d).

™ 1t has to be conceded, however, that in the AKBh the arguments, which presuppose the opponent's
. acceptance of the momentariness of mental events, sound and flames, do not seem to be directed

primarily against the Vatsiputriyas-Sammatiyas, but against the Brahmanical schools, notably the
Vaisesikas, who feature (side by side with the Vatsiputriyas-Sammatiyas) as opponents in the course of
the proof of momentariness in the AKBh (cf. AKVy 346,29). This is borne out by the terminology
(buddhi instead of citta) and by the fact that Vasubandhu does not envisage the mark of destruction as
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§ 1.C.2.4, the Vatsiputriyas-Sammatiyas taught, similarly to the Sarvastivadins, that each
conditioned entity is, irrespective of its duration, qualified by a set of forces (samskrtalaksa-
na) which determine its existence.

5 As for the Sarvastivadins, it has been seen that already in Vi the theory of momentariness
is presupposed (cf. § 1.A.2.2). As will will be seen below, also the Darstantikas and
Sautrantikas, who evolved from the Sarvastivadins, accepted, albeit in a different form, the
momentariness of all conditioned entities.

The extensive corpus of Sarvastivada literature transmitted in Chinese translation and, to a
lesser extent, in Tibetan translation and in the Sanskrit original allows for a detailed
reconstruction of the Sarvastivadins' conception of momentariness. Particularly instructive is
the well-documented treatment of the samskrtalaksanas and the controversy on this point
between the Sarvastivadins and Sautrantikas. This will be dealt with in the next chapter. Here
it may be pointed out that the Sarvastivadins' theory of momentariness has to be viewed
against the background of their doctrine that things also exist when they are still future or
already past. Thus, the Sarvastivadins do not contend that all conditioned entities only exist
for a moment, but merely that they are only present for a moment, namely when they are
causally efficient.”* Before this moment they exist in the future and thereafter in the past so
that they are not momentary in the sense that they only exist for a moment. This doctrine that
also future and past entities exist does not seem to be intrinsically linked up with the doctrine
that their existence in the present is limited to a moment. Rather, both doctrines seem to have
been developed independently on different grounds and are propounded side by side because
they do not conflict with each other.”

a possible cause for the destruction of mental events, sounds and flames, but instead refutes (AKBh
193,20-17) that destruction may be effected by the immediately succeeding entity, by the absence of a
cause of destruction or by the functioning of merit (dharma) and demerit (adharma). That the mark of
destruction can neither effect destruction on its own nor in conjunction with external causes is, by
contrast, established in another context, namely when dealing with the samskrtalaksanas (cf. § 1.C.3.2.2).

" Hence the discharge of causal efficiency became eventually (that is, when the positions developed
by Dharmatrata, Ghosaka, Vasumitra and Buddhadeva were superseded; cf. Frauwallner 1973, pp. 101-
106) the generally accepted criterion for differentiating between the future, present and past states of
conditioned entities. When they have not yet discharged their causal efficiency they are future, when they
are in the process of doing so they are present, and when they have already been causally efficient they
are past.

™ This is not the place to examine the origins of the doctrine that entities not only exist in the present
but also in the past and in the future (for this consult e.g. Frauwallner 1973). It may be pointed out in
passing that this doctrine reflects the Satkaryavada of the Samkhyas, according to which the effect (i.e.
a particular state of the permanent material cause) exists latently in the material cause before and after
it has manifested itself. Cf. also the instructive argumentation by Samghabhadra (NA ch. 5.6-9, 620c25-
636b16, translated by LVP [1937, pp. 25-128]) which reveals some of the functions of the doctrine that
entities in the past and future exist — it explains, for instance, how past and future things can be the
object of knowledge and accounts for the causal efficiency of past acts (karman).
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1 In the preceding chapter, I have attempted to survey which of the various Hinayana schools
held either all or at least some kinds of conditioned entities to. be momentary. No attention
was paid, however, to the question how precisely those schools that accepted the momentari-
ness of some or even all entities conceived of their momentary existence. It is the purpose of
the present chapter to shed some light on this question. Given that the conception of
momentariness is — at least to my knowledge — not set forth explicitly in any of the
pertinent sources, it will be necessary to turn for further information to the treatment of
related concepts (cf. also the examination of the various definitions and usages of ksana in
“¢ch. LE), notably to the teaching of the so-called characteristic marks of the conditioned

entities (samskrtalaksana).

As mentioned in § I.A.2.2, already in the Nikdyas/Agamas (namely in the Trilaksanasiitra),
the origination, destruction and modification of conditioned entities were taught to be the
specific marks that characterize these entities, i.e. samskrtalaksanas. These samskrtalaksanas
were not only taken up in the. Abhidbarmapitaka of the Sarvastivadins, but can also be found
in the Abhidharmic tradition of various other schools. The doctrinal treatment of these
samskrtalaksanas varies significantly from school to school. Since this treatment reflects how
precisely the existence of the conditioned entities was conceptualized, it also conveys how
their momentariness was conceived of (if at all). Hence, I like to examine in the following
pages how the samskrtalaksanas are dealt with in the various schools. The most comprehen-
sive treatment of the doctrine of the samskrtalaksanas can be found in the sources of the
Sarvastivadins. This chapter will focus on this treatment and — because of the particular
relevance for the issue of momentariness — on the critique of this treatment by the
Darstantikas, Sautrantikas and early Yogacaras.”

2.1 As we have seen (cf. n. 31), in the Trilaksanasitra the conditioned entities were taught
to be characterized by three marks, namely by origination (utpada), destruction (vyaya) and
change-while-enduring (sthityanyathdatva) — or in the Pali form, change-of-the-enduring, that
is, change-of-something-[while-it-is]-enduring (thitassa affiathatta). Whereas the characteriza-
tion by origination and destruction posed no problems, the attribution of the third mark was
interpreted in various ways. In the Theravada tradition,” the mark of change-of-the-enduring
(thitassa afifiathatta) is equated with age (jaratd), which in turn is identified with the phase
of duration (thitikkhana). According to this interpretation, the phase between origination and

™ A comprehensive treatment of the samskrtalaksanas is not aimed at here. In particular, the
beginnings of this doctrine which predate the theory of momentariness will be neglected, as they are of
no immediate interest for the present study. These and other aspects not dealt with here will possibly be
treated by Colette Cox who is currently conducting research on the cittaviprayukta samskaras (i.e. the
conditioned factors dissociated from the mind, which include among others the samskrtalaksanas; see
below).

™ Cf. the commentary on AN I 152, viz. Anguttaranikdya-atthakatha IT 252.
40
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destruction is referred to as "duration” (¢hiti) but only the process occurring -during this
phase, viz. decay (jaratd), qualifies as a mark of the conditioned (sarnkhatalakkhana).”
There is evidence that this approach, which conforms with the wording of the siitra, was also
adopted by at least some Darstantikas (cf. n. 136). Unlike the mainstream Theravadins, the
Abhayagirivasins seem to have held that things are only characterized by two marks, namely
by origination and by destruction.” A further position is attested in the Samskrtapariksa

75 In the Abhidhamma of the Theravadins four entities similar to the sankhatalakkhanas are taught,
namely accumulation (dcaya), continuity (santati), age (jaratd) and impermanence (aniccatd). As
Karunadasa (1989, pp. 78-81) shows, they refer originally to sentient existence: dcaya and santati refer
to growth (cf. also Dhammasanigani 642-643 and the Visuddhimagga [henceforth: VisM] XIV.66), the
former to the development of the senses, the latter to the corporeal growth in general, age refers to the
decay brought about by old age and impermanence to death. In later times they are identified with the
sankhatalakkhanas (acaya and santati with jati, jarata with jarata and aniccata with vyaya). It may also
be mentioned that in Patisambhidamagga I.54-57 and in VisM XX.97 yet again a different terminology
is employed. There it is the so-called mark of coming-forth (nibbattilakkhana) that is correlated to the
process of origination, while destruction is, rather surprisingly, connected with the so-called mark of
transformation (viparinamalakkhana). This terminology is derived from SN V 184 (cf. n. 433) and points
to yet another strand in the development of the marks qualifying conditioned existence. A detailed
examination of these different strands and their interdependence was impossible within the framework
of the present study. Reference may be made to Karunadasa 1989 (pp. 78-91) where this topic is dealt
with. It has to be mentioned, however, that Karunadasa's claim (p. 81 and 88) that the four
aforementioned entities from the Abhidhamma (viz. dcaya etc.) are based on the three sankhatalakkhanas
from the Trilaksanasitra is not substantiated by textual material. As far as I can see, there is no reason
why these four entities should not have been conceived of independently so that their correlation with

- the sankhatalakkhanas would have occurred only later in a phase of systematization. As argued in n. 81,
in the case of the Sarvastivadins the differing terminology employed for the samskrtalaksanas suggests
that two different strands can be distinguished, one going back to the Trilaksanasitra and one to the
pratityasamutpada. -

7 As testified in the Abhidharmamiilatika (cf. Norman 1983, p. 148) adduced by Jaini in his edition
of ADV (p. 104, n. 3),* the Abhayagirivasins did not accept a phase of duration. Similarly, Sumangala,
who himself takes great pains to explain that the treatment of age as a sankhatalakkhana does not imply
the mutability of the qualified entity (cf. Karunadasa 1989, pp. 86-88), reports in his Abhidhammattha-
vikasini (p. 305, cited in Karundasa 1989, p. 88, n. 2) that a certain Ananda held that things only
undergo two phases, viz. origination and destruction. The stance that phenomena do not undergo a phase
of duration also seems to be presupposed in a canonical work of the Theravadins, namely when in the
Kathavatthu (vaggo II.7; p. 204,17-205,16) the position is refuted that mental states (cirta) may last for
a day (or more). It is argued that in this case the moment of origination (upddakkhana) and the moment
of destruction (vayakkhana) would each last half a day. This reasoning clearly presupposes that mental
entities are only qualified by the marks of origination and of destruction, each of which make up half of
the entity's total existence. It could be held that this position was only assumed for the sake of the
argument — the unacceptable consequence only follows if a phase of duration is precluded from the
outset — and does not correspond to the doctrine of the early Theravadins. This indeed seems to be
surmised by the explanation in Kv-a (57,13-16) that the phase of duration is not taken into account
because the argument is based on the canonical saying that conditioned entities are subject to origination
and destruction (uppadavayadhammin) and not — one may add — on the Trilaksanasiitra. On the other
hand, it is also possible that the argumentation in Kv genuinely reflects a position like that of the
Abhayagirivasins.

As witnessed in the argumentation in Kv, the denial of a phase of stability still allows for the
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(chapter 7) of the (Mila-)Madhyamaka-karika (henceforth: MKK) where the argumentation
is directed against a stance that ignores the attribution of change and takes duration (sthiti)
only to be the third mark beside origination and destruction.” The dominant stance,”
however, was that of the Sarvastivadins and Vatsiputriyas-Sammatiyas. They understood that
- conditioned entities are characterized both by a mark of duration and a mark of transforma-
tion, thus teaching that there is — not reckoning the secondary marks — a total of four and
not. (as in the sitra) three samskrtalaksanas.In order to account for the discrepancy between
this position and the wording of the Trilaksanasitra, the Sarvastivadins either took the stance
that the siitra does not mention duration as a mark at all — change-while-enduring is -
understood as a synonym of age (jard)™ — and adduce various reasons why it is ignored;”
or, alternatively,®® they argued that the siitra teaches duration only in conjunction with
transformation and not as a distinct mark, because by this conjunction duration is qualified .
negatively so that the danger of attachment, entailed by the attribution of duration, is
counteracted.® Without assenting to the hypostatization of the samskrtalaksanas to entities

differentiation of the period of existence into a phase of origination and a phase of destruction. Thus the
stance of the Abhayagirivasins differs from the approach adopted by the Sautrantikas, Darstantikas and
Yogaciras who reduced the four samskrtalaksanas to existence and non-existence which precludes the
differentiation of existence into any phases (see below). Hence, their conception of momentariness is
more radical than that of the Abhayagirivasins.

* Abhidharmamilatika (Vidyodaya Tika Publication Vol. II, Colombo 1938) p. 140: keciti
abhayagirisvamino ... te pana cittassa tthitikkhanam na iccchanti.

" This also holds good for Pingala's commentary (but not for the commentarial tradition referred
to in n. 93) which, commenting on MKK VII.4, presumes that change and duration are two distinct
samskrtalaksanas.

™ AKBh 75,24f: jardyd esa (= sthityanyathdtvam) parydyas tadyathd jater utpada ity anityatdyas
ca vyaya iti.

" The AKBh takes over two of the arguments advanced in the Vi (Vi 201a29-b22, Vi, 150b29-c15).
First it is argued (AKBh 75,24 -76,5, AK II, 223f; Vi 201b13-16 Vi, 159c1-4) that duration (sthiti) is

" not mentioned, because — in contrast to the mark of origination which moves things from the future to
the present, and in contrast to the marks of change and impermanence (anityatd) which move them from
the present to the past — it does not effect a change of the temporal localization of the qualified entity.
Then it is added (AKBh 76,6; Vi 201a29-30(!), Vi, 150b29f) that duration is also the characteristic
feature of unconditioned entities (asamskrta) and hence not mentioned as a mark of conditioned entities,
lest unconditioned entities come to be regarded as conditioned (AKVy 172,13-16).

% This position is adopted in ADV 104,3-105,2. In AKBh 76,6-9 and in Vi 150b18-22 (not in Vi,)
it features as yet a further alternative to explain the deviation of the Abhidharmic doctrine of four
samskrtalaksanas from the sitra.

8 The discrepancy between the number of samskrtalaksanas in the siitra and in the Abhidharma
suggests that the doctrine of the samskrtalaksanas cannot be traced back solely to the Trilaksanasitra.
This impression is confirmed by the_ fact that the standard terms used for the samskrtalaksanas in the
Abhidharma tradition of the Sarvastivadins differ significantly from those employed in the sitra. jati (=
birth) is used instead of utpdda (= origination), jard (= age) instead of anyathatva (= change), anityatd
(= impermanence) instead of vyaya (= disappearance). The terms jati and jara suggest that the marks
only qualify sentient existence and not conditioned entities in general as is the case in the Trilaksanasitra.
This impression is confirmed by the explanation in the Paficavastuka (T 1556 and T 1557) — and thus
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(see below), the Sautrantikas (and Yogacaras) took over the Sarvastivadins' position that in
addition to origination and destruction there are the marks of duration and change.

On a doctrinally more advanced level, however, their radical conception of momentariness
according to which conditioned entities do not exist beyond origination and thus do not endure
or change (see below), prompted the position that conditioned entities are only characterized
by non-existence and an existence (or: origination) which allows for no further differentiation.
This existence and non-existence are usually not identified with the canonical samskrtala-
ksanas, but are instead taught to underlie them. This is explicitly stated in the Bodhisattva-
bhiimi (henceforth: BoBh)® and clearly also the case in Vasubandhu's explication of how

in the Prakarana (T 1542, T 1541) the first chapter of which is identical with the Paficavastuka — that
they operate on skandhas (i.e., at least originally, the groups of factors constituting sentient beings; cf.
§ 1.C.2.3) and not, as sthiti ("duration causes the arisen conditioned factors [samskdra] not to perish";
T 1542 694a26f; cf. T 1556 997c26f, T 1557 1001a27f) and anityatd do ("impermanence causes the
arisen conditioned factors to get destroyed”; T 1542 694a27f; cf. T 1556 997¢27, T 1557 1001a28), on
conditioned entities in general. Moreover, reference may be made to the correlation of the aformentioned
(n. 75) four "marks" taught in the Theravada Abhidhamma (viz. dcaya, santati, jarata and aniccata) with
sentient existence.

It may then be assumed that the terminology of the four samskrtalaksanas reflects two different
currents, one relating them — in accordance with the Trilaksanasitra — to all conditioned entities, the
other grasping them exclusively in terms of sentient life. This seems to be confirmed by the testimony
of TSi 289a18-20 which considers in addition to origination (utpdda or jati?), destruction (vyaya?) and
change-while-enduring (sthityanyathatva) also age (jard) and death (marana) as non-material factors
dissociated from the mind (cittaviprayukta samskara). Whereas there can be no doubt that the current
relating to conditioned entities in general has its root in the Trilaksanastitra, it is likely that the current
referring to sentient existence can be traced back to the final clause of the causal nexus (pratityasamut-
pada), namely that "depending upon birth (jat) there is old age (jard) and death (marana)"
(jatipratyayam jaramaranam). ’

A more detailed examination than was possible here will be required to study these two strands
closely and examine how they have been merged. Such an examination will also have to take into account
the complicated situation in case of the Theravadins (cf. n. 75). For the present purposes it has to suffice
that, at.least by the time of the adoption of the doctrine of momentariness, the different strands had
become unified and all conditioned entities were, irrespective of the terminology employed, held to be
qualified invariably by the same set of four samskrtalaksanas.

%2 BoBhy, 278,25-279,6; BoBhy, 189,11-16: "Being taken together (abhisamV as), all (api) these four
marks of the conditioned (samskrtalaksana) are summarily (samdsato) characterized (prabhavita) by two
kinds of states of the conditioned factors (samskaras), [namely] characterized (prabhavita)® by existence
(bhava) and characterized by non-existence (abhava). With regard to this, the Lord established coming
to be (bhava) as one samskrtalaksana; he established non-existence (abhava) as the second samskrtala-
ksana; and he established existence (bhava) as the third samskrtalaksana in the sense (iti krtva) that it
(i.e. existence) is characterized by 'change-while-enduring' (sthityanyathdatva) of the conditioned factors
(samskara)." (tany etani catvary api samskrtalaksandany abhisamasya samskaranam samdsato
dvayavasthaprabhavitani, bhavaprabhavitany abhdvaprabhavitani ca. tatra bhagavata yo bhdvas, tad
ekam samskrtalaksanam vyavasthapitam. yas tv abhdvas, tad dvifiyam samskrtalaksanam vyavasthapitam.
sa ca bhavas tesam samskaranam sthityanyathatvaprabhavita iti krtva triiyam samskrtalaksanam vyava-
sthapitam.)

The four samskrtalaksanas taught by the Sarvastivadins and others — clearly also the starting point
for the Yogacaras — are reduced to bhdva and abhdva so that there are really only two samskrtalaksanas
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the four samskrtalaksanas may be attributed to individual momentary entities (cf. n. 134). It
is, moreover, borne out by the approach of the Darstantikas who, following the account by
Samghabhadra (cf. n. 138), arrived at their stance that there are only two samskrtalaksanas,”
namely origination and non-existence, by reducing the marks of change and of destruction to
non-existence, rather than by dismissing them from the outset.

2.2 The various schools not only differed as to the processes which were regarded as
samskrtalaksanas, but, as the controversy reported in the Vi reflects,® also on the question
which function and ontological status to attribute to these samskrtalaksanas. The Sarvasti-
vadins took the stance that in the Trilaksanasitra origination and so on are treated as objects
of knowledge (utpado 'pi prajfidyate) and thus — compare their argument that past and future
objects have to exist because they can be thought of* — must be really existing entities.®

left, namely bhdva and abhava. The three samskrtalaksanas, taught by the Buddha in the Trilaksanasitra,
are accounted for by differentiating bhdva into two marks, namely coming-to-be and change-while-
enduring. This reasoning exploits the ambiguity of bhdva which denotes both "coming-to-be" and
"existence. "

* For the meaning of prabhdvita, cf. Schmithausen 1969, pp. 109-111.

% In the Vi the ontological status of the samskrtalaksanas is discussed at the beginning of chapter 1.6
which deals with the samskrtalaksanas. As the Sautrantikas in the AKBh (cf. n. 130), the Darstantikas
(cf. n. 137) opine that the samskrtalaksanas are not real entities in their own rights but only conceptually
given, just like all other entities which are classified by the Sarvastividins as non-material factors
dissociated from the mind (cittaviprayukta samskara). To the Vibhajyavadins (Vi 198a18-22, = Vi,
148b8-12), by contrast, the position is attributed that all samskrtalaksanas are unconditioned (asamskrta)
because only as unconditioned entities can they be potent enough to effect their function. The
Dharmaguptakas (Vi 198a22-26, = Vi, 148b12-15, Vi 977b15-19) held the same view with regard to
the mark of destruction but considered the marks of origination and duration as conditioned. According
to yet another stance reported in Vi 198a26-bl (Vi, 148b18-21, Vi 977b19f), the nature of the
samskrtalaksanas depends upon the entity they qualify. If they are attached to a material entity they are
material, if to an entity of consciousness they have the nature of consciousness and so on.

The Theravadins (Dhammasangani 596, VisM XIV.36 = PTS p. 444) classified the four
aformentioned (cf. n. 75) marks, viz. accumulation (dcaya), continuity (santati), age (jaratd) and
impermanence (anityatd) in their Abhidhamma, as derived matter (upddaripa)® — an approach they also
adopted with regard to other entities, which were classified by the Sarvastivadins as non-material factors
dissociated from the mind (cittaviprayukta samskaras). Insofar, as these four entities came to be identified
with the sankhatalakkhanas from the Anguttaranikaya, it can be deduced that the ontological status of
the sankhatalakkanas in the Theravada tradition correponds to that of the samskrtalaksanas in the

. Sarvastivada tradition. Though the Theravadins did thus regard the samskrtalaksanas as entities in their
own right, they appear not to have attributed them causal efficiency as the Sarvastivadins did (see the
characterisation in Dhammasangani 642-645 and in VisM XIV.66-69 (= PTS p. 449f). In the
Dighanikaya-atthakatha (cf. the references in n. 433) the nibbattilakkhana and the viparinamalakkhana,
which in this context correpond to the mark of origination and of destruction, are enumerated alongside
with the conditions of origination and destruction (viz. ignorance and its cessation etc.), but are
themselves not treated as conditions.

2 T do not see on which grounds Silburn (1955, p. 241) maintains that the Theravadins regard the
entities "impermanence," "death," "decline" (i.e. age) and "duration" as mere concepts (pafifiatti).

# Likewise, reference may be made to Samghbhadra's argument (NA 533c13-15) that non-existence
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This was also suggested by the use of the genitive ("the origination etc. of the conditioned
entity" etc.), which was taken to entail that origination etc. are something apart from the
entity they refer to.% It followed, moreover, from their understanding that marks (i.e.
origination etc.) can only characterize their respective object (laksya, i.e. the conditioned
entities) if they are distinct from them.® Thus the Sarvastivadins — in accordance with their
tendency to hypostatize conceptual terms to real entities (cf. the other cittaviprayukta
samskaras) — conceived of origination, endurance, transformation and destruction as entities
in their own rights which (partly in conjunction with external causes) respectively originate,
stabilize, transform and destroy the conditioned factor they qualify.®

Like other hypostatized entities, the samskrtalaksanas were classified by the Sarvastivadins
as cittaviprayukta samskaras, that is, as non-material factors which are dissociated from the
mind.® As such they were themselves considered to be conditioned entities and — given that
the Trilaksanasiitra implies that all conditioned entities are invariably characterized by
origination etc. — had to possess their own samskrtalaksanas. The infinite regress which
seems to be entailed by this (these secondary samskrtalaksanas require their own origination
in turn, and so on) was avoided by teaching that the primary and secondary samskrtalaksanas
qualify each other mutually. According to this teaching, the secondary mark of origination
engenders the primary mark of origination which at the same time engenders the other three
primary marks as well as all four secondary marks (among them the very secondary mark of
origination by which it is engendered itself) and, most importantly, the principle entity, to
which all these marks are attached. The same applies to duration, transformation and
destruction. Thus the origination of a conditioned entity always entails the origination of nine
entities,” viz. the entity itself and the four primary and secondary marks of the conditioned.

does, contary to Vasubandhu's claim, qualify as an effect, because it causes the perception of itself and

as such functions as a cause, which for the Buddhist implies that in turn it itself also must have a cause.
% E.g. AKBh 79,22: jatam ity eva tu na syad asatyam jatau.

Cf. NA 533c11-15 where Samghbhadra argues on the basis of the Trilaksanasitra that non-existence

does, contary to Vasubandhu's claim, qualify as an effect, because it causes the cognition of itself — this

is witnessed by the canonical depiction of destruction (= non-existence) as an object of knowledge —

and as such functions as a cause, which for the Buddhist implies that it itself also must have a cause.

% AKBh 79,23f: sasthivacanam ca ripasyotpadah iti yathd ripasya ripam ifi. evam yavad anityatd
yathayogam vaktavya. (see also Si 5c21f, Si; p. 64; cf. § 1.E.2.3)

¥ Cf. AKBh 78,5: katham idanim* sa eva dharmo laksyas tasyaiva laksanam yoksyate.

2 Le. if the marks of origination and so on are not distinct entities; cf. also Si 5¢22-24, Si; p. 64.

8 If my contention is right that one strand underlying the doctrine of the samskrtalaksanas is based
on the causal nexus (pratityasamutpada) (cf. n. 81), then the hypostatization of the samskrtalaksanas may
also have followed from the status of jati (i.e. birth), jard (i.e. age) and marana (i.e. death) as causes
and effects within the prafityasamutpada.

# This is already the case in the Paficavastuka (T 1556 995¢18-23, 997¢25-27, T 1557 1001a27-29)
and thus in the Prakarana (T 1542 694a25-28, T 1541 628c21-23).

% That all nine entities arise at the same time seems to be implied by the fact that they are (with the
partial exception of the primary marks) all qualified by the same sets of samskrtalaksanas. That their
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2.3 This, in brief, is the doctrine of the samskrtalaksanas as postulated by the Sarvastivadins.
It is in all these details already to be found in the Abhidharmasara by Dharmasri (T 1550
811b17-28) and reproduced among others in the Abhidharmamrtarasadastra by Ghosaka (T -
1553 970a5-9).%" In this classic form there is no trace of the conception that the conditioned
entities are momentary. By contrast, the very fact that they are said to endure and to undergo
change presupposes that they exist for a stretch of time.” Moreover, the terminology chosen
by the Sarvastivadins (viz. birth [ja#i] for origination and age [jard] for change) leaves no
doubt that the samskrtalaksanas originally referred to the entire span of one existence. This
is confirmed by the definition in the Paficavastuka that "birth causes the origination of the
skandhas" (i.e. the groups of factors constituting a sentient being) and that "age causes the
transformation (lit. maturation) of the skandhas" (T 1542 694a25f; cf. T 1556 995¢c25f, T
1557 1001a27). That the samskrtalaksanas were originally correlated to existence over a span
of time follows, furthermore, from the fact that the Vi not only treats the samskrtalaksanas
in terms of momentariness but also in terms of extended existence, though with the
qualification that the samskrtalaksanas in this context are only conceptually given and not to
be identified with the causally efficient samskrtalaksanas which qualify momentary
conditioned entities (cf. n. 131).

2.4 In order to demonstrate that the doctrine of the samskrtalaksanas is not intrinsically
connected with the doctrine of momentariness, reference may also be made to the
Vatsiputriyas-Sammatiyas, who did not follow the Sarvastivadins in their acceptance of the
momentariness of all conditioned entities, but shared with them the doctrine that the
samskrtalaksanas are causally efficient factors which determine the existence of the entity they
are correlated with, and which in turn are qualified by secondary marks. As in the case of
the Sarvastivadins, the number of entities tied by the Vatsiputriyas-Sammatiyas to mental
entities was not limited to those forces governing the course of the entity's existence, but
included also a number of factors which determine the entity's quality. Thus they taught
according to a commentarial tradition on MKK VII,4% that dharmas — this precludes

simultaneity was, all the same, not accepted universally is indicated by the Vi where the stance is
reported that "at the time when an entity arises, three entities arise together, namely 1) the [principal]
entity, 2) the [mark of] origination, [and] 3) the [mark of] origination of [the mark of] origination”
(200c20f), and not, as in the following (200c25-28), that nine entities arise.

%! The secondary samskrtalaksanas are not yet taught in the Paficavastuka; nor are they, to my
knowledge, recorded in the JP. Thus, they may not feature in the canonical Abhidharma works at all.
While the non-canonical Abhidharmasara is clearly later than the Paficavastuka, it may antedate the
canonical JP as Frauwallner contends (cf. n. 36).

For an exposition of the doctrine of the secondary marks, see also Vi 200c12-201al7 (= Vi, 150b8-21)
and AKBh 76,9-22. -

%2 This is clearly documented by the explication in the Abhidharmasira (T 1550, 811b18-20): "All
conditioned entities have each four marks, [namely] origination, duration, transformation and destruction.
Because it arises in the world(?): origination; because having arisen its essence is established: duration;
because having endured it decays: change; because having been transformed it perishes: destruction. "

% This position is. reported in Buddhapilita's commentary, the Miilamadhyamakavrtti (P. 5242 tsa
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material entities™ — are accompanied by seven entities, namely by origination, duration, age
and impermanence, as well as by an entity "possession” (samanvagama) correlating the
qualified entity with a particular santdna,” and by two further entities that determine its
spiritual status (mithyavimukti or samyagvimukti and nairyanikatd or anairyanikatd).®® In

212b1-312al; in Walleser's edition p. 96,5-97,9) as well as in the almost identical *Akutobhaya (i.e. the
alleged auto-commentary; P. 5229 tsa 52a4-53al) on MKK VIIL.4. In Bhavaviveka's Prajfidpradipa (P.
5253 tsha 125b8-126a6, T 1566 75c1-12) and in Prasannapada (henceforth: Pr) 148,1-149,2 (cited in .
97) this passage is reproduced and attributed respectively to the Vitsiputriyas and to the (Sammatiyas
(lit.: Sammitiyas). In the kdrikd commented on, Nigarjuna's accusation that the doctrine of the
samskrtalaksanas entails an infinite regress is rejected by the opponent on the grounds that the primary
and secondary marks operate mutually on each other (see above).

LVP (Pr p. 148, n.1) claims that in Pr "les Sammitiyas représentent le Petit Véhicule" so that the
ascription could not be taken literally. May (1959, p. 111, n. 278) and Schayer (1931 p. 84, n. 58; cf.
p. 77, n. 53) have shown that this is not correct. This is also suggested by the passage under
consideration. Whereas the MKK itself only refers to the doctrine of the secondary marks (anulaksana)
and may thus refer to the Sarvastivadins as well, the stance reported by Buddhapalita cannot — according
to our present knowledge — be ascribed to the Sarvastivadins (cf. their deviating treatment of prap#si and
anuprapti in AKBh 66,25-67,12). Nor do I know of any other Hinayana school which could be identified
with this stance. Therefore, the ascription to the Sammatiyas in Pr should, in accordance with May and
Schayer and as confirmed by Bhavaviveka, be taken to refer to the Vatsiputriyas-Sammatiyas and not to
the Hinayana in general. ’ :

In the commentary by *Pingala on MKK VII.4 (T 1564 9c13-18), the opponent (who is not
identified) contends — in contrast to the commentaries mentioned above and in accordance with the
stance repudiated in the MKK — that there are only three primary marks, namely origination, duration
and destruction, so that seven entities originate when a phenomenon arises, namely the principle entity
and the three primary and secondary marks (cf. Walleser 1970, p. 39). )

% The commentaries on the MKK do not expressly state such a restriction and only refer to the
qualified entity as dharma (i.e. entity). The *Akutobhaya, however, mentions that this entity may be
"consciousness (vijfidna), feeling (vedand), ideation (samjiid) and so on" (P. 5229 tsa 52a4), while
Buddhapalita specifies that the qualified entity "arises from among the entities of consciousness and so
on" (P. 5242 tsa 212blf: hdi la rmam par Ses pa la sogs pa chos rmams las chos gan yan run ba ig skye
ba na de bdag 7iid dan bco Ina ste/). Furthermore, Avalokitavrata explains in his sub-commentary
(Prajfidpradipatika P. 5259 Za 134a7-b5 [pratika], 134b5-135a8 [explanation]) that the principle entity
occurs together with its primary and secondary marks in one moment, which confirms, given the
Vitsiputriyas-Sammatiyas' opposition to the all-encompassing doctrine of momentariness, that material
entities are not in view in the passage under consideration. This situation raises the question why the
report of the Vatsiputriyas-Sammatiyas' doctrine at this point does not, as called for by the context, refer
to conditioned entities in general.

% This entity corresponds to the prapti (lit.: acquisition) of the Sarvistivadins which is said to be
constituted by the acquiration (/abha) and by the possession (samanvagama) of what has been acquired
before (AKBh 62,17 [ad AK I1.36b]: dvividha hi praptir apraptavihinasya ca labhah pratilabdhena ca
samanvagamah).

% May (1959, p. 111, n. 279) has pointed out that there is no indication® that also these additional
three factors qualifying the principle entity are considered as marks (laksana). Since they may only be
attributed to mental entities, and certainly not to non-sentient matter (bdhyaripa),- they cannot
characterize invariably all conditioned entities, as the marks of origination, duration, change and
destruction are held to do. Accordingly, they may hardly be considered as characteristic marks of
conditioned entities in general and thus do not, at least not in the true sense of the word, qualify as
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accordance with the Sarvastivada doctrine, these seven accompanying entities are qualified
by a set of further seven entities, so that always fifteen entities arise at a time, viz. the
principle entity and seven primary and seven secondary accompanying entities.”’ ’

samskrtalaksanas. This is also borne out by the fact that they do not feature in the Trilaksanasiitra or the
Pratityasamutpada.

On the other hand, samanvagamah, mithyavimuktih/samyagvimukti and nairyanikata/anairyanikata
are treated in exactly the same way as the marks of origination, duration, age and impermanence
(anityata), from which they are not even kept apart in Pr (samanvagama follows origination and precedes
duration, age and destruction) and in the *Akutobhaya (samanvagama follows destruction and precedes
age). They characterize the principle entity and in turn derive their quality from the respective secondary
mark — in the case of samanvagama from the secondary samanvagama, the so-called samanvagamasam-
anvagama. Thus they and the samskrtalaksanas are closely related concepts.

* In the passage under consideration, the set of primary and secondary entities qualifying the
principle entity (dharma) is referred to respectively as parivara and as parivaraparivara (or anuparivara)
and not as samskrtalaksanas and anulaksanas. On the other hand, the explanation "this does not entail
an infinite regress because the [primary] marks (laksana) and secondary marks (anulaksana) effect each
other mutually" may not only refer to origination, duration, age and anityatd, but also to the other factors
enumerated in the following. .

7 Pr 148,1-149,2: "The Sammitiyas object at this point: 'The [marks of] origination and so on have
[each their respective marks of] origination and so on, and yet this does not entail an infinite regress
because the [primary] marks (laksana) and secondary marks (anulaksana) effect each other mutually. For
an originating conditioned entity, be it good or polluted, is originating as the fifteenth entity (i.e. together
with fourteen other entities), [viz.] [1] this entity (i.e. the principle entity itself) and its [2] origination,
[3] possession (samanvdgama), [4] duration, [5] age, [6] impermanence, [7] its wrong delivery
(mithyavimukti) if the entity is soiled [by passion], its correct delivery (samyagvimukti), if it is good, [8]
its emancipation (nairydnikata) if it is conducive to emancipation, [or] its non-emancipation
(anairyanikatd), if it is not conducive. This (i.e. the entities 2 to 8) is the set of the [primary]
concomitants [of the principle entity]. Now origination has [9] another origination and so on up to non-
emancipation has [15] another non-emancipation. This (i.e. the secondary marks 9-15) is the set of

* concomitants of the concomitants [of the principle entity].

The [entity] that is the principle origination, leaving out itself, produces the fourteen other entities, while
the origination which is a secondary mark (anulaksana) known as 'the origination of origination'
(utpadotpdda) produces only the primary origination. And so on until: the [primary] non-emancipation
does not emancipate fourteen entities, that is, does not secure for them extinction (i.e. ensures that they
do not attain to nirvana), while the non-emancipation of non-emancipation (i.e. the secondary non-
emancipation) secures the non-emancipation only for the [primary] non-emancipation." (atrahuh
Sammitiyah: 'santi cotpadadinam utpadayo, na canavasthaprasango laksananulaksanandam parasparanis-
padakarvat.. yasmad iha samskrto dharmah kuSalah klisto va utpadyamana dtmandpaficadasa
utpadyafnjte. sa dharmas tasya cotpadah samanvagamah sthitir jaranityatd. yady asau dharmah klisto
bhavati, tasya mithyavimuktih, atha Subhas, tasya samyagvimukti. yadi nairyaniko bhavati, tasya nair-
yanikatd, athanairyanikas, tasyanairyanikatety esa parivarah. idanim utpddasydpara utpddah yavad
anairyanikatdyd anairyanikatety® esa < parivara(-)/(sya)>"® parivarah. tatra yo 'yam maula utpadah, sa
dtmanam vihayanyan caturdasa dharman janayati. utpadotpadasamjriakas tv anulaksanabhiita utpado
maulam evotpadam janayati. evam yavad anairyanikata caturdasa dharman na niryanayati, na t<a>n’
nirvanam prapayati ity arthah. anairyanikatanairyanikatd tu prapayati anairyanikatam anairyanikatam
evet.%.

As far as can be gathered from this report of the Vaitsiputriyas-Sammatiyas' position, there is,
leaving aside the question of momentariness, no principal difference between their treatment of the marks
of the conditioned (samkrtalaksana) and that of the Sarvastivadins. They both differentiate between
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3 The Sarvastivadins did not give up their doctrine of the samskrtalaksanas when they came
to view all conditioned entities as momentary.”® This was impossible because the four
samskrtalaksanas had become. the indispensable corollary of each conditioned entity, once
they had been hypostatized to causally efficient factors which account for the origination,
duration, decay and annihilation of these entities. Thus the Sarvastivadins had to carry on
attributing the samskrtalaksanas to discrete conditioned entities even after the duration of
these entities had been reduced to a bare moment. This meant that the operation of the four
samskrtalaksanas which really requires a certain stretch of time had to be squeezed into a
moment once the momentariness of all conditioned entities was espoused. If the reading
ekasmin ksane in the JP is secondary in the way suggested above (§ 1.A.2.2), the alteration
of the reading would testify to this change.

3.1 The teaching of the Sarvastivadins that the samskrtalaksanas of one entity all pertain to
one and the same moment was already repudiated by the Darstintikas in the Vi®® on the
grounds that these marks are incompatible with each other.'® This criticism was in turn

duration and age as two distinct entities and, more importantly, they both expound the doctrine of the
secondary marks which ensures that the primary marks (and also the secondary marks) are in turn
qualified themselves and are thus correctly considered conditioned entities in their own right without
construing an infinite regress. Note that also the Sarvastivadins taught (AKBh 66,25-67,12) that the
prapti (corresponding to the samanvdgama of the Vatsiputriyas-Sammatiyas, cf. n. 95) is in turn qualified
by a secondary prapti, the anuprapti or praptiprapti. .

* Reading confirmed by de Jong 1978.

® Addition confirmed by Tib. P. ha 57a8.

¢ Emendation suggested by the Tibetan translation (P. ha 57bl ... de dag gis mya nan las hdas pa
thob par byed par mi byed do). The instrumental construction with thob pa is attested in Jdschke's
Tibetan-English Dictionary (s.v. thob pa).

¢ The Tibetan (P. ha 57b1, D. ha 20b7): ries par hbyur ba ma yin pahi res par hbyun ba ma yin
pa fiid °kyis ni nes par hbyun ba ma yin pa de?° kho na nes par hbyun ba mi byed do.; ° ... ° is
missing in P.) seems to be based on the reading anairyanikatanairyanikata (tv) anairyanikatam eva na
niryanayatiti.

8 As follows from their allocation of primary and secondary marks to discrete mental entities (cf.

§ 1.C.2.4; see also AKVy 79,11-15 cited in n. 113), the Vatsiputriyas-Sammatiyas, too, attributed the
samskrtalaksanas also to those entities which they regarded as momentary.

% Vi 200a4-6 (Vi, 149c3f): "The Darstantikas make this explanation: "If the three samskrtalaksanas*
did exist in one moment, then the qualified entity (dharma) would have to originate and decay and perish
at one time. This, however, is not reasonable, because [these activities] are mutually exclusive."

2 This passage here comments on the treatment of the Trilaksanasiitra in the JP. Therefore both here
and in the rejoinder by the Sarvastivadins (cf. n. 101), the three samskrralaksanas of the siitra (rather
than the four Abhidharmic samskrtalaksanas) are referred to. Cf., however, the remarks below in n.

- 136).

19 Strictly speaking, this incompatibility poses itself as a problem also when the qualified entity is
not momentary, insofar as all samskrtalaksanas are taken to arise simultaneously with the principle entity.
Thus the absurd situation that all the samskrtalaksanas should discharge their function at the same time
is in one passage in the AKBh® and in Si (5¢24-6al; Si, p. 65) said to result from their simultaneity
(sahabhiitvar) and not from the momentariness of conditioned entities. I know of no text, however, prior
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rejected by the Sarvastivadins who held that the samskrtalaksanas are, despite their
simultaneity, not causally efficient at the same time. The mark of origination, so the line of
reasoning, discharges its function when the qualified entity arises, whereas the marks of
transformation and destruction — the mark of duration is not envisaged because the discussion
refers to the Trilaksanasiitra where this mark does not featuré — operate simultaneously at
the time when the entity concerned undergoes destruction. Thus it was ensured that the marks
of origination and destruction do not function at the same time and, to accommodate the
doctrine of momentariness, that the qualified entity does not exist at any other time but that
of its origination and destruction. This still invited the charge that the qualified entity is all
the same no longer momentary as it thus exists at two necessarily distinct points of time. In
order to preclude this, the moment was defined as the time taken by the completion of
origination and destruction. '®*

to the adoption of the doctrine of momentariness, where the simultaneity of the principle entity with its
primary and secondary marks is criticized. Beside the paucity of relevant textual material, this may be
accounted for in the following way: The solution that the marks. are despite their simultaneity
successively active is only hard to accept against the background of the doctrine of momentariness where
it is difficult to explain why they should become causally active at different times (see below). By
contrast, if the marks are not related to momentary existence, they may be held to be dependent upon
the advent of according external causes so that this dependence can explain why the samskrtalaksanas
discharge their activity at different times. That this indeed was the position before the adoption of the
" theory of momentariness is supported by the Vaitsiputriyas-Sammatiyas' stance that the mark of
destruction does, in case of non-momentary entities, not operate until the fitting external causes are
encountered (see n. 113). This dependence upon external causes continued to be given in the case of the
mark of origination after the functioning of the samskrtalaksanas had been adapted to the doctrine of
momentariness (see below).

* AKBh 78,12-14: "Furthermore, even if birth (jati) and so on were distinct entities, why would
this nevertheless be impossible? [Because] one entity (dharma) would have to be born, supported,
transformed and destroyed at one and the same time since these [marks] arise simultaneously." (athapi
ndma dravyantarany eva jatyadini bhaveyuh. kim ayuktam syat. eko dharmah ekasminn eva kale jatah
sthito jirno nastah syad esam sahabhiitvat. AKVy 178,2: esam sahabhatvdt. jatyadinam samdanakalot-
padarvat.) :

Cf. AKBh 79,14f (... sthityanityate karitram abhinnakalam kuryatam ity ekasyaikatra kale sthitivinastata
samprasajyeta.) which is quoted in full and translated in n. 113.

11 i 20027-12 (Vi, 149c10-14): "So as to stop this opinion (viz. the position of the Darstantikas that
the samskrtalaksanas refer to existence over a stretch of time, Vi 200a6f cited in n. 136) it is explicated
(namely in the version of the JP commented upon by the Vi, viz. T 1544 926b20-22 cited in § [.A.2.2)
that the three marks co-exist in one moment. .

Question: If so, then one qualified entity (dharma) would have to originate and decay and perish at one
tume.

Answer: Because the time of their activity differs, [these marks] are not mutually exclusive. That is to
say, when the dharma originates, the [mark of] origination has its activity. When the dharma undergoes
destruction, then the [marks of] age and destruction have their activity. Even though [as] entities [they
exist] simultaneously, their activity is- sooner or later. That the operations of origination and destruction
of one dharma have been completed is called 'one moment.'* Therefore, there is no mistake [in our

teaching]."
* This definition is taken up in AKBh 78,24 cited in n. 236.
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This definition of the ksana is difficult to reconcile with the conception of the moment as the
shortest conceivable unit of time, and possibly because of this the Sarvastividins argue
somehow differently in the AKBh. In contrast to the Vi where it is taken for granted that the
mark of origination is causally efficient at the time when the qualified entity originates (this
time is considered to pertain already to the entity's existence in the present), it is held in the
AKBh that the mark of origination discharges its function the moment before the qualified
entity exists, so that it is causally efficient one moment earlier than the marks of duration,
change and destruction are.!” The difficulty that the mark of origination has to be
simultaneous with the entity it qualifies was solved on the basis of the doctrine that things also
exist in the future and past, namely by postulating that the mark of origination is causally
efficient before it itself has passed from the future to the present.'®™ Thus the mark of
origination is not causally efficient at the same time as the other three marks, and yet during
the moment at which the qualified entity and hence its marks exist in the present, there is only
one point of time (and not two as in the Vi) at which the marks discharge their activity.!%*

This solution was still problematic insofar as it restricts the incompatibility among the four
marks to the relationship between origination and the other marks, thereby presupposing that

1% AKBh 78,14-16: "Because of the [temporal] difference of [the samskrtalaksanas'] operation, [the
dharma (i.e. the qualified entity) would] not* [endure, decay and perish at the same time if the
samskrtalaksanas were distinct entities]. For the [mark of] origination discharges its activity [when it is
still] future, because [if it did so when it was already present, the dharma to which it is linked would be
so, too, and] something having [already] originated is not originated [again]. But when the dharma has
originated, the [marks of] duration etc., being present themselves, discharge their activity. Therefore,
it is not the case that the dharma endures or decays or perishes when it originates." (na® karitrakala-
bhedat. andgatd hi jatih karitram [hi]® karoti, yasman na jatam janyate. janite tu dharme varttamandh
< sth>‘ityadayah karitram kurvantiti na yada jayate, tada tisthati jiryati vinasyati va.)

? na is missing in the reprint of Pradhan's edition. It is attested in the Tibetan (P. gu 94a7) and
Chinese translation (T 1559 186b27).

® The second /i has been elided in accordance with the AKVy 178,4f.

¢ Both Pradhan and Shastri (p. 263) read ksity °.

193 This functioning in the future was criticized by the Sautrantikas (AKBh 78,17-20) on the grounds
that it contradicts the definition of the future as the time at which the causal efficiency has not yet been
discharged.

Though this is not explicated, the reciprocal relationship between the primary and secondary mark of
origination implies that also the secondary mark should function when it is still future.

104 In addition to the aforementioned explanation (see n. 101) of how the samskrtalaksanas may co-
exist in one moment without the qualified entity originating, decaying and perishing all at once, the
following alternative explanation is offered in Vi 200a12f (missing in Viy):

"The states of origination and destruction do not occur in one moment, and yet the own-beings of

the three [samskrtalaksanas] exist simultaneously in one moment."
It seems that the mark of destruction is here meant to exist before its effect, viz. the state of destruction.
This temporal separation between the existence of the samskrtalaksana and the corresponding action or
state is reminiscent of the stance in the AKBh reviewed here. The fact that the argumentation advanced
in Vi 200a12f is missing in the Vi, indicates that it must have been conceived of at a later age and thus
seems to corroborate the impression that it is akin to the position in the AKBh. It has to be conceded,
however, that the cryptic wording in Vi allows here for more than one interpretation.
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duration, transformation and destruction may occur all at once. The Sautrantikas did not
accept this and argued that, leaving origination aside, the simultaneity of duration,
transformation and destruction is impossible, too.!” That, alternatively, these marks operate *
successively implies that the qualified entity undergoes several phases and as such is no longer
momentary.'® Vasubandhu concedes that this criticism could be countered by the definition
of the moment as the time taken for the completion of the discharging of all four operations
(AXBh 78,24 cited in n. 236). Of course, this definition is (at least if based on the assumption
that this discharge takes place successively as in the given context) even more at odds with
the conception of the moment as the shortest conceivable unit of time than the corresponding
definition in‘the Vi (see n. 101) to which Vasubandhu seems to refer here.!”’

Leaving this problem aside, the Sarvastivadins face the further difficulty of why the samskrta-
laksanas should discharge their causal efficiency one after another rather than at the same
time, even though they are simultaneous entities which are qualified by the same set of
laksanas, and notably by the same mark of duration, which effects that the entity qualified
by it discharges its causal efficiency (AKBh 78,21-79,3).2% It would go beyond the scope
of the present study to follow the debate on this point any further and examine the lengthy
vindication of the Sarvastivdda doctrine in the Abhidharmadipa (103,12-108,15) and
Samghabhadra's NA (405c1-412¢27).'%

3.2 The difficulties, which the Sarvastivadins had to cope with as a consequence of their
compression of all samskrtalaksanas into one moment, are also reflected by their treatment
of the individual samskrtalaksanas and in particular, by the opponents' (notably Vasub-
andhu's) attempts to demonstrate that their functioning as causally efficient factors cannot be
accounted for coherently. The debate on this point contributed in turn to the further
refinement of the Sarvastividins' position and sheds much light on their (and also the

105 AKBh 78,20-23: "And also the [marks of] duration etc., which are simultaneously present at [the
time of their] activity, entail [an unacceptable consequence, namely] that the qualified entity (dharma)
has endured, decayed and perished in a sole moment. For precisely when the [mark of] duration sustains
it, the [mark of] change changes it and the [mark of] impermanence (anityata) destroys it. Should this
one at this time endure or change or perish?" (sthityddayo 'pi ca yugapat karitre varttamdna ekaksana
eva dharmasya sthitajirnavinastatam prasafj < ay > eyuh. yadaiva hy enam sthitih sthapayati, tadaiva jara
Jarayati anityata vindsayatiti. kim ayam tatra kale tisthatv ahosvij jiryatu vinasyatu va.).

1% AKBh 78,23f: "Clearly (4i), also he who maintains that also (i.e. as in the case of the mark of
origination; cf. AKBh 78,14-16 cited in n. 102) the [marks of] duration etc. discharge their activity
successively, [is wrong because] this infringes upon the momentariness [of the qualified entity]." (yo 'pi -
hi briyat sthityddinam api karitram krameneti, tasya ksanikatvam badhyate.).

197 Samghabhadra (NA 409c) passes over the definition in silence and does not offer it later when
he presents several definitions of ksana (533b, cf. n. 211). Nor do I know of any other source than the
Vi where a definition of this type is brought forward.

108 Cf, MPPU 171b6-8.

19 Samghabhadra's lengthy defense of the orthodox system against Vasubandhu's attacks is shortly
referred to by LVP (1937, 154f) and will possibly be dealt with in detail by C. Cox.
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Sautrantikas') conception of momentariness.

3.2.1 As for origination, the Sarvastivadins taught that the mark of origination does not
produce the qualified entity until it is united with the corresponding external causes.'® Thus
they could explain why the mark, which, as we have seen, has always existed together with
the qualified entity in the future and which operates while still in the future state, does not
discharge its ‘activity earlier.!!! The Sautrantikas criticize that in this case the causal
efficiency should be attributed solely to those external causes, since there is no basis for the
assumption that the mark of origination is causally efficient, too.'? ’

3.2.2 With regard to destruction, the situation is more complicated. In the NA it is explicitly
taught that the mark of destruction destroys on its own without being dependent upon external
causes. This stance corresponds to the position held by the Sautrantikas and Yogacaras that
conditioned entities are not destroyed by a cause, but perish spontaneously because it is their
nature to do so (cf. § II.D.2.1). Accordingly, Samghabhadra (NA 533c28-534a18) adopts
parts of Vasubandhu's argumentation for his proof that destruction does not depend upon an
external cause. In order to allow for the operation of the mark of destruction, Samghabhadra
(NA 533c9-29) has to reject, however, Vasubandhu's central argument that destruction as
non-existence does not require any cause whatsoever. Before the momentariness of the
qualified entity was presupposed, the operation of the mark of destruction must, as in the case
of the mark of origination, have been dependent upon the advent of external causes. For how
else could the delay between the origination of the qualified entity, when the mark of
destruction becomes present, and between its destruction have been accounted for? This is
confirmed by the testimony of the Vatsiputriyas-Sammatiyas who taught with regard to non-
momentary entities that the mark of destruction (anityatd) operates in combination with an
external cause of destruction which actualizes its latent efficiency, whereas they held the

0 Cf. Vi 201a4-17 (=Vi, 150a22-b8).

" AKBh 79,17-19: "And also, if the future [mark of] origination engenders the entity to be
produced, why does not everything future arise simultaneously? Because: The.[mark of] origination
does not engender the entity to be produced without [the corresponding] causes and conditions. For
without [the corresponding] complex of causes and conditions, the [mark of] origination does not become
productive." (api ca yady andgatd jatir janyasya janikd, kimartham sarvam andgatam yugapan
notpadyate. yasmat: janyasya janika jatir na hetupratyayair vina /Il 46cd// na hi vina hetupratyaya-
samagryd jatir janikd bhavati.)

2 AKBh 79,19-21: "In that case (i.e. if it is contended that the mark of origination only brings forth
when united with causes and conditions [AK II.36cd]), we see the causal efficiency only of causes and
conditions. [We do not see the causal efficiency of the mark] of origination, because when the [causal]
complex is given, there is existence, and when not there is non-existence. Hence, only the causes and
conditions are bringing forth." (hetupratyayanam eva tarhi samarthyam pasyamah, sati samagrye bhavad
asati cabhavan na jater iti hetupratyayd eva janakah santi.)

AKVy 179,18f explicates that the mark of origination does not qualify as a cause because no
correlation between its existence and that of the effect can be established: "For it is not the case that even
when the complex of causes and conditions is given, at times the entity to be produced comes into being
and at times not." (na hi hetupratyayasamagrye 'pi taj janyam kaddcid bhavati, kadacin na bhavati.)
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destruction of momentary entities not to depend upon any further cause beyond the mark of

destruction. ! ’

The refutation of the causal efficiency of the mark of destruction in the AKBh is directed
primarily against this position of the Vatsiputriyas-Sammatiyas. As in the case of the mark
of origination, Vasubandhu objects that there is no basis for the assumption that the mark of
destruction participates in the process of destruction. He likens this position to the stance that,
when a laxative is taken, it is not that laxative, but a goddess having come into contact with
it that loosens the bowels (see n. 113). While the same argument is urged in the Hsien-yang,
it is demonstrated in the Vini§cayasamgrahani section (henceforth: VinSg) of the Yogacara-
bhimi and in Vasubandhu's KSi that the joint functioning of the mark of destruction and an
external cause of destruction is impossible. In all these three sources this issue is not dealt
with as part of the treatment of the samskrtalaksanas (as in the AKBh), but as part of the
proof of momentariness (in the KSi, as part of the proof of the impossibility of movement)
on the basis of the spontaneity of destruction.

The VinSg and the Hsien-yang take great pains to demonstrate that it is also impossible for
the mark of destruction to destroy on its own (see appendix, § 2.3.3). For all I know, this
position, which is in the context of the treatment of the samskrtalaksanas also refuted in the
AKBh'" and in the BoBh,''* was postulated by the Sarvastividins and Vitsiputriyas-

'3 AKBh 79,11-15: "A follower of another school (according to AKVy 179,9 an Arya Sammatiya)
contends that the [mark of] anityata destroys once it has encountered a cause of destruction. For him an
unacceptable situation has resulted, [a situation that is analogous to the situation of someone maintaining]
that when a laxative is taken (lit.: encountered) the goddess loosens the bowels. What is the point of
imagining the anityata (= goddess)[, rather than the cause of destruction (= laxative) to be the factor
effecting destruction]? [Because there is no point,] destruction should [accordingly under the terms of
the advanced thesis] be brought about by that cause of destruction alone [and not by the mark of
anityatd]. And because the momentariness of mental events (citta) and mental factors (caitta) is
acknowledged, the [mark of] anityata of these [entities] would not depend upon a cause of destruction
so that the [marks of] duration and anityata would discharge their causal efficiency at the same time. This
would entail that one [entity] would be enduring and undergoing destruction at one place and [one] time."
(yo 'py aha nikayantariyo: "vinasakaranam prapyanityatd vindsayati"ti, tasya "haritakim prapya devata
virecayati'ty dapannam bhavati. kim punas tam kalpayitva? tata evastu vinasakdaranad vinasah.
cittacaittanam ca ksanikatvabhyupagamat tadanityatdya vinasakarananapeksatvat sthityanityate karitram
abhinnakalam kurydatam ity ekasyaikatra kale sthitavinastatd samprasajyeta.)

!4 Vasubandhu (AKBh 79,13-15; translated in n. 113) argues that the mark of destruction cannot
destroy on its own, because, not being dependent upon an outer cause, it would have to do so as soon
as it has originated — a consequence the opponent cannot accept, because he contends that the mark of
duration discharges its activity first.

115 BoBhy, 279,25-280,6; BoBh, 190,2-8): "If the so-called destruction (vindsa) was an entity
(dharma) really existing by its own nature (svabhdvatah parinispanna), it would originate and perish.
And when the destruction would have originated, all conditioned factors (samskara) ought to be
destroyed. Thus, with little effort there would be the discontinuation of the mental events (citfa) and
mental factors (caitasika dharma) as in the case of someone having entered the absorption of cessation
(nirodhasamdpanna). And again, after the cessation of this destruction even the previously destroyed
samskdras ought to — considering (iti krtvd) that their destruction would no longer exist — become
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Sammatiyas only with respect to momentary entities (cf. n. 113). It had to be refuted by the
Sautrantikas and Yogacaras, all the same, because it contradicted one of the most important
aspects of their conception of momentariness, namely that destruction is spontaneous and does
not depend upon any cause whatsoever. Conversely, the proof of the non-existence of a cause
of destruction in the AKBh is refuted in AD ka 142 and, as mentioned above, by Samgha-
bhadra in order to establish the causal efficiency of the mark of destruction (and of the mark

of age).

3.2.3 A further problem the Sarvastivadins had to face was how to reconcile the attribution
of the mark of change-while-enduring to discrete conditioned entities (rather than to a series
thereof) with their stance that these entities cannot be subject to change because beyond their
properties there is no underlying substance which could account for the identity of the entity
concerned before and after its change (cf. § I1.C.2.1)."'¢ Vasubandhu adduces a §loka where
this problem is clearly stated:

"In the case of being thus (i.e. as always), there is no ageing; in the case of difference,

this one is but another [thing]. Therefore, the so-called age is not reasonable [as

referring] to a single entity. "'V
This position that qualitative change implies numeric difference (i.e. the substitution of the
old by a new entity) was not only held by the Sautrantikas who brought forward this charge,
but also by the Sarvastivadins themselves. Hence, already in the Vi numerous solutions are
offered to reconcile the attribution of the mark of change to individual momentary entities
with the stance that they cannot change without losing their identity. The first solution offered
argues that they are not subject to change and that the attribution of change-while-enduring

existent again.® It is, therefore, impossible that the destruction originates and perishes." (saced vinaso
nama svabhdvato dharmah parinispannah syd, so 'py® utpadyeta nirudhyeta ca®. yadd ca vindsa
utpannah syat, tada sarvasamskarair niruddhair bhavitavyam syat. evam sati alpakrcchrena nirodha-
samdpannasyeva cittacaitasikandm dharmandm apravrttih syat. tasya ca punar vindsasya nirodhdn
niruddhair api taih samskaraih punar eva bhavitavyam syad — vinasa esam ndstiti krtvd. ato vinasa
utpadyate nirudhyate ceti na yujyate.

* Cf. Nyayavarttika 835,7f (vinastanam punar anutpatter cet, atha manyase yadi vinaso vinasyeta,
vinastah punar utpadyeta.) and Yuktidipika 59,3f (yadi tarhy abhavo 'pi hetuman parikalpyate, praptam
asyapi vinasitvam. anistam caitat. tasmad ahetuko vindsa iti.).

® In accordance with the Tibetan and Chinese translation, I have followed Dutt's reading, rather
than that of Wogihara (viz. parinispanno 'syatmotpadyeta).

¢ I emend the text and read ca instead of va@ which is confirmed by the reading on p. 280,6; the
Chinese (544c4) reads neither ca nor va, whereas the Tibetan (147b3f) translates with ham which can
be understood both as disjunctive and as copulative.

116 Of course, before this stance was adopted by the Sarvastivadins no such dilemma posed' itself.

117 AKBh 79,9f (the manuscript has a lacunae here [P. 5591 gu 95a5, T 1558 26b25f] so that Pradhan
took over the wording from ADV 106,10f where this Sloka is also cited):
tathatve na jardsiddhir, anyathatve 'nya eva sah/
tasman naikasya bhavasya jara namopapadyate//
Cf. Vi 200al4f (Vi, 149c19f) cited in n. 118.
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(sthityanyathatva) in the sitra only refers to age (jard).!'® This of course raises the question
in what precisely the difference between change and age consists, or, to put it differently,
why the operation of age should not imply qualitative difference. It seems that the next-
solution offered in the Vi (Vi 200a19-29, Vi, 149c23-29), even though it is formally an
alternative solution which does not supplement the first one, answers this question. According
to it, the own-being of the entities remains unaltered, and yet their energy — numerous
attributes are listed which are all in one form or another expressions of energy — which is
not conceived of ‘as a property, differs at the time of origination and destruction.!’
Similarly, it is argued that they change insofar as they only have causal efficiency when they
are present, but not before or afterwards (Vi 200a29-b12).'% Though not explicitly stated,
these explanations point to the conception of the mark of change as the factor which causes
the loss of their energy.

This implication is clearly worked out in the AD. Here the numerous attributes (i.e. the
various expressions of energy), which the conditioned entities are said in the Vi to lose
because of age, are narrowed down to causal efficiency so that the mark of age becomes the
factor which deprives the qualified entity of its power to be causally efficient:

"Because of-the loss of the power (Sakti) [to be causally efficient] 'old age' is
established. "'

118 i 200a14-19 (Vi, 149c19-23): "Question: Is the own-nature of conditioned factors subject to
transformation or not? In either case (lit.: if so), what is the problem? If it is subject to transformation,
why do the entities (dharma) not give up their own-being (i.e. lose their identity)? If it is not subject to
transformation, why is change-while-enduring attributed to them in this [satra]?

Answer: One should say that the own-nature of the conditioned factors is not subject to transformation.
Question: If so, why is it said that in this [siitra] they have change-while-enduring?

Answer: In this [sdtra] 'change-while-enduring' is another name for 'age' and does not signify
transformation. As birth is called 'origination' and as anityatd is called 'destruction,' so one should
know, age is called 'change-while-enduring.'"

!9 This may be documented by the following extract from the relevant passage: Vi, 149¢23-27:
"Because the own-being does not change, [entities] are said not to change. Insofar as their activity
changes, they are said to change. How that? The activity of the entity differs when it originates from
when it is destroyed. How does it differ? When the entity originates it has power, it has causal
efficiency, it has activity. When it is destroyed, it is weak, dwindles, decays and perishes. In this sense
there is said to be transformation." )

120 This definition corresponds to the Sarvastivada doctrine that entities are identical in the future,
present and past and that the only alteration they are subject to is the acquisition and subsequent loss of
causal efficiency. This correspondence may have led to the last solution offered in Vi 200b11-14 (= Vi,
149¢29-150a1), which explains the attribution of the mark of change directly by the alteration of their
temporal location (i.e. whether they exist in the future, present or past). This solution hardly takes into
account that the change it defines is meant to be brought about by the mark of change. For the only
operation this mark can be credited with under the terms of this solution is the transference of the
qualified entity from the presence to the past. Since it cannot modify the entity before it perishes, it is
difficult to see how it would participate in this process without taking over the function of the mark of
destruction.

12 AD 140ab: Saktihaner jardasiddhih/
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The commentary explicates that this function ensures that the entity does not discharge its
function more than once:

"With opened eyes the dharma (i.e. the qualified entity) arises happily and projects its
fruit (i.e. is causally efficient). Hence (?, for iti),'® if its power [to be causally
efficient] (Sakti) was not lost due to old age, it would also project a second fruit (i.e.
become once again causally efficient); but it is not able to do so. Therefore, it is
understood that there is some enemy called 'age' who causes the [entity] to age and
who, having taken away its capability (to be causally efficient), hands it over to the
demon anityata."**

Insofar as Sakti (i.e. power) not only refers to the capacity to be causally efficient but also
to the strength of the entity as such, its suppression by the mark of age not only ensures that
the entity projects its fruit only once, but — as witnessed in its function to hand over the
dharma to anityatd — also prepares the ground for destruction. This is clearly explicated
thus:

"The loss of causal efficiency is given, because [an entity only] acts once and because
it is destroyed." (AD ka 140cd)
"If the entity (dharma) [continued] to be endowed with just that strength on account of
which it has projected one fruit, then it would also project a second [fruit] and anityatd
would not destroy it [as long as it] was endowed with [this] power. Therefore, it is
understood that having been modified (that is, by the mark of age), the [entity] enters
the jaws of the tigress anityata." (ADV thereon)'?
Though this characterization of the mark of age does — as long as energy is not regarded as
a property — solve the dilemma that the mark of change is attributed to immutable entities,
it poses the problem that the mark of age operates after the mark of duration and before the
mark of destruction and thus does not comply with the above-mentioned attempts to reconcile
momentariness with the operation of all four samskrtalaksanas.

3.2.4 As mentioned above, duration was not taught as a separate mark in the Trilaksanasiitra,
and the Sarvastivadins took great pains to explain that it is, all the same, to be understood as

122 Alternatively, the first phrase could be understood as a citation that is terminated by iti.

1% ADV 106,3-6: unmisito hi dharmo jdyate hrsitah phalam dksipafiti(.)* tasya yadi jarasa Saktir na
vihanyeta, sa dvifiyam api phalam dksipet, na ca Saknoty akseptum. tasmad gamyate: kascij jarakhyah
Satrus tam jarjarikrty < a> pahrtasamarthyam anityatdpisacyah samarpayatiti.

2 Depending on the interpretation of izi (cf. n. 122), the clause either terminates with i#i or does
not. ‘

124 AD 140cd: ekakdritrundsabhyam Saktihanih prasidhyati//

ADV 106,16-18: yena khalu dardhyenopeto 'yam ekam phalam dksipate, yadi tenaiva yuktah syad,
dvifiyam apy aksipet. na cainam Saktimantam anityatd himsyat. tasmad gamyate: 'nyathibhito 'yam
anityatavyaghrimukham pravisatiti.*

2 T understand that i#i marks the end of the phrase introduced by gamyata (cf. 106,5f), though it
cannot be excluded that it functions also (or instead, as Jaini takes it to do) as a causal particle
introducing the next sentence. '
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a distinct samskrtalaksana. As the factor which ensures that the conditioned entities do not
perish immediately after origination, it enables them to become causally efficient.'? It is
thus indispensable because by definition (see above) every entity existing in the present acts’
as a cause. This doctrinal position is clearly stated in the Vi but missing in the Vi,.!? In
both translations, however, there is the further argument that without the mark of duration
mental events and factors could not grasp their object.’”” This argument probably reflects

' AD 139cd: "There are four [and not three samskrtalaksanas], because if there were not the [mark

of] duration, it would not be established that [the conditioned entities] are causes and so on." (catvari
Sthityan < a> stitve® hetutvadyaprasiddhitah//).
ADV 105,4-7: "If the [qualified] entity (dharma) did not have the [mark of] duration, the entity, not
abiding in its self, would not have the special power called 'causality.' And something devoured by
anityatd (rather than being supported by the mark of duration) has no "power with regard to the
origination [of something else] and hence would not commit an action. Because of the non-existence of
an action, there would be non-existence of a fruit. But this undertaking (i.e. actions in general and the
Buddhist striving for emancipation in particular?) has as its object the result. Therefore, having done
away with the position of those who deny the existence [of the yonder-world, the law of retribution etc.]
(ndstika), the [mark of] duration is accepted by those affirming the existence of [the yonder-world etc.]
(astika).® Thus [duration] is established [as a samskrtalaksanal." (yadi hi dharmasya sthitir na syat,
tasydtmany <an> avasthitasya het<ut>vakhyah Saktiprabhdvaviseso na syat. anityatagrastasya ca
notpattisaktir ity atas’ ca kriyam na kuryat. kriyabhavat phalabhdvah. phalarthas’ cayam darambhah.
tasmad astikair ndstikapaksam viksipya sthitih pratigrhyata iti siddham.).

* The text reads °andstitve which, for all I can see, could only mean non-non-existence (a-nastitva)
which does not fit the context. I, therefore, suggest to emend the text and read °an-astitve (i.e. non-
existence). )

® For dastika and ndstika, cf. Pr 329,10-12.

1% Vi 201¢16-19: "By force of the mark of duration, the conditioned factors are, once they have
originated, able to grasp their fruit (i.e. project an effect)* and [in case of mental entities] able to grasp
their object. By force of [the marks of] transformation and of destruction, they no longer have causal
efficiency one moment later. If there were no mark of duration, the conditioned factors would be without
causal concatenation (i.e. they would not form series of causes and effects) and mental states (citfa) and

‘mental factors (caitasika dharma) would be without object. Therefore, there is necessarily the [mark of]
duration. " .
Vi, 151a3f: "If the conditioned factors did not have the mark of duration, they would not be able to have
an object. Because it is desirable to avoid such a mistake, it is said that the conditioned factors have the
mark of duration."

2 For the expression "to grasp the fruit" cf. AKVy 226,12f: "'They grasp [the fruit]'(AK II.59ab)
means they project [their fruit], i.e. are present as [the fruit's] cause.” (pratigrhnanfi ti. aksipanti, hetub-
havenavatisthanta ity arthah.).

77 This argument reflects the stance of the Sarvastividins that the object and the perception of it
occur simultaneously (sahabhiz), and not successively as the Sautrintikas (among others) maintained,
according to whom the mind arises as the perception of something (cf. § II.B.2.1.4). I do not see how
the doctrine that the perception only grasps the object after it has originated can be reconciled with the
momentariness of mental entities and with the doctrine of the Sarvastivadins expressed in AKBh 145,15-
17 (cited in n. 288) that the cognition of an object is caused by the simultaneously originating object and
sense organ. Probably (cf. § I1.B.2.1.4), the latter doctrine has been introduced to replace the earlier
one, once cognitive acts had come to be viewed as momentary entities. In this case, the question poses
itself whether this doctrinal development is later than the argument which is advanced (i.e. probably
reproduced) at this point in the Vi, or whether it refers — for the sake of the argument — back to an
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an earlier stage at which present existence had not yet been defined exclusively in terms of
causal efficiency.

The Sautrantikas not only disagreed with the postulation of a causally efficient entity
"duration," but denied categorically that the conditioned factors have any duration beyond
origination at all, no matter how it is accounted for. Thus the arguments brought forward
against the mark of duration match in parts those employed in MSA(Bh) 149,27-30 and
150,5-11 (cited in n. 393) and Hsien-yang 549a7-17 (cited in § 2.3.1) against a hypothetical
cause of duration (sthitihetu) when proving the doctrine of momentariness. It is argued (AKBh
78,28-79,1) that a mark of duration would have to go on functioning for ever, because, in
contrast-to the mark of production which can only beget once since there is nothing more it .
could do once it has transferred the entity from the future to the present, there is no reason
why the mark of duration should on its own.account stop supporting the entity. As witnessed
in AD 140cd (cited in n. 124), the Sarvastivadins argue that the mark of age causes the
qualified entity to lose its power and thus terminates, together with the mark of destruction,
the operation of the mark of duration (AKBh 79,1), thereby ensuring that the entity does not
endure longer than is necessary to discharge its causal function. This, however, entails the
problem that it cannot be explained why the marks of age and destruction should only have
the ability to override the mark of duration after that one has discharged its function and not
before (AKBh 78,25-27, 79,1f). Moreover, age and destruction are qualified by the very
mark of duration that qualifies the principle entity and should hence become causally efficient
when the mark of duration operates and not afterwards (AKBh 79,2f).

3.2.5 The treatment of the individual marks by the Sarvastivadins reflects that they did not
radically alter their conception of conditioned entities when they came to regard them as
momentary, but, by contrast, continued to look upon many aspects of their existence in much
the same way as they had done before, when they had still considered them to be temporally
extended. This tendency is particularly evident in the case of the above-cited argument in the
Vi (see n. 126) where the mind (cizza) is, despite the presupposed conception of it as a
momentary mental event, characterized as a grasping subject which points to an earlier
understaxiding of the citta as an underlying mind of some sort (or, at the very least, to the
conception of the citta as lasting for several phases).

It has already been seen that the attempt to reconcile the attribution of origination, duration,
age and destruction to conditioned entities with their momentariness raised many problems.
Also the conceptualization of the individual marks which entails that the entities arise, then
undergo a phase of stability which allows them to discharge their causal efficiency, and
thereafter perish, once their efficacy has been taken away from them, confirms the impression
that the Sarvastivadins ultimately did not solve the conflict between their conception of the
existence of conditioned entities, their conviction that this existence lasts but a moment
(ksana), and their understanding that the ksana is an indivisible unit of time.'?

earlier stance, which at the time of the argument's conception had already been (largely) superseded.
128 This is also reflected by Haribhadra's doxographical account (SaddarSanasamuccaya p. 46,14f)
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4 Like the Sarvastivadins, the Theravadins attributed the samskrtalaksanas to momentary
entities and not to series thereof and explicitly taught that each entity undergoes origination,
duration and destruction. They did not have to face the predicament of the Sarvastivadins;,
however, because they did not share their conception of the ksana as a definite unit of time
which allows for no further subdivision (see § I.E.1.2). Instead they used khana (i.e. ksana)
as the expression for a short while, the dimension: of which is not fixed, but may be
determined by the context and in particular by prefixing an according noun to kkana; the
khana in cittakkhana (lit.: mind-moment), for instance, refers to the instant taken by one
mental event. Thus, it was possible for them to admit that a momentary entity is made up of
a phase of origination, a phase of duration and a phase of destruction which in turn they
could even refer to as khanas (uppadakkhana, thitikkhano, bhangakkhano = the moment of
origination etc.; cf. § .LE.1.1).

5 The Sautrantikas shared the Sarvastivadins' conception of the ksarna as the smallest,
indivisible unit of time, but, in contrast to the latter, solved the problem of how to squeeze
a conditioned entity into an indivisible moment by adapting the mode of existence of
conditioned entities to the theory of momentariness. The characteristic features, which were
attributed to conditioned entities when they were still regarded as temporally extended, were
not retained when their duration was reduced to a moment, but became instead assigned to
chains of moments (santana). This included the assignment of the samskrtalaksanas, so that
origination, duration, transformation and destruction were — in accordance with the original
import of the sitra — related to existence over a span of time and not crammed into a
moment.'? To do so was possible because, unlike the Sarvastivadins, the Sautrantikas did

of the doctrine of the Vaibhasikas (whom Haribhadra identifies at this point with the Sammatiyas)
according to which "things have [a duration of] four moments: [The mark of] birth originates, [the mark
of] duration stabilizes, [the mark of] age causes ageing [and the mark of] destruction destroys" .
(catuhksanikam vastu. jatir janayati, sthitih sthapayati, jard jarjarayati, vindso vindsayati).

129 TSi 289b18-20: "As for origination, that the five groups of factors [constituting a person]
(skandha) exist in the present world is called 'origination' (utpdda or jati?). That they abandon this
present world is called 'destruction' (vyaya?). By [forming] series they endure. Because of the
transformation of these enduring [series], one says 'change-while-enduring' (sthityanyathdtva)."

AKBh 77,6-14: "The beginning of the series is 'origination' (utpada), its cessation is 'destruction’
(vyaya). The very series in so far as it continues is 'duration’ (sthiti). Its [qualitative] difference between
earlier and later is 'change-while-enduring' (sthityanyathdtva). And in this respect it is said:
'The beginning of the series is birth (jati); its termination is destruction (vyaya); duration (sthifi)
is this [series itself]. Change-while-enduring (sthityanyathatva) is its [qualitative] difference between
earlier and later.' .
'Birth (jari) is existence which is not preceded [by earlier existence], duration is the series,
destruction is its termination; change-while-enduring (sthityanyathatva) is held to be the [qualitative]
difference of the series between earlier and later.'"
(tatra pravahdsyadir utpado, nivrttir vyayah. sa eva pravaho 'nuvarttamanah sthitih. tasya pirvaparavi-
Sesah sthityanyathatvam. ... aha cdtra: jatir adih pravahasya vyayas chedah, sthitis tu sah/ sthity-
anyathdtvam tasyaiva piarvaparavisistatd// jatir apirvo bhavah, sthitih prabandho, vyayas taducchedah/
sthityanyathdtvam istam prabandhapirvaparavisesa iti//). )
Vi 198b1-5 (missing in Vi, [should have followed after 148b21] and in Vi 977b, and hence must have
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not accept that origination etc. are causally efficient entities in their own right that exist apart
from the thing that originates etc.”®® Rather than considering the marks of origination etc.
as the indispensable cause of origination etc., they looked upon them as only conceptually
given terms (prajiiaptimatra, AKBh 79,28) which express the fact that something has
originated etc. (cf. the quotations below in n. 129). Thus the samskrtalaksanas were not
needed to account for the origination etc. of the conditioned entities and could be correlated
to series of momentary entities rather than to these entities themselves.

This correlation of the samskrtalaksanas to temporally extended phenomena accords with the
original position of the Sarvastivadins before they adopted the doctrine of momentariness. In
the Vi, this is still admitted of as a possibility, though with the qualification that the
samskrtalaksanas which are correlated to existence over a span of time are only conceptually
given, while in truth the samskrtalaksanas are causally efficient entities that operate on
discrete conditioned entities.”® Thus, at the stage recorded by the Vi, the Sarvastivadins
do not dismiss the approach of the Sautrantikas as outright wrong, but do not accept that the

been added later): "Or there is this opinion: 'When the five groups of factors [constituting a person]
(skandha), i.e. matter (rijpa) and so on, come forth from the womb, one says 'birth' (jati). When they
perpetuate (sam V'tan) themselves, one says 'duration' (sthiti). When they decay one says 'change'
(anyathatva?). At the end of the life one says 'destruction’ (vydya).' So the Sautrantikacarya(s)."
Instead of referring to the time when the skandhas originate etc., it is also possible to understand that
jan etc. designate the skandhas when they originate etc., so that the skandhas at the time of origination
etc. would be called "birth" (jati) etc. This would accord with the definition of jati as it is attested in
AKBh (132,23) in the context of prafityasamutpada (i.e. when defining its penultimate member, viz.
Jjati). :
1% _ TSi 289b20f: "It is not the case that there are separately existing phenomena (dharma) called

'origination,’ 'duration’ or 'destruction."'”
— AKBh 76,22-25: "'This [doctrine of the samskrtalaksanas espoused by the Sarvastivadins] is tearing -
asunder empty space (i.e. analyzing something not really existing®).' So the Sautrantikas. [They
maintain]: 'The phenomena birth and so on do not exist as substantial entities (dravyatas) as they are
differentiated [from the originating etc. entity by the Sarvastivadins]. Why is that? Because there are no
means of knowledge (pramdna) [testifying to their substantial existence]. For there is no means of
knowledge (pramana) whatsoever, be it perception, inference or reliable tradition, which, as in the case
of material phenomena and so on, [testifies] to their substantial existence.'" (tad etad dkasam patyata
iti Sautrantikah. na hy ete jatyddayo dharma dravyatah samvidyante yathd vibhajyante®. kim kdranam. -
pramanabhadvat. na hy esam dravyato 'stitve kimcid api pramanam asti pratyaksam anumadnam aptagamo
va, yatha rapadinam dharmdndam iti.)
Cf. the discussion between the Sarvastivadins and Sautrintikas on this point in AKBh 79,22-80,11.

* Empty space is merely the absence of a corporeal entity (AKVy 173,22f: sapratighadravyabhdava-
madtram akdsam).

® I follow the reading recorded in AKVy and confirmed by the Tibetan translation, and do not adopt
the reading abhivyajyante as Pradhan does.

B Cf. Vi, 148c15f: "Before the samskrtalaksanas were dealt with according to the highest truth; now
they are going to be dealt with as conceptual. Or this is said: Before the impermanence of moments (i.e.
referring to the destruction at every moment) was dealt with. Now the impermanence over a period of
time is going to be dealt with." (Vi 199a2: "Before [the samskrtalaksanas) were dealt with with regard
to moments. Now they are dealt with with regard to series.").
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samskrtalaksanas of the Sautrantikas' definition are the real samskrtalaksanas which are
taught in the Trilaksanasitra.'* This line of reasoning is repudiated by the Sautrintikas who
argue in the AKBh that the origination etc., as they define them, qualify as true samskrtala- -
ksanas because the conditioned entities which the samskrtalaksanas are meant to qualify in

the Trilaksanasiitra are not discrete momentary entities, but series formed by them.'®

However, Vasubandhu also shows that it is possible to attribute the samskrtalaksanas to
individual conditioned entities without accepting that these entities persist beyond origination
and are subject to change. According to this reasoning, which is again based on the stance
that the samskrtalaksanas are merely conceptual constructs and not causally efficient entities,
_ their origination refers to the fact that they exist after not having existed before (abhitva
bhava); their duration consists in the origination of consecutive entities in the same
continuum; their transformation is established by the qualitative difference between earlier and
later entities within that continuum, while their destruction is nothing but their non-existence
after existence.'® This characterization retains the four samskrtalaksanas only nominally
(i.e. without associating with them four different states or phases), while it reduces the states
of conditioned entities factually to that of existence and non-existence (cf. § I.C.2.1). It thus
reflects a more radical (that is, more radical than that of the Sarvastivadins) conception of
momentariness, according to which the discrete conditioned entities neither undergo a phase
of duration nor of transformation, but perish immediately after their origination. Since this

132 yi 198b3-5: "In order to repudiate this opinion (i.e. the opinion of the Sautrantikicirya, Vi
198b1-5, cited in n. 129), it is explicated that [the origination etc. of this definition] are the marks of a
span of existence (nikdyasabhdga) and not the marks of conditioned entities. As for the marks of
conditioned entities, [they are] the four marks with [which] all conditioned entities are endowed in every
single moment."

13 AKBh 76,29-77,3: " ... the Lord taught: 'The conditioned entities have three marks [which
characterize them as] conditioned entities' in order to elucidate that the series of conditioned factors are
conditioned, [i.e.] dependently originated, and not [in order to teach this] for moments (i.e. the
momentary entity). For the origination etc. of moments are not cognized; and not being cognized, they
cannot function as characteristic marks® (laksana)." ( ... bhagavams tasya samskdrapravahasya
samskrtatvam prafityasamutpannatam dyotayitukama idam dha: "trinimdni samskrtasya samskrta-
laksanani, " na tu ksanasya. na hi ksanasyotpadadayah prajiidyante. na caprajidyamand ete laksanam
bhavitum arhanti.). )

2 In the Trilaksanastitra (cf. n. 31), the samskrtalaksanas are set forth as objects of knowledge
(utpado 'pi prajidyate etc.). Hence, so the argument, they cannot refer to momentary entities, because
the origination etc. of these entities cannot be observed.

13 AKBh 77,21-24: "These marks may also be attributed to conditioned entities in each single
moment, though without imagining [them to be] distinct entities. How is that? For every moment,
existence after not having existed is origination; non-existence after having existed is destruction; that
later and later moments follows upon earlier and earlier ones is duration; the dissimilarity of this
[duration] (i.e. of the later moment with respect to the earlier one) is change-while-enduring."
(pratiksanam capi samskrtasyaitani laksandni yujyante vindpi dravyantarakalpanayd. katham iti.
pratiksanam - abhiitva bhava utpddah, bhutvabhavo vyayah, parvasya parvasyottar<ottar>‘a-
ksananubandhah sthitih, tasyd visadrsatvam sthityanyathatvam iti.)

* Emendation in accordance with the Chinese (T 1558 28a1f) and Tibetan translation (P. 5591 gu
93b2f: sria ma sha ma dan phyi ma phyi mahi skad cig ma rjes su hbrel ba ni gnas paho//).
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destruction was not viewed as a time-demanding process, but as the simple fact that something
having existed before has stopped to do so (bhitvabhava), existence was reduced by the
Sautrantikas to mere acts of originating (to flashes into existence, one might say) which do
not allow for a temporal subdivision — a conception which accords with the understanding
that the moment (ksana) is infinitesimal.

6 The stance which the Darstantikas take in the Vi and in the NA on the issue of the
samskrtalaksanas accords with this doctrinal position of the Sautrantikas.'*> Besides the fact
that the Darstantikas, too, maintain that the samskrtalaksanas are — as all other cittavipra-
yukta samskaras — only conceptually given'® and not really existing entities,' they also
argue that the samskrtalaksanas should be correlated to series rather than to distinct moments,
and they also show that if they are attributed to distinct entities they can be reduced to
existence and non-existence.'®® On the basis of this position it can be safely assumed that
the Darstantikas, too, have held that conditioned entities perish immediately after their
origination and are thus devoid of duration and change. This is also suggested by their denial

135 This, of course, raises the question to which extent they represent two distinct schools at all. I
do not want to enter into this problem here. For the present purposes it may suffice to say that with
respect to the doctrine of momentariness I was not able to identify any doctrinal differences between the
position of the Sautrintikas espoused in the AKBh on one side, and the opinions attributed to the
Darstantikas in the Vi and the NA on the other side.

136 vi 200a4-7 (Vi, 149¢8f, cf. n. 99 for the citation of the phrase omitted here and n. 101 for the
rejection of the Darstantikas' argumentation): "The Darstantikas make this explanation: ' ... one should
say that the origination of the phenomena (dharma) at the beginning is called 'origination' (jatz). Their
annihilation later is called 'destruction.' Their transformation in between is called 'age.'"

In contrast to the Sarvastivadins and Sautrantikas, the Darstantikas assume in this passage in
accordance with the Trilaksanasiitra that the only mark beside origination and destruction is change. That
the Darstantikas take this position here follows from . the context (viz. the commenting on the
Trilaksanasiitra with its three samskrtalaksanas). However, also in the passage which Samghabhadra
attributes to the Darstantikas, when the samskrtalaksanas are reduced to origination and non-existence,
only one samskrtalaksana, beside the marks of origination and destruction, is considered, namely the
mark of ‘change. Therefore, it is possible that unlike the Sautrantikas, at least some sections among the
Darstantikas took the canonical position that origination, change and destruction alone are samskrtala-
ksanas as their starting point. »

37 Vi 198a15-18 (= Vi, 148b5-8, Vi 977b9-11, Vi 198c22f): "Others, like the Darstantikas, hold

- that the samskrtalaksanas do not really have an own-being. They make this explanation: 'The
samskrtalaksanas are subsumed under the group of [non-material] factors dissociated [from the mind]
(viprayuktasamskaraskandha). Because the [entities of] the group of [non-material] factors dissociated
[from the mind] do not have a real own-being, the samskrtalaksanas do not have a real own-being.' In
order to repudiate this opinion it is explicated that the samskrralaksanas really have an own-being."
Vi 198c22 (not in Vi,): "The Darstantikas maintain: 'An own-being of the marks of origination and so
on does not really exist.'"

138 NA 533¢21-24: "And the Dirstantikas brought forth an argumentation contrary to the correct
[teaching], a way of explanation which has not been heard of before. They hold [the view] that the
samskrtalaksanas [consist of] origination and non-existence [only]. Thus there would then not result a
total of three [samskrtalaksanas]; i.e. that the conditioned entities obtain their own-being (atmlabha)
would be origination; the mark of destruction and change would be the non-existence of this own-being."
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of a cause of destruction (cf. § II.D.2.6), Vasubandhu's principle argument for the proof of
the theory of momentariness.

7 The position of the Sautrantikas and Darstantikas was also espoused by the early Yogacaras.
Thus in the BoBh the samskrtalaksanas are only accepted as conceptually given and not as
really existing, causally efficient entities.'® Moreover, also in the AS' and in the Hsien-

139 BoBh,, 278,10-25, BoBh, 189,2-11 and BoBhy, 279,6-9, BoBh,, 189,16f: "He sees with respect
to every single moment constituted by a conditioned factor (samskdraksana)* three marks of the
conditioned (samskrtalaksana) of the conditioned entity (samskrta). After the [respective] moment he sees
the fourth mark of the conditioned (samskrtalaksana). On that occasion he sees that the appearance of
the own-being (svabhava) of a samskaraksana, which has not existed before (apiirva), immediately after
the destruction of the own-being of® the preceding samskdraksana, is birth (fati). That the originated
[factor] does just for thattime (tatkalaviprandsa) not vanish he sees as duration (sthiti). He sees that the
otherness (anyatva) or difference (anyathdtva) of this arisen [factor] with respect to the own-being
(svabhava) of the samskaraksana which has ceased before is age (jard). He sees that the destruction of
the own-being of just this arisen samskaraksana immediately after that moment of origination is annihila-
tion (vyaya).

With the same own-being, that (yatsvabhava) he sees the arisen momentary conditioned entity
(samskaraksana) to be endowed with, he [also] sees its birth (jati), duration (sthiti) and age (jard) to be
endowed with. He does not [see] them to be endowed with different own-beings than that of this
[samskaraksana). And in accordance with truth, he sees that the disappearance of the own-being
(svabhava) -of this samskdaraksana after the moment [of birth] is precisely [the disappearance] of the
[marks of] birth and so on. ... Apart from the conditioned factor [itself], the Bodhisattva does not at any
time see its birth, its duration, its age, its impermanence (anityatd) as fully existing in the sense of a real
own-being." (ekaikasmim samskdaraksane trini samskrtasya samskrtalaksandni pasyati. ksanad ardhvam
caturtham samskrtalaksanam samanupasyati. tatra purvasanwkaraksana"svabhavavmdfdnantaram yo
purvasarzukarak;ar,;a.yvabhavapradurbhavah sa jatir ifi paSyati. utpannasya yas tatkalaviprandsah sa
sthitir iti pasyati. tam piarvaniruddham samskaraksanasvabhdvam apeksya tasyotpannasya yad anyatvam
anyathdatvam va sa jareti paSyati. tasmdj jatiksanad irdhvam tasyaivotpannasya samskaraksanasya yah
svabhavavinasah sa vyaya iti pasyati. sa yatsvabhavam eva tam utpannam samskaraksanam samanu-
pasyati, tatsvabhdavam eva tasya jatim sthitim jaram ca pasyati, <na>° tadanyasvabhavam. tasmac ca
ksanad ardhvam ya eva tasya samskaraksanasvabhavasyapagamah, sa eva tesam jatyadinam iti
yathabhiitam pasyati. ... tatra bodhisattvah samskdramatram sthapayitva na tasya jatim, na sthitim, na
Jjaram, nanityatam sarvakalam dravyasvabhdvaparinispattitah pasyati.)

That the samskrtalaksanas are not real entities is in the following proved on the ba51s of perception
— they are not perceived as distinct from the qualified entity (BoBhy, 279,9-13) — and by argumentation
(BoBhy, 279,13-280,11; cf. the citation of BoBhy, 279,25-280,6 in n. 115).

2 For the term samskdaraksana which in this passage clearly designates the momentary entity itself,
cf. n. 248.

® Both Wogihara and Dutt read samskdraksane, which is the reading on which also the Tibetan
translation (P. 5538 zi 167a2, D. wi 146b7: hdu byed kyi skad cig ma dan po la — P. reads skad cig pa)
is based. This reading is not convincing, given that samskdraksana is generally compounded with
svabhdva. Therefore, I have emended the text in accordance with the Patna manuscript (fol. 189b4),
which clearly reads na and not ne. If this emendation is not accepted, the translation would have to read

in" instead of "of."

¢ na has been added by Wogihara and Dutt in accordance with the Tibetan (P. Zi 167a5) and
Chinese (544b10f) translation. )

0 AS 11,7-11: jatin katamd. nikdyasabhage samskdarandm abhitvabhave jatir iti prajfiaptih. jara
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yang™*! it is taught that the samskrralaksanas qualify an entire span of existence rather than
discrete momentary entities. In the BoBh, however, the samskrtalaksanas are attributed to
individual entities and not correlated to series.’”? Furthermore, the mark of duration is
understood to be the non-destruction of the arisen entity. This accords with the position of
the Sarvastivadins and is at odds with Vasubandhu's definition of duration as the production
of consecutive entities. The conception of age as the qualitative difference between the present
and the preceding entity, however, is identical with the position put forward by Vasubandhu
in the AKBh. Furthermore, in accordance with the Sautrantikas and Darstantikas, the four
samskrtalaksanas are in the BoBh reduced to existence and non-existence (cf. § 1.C.2.1).
Thus also the treatment in the BoBh does not differ fundamentally from that of the
Sautrantikas and Darstantikas who, after all, also teach how the samskrtalaksanas may be
attributed to discrete momentary entities.

That the conception of momentariness espoused in the early Yogacara works accords with the
position of the Sautrantikas is also borne out by the testimony of PG 5. This gatha, which
by its incorporation into the Yogacarabhimi is accepted by the Yogacaras, posits that
conditioned entities are without duration and hence do not have time to discharge any activity,
as the Sarvastivadins claim, who teach that the momentary entities become causally efficient
on account of the mark of duration. By contrast, their very origination (and hence their
existence, for they do not endure beyond origination) as such is taught in PG 5 to constitute
action.'® In other words, these acts of origination (again one may speak of flashes into

katamd. nikdayasabhage samskdaranam prabandhdnyathdtve jareti prajfiaptih.  sthitih  katamad.
nikdyasabhage samskaranam prabandhdviprandse sthitir iti prajiiaptih. anityata katamd.. nikayasabhdage
samskaranam prabandhavindse anityateti prajiaptih.
! Hsien-yang 550c16-20: "The stanza says:
The beginning of one life-time (janman), [its] end and the interval between comprise the three
marks of the conditioned entities (samskrtalaksana). (ka 22ab) )
The explication says: The three marks of the conditioned are comprised by one life in a [specific] form
of existence. That is to say: The time of birth at the beginning comprises the mark of origination; the
time of death at the very end comprises the mark of destruction; the time of the duration of the
continuum between thése two (i.e. from birth until death) comprises the mark of change-while-enduring
(sthityanyathatva)."
42 1t is noteworthy that the treatment of the samskrtalaksanas in the BoBh forms part of the
instruction on how to contemplate impermanence. This shows that the issues discussed here were
spiritually relevant and not mere scholastic quibbles.

3 Cf, the explanation of the commentary on PG 5 (cited in n. 15) in the Yogacarabhimi (Wayman
1984, p. 341,34-38): "It was said (in ka lcd): 'All phenomena are devoid of activity.' It was not,
however, explained why they are devoid of activity. Hence it is said here: 'All conditioned factors are
momentary. How [could these] non-persisting [factors] have action?' It was [also] said in (in k& lcd):
'But yet, action occurs.' Hence, it is explained how action occurs though action is non-existent: 'That
which is their existence, precisely that is called 'action' and precisely that is called 'doer."' Because [the
existence] is the fruit of the preceding entity], it is action; because it is the cause [of the subsequent
entity], it is a doer." ("dharmah sarve 'pi niscesta" ity uktam®. na tiktam katham niscestd iti. ata aha:
"ksanikah sarvasamskard, asthirandam kutah kriye"ti. "atha ced vartate kriye'ty uktam/® tat katham
asatyam kriyayam kriyd vartata iti aha/ "bhitir yesam® kriya saiva® karakah saiva cocyata" iti/ phalatvat
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existence) do not have any activity — in the words of PG1, they are niscesta "devoid of

activity" (cf. n. 143) — but are the activity themselves. Thus, what is ordinarily perceived

as a unit of action is constituted by a succession of these acts of origination. The difference
between the attribution of activity to conditioned entities by the Sarvastivadins on one side,

and the identification of activity with the entity's existence by the Yogacaras (and Sautrantikas

and Darstantikas) on the other side is characteristic for the way the former retain their old

doctrines based on the conception of entities as temporally extended, while the latter elaborate

and accept the consequences of their radical theory of momentariness.

kriya hetutvat karakah/).

2 PG lcd: "All phenomena are devoid of activity, but yet there is action." (dharmah sarve 'pi
niscesta atha ced vartate kriyd).

® The Sanskrit manuscript of the Yogacarabhiimi (henceforth: Y) (photos of which are kept in the
K. P. Jayaswal Research Institute, Patna) seems to read yaisam. Cf. n. 15.
° Emendation of Wayman's reading confirmed by both manuscripts (cf. Schmithausen 1987, n.

1394).
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"~ As documented in the first chapter, there is very little evidence for the doctrine of
momentariness before it emerged in the post-canonical Abhidharma literature of the
Sarvastivadins. In this literature, momentariness is not dealt with as a topic in its own right
before the AK.' Therefore, in the preceding chapter more detailed information on the
conception of momentariness had to be deduced from the controversy on the marks of the
conditioned (samskrtalaksana) between the various Hinayana schools, notably between the
mainstream Sarvastivadins on one side and the dissident Darstantikas and Sautrantikas on the
other. In this context reference was also made to the position of the Yogacaras which was
found to accord with that of the latter two schools.

In contrast to the paucity of pertinent material uncovered in the Abhidharmic literature

examined so far, the theory of momentariness is dealt with extensively in the writings of the

early Yogacaras, that is, in the textual tradition associated with-Maitreyanatha and Asanga.

These texts, notably the Yogacarabhimi (§rBh, BoBh, VinSg), AS, Hsien-yang and MSA,

are older than the AKBh, AD and NA and thus constitute, to my knowledge, the oldest
textual material in which the doctrine of momentariness is dealt with as a topic in its own
right.'*® Most importantly, it is here that the doctrine of momentariness for the first time

is proved extensively and not taken for granted. Moreover, it can be witnessed how the

theory of momentariness is placed in the wider context of the Buddhist doctrine. On the one

hand, the sources reveal how the Yogacaras reconciled the position that all conditioned

entities are momentary with their Mahayana stance which denies the substantial existence of
these entities.!* On the other hand, it can be observed how the original conception of
anityatd as the impermanence correlated to existence over an extended period is not dismissed -
entirely, but features side by side with momentariness in the Abhidharmic enumeration of the

various forms of anityata. In this chapter, after a brief summary of the various kinds of
proof, these two aspects of the treatment of momentariness by the Yogacaras will be

documented. Particular attention will be paid to the differing interpretation by Prof. O.

Hayashima who argues that the entire treatment of anifyatd and momentariness in the

Yogacara school is based on the trisvabhdva-doctrine.

144 Even in the AK the issue of momentariness comes up only in the context of another controversy,
namely whether kdyavijfiapti, that is, manifest bodily action, is movement, as the Vatsiputriyas-
Sammatiyas contend, or not. The latter stance is taken by the Sarvastivadins and Sautrantikas on the basis
of the doctrine of momentariness according to which entities are too short-lived to move, so that a change
of spatial localization is due to the re-origination of a subsequent entity at a new point.

15 In the TSH, only the momentariness of the mind is addressed, whereas the momentariness of matter
is, as in the Vi, taken for granted (cf. T 1646 279b23-26, cited in n. 287).

146 Following Hacker's definition of "substance" (Grundlage indischer Dichtung und indischen
Denkens. Aus dem Nachlass herausgegeben von Klaus Riiping. Wien 1985. p. 109), I refer with the
expression "substantial existence” to existence on account of an own-being (svabhadva), that is as a
distinct entity in its own rights. The qualification of this form of existence as substantial does not imply
that the concerned entity is endowed with a material substance.

67
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1 Basically, three different kinds of proofs can be identified in the aforementioned Yogacara
sources.” They are of particular interest (and hence will be studied closely in the chapters
II.B, II.C and II.D, because they allow one to infer some of-the reasons and motivations ~
which may have led, or at least contributed, to the development of the doctrine of
momentariness. Besides, these proofs are important because most of the proofs of
momentariness in later sources — the most important exception being the sattvanumana
developed by Dharmakirti — can be traced back to them.

The first type of proof, which will be studied closely in chapter II.B, derives the momentari-
ness of all conditioned entities on the basis of the presupposed momentariness of mental
entities by demonstrating that the various ways in which mind and matter interact (in
particular their causal relationship) preclude that matter can be non-momentary while the mind
is momentary. The probably oldest and most complex argumentation of this kind can be found
in the MSA (cf. n. 269). As I argue in n. 340, this argumentation was in different ways taken
up and developed in the Hsien-yang (see appendix § 2.2) and in the AS(Bh). This kind of
proof also found its way into the Vi (787c17-788a13).

The second kind of proof, which will be examined in chapter II.C, derives the momentariness
on the basis that things, in particular the body, change at every moment, even though change,
sometimes in the form of destruction, becomes only manifest after a time. This is the only
argument advanced in the SrBh (486,1-14), to my knowledge the oldest source (with the
possible exception of Vi 787c17-788al3) proving the momentariness of all conditioned
factors. This argument is also very prominent in the MSA where it is first advanced in
general (XVIII. 82d, 83a) and later applied specifically to sentient beings (XVIII. 86bc, 87,
88ab) and to inanimate objects (XVIII. 89cd, 90b, 91b). Furthermore, the Hsien-yang
(appendix, § 2.4) and the AS (AS 41,12) adduce this type of argument.

The third type of proof, which will be scrutinized in chapter II.D and in the translation in the
appendix (§ 2.3), argues that it is the inherent nature of things to perish spontaneously and
deduces from this that they must be momentary. Of central importance for this proof is the
argument that the seeming causes of destruction (e.g. fire) do, contrary to appearance, not
destroy their respective object but only modify it. This argumentation is already advanced in
the SrBh, though not as part of the proof of momentariness, but because the spontaneity of
destruction is an intrinsic aspect of the Yogacaras' conception of momentariness and as such
had to be substantiated by reasoning (cf. § II.D.3.2). By contrast, in the VinSg (Y; P. zi
58a4-b4, D. Zi 55a5-b5 cited in the notes in appendix, § 2.3 and in ch. II.D), the AS (41,12f)
and the Hsien-yang (549a7-b12, translated in appendix, § 2.3), the non-existence of a cause

147 Besides these proofs, the recurrent discussion of how the phenomenon of recognition does not,
as the Brahmanical opponents allege, contradict the doctrine of momentariness can also already be found
in these sources (Hsien-yang 550c9-15, MSA ka XVIII.82d, MSABh 150,191, 154,22-26). Moreover,
in Hsien-yang 549b21-550b13 the refutation of the permanent entities taught by the Brahmanical schools
features already as a further corollary of the treatment of anityatd. By contrast, in the Y, on which the
Hsien-yang is based at this point, the refutation of these entities is still completely dissociated from the
topic of anityata. ~
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of destruction is proved in order to establish that all conditioned entities are momentary. As
these entities perish due to their own nature, so the argument runs, they have to pass out of
existence as soon as they have arisen, because they are produced with this nature. Also in the
MSABh (150,9-16; and also in .the MSA?)'® it is argued that there are no causes of
destruction, but this argument only plays a subordinate role in the proof that conditioned
entities cannot endure at all and hence do not persist beyond origination (cf. § II.D.2.1)

2.1 With the exception of the Yogacaras, all schools mentioned so far as subscribing to the
doctrine of momentariness belong to the fold of "Hinayana" Buddhism. On the level of
highest truth, they accepted the existence of discrete momentary conditioned entities which
have, despite their temporal and spatial minuteness, specific properties and make up the
macroscopic world we live in.'*® In the Mahdyanist strand of the Yogacara school,'®® by
contrast, the substantial existence of conditioned phenomena was not accepted on the level of -
highest truth. This stance stood in conflict with the teaching that all conditioned entities are '
momentary, insofar as this teaching implies the substantial existence of these entities.'*! The
dilemma alluded to here posed itself for all followers of the Mahayana irrespective of whether
they understood the impermanence taught by the Buddha in terms of momentariness or not.
It (i.e. the dilemma) followed from the authoritative status of the teaching that all conditioned
entities are impermanent'>? — a status which made it impossible for any Buddhist, no matter
how little he consented to the implication that there are phenomena which are subject to
origination and destruction, to outright dismiss the characterization of conditioned entities as
impermanent. The conflict between this characterization and the stance that no such entities
can be said to exist at all is neatly expressed in MPPU 222b27-29 (MPPU_ 1376):

148 As for the MSA, it is likely that "abhavat" in ki XVIIL.82c refers either to the non-existence of
a cause of destruction (so in the Chinese translation, T 1604 646¢2ff) or — the solution I favour — to
the non-existence of both a cause of destruction and a cause of duration (cf. MSABh 150,5-9). All the
same, it cannot be excluded entirely that "abhavat" originally only alluded to the non-existence of a cause
of duration (cf. MSABh 150,5-9). Hence it is not impossible that the argumentation with regard to the
non-existence of a cause of destruction has only been introduced by the commentary and is missing in
the MSA itself.

49 Cf. the argument of the realist in BCA IX.7d that the Buddha taught the momentariness of all
conditioned entities from the point of view of the highest truth, because momentariness is not ordinarily
conceived and hence does not pertain to the level of conventional truth (cf. the refutation of this argument
in BCA IX.8ab, cited in n. 427).

See also e.g. Vi, 148¢c15f (= Vi 198¢27f and 199a2) quoted in n. 196.

150 I the oldest strata of the Yogacara texts (notably in the SrBh, in considerable portions of the AS,
as well as in some parts of the Y and Hsien-yang), the Mahayana ontology is not (or at least not
consistently) presupposed (cf. Schmithausen 1969, p. 820 and Schmithausen 1973, p. 165f).

151 Cf., for instance, the effort in the San-wu-hsing-lun (872b16-20, quoted in n. 161) to explain that
anityatd in the ordinary sense of origination and destruction does not entail that there are real entities
which originate and cease.

152 The teaching that all conditioned entities are impermanent (anitya) lies at the very roots of
Buddhism because it accounts for the ultimate non-satisfactoriness of these entities. Accordingly, it came
to be accepted as one of the cardinal tenets in Buddhism.
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"Question: Mahaydna propounds’® that the phenomena (dharma) do not arise and do
not perish, that they have but one characteristic (laksana), namely not to have a
characteristic. Why is it said here, that the phrase 'all conditioned entities are’
impermanent' is a seal of the doctrine (dharmamudra)?*>* How do these two teachings
not contradict each other?" :

2.2 Already in the Aksayamatinirde$asitra (henceforth: AksM) which belongs to the corpus
of Prajfiaparamita literature,” this dilemma was solved by interpreting anityatd as non-
existence rather than as impermanence: ‘

"What is the meaning of "impermanent" (anitya)? It has the meaning 'non-existent' and
'[something] not to be attached to," but it does not have the meaning that things perish.
The meaning of anitya is that the phenomena (dharma) are devoid of a self. That there
is nothing which perishes because [the dharmas] are devoid of an own-being: this is the
meaning of anitya."'%

153 MPPU, 1376 n. 1 cites Paficavimsati p. 164,8f (= T 223, 242c2-4 and 278c1f): sarva ete dharma
... ekalaksand yadutalaksanah.

154 For the expression dharmamudra see MPPU, 1368 n.1.

15 The AksM was translated into Chinese in 308 A.D. Braarvig (1988, p. xliv) reckons that it may
be dated back to the first or second century A.D.

156 AksM (Braarvig 1988, p. 232 [= P. bu 174b3-5, D. ma 168b5f, quoted in SAVBh P. tsi 156b5-8,
D. tsi 132a4-7], T 397 210c9-12, T 403 610a8-10): de la mi rtag pahi don gan Ze na/ med pahi don dan
mi chags® pahi don te/” dros po ram par hjig pahi don ni ma yin no// mi rtag pahi don ni chos la bdag
med pa ste/ ho bo fiid kyis dben pahi phyir, de la rnam par hjig pa® gan yan med de/ hdi ni’ mi rtag
pahi don to//

* The quotation of this passage in the SAVBh reads "med pahi don dan mi rtag pahi don te/" (=
... has the meaning "non-existent" and thé meaning "anitya"). The Chinese translations also read
"*anityartha," but construe it as a predicate rather than integrating it by "and" ("'non-existent' is the
meaning of anitya").

It seems that already at an early stage there were two divergent readings. On one hand, the Tibetan
translation of the AksM reads in all versions *asaktarthas(?) ca (... dan mi chags pahi don te/; for mi
chags pa cf. the Tibetan translation of the MSABh [P. phi 25a8-b5] which renders na sakta in MSA
XVI1.30-35 with mi chags, and consult the entry in Lokesh Chandra's Tibetan-Sanskrit dictionary [s.v.]
where alipta and alobhya are given as equivalents of mi chags pa). This reading is also commented upon
by Vasubandhu. On the other hand, the SAVBh reads "anityarthas ca" (dan mi rtag pahi don te/). By
omitting "and," the Chinese translations (or the version translated by them) aim to improve upon this
reading.

Probably the reading of the AksM recorded in the Tibetan tradition is closer to the original. In this
case, "*asaktdrtha" may have been an explication of the anityata of non-existence, specifying that the
non-existence referred to potential objects of attachment such as a Self (@fman) or things considered
"mine" (atmiya). Either by scribal error (possibly the original read "asadartho 'saktarthas canitya-
tarthah") or because "*asaktdartha" was not understood in this context (but in this case the copulative
particle should have been left out, too), "*asaktartha" may have been omitted or replaced subsequently.
At any rate, the reading anityartha poses (that is, if anitya is understood in the sense of impermanent)
the problem that in;the following sentence it is expressly stated that the destruction of things is not a
meaning of anityatd.
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As will be seen, the qualification as non-existent does not refer directly to the characterized
entity as such, but to its own-being or essence. Thus, the Buddha's teaching that all entities
are anitya comes to affirm here the Mahiyana teaching that all entities are devoid of
substantial existence and in that sense empty (§iznya). This interpretation of anityata was made
possible by analyzing a-nitya (=im-permanent) as nityam a-sat (= permanently, i.e. forever,
non-existing). '’ : :

2.3.1 The Yogacaras adopted this Mahaydna interpretation of anityatd. Already in the
Bodhisattvabhiimi it is advanced in the following way:

"And how does the Bodhisattva envisage all conditioned entities as anitya? Here the
Bodhisattva sees (pasyati) all conditioned factors as anitya by perceiving the [supposed]
expressible own-being of all conditioned factors (samskdara) to be non-existent in all [the
three] times. Further, of that very (eva) inexpressible thing (nirabhildpya vastu, i.e.
True Reality, tathatd),"® he perceives, insofar as it is not [yet?] completely known as
it really is, the origination and destruction which are caused by the absence of [this]
complete knowledge, and in this way he envisages (samanupasyati) all these conditioned
factors, which are all devoid of an own-being that could be expressed, as anitya."'

Alternatively, the following explanation for the two divergent textual traditions may be brought
forward. The reading recorded in the Tibetan translation of the AksM dan mi chags pahi don te does not
render asakta (as I have presumed above) but anitya, which was — correctly — analyzed by the
translator(s) as an-itya, "something not to be approached [with attachment]." The translator(s) of the
SAVBh, by contrast, will have understood anitya in the ordinary meaning of "impermanent" — hence
the rendering mi rtag pa. Thus the difference between the reading in the translation of the AksM and of
the SAVBh would be due to the varying translation of the original, and not due to the original itself
which in both cases will have read ... asadartho 'nityarthas ca.

b P.: don ste//, P. of SAVBh don to//

¢ rmam par missing in SAVBh

4 rnam par missing in SAVBh

¢ D.-of SAVBh: med/

f P. of SAVBh reads hdi la ni

157 Cf. the (Mahdyana)-Siitralankaratika (henceforth: MSAT) by *Asvabhava, P. bi 169b6-170al, D.
bi 151b6-152al): "As for the teaching 'For the Bodhisattvas the meaning of anitya is 'non-existent''
(MSABh 149,7), 'a' [in 'anitya'] expresses the negation, while 'nitya' [in 'anitya'] expresses
permanence. Therefore, 'anitya’ means that (yaf) it is for all times non-existent ...). (byan chub sems
dpah rnams kyi mi rtag pahi don ni med pahi don" ces bya ba ni/ "mi" Zes bya ba ni dgag par brjod pa
yin la/ "rtag pa" Zes bya bahi sgra ni rtag pa brjod pa yin pas mi rtag pa fes bya ba ni gandus rtag tu
med paho Zes bya bahi tha tshig ste/)

The same explanation can be found in SAVBh P. tsi 156b4f (D. tsi 132a4f): med pahi don dan Zes bya
ba la/ "mi rtag" ces bya bahi sgra/ rgya gar skad du/ "a ni ta ta"Zes bya ba hbyun ste/ "a" ni med pahi
don to// "ni ta ta" rtag pahi don te/) and in ASBh 50,10f: ... akirasya pratisedharthatvat nityasabdasya
ca sarvakilarthatvad iti.)." :

* corrupt for a ni tya or a ni tya ta?

158 Cf. BoBhy, 276,2-5 (BoBhy, 187,15-17): iha bodhisattvasya sarvabhilapatmakena svabhavena
virahitam nirabhilapyasvabhdvam vastu pasyatah ya cittasya sthitih, ayam asyocyate sanyatasamadhih.
1% BoBhy, 277,16-22, BoBh, 188,16-20: katham ca bodhisattvah sarvasamskaran anityatah
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In contrast to the AksM where non-existence seems to be — provided the rendering mi chags
pahi don of the Tibetan translation of the AksM is accepted as faithful to the original (cf. n.

156) — explicitly taught to the exclusion of the understanding of anityara as impermanence,
the Yogacaras advance the Mahayana interpretation of anityatd without dismissing the original

meaning entirely — an approach characteristic for their Abhidharmic background. As follows

from the instruction in the BoBh of how the rise and fall of the conditioned factors (samskara)

are to be contemplated, the impermanence is understood in its radicalized form as
momentariness. However, as documented in the passage adduced here,‘“f this understanding
of impermanence is only provisional and secondary to the realization of the "inexpressible
thing" (nirabhilapya vastu), i.e. tathata.

The approach adopted by the BoBh corresponds to the treatment of anityata under the terms
of the trisvabhava-doctrine, which was developed on the basis of the BoBh. Whereas the non-

existence entailed by anityata applies-in the BoBh to an expressible own-being that could be

attributed to conditioned entities (abhilapyasvabhava), it refers under the terms of the

trisvabhava-doctrine to their imagined characteristic (parikalpitalaksana), that is, to their

purely fictitious aspects. Similarly, the conventional understanding of anityatd in terms of the

origination and destruction of conditioned entities corresponds to the paratantralaksana, that

is, to the nature of these entities that has arisen in dependence upon other factors. As in the

BoBh where origination and destruction are understood to occur in every moment, so the

anityata of the paratantralaksana is generally understood in terms of momentariness.'®!

samanupaSyati? iha bodhisattvah sarvasamskdranam abhilapyasvabhavam nityakalam eva ndstity
upalabhyanityatah sarvasamskdran pasyati. punar aparijiiagtasya’ bhitatah tasyaiva nirabhilapyasya
vastunah aparijiianahetukam® udayavyayam upalabhya tan® nirabhildpyasvabhavan sarvasamskaran
anityatah samanupasyati.

* BoBhy,: avijAiatasya

® BoBhy,: aparijfiata® }

¢ BoBhy: ublabhyate. As confirmed by the pattern of the preceding sentence, the reading adopted
in BoBhy, is correct (but-upalabhya and tan should be written apart).

% In the passage under discussion, the "knowledge of the inexpressible thing" referred to in the
second sentence corresponds to the realization that the samskdras do not have an expressible own-being.
Thus the Bodhisattva should only contemplate the rise and fall of conditioned entities as anitya if he has
not mastered the task laid down in the preceding sentence, namely to realize the non-existence of an
expressible nature. The realization of the non-existence of an expressible own-being corresponds to the
level of True Reality (tathatd). By contrast, though an improvement over the erroneous conception of
things as permanent, the observation of the fall and rise of phenomena is not in accordance with highest
truth, because it presupposes the substantial existence of discrete entities. The superiority of the former
realization is reflected by the use of pasyati (i.e. direct vision) in the former and samanupasyati, which
refers to a more indirect mode of observation (roughly: viewing something in a certain way), in the latter
case. In terms of the later developed scheme of the three natures (trisvabhava), the former realization
matches the parinispanna level, whereas the latter observation relates to the paratantra level.

16! A different approach is adopted by Paramartha in his San-wu-hsing-lun, which seems to be based
on MAV IIL.5 (adduced in n. 164). He refrains from understanding origination and destruction in the
ordinary sense in order to avoid the impression that something substantially existing originates or
perishes. Instead, he takes origination to refer to the fact that the dependent nature is not truly non-
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The understanding of anityatd in the sense of non-existence corresponds, as the MSA and the
commentatorial tradition specify,'® to the stage of a Bodhisattva because it is his task to

existing, while destruction is understood to refer to the fact that the dependent nature is not truly existing
either. The normal understanding of anityata is not correlated by Paramartha to any of the three natures.
Instead, he teaches that on the level of conventional truth, anityatd consists in the non-existénce before
and after existence (i.e. in ordinary impermanence).
T 1617 872b12-23: "Anityata has three meanings:
Firstly, the anityata of non-existence: it refers to the imagined nature of suffering which forever
is non-existent. This non-existence is the meaning of anityatd. The fact that this non-existence
exists on the level of the highest truth is called 'true tathata."
If non-existence before and non-existence after [existence] are defined as anityatd, then this is
conventionally true (samvrtisat). The non-perverted (aviparita) is defined as 'tathata,’ but not as
'true fathatd.
Secondly, the anityata of origination and destruction: it refers to the dependent nature of suffering.
This dependent nature is neither substantially existing,” nor substantially non-existing. Because it
differs from the perfect nature (parinispannasvabhava), it is not substantially existing; because it
differs from the imagined nature (parikalpitasvabhdva), it is not really non-existing. Because it is
not substantially existing, it is [something] perishing; because it is not really non-existing, it is
[something] originating. Thus ‘'origination and destruction' are the meaning of anityatd.
Origination, however, is not real origination (i.e. of something substantially existing); nor is
destruction real destruction. This is true tathatd.
Thirdly, the anityatd of separation and non-separation: it refers to the perfect nature of suffering.
Before the path, this nature is not yet free from pollution; after the path it is then free from
pollution. Because regarding the state it is not fixed, one speaks of anityatd. The fact that this
nature does not change is called tathata."*
* The text differentiates between true fathard and ordinary tathatd. Normally tathatd refers
invariably to the absolutely true reality so that there is no scope for distinguishing between a truer and
a less true form of tathata.

® Should 7P be read instead of % ?

¢ As far as I can see, the differentiation between tathata and true tathata must have been given up
at this point. For I see no reason why the unmutablhty referred to here should, in contrast to the
preceding cases, not have been characterized as "true tathata."

12 MSA XVIIL.81: "For the wise, the meaning <of anitya> is 'non-existent."" (asadartho ...
dhimatam ...).

MSABh 149,7f and 11f: "For the Bodhisattvas, the meaning of anitya is 'non-existent." What is
permanently non-existing, that is im-permanent (anitya), namely their (i.e. the samskdras') imagined
characteristic.? ... Also 'perishing in a moment' (ksanabharga, i.e. being momentary) is to be known
as a meaning of anitya[, namely] of the characteristic which has arisen in dependence (paratantrala-
ksana)." (bodhisattvanam asadartho' nityarthah/ yan nityam ndsti tad anityam tesam yat parikalpita-
laksanam/... ksanabhangartho'py anityartho veditavyah paratantralaksanasyay/).

SAVBh P. tsi 157b4f, D. tsi 133a3f): "As for [the teaching in the MSABh] 'For the Bodhlsattvas
the meaning of "anitya” is "non-existent": The meaning of anitya is twofold, namely 'originating and
perishing' and 'mon-existing.' Now regarding the meaning of anitya for the Bodhisattva, the meaning
‘originating and perishing' does not apply, as it does in the case of the Srivaka; by contrast, it is the
meaning 'non-existence' that is accepted as the meaning of anityata."® ("byan chub sems dpah® rnams
kyi med pahi don ni mi rtag pahi don to" Zes bya ba la/ mi rtag pahi don la rnam pa gfiis te/ skye ba
dan hjig pahi don dan med pahi don to// de la byan chub sems dpah rnams kyi mi rtag pahi don ni fian
thos la sogs pa lta bu skye ba dan hjig pahi don ni mi rtag pahi don ma yin gyi/ gan med pahi don ni
mi rtag pahi don du hdod do//).



74 1.D Momentariness in the Early Yogacara School

realize that all conditioned factors are forever devoid of ‘the nature they are commonly
imagined to have. The traditional understanding of anityata as impermanence, by contrast,
corresponds to the stage of the Sravaka, i.e. the adept who does not follow the path of the
Mahiyana.'®

The treatment of anityata within the framework of the #risvabhava-doctrine eventually raised
the question whether, and if so, in which way, anityata can also be attributed to the
parinispannalaksana. While this question is (still?) ignored in the MSABh (cf. the quotation
in n. 162), the Hsien-yang felt the need to explicate that the parinispannalaksana cannot in
any sense be said to be impermanent (cf. appendix, § 1.7). In the Madhyantavibhaga
(henceforth: MAV),'®* San-wu-hsing-lun (872b12-23, cited in n. 161) and Si,'® by

* The translation follows Asvabhiva (MSAT P. bi 169b8-170al) who glosses tesam with
samskaranam. Alternatively, tesam could stand for bodhisattvanam (i.e. "... this is for them anitya,
namely ...").

® It is not clear how gan is to be construed. Possibly, it refers to Bodhisattva (rather than to med
pahi don as presumed in my translation), so that it could be translated by "'in his case' it is accepted

that... ." A further possibility is that gan renders a causally employed yat, so that the following
translation would result: " ... because (gar) in the contrary (gyi) it is accepted that anitya means 'non-
existing."" .

¢ dpah is missing in P.

16 The AS adopts the interpretation of anityard as non-existence as one of the various forms of
anityata: ) .
AS P. 1i 89a4: "What is the mark [consisting in being] non-existent? It is the non-existence of a

Self and of what-is-mine in the skandhas (i.e. the five groups constituting the person), in the dhatus
(i.e. the six senses, their objects and the corresponding six kinds of consciousness) and in the
dyatanas (i.e. the six sensory organs and the corresponding six kinds of objects)." (med pahi
mishan fiid gan Ze na/ gan phun po dan/ khams dan/ skye mched rnams la bdag dan bdag gi dus
rtag tu med paho//). _
In contrast to the other sources, it is specified here that the non-existence refers to a Self (atman) and
to what-is-mine (dfmiya) rather than to the own-being of conditioned phenomena. The denial of these
entities accords with the standard Buddhist doctrine (e.g. SN IV 54) and, hence, is not peculiar to
Bodhisattvas. This interpretation is typical for the approach of the AS to present Mahayana teaching (here
the interpretation of anityatd as non-existence) in a way palatable to an Abhidharma-orientated audience.

16 MAYV II1.5cd/6ab, MAVBh 38,21-39,3: "As a counter-agent against the perverted views [to regard
the impermanent] as permanent etc., the non-perverted facts, namely impermanence, suffering,
emptiness, and not-being-a-Self are [to be known] respectively in relation to the fundamental principle.”
How are "impermanent" (anitya) etc. to be understood in this context (tatra)?

The meaning of anitya is respectively in relation to the fundamental principle 'non-existing,'
characterized by origination and destruction [and being anitya in the sense of] being [first] polluted
[and then] free from taints. (MAV III.5cd/6ab)
The fundamental principle is of course (/i) the three natures. With regard to them anitya has respectively
the meaning 'non-existent,' '[endowed with] origination and destruction' and 'being polluted and not
polluted.'"
(aviparyasatattvam mtyadzvzpmyasapmtzpaksenamlyaduhkhas unyanatmam mialatattve yathakramam.
katham ca tatranityadit@® veditavya?
asadartho hy anityartha utpadavyayalaksanah// (= IIl.5cd)
samalamalabhavena milatattve yathakramam/ (=I1I.6ab)
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trayo hi svabhava miila- tarvam[ ] tesu yathdkramam asadartho hy anityartha utpadavyaydrthah
samalamalatarthas’ ca.)

MAVT 117,1-9 (P. tshi 86b6- 87a1 D. bi 245b7-246a3): "The meaning of anityata is threefold,

namely 'non-existent," '[endowed with] origination and destruction' and 'being polluted and not polluted. "
What exists forever in the same way (i.e. without being subject to change), that is permanent (nitya);
what is contrary to this is impermanent (anitya). 'Respectively with regard to these [three natures]':
[1] The imaginary nature is anitya in the sense of anitya as 'forever non-existent;' following others, it
is to be understood, according to the principle of 'etymological' explanation (nirukti), that what is
permanently non-existent (asan nityam) is anitya.®
[2] The dependent nature (paratantrasvabhdva) is anitya in the sense of anitya that is characterized by
origination and destruction at every moment.
[3] Even though by nature free from any change, the perfect nature (parinispannasvabhdva) is-anitya in
the accidental sense of 'anitya’ that is characterized by the meaning 'being [first] polluted and [then] not
polluted.'" (srividho hy anitydrthah: asadarthah, utpadavyaydrthah samaldmal<-atv?“arthas’ ca. yah
sarvada tathdsti sa nityah, tadviparito 'nityah. tesu yathakramam iti tatra>° sarvada 'sadarthanityarth-
ena parikalpitasvabhdvo 'nityah. asan nityam anityam iti niruktinyayena veditavyam ity anye. pratiksanam
utpadavyayalaksanendnitydrthendnityah paratamtrasvabha<vah. tasya pratyayotpannatvat vindse
cahetukatvat!  samalamal-atv 7"-arthala>ksanenagantukenamtyanhenamtyo 'vikaradharmo  'pi
parinispannasvabhdva iti.* The passages printed in brackets <...> are missing in the fragmentary
Sanskrit manuscript. I have not always followed Yamaguchi's reconstruction.)

* The fundamental principle consists in the three natures (trisvabhdva), viz. the imagined, the
dependent and the perfect nature (parikalpita-, paratantra-, and parinispannasvabhdva). Sthiramati
(MAVT 111,20-23) explains this expression as follows: "Explaining why the three kinds of nature are
called 'fundamental principle,’ [The MAVBh] says: 'because of the determination of the other principles
with regard to [the three natures].' This is to say, the other principles such as the marks (i.e. anityatd,
duhkhatd, Stinyatd, anarmata?) are comprised by the [three natures]." (yena karanena svabhavas trividho
milatattvam ity ucyate, tat pradarsayann Gha: tatranyatattvavyavasthapandd iti. tatranyasya laksanadi-
tattvasyantargata <tvam ity arthah>.)
Cf. MAVBh p. 38,3f (ad MAV III.3cd): "That the imagined characteristic is permanently non-existing,
this is the true fact with regard to the imagined nature because it is not perverted (i.e. because it is a
matter of fact)." (parikalpitalaksanam nityam asad ity etat parikalpitasvabhave tattvam, aviparitatvat.)

® The reading has been adopted from the pratika in MAVT (116,20); The MAVBh reads
anityatadita.

¢ According to my translation, Vasubandhu proposes two alternative ways in which it can be

explained that anitya may mean "forever non-existent." In the former case, this meaning is arrived at
grammatically by explaining the function of the alpha privativum. By contrast, in the latter case it is
arrived at by way of nirukti (hence the awkward syntax), that is, by a quasi etymological explanation that
does not purport to account grammatically for the derivation of a word.
Alternatively to this interpretation, asan nityam may be translated by "the non-existent eternal" (which
would accord with standard syntax) so that anitya used in the sense of non-existence would refer to
supposedly eternal entities which, as a matter of fact, do not exist at all, such as the Brahmanical Self
(atman). This is unlikely, however, as entities such as the proverbial hare's horn which are said to be
anitya in the sense of non-existence (so SAVBh P. tsi 156b5f, 157b6f) would no longer fall under this
definition because they are not supposedly eternal.

4 Since at both places the Sanskrit is lost and since the text at the spot in question is also corrupt
in the MAVBh (it reads samalatartha), the term has to be reconstructed from the Tibetan. It is not
certain whether the original reading is with or without an abstract suffix (-ta/-tva; i.e. whether
samalamalat(v)artha or samalamalartha is to be read), because the Tibetan translation reads the first time
.. dri ma dan bcas Sin dri ma med pahi don to, while it reads the second time dri ma dan bcas pa dan
dri ma med pa fiid kyi don. However, given that the MAVT reads anitydrtha (rather than anityatartha)
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contrast, it is conceded that the parinispannasvabhdva is anitya insofar as it is attained to by
the process of purification and in that spurious sense linked to transformation.'®® In the
MAVBh!Y this interpretation is accepted as the third form of anityata.'®®

2.3.2 Hayashima contends that the application of the trisvabhdava doctrine to anityata is
intrinsically linked up with the issue of momentariness.'® His starting point is the
differentiation between impermanence in the sense of duration for some time'”® and
impermanence in the sense of momentariness. According to Hayashima, under the terms of
the ftrisvabhava doctrine the former is imagined (parikalpita). On these grounds, it is
correlated by him (1988b, diagram on p. 31) with the parikaipitalaksana and the understand-
ing of anityatd in the sense of eternal non-existence (nityam asat). The momentariness, by
contrast, is, as the adequate understanding of anityatd in the traditional sense of non-
permanence, correlated with the paratantralaksana. Thus, according to Hayashima (1988b,
p. 28f), the application of the scheme of trisvabhava to anityatd serves to determine the status
of momentariness and its relation to the impermanence as it is ordinarily perceived, viz. as
entailing the existence over some time.'”!

and given the reading samalanirmalanityata which is attested in MAVBh 39,21, it is more likely that the
correct reading is samalamalartha (or samalanirmaldrtha).

¢ gan dus thams cad du de bin du yod pa, de ni rtag pa ste/ de las bzlog pa ni mi rtag pa ste/ de
dag tu go rims bfin no Zes bya ba ni de la ...

¥ de ni rkyen las byun ba dan hjig pa la rgyu med pahi phyir ro//

& yons su grub pahi rno bo fiid mi hgyur bahi chos yin du zin kyan dri ma dan bcas pa dan dri ma
med pa fiid kyi don gyi mtshan fiid glo bur gyi don mi rtag paho//

165 Si 47b4-7 (= Sip p. 542): "Each [aspect] of the four [Truths] is endowed with the three natures.

To start with, anityatd and so on (i.e. the other three aspects) of the Truth of Suffering have the three
natures each. The three [natures] of anityata: Firstly, the anityatd of the non-existence of an essence
because forever an essence does not exist (i.e. the own-nature of conditioned entities is imagined and
does not exist); secondly, the anityatd of origination and perishing because there is origination and
destruction; thirdly, the anityata of pollution and purification because the state changes."

1% For the process of purification against the background of the trisvabhdva-doctrine, cf. SNS VI.
11. :

167 MAVBhy 39,20f (cf. n. 164): trividhe milatattve trividhanityatd paridipita, asadarthanityatd,
utpadabharnganityatd, samalanirmalanityatd ca.

1% As can be witnessed here, in the development of the treatment of the impermanence of the
parinispannalaksana the Hsien-yang reflects a more advanced stage than the MSABh and a less advanced
stage than the MAV. Though not a decisive argument for the relative chronology of these texts, this
observation confirms my impression (cf. n. 340)-that the Hsien-yang is later than the MSABh, or, more
precisely, than the material reproduced in this commentary.

19 See in particular Hayashima 1988b, pp. 27-32 and Hayashima 1988c, pp. (422)-(421). ...
1" Hayashima calls this "santandnityard." For a critique of this usage, cf. n. 199.

"' According to Hayashima (1988b, p. 28) the relationship between the paratantralaksana and the
parikalpitalaksana in general (viz. the former is the ontological basis on which the latter is superimposed)
also holds good between the momentariness and the conventional impermanence. Thus by the analysis
of momentariness on the grounds of the trisvabhdva doctrine it can be explained how on the basis of
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Contrary to this interpretation, I understand that the vital function of the application of the
trisvabhava doctrine to anityat@ is to be seen in the coordination of the conventional
understanding of anityatd as impermanence with the Mahayana interpretation of anityatd as
non-existence (anitya = nityam asat). These two seemingly contradictory interpretations of
anityatd are brought into accordance with each other by relating anityatd in the common
sense of impermanence to the dependently originated mark, and by applying the interpretation
in terms of non-existence to the purely imaginary aspect, that is, as the BoBh (cf. §
1.D.2.3.1) and the Hsien-yang (cf. appendix, § 1.4) clearly state, to the supposed own-being
of things, and not, as Hayashima seems to hold (1988b, diagram on p. 31), to their supposed
duration. The question whether this anityata of the paratantralaksana is to be understood in
its radical form as momentariness or in its conventional form (i.e. as related to existence over
a span of time) is an issue upon which the application of the trisvabhdva doctrine has no
bearing. All that happens under the terms of the trisvabhava doctrine is that anityatd in the
traditional sense of non-permanence is identified with the paratantralaksana. Whether this
non-permanence is conceived in terms of momentariness or not is secondary and not
dependent upon the treatment of anityatd on the basis of the trisvabhava-doctrine.

It is clearly documented in the Hsien-yang that the interpretation of anityatd according to the
trisvabhava-doctrine does not necessarily imply the theory of momentariness. Here it is stated
that "the meanings of anityata other [than non-existence] are to be understood in relation to
the characteristic of dependent origination (paratantralaksana)." This refers to the other five,
(if not to the other thirteen) forms of anityata, viz. destruction, transformation and loss as
well as the immediate present and the future anityatd (see § 1.D.3.1). These forms (with the
exception of the anityata of the moment, if also the eight forms of anityata of the second list
is in view in the Hsien-yang) do not entail the momentariness, though they could of course
be artificially understood to do so. Now, if it was intrinsic to the application of anityatd to
the trisvabhava-doctrine that the paratantralaksana corresponds to momentariness, the Hsien-
yang should have specified that, contrary to appearance, the "other forms of anityata" are all
to be understood in terms of momentariness. In the absence of such an explanation one should
not, as Hayashima seems to do (1988b, p. 28,7ff; 1988c, p. 422), resort to other texts
(notably the MAV) where the paratantralaksana is supposédly set forth in terms of momentariness.'™

momentary entities ordinarily duration for some time is construed.

Cf. the fifth point of Hayashima's summary (1988b, p. 32) of the Hsien-yang where the
ksananityata and santandnityard are said to be causally related insofar as they are respectively the
paratantra- and parikalpitalaksana. '

' Hayashima claims (1988b, p. 28) that the understanding of anityard with regard to the
parikalpitalaksana and the parinispannalaksana are identical in the Hsien-yang and MAV and that hence
the paratantralaksana in the Hsien-yang may be understood according to the MAV. Such an approach
is precarious. Before resorting to other texts (whatever their relationship to the text considered may be)
the text in question should, as far as possible, be understood on its own merits. In the given case, the
teaching that all forms of anityata but that of non-existence are subsumed under the paratantralaksana
clearly suggests that the anifyatd in the conventional sense of impermanence is correlated with the
paratantralaksana irrespective of whether it is understood in terms of momentariness or not. By contrast,
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Furthermore, reference may be made to the MAVBh in order to show that the understanding
of the anityatd in terms of the paratantralaksana is not inherently linked to the issue of
momentariness. Both texts refer to the anityatd in the conventional sense of impermanence
as consisting in origination and destruction, without specifying that they occur at every
moment (cf. n. 164). Again, such a specification would not be missing, if it had been
essential for the incorporation of the anityatd under the trisvabhdva scheme that the
paratantralaksana is anitya in the sense of momentariness.'”

To be sure, I am not contesting that in the Hsien-yang and MAV(Bh) the paratantralaksana
should ultimately refer to momentariness for it is beyond doubt that these texts subscribe to
the doctrine that all conditioned entities do not last for longer than a moment. The point I am
trying to make is that in the immediate context of the application of the trisvabhava doctrine
to anityatd, the question whether the impermanence of the paratantralaksana is to be
understood in terms of momentariness or not, is not addressed at all. This shows that for the
purpose of coordinating the trisvabhdva doctrine with anityata, it is sufficient to correlate the
paratantralaksana with anityat@ in the sense of impermanence, and that the issue of
momentariness has no bearing at all in this context.

2.4.1 As argued in the preceding discussion, in the Yogicara tradition associated with
Maitreya and Asanga the conflict between the doctrine of anityatd and the denial of
substantially existing entities was solved by the application of the trisvabhava doctrine to the
analysis of anityatd. Before passing on to the Abhidharmic treatment of anityatd within this
tradition, I like to consider some other approaches adopted in the face of this conflict. As we
have already seen, in the AksM the characterization of entities as "anitya" is adapted to the
highest truth by interpreting "anitya" to mean "non-existent," while rejecting the traditional
meaning of anitya as "impermanent." In the MPPU, by contrast, anityata is not reinterpreted

the interpretation of this passage in accordance with the MSA and MAVT raises problems (e.g. how the
anityatd of separation is to be understood in terms of momentarmess) and does to my mind only distort
the original import of the passage under consideration.

Besides, Hayashima seems to overlook that it is not in the MAV or MAVBh but only in the much
later MAVT by Sthiramati that the origination and destruction of the paratantralaksana are specified to
take place at every moment. Furthermore, the teaching of the Hsien-yang and MAV with regard to the
parinispannalaksana do not, as Hayashima presupposes (ibid.), accord completely. Whereas the Hsien-
yang states that none of the meanings of anityatd applies to the parinispannalaksana, the MAV (cf. n.
164) concedes that the parinispannalaksana, though in reality not affected by anityatd, can be said to be
anitya in the spurious sense that it is subject to change insofar as it underlies the process of purification
from the accidental impurities.

! 1 ikewise, in the extract from the BoBh quoted above (n. 159), it is set forth that if anityatd cannot
be grasped in the sense that all entities are forever without an expressible nature (abhilapyasvabhava),
then their rise and fall is to be contemplated upon. It is at this point not specified whether the rise and
fall take place at every moment or only at the beginning and end of a certain stretch of time. Only the
subsequent instruction how the rise and fall are to be envisaged reveals that it is to be understood in

. terms of momentariness. Thus also here it is of no immediate relevance whether the rise and fall of the

samskdras takes place at every moiment or not.
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but instead dismissed on the level of Sinyatd (see below). Likewise in the BCA, the doctrine
of momentariness is dismissed on the level of highest truth and only accepted on the level of
conventional truth.”™ This dismissal of momentariness (or, less specific, of anityatd in the
conventional sense of impermanence) on the level of highest truth is equivalent to the
Yogacaras' correlation of momentariness with the paratantralaksana and their denial that the
parinispannalaksana is in any but a spurious sense anitya. :

2.4.2 The BCA (ka IX.2) stratifies the conventional truth, differentiating between the level
of ordinary folk and yogins. The realization of momentariness obviously corresponds to the
conventional level of Yogins (so BCA IX.8ab cited in n. 427). Similarly, in MPPU 372b19-
24 (cited in n. 425, 229¢3f quoted in n. 198) two forms of anityata are distinguished below
the level of highest truth, one form correlating anityatd to existence over a span of time, the
other form correlating it to every moment. One should contemplate the former form at the
beginning of the Buddhist path so as to become disgusted with common existence and thus
strengthen the desire for emancipation. The latter form is employed in the MPPU as a "gate
to Sinyata,” that is asa tool leading up to the realization of Siznyata. This function entails that
the doctrine of momentariness is, despite its ultimate dismissal, taught in such a way that it
accords with the conception of Sinyata as far as possible. This can be witnessed in the
following passage (222c1-15, MPPU, 1376f):

"To ponder anityatd is nothing but pondering the causes and conditions of §anyatd.
Contemplating that matter (ripa) is anitya at every moment, one understands that it is
empty.

Since past matter (rijpa) has perished and cannot be seen, it does not have the
characteristic of matter (rdpa is characterized by visibility). Since future matter has not
“yet arisen, is devoid of action and function and [hence] cannot be seen, it does not have
the characteristic of matter. Since also present matter, being devoid of endurance, cannot
be seen and cannot be discerned, it does not have the characteristic of matter. And not
having the characteristic of matter, it-is empty (§inya). ...

Question: Since past and future matter cannot be seen they lack the characteristic of
matter. [But] the present matter can be seen when it abides. [So] why is it said that it
lacks the characteristic of matter?

Answer: Also the present matter does not have any time to endure. ... The marks of
origination and destruction always stick to the conditioned factors so that they do not
have any time to endure. If they did have such a time, then they would have neither
origination nor destruction. Therefore, the present matter is devoid of any duration."!”

17 BCAP,, 181,28f, BCAP, 376,18-377,1: "'In reality they (i.e. entities, bhdva) are not momentary'
(= BCA IX.7c): In reality, that is on the level of the highest truth, they are also not (i.e. as they are not
skandhas, dyatanas, dhatus) momentary because they do not have an own- bemg ! (tattvatah ksanika
naita iti tattvatah paramdrthato nihsvabhavatvat ksanika api na bhavanti.)

175 Cf. MPPU 200a22-b4 (cited in n. 417) where the same argument is applied to mental states, in
order to demonstrate that they are devoid of anything that could be the object of desires.
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Instead of posing a hindrance to the realization of Sinyatd by affirming the substantial
existence of conditioned entities, the doctrine of momentariness harmonizes here with the
position of §anyazd. According to the radical conception of momentariness espoused by the
Sautrantikas and Yogacaras, conditioned entities perish immediately after they have originated
and are thus without duration. On the basis of this understanding of momentariness, the
MPPU advances its claim that conditioned entities are devoid of duration. However, while
under the terms of the radical doctrine of momentariness the entities are without duration in
as much as they pass in and out of existence without pausing in between, the MPPU equates
the denial of the duration of conditioned entities with the denial of their existgence.”6

This approach is not an expression of scholastic sophistry, but reflects how the doctrine of
momentariness may be employed in a spiritual context to undermine the substantial existence
of conditioned entities. By reducing the duration of momentary entities to such an extreme
that it entails the denial of any duration including the time taken for coming into being and
vanishing, the entire existence may be effaced. In other words, the reduction of the moment
to a point-instant may be carried so far that the point itself becomes erased, too. In precisely
this sense, the doctrine of momentariness functions as a gate to Sanyata (cf. also MPPU
290c2-6, MPPU, 2093).

2.4.3 It can also be witnessed in the Paramarthagathas how the radical conception of
momentariness (PG 5ab, 8cd, 9cd) may be applied to undermine existence rather than to
affirm it."”” As mentioned above (§ 1.C.7), on the basis of the position that conditioned
entities are devoid of duration (asthira), their activity is in PG 5 identified with their very
origination (bhiti). This position that entities do not have activity, but that their origination
constitutes activity, entails that there is no subject of action at all."”® Thus it is taught that
the sense organs do not perceive their respective objects (PG 6-7),' and similarly (PG 39-

176 The same stance is documented in Srigupta's (7th century according to Seyfort-Ruegg 1981, p.67)
Tattvavataravrtti (P. 5292 ha 45b8-46al): "As for [the question]: 'Given that in truth no entities exist,
on what should momentariness be based?,' [the position is:] Considering that things are in truth non-
existent, instantaneous destruction consists merely in the non-existence of duration." (yarn dag par na
dnos med par// skad cig pa fiid ci la brten// de ltar na dnos po rnams yan dag par med pa yin na/ skad
cig la hjig pa fiid gnas pa med pa kho naho//)

This argumentation derives some of its plausibility from the ambiguity of /st which not only means
"to abide," "to endure" but also "to exist," "to be present” (cf. MW, s.v. sthd).

177 It has to be borne in mind that the Paramarthagathas are an anthology of stanzas and as such may
not be mistaken as the coherent exposition of a specific doctrinal position. Thus, the following
observations do not apply to the Paramarthagithas as a homogenous text but to some of the individual
gathas included in this anthology.

%8 Cf. PG Scd where the action and the subject of action are identified as two different aspects of
the existence of conditioned entities. See the commentary translated in n. 143.

1" PG 6 and 7: "Neither does the eye see the visible (riipa), nor does the ear hear sound, nor does
the nose smell ‘odor, nor can the tongue taste flavour, nor does the body feel touch, nor can the mind
conceive mental objects (dharma). These [sense organs] do not have a governor; nor is there an inciter
[impelling them]." (caksuh pasyati no ripam, Srotram Sabdam Sroti na/* ghranam jighrati no gandhan,”
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41) that there is no agent or subject that undergoes the process of liberation from the
defilements (klesa).’® Along these lines, the doctrine of momentariness serves in the
Paramarthagathas as an instrument that decomposes the seeming unit constituted by a sentient
being in a succession of discrete entities or events, and thereby stresses the non-existence of

a Self. i

Insofar as this approach is also adopted with respect to conditioned entities in general (besides
PG 5, cf. PG 8ab and 9ab''), the doctrine of momentariness is used to dissolve the
existence of all things as they are ordinarily perceived by reducing them to a succession of
momentary entities which can ultimately be reduced to acts of origination (cf. § I.C.7). In this
sense, the doctrine of momentariness undermines the substantial existence of phenomena,

Jihva ndsvadayed rasan®//6// kdya<h>* sprsati na sparsan,* mano dharman na kalpayet/ ndsti caisam
adhisthata prerako vidyate na ca//7//).
* Emendations in accordance with the manuscripts. Cf. Schmithausen 1987, n. 1394.

18 PG 39-41 (translation by Schmithausen 1987, p. 233): "Defiled mind, of course (hi), i$
[something] that arises and ceases each time together with the Defilements. For it, liberation from the
Defilements has [therefore] neither [already] happened nor will it [ever] happen (ka 39).

[For it is] not that this [very same defiled mind] arises afterwards as a pure one, but [rather what]
arises [dfterwards is] another mind [which is pure]. And [it is] this other mind, that, although it had] not
been defiled before, is called 'liberated' from Defilements (ki 40).

That which is defiled is, in this [system], absolutely [defiled]; [what is] pure is radiant by nature.
And [thus (?) there is], in this [system], no [person or even dharma which] is purified, nor is [he/it, a
fortiori,] purified from anything. (ka 41)" (sahotpannaniruddham hi klesaih klistam manah sada/
klesebhyas tasya nirmokso na bhiito na bhavisyati//39// na tad utpadyate pascdc chuddham anyat tu
Jayate/ tac ca parvam asamklistam kleSebhyo muktam ucyate//40// yat klistam tad ihatyantac chuddham
prakrtibhasvaram/ na ceha Sudhyate kascit kutascid vapi Sudhyate//41//; text cited according to -
Schmithausen 1987, p.232; cf. also Sakuma 1990, pp. 51-55.)

Cf. TSi278b21 where it is also taught that the impure mind cannot become pure so that purification
implies the substitution of a defiled mind by a pure one.

181 PG 8 and 9:. "It is not the case that someone else produces it; nor is it the case that it arises by
itself. [Rather,] dependently entities (bhdva) arise ever anew without getting old.
It is not the case that someone else destroys it, nor is it the case that it perishes by itself.? [Rather,] when
the conditions are glven [entities] arise and having arisen they are susceptible to destruction on account
of their own nature." (na paro janayaty enam svayam naiva® ca jGyate/ pratitya bhdva jdyante nispurdnd
nava nava<h>°//8// na paro nasayaty enam svayam napi ca nasyatz/ pratyaye sati jdyante jatah
svarasabhangurah//9//)

2 As taught in the c- and d-pada, destruction is dependent upon being originated and occurs on
account of the own nature of the perishing entity. In this sense, it is negated in the b-pdda that things
perish by themselves, that is, without any reason. Cf. the commentary p. 342,10f: kim (anusvara
confirmed by the mansucript) yatha pratitya jayante, tathda pratitya vinasyantity aha: pratyaye sati
jayante jatah svarasabhangurih. The emendation of the text is confirmed by the Tibetan (P. 5536 dsi
239a6) and Chinese (T 1579 364c1f) translations.

b In analogy with PG 9, the b-pada should read "ndpi" instead of "naiva." This emendation is
supported by the Chinese (T 1579 363b2) and Tibetan (P. 5536 dsi 236adf: bdag fiid kyan ni mi skye
ste/) translations, as well as by the pratika in the commentary which seems to read "vapi." However,
as for the gatha both manuscripts read "naiva.” 7 ‘

¢ The visarga is missing in both manuscripts.
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though without effacing them completely.

In the Paramarthagathas in question, the existence of momentary conditioned entities is (albeit |
in a very reduced form) accepted on the level of highest truth — after all they are collected
as "Stanzas of the Highest Truth" (= Paramarthagatha). As we have seen, in the MPPU, by
contrast, anityatd, more specifically momentariness, functions explicitly as a gate to Sanyata
and accordingly is discarded once this gate has been entered, i.e. on the level of Sinyatd.
This step is substantiated by the argumentation that the samskrtalaksanas are incoherent
because they can neither discharge their respective function one after another within one
moment (they are incompatible and there is no mechanism accounting for the succession in
which they function; cf. MPPU 171b6-11, MPPU, 922), nor over a longer period of time (cf.
MPPU 60b17-28, MPPU, 36-38). The function of momentariness as a gate to Sinyata and
its subsequent dismissal on the level of §anyata in this way may be documented by the
following passage (MPPU 229b14-22, MPPU, 1436):'®

"Question: Which is the complete notion of anityata?

Answer: To see the conditioned entities arising and. perishing in every moment as dust
blown by the wind, as water flowing from the mountain, as flames fading away one
after another. All conditioned entities are devoid of éolidity, devoid of energy; they can
neither be grasped nor be clung to. As illusions, they deceive fools. Due to this anityata
one obtains entry into the gate of Siinyard. Since in this §inyatd no phenomena (dharma)
at all are to be found, also anityatd is not to be found. How is that? The marks of
origination, of duration and of destruction cannot be found (= do not occur) in one
single moment. At the time of origination, duration and destruction are not found to
exist. At the time of duration, origination and destruction are not found to exist. At the
time of destruction, origination and duration are not found to exist. Since the marks of
origination, of duration and of destruction are by nature incompatible, they do not exist
[at all]. Due to their non-existence, anityatd, too, does not exist."

2.5 In contrast to the MPPU, the Lankavatarasitra (henceforth: LAS), a siitra of the
Yogacara tradition which stands apart from the Asanga/Maitreya tradition, treats the doctrine
of momentariness as an obstacle to the realization of insight which needs to be eliminated.
Thus it ridicules this doctrine as the doctrine of fools and — besides the completely arbitrary
re-definition of "ksanika" in ka VI.10 — no attempt is undertaken to reconcile it with the
ontology of the Mahayina.!®

18 Cf. also MPPU 171a28-171b15 (= MPPU, 920-923) where the entrance into Sinyatd by means
of the contemplation of anityatd is depicted similarly.

18 LAS VI.9-11ab (VL9-10 = X.116-117): "Fools consider conditioned entities to be empty,
impermanent [and] momentary. What 'momentary' means they conceive by way of example with the
river (illustrates the illusion of identity), the flame (exemplifies a momentary entity) and the seed
(exemplifies the formation of series by the origination of subsequent entities).(kd VI.9).

The momentary is without activity, devoid [of an own-being] (vivikta), free of action, and the phenomena
(dharma) are without origination. [This] I call the meaning of 'momentary.’ (ki VI.10).
Verily, I do not teach the fools (who propound this) the destruction immediately after origination (i.e.
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Without going into details of the difficult stanzas VI.11cd-14 (= X.823-825), it may be said
that the doctrine of momentariness is firstly rejected because it implies the existence of outer
objects while in reality only streams of mental events exist. Secondly, even on a conventional
level where the existence of outer objects is taken for granted, the theory of momentariness
is not accepted insofar as certain precious entities (e.g. the relics of the Buddha, gold as well
as spiritual accomplishments such as the perfection of knowledge) are held mot to be
momentary since this would infringe upon their excellence.'® Similarly, in the prose
portion the alayavijfiana is said to be non-momentary insofar as it is pervaded by undefiled
factors.'® This critical attitude towards the doctrine of momentariness is not only at odds

ordinary momentariness).(ka VI.1lab)." (Sanyam anityam ksanikam bdlah kalpenti samskrtam/
nadidipabijadrstantaih  ksanikartho vikalpyate//9// nirvyaparam ksanikam viviktam kriyavarjitam/®
anutpattis® ca dharmanam ksanikartham vadamy aham//10// utpattyanantaram bharigam na vai desemi
balisan/11ab). .

* LAS VI1.10 reads "ksayavarjitam." The reading "kriyavarjitam" has been adopted from ki X.117.
This is confirmed by the Tibetan translation of ka VI.10 (P. 775 nu 165a2); neither of the Chinese
translations (T 671 560a27f, T 672 622al4f) render "ksayavarjita."

® LAS X.117 reads "anutpattim."

¢ It is possible to construe the c-pdda of ka 11 "nairantaryena bhavanam" with the a- and b-pada:
"Verily, I do not teach the fools that the things (bhdva) undergo destruction without interval immediately
after origination."

18 LAS VI.15-16 (= X.826-827): "The absorptions of yogins, gold, the relics of the Victors (i.e.
Buddhas) and the heavenly palaces of the radiant [deities] (abhdsvara)® cannot be destroyed by a worldly
cause. (ki 15)

Verily, how can the permanent things (i.e. gold etc.) and the entities of [spiritual] accomplishment, the
attainment of the knowledge of the Buddhas, monkshood, the attainment of insight (?)® be regarded as
momentary? (kal6)" (yogindm hi samdpattih suvarnam® jinadhdtavah/ abhasvaravimanas® ca abhedyd
lokakaranat//15// sthitayah praptidharmds ca buddhdanam jhidnasampadah/ bhiksutvam samayapraptir®
drsta vai ksanikah katham//16//).

2 In the realm of the abhdasvara-deities, sentient beings sojourn between the destruction of the world
and its subsequent re-creation (cf. BHSD, s.v. abhdsvara).

® The standard meanings of samaya (meeting, agreement, occasion etc.; cf. Monier Williams, s.v.)
do not fit the current context. The translation proposed here presumes that "samaya" stands for
"abhisamaya" (i.e. insight) which will have been shortened for metric reasons. The Tibetan translation
(P. nu 165a5) which reads "Ses thob mams" (=attainment of knowledge) seems to corroborate this
interpretation of samaya. Moreover, in favour of this solution the following extract (p. 236,10-12) from
the corresponding prose portion (p. 236,9-15) may be adduced: yadi punar Mahamate abhisamayapraptih
ksanikah syad, andaryatvam dryandam syan, na candaryatvam aryanam bhavati.
However, the Chinese translation by Bodhiruci (T 671, 560b11) translates "the attainment of sameness"
which may render samataprapti ("the attainment of [realizing] the sameness [of all living beings]"). Thus,
the reading "samayaprapti" may, despite its confirmation by the prose passage and the Tibetan
translation, be secondary and should possibly be emended to "samatdpraptir.”

¢ LAS X.826 reads suvamnajinadhatavah.

d LAS X.826 reads dbhdsvaravimdanani.

1% 1.AS 235,15-236,4: "This [non-sensory cognition (manovijiana)] that does not endure [beyond]
the time of a moment I call 'momentary' (ksanika). Besides, momentary is, oh Mahimati, the
dlayavijriana, which is [also] called 'tathagatagarbha;' connected with the mind (rnanas, here the seventh
form of consciousness consisting in the notion of 'I' and 'mine'), it (i.e. the dlayavijriana) is momentary
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with the MPPU but also with the Yogacara tradition associated with Maitreya and Asanga
where the contemplation of momentariness is clearly assigned the function of a preparatory
exercise for the attainment of emancipation (cf. § 1.D.3.4).

3.1 After it has been examined how the doctrine of momentariness was treated against the
background of Mahayana ontology, it will be shown in the remaining part of this chapter how
this doctrine was dealt with in the Abhidharmic sections of the early Yogacara tradition. In
these sections, anityatd is analyzed by distinguishing various forms or instances of anityatd
for meditative purposes. The oldest list of anityatds can be found in SrBh 472-489 where five
kinds of anityata are identified, namely the anityatds in the form of 1) transformation
(viparinamakara, pp. 474-485), 2) of destruction (vind$akara, pp. 485-488), 3) of loss
(visamyogakara, p. 488), and 4) the anityata consisting in [the fact that perishing is] the
inevitable destiny (i.e. the anityata to come in the future; dharmatakara, p. 488f) and the
anityata 5) which is [experienced in the] immediate present (samnihitakara, p. 489).

The VinSg (Y. 586c11-18, Y. P. zi 24a8-bd) takes over this list from the SrBh and adds to
it a further form, namely the anityatda of origination, which refers to the fact that conditioned
entities are also in that sense impermanent that they originate at a certain point of time and
hence have not always existed in the past.'® In contrast to the SrBh which, characteristic
for its Sravaka position, ignores the Mahdyana interpretation of anityatd, the VinSg Yc
672b2-4) in another passage juxtaposes the understanding of anityatd in the sense of non-
existence with the traditional understanding of anityata underlying the list discussed so far:

"Furthermore, under two aspects the meaning of anityatd is explicated: Firstly, under
the aspect of the Mahayana doctrine; secondly, under the aspect of the Sravakayana

because of the impressions (vasand) of the pravrttivijrianas (i.e. the five ordinary forms of consciousness
and the mind manifesting themselves in cognitive acts); because of the undefiled impressions
(andsravavasand) it (i.e. the alayavijiana) is non-momentary. But the foolish common people are
attached to the doctrine of momentariness and do not realize this momentariness and non-momentariness
of all phenomena. Because they do not realize this, they even do away with the unconditioned entities
by their position of utter destruction (ucchedadrsti)." (ksanakalanavasthdyi tat ksanikam iti vadami.
ksanikam punar Mahdmate alayavijrianam tathagatagarbha[hjsamsabditam® manahsahitam pravrttivi-
JAdanavasanabhih ksanikam, andsravavasanabhir aksanikam. na ca balaprthagjana avabudhyante ksanika-
vadabhinivistah ksanikdksanikatam imam sarvadharmdndm<.> tadanavabodhdd ucchedadrstyasamskrtan
api dharman nasayisyanti.)
2 Cf. LAS 235,7f: tathagatagarbha alayavijrianasamsabdito.

1% VinSg. 586c13f(corresponds to VinSg P. zi 24b2): "Insofar as all conditioned factors (samskdra)
are [first] not yet existing and [then] presently existing, one says: 'impermanence constituted [by being
subject to] origination.'"

This form of anityatd is not to be found in any other classification of the various forms of anityatd
known to me, and is even missing in Paramartha's version of the VinSg (T 1584 1024a5-12). It features,
however, in the San-wu-hsing-lun when anityatd is examined on the basis of the trisvabhdva doctrine.?
Also the Nyaya-Vaiéesikas differentiate between the non-existence before and after existence (cf. Schayer
1938, p. 20). )

* San-wu-hsing-lun (T 1617) 872b15: "If non-existence before and non-existence after [existence]
are defined as anityatd, then this is conventionally true (samvrtisar)." Cf. n. 161. '
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doctrine. That is to say, [anityatd is explicated respectively] in the sense of non-
existence and in the sense of destruction of the own being [of conditioned entities]."

The Hsien-yang (cf. appendix, § 1.2) went a step further than this juxtaposition and added
the interpretation of anityata in the sense of non-existence to the list of five anityatas which
it either took over directly from the SrBh (from which it also took over the treatment of the
anityata of transformation), or, less likely, which it adapted from the VinSg by discarding
the impermanence of origination. Side by side with this list of six anityatds that thus
result,'® the Hsien-yang (ibid.) presents a further list composed of eight different kinds of
anityatd, to wit: "1) the kind belonging to the moment (ksana), 2) the kind belonging to the
continuum (santana), 3) the kind constituted by illness, 4) the kind constituted by age, 5) the
kind constituted by death, 6) the kind affecting the [fluctuating] mind, 7) the kind affecting
the [periodically destroyed] insentient world, 8) the kind affecting the [sooner or later
perishing] objects of enjoyment." As will be seen, this second list does not supplement the
first list, but rather presents a rival way of differentiating anityata. Hence it is likely that this
second list, too, has been taken over from another source, which, however, I could not trace.

The AS'™ went yet a step further and merged the two lists from the Hsien-yang. The list
of six anityatas headed by the anityata of non-existence was taken over without any changes.
To this list, the second list of eight anityatds was added. This second list was reduced to six
members by taking the anityata of illness, of old age and of death to constitute one form of
anityatd so that a list of twelve members resulted, viz. the anityatd 1) of non-existence
(asallaksana), 2) of destruction (vindSalaksana), 3) of transformation (viparinatilaksana), 4)
of loss (viyogalaksana), 5) the immediate present anityatd (sannihitalaksana), the anityatd 6)
of the inherent nature (i.e. the anityata to come in the future; dharmatalaksana), 7) of the
moment (ksanalaksana), 8) of the series (prabandhalaksana), 9) of illness, old age and death
(vyadijaramaranalaksana), 10) of the various forms of mental activity (cittacitrakaravrttila-
ksana), 11) of the ruin of worldly riches (bhogasampattivipattilaksana), and 12) of the
dissolution and evolution of the material world (bhdjanalokasamvarttavivarttalaksana).'®

3.2 As can be witnessed here, the lists of anityata are subject to constant modification and,
as the addition of the anityata of non-existence shows, are flexible enough a scheme to absorb
new doctrinal developments. In this light it may be assumed that also the list of five anityatas
as it is found in the SrBh and the list of eight anityatds as it appears in the Hsien-yang have

87 The six forms of anityatd are: the anityatd 1) of non-existence, 2) of destruction, 3) of
transformation, 4) of loss, 5) the immediately present anityatd, 6) the future anityatd.

18 AS p. 38,14-39,21 (reconstructed), P. li 89a4-90a4, D. ri 75b1-76a6; T 1605 674c4-67529, ASBh
hereon p. 50f, P. §i 45b1-46a8, D. li 36a3-36b7, T 1606 720a5-b26.

18 There can be no doubt that the list in the AS results from the combination of the two lists that are
presented in the Hsien-yang, which in turn is based on Y. While it cannot be excluded that the AS is not
directly based on the Hsien-yang but on a third unidentified source, it is hardly conceivable that the
Hsien-yang is based upon the AS. Thus, the comparison of the lists in the the Hsien-yang and AS
strongly suggests that the AS builds upon the Hsien-yang rather than the other way around.
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gradually evolved and are not homogeneous. As for the list of five anityatds, the core may
have been constituted by the anityata of destruction, of transformation and of loss which, in
this sequence, represent the three most striking ways of being affected by anityata, viz. by’
destruction (corresponds to the anityatd of death), by decay (corresponds to the anityata of
old age and illness) and by loss (corresponds to the anityatd of the ruin of worldly riches).
In the list of eight anityatas, the core may have been constituted by the anityata of illness,
the anityatd of old age and the anityatd of death. The sequence here concurs with the
sequence in which the Buddha was confronted by these forms of anityatd when he left his
palace for the first time. As will be seen, according to this hypothesis the core of the shorter
list refers to both animate and inanimate entities, whereas the core of the longer list refers
exclusively to sentient beingé. This reflects the fact that the list of eight anityatas is more
differentiated and refers to.non-sentient objects separately as the anityata relating to the
material universe (No. 7) and as the anityata referring to objects of enjoyment (No. 8).

3.3 The understanding of anityatd underlying the core of both lists is clearly very old and
does not in any way reflect the conception of momentariness. This called for a modification
of these lists in order to account for the Yogacaras' stance that all conditioned entities are
momentary. )

In the SrBh this modification was effected by the interpretation of the anityatd of destruction
in terms of momentariness.'® Since the conception of momentariness is only superimposed
at this point'® — transformation and loss require that impermanence is viewed over some
time, and the future and presently perceived forms of anityatd (No. 4 and 5) only specify the
temporal location and not the nature of anityatd — the list effectively operates with two
different conceptions of anityatd, one relating impermanence to an extended period, the other
to every moment. There is, however, no open doctrinal conflict between these two

1% The treatment of momentariness in the SrBh follows upon the exposition of the various forms of
transformation and their causes. Insofar as the origination and destruction of conditioned entities at every
moment is dealt with as the constantly ongoing process underlying phenomenal change, this treatment
still appertains to the explication of the anityatd of transformation. This identification of transformation
with momentariness accords with Vi 503a14-16 (= Vi, 369b,3-5; quoted in n. 196), where it is specified
that transformation refers to momentariness while destruction refers to the cessation of extended existence
(i.e. to impermanence in the conventional sense). However, since there is besides the treatment of
momentariness no passage that could refer to the anityatd of destruction — the conventional forms of
destruction (i.e. the destruction of series by burning etc.) are treated as forms of transformation —, there
can be little doubt that the momentariness as such is identified with the anityata of destruction. Possibly
it is not explicitly stated whether the treatment of momentariness still belongs to the treatment of the
anityatd of transformation or refers already to the anityata of destruction, because the momentariness
refers both to the anityata of transformation (it explicates the mechanism of change) and to the anityata
of destruction (this anityata is constituted by the destructions occuring at every moment).

"' That this form of anityatd was initially not understood in terms of momentariness follows among
other things from the fact that in all other sources where this form of anityatd is enumerated, viz. in the
VinSg, Hsien-yang and AS, there is no indication at all that the destructions referred to should take place
at every moment.
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conceptions of anityatd, because the contemplation of transformation and- of separation (i.e.
loss) are reconciled in the SrBh with the doctrine of momentariness by depicting transforma-
tion and separation as the alteration of states and not as processes undergone by enduring
entities.

As for the longer list, the anityatd of the moment was added to this list — possibly because,
in contrast to the shorter list, none of its members was suited to be interpreted in terms of
momentariness — as a new form of anityatd in order to account for the doctrine of
momentariness, just as the incorporation of the anityatd of non-existence in the shorter list
accommodates the Mahayana interpretation of anityata. As the counterpart of the anityatd of
the moment, the anityata of the series was added.

As follows from the explication in the AS, the impermanence of the series (prabandhanityatd)
does not refer to the cessation of the series, i.e. to the operation of impermanence as viewed
over a span of time. By contrast, it refers to the fact that, as long as it is not liberated from
the cycle of rebirth (samsdra), the series constituting sentient beings incessantly moves from
one existence to the next and does not come to a standstill.'" Thus the prabandhanityatd
is ultimately identical with what is called prabandhena nityata (permanence in the sense of
succession) in other sources.' It differs from this form of permanence only insofar as the
stress is not laid on the non-cessation of the series within samsdra, but on its fluctuating and
in this sense impermanent mode of existence (gjavamjavibhavena vrtti). This form of anityata
has been included in order to counterbalance the detrimental effect which the realization that
everything is subject to constant destruction may have (see below), namely when momentari-
ness is wrongly understood to entail the complete disruption between the present and the past

12 AS 1i 89a7f: "What is [anityatd's] character with respect to the series? That the series of arising
conditioned factors (samskara) do not break off within the cycle of existence (samsara), which is without
a beginning." (rgyun gyi mtshan fiid gan Ze na/ thog ma med pahi dus kyi hdu byed rmams kyi skye bahi
rgyun mi hchad paho//)

ASBh 50,16: "[Anityata's] character with respect to the series is the occurence in a mode of restless
moving to and fro within the samsara, which is without a beginning." (prabandhalaksanam anddimati
samsare djavamjavibhavena vrttih.)

1% Cf.: — MSABh 46,12-15: "With regard to the three bodies, the permanence is to be known
respectively in three ways. Hence the Tathagatas are said to have permanent bodies. ... The [permanence
is to be known] by way of succession (prabandhena nityata), because when the supernaturally produced
[body] disappears [at-the time of death], again and again a [new] supernaturally produced [body]
manifests itself." (tesu trisu kayesu yathakramam trividha nityatd veditavya yena nityakdyas tathagata
ucyante....prabandhena nairmanikasyantardhaya punah punar nirmanadarsandt.)

— Taranatha: "gZan ston dbu mahi sfiifi po" in Collected Works of Taranatha. Leh 1983-87, Vol. 4, p.
512,4-6: "Also the opinion that the meaning of 'permanent'? is 'permanent in the sense of succession'
is incorrect. For permanent in the sense of succession are also the samsara and everything grasped
(grahya) and grasping (grdhaka). Therefore, if 'permanent in the sense of succession' conveyed the full
meaning of 'permanent,' then all conditioned entities would be permanent." (rtag pahi don rgyun gyi rtag
pa la hdod pahan mi hthad de/ rgyun gyi rtag pa tsam ni hkhor ba dan gzun hdzin kun yan yin pahi phyir
dan/ rgyun gyi rtag pa tsam gyis rtag pahi go chod na hdus byas thams cad kyan rtag par hgyur ro//).
2 Taranatha discusses the eternal existence (nityata) of the tathdgatagarbha.
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and future so that any striving for emancipation becomes pointless.'* The interpretation
accords with the TSi which teaches that the view of momentariness guards against the
erroneous view that things are eternal (§d$vatavdda), whereas the contemplation of series -
refers to the fact that objects arise in series (rather than isolated) and thereby stresses the
continuity and thus ensures that the momentariness is not wrongly viewed as implying total

destruction (ucchedavada).'”®

‘While the prabandhanityata (= anityata of the series) does not refer to the cessation of series
(i.e. to the operation of anityatd as viewed over a span of time), the remaining forms of
anityatd of this list (viz. No. 3-8 in Hsien-yang or No. 9-12 in AS) clearly relate the
impermainence to an extended period of time. Thus also the longer list operates with two
conceptions of anityatd, one grasping it in terms of momentariness, the other in terms of
extended existence. Such an approach can also be witnessed in other sources, such as the
Vi,”® the Samdhinirmocanasitra (henceforth: SNS)'7 and the MPPU.!*® In these

1% Note that by this interpretation of the prabandhdnityata it is avoided that the anityatd of the series
overlaps with the anityata of death, old age and illness, or with the anityara of the material world or with
the anityata of objects of enjoyment, all of which already refer to series.

15 TSi 317b16-18 (= 327b12f): "By practicing the middle path, the two extremes are destroyed.
How is that? Seeing that the phenomena (dharma) arise in series (santdna), the view of utter discontinuity
(ucchedavada) is destroyed. Seeing that they perish from moment to moment, the view of eternity
(Sasvatavada) is destroyed."”

Cf. Si 12c12-14: "From times with no beginning onwards, this consciousness (vijigna) from
moment to moment arises as a fruit and perishes as a cause. Because it arises as a fruit, it is not cut off;
because it perishes as a cause, it is not eternal. Being neither cut off nor eternal is the principle of
dependent origination (pratityasamutpada).”

196 Vi, 148c15-17 (Vi 198c27f and 199a2): "Before (i.e. when dealt with in terms of momentariness)
the marks of the conditioned (samskrtalaksana) were explained on the basis of the highest truth
(paramarthasat); now they are going to be explained on the basis of worldly truth (i.e. are correlated
to an entire span of existence). Again, there are [some] who say: 'Before the anityata relating to
moments (ksandnityatd) was explained; now the anityata referring to one span of existence® is going to
be explained.'" (Vi 199a2: "Before the samskrtalaksanas of the moment have been explained; now the
samskrtalaksanas of the series are going to be explained.")

In Vi 198¢28f, this difference is referred to also in the following way: "Before the subtle samskrtala-
ksanas have been explained; now the gross samskrtalaksanas are going to be explained.”

Vi 503a14-16, Vi, 369b3-5: "Question: What is the difference between transformation and
destruction? Answer: Transformation indicates the subtle form of anityata, destruction indicates the gross
form of anityatd. Or rather, transformation indicates the anityata of the moment (ksandnityatd),
destruction indicates the anityatd of one existence (nikayasabhaganityata?; Vi,: destruction is the anityatd
at time of the body's death)."

Vi 772¢15-17: "There is this position: The subtle anityata (siksmanityatd) is called "wane of the
world" (*lokaksaya); the gross anityata (sthalanityatd) is called "wane of the kalpa" (i.e. of a very long
cosmic period, *kalpaksaya). There is this position: The anityatd relating to moments (ksananityata) is
called *lokaksaya; the anityatd referring to one span of existence ((eka)janmanityara?) is called
*kalpaksaya." -

» —W MR = (eka-)adnvanityara?; of. VisM XIIL.114: ekabhavaparicchinnam pana addha-
paccuppannam nama.

17 SNS X.7 (cited in n. 368) juxtaposes momentariness (skad cig ma fiid) and gross anityata (mi rtag
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sources the anityata operating at every moment is generally referred to as subtle (siksma) or
as the "anityatd of the moment" (ksandnityata), while the anityatd related to an extended
stretch of time is referred to as gross (sthila) or (if related to sentient beings) as the "anityata
of one span of existence" (fekajjanma/adhva/nikayasabhaga-anityata?) but, to my knowledge,
never as santana/prabandhanityata.'”

pa rags pa fid).

Cf. Slokavarttika (Sabdanityatadhikarana, ka 424 and 425, cited in n. 369) which, referring to the
Buddhist deduction of momentariness from the eventual destruction of all things, juxtaposes subtle (=
momentariness) and gross destruction (= anityata viewed over an extended period of time).

1% MPPU 229¢3f (MPPU, 1437): "Furthermore, there are two ways of contemplating the notion of
anityata: 1) the death and destruction of the body, [and] 2) the constantly recurring origination and
destruction.”  Cf. also MPPU 372b19-24 quoted in n. 425.

1% Hayashima adopts the expression sant@nanityatd from the Hsien-yang (1988b, p. 8) in order to
refer to the impermanence of temporally extended units. He uses this expression indiscriminately to relate
to series (i.e. a succession of momentary entities which only forms a conceptual unit) or to selfsame
entities. Thus, he refers both to the stance of the Vatsiputriyas that material entities are not momentary
(1988b, p. 10) and to the gross anityata taught in the MPPU (cf. the citation of 372b29-24 in n. 425)
as santananityata (1988b, p. 8 and p. 32). In the former case, one and the same entity (e.g. a mountain,
the body, etc.) lasts over a certain stretch of time without undergoing destruction so that it is not
acknowledged to be momentary. By contrast, in the latter case, the conception of duration over a stretch
of time is not at odds with the momentariness of-all entities. It is only attributed figuratively to a
succession (santdna) of distinct and momentary entities.

As a matter of fact, in the first case the expression santandnityatd is a misnomer (at least if the
compound is analyzed as "the impermanence of the continuum"). For, as a technical term for the series
of momentary entities, the very concept of santana entails the momentariness. Thus santananityata
cannot refer to the uninterrupted duration of an entity identical with itself over a certain stretch of time.
Even in the second case the usage of the term is problematic insofar as the equivalent expression
prabandhanityatd is, as we have seen, not explicated in AS as referring to the annihilation of the
continuum but rather to the very opposite, namely to its continuation within the circle of transmigration
(samsara) from beginningless time. Moreover, when differentiating in VisM XIII.111-114 between
envisaging the present as a point instant (which cannot be perceived ordinarily), as a short while (the
period ordinarily conceived of as present), or as an entire span of one existence, Buddhaghosa refers to
the last form of present, which corresponds to what Hayashima means by santandnityatd, with the
expression addhapaccuppanna and not with the expression santatipaccuppanna, which he uses instead
with respect to the second form of present. Instead of santdna/prabandhanityata, the expression for
referring to the anityata related to a period of time (i.e. to the impermanence of series) seems to be
"gross anityatd" or, if related to sentient beings, "anityatd of one existence” ((eka)janma/adhva/nikdyasa-
bhaga-anityata?; cf. n. 196).

The fact that Hayashima overlooks the difference between the view admitting the duration of
conditioned entities and the attribution of duration to series has grave consequences. Thus he claims
(1988b, p. 32) that the differentiation between the anityata of the moment and the santana in the Hsien-
yang is characteristic for the Vatsiputriyas (among others). This hardly makes sense given that the
Vitsiputriyas taught that some conditioned entities are momentary while others endure for some time,
whereas the Hsien-yang, which supposedly took over this teaching, contends that all conditioned entities
are momentary. By contrast, as fierce critics of the doctrine of momentariness (cf. AKBh, TSP), the
Vatsiputriyas should be among the opponents in the Hsien-yang against whom the argumentation proving
this doctrine is directed.
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3.4 That anityata is treated in terms of extended existence despite the acceptance of the
doctrine of momentariness can be explained by the soteriological advantages this treatment
has over the contemplation of momentariness. On the one hand, so much weight may be -
accorded to the destructions occurring at every moment that, at least on a beginner's level,
the Buddhist striving for emancipation, as for that matter any other activity, may become
pointless. As witnessed in the TSi and AS, this needs to be counterbalanced by stressing that
the world is not completely annihilated at every moment insofar as there is an uninterrupted
succession of momentary entities and hence continuity. On the other hand, the destructions
occurring at every moment may be taken lightly because, with the exception of the rare
moment that the series is cut off, they are followed automatically by immediate re-creation
and are hence largely divested of the disturbing effect they are meant to have. To be sure,
analogous tensions can also be identified in the case of the contemplation of ordinary (i.e.
macroscopic) impermanence: On the one hand, in order to motivate the striving for
emancipation, it is necessary to teach that, unless emancipated from samsdra, death is
inevitably followed by rebirth. On the other hand, there is the danger that in this way death
loses some of its horrors, and that the present life as a human being is no longer conceived
of as a very rare chance for spiritual advancement. However, there is the following decisive
difference between the contemplation of momentariness and of ordinary impermanence: In
the case of momentariness, the destructions are not commonly experienced, while the
continuity is, whereas in the case of macroscopic anityatd, the destructions are commonly
observed (i.e. death), whereas the fact of continuity (i.e. rebirth) is not.”® Hence, the
contemplation that all things (notably we ourselves), as we experience them normally, are
destined to perish eventually is much better suited to stress the fleeting nature of existence and
thereby inspire aversion and repugnance, than the consideration of the constantly ongoing
process of destruction and re-creation, which obscures the soteriologically much more
relevant fact®™ that all existence over a span of time is destined to cease.?”

The contemplation of the gross anityatd is only superior in this way as long as the
momentariness of existence can merely be grasped by discursive thinking and not by direct
experience. For the direct experience of momentariness can yield a particularly immediate and
pregnant realization of the impermanence of existence (cf. the sources cited in n. II.E.1.2),
which — so the explicit statement in MSABh 150,3-5 (cited in n. 424) — cannot be attained
to by the contemplation of macroscopic destruction. In this way, the experience of
momentariness can be viewed as the perfection of the ordinary contemplation of imperma-

2 Note that in the SrBh (p. 485,6-488,5) and SNS (X.7, cited in n. 368) the momentariness (viz.
the destructions not perceived when contemplating anityata in terms of momentariness) and the proof of
existence before and after death (paraloka; viz. the continuity not perceived when contemplating ordinary
impermanence) are proved side by side.

2! Probably because it was felt to be intrinsic to human nature to structure life in such a way as if
death is but a remote possibility, much greater stress was placed in Buddhism on the impermanence of
existence than on the aspect of continuity.

22 Cf. the quotation of MPPU 372b22-24 in n. 425.
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nence.”® However, since a direct experience of momentariness is, as the sources report (cf.
§ I1.E.3.6), exceedingly difficult to attain to and probably beyond the scope of most of those
addressed by the currently examined teaching, the point remains that for the vast majority of
Buddhist practitioners, the consideration of the momentary nature of existence of momentari-
ness is less suited to inspire aversion and disgust than the contemplation of the ordinary,
macroscopic anityatd. On the other hand, one should not underrate the soteriological
relevance of the contemplation of momentariness. For, in addition to its Srivakayina
application to the realization of the impermanent nature of existence, it may, as we have seen,
also serve as a Mahayana tool to undermine the substantial existence of things; hence the
aforementioned designation in the MPPU of the contemplation of momentariness as a gate to
Sanyatd. This function can also be witnessed in the BoBh where the Bodhisattva reflects upon
the unsubstantiality (asaratd) of conditioned entities by envisaging their nature to pass away
in the moment they have originated (ksanabhangura). The soteriological relevance of the
contemplation of momentariness in the BoBh is also borne out by the passage, where the
Bodhisattva is taught to contemplate the momentary nature of existence as long as he has not
yet realized that things are devoid of an own-being.?*

As we have seen, the enumeration of the various forms of anityata in the the Hsien-yang and
AS does not only comprise the conventional and radical understanding of impermanence, but
also the Mahayana interpretation of anityata as eternal non-existence which, as mentioned
above, corresponds to the level of highest truth. It can then be concluded that the enumeration
of anityata is structured in such a way that it allows for all forms of anityatd despite their
differing claims to accord with truth. To be sure, as has been mentioned above, the
juxtaposed forms of anityata, though seemingly contradictory (how can the momentariness
not be at odds with time consuming processes such as falling ill, and how can the imperma-
nence of discrete entities be addressed at all if in truth they never have a substantial own-
being?), can be — and indeed were — reconciled on a doctrinal level. Thus macroscopic
destructions may be interpreted in terms of momentariness: the destruction after a certain
period refers exclusively to those momentary destructions which are not automatically-
followed by re-origination, i.e. to the cutting of the series. In this way, the contemplation of
momentariness and of ordinarily perceived destructions are not doctrinally opposed. Rather,
they differ only as to their scope: the former referring to every destruction, the latter only
to those of the final segment of a series.” Similarly, transformation (and likewise
separation, etc.) is not the change of a selfsame entity but the alteration between different

5 For example, cf. Vi 841a9f (cited in § II.E.3.2) where the vision of the rise and fall of the
skandhas at every moment is called "the perfection of the viewing of origination and destruction”
(*udayavyayanupasyanasiddhi).

4 Cf. Bobhy, 277,16-22 (adduced in § 1.D.2.3.1) as well as BoBh,, 278,10-25 and 279,6-9 (both
cited in n. 139).

05 Cf. Vi 199b9f: The destruction of the very last skandhas is called 'death’ and also 'anityatd." At
[all] other times the destruction of the skandhas is called 'anityata' but not 'death.’ Cf. also 838a16f-18,
838b22-26.



92 1.D Momentariness in the Early Yogicara School

states (cf. § II.C.1.1). And just as the comventional way of envisaging anifyatd can be
reconciled in this manner with the doctrine of momentariness, so it can be argued that the
anityata of eternal non-existence does not have to be taught at the expense of the other forms
of anityatd because these are — at least if grasped in terms of momentariness — valid on the
level of relative truth. ’

3.5 In contrast to my contention that the classification of anityata as presented above
represents a distinct strand within the early Yogacara tradition that is essentially Abhidharmic
in character, Hayashima maintains that the lists of anityatas in the Hsien-yang (1988b, p.
27,17f; 1988a, p. 69; 1989b, p. 15 and p.17) — and indirectly also in the AS(Bh) (1988b:
p- 32,4-10)*% — are to be understood on the basis of the trisvabhdva doctrine.

He arrives at this position because he regards the interpretation of anityata in terms of non-
existence as specific to the trisvabhava doctrine and because in the fifth stanza of the anityata-
chapter of the Hsien-yang (548c4-9, appendix § 1.7) the six anityatds of the shorter list (and
possibly‘also the eight anityatdas of the longer list) are correlated to the parikalpitasvabhava
and to the paratantrasvabhdava. For the following reasons I do not share this view:

1) The interpretation of anityatd as non-existence is not a specific characteristic of the
trisvabhava doctrine. It was developed much earlier than this doctrine and, as I have
documented above, was added to the lists of anityata to incorporate the Mahayana view of
anityatd. Hence the acceptance of anityatd as non-existence only shows that the Abhidharmic
classification of anityatd was exposed to the doctrinal influence of the Mahayana.

2) Since the list of anityatas is only correlated in passing with the trisvabhdva doctrine in the
Hsien-yang, it does not follow that the classification of anityata is to be understood in terms
of this doctrine.”” Besides, on Hayashima's own account the paratantrasvabhdva in the
Hsien-yang consists in momentariness (1988b, p. 32), so that he is forced to understand the
anityatas 2-6 (and likewise the eight anityatds of the longer list, should they also be in view
here) in terms of momentariness (1988b, p. 28,7ff). However, as argued before, there is no
evidence in the Hsien-yang which would suggest such an artificial understanding.?*®

206 Hayashima does not refer to the list in the VinSg and advances no such claim with regard to the
list in SrBh.

%7 In the course of the treatment of the various forms of anityatd, the Hsien-yang determines the
scope of these forms. First (548a17-19, appendix § 1.3) it is specified which kind of entities (i.e. mental
or material and, if the latter, corporeal or not) they affect, then (ka 3, 548c1-4, appendix § 1.6) in which
cosmic realm they occur and finally (kd 5, 548c4-9, appendix § 1.7) to which aspect or characteristic
of conditioned entities they refer. Thus the scheme of trisvabhdva is only dealt with in passing as one
of three "dimensions" for which the extension of the various forms of anityatds has to be specified. The
marginal role of the trisvabhdava scheme for the treatment of anityatd is also evinced by the fact that of
the 23 karikas (and the according prose sections) of the anityatd chapter of the Hsien-yang only one deals
with the trisvabhava doctrine.

28 Also Yeh Ah-yueh (1975, pp. 519-523) interprets the enumeration of the various forms of anityata

in the Hsien-yang against the background of the trisvabhdva-doctrine and its treatment in other Yogacara
sources. Thus she claims that the purification of tathatd, which in the MAYV etc. is identified with the
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I also disagree with Hayashima's assertion (e.g. 1988b, p. 29,9ff; 1988c, p. 422) that the
treatment of momentariness in the Hsien-yang is based on the trisvabhava doctrine. For all
I can see, the treatment of momentariness in the Hsien-yang is quite independent from any
schemes, but the treatment of anityatd with which it is loosely connected insofar as one form
of anityata is the anityatd of the moment (ksana). This is clearly the situation in the case of
AS 41,8 where the proof of momentariness explicitly refers back to the earlier characteriza-
tion of anityatd in terms of momentariness. If there was such a substantial link between the
momentariness and the trisvabhdva doctrine, as Hayashima maintains, why is it not expressly
stated? In the sole karika where the frisvabhava doctrine features in the anityata chapter,
momentariness does not play any role (or is at best indirectly involved if Hayashima's claim
that the anityatd 2-6 are to be understood in terms of momentariness is accepted). Moreover,
this karika and the matching prose passage (appendix, § 1.7) are separated from the treatment
of momentariness by the examination of the relationship between impermanence and suffering
(appendix, § 1.8). Besides, parts of the argumentation making up the treatment of
momentariness can also be found in other sources such as the SrBh, AS, VinSg and AKBh
where they are clearly not connected in any way with the trisvabhava doctrine.

anityafﬁ of the parinispannalaksana, is comprised in the Hsien-yang under the anityata of transformation.
This is hardly possible given that this form of change is not included in the elaborate exposition of the
various forms of change in the Hsien-yang. Moreover, this interpretation would entail that this accidental
transformation of tathata would, in contrast to all other sources, not be associated with the parinispanna-
laksana, but (as part of the anityata of transformation) with the paratantralaksana. In contrast to Yeh,
I contend that this accidental purification does not feature at all in the Hsien-yang. Rather, it only came
later to be regarded as a form of anityatd when the application of the trisvabhava-doctrine to the analysis
of anityata led to the qualification of even the parinispannalaksana as anitya, a development which had
not yet reached this stage in the Hsien-yang, which still insists that the parinispannalaksana is in no sense
at all anitya.



I.LE The Various Definitions and Usages of the Term ksena in Buddhist Sources

So far, the term ksana and the English equivalent "moment" were used without further
explication in the ordinary sense of a very small but not precisely defined unit of time. The
term ksana is, however, often used in a more technical meaning and came to be defined and
understood differently depending on the doctrinal stance and the given context. Thus ksana
may in some contexts be understood as a precisely defined unit of time (e.g. 1/75th second),
while in others it may (at least in certain compounds) refer to the momentary entity itself.
These various usages and definitions reflect the doctrinal development with which they are
intrinsically bound up, and highlight some aspects of the underlying- conceptions of
momentariness. They will, therefore, be examined in the present chapter, so as to round up
the exposition of the doctrine of momentariness. Most of the pertinent material has already
been presented by LVP,?® but until now it has not been evaluated systematically either by
him or — for all I know — by anyone else.

1.1 The term ksana in its basic meaning denotes a very brief unit of time, i.e. a moment, !

though it is also used quite differently.?"! The term ksana as such does not entail the

9 "Notes sur le moment (ksana) des Vaibhasikas et des Sautrantikas." In: MCB V, 1937, pp. 134-
158. Cf. also "Notes sur le moment ou ksana des bouddhistes." In: Rocznik Orjentalistyczny VIII 1934:
pp. 1-9. For a more general (but, at least as far as the Buddhist material is concerned, obscure and
unreliable) examination of the concept of ksana that also takes into account non-Buddhist sources, see
the article by Saroja Bhate on ksana (Vol. II, pp. 235-246) in Kaldtattvakosa (edited by Kapila
Vatsyayan, Delhi, 1992).

219 This accords with the etymological explanation by Mayrhofer (4 Concise Etymological Sanskrit
Dictionary Heidelberg 1956: s.v. ksana) who derives the word ksana from aksan (= "eye"; the PW
suggests Tksana which also means "eye") so that ksana refers to the winking of the eye, more precisely,
to the time taken by the winking. According to this explanation, the term ksana would correspond to the
term nimesa (cf. also German "Augenblick") which means winking of the eye and is by extension also
used in the sense of a very short unit- of time (cf. n. 214). .

2! The expression ksana is not only used in the literal sense of "moment." In the Theravada canon
khana (=ksana) often denotes "opportunity," "auspicious moment" (cf. Theragatha 231, Jataka IV 204
and V 455, Buddhavamsa 3 etc.). This usage seems to be derived from the evaluation of every moment
of human existence as auspicious in the sense that it entails the chance for spiritual advancement (cf. AN
IV 228, Dhammapada 315 etc.). Possibly the usage of the word samaya in Jainism for "moment” is
conversely to be explained as a generalization of its (i.e. samaya's) meaning "auspicious moment."
Corresponding to the usage of khana in the Pali canon, akkhana is used in the sense of "inauspicious
time" (cf. "untimely"), and in particular as a technical term for the eight or nine times, at which it is,
for lack of access to the Buddhist teaching, inopportune to be born (e.g. DN III 263 and 287, AN IV
225, Dasottarasiitra IX-X, Mahavyutpatti 2299-2306).

The variety of meanings in which ksana can be used is documented by the various explanations
(nirukti) put forward by Samghabhadra to account for the expression ksana. These niruktis are not to be
taken as etymological in the sense that they purport to unravel the historic derivation of the examined
word. They are of particular interest because they reflect various aspects of the conceptualization of the
moment and momentariness, and are, therefore, reproduced here (cf. also the translation by LVP 1937,
152-154):

94
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— NA 533b12-14: "Or [the moment] is called ksana because it destroys (Vksan = to injure,

break), that is, it functions as the cause destroying all entities (dhdrma). [Ksana] denotes the mark of
impermanence which destroys all entities. [Because] the conditioned factors are endowed with this
[mark], they are called ksanika."
Also Yaska (Nirukta I1.25: "'ksana' is derived from the root ksan, it is the injured time." ksanah
ksanoteh, praksnutah kalah) derives the word ksana from the root ksan. However, according to his
explanation, the ksana is linked to destruction not in the sense that it destroys but in the sense that it itself
suffers injury. For Yaska refers metaphorically to the dissection of time into a ksana as the whetting of
time — the ksana corresponding to the sharpened blade — which is conceived of as an act of violence
(a blade, i.e. time, is violated when it is sharpened). Cf. the commentary by Durga on Yaska I1.25: sa
(=ksana) hi praksnutah prakarsena himsitah kalo 'lpatvat..

Cf. Nyayavarttika (henceforth: NyaVart) on Nyayasitra 3.2.14 where Uddyotakara cites (and then
refutes) the following nirukti: "What does ksanika (i.e. momentary) mean? If according to the principle
of 'etymological' explanation (nirukta) [it is held] 'Moment (ksana) [means] destruction (ksaya) [and
something] is momentary (ksanika) because (ifi) it is endowed with that [moment],' then this is not
correct, because of the time difference [between the existence of the momentary entity and its
destruction].” (NyaVart 837,14 [=TSP 142,10f]: ksanika iti sa katham? yadi niruktanydyena "ksayah
ksana iti ksano 'syastiti ksanika" iti tan na yuktam kalabhedat. Cf. n. 242 where the continuation of this
passage in NyaVart is cited.). Also in the VimalakirtinirdeSasiitra (edited by J. Oshika in Acta
Indologica. Vol. 1, Naritassan 1970, p. 208,30-34; = P. 843 bu 227a3-6) the terms ksaya and ksana are
correlated. It seems that both Tripathi (1990, p. 328) and Silburn (1955, p. 278: "... le sense premier
du terme 'ksana' est 'destruction.'") accept this as the correct etymological explanation, but there can
be little doubt that the explanation by Mayrhofer (n. 210) should be given preference to.

— NA 533b14-16: "Or, ksanika is commonly (loke) used in the sense of "empty" (Sinyaka). This
means that [entities] in the state of being present (rather than being past or future) are called ksanika
because they are devoid of somethlng which would support them so that they do not perish, and hence
they necessarily do not persist."

Cf. BHSD (s.v. ksanika) where ksanika is recorded in the meaning "empty" and the followmg
example from the Mahavastu (II 252,14) is adduced: ksanikena hastena grham gacchati (= he went home
empty handed). Edgerton tries to explain this usage as follows: "Is this an extension of the meaning of
Jaina Maharastri khanika, 'idle, unemployed, out of work' (which is itself derived from Sanskrit ksanin
‘at leisure')?"

— NA 533b16-19: "Or, aksanika is commonly (loke) used in the sense of not having any leisure.
This means that [people] who busy themselves with other things and [thus] do not have any time for
themselves are called aksanika. Only when present (rather than past or future) do [entities] necessarily
have a little time to realize their own fruit (i.e. be causally effective). Hence they are called ksanika."

This explanation reflects the dominant stance of the later Sarvastivadins that the conditioned entities,
which are held to exist in all three times, are only causally efficient when present, and that on this basis
their present state can be distinguished from their past and future state.

The niruktis cited so far are preceded by the following definition (NA 533b7-12): "What does ksana
mean? It means the briefest [unit of] time, [a unit] that does not allow for a division into earlier and later.
.. Because it is the most compressed [unit of] time it is called ksana. ... The present entities (by contrast
to past and future entities) which have [this] measure of duration (i.e. the ksana) are called ksanika
(momentary), as [an infant of one month is called] masika (mdsa =month and -ika)."

It is difficult to reconstruct a nirukti on the basis of the Chinese translation. In the light of the
definitions recorded in Gunaratna's Tarkarahasyadipikd on the SaddarSanasamuccaya by Haribhadra
(edited by Luigi Suali, Calcutta Asiatic Society, 1905-1914. p. 28,5: paramanikrstah kalah ksanah) and
adduced by Vyasa (when commenting on Yogasitra [henceforth: YS] III.52) in the Yogasiitrabhasya
(henceforth: YSBh): paramdpakarsaparyantah kalah ksanah — cf. n. 215 where the pertinent passage

is quoted in full) it may be suggested that 12 (Mathews: close, crowded) renders an expression in the
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conception of one definite and ultimate smallest unit of time (i.e. an atomistic conception of
time) but leaves open the possibility that time is infinitely divisible (i.e. that there are always
smaller units of time than the one currently designated as ksana). This is do¢umented in the
" Theravada tradition where the stretch of time referred to as kkhana (= ksana) varies
depending on the specification in the given context, and where no particular unit of time is
posited as being so short that it does not allow — at least in principle — for further
subdivision. So a material entity (ripadhamma) lasts 17 times as long as a moment
corresponding to one mental entity (citfakkhana) does. This moment in turn is constituted by
an equally long moment of origination (uppddakkhana), of endurance (thitikkhana) and of
destruction (bhangakkhana).** Even the snapping of the finger is regarded as momentary
(accharakkhana), though it is held that while it endures hundred and thousands of kotis*"
of mental events take place (cf. Saratthappakasini II 99,27-31, cited in n. 449).

1.2 Within the fold of the Sarvastivada tradition, however, the term ksana is used more
specifically in a technical sense as the smallest unit of time, as the Abhidharmic texts put it,
as "time's furthest extreme" (kalaparyanta), that is as the definite final unit of time which
cannot in turn be subdivided (bhettum asakyah ksano bhavet, Pramananavarttikavrtti cited in.
n. 216).>"* This usage clearly presupposes an atomistic conception of time.? This is

Sanskrit original which is derived from the rootVkrs. This cannot satisfy, however, insofar as ksana
differs considerably from any derivative of Vkrs. Moreover, Vkrs only yields the fitting meaning
"compressed,” "reduced" if ni-, or apa- is prefixed to it. Therefore, the present definition may not be
a nirukti, but simply a straightforward definition. This is also suggested by the fact that it is again taken
up by Samghabhadra after the presentation of the above cited niruktis as the correct (or most satifactory)
definition (NA 533b20f).

In the NyaVart this definition is repudiated on the grounds that time is not a real entity (i.e. purely
conceptual) and hence cannot be possessed by the momentary entity, as the ika-suffix in ksanika implies
(NyaVart 867,17-868,2 (=TSP 142,14-16): atha "ksandvasthitikalah ksanika" iti; sarvantyam kalam
ksanatvena pratipadya "tatra ye 'vatisthante, te ksanika" ifi. etad api na yuktam, samjAidamadtratvena
kalasyabhyugamat. ... na hi samjidamatram vastuvisesanatvena yuktam.). Sintaraksita responded to this
criticism by defining ksanika not as the possession of a moment's duration, but as the possession of a
nature that lasts for a moment.(TS 387ab: ksanavasthitariipam hi vastu ksanikam ucyate.).

22 Cf. the citation of VisM XX.24 and Abhidhammatthasanigaha ch.4, par. 3 in n. 59.

28 kori refers to the highest number in a given system of numbers. According to the PW, MW and
Childers Pali-English-Dictionary (s.v. koti) this is 10 millions, according to the PTS dictionary (s.v. koti)
one hundred thousand.

214 Note that outside the fold of Buddhism, there is a tradition which treats the ksana not as the
smallest unit of time but as a twelfth part of a muhiirta (= 4 minutes ?), whereas it is itself made up of
30 kalas, which in turn are composed of thirty kdsthas, which again are constituted by 18 nimesas,
which, so it seems in the Sankhayana-Aranyaka (VIIL.21), may in their turn be subdivided into dhvamsis
(cf. Bhate 1992, p. 238f).

215 T refer to the conception of time underlying here as atomistic only in the sense that time is —
irrespective of its ontological status — not considered to be infinitely divisible. Though there are traces
of a "somatic" conception of time (Schayer 1938, 14ff), Buddhism by and large does not consider time
as a substance or entity (dharma) and does not postulate the existence of time-atoms of one kind or
another (as the characterization as atomistic may have suggested). At any rate, as Schayer has pointed
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—

out (Schayer 1938, 10f), the subdivision of time in the Indian context does not preclude that time is, like
ether and unlike matter, conceived of as a homogenous substance which is not made up out of distinct
entities. ) :

This is not the place to examine the Buddhist views of time more closely. It may, however, be
added that the atomistic conception of time within Buddhism probably has to be explained against the
background of the atomization of time within Jainism. A direct influence is suggested by the Buddhist
adoption of the Jaina determination of the moment as the movement from one atom to the next (see n.
233). There are also traces of an atomistic conception of time within the Brahmanical systems, and this
raises the question whether they (or their forerunners) may have affected the Buddhist conception of time,
too. As an example, the explanation of the concept of ksana in the commentary by Vyasa on YS III.52
(p. 383,11-21; cf. the citation of this sitra in n. 423) may be cited here:

"As the atom (paramdnu) is the most reduced substance (dravya), so the moment (ksana) is the

most reduced time. Or the instant it would take a moving atom to abandon the former point [of

location] and reach the subsequent point, this time is a ksana. The non-interruption of their (i.e.

the moments') flow is the succession (krama). There is no aggregate of the moment and the

succession (i.e. of a given moment with the moments preceding it?) that would be a substantial
entity. Hence, (i) hours (muhiirta), days and nights and so on are [nothing but] conceptual
aggregates (buddhisamahara). This time is devoid of reality, (vastusinya), is fabricated by the mind

(buddhinirmana), it follows from verbal knowledge (Sadbajfidndnupatin). It appears to the ordinary

[people] with their strongly agitated viewing® as if it had the nature of a really existing entity

(vastu). The moment, by contrast, belongs to [the class of] real things (vastupatita) and occurs

within (lit. is suspended from) the succession.® And the succession has as its essence the

uninterrupted sequence of moments. Those versed in time, the yogins, call this (i.e. the ksana)

"time.'

And it is not the case that two moments coexist; nor is there the succession of two simultaneously

existing [moments] because this is impossible. [Rather,] it is the immediate following of the later

[moment], which is coming to be, upon the preceding one that is the succession of the moment.

Therefore, there is only one present moment; the preceding and following moments do not exist

. Thus, there is no aggregate (samahara) of them." (yathapakarsaparyantam dravyam paramanur,

evam paramdpakarsaparyantah kalah ksanah. yavata va samayena calitah paramdnuh piirvadesam

Jjahyad uttaradesam upasampadyeta, sa kalah ksanah. tatpravahavicchedas tu kramah. ksanatat-

kramayor nasti vastusamahdra iti buddhisamahdro muhirtahoratradayah. sa khalv ayam kdlo

vastusanyo buddhinirmanah Sabdajiiananupdti laukikanam vyutthitadars'ananam vastusvariipa ivava-

bhasate. ksanas tu vastupatitah kramavalambi. kramas ca ksananantaryatma. tam kalavidah "kala"

ity dcaksate yoginah. na ca dvau ksanau saha bhavatah; krama$ ca na dvayoh sahabhuvoh

asambhavat, parvasmad uttarasya bhavino yad dnantaryam, ksanasya sa kramah. tasmad

vartamadna evaikah ksano na piirvottaraksandh santiti. tasman ndsti tatsamdaharah. ...)
As can be seen, the moments and the larger units formed by a succession of moments are, in contrast
to the Buddhist theory of momentariness, purely temporal categories relating to time and not to existence
within time. Whereas in Buddhism conditioned entities are atomized temporally, in the YSBh time is
atomized into moments which alone are considered to be real. Despite this fundamental difference, it
seems that the position of the YSBh bears the mark of the Buddhist theory of momentariness. In
Buddhism only the momentary entities are real (dravyasat), whereas the series formed by them (santdna)
are not real entities but only conceptually existing (prajiiaptisat). Similarly, in the YSBh only the time
atoms, that is the moments, are real, while all larger units of time are only imaginary entities which are
nothing but the succession of a certain number of distinct atoms. The emphasis that only present and not
past or future moments exist suggests that the YSBh is at this point influenced by the Sautrantikas (or
Yogacaras) rather than by the Sarvastivadins.

 The samyama of the yogins is contrasted here with the vyutthitadarsana of common people.

® I have refrained from understanding kramdvalambin as "supports the succession," because I know
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reflected by the fact that the ksana is treated in unison with the division of matter into atoms
and of speech into syllables, which are equally considered not to be infinitely divisible.?!®
Also the numerous attempts to determine the ksana's dimension presuppose that time (and
hence the ksana) cannot be divided infinitely. Such an atomistic conception of time seems to
have been taken for granted. At any rate, I know of no textual evidence to the effect that at
least the possibility that time may be infinitely divisible was envisaged in the Abhidharmic
tradition of the Sarvastivadins.?*” Moreover, there are to my knowledge no passages that
indicate what bearing the conceptualization of the ksana as a definite smallest unit of time has
on the nature of time (e.g., whether time flows evenly or advances in leaps).

of no textual evidence showing that avay’lamb can (except in a causative construction) mean "to support. "
The passage adduced by MW (s.v. avay’lamb) to document such a meaning also for a non-causative
formation, namely Raghuvamsa VII.9, reads avalambya, a gerund formation which may be causative and
thus does not prove that a non-causative formation of avav/lamb can mean "to support.”

¢ The edition by Gosvami Damodara Sastri (Kashi Sanskrit Series 110, Varanasi 1989) reads
uttarabhavino; the other editions consulted accord with the reading adopted here.

26 The atomistic conceptualization of the moment and the conjunction of this with the atomization
of matter and speech can be documented abundantly:

- Vi 701a27-29: "The conditioned entities (samskrta) are subject to three forms of dissection,
namely as to time, as to matter [and] as to words. The smallest unit of time is called moment (ksana),
the smallest unit of matter is called atom (paramdmu), the smallest unit of words is called syllable
(aksara)." -

- SAH 886¢9f and 17f: "There are three forms of dissection, [namely] as to words, as to matter
and as to time. The [product of the] first dissection is called one syllable; [that of] the remaining [two,
respectively,] [one] atom, [one] moment. ... As for the small[est unit of] time it is called one moment.
Because with the moment the smallest [unit] of time is reached, it is said that the moment is [the product
of] the dissection of time."

— AK II1.85bc: ... paramanvaksaraksanah/ riipandmadhvaparyantah ...

AKBh hereon (176,11f): kalasya paryantah ksanah.

— NA 521b20-22: "Dissecting matter with a sharp intellect, one reaches the atom (paramanu).
Therefore, one atom is the smallest [unit of] matter. Likewise, dissecting words and time one reaches
the syllable (aksara) and the moment (ksana) which constitute [respectively] the smallest [unit of] words
and of time." Cf. NA 533b7-12 translated in n. 211.

— *Samskrtasamskrtaviniécaya (P. 5865 fio 18a4): dus kyi mthah ni skad cig ma ste/

— Pramanavarttika (II1.496ab, p. 160 in the edition by Pandeya): ekanvatyayakalas ca kalo 'alpiyan
ksano matah/ and. Manorathanandin (Pramanavarttikavrtti) thereon: ... bhettum asakyah ksano bhavet.
— the Buddhist piirvapaksa adduced by Uddyotakara in NyaVart (on 3.2.10) 824,4f: ksanas calpiyan
kalah, ksanasthitikah ksanikah (cf also 867,18 sarvantyam kalam ksanatvena pratipadya ... quoted in full
in n. 211).

Cf. also the quotations from the Tarkarahasyadipika and YSBh adduced above n. 211.

27 In Madhyamaka (RA 1.69-70), however, the conception of the ksana as the smallest unit of time
is — albeit from a different point of view — refuted:

"As the moment has an end, also its beginning and middle have to be assumed. Since the moment
is thus endowed with these three sections, the duration of the world is not a moment.(ki 69)
Beginning, middle and end [of the moment] should be considered [to have], in their turn,
[beginning, middle and end,] just as the moment (which leads to an infinite regress).(ka
70ab)" (yathanto 'sti ksanasyaivam dadimadhyam ca kalpyatam/ tryatmakatvat ksanasyaivam na
lokasya ksanam sthitih//69// adimadhyavasanani cintyani ksanavat punah//70ab//)
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1.3 As the smallest unit of time, the ksana's measure was by one Abhidharmic strand fixed
by correlating it to larger units of times. Thus it was determined to be precisely 1/120th of
a tatksana, which corresponds to 1/75th of a second.?'® So as to render this dimension of
the ksana concrete — an obvious necessity, given the non-existence of clocks as a frame of
reference — various comparisons are adduced in the Buddhist sources. The most frequent
illustration is by reference to the snapping of the fingers which, in the case of a strong man,
is said to take 65 (or 64) ksdnas (i.e. just under a second).?® Prominent is also the allusion
to spinning where the threads are said to come forth between the fingers with the speed of
one tatksana so that a 120th part of that coming forth corresponds to one ksana.”® In case

218 i 701b8-12: "120 ksanas (0.014 seconds, more precisely: 0.013 period) make up one tatksana
(1.6 seconds). 60 tatksanas make up one lava (1.6 minutes), which [thus] has 7200 ksanas. 30 lavas
make up one muhirta (48 minutes), which [thus] has 216.000 ksanas. 30 muhiirtas make up one day and
night (i.e. 24 hours), which [thus] has 6.480.000 ksanas."

The total number of ksanas per 24 hours deviates slightly in Hsiian-tsang's translation of a different
passage of the same text where they are said to amount to 6.499.980 (Vi 202c8f) -and not to 6480.000
as in the translation by Buddhavarman (Vi, 151c7, translated in n. 25). Probably the discrepancy can be
accounted for like this. Both in Vi 701b11f and in Vi, 151c7 the text renders 6.480.000 by "6.500.000
minus 20." Since 6.4800.00 (i.e. = 30 x 216.000) must be the correct number of ksanas, it has to be
understood that 20 has as an unmentioned coefficient 1000. Thus the rendering of 6.499.980 in Vi 202c8f
is probably based on the rendering "6.500.000 minus 20," ignoring that "20" really means "20
thousands. "

In the Buddhist sources consulted here (cf. *Samskrtasamskrtavinicaya P. fio 18a4ff, AK III.88,
SAH 887b7-15) the reckoning was found to be identical. There is, however, one exception, namely
Divyavadana p. 643,2f and p. 644,8f, where the tatksana is the smaller unit than the ksana. In the face
of the testimony of the other sources, it is likely that they were simply confounded. Such a mistake in
the Divyavadana can be well explained because preceding the definition of the different units of time,
an example is adduced (viz. spinning, cf. n. 220) illustrating the length of a tatksana and not, as may
have been expected, of the smallest unit, the ksana. In the Vi where the passage translated above is
preceded by the same example (701b3-6), it is added that the duration of the ksana is, in order to
facilitate comprehension, exemplified indirectly by the illustration of the fatksana's dimension. Such an
explanation is missing in Divyavadana so that erroneously it may have been thought that the illustration
must refer to the smallest unit of time which hence would have to be the tatksana and not the ksana. At
any rate, the meaning of tatksana may not be determined solely on the basis of Divyavadana as a 120th
part of a ksana as Edgerton does (BHSD s.v. tatksana).

29 AKBh 176,13f: balavatpurusacchatamatrena pancasastih ksand atikramanty ity abhidharmikah/
(identical wording in Pr 547,15f and — judging from the Tibetan translation (fio 18bS5f) — also in
*SamskrtasamskrtaviniScaya.

Vi 701b14: "During the instant taken by snapping of the fingers of a strong man, 64 moments
(ksana) pass." Identical wording in SAH 886c20f.

Cf. also n. 234. For further material, see MPPU; 921 n.1.

20 Vi 701b2-6: "The Prajfiaptiastra teaches: A middle aged woman when twisting animal hair (in
the process of spinning) draws out a fine hair [in such a way that] it is neither long nor short. One says
that this is the measure of a tatksana. This does not refer to the length or shortness of the thread. It
refers only to [the length in which] the threads come forth between the fingers, [so that] the measure of
this coming forth is a fatksana.*"

2 This explanation of the simile was possibly added by the Chinese translator. Cf. Divyavadana p.
644 ,9f: tadyatha striya natidirghandtihrasvakartinyah sitrodyamah evamdirghas tatksanah.
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of both similes, the reckoning coincides and can be taken as a serious attempt to circumscribe
the length of one 75th of a second, so that it accords with the conception of the ksana as a
120th part of a tatksana.

1.4 Side by side with this conception of the ksana, another strand can be identified which
does not grasp the ksana as of small but yet computable dimension, but conceives it as an
unimaginably short unit of time, the measure of which can only be known by the Buddha.
Accordingly, the similes adduced in this context to illustrate the extension of the ksana depict
it as infinitesimal. Thus in the Vi it is explicated that within the short span of time during
which an arm is bent and/or stretched, the Buddha endowed with supernatural power moves
from the realm of human beings up to the highest point within the sphere of material
existence. For this it is necessary to pass through every single point between here and this
realm. Since the passage from one point to the next takes exactly one moment (see below),
as many moments will have passed within the span of the bending and/or stretching of the
arm as there are points in space between the realm of humans and the highest point in the
material universe. Obviously, their number is unin_iaginably high, though they are not infinite,
so that the moments must in turn be unimaginably brief (though retaining a certain duration)
so as to fit into the given span.??! Comparable to this example is the illustration of SAH
according to which the number of moments passing while a strong man turns around quickly
corresponds to the number of stars which he will have seen during this moveyment.222 InPr
it is likewise reported that when a pile of one hundred thousand lotus leafs is perforated by
a needle, the perforation of each single leaf lasts exactly one ksana.” In the same manner

21 Vi 201b28-c6 (cf. Vi, 150c19-22): "The character of duration of a moment is extremely minute,
it is difficult to know, it is difficult to imagine. Therefore, it is taught that it does not endure. This is to
say that the extension of a moment is known by the Buddha; it is not the object [of the knowledge] of
Sravakas, Pratyekabuddhas, etc. As when [the Buddha] by use of supernatural power (7ddhi) disappears
from this place and reaches the summit of [the realm of] matter (rijpa/dhatu]) (in the SN and MN
Brahmaloka, in the Vi, mount Sumeru) in the short instant taken by the bending and/or stretching of the
arm.* This does not mean that in this time he could reach from this place to that place without forming
a series (santana). Nor does it mean that one entity (dharma) gets by locomotion to that [place] or that
there is an entity that gets from this to that place by leaping over [the spatial points in between].
Therefore, it is definitely the series arising and perishing from moment to moment that moves from this
to that place. The measure of the moments [falling] in the stretch of time [taken by this movement] are
exceedingly minute and can only be known by the Buddha."

2 This teaching refers to Bakabrahmasitra where it is taught (SN I 142,17-20; MN I 326,12-16)
that the Buddha moved from Jetavana (SN) or Subhagavana (MN) up to Brahmaloka in the short instant
taken by the stretching of the bent arm or the bendingof the streched arm (... seyyathdpi nama balava
puriso samifijitam va baham pasdreyya pasdritam va baham samifijeyya). It is not certain whether in the
Vi (which accords literally at this point with the Chinese version of this sitra, viz. Samyuktiagama, T 100
412b11) the bending and stretching are, as in the SN and MN, conceived of as two alternative
movements or whether they jointly form one unit of movement.

222 SAH 886c18f: "As for the measure of the ksana, there is this explanation: As when a strong man
turns around quickly he successively sees a great mass of stars. As [he looks at them] successively, one
star [being seen correponds to] one ksana, and so do all [the others]."

23 Pr 547,14-18: "And in a sole moment the lowering and raising [of the cross-bar (danda)] of a
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it is taught in Vi that when many fine threads of cloth from Benares are together torn or cut
apart in one go, then the severing of each single thread corresponds to one moment.?*
Similarly, when the reckoning in the comparisons adduced earlier was no longer intended to
convey an idea of the precisely defined extension of the moment, it was changed so that the
dimension of the ksana became reduced almost to the point of having no duration at all. Thus
Buddhaghosa says that in the moment of snapping the fingers not the traditional 65 but
hundred thousands of kotis of ksanas pass (cf. Saratthappakasini I1 99,27-31, cited inn. 449).%

scale (cf. e.g. May 1959, n. 908, Y 19,2) is not possible because [the act of] lowering and raising is split
up by time because of the saying that 65 moments pass during the mere snapping of the fingers by a
strong man. [As for the saying] 'as the perforation of hundred thousand lotus petals by a sharp needle, "
in this case, too, [the action does not take place in one moment insofar as] the perforation of the hundred
thousand lotus petals by a sharp needle is to be understood as a gradual perforation (i.e. which does not
take place in a sole moment) because of the exceeding minuteness of the moment." ( ... na caikasminn®
eva ksane namonamau tuldyah sambhavatah, namonnamayoh kalabhedat, "balavatpurusdcchatamatrena
paficasastih  ksand atikramanfi"ti patha:. utpalapattrasatasahasravedhavat siicyagreneti. atrapy”
utpalapatrasatasahasravedhah siicyagrena kramaso vedho 'vaseyah ksananam atisiksmatvat.)

It is not entirely clear whether the image of the perforation of a pile of lotus leaf is adduced by the
upholder of the doctrine that death and re-birth are simultaneous or by Candrakirti. In the former, less
likely case the argumentation may be reconstructed thus: After the illustration of the co-occurrence of
death and birth in one moment by the image of the simultaneous rising and lowering of the two ends of
a scale has been refuted on the grounds that the movement of the scale's end from top to bottom and vice
versa does not happen in one moment because the passage over each point of space takes one moment,
the upholder of the simultaneity of death and birth would refer here to the piercing of a pile of lotus
leafs, because this illustrates a process which takes place in one go and yet allows for several stages. This
will be rejected by Candrakirti because the perforation of each single leaf corresponds to a moment so
that the perforation of the whole pile only seemingly takes place in one-moment. On this interpretation,
Candrakirti's opponent would adduce an example which is elsewhere used to illustrate rather the opposite
(namely that a process which is seemingly simultaneous is as a matter of fact temporally differentiated)
of what he intends. It may, therefore, be more plausibly assumed that Candrakirti adduces this image as
a further example after the snapping of the fingers to illustrate the temporal differentiation of seemmgly
momentary actions.

* The perforation of a pile of lotus leafs by a sharp needle is generally referred to in order to
illustrate that something seemingly simultaneous is as a matter of fact temporally differentiated (cf. G.A.
Jacob: A Handful of Popular Maxims current in Sanskrit Literature [Laukikanyayanjali]. Vol. 11, 77f
[second edition. Bombay 1907-1911]; in the first edition: Vol II [1902], 43 and Vol. III [1904], 44). In
this way it is, for instance, explained within the Buddhist tradition (cf. n. 265) that the seemingly
simultaneous perception of a variegated object (= the perforation of the entire pile), is made up of a
succession of distinct monochrome perceptions (i.e. the perforation of single leafs).

® Emendations according to de Jong 1978, p. 247.

24 Vi 701b15f: "When two strong men pull many fine threads of cloth from Benares® so that they
tear apart, then as many threads are torn so many ksanas have elapsed."
Vi 701b17f (almost identical in SAH 886c21f): "When two strong men hold and stretch many fme
threads of cloth from Benares® and there is a [further] strong man who quickly cuts them asunder with
a sword from China hardened a hundred times, then as many threads are cut so many ksanas have
elapsed.”

¢ Cf. BHSD, s.v. kasi.

25 Also in case of the the illustration by way of the perforation of a pile of lotus leafs, the number

has been increased in such a manner to stress the brevity of the ksana. As the other uses of this image
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1.5 The conception of the ksana as infinitesimal underlying these images results from an
approach that does not compute the ksana's dimension by correlating it with other units of
time, but by correlating it to the shortest conceivable incident. This determination follows"
from the atomistic conception of the ksana which entails that there can be nothing briefer than
it. Given the Buddhist stance that there is nothing more transient than mental events and that
each event is a distinct mental entity, it is not surprising that in this way the ksana came to
be equated with the duration of mental entities*® (and of those entities which were regarded
to be equally transient) and was in accordance with their utmost brevity conceived of as
unimaginably short. '

This process is documented in the Vi (701b19-c4) where, after the determination of the ksana
as one 75th of a second and after the illustration of this unit of time by way of QQexample,
the sitra with the four archers (Dhanuggaho: SN II 265f) on the speed with which the
ayuhsamskaras® pass away is adduced in support of the position that the duration of a
ksana is too brief to be comprehended. Being asked how fast the dyuhsamskaras arise and
perish,”® Buddha answers that this happens so fast that this cannot be understood by the
interlocutor (i.e. "ordinary" monks) and proceeds to give a simile in order to convey at least
an idea of their evanescence.” By adducing this siitra as a proof that the Buddha taught
that the moment's dimension is too brief to be comprehended, the Vi obviously equates the
ksana's duration with the brevity of the ayuhsamskaras. Thus it can be witnessed how the
ksana is regarded as infinitesimal once it is determined in the light of entities which are
considered to be unimaginably short-lived.

attest (cf. n. 223), the number of lotus petals to be perforated was originally a hundred and not hundred
thousand(s), as it indeed hardly can be if the pile is to be perforated by an ordinary needle in one go.

26 Thus the term ksana will, at least if Mayrhofer's etymology is accepted (cf. n. 210), first have
referred to the time taken by the winking of the eye, then will have become a unit of time dissociated
from this action and, as the shortest division of time, thereafter will have become identified with another,
according to the Buddhists even briefer, unit of action, namely a mental event.

27 What exactly is to be understood by @yuhsamskara is a complicated issue (cf. AK, II, 122ff) I do
not want to elaborate upon at this point. Roughly speaking, they — the same applies to the so-called jivita
or jivitendriya or ayus — may be understood to be the forces or factors which determine the length of
the life of the person they pertain to.

" 28 In the Pali version instead of "arise and perish" the verb khiyansi (lit.: to waste away) is used
which suggests that the Buddha does not illustrate the speed with which the gyuhsamskaras arise and
perish but with which they become weaker. Since the Vi adduces the siitra to demonstrate how
exceedingly short-lived the @yuhsamskaras and hence the ksanas are, there can be no doubt that the
rendering of the Chinese translation fits into the context. Of course it is another matter how the siitra is
to be understood in the Pali version.

9 To start with, in the version transmitted in the Vi (701b19-c4; = LVP 1934, pp. 3-5) the speed
someone would have to run — should he catch four arrows which are shot simultaneously by four mighty
archers in the cardinal directions — is said to be slower than that of the terrestrial Yaksas. In the
following the speed with which the dyuhsamskaras arise and perish is increased successively by
enumerating ever faster heavenly beings.
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Also in the Jaina tradition the moment (samaya) is equated with the shortest conceivable
incident (and accordingly held to be infinitesimal)®® when it is defined as the time taken
for the movement from one spatial point to the next,”! or, following Masson-Oursel ("Die
atomistische Auffassung der Zeit." In: Archiv fiir Geschichte der Philosophie Vol. 40, 1931:
p- 174 [of pp. 173-188]), for the compounding of two atoms. The former specification of the
ksana's dimension can also be found in Buddhism,?? but most likely has been adopted from
Jainism.” Also in the YSBh by Vyidsa (on YS II1.52, cited in n. 215) the moment is

20 Cf, Tattvarthidhigamasitra V 38-39 and the formulation asamkhyair samayair avali bhavet in
Ganitasarasamgraha 1.32 (cited in n. 231).

2! Umasviti's auto-commentary on Tattvarthadhigamasiitra IV.15: "The time [needed] by an atom,
which is endowed with the most subtle [form] of movement (paramasitksmakriyd) [, i.e.] which is
completely turned around its axis (?),* to pass to the [new] place it occupies (lit.: to the place of its
immersion; i.e. the next spatial point) is called (i) 'moment' (samaya)." (paramasizksmakriyasya
sarvajaghanyagatiparinatasya paramanoh svavagahanaksetravyatikramakalah samaya iti.)

Cf. also the Ganitasarasamgraha by MahaviracaryaI.32: anur anvantaram kale vyatikramati yavati/

sa kalah samayo 'samkhyaih samayair avalir bhavet//.

1 have not pursued the question how precisely sarvajaghanyagatiparinatasya (lit.: "turned around
by the movement with even its hindermost part") is to be understood. In accordance with Jacobi's
translation ("sich um seine eigene Korperlinge weiterzubewegen,” ZDMG XL 1906, p. 320), I
understand that it expresses that the atom has moved completed and not partially (but would a partial
movement be possible at all?) onto the next spatial point.

2 AKBh 176,12f; "What is the measure of a moment? As much as [the time taken] by a moving
entity to move from one atom to the next." (ksanasya punah kim pramanam? ... gacchan va dharmo
yavatd paramdnoh paramanvantaram gacchati.) ’

Cf. also *Samskrtasamskrtaviniscaya (P. 5865 fio 18b4f: de yan dus ji srid du rdul phra rab kyis
rdul phra rab gZan brgal bar gyur pa, de srid kyi dus la skad cig Zes byaho//) and Pramananvarttika
II1.496ab (cited in n. 216).

23 That this determination of the ksana fits better into the context of Jainism than in that of Buddhism
can be made plausible as follows: To speak of the movement by one atom presupposes that empty space
is subdivided into spatial atoms which is exactly the case according to the Jainas who maintain that space
is a discontinuous substance constituted by spatial points (pradesa). This is not, however, the case in
Buddhism, where space is not subdivided into atomic units and where "the movement by one atom" can
only be understood as referring to the movement which covers a distance corresponding to the size of
one atom. On the other hand, it seems that the concept of space being subdivided into points is not
completely absent in Buddhism either. Maintaining that the stream of conciousness (cittasantana) does
not — as the Theravadins maintained — move from the place of death to that of rebirth without
traversing the entire space between these two points, it is, for instance, taught that it (i.e. the cittasantana
in the intermediate state) moves by continuously re-arising at the point adjacent to the one it occupied
the moment before (cf. also Vi201b28-c6 cited in n. 221). This point is referred to as desa, which calls
to mind the Jaina term pradesa designating the spatial point.*

Moreover, the specification of the moment's duration by movement is at odds with the Buddhist
theory of momentariness insofar as according to the latter all conditioned things exist for too short a span
of time to allow for any movement at all. Of course, it could be argued that this specification really
refers to the disappearance at one, and reappearance at the next point. It is obvious, however, that such
an interpretation would be the result of bringing new methaphysical assumptions (i.e. the theory of
momentariness of all conditioned things) in accordance with an older pre-existing definition. Besides,
such an interpretation would entail that the definition referred to the time between two momentary entities



§2

104 I.E The Various Definitions and Usages of the Term ksana in Buddhist Sources

defined by the movement from one atom to the next. Here, however, this definition may not
have been taken over directly from Jainism (as the use of the expression samaya suggests),
but may, similarly to other doctrinal tenets, have been adopted from Buddhism (as the other
definition for ksana which Vyasa adduces [cited in n. 215] suggests).

2.1 The equation of the ksana within the Buddhist tradition with the duration of transient
entities as the shortest conceivable incidents led to the direct determination of the ksana in
terms of these entities. Insofar as these entities were in turn regarded as momentary (ksanika),
the definition of the ksana along these lines came to be- intrinsically connected with their
characterization.” The definition of the Sautrantikas, for instance, that the ksana lasts "as

(namely to the interval between the disappearance of one and the reappearance of the next entity) and
thus implies that momentary entities within a stream are not contiguous, but are separated from each
other by interposing moments — a state, which would be contrary to the santdna’s uninterrupted
continuity. This difficulty could only be solved by arguing that the "disappearance" merely refers to the
fact that the old entity has been replaced by a new one (i.e. is not itself a time-consuming process), and
that the "re-appearance at the adjacent point" includes the entire existence of the re-arisen entity.
According to such a solution, however, the ksana would no longer be defined by movement but by the
appearance and existence of a momentary entity. Such a definition would, of course, have nothing left
in common with the original definition as the movement by one atom, but would correspond closely to
the one given by Vasubandhu in AKBh 176,12f (cited in n. 235). It can, therefore, be concluded that
among the Buddhists at least the adherents of the theory of momentariness cannot have devised the
specification of the ksana in terms of atomic movement, but must have accepted it without considering
its compatibility with the doctrine of momentary existence.

* AKBh 120,18f: "Entities (dharma), insofar as they exist as series (santdna), are observed to
appear at other places without being disconnected, just as in the case of the series of rice." (santana-
varttinam hi dharmanam avicchedena deSantaresu pradurbhavo drstah, tadyatha vrihisantanasya.)
AKVy 267,19-24: "For the later matter of the rice-series arises as one that is preceded by matter
occurring as a series throughout the space lying between the one place, [viz. the one] from where [the
rice] moves away, and the other place, [viz. the one] where it arises [anew]. For this is the doctrine of
us ksanikavadins (i.e. the propounders of the doctrine of momentariness): When rice is taken from one
village to another, then it is not the case that the rice having perished in the former village arises in the
other village, even if many yojanas (one yojana ca. 5 miles) away [from the former], without arising in
the space between the villages. What instead? It arises in[, that is, it moves to] the other village gradually
by originating and perishing without gaps at the points in the space [between -the villages]."
(vrihisantanapas cattarariapam hi yato desantarad apaiti yatra ca desantara utpadyate tadantaralasantana-
vartiripapirvakam utpadyate. ksanikavadinam hy ayam asmakam siddhantah: yada gramad gramantaram
niyate vrihih, na sa vrihih pirvatra grame nirudhya tadgramantarale 'nutpadyamano 'nekayojandntarite
'pi gramantara utpadyate. kim tarhi? nirantarakasadesotpadanirodhakramenotpadyate gramantare.)
Cf. Y 19,1: ... antarabhavasya tad(= cyuti)desanirantarasya pradurbhavo bhavati.

24 That the equation of the ksana with the duration of transient entities entails that these entities are
in turn conceived of as momentary (ksanika), so that they come to be characterized indirectly by the
definition of the ksana is particularly evident in MPPU 171a28f (MPP, 920f; for the context, cf. n. 262
where MPPU 171a28-b2 is cited) where the duration of mental entities is — contrary to the general trend
to adapt the duration of the ksana to that of transient entities — computed on the basis of the standard
Abhidharmic calculation of the moment's measure (cf. n. 219):

"During the instant of the snapping of the fingers there are 60 [points of] time. At every single
[point of] time the mind is subject to origination and destruction."
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long as the origination of an entity when the entire conditions [for its production] are
given"? specifies indirectly (for it refers to the entire existence of the originated entity)
that momentary entities do not exist beyond origination and do not undergo a time-demanding
process of destruction — the latter being only a word denoting that something having existed
before does not exist any longer (AKBh 77,13: bhatvabhavo vyayah). Similarly, the definition
of the ksana as the time taken by the four samskrtalaksanas to discharge their function —
Vasubandhu concedes that the Sarvastivadins could put forward such a definition in order to
circumvent the problem how to squeeze the four samskrtalaksanas into one moment —
implies that momentary entities are exposed to the causal efficiency of each of the four
samskrtalaksanas.®

2.2 In fact, these specifications of the ksana no longer convey a concrete idea about its
duration at all,”’ but only serve to characterize the momentary entity. Vasubandhu was bold
enough to represent the ksana accordingly in a further definition not as a unit of time but as
the mode of existence of momentary entities. According to this definition,?® the ksana no
longer has the same extension as the origination of an entity but actually is the origination,
an "origination which is characterized by the immediately subsequent destruction [of the
originated entity]" (dtmaldbho 'nantaravindsi).” To be ksanika (i.e. momentary), that is

55 AKBh 176,12f: ksanasya punah kim pramanam/ samagresu pratyayesu yavatd dharmasyarma-
labhah. :

26 AKBh 78,24: "Precisely this is the moment [according to] our [understanding, namely the time]

in the course of which all these [activities of the samskrtalaksanas] are completed." (esa eva hi nah ksano
yavatditat sarvam samdpyata iti.)
AKVy 178,18f: "'Precisely this is the moment [according to] our [understanding]' is to say that [the
moment] is characterized by the completion of what is to be done [by the samskrtalaksanas], and that it
is not characterized by [the entity's] destruction immediately after its origination." (esa eva hi nah ksana
iti. karyaparisamaptilaksano na tatpattyanantaravinds'alaksana ity arthah.)

The definition refers specifically to the activity of the mark of duration, old age and impermanence
and is meant to solve the problem how these three forces can exercise their contradictory functions in
the same moment (cf. § I.C.3.1). The forerunner of this definition can be found in Vi 200all cited in
n. 101.

%7 On this ground Samghabhadra criticizes the definition of the Sautrantikas (NA 521¢6-10): "By the
Definition: '[The measure of a ksana corresponds to] the obtainment of the own-being (dtrmalabha, i.e.
origination) of an entity when the entire conditions [for its production] are given' it is not yet understood
how much time this (and hence the ksana) lasts. And ordinarily (loke) the moment (ksana) of an entity
(dharma) is not perceived. Therefore, if asked what measure [of time] is called 'one ksana,' one ought
to answer that the ksana's measure is so and so. Rather than [saying] 'the instant [during which] the
dharma obtains its own-being (i.e. originates), that is the ksana,' one [should] set forth the measure of
the ksana by referring to the ksana. Therefore the principle of his (i.e. Vasubandhu's) explanation is not
correct.” <

"8 AKBh 193,2f: ko 'yam ksano nama? atmalabho 'nantaravindsi. so 'sydstiti ksanikam, dandikavat.

29 Literally, Vasubandhu's definition in the AKBh sets forth that the ksana "is the origination that
is characterized by an immediately following destruction” (for the rendering of the in-suffix, cf. p. 191
of Thieme's review of "Wackernagel, J.: Altindische Grammatik II.2: Debrunner, A.: Die Nominalsuff-
ixe" in Géttingische Gelehrte Anzeigen 209, 1955, pp. 182-216; reprinted in Thieme: Kleine Schriften
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to be endowed with such a ksana, then entails according to Vasubandhu to perish immediately
after having originated. Rather than defining ksanika as "being of momentary duration,"
Vasubandhu in this way specifies the nature of this momentary existence and thus excludes’
alternative conceptions such as that of the Sarvastivadins 2%

Wiesbaden 1971, pp. 661-695). Obviously, by this Vasubandhu must have meant that the originated
entity and not the process of origination itself vanishes immediately afterwards. It is difficult to reconcile
such an understanding with the actual wording.

One approach which has been adopted by Frauwallner (1956, p. 104) and the early LVP (AK, IV,
p. 4, but later given up: 1937, p. 146 n. 1) is the modification of the wording so that the text reads
atmalabhad anantaravindsi (or atmalabhanantaravindsi, the wording as quoted by Kamalasila [142,19]
— provided the text has been edited correctly) instead, so that the ksana would be characterized by
Vasubandhu as "ceasing immediately after the origination." This does not make sense, however, because
the ksana which is defined by Vasubandhu is the ksana which a momentary entity possesses (see below)
so that the destruction immediately after origination should pertain to the momentary entity (ksanika)
itself and not, as it would do according to the proposed emendation, to the ksana this entity possesses.
Moreover, besides the testimony of the TSP, such an emendation lacks the textual basis — all
manuscripts used for the edition of the AKBh and AKVy, where the phrase in question is quoted, read
atmalabho 'n° — so that it cannot be accepted until more textual evidence can be adduced in support
of it.

LVP? Jater tried-to solve the problem of Vasubandhu's definition by identifying dtmaldbha with the
essence (svabhava, svaripa) of the originated entity, maintaining that they are synonymous in this
context. Unfortunately, he does not justify how the acquisition of one's being, that is the process of
origination, can be identified with the originated essence. This identification is very problematic as it
poses the problem how to correlate the qualification of the ksana as utpadanantarasthayisvariipa (TS 388)
with the Kosa's definition atmalabho 'nantaravinasi. Instead of identifying dtmalabha with svariipa and
accepting the qualification of dtmaldbha as perishing immediately after its origination, it is much more
obvious to equate utpdda with dtmalabha. The same applies to Yasomitra's equation (AKVy 345,19f;
text cited in n. 338) of "to be momentary" (ksanika) with "to have the nature of perishing immediately
after origination" (utpattyanantaravindsiripam) and to the definition of impermanent (anitya) as
"perishing immediately after the origination" in Pr (281,1: ye hy anityds, ta utpadasamanantaram eva
vinastah). Furthermore, LVP's identification of atmalabha with svardpa stands in clear contradiction to
Vasubandhu's own explication of his definition in which he explicitly uses atmalabha in the sense of
"origination" (AKBh 193,3: sarvam hi samskrtam atmalabhad idrdhvam na bhavati ... ). Besides, in
ASBh 50,15, where the anityata of the moment is defined along the same lines (viz. atmalabhanantaram
avasyavinasita), atmalabha clearly means origination. In the face of this evidence, it is, for all I can see,
only possible to come to terms with Vasubandhu's definition if it is understood in such a way that the
origination is characterized by destruction not in the sense that it is destroyed itself, but only in the sense
that the entity originated by it is destroyed.

2LVP 1937, 146 n.1: "'L'atmalabha — "acquisition de I'étre,' 'prise de 1'existence,’ 'coming into
existence, birth' (Monier Williams), — n'est pas autre chose que le dharma instantané lui-méme;
équivalents: svabhdva, svaripa (Tattvasamgraha)."”

LVP 1937, 147: "On nomme ksana 'étre (svabhava, svarapa) de la chose (vastu); est ksanika ce qui a
le ksana. Comme dit Vasubandhu: 'La prise du soi (@tmalabha = svabhdva) périssant immédiatement,
c'est le ksana ...""

0 What is implied by Vasubandhu's definition, namely that the ksana is a property (svabhdva) of
the momentary entity, seems to be explicitly stated by Samghabhadra (see n. 241) and possibly also by
Santaraksita, namely if svabhdva in his adaptation of Vasubandhu's definition (TS 388) should only refer
to one of the properties of the momentary entity, so that the following translation results:
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Vasubandhu's definition of the ksana occurs in the context of the explication of the term
ksanika (in AK IV 2d) and was possible because the ika-suffix in ksanika (=momentary)
implies a possessive relationship so that the ksana Vasubandhu defined could be looked upon
as a property possessed by the momentary entity. Of course, Vasubandhu could also have said
that that entity is ksanika which lasts for the moment taken by the origination of an entity.
Such a circular definition, however, would have only obscured the main point Vasubandhu
wants to make, namely that being momentary means to pass out of existence immediately
after having originated.

2.3 Samghabhadra®! and Uddyotakara? assailed Vasubandhu's definition on the grounds

"The nature (svabhava) of the thing not to persist immediately after its origination is called

ksana. What is endowed with this [ksana] is considered to be ksanika." (utpadanantardasthayi-

svarapam® yac ca vastunah/ tad ucyate so 'sti ksanah yasya tat ksanikam matam //388//
However, Santaraksita's definition can also (and admittedly more naturally) be understood differently,
because svariipa (i.e. "own-nature") is ambiguous. It can refer either to one particular property of an
entity or to the sum of all its properties, that is, to its entire constitution and thus to the entity itself (Cf.
Steinkellner: Dharmakirti's Hetubindu, vol. II, Wien 1967, pp. 100-102). Therefore, it is also possible
to understand (as LVP did)® Santaraksita in such a way that the ksana is not a property of the momentary
entity, namely to perish immediately after origination, but the own-being of that entity (and hence the
entity itself) which itself does not endure beyond origination. According to this alternative, utpadan-
antardsthdyin is not the property the svarijpa consists in, but the property that qualifies the svariipa itself.

* In the light of Kamala$ila's gloss utpadanantaravindsisvabhavo (or utpadanantaravindsasvabhavo
according to the edition by Shastri) it seems preferable to understand that utpddanantardsthdyi and
svariipam form a compound.

® LVP 1937, 147: "L'étre (svaripa) de la chose ne dure pas (= périt) immédiatement apres la
production: c'est ce qu'on nomme ksana. Est ksanika ce qui a le ksana."

2 NA 533b23f: "It is not the case that there is a distinct dharma being different from the nature
which consists in perishing immediately after the obtaining of one's own-being."
In accordance with his interpretation of Vasubandhu's definition, LVP (1937, 146) translates this
passage thus: "Il n'y a pas de dharma qui différe de 1'dtmalabha qui par nature périt immédiatement. "

While'such a translation is possible, it has the disadvantage that '@ contrary to standard Chinese syntax,
follows, rather than precedes, the noun (viz. atmalabha) it quallﬁes

2 NyaVart 837,14-17: "What does ksanika (i.e. momentary) mean? ... Now it may in turn be held
that the very existence which is characterized by destruction immediately [after origination] is [called]
ksana [and that what is endowed with this ksana is called ksanika]. Also in such a case [a suffix] having
the value of the possessive suffix (matup)* is not [rightly] employed, because that very [entity] is not due
to itself (lit. due to that very [entity]) an [entity] endowed with that." (ksanika iti sa katham? ... atha
punar bhdva evinantarena vindsena viSisyamdnah ksana ity ucyate,® tathdpi tenaiva tadeva tadvan na
bhavatiti na yukto matvarthiyah.)

Again in accordance with his mterpretanon of Vasubandhu's definition, LVP (1937 146)
understands that ksana is here defined as "un existant” ("Si ksana est défini comme un existant (bhava)
caractérisé par la destruction immédiate ... "). This understanding has the disadvantage that the ksanika-
entity would have to be endowed by "un existant" so that there would not even be a conceptual difference
between the endowing and the endowed entity — a consequence which would render Vasubandhu's
definition very defective indeed. Moreover, to understand bhdva as "existence" or even "origination,"
as I do in accordance with my interpretation of the AKBh, fits the context perfectly. For Vasubandhu's
definition is presented as an attempt to avoid the shortcoming of the previous nirukti-definition (NyaVart
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that according to it the ksana and the ksanika-entity are not two distinct entities as the
possessive relationship implied by the ika-suffix in ksanika (cf. Panini 5.2.115) requires. This
charge is rejected by the interlocutor in NA on the grounds that the difference between ksana
and ksanika-entity is purely conceptual — an argument which Samghabhadra takes great pains
to repudiate.? A similar approach was adopted later by Santaraksita who argues that it is
permissible that the ika-suffix in ksanika does not imply a real possessive relationship,

837,141, cited in n. 211), namely that the ksanika entity cannot be endowed by destruction (i.e. the
ksana) because they are not simultaneous. Thus, by defining the ksana not as destruction but as existence
which is immediately followed by destruction, Vasubandhu would ensure the co-existence of the ksanika-
entity and the ksana. According to LVP's interpretation, by contrast, the dilemma of the moment's
definition as destruction would be solved in a far more radical way than is plausible in the given context.

* For matvarthiya, see L. Renou Terminologie Grammaticale du Sanskrit. Paris 1942(2)-1957: s.v.
mat.

® In contrast to this wording, the citation of the NyaVart in TSP 142,12f reads bhdvanantaravi-
nasena visisyamanah ksana ity ucyate. LVP (1937, 146) favours the reading of the NyaVart itself and
emends the text of the TSP accordingly to read bhavo 'nantaravindsena visisyamanah ksana .... This
should be correct because otherwise (and also if ksanika was read instead of ksana in accordance with
the variant reading of the NyaVart) the momentary entity would still be endowed with a destruction of
some sort which is precisely what this definition aims to avoid. Moreover, taking bhdva as the subject,
the definition corresponds to atmalabha in Vasubandhu's definition which will thus be reproduced by
Uddyotakara with only a slight modification of the wording (bhavo 'nantaravinasena visisyamano instead
of armalabho 'nantaravindsi).

3 NA 533b27f: "One should not argue that [ksanika] is said with regard to something seemingly

different because the man having a staff is adduced as a similar example."
The position that the term ksanika is used without implying the distinctness of ksana and ksanika-entity,
is here refuted by Sanghabhadra on the grounds that a similarity between the cited example and the
possession of the ksana by the entity is not given, if it is assumed that they are not really distinct from
each other. This refutation is only directed against the comparison with the man possessing a staff and
leaves the possibility open to discard the example while sticking to the same definition. To counteract
such a stance Samghabhadra argues in the following (NA 533b28-c2) that the term ksanika cannot be
used metaphorically:

"Or one may [maintain] that metaphorically speaking (ﬁ) one says ksanika since by way of

metaphorical language the principle should be so. One should, however, not permit a metaphorical

ksanika since there is no really existing entity which is ksanika. That is to say that if [and only if]

there existed entities which were [really] ksanika one could concede that there are other [entities]

which on the basis of similarity [with these] one could metaphorically call [ksanika]. Since there

is no [ksanika]-entity to be similar with, no imitating metaphoric [can] be established."
The gist of Samghabhadra's position is -that any metaphorical usage requires that it imitates other
instances which are to be understood literally. The metaphorical sunrise, for instance, makes only sense
if there are in reality things which arise. In the case of ksanika, however, there is no such really existing
thing to be imitated as no ksanika-entities as defined by Vasubandhu exist in the literal sense implied by
the ika-suffix. Of course, this argument is not very convincing because the metaphorical usage is limited
to the ika-suffix, of which there are instances which exist in the literal sense (e.g. the man possessing
the staff [dandika]). At any rate, it is difficult to see how Samghabhadra's argumentation could pose a
threat to the position of Santaraksita (see below). For, denying categorically that there is perforce a link
between language usage and reality, Santaraksita will not feel compelled to accept Samghabhadra's
restriction on the use of metaphorical language.
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because language is used only conventionally and does not mecessarily correspond to
reality.** In support of this argument, Kamalasila adduces a few examples ("the body of
the sculpture,” "own own-being") where the genitive construction is only used in an inexact
manner as a figure of speech without implying a real possessive relationship.?*s

2.4 At least on the surface, Vasubandhu's definition does not identify the ksana with the
essence of the momentary entity and hence the entity itself (cf. n. 239). While it is possible,
though not certain (cf. n. 240), that such an identification is entailed by Santaraksita's
definition of the ksana, there can be no doubt that the term ksana is at times (particularly
when it is compounded) employed to refer to the momentary entity itself.** An obvious
example is the expression cittaksana which is frequently used in the sense of "momentary
mental entity."*’ Similarly, in BoBh (BoBhy, 278,10-25 cited in n. 139) samskdraksana
designates the momentary entity itself and not the unit of time taken by the existence of one
conditioned factor as it could also do.**® And there are also cases where ksana on its own

24 TS 389: "And even when there is no difference of entities, it is still not wrong to say 'this is his.'
For language is a mere convention devised according to wish." (asaty apy arthabhede ca "so 'sty asye"ti
na badhyate/ icchdracitasamketamatrabhavi hi vacakam//389//)

%5 TSP 142,26f: yatha "svasya svabhavah, " "Sildputrasya Sariram" ity Gdav asaty api vastave bhede
buddhiparikalpitam bhedam dasritya vyatirekasasthivibhaktir bhavati, tathehdpi bhavisyati.

A corresponding passage is found in the AKBh (78,5-9) where it is argued that, despite the genitive
construction in "his characteristic" (tasya laksanam), the characteristic and the qualified entity are not
distinct. As examples Vasubandhu cites the hardness of earth (for the Sautrintika the elements are only
names for certain properties) and the rising of smoke (for the ksanikavadin the upward movement of
smoke is nothing but smoke itself reproducing itself successively at higher points; cf. AKVy 177,19-24).
Cf. also Si 5c21f, Sip p. 64f.

%6 In order to account for the fact that the term ksana may refer both to an instant of time and to the
entity existing during this instant, E. Steinkellner renders skag cig ma (= ksana) in his translation of
Dharmakirti's Hetubindhu (Dharmakirti's Hetubindhu. Teil II. Ubersetzungen und Anmerkungen. Wien
1967. Cf. the remarks on p. 95, note I, 40) by "phase."

7 Cf. the usage of cittaksana in connection with the description of the path of insight (darsana-
marga) as for instance documented in AS 67,3f (almost identical wording in the Abhisamayalankaraloka
by Haribhadra 347,4f [ed. P.L. Vaidya, Darbhanga 1960, 347,4f]): "These sixteen cittaksanas (i.e.
momentary mental units) are called the path of insight (darsanamarga). The accomplishment of the
generation of knowledge with respect to the object of knowledge should be known as one cittaksana."
(ime sodaSa cittaksand darSanamadrga dkhyatdh. jfieye jiianotpattiparisamaptir ekas cittaflaJksano*
veditavyah// *emendation confirmed by the Abhisamayalankaraloka).

This usage of cittaksana is also testified in AKVy 176,5, cited in n. 35.

2% In BoBh, the compound samskdraksana could be analyzed either as "the moment which is a
conditioned factor" or as "the moment of a conditioned factor." In the latter case, it would refer to the
individual momentary segments (i.e. also the momentary entity) making up the series which would be
alluded to as conditioned factor. The former analysis is more convincing given that samskdraksana is
probably formed in analogy with cittaksana where the latter analysis can be excluded.

However, there also occur cases in which ksana retains its original meaning as unit of time in such
compounds. Thus, in the Abhidharmic tradition of the Theravadins cittakkhana (= cittaksana) sometimes
mean "moment taken by a mental entity." This usage concurs with those cases where ksana is
compounded with events rather than with entities, as for example in uppdadakkhana or accharakkhana
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(i.e. not as part of a compound) is used in the sense of momentary entity. Thus in the
controversy whether the so-called marks of the conditioned (samskrtalaksanas) are correlated
to momentary conditioned entities or to series formed by them, Vasubandhu and Ya$omitra
use ksana to refer to the discrete momentary entity.?*

2.5 The usage of ksana in the sense of momentary entity documents that the change in the
conception of the term ksana was brought to its logical conclusion. Starting out with the basic
meaning of "very short time," the ksana came to be understood — reflecting an atomistic
conception of time — as "the shortest unit of time," the length of which came to be equated
with the duration of mental entities (or transient entities in general) as the briefest conceivable
events. Conversely, these entities were understood to be momentary so that the characteriza-
tion of the moment became a characterization of momentary entities, a constellation which
— in the context of the definition of ksanika (lit. endowed with a moment; i.e. momentary)
— prompted the conceptualization of the moment as the evanescent nature of these entities.
Given this identification of the moment with a (or in the case of Santraksita possible even
the) nature of the entity, it is understandable that ksana was also used to refer to the entity
itself, which is after all held to be nothing beyond its properties.

(i.e. the moment of [= the moment taken by] the origination/the snapping of the fingers) (cf. § I.LE.1.1).

9 AKBh 76,29-77,3: bhagavams tasya samskarapravahasya samskrtatvam pratityasamutpannatam
dyotayitukama idam Gha: "trinimani samskrtasya samskrtalaksanani,” na tu ksanasya. na hi
ksanasyotpadadayah prajiiayante. na cdprajidyamana ete laksanam bhavitum arhanti.

AKVy 174,16-18: na tu ksanasyeti. pravahasyaiva samskrtatvam dyotayitukama idam dha, na tu
ksanasya samskrtatvam.

AKBh 77,18f: sthitih katamd. wtpannanam samskdaranam avindsa iti. na hi ksanasyotpannasydvindso
'stiti.

Cf. Brahmavidyabharana on Brahmasitra IT 2,20 (quoted in Thibaut's translation of the Brahmasiitra
[Oxford 1890 — Sacred Books of the East, vol. XXXIV — Vol.1 p. 407] by Advaitdnanda Tirtha [18th
century]): "Among the Buddhists an object such as a pot is designated by the word ksana while apart
from this [object] there exists no time by the name of ksana." (bauddhanam ksanapadena ghatadir eva
padartho vyavahriyate, na tu tadatiriktah kascit ksano nama kalo 'sti.)
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II.A The Momentariness of Menta} Entities

1 In § I.B.4 it was documented that the Vatsiputriyas-Sammatiyas only held mental entities
to be momentary, while material entities were, with the exception of flames and sounds,
considered not to be momentary. Traces of such a conception were also identified in the
Abhidharma tradition of the Theravadins (cf. § I.B.3), according to which mental entities are
momentary, while material entities last seventeen times as long. Similarly, in Vi 787¢22-
788a9 (adduced in n. 61) the stance is reported that the sense organs lasts three times as long
as the corresponding momentary cognitions. This raises the question of how the position that
only mental entities are momentary had developed.”” In this chapter I will try to establish
that the stance that mental entities are momentary evolved a) from the denial of a subject of
mental events which in turn is based on the denial of a persisting Self (atman), and b) from
the observation of the fleeting nature of these events, and thus is not (as it would have been
possible) a reduced version of the original conception that all forms of conditioned entities
are momentary. It is important to settle this issue not only for its own interest, but also
because of its implications for the further inquiry into the roots of the full-fledged doctrine
of momentariness.

2.1 The decisive factor for the doctrine that all mental entities are momentary is, as far as I
can see, the denial of a Self insofar as it was understood to entail that the mind is devoid of
a lasting, let alone eternal, substance or layer that could function as the subject of psychic
events.”! This position implies that the mind cannot change, as this would presuppose an

0 The stance that all mental entities are momentary is the result of a doctrinal development within
Buddhism. This is borne out by the numerous passages in the nikayas which still conceive of the mind-
as continuous rather than as a series of mental states. Reference may, for instance, be made to AN I
10,1-4 (quoted in n. 255) or to the simile with the roaming monkey adduced in SN II 95,5-9 (see the
citation in n. 258 and the remarks in § I1.A.2.3). Cf. also NA 534c¢14-17 (cited in n. 11) where Samgha-
bhadra adduces canonical passages which do not conceive of the mind as momentary, and where he
attempts to harmonize them with the doctrine of momentariness. Also the recurring formulations
samudayadhammanupassi cittasmim viharati etc. in the Satipatthanasutta (cf. n. 433) indicates that the
citta was, in contrast to feelings (vedana), originally envisaged of as continuous. Besides, the depiction
of meditative practices leaves no doubt that some mental states were not regarded as fleeting but as stable
(cf. Kv II.7 [discussed in § II.A.2.5] and the treatment of the yogic absorptions [samdpatti] in LAS
VI.15-16 [cited in n. 184]). Conversely, there is (to my knowledge) no testimony in the entire nikdyas
attesting to the stance that all mental entities are momentary.

5! Whether the Buddha and pre-canonical Buddhism accepted a lasting Self of sorts or explicitly-
refuted it or ignored this issue as irrelevant cannot be settled conclusively with the textual material
available. It is definite, however, that the doctrine that the mind is but a stream of distinct mental states
or events does not date back to the beginnings of Buddhism but resulted later from the dogmatic
elaboration of the denial of a Self. The denial of an atman does not per se entail the denial of a subject
of psychic events, and, conversely, as the example of the Nyaya-Vaisesikas shows, the analysis of the
mind as a stream of momentary mental events does not necessarily preclude the acceptance of an eternal
soul. Thus, I do not base my argument on a supposedly intrinsic link between the denial of a permanent
Self and the denial of a subject of psychic events. Rather, I refer to the historic fact that it became the
dominant view within the fold of Buddhism that a subject of psychic events does not exist because this
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enduring element which accounts for the identity of the entity with itself before and after it
has changed. Thus any mental fluctuation, that is, any new thought, perception, feeling or
even any stage of a mental process entails the substitution of the old "mind" by a new -
one.” According to Buddhist ontology, each mental event, therefore, constitutes a distinct
entity in its own rights which is variably referred to as vijfidna (consciousness), as citta
(mental state, thinking) or as manas (mental faculty). Hence, what is commonly perceived as
the stable mind is only the uninterrupted flux of mental events devoid of any enduring
substratum. From this in itself the momentariness of mental entities does not follow
automatically. It only entails that mental entities are impermanent insofar as their substitution
by a new mental unit implies their destruction.?” ‘

2.2 The second factor underlying the momentariness of mental entities is the conviction that
the mind is in constant flux, that with great speed mental events follow upon each other
without standstill, so that an event, as soon as it has come to be, is replaced by the next one.
Such a stance probably followed quite maturally from introspection®™ and was explicitly
taught in the sdtras. In AN I 10, for instance, the Buddha says that he "does not even
perceive a single other entity which moves on as quickly as the mind" and adds that it is
difficult to illustrate this by way of simile.”. This sitra still grasps the mind as a unity

would be at odds with the doctrine of No-Self (andtmavada).

%2 That mental changes imply destruction and origination once a persisting soul is denied can be
witnessed in Sintarak$ita's argument that the "soul" (the purusa of the Mimamsakas) would have to
undergo origination and destruction whenever the mental states change, if the stance was taken that the
soul and its state are not completely distinct (i.e. if it was denied, as the Buddhists do, that there is an
unchanging substance which is in no way affected by the fluctuations of the mind).

TS 268: "And if the states (avastha) were not completely distinct from the purusa, then, when there
is the destruction and origination of these [states], there would also be both [the destruction and
origination] of this [purusa)." (tatra no ced avasthanam ekantena vibhinnata/ purusat, tadvyayot-
pade syatam asyapi tau tatha//)

3 According to Vasumitra's doxography (T 2031 16a8, SBhC,, Ib.6 and 7, cited in § 1.B.2), the
Mahisanghikas maintained that mental entities are, by contrast to matter, not subject to change. This
stance shows that the immutability of the mind is not necessarily linked up with the issue of
momentariness. It is even conceivable that Vasumitra's silence about the Mahasanghikas' attitude towards
momentariness points to a stage in the doctrinal development where they had come to conceive of the
mind as a stream of mental states, without deducing the momentariness from this.

% The differentiation of mental states is well attested in the Buddhist literature (cf. Schmithausen
1987a, § 5, pp. 318-337) where it plays an important role in the context of the application of mindfulness
(smrtyupasthana) and of the knowledge of the mind of other beings (cetahparyaya- or paracittajriana).
Cf. the explication of the anityata that is characterized by the manifold modes of existence of the mind
(cittacitrakaravrttilaksanam) quoted in n. 262.

5 AN 1 10,1-4: ndham bhikkhave afifiam ekadhammam® pi samanupassami yam® evam lahupari-
vattam yatha-y-idam cittam yavan c' idam bhikkhave upamd pi na sukard yava lahuparivattam cittan ti.
That the stance expressed in this siitra is based on the observation of the flux of mental events is
indicated by the fact that the Vi illustrates this sttra, which it has cited before (T 1545 902c11f), by
adducing the following differentiation of mental acts according to their quality, according to the sensory
organ they are based upon and according to their object (T 1545 902¢22-25): "It is said: 'With one
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moving from one object on to the next one. This is confirmed by the Vi which explicitly
states that it refers not to the mind conceived of as a momentary entity, but as a series.?

2.3.1 Canonical Buddhism is not a systematic philosophy aiming at maximum coherency.
Therefore, it is not self-evident that two disconnected teachings are seen in the context of each
other and that the bearing they may have upon each other is worked out. Given the Buddhist
preoccupation with the mind, it is, however, only to be expected that this rapidity of mental
activity was seen in the light of the analysis of the mind as a flow of mental states. In
particular, this may have happened in a meditative context where the attention is focussed
onto the mind, as for instance in the course of the application of mindfulness (smrtyupa-
sthana). Thus, according to the proposed hypothesis mental entities will have come to be
conceived of as evanescent and hence momentary once the rapidity with which mental states
succeed upon each other was viewed on the basis of the doctrine that each mental state
constitutes a distinct mental entity in its own right.

2.3.2 In support of this hypothesis, the Markatasiitra (SN II 94f, Nidanasamyukta pp. 115-
120, Samyuktagama T 99 81c4-29; extracts quoted e.g: in Tattvasiddhi T 1646 278clf, in
MPPU 200b23f, in NA 534c7-9 [cf. n. 11]; cf. MPPU_ p. 1165 n. 1) can be adduced. Here
the Buddha aims at eradicating any identification with or attachment to the mind. Explaining
why "it is better if the stupid, uninstructed common man accepts the body which is made up
of the four gross elements and not the very mind as his Self,"*’ he contrasts the relative
stability of the body with the brevity of mental states.

For this he adduces the simile with the monkey who "roaming through the jungle, the forest,
seizes a branch and letting go of it seizes another branch."*® The original import of this

individual (lit.: body) the citta is at times good, at times bad, at times not determined as to its moral
quality; at times it depends on the organ of vision [,of hearing etc.] up to at times it depends only on the
mind (manas); at times it has as its object the visible (ripa) [, sound etc.] up to at times mental objects."
Because with every kind [of mental event the cifta] passes on (samcdra), it was taught that it moves on
quickly." )
* In Kv 205,26-29 where this passage is cited, the reading is ekam dhammam.
® yam is missing in the Kv.
6Vj902c22: "Therefore, [the Buddha] only taught with regard to the series (santdna) that the mind
moves on quickly."
7 SN 11 94,21-23: varam bhikkhave assutava puthujjano imam cdtumahabhitikam kdyam attato
upagaccheyya na tveva cittam.

8 SN 11 95,5-9: "As, oh monks, a monkey roaming through the jungle, the forest, grasps one branch
and letting go of it grasps another one, just so that which is referred to as 'thinking' (citta) or also 'mind'
(mano) or also 'consciousness' (vififiana) after night and after day arises as another and passes away as
another." (seyyathapi bhikkhave makkato arafifie pavane caramano sakham ganhati, tam muficitva anifiam
ca divasassa ca afifiad eva uppajjati afifiam nirujjhati.)

This citation is discussed extensively with the paralle] passages and the commentary by
Buddhaghosa in n. 449. Suffice it to say here that according to Buddhaghosa (Saratthappakasini IT 99,23-
27) the canonical formulation that the mind arises as another and passes away as another entity, does not
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illustration will have been that the mind is as restless as the movement of a roaming monkey,
never pausing at an object, that is, only grasping an object so as to abandon it the next
moment just as the monkey does with the branches.” Contrary to the very intentions of
the siitra under discussion, the mind at this stage will then still have been conceived of as a
unity. Thus the simile will have originally corresponded to such a position as expressed in
the sitra dealt with before (AN I 10) 111ustrat1ng how quickly and uninterruptedly the mind
moves from object to object.

In order to illustrate with this simile that the mind is short-lived, the siitra had to view it in
the light of the doctrine that the so-called mind is nothing but a succession of mental events,
that each seizing of an object is a distinct mental entity. Thus the seizing and abandoning of
a branch by the monkey was likened to the origination and destruction of mind, and the
monkey was no longer identified with the mind but with "that which is referred to as
"thought' (cizta) or also 'mind' (mano) or also 'consciousness' (vififidna)," that is, with the
stream of mental events. So as to keep to the structure of the simile, this purely conceptual
mind is said to "arise [and pass away] as another and [to arise and] pass away as yet another
[distinct entity]" (cf. n. 258).2° By this application of the simile to a context where the
mind is not grasped as a unity, but as a succession of mental events or states which are
conceived of as entities, the extreme brevity of these entities becomes implied. For according
to the image, mental events have to be devoid of a stable phase, lest the restless mental
activity would be interrupted by a pause. Thus it may be concluded that mental events and
hence mental entities do not endure, but pass out of existence immediately after they have
originated. According to the logic of the simile, they will be as brief as the moment during
which the roaming monkey is suspended from a branch.

It seems that this implication is not fully worked out in the Pali version. Here it is only said
that after night and after day one mind arises and perishés and another one arises and
perishes. By contrast, in the Sanskrit version and in the Chinese translation of the
Samyuktidgama (cf. n. 449) this is specified further by adding that this also takes place after
every moment. Buddhaghosa (cf. Saratthappakasini II 99,27-31, cited in n. 449) explains the
formulation of the Pali version as due to tradition and adds that in the single moment of

imply that the mind, after having originated, changes its identity and perishes as another one. Rather the
formulation drives at the constant flux, the implication being that the entity perishing is not identical with
the one having originated because in the meantime the originated entity has already passed away and been
substituted by the origination of a new one (cf. the rendering of this phrase in the text below).

* Some scribal errors (ardfifie, annad) as well as some anusvdras have been emended with the help
of Kv 205,36-206,5 where this passage is quoted.

29 Cf. the visual representation of the 12 members (nidana) of the causal nexus (pratityasamutpada)
in the wheel of life (bhavacakra) where a monkey frequently symbolizes consciousness (vijiidna) as the-
reincarnating principle, and, more particularly, is sometimes (e.g. Essen and Thingo: Die Gotter des
Himalaya. Miinchen 1989, Tafelband, plate i-28) depicted to represent grasping (upadana).

20 Besides the artificiality of such a language usage, this entails that much of the visual image
conveyed by the simile is lost. How, for example, should the seizing and abandoning of a branch
illustrate the origination and destruction of separate mental entities?
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snapping the fingers, many hundreds and thousands of kotis of mental entities (citta) arise.
Of course, already in the Pali version it must have been clear that new minds arise very
frequently and not just twice within twenty-four hours, which according to Buddhaghosa
(ibid.), is conveyed literally by the phrase "after night and after day" (rattiya ca divasassa
ca). On the other hand, the explicit elaboration in terms of momentariness in the Sanskrit
version suggests that only later were the full implications of the adoption of the simile
realized. Thus the Markatasiitra reflects how the observation of the restlessness and rapidity
of mental activity may, once it was seen in the light that the mind is but a stream of distinct
mental events, have led to the stance that mental entities originate and perish at every
moment.

2.4.1 This hypothesis can be further strengthened by the proofs of the impermanence and
momentariness of mind adduced in later Buddhist sources, which confirm that the doctrine
of selflessness (andatmavada) forms the basis for the conception of mental entities as
momentary. These proofs are based on the argument that the various mental acts which make
up the stream of consciousness are distinct entities because they differ from each other with
respect to the causes and conditions bringing them about, with respect to their object and with
respect to their state, that is, their feeling, their intention and their moral character.?®! Since
this is taken to imply that these mental acts are impermanent, it is presupposed that any
change of mental activity entails the replacement of the old by a new mental entity — that is,
the destruction of the old and the origination of a new one.?? Thus these proofs are based

%! In the Hsien-yang the treatment of impermanence comprises the refutation of various permanent
entities assumed by the Brahmanical schools, among them the perceptive faculty (buddhi) (550b6-13) and
the soul (atman) (549b22-c1). The arguments advanced accord largely with those adduced in Y 129-137.
The perceptive faculty (buddhi) of the Samkhyas is identified with what the Buddhists refer to as cirza,
manas or vijiana. Thus it is reduced to a concrete mental act which is said to differ according to its
object and to its properties, that is whether it is joyful, painful and so on, whether it is tainted by desire
and so on, whether it intends good, bad or neutral deeds such as almsgiving and so on. The variation
of the state along these lines is also applied to the soul (@tman) on account of which it cannot be eternal.

In Kv II.7 the opponent's position that there are cases of mind lasting for an entire day is refuted.
Presupposing that all mental entities have to be homogenous as to their mode of existence, it is argued
that the mind does not last for a day because of the variety of mental activity within this span of time.
The variety of mental acts refers to the quality (be hateful, ignorant etc.; 206,15-19), to the nature of
consciousness (visual, auditory etc., 206,14f), to the organ and object of perception (206,23-30) and to
the bodily movement it is associated with (because each movement presupposes a distinct volatile impulse
[cetana]?; 206,34-207,3).

%2 That the differentiation of the mental states entails the impermanence of the mind is evinced in
AS 1i 89a8-89b3 (D. ri 75b5-7) — and also in the Hsien-yang, cf. appendix, § 1.2 — where one of the
12 forms of impermanence (anityatd) distinguished in this text is taught to be characterized by the
manifold modes of existence of the mind (cittacitrakaravrttilaksana®):

"What is the mark of the manifold modes of existence of the mind (cittacitrakdravrttilaksana)? It
is the mind's existence in the form that it is at times endowed with passion and at times free of it
and in the same way endowed with hatred and free of hatred, endowed with confusion and free of
confusion, collected (samksipta)® and diverted (viksipta), sluggish and energetic, agitated and not
agitated, calm and not calm, absorbed and not absorbed and so on." (AS P. li 89a8-89b3, D. ri
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on the premise that the mind is devoid of an enduring element and can be reduced to mere
mental activity.

This premise is explicitly stated in an analogous argument in the TSi (278bc) where it is
proved that the mind is not an enduring unit but a succession of distinct entities. In a first
step, mind is defined as consciousness (vijidna; 278b8), ‘thereby denying any enduring
_substance which may underlie the fluctuations of mental activity.?®® Then it is shown that
the different acts of consciousness constitute distinct entities because they differ as to their
nature (visual, olfactory etc.), as to the conditions they depend upon (e.g. light and
unobstructed vision) and ‘as to their properties (be false or correct etc.).

2.4.2 The following argument adduced in TSi 280a26-28 does not only, as the preceding
examples, testify to the fundamental role of the doctrine of selflessness, but also documents
— that is, if the proposed interpretation is followed — how the momentariness ensues from
the denial of a permanent subject of psychic events once it is seen in the light of the rapidity
of mental activity:

"Furthermore, thought (citta), [that is,] mind (manas), [that is,] consciousness

75b5-7: sems sna tshogs kyi rnam par hbyurn® bahi mishan fiid gan Ze na/ res hgah ni hdod chags
dan beas pahi sems dan/ res hgah ni hdod chags dan bral ba dan/ de bfin du Ze sdan dag bcas pa
dan/ Ze sdan dan bral ba dan/ gti mug dan bcas pa dan/ gti mug bral ba dan/ bsdus pa dan/ gyens
pa dan/ byin ba dan/ rab tu bzun ba dan/ rgod pa dan/ mi rgod pa dan/ fie bar $i ba dan/ fie bar
mi Zi ba dan/ mAams par biag pa dan/ miams par ma bZag pa la sogs pahi ram par sems kyi
hbyun ba gan yin paho//)

The bearing which the differentiation of mental states has upon impermanence is also borne out by

MPPU 171a28-b2: "During the short while taken by the snapping of the fingers there are sixty points

of time (FF). At every single point of time the mind (citta) is subject to origination and destruction.
Because they arise within a series [the yogi] knows this to be a thought of desire (rdgacitta), knows this
to be a thought of hatred (dvesacitta), knows this to be a thought of delusion (mohacitta), knows this to
be a thought of faith (Sraddhdcitta; Lamotte p. 921: prasddacitta), knows this to be a pure thought
(viSuddhacirta), knows this to be a thought of insight (prajfiacitta), knows this to be a thought of
meditation (dhyanacitta). The monk (lit.: practitioner) observes the origination and destruction of mind
(citta) as the water of the stream or as the flame of the lamp."

* The emendation of Tatia's reading cittacittakara® is supported by the manuscript.

® Schmithausen (1987a, p. 328 n. 109) documents that originally samksipra had a negative
connotation referring to a languid state of mind. This clearly does not apply here where samksipta forms
the positive counterpart to viksipta (cf. ASBh 50,17).

¢ P. reads here hgyur but earlier (li 89a3) also hbyun; D. (ri 75b1,5) reads both times hbyurn. ASBh,
however, reads both in D. (li 36a7) and in P. (§i 45b6) hgyur. Also the ASVy (D. li 181a2, 181b2 and
4) reads hgyur. hbyun must be the correct reading (cf. the end of the sentence).

263 The underlying conception of the mind as a concrete mental act rather than a faculty becomes
particularly clear in TSi 279b21-23:
"Rightly defined, perception is mind (citta). As, however, the perception of something Visible
(ripa) is different from the perception of sound, how can the mind (citta) be one? Moreover, as
the action of the hand taking the pot is not that very action which again grasps another thing, in
the same way the citta which grasps something visible (rjpa) is not the very citta which hears
sound." ’
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(vijAigna), perish without exception in each moment. Why is that? When a complex

of colours, blue and so on, is in front of us, it is able to generate promptly a

[corresponding] perception. [Since this perception is made up of a succession of

distinct monochrome perceptions] one knows that [citta etc.] are without duration. "
This argument is based on the presupposition that our visual impressions of the world around
us are only polychrome because they are made up of a very fast succession of distinct
monochrome perceptions. These perceptions have to be devoid of duration (i.e. be
momentary) lest they delay the cognition'of the next colour. Since it has been laid down
before that the mind is nothing but perception and that the perception of each colour
constitutes a distinct mental unit,”® it follows that mental entities have to be momentary.
Thus it can be witnessed here, how the momentariness of the mind is proved by a) grasping
the mind as a succession of mental acts and by b) referring to the speed with which these
mental acts follow upon each other.?®®

264 Cf. TSi 280a12-15: "Furthermore, it is perception that is mind (citta). When blue is perceived,
it is not the case that then yellow is perceived. Therefore, supposing that enduring for some while blue
was perceived, then yellow could not be perceived. Moreover, the times when one perceives blue and
when one perceives non-blue are different. One entity (dharma) cannot be associated with two points of
time. The entity is joined to the point of time and the point of time to the entity." Cf. also the discussion
of the latter argument in n. 373.

%5 This interpretation is problematic insofar as the major presupposition is not stated explicitly,
namely that multicoloured perceptions are impossible and that the polychrome experience of the world
results from a sequence of monochrome sensations. On the other hand, this presupposition may have
been alluded to by the preceding explication that the perception of blue is distinct from the perception
of yellow (cf. n. 264). More importantly, such a presupposition seems to be implied by the pirvapaksa
(i.e. the opponent's argument which Harivarman refutes here): "Moreover, [one and the same] thought
(citta) is able to grasp various colours such as blue and so on as a whole and is, therefore, not to be
known as momentary" (TSi 279¢23f).

Besides, the interpretation advanced here can be strengthened by other sources testifying to the
position that the experience of complex objects results from the fast succession of distinct acts of
perception. In Vi 64a18-20 (cf. Vi, 52b9-11 and Vi 64c3-5), for instance, the following position is
ascribed to the Bhadanta Vasumitra:

"It-is not the case that grasping simultaneously many colours (ripa), one visual consciousness

(caksurvijiana) arises. Because of the speed [with which these consciousnesses occur], the non-

simultaneous is said to be simultaneous. This (i.e. the impression that they are simultaneous) is

[merely] an imagination (abhimdna). As it is [merely] an imagination when in the case of the circle

formed by revolving fire (dlatacakra) something not a circle is said to be a circle."
Such a stance is documented (and also repudiated) in later sources, too. In TS 1246 for instance, so as
to establish the position that perception (pratyaksa) is free of conceptualization (kalpana), the position
is refuted that the apprehension of an object results from the fast succession of distinct cognitions: "If
it is held that consciousnesses arise successively but that there is the imagination that they exist
simultaneously due to their fast occurrence as in the case of the glowing coal, [then this is refuted as
follows in karika 1247-1255]." (kramenaivopajayante vijiananiti cen matam/ sakrdbhavabhimanas tu
Sighravrtter aldtavat//) Cf. also Madhyamakavatarabhasya (P. 5263 ha 324b7f, LVP p. 168,7-9) by
- Candrakirti and Madhyamilamkara by Santaraksita (ki 24; P. 5285 sa 58a4 = p. 84 in the edition
Madhyamalamkara of Santaraksita with his own commentary or Vrtti and with the subcommentary or
Pajijika of Kamalasila by M. Ichigd, Kyoto 1985.)

In hJam dbyans bZad pa's account of the Sautrantikas (Wassiliew 1860, p. 312 [= p. 284 in the
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2.5 The theory that invariably all mental entities are momentary will not have followed
automatically from the observation of the flux of mental activity in the light of the
fragmentation of the mind into distinct mental entities. Besides the fact that the extremie
evanescence of mental entities had to be conceptualized in terms of momentariness,?® the
development of this theory requires that the intuitively plausible momentariness of ordinary
mental events was also accepted with regard to such states of mind where this was less
obvious, as for instance in the case of certain meditations where any mental fluctuation is
suspended. In Kv II.7 the Andhakas (ascription according to Kv-a p. 57) maintain, for
instance, that certain thoughts (citza) can last for an entire day (ekam cittam divasam titthatiti
p. 204,17) with which they refer, .following the commentary, to the mind absorbed in
meditation (samdpatticitta) and to sub-conscious states (bhavangacitta). They even argue that
the mind of the deities in the immaterial sphere (i.e. in the aripyadhatu) lasts for 20 thousand
aeons (kalpa), that is, for the entire duration of their life, because in the absence of a material
body the destruction of their mind is tantamount to their death, so that their mind cannot
perish before their span of life (@yus) has elapsed. Similarly, in the Sariputrabhidharma the
mind (citta) absorbed in the "thunderbolt-like-contemplation” (vajropamasamddhi) is held to
persist for immeasurable time (cf. n. 42).

That momentariness is expounded also with regard to these special instances requires that the
momentariness of ordinary mental entities had been developed into a rule or doctrine about
the mode of existence of mental entities in general. Given the tendency characteristic for
Buddhist scholasticism to unify the properties of all entities pertaining to the same class, there
will have been the urge to apply the principle of momentariness also to those mental states
where this is less evident or even problematic. This can in fact be witnessed in Kv II.7 (p.
206,10-207,25) where the position of the Andhakas is refuted on the grounds that it is not
coherent since they do not hold ordinary consciousness to last for an entire day, nor do they
accept that beings below the realm of space-infinity are endowed with one and the same mind
during their entire life (cf. n. 261).

3.1 To sum up, according to the hypothesis advanced here, mental entities will have come

Russian original]), this stance is illustrated by the perforation of a pile of hundred lotus petals by a sharp
needle (cf. the application of this simile in n. 223). Though the pile seems to be pierced at once (=
experience of a variegated object), as a matter of fact one petal is pierced after the other (= one colour
is perceived after the other). Cf. the Sahityadarpana by Visvanitha where the perception of what is not
directly expressed, but only insinuated (vyarigya) in poetry is taught to be built up successively. On
account of its speed, so Vi§vanatha, this process is not observed (i.e. it seems as if the perception in
question arises at once), just as hundred lotus petals seem to be perforated at once though they are
actually pierced one after another. (atra vyangyapratiter vibhavadipratitikaranakatvat kramo 'vasyam asti
kintiitpalapatras atavyatibhedaval laghavan na samlaksyate. ad no. 255, p. 102 in the edmon by Roer,
Calcutta 1850-1875, repr. Osnabriick 1980)

266 The identification of the extreme brevity of mental event with the duration of a moment will have
followed from the use of ksana which at this stage was not yet a precisely defined unit of time, and, in -
fact, never became so in Theravada but simply denoted the smallest unit of time under consideration (see
§ LE.1.1).
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to be looked upon as momentary when the fleeting nature of mental events was viewed in the
light of the conceptualization of the mind as a flow of discrete mental entities, which
ultimately is based on the denial of a persisting Self. Considering the plausibility of this
explanation and the textual evidence which can be adduced to substantiate it, I think it can
be excluded that the momentariness of mental entities resulted from the partial adoption of
an all-encompassing theory of momentariness and in this sense is intrinsically bound up with
the conception that all forms of conditioned entities are momentary. To be sure, the fact that
the doctrine of momentariness originated on its own grounds does not necessary entail that
the full-fledged doctrine of momentariness was only developed later in a second step which
then will not have been taken by all schools. This is, however, suggested by the fact that the
textual evidence for the conception that mental entities are momentary is older than the
testimony to the full-fledged doctrine of momentariness.’

3.2 The findings of this chapter are important for the further inquiry into the roots of the
doctrine of momentariness. For they raise the possibility that the all-encompassing doctrine
of momentariness was developed on the basis that mental entities are momentary. Such a
possibility, which will be scrutinized in the next chapter, accords with the deduction of the
momentariness of matter from the presupposed momentariness of the mind, as it is attested
in various forms in the Yogacara sources. Moreover, even if it should turn out that the
presupposed momentariness of mental entities was of no immediate consequence for the
formation of the doctrine that all samskdras are momentary, the analysis how mental entities
came to be conceived of as momentary is still relevant because it is possible that the all-
encompassing momentariness was "discovered" along the same lines as the momentariness
of mental entities. In chapter II.C, I will argue that this is indeed the case and refer back to
the findings of the present chapter as corroborating evidence.

7 Reference may be made to the version of the Markatasitra preserved in the Nidanasamyukta (cited
in n. 449) according to which mental events arise at every moment, while the body may last up to one
hundred years and more. The greater antiquity of the stance that all mental entities are momentary is also
suggested by the fact that this issue (Cittatthitikatha) is treated in the first half of the KV (viz. VIL.2),
whereas the momentariness of all phenomena (Khanikakatha) is only dealt with at the very end of the KV
(viz. XXII.8) which indicates a later time of incorporation into the KV (cf. the remarks in § I.A.2.1).



II.B The Deduction of the Momentariness of all Conditioned Entities from the
Momentariness of the Mind

1 It has been argued in the preceding chapter that the momentariness of mental entities was
in all likelihood derived independently from that of all conditioned entities. This raises the
question whether the all-encompassing momentariness resulted from the extension of the
scope. Such a course of development is indeed suggested by the numerous arguments which
prove the momentariness of all conditioned entities by deducing from the presupposed
momentariness of mental entities that matter, too, is momentary. This type of argumentation
is found in the MSA(Bh), Hsien-yang, AS(Bh), NA and, as the opponents' opinion to be -
refuted (pirvapaksa), in the YSBh and the sub-commentaries.”® In the following, these
arguments will be reviewed in order to examine whether they were only devised retrospec-
tively to prove the momentariness of all conditioned entities, or whether they possibly reflect
the considerations which led on the basis of the mind to the acceptance that matter, too, is
momentary.

To start with, the arguments are arranged according to their structure in the following table
reproduced on p. 124. T have followed the sequence as it is found in MSA XVIII.83bcd
which I regard as the oldest source advancing the type of argumentation reviewed here (cf.
n. 340).2®° The arguments subsumed under 1b) and 6), which are adduced later in the MSA
(XVIIL.85d, 88c and 91c), have been placed into the sequence as seemed fitting. The
arguments are summarized only by key terms which will make more sense once they have
been dealt with in the course of this chapter. Under the heading "scope of the argument," I
have specified which kind of matter the argument relates to. The argumentation which is
based on the appropriation of the body (subsumed under 2), for instance, only refers to
corporeal matter. In the case of the MSABh (with the exception of 1a), 1b) and 6)*™ and

28 _ MSA XVIII: 83bcd, 85d, 88c, 91c; MSABh: 150,28-151,14; 152,14-16; 154,17-21; 153,8f,
154,5¢
— Hsien-yang 548c22-549a3
— AS P. li 89a4-6, D. ri 77a3-5; ASBh 52,8-53,2
— NA T 1562: 534b29-c7 -
— YSBh introducing YS 1V.16: 434,3-5; hereon the Vivarana attributed to Sanikaracarya, p. 343,22-30.

% MSA' XVIIL.83: parindmopalabdhes ca taddhetutvaphalatvatah/ updttatvadhipatyac® ca
Suddhasatvanuvrttitah//
* This emendation of Levi's reading adhipatvac is confirmed by the manuscript A of Otani. It is
also supported by the pratika (MSABh 151,4) as well as by the Tibetan translation (P. phi 254b7 and
256b1).

70 The arguments subsumed under 1b) and 6) are taken from a different context where they are
advanced to prove specifically the momentariness of bodily matter (1b), of matter pertaining to the group
of ‘mental objects (dharmdyatanaparyapannam ripam) in general (6b), and of meditative images in
particular (6a). As for the argument subsumed under 1a), it is asserted that it only refers to the sensory
organs and their objects (caksaripadi). This reflects that, in contrast to the various ways in which mind
effects matter, the causation of mind by matter was held to be limited to the production of perception by
the respective organ and cbject.

122
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of the Hsien-yang the specification of the scope has been provided by me. It is not expressly
stated in these two texts, because there the arguments do not deduce momentariness directly,
put are advanced as further proofs that all conditioned factors are effected by the mind.?””!
In their case, only in a second step is momentariness deduced on the grounds of this causal
linkage. As can be gathered from the table, this is the most frequent mode of deriving
momentariness. It will be discussed in some detail after all arguments have been dealt with.

Though I have considered all the relevant arguments known to me,* the table may not be
complete. Given the vastness of the pertinent Buddhist literature, it cannot be excluded that
there are more arguments which are relevant in this context. It is hoped that they would not
substantially affect the conclusions to which I come on the basis of the arguments examined

here.

7! The arguments refer to the production of all conditioned entities. Insofar as the momentariness
of mental entities is presupposed, they, however, only aim at the material entities.

22 However, I have not listed in the table the argument found in VinSg (cited in n. 327), because
this argument is kept in very general terms. and does not specify why all conditioned factors should be
the product of the mind (cittaphala).
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TEXT

1a) MSA(Bh)

1b) JP/Vi,
MSA(Bh), AS(Bh)

1c) parvapaksa in
YSBh and Vivarana

2) MSA(Bh), AS-
(Bh), NA

3) AS(BR), NA;
cf. MSA(BR)

4) MSA(Bh)

5) MSA(Bh), Hsien-

yang, AS(Bh)

6a) MSA(Bh),
Hsien-yang

6b) MSA(Bh)

7) MSA(Bh), Hsien-
yang, AS(Bh)

RELATIONSHIP.

BETWEEN MIND
(CITTA) AND
MATTER (RUPA)

perception

perception  (MSA
only: causation of
mind)

perception

appropriation of the
body

bodily changes
caused by the mind

domination (adhi
patya) of the mind

manipulation of mat-
ter according to
yogic will (adhimo-
ksa)

generation of images .

in meditation (prati-
bimba)
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2.1 1) Perception

According to the canonical formula "visual consciousness arises in dependence upon the eye
and the visible"(cakkhum ca paticca ripe ca uppajjati cakkhuvififidnam),” cognition is
dependent upon the respective éensory organ and object. This dependence of the mind on
matter is exploited in the arguments la) and 1b). Whereas these arguments deduce the
momentariness of matter from the momentariness of the entity depending upon it (i.e. the
mind), all other arguments invert the relationship and refer to the dependence of matter upon
mind. This holds good also for 1c), which reflects a more advanced stage of Buddhist
thinking than 1a) and 1b), and presupposes, in contrast to them, that the object is dependent

upon cognition.

2.1.1 1a) MSABh 151,1-3 comments on the argument in MSA XVIII.83b which derives the
momentariness of sense organs and objects from their "being-the-cause of something
[momentary]" (taddhetutva, MSABh: ksanikahetutva).”* The MSABh explains that this
reasoning refers to the causation of perception by the sensory organs and objects.
Momentariness is deduced on the grounds that the momentariness of the effect implies the
momentariness of its cause. This type of argumentation on the basis of the causal relationship
will be examined below in § II.B.2.8.

2.1.2 1b) The arguments subsumed under 1b) only refer to the sensory organs and not to the
objects. As the base (asraya) on which cognitions are based (asrita), the organs are held to
have the same duration as those cognitions. Already in the JP (998c20-24, T 1543 876b18-22;
translated in n. 27), the latest of the canonical Sarvastivada works, it is taught that the four
gross elements constituting the matter of the sensory organs (indriyamahabhiita) arise, abide
and perish together with their respective mental act (citfza), which, provided the mental acts
are conceived of as momentary in this context, implies their momentariness (cf. n. 28). This
is taught, however, apart from the issue of momentariness and there is no indication in the
JP that this simultaneity was taken to imply the momentariness of the sense organs or even
of all material entities (cf. § I.A.2.2). In the Vi, by contrast, this paséage is interpreted as the
demonstration that not only mental, but also material entities are momentary (Vi 787c17-23;

3 E.g. SN II 72,18f; SN IV 33,22f; cf. AK, II, p. 105 n.4.

24 MSABh 151,1-3: "The mind (citta) is commonly known to be momentary, and the other
conditioned factors, [namely] the eye, the visible and so on [are commonly known] as its cause.
Therefore, it is proved that they also are momentary. It is, however, not possible that something
momentary (i.e. mind) originates out of something non-momentary (i.e. matter), as it is said (i) [to be
impossible that] something impermanent [originates] out of something eternal."* (ksanikam hi cittam
prasiddham, tasya canye samskards caksariipadayo hetutah®. tasmdt te 'pi ksanikd iti siddham. na tv
aksanikat ksanikam bhavitum arhati, yathd nityad anityam iti.).

2 The last sentence explaining why the causal relationship implies the momentariness of the cause
is cited (again) and discussed in n. 331.

b Possibly hetavah should be read instead of hetutah. This is suggested by the Tibetan translation
(P. phi 256a7f, D. phi 232b6f: sems ni skad cig mar rab tu <b?>sgrub paho// dehi rgyu ni mig <dan
gzugs> la sogs pa hdu byed gian dag yin no//). Cf. also the Chinese translation T 1604 646c22.
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translated in n. 29). Accordingly, the Vi argues on the basis of the simultaneity of sense
organ and consciousness when it reasons that three units of consciousness may not arise and
perish while one sense organ does (as the proponents of the doctrine of three moments
contend), because "cognitions (vijfidna) have [both] origination and destruction in accordance
with their base (i.e. originate and perish when their base does)" (Vi 788alf and 8f; cf. the
translation of the entire passage in n. 61).

As in the Vi, so also in the MSABh and ASBh the momentariness of the sense organs — in
the ASBh even of the entire body*” — is deduced from their function as the base for
perception. In the MSABh the relationship between the base and the entity supported by it is
likened to that of a cart and the passenger, the argument being that the passenger only moves
when the cart does.?”’® Thus the constant rise and destruction of consciousness (= the
movement of the passenger) implies that of the sensory organs (= the movement of the
cart).”” In the ASBh it is argued that the basis gives rise to the supported entity by its
destruction so that they are not simultaneous, but stand in a causal relationship implying a
time difference. The origination of a new mind entity at every moment implies that at every
preceding moment the sensory organ and body perish in their function as basis and are thus
momentary.*’®

75 The ASBh takes it as self-evident (prasiddha) that not only the sensory organs but the entire body
are the basis for the origination of mental entities.

776.Strictly speaking, he could move on the cart from its front to the back, etc. Possibly Sthiramati
(SAVBh P. tsi 189b2-6) wanted to exclude such a possibility when he exemplified the relationship with
a mounted horse and the rider.

2 _ MSABh 152,14-16: "In the case of the origination [of consciousness] on account of the
[sensory organs'] functioning as a basis, [the momentariness of the organs ensues] because [without the
basis being momentary] the-being-based-upon-it [of the consciousness] is impossible. For if the basis
abides, it is not possible that [the entity] based upon it does not abide, just as it is not possible that the
passenger of a cart does not abide while the cart does. For otherwise the functioning as the basis would
not be possible." (dsrayabhdvenotpattav asritatvasambhavat. na hi fisthati Gsraye® tadasritasyanava-
sthanam yujyate, yane tisthati tadaridhanavasthanavad<.> anyathd hy asrayatvam na sambhavet.)

— MSABh 154,17-19: "Again he (i.e. the opponent) should be asked thus: 'Do you maintain that
the passenger moves while the cart abides?' If he answers, 'Of course not', he should be spoken to thus:
'"When the eyes and so on (i.e. the other sensory organs) abide, it is [then also] not possible that the
consciousness based on it moves as a series [of moments]." (punah sa idam prastavyah: "kaccid icchasi
ydne tisthati yanaridho gacched"” iti. yadi "no hi" ti vadet, sa idam syad vacaniyah: "caksurddisu
tisthatsu tadasritam vijfianam prabandhena gacchafiti na yyjyate".)

Prabandhena is ambiguous and refers both to the perpetuity of the movement and to the mode of
existence, the nuance translated here. The ambiguity is clearly brought out by Sthiramati's rendering of
prabandhena as skad cig mahi rgyun gyis rgyun du (SAVBh P. tsi 189b7; in D. tsi 161b1 skad cig mahi
is missing). '

2¢a in Levi's edition has been elided in accordance with manuscript A and B of Otani.

28 ASBh 52,16-20: "[As mind and the mental factors are momentary, so also matter is
momentary] because it is the basis for the mind (citta). The body with the sensory organs is commonly
known to be the basis of the mind. That which serves as the basis for the origination of something is not
seen to do so without perishing itself, as in the case of firewood, the seed and so on [which are the basis]
for fire, the sprout, and so on. Therefore, it is proved that the [body] is destroyed at every moment
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The fact that the simultaneity of sense organ and consciousness was taught in the JP
independently from the issue of momentariness -suggests that this simultaneity was not
postulated as a consequence of the acceptance of the doctrine of momentariness, but had been
arrived at on other grounds. Given that there is to my knowledge no clear testimony to the
doctrine of momentariness in the entire Abhidharmapitaka of the Sarvastivadins, it is well
possible that this had happened even before the doctrine of momentariness was adopted.
Considering the argumentation employed in the Vi, MSABh and ASBh, this raises the
possibility that the doctrine of momentariness resulted from the elaboration of the implications
that the material sense organs are simultaneous with the cognitions they generate. For it is
feasible, given the Buddhist tendency to generalize qualities, that the momentariness of the
gross elements of the sense organs, which is implied by their simultaneity with mental
entities, was generalized into a property characterizing gross matter in general and thereby
applying to all forms of material entities. As suggested by the ASBh, which considers the
entire body as the basis of perception, this process may have happened in two stages. Thus
the momentariness of the sense organs, which itself will have been deduced in a previous step
from the momentariness of the mind, will have first been extended to encompass all corporeal
matter and on this basis also all inanimate matter will have come to be conceived of as
momentary in a further step.

Such a hypothesis presupposes that the simultaneity of sense organs and cognitions was
understood in the pregnant sense that their existence is completely congruent. This is indeed
the case in the JP which, as mentioned before, explicitly teaches that sense organ and
cognition arise, persist and-perish together. There can be no doubt, however, that initially the
simultaneity of sense organ and perception was not understood in such a pregnant sense, but
only entailed a partial overlapping, viz. that at the time of the cognition the corresponding
sense organ exists, t00.””” Thus, the simultaneity of cognition and sense organ will
originally not have meant that the sense organ cannot exist before and after the corresponding
cognition.® Hence, under the terms of the hypothesis considered here the simultaneity

because it functions at every moment as the basis for the mind." (cittdsrayatam upadaya, cittasya hi
sendriyah kaya dsrayah prasiddhah; yasya ca ya utpattydsrayo, ndsau svavindsam antarena tasyasrayi-
bhavan drstah, tadyathagnyamkuradinam indhanabijadikah. tasmat pratiksanam cittasyasrayabhavat
pratiksanam eva vinaSyatiti siddham.)

2 Cf. the "Three-Moments"-doctrine cited in Vi 787¢22-788a9 (adduced in n. 61) according to
which the sense organs last for three moments so that they also exist when the momentary cognitions they
generate do not exist. Reference may also be made to the doctrine of the Theravadins (cf. § 1.B.3) that
the cognized object (as all other forms of matter) lasts seventeen times as long as the discrete acts of
cognition.

%0 That it requires additional considerations to deduce the complete congruency of the sense organ
and cognition from their relationship as basis and supported entity is borne out by the artificial
argumentation that is advanced in the MSABh (see n. 277) in order to prove that the sense organs
originate and perish together with the cognitions they generate. This argumentation equates the standstill
of cart and passenger with the duration of vijfidna and organ, and associates the subjection to continuous
origination and decay with locomotion. This difficulty is glossed over by the use of derivatives of the
root stha (tisthati and anavasthana) which refers both to spatial as well as temporal fixation (cf. "to
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came to acquire its pregnant sense in a first step, and on this basis the momentariness was
deduced in a second step. This raises the question of which reasons could have been so
pressing — certainly not those adduced in the MSABh (cf. n. 280) — to define the
simultaneity of sense organs and cognitions as complete congruency, even though this would
entail the contra-intuitive consequence that the sense organs, which hitherto had been
conceived of as persisting, should now be regarded as constantly originating and perishing.

I have not been able to pursue this question systematically within the framework of the
present study. However, it seems to me that the testimony of the JP is, in any case, not a
sufficient textual basis for the presumption that the pregnant understanding of simultaneity had
been established as such an undisputed tenet among the Sarvastivadins (or some other school)
that even such a far-reaching and contra-intuitive consequence as the momentariness of
corporeal matter could have been derived from it.”®' On the other hand, I find it con-

abide"): tisthati qualifying dsraya means one time "fixed (at one place)" and one time "enduring (as the
selfsame entity)," anavasthana means with regard to the passenger "non-locomotion," while it means
"non-fluctuation” with regard to consciousness. Similarly, the movement which is attributed to
consciousness (prabandhena gacchati, i.e. " ... consciousness moves as a series [of moments]") is not
a movement in space but in time (i.e. the phrase refers to the reproduction of the stream of consciousness
at every moment).

That it was by no means self-evident to see the relationship between baSlS and supported entity in
the light of the relationship between cart and passenger is borne out by the objection brought forward
against it (MSABh 154,19-21), namely that the relationship between vijigna on one hand and senses and
object on the other hand can be illustrated differently so that the endurance of the basis (the wick) and
the fluctuation of the supported entity (flame) is entailed:

"If [the opponent] speaks thus: 'Is it not seen that when the flame which is based on the wick

moves as a series [of moments], the wick abides?' this should be answered to him: 'It is not seen

because due to the series of this [flame], a change of the wick (i.e. its burning down) is brought
forth at every moment [so that it does not abide].'" (yady evam vadet: "nanu ca drstam varti-
samnisrite pradipe prabandhena gacchati vartya avasthanam" iti, sa idam vacaniyah: "na drstam
tatprabandhena vartyah pratiksanam vikarotpatter” iti.)
Also Sthiramati (SAVBh P. tsi 176b6f; D. tsi 150a2) admits of a different illustration of the relationship
between basis and supported entity:

"Further, when the cloth is burnt, the colour blue and so on based upon the cloth will necessarily

also be burnt. When the colour blue is not burnt, it is not possible that still the cloth is burnt.”

(gZan yan ras tshig na ras la brten pahi kha dog snon po la sogs pa yan gdon mi za bar tshig par

hgyur ro// gal te kha dog srion po ma tshig na ras kyan tshig par mi rigs so//).

31 It could be held that the passage in the JP as the starting point and its interpretation in the Vi as
the conclusion bear witness to the "discovery" of the momentariness of material entities in the way
suggested above. Given that the proof of momentariness on the basis of the sense organs' function is
more characteristic for the Yogacara school and to my knowledge not recorded in any other Sarvastivada
or Sautrantika source, I think it is more likely, however, that the interpretation in the Vi did not evolve
from the occupation with the JP, but had been superimposed from without and possibly been incorporated
in the Vi some time after its initial compilation.

Also the derivation of the momentariness on the basis of the relationship between sense organs and
cognitions as it is documented in the ASBh and MSABh will in all likelihood have been devised
retrospectively. In the case of the MSABN, this is suggested by the artificial argumentation employed to
substantiate the claim that sense organ and consciousness must originate and perish together because the
former functions as the base for the latter (see n. 280). As for the ASBh, this impression is conveyed
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ceivable that considerations about the simultaneity of the sense organs with the mental entities
will have contributed towards the process — at the very least, by rendering the position that
things constantly undergo destruction and origination less implausible — that led to the
conviction that not only mental, but also material entities are momentary.

2.1.3 1c) As can be seen, the arguments under la) and 1b) operate on the basis that
cognitions are dependent upon their respective sensory organ and object. This relationship is,
as mentioned above, inverted in the argumentation of the opponent (pirvapaksa) as it is
reported in the YSBh by Vyasa and the Vivarana thereon (attributed to Sankaracarya) in the
introduction to YS IV.16.% After the position of the Vijfidnavadins that the objects of the

by the premise that a base can only generate an entity if it itself undergoes destruction. Such a reasoning
hardly accords with a doctrinally unprejudiced way of looking at things, and already presupposes the
principle underlying the doctrine of momentariness, namely that the momentary entities within a series
generate the subsequent entity. This is borne out by the illustration with the sprouting of the seed which
is understood in the ASBh in such a way that the seed does not develop into a sprout, but is the basis
which perishes and thereby gives rise to the sprout.

Thus the examination of the argumentation in the MSABh and ASBh as well as different
considerations in the case of the Vi suggest that the doctrine of momentariness had been developed in
a different context, and that the derivation of the momentariness of all conditioned entities on the basis
of the sense organs' relationship with consciousness has been devised retrospectively in order to prove
the doctrine of momentariness.

%2 YSBh 429, 1f (introducing YS IV.16): "Some maintain: 'The object only exists simultaneously with
the cognition (j7iana) [of it], because it is something to be experienced (bhogyatvat) as in the case of joy
and so on '. In this way they refute [that one object] may be common [to several cognitions] and deny
the very substance of the thing (i.e. its existence) in earlier and later moments [than its cognition]." (ke
cid ahuh: "jAdnasahabhir evartho bhogyatvat sukhddivad" ifi. ta etayd dvard. sadharanatvam
bddhamanah pirvottaraksanesu vasturipam® evapahnuvate.)

Vivarana (343,22-30): "Others among those very Buddhists, accepting the [existence of] outer
objects, maintain: '"The object only exists simultaneously with the cognition (jidna) [of it]. As the
consciousness (vijidna), which is devoid of a substratum (dharmisinya), arises and perishes every
moment so the object arises and perishes exactly with the cognition (jAigna) of it [at every moment],
because it is something to be experienced, as in the case of joy and so on. As things to be
experienced, which are of such kind as joy, pain and so on, arise and perish with the consciousness [of
them] and are not common [to several cognitions], so also [outer] objects like a pot and so on only arise
and perish at the same time as the consciousness [of them], because they are something to be
experienced. Thus they, too, like the Vijfidnavadins, refute that [one object] may be common [to
several cognitions], that is, be the object of several cognitions [taking it as] agreeable and so on (as it
is put forward in sitra IV.15). [Thus by maintaining] that the thing does not exist [before or after its
cognition], they deny the substance of the thing (i.e. its existence) in the earlier and later moments,
[i.e.] in those [moments] which precede and follow the origination of the consciousness of it." (esam eva
bauddhanam anyatame bahyam artham abhyupagacchanta dhuh: "jiiGnasahabhiir evarthah. yatha
vijidnam pratiksanam dharmisinyam utpadyate vinasyati ca, tathd sahaiva jRdnenartho vij[fijayate®
vinaSyati ca, bhogyatvat sukhdadivat. tadyatha sukhaduhkhddiriipam bhogyam vijridnasahotpattivindsam
asadharanam, evam ghatadir artho 'pi vijianasamanasamayajanmavinasa eva, bhogyatvad" iti. te 'pi
tathdiva vijiianavadivat sadhdranatvamanekasukhadicittalambanatvam badhamanah, pirvottaraksanesu
svakiyavijrianotpatteh paurastyesu pascateyesu ca "vastu ndsti" ti vastusvaripam evapahnuvate.)

*The Vivarana reads vastusvaripam.
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senses only appear in the mind has been rejected in the preceding satra, the stance is
disproved that external objects (bakya artha) do exist but only in dependence upon the mind
perceiving them. The Buddhists are credited with a position according to which outer objects
only exist as long as they are actually perceived so that they arise and perish in every moment
together with the perception of them. They are reported to argue that what applies to non-
external objects of perception such as pain or joy (sukhaduhkhadirapam bhogyam), namely
that they only exist with the perception of them (there can be no unperceived pain), also has
to apply to external things such as a pot because they, too, are objects of perception
(bhogyatvar).™® If this argumentation renders the Buddhist position without distorting it (see
n. 283), then it raises the possibility that the momentariness had become extended to material
entities, because, being regarded as potential (if not actual) objects of perception, their mode
of existence was determined in analogy with mental objects.?®* Given that the momentari-

® If vijidyate was adopted as the correct reading, the translation should run as follows: "...so the
object is perceived by the cognition [and hence arises] and perishes with it [at every moment]...."

3 This seemingly unconvincing argument derives some plausibility from the particularities of the
classical syllogism (anumdna) in Buddhism with its three conditions (trairiipya). So as to be valid this
syllogism only requires that the logical reason (hetu, here bhogyatva, i.e. to be the object of experience)
1) inheres in the paksa (i.e. the subject of the syllogism, here external objects), 2) that it inheres in at
least one entity other than the paksa in which the argued property (sadhya, here jiiGnasahabhii-tva, i.e.
the existential linkage with perception) is extant (in the present case, reference is made to sukhadivat,
i.e. to mental objects like joy etc., as cases where the proving property co-exists with the argued
property), and 3) that it (i.e. the heru) does not inhere in any vipaksa instances (entities in which the
argued property is not found; here not explicated). If the trust in the validity of such a formally correct
syllogism was — despite its inductive nature — strong enough, the argument under review would have
been accepted as conclusive.

On the other hand, it is to be expected that a syllogism like this one was only developed later to
justify a doctrinal stance that had originally been adopted for other reasons. In the given case, it is
difficult to identify what these reasons might have been without reconstructing what precisely the
Buddhist position was that is referred to here. The refutation of the Buddhist position presupposes that
they held eternal things to be non-existent when they were not perceived.* To my knowledge, however,
such a position is unknown in Buddhism. It therefore may well be that the Buddhist position is less
radical. As a matter of fact, the citation of the Buddhist position in the YSBh (cited in n. 282) may be
understood as referring only to the fact that the perception and its object are simultaneous (probaly in
a pregnant sense, implying the momentariness of the object), so that the object is momentary and does
not precede its perception as it did according to the Sautrantikas (cf. § II.B.2.1.4). Such a position is well
attested in Buddhism, and was for instance held by the Sarvastivadins (cf. § 1I1.B.2.1.4). In that case,
the Buddhist position would have been distorted in the Yogasiitra tradition because the argumentation
with the analogy of pain and so on would have suggested, contrary to the original import of this
comparison, that material objects have the same ontological status as pain, etc., do.

2YS 1V.16: na caikacittatantram vastu, tad apramanakam; tada kim sydt?; the rhetorical question
is answered by the Vivarana: na hi kim cid api syat. Cf. Vacaspatimiéra's explanation in this context
(Tattvavaidaradi p. 429,13-15): bhavatv artho jhianad vyatiriktas, tathdpy asau jadatvan na jiianam
antarena Sakyah pratipattum. jiidnena tu bhdsaniyah. tathd ca jAanasamaya evasti, nanyada, pra-
manabhavad iti.

%4 Such a possibility is also implied by the following extract from the refutation of the theory of
momentariness in the Brahmastitrabhasya. Here (Brahmasitrabhasya bySar‘lkara onll,2,4,20, p. 532,10f)
Sankaricarya argues that the theory cannot account for the continuous origination and decay of
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ness of matter is first attested in realistic schools such as the Sarvastivada where the existence
of external objects is in no way linked to their status as objects of perception, such a course
of development is, however, highly unlikely.

2.1.4 With regard to 1a), 1b) and 1c), it can be summarily added that it is also unlikely that
considerations about the process of perception led to the conviction that the sensory organ and
the object need to be equally momentary as the mind they interact with, because there is
evidence that their momentariness even posed serious doctrinal problems. Given the
momentariness of mental entities, one unit of consciousness cannot first encounter the object
on the basis of the organ and then perceive it. Rather, the perception of the object has to arise
as a distinct mental entity in its own right at least a moment after the encounter. If the object
is also momentary, this entails that at the time of perception the perceived object has already
passed away, so that the cognition of the world is always delayed. This consequence must
have been considered problematic because not all schools accepted it, as the Sautrantikas (that
is, at least the strand recorded in AKBh) did.?®® The Sarvastivadins® and Hari-
varman®®’ maintained that the perception of the object and the object itself arise at the same
moment. The effect of the object and sense organ on the perception the Sarvastivadins
explained with the concept of causality between co-existing factors (sahabhiihetu).®® This

momentary entities: "And if the perception and non-perception of the entity were its origination and
destruction, also in this way the eternity of the thing would result because these two (darsanddarsana)
are states of the perceiver and not states of the object." (yadi ca darsanadarsane vastuna utpadanirodhau

syatam, evam api drastrdharmau tau na vastudharmav iti vastunah Sasvatatvaprasanga eva.).
%5 AKBh 145,17f: tatrapi parvam indriyarthau pascad vijianam.

28 Vi 201c16-19 (cf. n. 126 where this passage is quoted in full): "By force of the mark of duration,
the conditioned factors are, once they have originated, ... able to grasp their object. ... If there was no
mark of duration ... mental states (citta) and factors (caitasika dharma) would be without an object."

I do not see how the doctrine that the perception only grasps the object after it has originated can
be reconciled with the doctrine that the object and the perception thereof arise simultaneously (sahabhi).
Possibly the latter doctrine has been introduced to replace the earlier one which may have become
unacceptable once mental entities were viewed as infinitesimal. In this case, the question poses itself
whether this development is later than the argument formulated here, or whether the Vi and the Vi, refer
— for the sake of the argument — back to an earlier stance which at the time of the argument's
conception had already been (largely) superseded.

287 TSi 279b23-26: "And this visual consciousness (caksurvijfidna) takes the eye as its basis (asraya)
and the visible (ripa) as its object (@lambana). [As] these two, being impermanent (anitya), arise and
perish from moment to moment, how could it not be for the visual consciousness that it perishes from
moment to moment?* As for example when there is no tree the shadow also will accordingly be non-
existent, so also the consciousness, which arises with [the eye and the visible] as its basis, perishes from
moment to moment because the eye and the visible perish from moment to moment."

Contrary to the arguments reviewed under 1), the momentariness of the mental entity is deduced
from the presupposed momentariness of the sensory organ and of the object. The relationship between
consciousness on one side and organ and object on the other side is likened to that between the
simultaneously arising sprout and its shadow, with the Sarvastivadins a standard example for the causality
between co-existing factors.

2 Cf. SN IV 68f cited in n. 324.

8 AKBh 145,16f: <kdryakaranayoh>* sahabhdvo 'pi tu siddhah, tadyathd caksurvijianadinam
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type of causality refers generally to mutual relationships where the existence of one entity
implies the existence of the other and vice versa, as for instance in the relationship between
candlelight and candle-flame.? In the given case, this raises, as the Sautrantikas objected,
the question which effect the perception should have on the sense organ and — it may be
added — on the object.”® As for the Theravadins, their doctrine that matter lasts as long
as seventeen mental entities allowed them to teach that one and the same object underlies a .
complete unit of perception (cf. § I.B.3), so that the problem of the delayed perception of the
world did not pose itself (cf. Sarathcandra 1958, p. 45f). This is not the place to enter upon
the intricacies of the various Buddhist theories of perception. All that is of interest here is that
they bear witness to the adaptation of the theory of perception to the momentariness of
matter. This process of adaptation corroborates my contention that the momentariness had not
initially been "discovered" by working out the implications of the Buddhist conception of
perception.

2.2 2) Appropriation of the Body

The arguments -of this type refer to the mind as the principle animating the body. A new
embryo is only conceived when the impure substances of the parents (asuci), i.e. sperm
(Sukra) and ovum (Sonitabindu), merge with the mind of a being in the intermediate state
between birth and rebirth (antardbhava) which for this purpose has entered the mother's
womb. Not only the origination of the body in this way, but also the continued existence
depends upon the mind's inherence in the body. For, once the mind parts from the body, the

caksaripadibhir bhitabhautikdnam ca.
Cf. AKBh 34,91f: tatra caksurvijiianasya caksuh sahaja dsrayo yavat kayavijianasya kayah.
* karyakaranayoh has been supplied from the preceding sentence.

% AK 11.50b: sahabhir ye mzthahphalah/

AKBh 83,19: mithah pdrasparyena®<.> ye dharmah parasparaphalds, te parasparam sahabhii-
hetur<.>
AKBh 84,21f: katham sahotpannanam dharmanam hetuphalabhdva iti. tadyathd prad' ipaprabhayor
ankuracchdyayos ca.

? The reading paramparyena has been emended in accordance with the leetan (gcig la gcig, P.
5591 gu 99b1) and the Chinese (T 1558 30b18) translation.

® The reading parasparah, though confirmed by the manuscript, must be faulty. Cf. AKBh 85,1
cited in n. 290.

20 AKBh 85,1: "There may be [the relationship of cause and effect (hetuphalabhava)]’ among
simultaneously arisen [things]; but how should it be mutual?" (syat tavat sahotpannandm, parasparam
tu katham.)

AKVy 197,27-31: "As for 'There may be [the relationship of cause and effect (hetuphalabhdva)] among
simultaneously arisen [things]' and so on: The relationship of cause and effect (hefuphalabhava) among
simultaneously arisen [things] is accepted, just as the eye, though simultaneously arisen with the visual
consciousness, is the cause for the origination of that latter one. But how should it be mutual? For the
visual consciousness is not the cause for the eye." (sydt tdvat sahotpannanam iti vistarah: sahot-
pannanam hetuphalabhdva isyate, tadyathd caksuh sahotpannam api caksurvijiianena tadutpattau hetur
bhavati. parasparam tu katham? na hi caksurvijianam tasya caksuso hetur bhavatiti.)

Possibly, the mutuality of the causal relationship between object and perception contributed to
considerations that also the object in its turn is dependent upon the perception.
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individual dies and the body decays. In this sense it is said that the body is appropriated by
the mind (updrta). That the fate of the body is intrinsically linked up with that of the mind
finds expression in the concept of "sharing the same destiny"' (ekayogaksematd). This concept
is ambiguous. It refers both to the animation of the body as well as to the intrinsic bond
between the welfare of the body and of the mind, insofar as the state of mind determines that
of the body. A body endowed with a strong and "healthy" mind will itself have these
qualities, whereas it will be ailing when the mind is afflicted. At least according to Y, this
relationship is reciprocal insofar as the state of mind in turn will depend upon the condition
of the body.?' Here, however, only the subjection of the body is of interest.

The MSABh specifies that the body is appropriated by the mind insofar as the former — or
more precisely, insofar as the proto-embryonic matter (i.e. sperm and ovum) — coagulates
(sahasammirchana) with the mind and then continues to exist only by its favour (radanu-
grahanuvrtti).** In the ASBh®” the appropriation of the body is specified as consisting in

Py 24,16f: "And by the force of the mind, [the embryonic matter] does not rot. And by the
fostering or damaging of it (i.e. the embryonic matter), the mind and the mental factors are fostered or
damaged. Therefore, this [bond] is called 'the sharing of the same destiny' (anyonyayogaksema)."
(cittavasena ca tan (=kalalariipam) na pariklidyate. tasya canugrahopaghdtac cittacaitasikanam
anugrahopaghatah. tasmat tad anyonyayogaksemam ity ucyate.)

Cf. Schmithausen 1987, n. 184.

22 MSABh 151,4-6: "All conditioned factors, the eye and so on with their basis (SAVBh: the body)
are appropriated by the mind insofar as they persist by its favour from coagulation (i.e. conception)
onwards. Therefore, they are the effect of the mind." (cittena hi sarve samskards caksuradayah
sadhisthana upattah, sahasammircchand<t> tadanugrahdnuvrttitah. tasmat te cittasya phalam<.>)

I conjecture that sahasammiirchanah should be emended to sahasammiircchandt so that saha® is
used temporally (cf. BHSD s.v. 1 saha-). Otherwise, it would (in addition to upatta) have to be construed
with cittena, which would be clearly awkward, though not impossible. ("Coagulating with the mind [at
the time of conception], all conditioned factors, the eye and so on with their basis are appropriated by
it insofar as they persist by its favour.") The conjecture also is more satisfactory insofar as it is the proto-
embryonic matter and not, as Lévi's reading suggests, the sensory organs and their basis which coagulate
with the mind.

Both the Tibetan and Chinese translation (646c28, where sddhisthana and sahasammiircchandah/t
are not rendered at all) deviate substantially at this point from the Sanskrit so that it is difficult to
establish the correct reading on their basis. The Tibetan translation (P. phi 256b2; D. 4040, 233al),
however, supports the assumption that sahasammiircchana is not to be read as a nominative but as an
ablative: mig la sogs pahi hdu byed rmams ni [des] °sems dan lhan cig mtshuns par ldan pahi phyir°®*
<des>" rjes su zin par hjug pahi sgo nas rten dan bcas par zin pa ste‘/ de Ita bas na sems kyi hbras
bu yin no//.¢ Fortunately, the textual uncertainty entailed by the conjecture is, for the present purposes,
of no consequence. )

Also the rendering of tadanugrahanuvrttitah is problematic insofar as anuvrfti means primarily
"compliance with," "accordance to." This, however, does not fit with "favour" (anugraha), but would
require rather something like "state." Given that the ASBh and probably also the NA only explicate
ekayogaksematva in terms of the animation of the mind by the body and do not expressly refer to its
other nuance, namely the qualitative determination of the body by the mind, I prefer to understand
"anuvrtti" in the sense of "to exist along," "to continue to exist." It cannot, however, be excluded that
tadanugrahanuvrttitah does, as Sthiramati seems to hold, refer also to the dependence of the body's
welfare upon that of the mind. This dependence would, as explicated in the SAVBh, corroborate the
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the sharing of the same fate (ekayogaksematva), a concept which, as mentioned above, refers
to the existential bond between the body and the mind, and is ambiguous insofar as it may
allude to both the animation of the body by the mind and to the body's qualitative
determination by the mind. At this point, this concept is only explicated in terms of the
animation of the body by the mind. However, though no express reference seems to be made
to the dependence of the body's state upon that of the mind (i.e. its qualitative determination),
the argumentation appears to derive some of its plausibility from this dependence. Despite the
Chinese translation which renders ekayogaksematva by "equality as to well-being and

causal relationship between mind and body:

SAVBh P. tsi 170a4-8, D. tsi 144a4-7: "For after the vijiiana has entered the mother's womb, it
merges (lit.: faint) [with the impurities of the parents (i.e. sperm and ovum)] and then out of the
parents' impurities the body (atmabhava?) [of the new existence] develops [in the successive stages
of] the kalala, the arbuda and so on. As long as the vijfigna has not entered the mother's womb
and merged there [with the procreative substances], for so long no kalala, arbuda and so on will
originate from the parents' impurities. Because the body [thus] complies with the mind, it is
appropriated by it. ... Moreover, when the mind becomes afflicted, the body also does; when the
mind comes to fare well also the body does. Because the body hence complies with the mind, it
is appropriated by it. Therefore, all conditioned factors are the fruit of the mind." (hdi ltar mahi
mnal du rmadm par Ses pa Zugs nas, brgyal bar® gyur pa dan/ gdod pha mahi mi gtsan ba las nur
nur po dan mer mer po la sogs pa lus kyi dros por hgrub kyi/ ji srid du rnam par Ses pa mahi mnal
du Zugs nas brgyal bar ma gyur pa, de srid du pha mahi mi gtsan ba las nur nur po dan mer mer
po la sogs pa mi hgyur bas °na, lus ni® sems kyi rjes su hbran bahi phyir, sems kyis lus yons su
bzun no// ... gzan yan sems la gnod par gyur na lus la yan gnod par hgyur la/ sems bde bar gyur
na lus kyan bde® bar hgyur bas, sems kyi rjes su lus hbran bahi phyir/ sems kyis lus zin pahi phyir/
de bas na hdu byed rmams <sems>" kyi hbras bu yin no//)

*P. omits °...° :

® The position of des has been changed because it is not to be construed with sems darn lhan cig
mtshuns par ldan pahi phyir but with rjes su zin par hjug pahi. Possibly sems dan lhan cig mtshuns par
Ildan pahi phyir was originally also missing in D. and, being later taken over from a different tradition
(cf. the SAVBh below), accidentally inserted after and not before des.

¢ D. zin pa yin te/

4 The Tibetan translation that can be found in the SAVBh deviates to some extent: sems kyis mig
la sogs pa gnas dan bcas pa zin pa ste (P. tsi 170a2)/ lhan cig tu brgyal ba dan/ bde bar zin pahi rjes
su hbran bahi phyir ro (P. tsi 170a4)//.

¢ P. brgyal par

fD. ni lus na

¢ D. dge

" sems missing both in P. and in D.

2% ASBh 52,11-13 on AS 41,9f: "[As mind and the mental factors are momentary, so also matter
is momentary] because of the appropriation [of the body] by the mind. For the body is appropriated
by the momentary mind. In which sense? Because it shares the destiny with the mind. For the body
only comes into being if endowed- with consciousness (vijfiana) and rots once the consciousness
withdraws from it. Because of this sharing of the destiny with the mind, the [body] should be known to
be momentary like the [mind]." (cittopattatam updaddya. ksanikena hi cittena kaya upattah. kendrthena?
patibhavati. tasmdc cittendikayogaksematvat tatvad® evasya ksanikatvam veditavyam.)

* The emendation of Tatia's faulty reading tadivdsya is supported by the manuscript.
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affliction,"** and thus emphasizes the qualitative determination and not the animation, the
NA reproduces the ASBh with only slight modifications and basically accords with it.

In the MSA the appropriation of the body by the mind is adduced as the first, and probably
most fundamental, reason why the body is the effect of the mind. Thus it only implies the
“momentariness indirectly insofar as the body's momentariness follows from its production by
a momentary cause. As mentioned above, this type of argument based on the causal
relationship will be examined in more detail at the end of this chapter in § II.B.2.8.

In the ASBh (and hence also in the NA) the momentariness of the body is deduced directly
as resulting from its existential bond with the momentary mind. "Because the body shares
mind's fate," it is argued, "it should be known to be momentary just like that [mind]." The
argument presupposes that the existential dependence of the body upon the mind — the
(living) body's beginning and end are determined by the mind's entrance and withdrawal —
entails that the body's mode of existence accords with that of the mind. For if the body
continued to exist when the mind undergoes destruction, mind and body would no longer
share the same fate.?”

24 NA (534c3-7): "Moreover, because as to well-being or affliction the body complies with the mind
(*kayasya cittaikayogaksematvat). That is to say, because the body is appropriated by the momentary
mind, it necessarily complies with it as to well-being or affliction. When the body is endowed with
consciousness, it lasts as a series for a long time. When the consciousness withdraws from it, ‘it rots.
Because it complies with the momentary mind as to well-being or affliction, the body should be known
to be necessarily momentary as the mind is."

25 Reflecting the ambiguity of the concept of yogaksematd, there are basically two different
possibilities of how precisely the argument is to be reconstructed here, one drawing on the animation of
the body by the mind, and one on the qualitative determination of the body by the mind.

The former reconstruction requires that the existential dependence as it is commonly known to exist
between the body and the mind series is presupposed to hold also between the body and the distinct
momentary mind entity. What applies to extended existence, namely that the body does not continue to
exist (as a living one) when it is left alone by the mind, also applies to momentary existence so that every
destruction of a mind unit entails the destruction of the body. Similarly, as the presence of the mind
effects the origination of the body at the time of conception, so at every other moment the re-origination
of the mind prompts the re-origination of the body. Thus the argument would refer with "mind" one time
to the momentary mind entity, namely when the body's momentariness is derived from that of the mind,
and one time to the mind series, namely when, on the basis of the animation by the mind, the existential
dependence of the body upon it is established.

According to the latter reconstruction, the argument deduces from the qualitative determination of
the bodily state by the mind that the body's mode of existence accords with that of the mind. "Mind" in
this sense refers to the mind series and not to a distinct momentary mind entity. It is conceived of as
undergoing constant destruction and re-origination. Since the body's linkage to the mind is so tight that
not only the beginning and end of its existence but also its state during this existence is determined by
the mind, the body, too, has to perish and re-arise every moment. According to this reconstruction, the
qualitative dependence does not only determine whether the body fares well or not, but also in which
mode it is existing. In other words, the mode of existence (i.e. to constantly undergo destruction and re-
origination) is conceived of as a property which like well-being etc. is "taken over" by the body from
the mind because of its existenial dependence upon the latter.

Though in the ASBh and NA explicit reference is only made to the animation of the body by the
mind, the latter reconstructing drawing on the qualitative determination may not be discarded. Probably
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Though the sharing of the same fate is a powerful argument for the deduction of the body's
momentariness, it hardly carries enough weight on its own to have led to the acceptance of
the momentariness of the body. I, for one, do not see why the dependence of a persisting
body upon a series of distinct mind entities should have been so problematic that the
fragmentation of the body, hitherto conceived of as temporally extended, should have been
preferred as more acceptable.?

2.3 3) Bodily Changes

The existential bond between the body and the mind, on the basis of which the body's
momentariness is deduced under 2), includes the dependence of the body's welfare upon that
of the mind. Here again the arguments are based on the physical effects of the mind.
Especially, reference is made to short term changes brought about by particular psychic
events. Hatred, according to the example given by Sthiramati, causes the contraction of the
eyebrows, the clenching of the fist and a grin, whereas desire brings a smile on the face. This
effect of mental states on the body constitutes, according to Sthiramati, one of the aspects of
the domination of the mind over the body (ddhipatya) which is adduced as a separate
argument in the MSA. This interpretation by Sthiramati will be dealt with under 4) where the

the two possibilities of reconstructing the argumentation were not distinguished at all. Rather, without
being differentiated as distinct, they may both have underlain the argument accounting jointly for its
plausibility. At any rate, the explication in the ASBh and NA is too brief to allow for a decision how
precisely the argument should be reconstructed.

% There is an argument in a Sarvistivada source, namely the Vi, that resembles the derivation of
the momentariness of corporeal matter from the animation of the body by the mind, as reviewed in this
paragraph. The Vi concludes its refutation of the Three-Moments-Doctrine (cited in n. 61) by the
argument that it entails the absurd consequence that immediately after death there will be two bodies
(which possibly even exist in two different realms of existence), because.the old -body which has
originated together with the penultimate and/or with the ultimate unit of consciousness (vijfidna) should
still exist for one or two more moments when the consciousness, having parted from it, has already
acquired a new body belonging to the next existence:

Vi 788a9-13: "And both [versions of the Three-Moments-]doctrine (viz. the doctrine of mixed
origination and the doctrine of succession) have a further common fault, namely: When someone
dies in the realm of men (manusyagati) and is born in hell, the realm of men not having been
abandoned yet (the corporeal matter having originated together with the penultimate and/or with
the ultimate unit of consciousness (vijfiana) abides for one or two more moments), hell will be
attained to. Thus the realms of existence (gati) will become confounded and the bodies will become
confounded. The confusion of the realms of existence consists in that this sentient being is [at the
same time still] in the realm of humans and [already] in the realm of hell. The confusion of bodies
consists in that this sentient being has a [new] body in hell (which arises together with the first unit
of consciousness in hell) and it also has [at the same time] the [old] human body. This then
amounts to a big mistake."
This argument, at least as it is formulated here, presupposes that the first moment after death already
pertains to the new existence and thus denies an intermediate state (antarabhava) between death and
rebirth. The continuation of the old body beyond death must be unacceptable, insofar as it is still
regarded as animated, obviously because it is precluded that animated matter becomes inanimate without
losing its numeric identity. Thus the argument is based on the principle that change implies substitution,
while the existential bond between body and mind is only indirectly of avail.
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argument alluding to the domination of the mind is examined.

In the ASBh*” and NA?® the momentariness of the body-is derived directly from the fact
that is is affected by mental states.’ As the mind changes every moment, the body, too, will
have to do so because its changes are brought about by the mind.? Since the body is in
this way (at least at certain times) subject to change at every moment, it is momentary.’®
The fundamental presupposition of this argument is that the changes of the body at every
moment entail its momentariness. Presuming that any qualitative change implies the
destruction of the old and the origination of a new entity (cf. § II.C.1), it is ruled out from
the outset that the body continues to exist while its accidental characteristics are altered by
the mind's changes. Thus the argument under review rests on the same principle as those
proofs which deduce momentariness on the basis of change. The momentariness of the mind
is only of minor importance insofar as the constant subjection of the body to change follows
from it, whereas in other proofs of this type it follows from other considerations. In MSABh
152,16-18 (cf. n. 360) the momentariness of the body is even deduced from the bodily change
brought about by desire and so on, without alluding to the mind's momentariness at all.
Therefore, the argument as it is put in the ASBh and NA will not be examined further here,
but will be dealt with together with the other arguments referring to change in ch. II.C.

2.4 4) Domination (ddhipatya) of the Mind
In the MSABh the reason "because of the dominance [of the mind over the body]"
(adhipatyat) in karika 83c is commented upon by adducing the two following citations of the

7 ASBh 52,14-16: "Moreover, [as mind and the mental factors are momentary, so also matter
is momentary] because when the mind changes the [body] changes. For in states of happiness and
suffering, desire and hatred, and so on the body is observed to change on account of the change of the
mind. Thus the momentariness of the body is proved because it complies with the mind which changes
at every moment." (kimca cittavikdratadvikdaratam updddya; cittasya hi <vi>kdrena kayasya vikaro
drsyate sukhaduhkharagadvesadyavasthdsu. atah pratiksanam vikarinas cetaso 'nuvidhandt kayasya
ksanikatvam siddham.)

2% NA 534b29-c3: "The body is momentary because one observes it to undergo changes in
accordance with the mind and so on.* That is to say, one observes that the distinct features of the body
change in accordance with the mind and so on when pain or joy, desire or hatred and so on arise.
. Because the body undergoes change in accordance with a momentary entity (dharma), namely the mind
and so on, its momentariness ensues."

2" And so on" should refer to the mental factors (caifta) accompanying the mind. (cf. AS P. li 91a5,
D. ri 77a4: ji ltar sems dan sems las byun ba skad cig ma yin pa de Iltar gzugs kyan skad cig mar blta
ste/).

29 The argumentation seems to surmise that the mental change from one moment to the next has an
immediate effect on the body so that the body changes, at least at times, as quickly as the mind does.

3 Given that the mind also undergoes relatively stable phases as for instance in deep sleep or
meditation, the deduction of the body's constant subjection to change will be limited to situations where
the mind changes very rapidly and the body follows suit. That the momentariness deduced in such a
specific context holds good in general for corporeal matter will follow from the principle that entities of
the same kind cannot differ with regard to such fundamental properties as that of being momentary.
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Buddha.*®

"By the mind this world is led, by the mind it is dragged to and fro; it is subject to the

power of the again and again arising mind." ’
and ’ . .

"The mind-matter complex [constituting a living beingj (ndmaripa) is conditioned by

consciousness (vijidana)."
Sthiramati explains that the first part of the first quotation refers to the control over the body
insofar as it follows the volitive impulses of the mind.>” According to him, the second part
of this quotation alludes to bodily changes brought about unwillingly by the mind. This is
exemplified by the effect hatred or desire have on the body.*® This aspect of the mind's
domination corresponds to the arguments subsumed under 3). The second quotation cited by
the MSABA is taken from the standard formulation of the causal nexus (pratityasamutpada).
In accordance with the standard interpretation, the MSAT explains that it refers to the

1 MSABh 151,6-8: yathoktam bhagavata: "cittendyam loko niyate cittena parikrsyate cittasyot-
pannasyotpannasya vase vartate " iti/ tatha "vijidnapratyayam namaripam" ity uktam. tasmdc cittasya
phalam.

* This passage is also cited in Hsien-yang 549a3-5 (translated in the appendix, cf. n. 515 where
further material is adduced) in order to prove by canonical tradition that all samskaras are derived from

the mind.

%2 SAVBh P. tsi 170b2, D. tsi 144b1f: "Whereto the mind wills [the body], with this the body
accords. Therefore it is said: 'By the mind [this world] is led and dragged to and fro.'" (sems kyis gan
du bsams par lus kyan dehi rjes su hbran bas na sems kyis khrid pa dan drans pa Zes byahol//).

303 SAVBh P. tsi 170b3-5, D. tsi 144b2-3: "As for '[the mind] is subject to the power of the again
and again arising mind': When desire arises in the mind, the body complies with this so that its
distinctive features (laksana) change, that is, its comportment is rough (? for zed zed po),* there is a smile
on his face, and so on. When hatred arises in the mind, [the distinctive features of the body] change, that
is the fists become clenched and the face wrinkled with anger and so on. Hence the dominance of the
mind over the conditioned factors (samskdra)." (sems skye Zin hbyur® <bahi dban du>° hgyur ro Zes
bya ba la/ sems la hdod chags fig (sic.) skyes nafs] lus kyan dehi rjes su hbrans® nas spyod pa zed zed
po dan/ bfin hdzum pa la sogs pahi mtshan fiid gZan du hgyur ro// gal te sems la°® Ze sdan Zig skyes na
ni khu tshur hchan ba’ dan/ biin khro giier bsdus pa la sogs par géan du hgyur bas na hdu byed rmams
la sems dban ro//).

Cf. SAVBh 172b5-7 where also the change of the body on account of mental events is set forth.
Here desire is said to cause a smile on the face and a change of complexion,whereas the effect of hatred
is specified as the contraction of the eyebrows and a grin. '

2] have not been able to identify the meaning of zed zed po. It is not listed in the indices consulted
by me, nor in LokeScandra's Tibetan-Sanskrit dictionary. The meaning given for zed zed po in
Sumatiratna's Tibetan-Mongolian dictionary (p. 755,4), viz. "worne out" etc., does not fit the context
here. spyod pa zed zed po should be the impassioned counterpart to the hateful clenching of the fists.

® MSABh P. phi 256b3 sems byun Zin byun ‘

¢ Completed according to MSABh P. phi 256b3, D. phi 233a2; SAVBh D. reads ... hbyun bar
hgyur ro... '

4 D. hbran.

¢ D. sems las.

P'P. hchans pa.
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causation of a new existence by the pre-existing consciousness.’® This aspect of the
domination of the mind corresponds to the arguments under 7) which allude to the karmic
conditioning of matter by mind. It also has its parallels in the arguments subsumed under 2),
which are based on the existential dependence of the body upon the mind.

It is subject to doubt whether the domination of the mind was already in the MSA itself
conceived of as having these three aspects. Probably reference was made primarily to the
control the mind has over the body insofar as it is subservient to its commands.** That also
the existential dependence as expressed by the second quotation was considered as an aspect
of the mind's dominance is doubtful given that this function of the mind was already dealt
with before in the context of the appropriation of the body by the mind. Possibly, it is only
the commentary (viz. MSABh) which understood the mind's dominance also in this sense and
therefore quoted the Pratityasamutpadasiitra. As for the first citation of the Buddha, it is not
clear whether it was adduced in the MSABh already with the differentiation in mind between
the body's compliance to volitive impulses and the effect mental states have on it. Since this
effect is not deliberately brought about by the mind, it does not fit so well with the conception
of its dominance. Thus in the ASBh it is dealt with separately from the dominance of the
mind, which is only seen in terms of the karmic determination of matter by mind. It may well
be then that only Sthiramati identified the being affected of the body by mental states, which
in the MSA and MSABh is dealt with elsewhere (see n. 360), as a further form in which the
dominance of the mind manifests itself.

At any rate, the question of what precisely is referred to by the dominance of the mind at
each stage of the compilation of the MSA and its commentaries is not so relevant here. For
the dominance of the mind is only adduced to substantiate that the body is produced by the
mind, and will thus be dealt with in § II.B.2.8 as part of the argumentation based upon the
causal connection between mind and body.

34 MSAT P. bi 171a8-bl: "As for, 'thus it is also said: "the mind-matter complex [constituting a
living being] (ndmaripa) is conditioned by consciousness"': consciousness is the dominant condition
(adhipatipratyaya) for the mind-matter complex because it (i.e. ndmariipa) comes to be by force of the
consciousness." ("de bZin du 'ram par Ses pahi rkyen gyis min dan gzugs' Zes kyan gsuns pa lta bu"
Zes bya ba ni rnam par Ses pa ni min dan gzugs kyi bdag pohi rkyen te rnam par Ses pahi dban gis de
hgrub pahi phyir ro//).

Sthiramati does not comment on this quotation.

%5 The ASBh refers with the term "domination of the mind (citfasyddhipatya)" to the karmic effects
mental acts can have (see n. 324). Hence the domination of the mind relates not only to corporeal but
also to external matter which is conditioned by collective karma. Given that the function of the mind to
condition external matter is dealt with elsewhere in the MSA (see n. 323), it is unlikely that it is also
alluded to here. Thus the domination of the mind will at this point only refer to corporeal matter.
Accordingly, the citations of the Buddha will have been adduced in the MSABh with reference to living
beings so that "world" (loka) in the first quotation will not refer to the material universe (bhdjanaloka)
but to sentient beings (sattvaloka). This is confirmed by Sthirarati's explanation of the quotation in terms
of the body.
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2.5 5) Manipulation of Matter

Already in the canon (AN III 340f; Samyuktigama [Chmese translation] No. 494, T 99
128c27-129a3; quotation in Vasubandhu's Pratityasamutpadavyakhya P. 5496 chi 15b7f, cf:
Muroji: 1991 p. 54f) there is testimony to the yogic manipulation of matter by a correspond-
ing act of willful concentration (adhimoksa). The yogin who is absorbed in meditation applies
his concentration to a particular object, for instance a log of wood, with the wish and
conviction that it is not wood but, for instance, gold. By the power of this adhimoksa, the
wood not only appears to him as gold but actually turns into gold.’® The factual basis for
this is the potential existence of the dhatus, that is elements, metals, etc., like gold, in the
wood (cf. AKBh 53,14f, AKVy 125,5-11). The application of such a willful act of
concentration requires a mind "which has been purified by discarding the obstructions to
absorption" (Hsien-yang), which "is distinguished by might" (ASBh: prabhavavisista) as it
is found with "a monk absorbed in meditation who is endowed with special powers and has
gained control over his mind" (MSABh: dhydy? bhiksuh rddhimams cittavasipraptah).

In the MSABK” and Hsien-yang®® this manipulation of matter by the mind of a yogin
is cited as a further reason why matter is the effect of the mind. By contrast, in the ASBh
momentariness is again deduced directly.’® Given the momentariness of mental events,

3% In contrast to the other versions of the sitra, in the Pili recension it is not explicitely stated that
the object of the monk's adhimoksa (e.g. wood) is actually transformed. It may, however, be that this
is expressed by adhimucceyya (a verbal form, like adhimoksa derived from adhiv/muc) itself which in
the Pali recension could well mean "to transmute by an act of wilful concentration."

7 MSABh 151,8-11: "And [the conditioned factors are the effect of the mind] because they comply
with the pure mind. For the conditioned factors (samskdra) comply with the pure mind of the yogins.
As it is said: 'If a monk absorbed in meditation who is endowed with special powers and has gained
control over his mind concentrates on this log of wood with the wish and conviction (adhimucyate) that
it is golden, then it will also be so for him." Therefore, too, the conditioned factors are the effect of the
mind." (Suddhacittanuvrttitas’ ca. Suddham hi yoginam cittam samskara anuvartante. yathoktam: "dhyayi
bhiksuh rddhimams -cittavasiprapta® imam daruskandham sacet suvarnam adhimucyate tad apy asya
tathaiva syad" iti. tasmdd api cittaphalam samskarah.)

The qualification "for him" does not imply that wood only appears to be transformed into gold to
the yogin. By contrast, it is imperative to understand that wood factually is transformed into gold because
otherwise the adduced argument would no longer substantiate the claim that matter is the product of the
mind. This understanding is confirmed by Sthiramati who explains that "the conditioned factors do
become whatever the mind of the yogin wills". (SAVBh P. 170b8, D. 144b6: hdu byed rnams ni rnal
hbyor pahi sems kyis ji Itar ji ltar bsams pa de bZin du hgyur bas na hdu byed rnams la sems dban byed
doll)

2 In the light of the Pali version (cetovasippatto), the reading cittavase prapta is probably faulty.

% Hsien-yang 548c29-549al: "And with those whose mind has been purified by discarding the
obstructions to absorption (samadhi), all conditioned factors (samskara) change in accordance with [their]
mind; [that is], due to the domination of their willful concentration (adhimoksa), [the conditioned factors]
change in various ways."

3 ASBh 52,24-53,2: "And because of the subjection to the power of the mind, [matter is also
momentary as the mind and the mental factors are]. And matter is subjected to the mind [of the
yogin], which is distinguished by might, because it (i.e. matter) is transformed by it (i.e the yogin's
mind) according to wish. Thus when there is at every moment a willful act of concentration (adhimoksa)

'
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there will be a new adhimoksa at every moment when the yogin engages in this practice.
Each single adhimoksa evokes a corresponding re-origination of the concerned object in
changed form. Being thus subject to constant origination and — as part of this process —
destruction, the object is momentary.

It is not explicated why the transformation of wood into gold by a series of adhimoksas
entails that each momentary act of adhimoksa effects an altered re-origination of the object.
Without a detailed knowledge of the practice of adhimoksa, it is difficult to reconstruct the
presuppositions underlying this argumentation. In the MPPU, the product of the transforma-
tion of elements into other elements (e.g. water into earth) and of the transformation of stone
into gold is said to be an illusory entity (nirmana) (T 1509 105a18-22; MPPU, p. 382) which
only lasts as long as the corresponding thought (nirmanacitta), that brought it forth (T 1509
105b3; MPPU, p. 384). If the transformed object in the ASBh had the same ontological
status, its momentariness would follow directly from its existential dependence upon the
momentary mind.*° Given that the argument in the ASBh, as well as those in the MSABh
and Hsien-yang, set out to prove the momentariness of real matter and do not, as the passage
in the MPPU does, drive at the illusory nature of existence, this can be excluded here.

It is, however, quite possible that the nature which has resulted from the transformation (i.e.
being golden instead of wooden) has a similar ontological status as the product of
transformation does in the MPPU. Being dependent upon the sustained application of the
yogin's concentration, the new nature would be replaced by the original one as soon as this
application was terminated, so that the object would revert to its original state (e.g. wood).
In this case, the transformed object (e.g. gold) would have to be transformed every moment
anew because its transformation would terminate together with each act of willful
concentration that effected it. That the constant re-transformation of the object entails its
constant re-origination can only be deduced if it is precluded that wood can change into gold
without losing its numeric identity. For why else should it not be one and the same log of
wood that is constantly transformed into gold?

The subjection to change at every moment and hence the momentariness can also be
reconstructed differently if it is assumed that the transformation of the object is like the firing
of pottery a gradual process extending over a span of time so that at every moment a certain
quantum of change takes place. If this applied, the object would, as the fired pot, continue
to exist in its newly acquired form also when it is no longer focussed upon by the yogin.

Both reconstructions deduce the momentariness from change at every moment and thus

to the effect that [the object becomes] different, then [the object arises] differently at every moment.
Therefore the momentariness [of matter] is established. " (cittavasavarttitam copaddya, prabhdvavisistasya
ca cittasya ripam vase vartate, tena yathestam parindmdt. atah prattksanam anyathadhimokse saty
anyathotpadat ksanikatvasiddhih.)

30 In this sense, the argument would correspond to the proof (subsumed under 6a) of the
momentariness of images generated in meditation (pratibimba) which are momentary because they only
exist as long as the mind having brought them forth.
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presuppose that qualitative change implies — at ieast in the case of the transformation of
wood into gold®! — numeric difference. Thus, it seems that here again the momentariness
of the mind is only employed to derive the constant subjection of matter to change. It has to
be borne in mind, however, that the proposed reconstructions of the argumentation have to
remain highly speculative since we do not know how precisely the Buddhists conceived of the
transmutation of wood into gold by means of adhimoksa.

2.6 6) Matter Pertaining to the Group of Mental Objects (dharmdyatanaparydpannam
ripam) .

6a) The third argument adduced in the Hsien-yang to establish that "all conditioned factors
result from the mind" refers to the yogic practice of generating images in meditation so as
to contemplate upon them.*? These images, the so-called pratibimbas, are usually
considered by the early Yogacaras as a particular form of matter (rilpa) which is, contrary
to ordinary matter, invisible (anidarsana) and penetrable (apratigha) and as such belongs to
the group of mental objects (dharmayatanaparydpanna).®?

3U'In the argument under review, the acceptance of this premise may have been rendered more
plausible by the particular case referred to. For the transformation of one substance into another adds
credibility to the claim that they are two distinct entities. On the other hand, an existential link between
these two substances is established in the texts themselves insofar as the product of transformation already
exists latently in the object before transformation.

312 Hsien-yang 549a2f: "[All conditioned factors (samskdra) result from mind (cittaphala) because]
due to the power of the mind [abiding] in absorption (samaddhi), meditative images (pratibimba) originate
at will as the object of [this] mind [abiding] in absorbtion (samddhi)."

313 — Hsien-yang (484a13-22): The matter pertaining to the group of mental objects (dharmdyatana-
parydpanna ripa), that is to say, [what] is at all times [only] the object of the mind, is comprised under
the group of matter (ripaskandha; i.e. is considered to be material) [and] is neither visible nor
impenetrable. It is of three kinds, namely the matter of discipline (samvara rijpa), the matter of non-
discipline (asamvara riipa) and the matter which is object of contemplation (samddhivisaya riipa).

— Y 68,13f: "[Among the entities (dharma) belonging to the class of mental objects (dharmadhdtu) is
the ‘matter] pertaining to the group of mental objects (dharmdyatanaparydpanna), namely the matter
comprised by discipline (samvara) and non-discipline (asamvara) and the maiter which is an object of
contemplation." (dharmdyatanaparyapannam/ samvarasamvarasamgrhitam ripam samadhigocaram ca
ripam ... ).

Cf. also MAVT 26,3-7. )

— AKBh 197,4-7: "With regard to this, the Yogacaras teach: 'The matter which is an object of
contemplation for those absorbed in meditation (dhydyin) arises due to the power of contemplation.
Because it is not the object of the visual senses it is invisible; because it does not obstruct a place it is
penetrable.' If it is thoughi: 'How could this be matter?' then this same [question could also be raised]
with regard to the avijapti entity." (tatra yogdcara upadisanti: "dhydyinam samadhivisayo ripam
samadhiprabhavad wipadyate. caksurindriyavisayatvat anidarsanam,; desanavaranatvad apratigham” iti.
atha matam: "katham idanim tat rapam?" iti, etad avijfiaptau samanam.)

As an example for a meditative image, Yasomitra mentions a skeleton.* This points to the practice
of contemplating upon a corpse in its various degrees of decay. That only the image of a skeleton and
not the skeleton itself is contemplated upon is possibly linked to the change in funerary rites that the
corpses were no longer exposed to open air on the charnel fields but buried. It may also have been a
matter of practicality to be able to contemplate upon decay not only on charnel fields but anywhere else
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In contrast to the Hsien-yang, the MSABh does not deal with the momentariness of the
pratibimbas in the context of the argumentation deriving the all-encompassing momentariness
from the causal linkage with the mind. In opposition to this mode of derivation, the
momentariness of the pratibimbas is here deduced directly. "Given that they comply with the
mind (citta) they shouid be," so it is maintained, "known to be momentary because at every
moment they arise [anew] by force of a [new] mind."*"* This argumentation presumes that
the pratibimbas cannot exist detached from their respective citta which has generated them
and thus have to pass away once their mind does.’™ Hence at the time when the yogin
engages in this practice, a new, that is, a numerically distinct, pratibimba arises whenever
a new mind does, i.e. at every moment.>'¢

As plausible as the deduction of the momentariness of pratibimbas in this way may be, it
cannot account for the view that also ordinary matter is momentary. This also follows from
the fact that in the MSABh the pratibimbas are not dealt with in the context of the deduction
of the momentariness of matter from mind. Instead, their generation is added to a list of
thirteen kinds of origination related to persons which all'imply in one way or another the
momentariness of corporeal matter.’"”

(cf. Schmithausen 1982, pp. 70-74).

Yasomitra's example can be supplemented by that given by Sthiramati. He (see n. 316) specifies
the images as consisting in "yellow, blue and so on" with which he refers to the objects of the kasina
practise in the course of which one object (e.g. earth, water but also a colour) is visualized to the
exclusion of everything else and then expanded (cf. Lamotte's suramary, MPPU, pp. 1287-1290;
Schmithausen 1982, p. 72).

* AKVy 355,15: samadhivisayaripam iti samadher alambanam asthisankaladi.

S MSABh 153,8f: pratibimbotpattau ksanikatvam cittanuvrttito veditavyam, pratiksanam cittavasena
tadutpadat.

5 1t is not possible that after the cessation of the initial cifa subsequent cittas can cause the
pratibimba brought forth by this first citta to persist. For when the first citta ceases the pratibimba has
to cease with it, because the second citta has not yet arisen — lest two cittas of one series co-exist —
and hence is in no position to ensure the pratidimba's continued existence.

316 Sthiramati reconstructs the argumentation differently. In accordance with the other arguments
which reason on the basis of the momentariness of the mind, he deduces the momentariness of the
pratibimbas solely on the ground that they are the product of the momentary mind.

SAVBh P. 183a6f, D. 155b4f: "Also the images such as yellow or blue that appear every moment,
appear each in such a way as they have been willed by the mind of the yogin. As they arise by force of
the mind,* the images such as blue which are produced by the mind should be known to bealso
momentary on account of the momentariness of the mind." (skad cig ma re re la ser po dan siion po la
sogs pa giugs briian snan ba yan mal hbyor pahi sems kyis ji ltar ji ltar bsams pa de ltar de ltar snan
ste/ sems gyi dban gis snan la sems kyan skad cig ma yin pas na sems las skyes pahi snion po la sogs pahi
gzugs britan yan skad cig mar rig par bya ste/).

* It is also possible that sems gyi dban gis snan la is to be construed with the preceding sentence
as specifying snan (i.e. ... appear, that is appear by the force of the mind ...).

37 MSABh 152,5f: "[The origination] as an image is the origination of the conditioned factors which
are called "images" by the force of the concentration (samddhi) of the [yogins] absorbed in the eight
liberations (astavimoksa)." (pratibimbatvena yo astavimoksadhydyinam samdadhivasena pratibimbakhya-
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6b) In a series of arguments establishing the momentariness of specific forms of non-corporeal
(bahya) matter, the matter appertaining to the group of mental objects (dharmayatanika ripa)
is the last kind of matter dealt with. Its momentariness is deduced on the basis of its
accordance with the mind without specifying what kinds of entities precisely are referred
t0.3'® Normally these would be the prasibimbas and the so-called avijfiapti (lit.: the not-
making-known) entities. The latter are special entities appertaining to individual persons (saz-
tvakhya)®*® and basically accounting for their spiritual status. Here, however, where only
external matter (bahya) is dealt with, it is dubious whether the argumentation also refers to
the pratibimbas, since their momentariness has already been established earlier when the
momentariness of matter pertaining to the person (adhyarmika) was treated. Accordingly,
Sthiramati takes it that this passage only alludes to avijiapti entities.*”® On the other hand,
it cannot be excluded that the pratibimbas are a border line case and are for the sake of
completeness treated both as matter pertaining to the individual and as external matter. At any
rate, there can be no doubt that the pratibimbas in the MSABh are conceived of as matter of
some sort, because otherwise their momentariness would not be proved at all.

The deduction of momentariness from the conformity with the mind is not explicated by the

nam samskaranam utpadah.)

The generation of the pratibimbas is set apart from the other thirteen kinds of origination. Those all refer

to the person in a strict sense and are more or less chronologically arranged. That is, they commence

with birth and finish with the last moment of existence in samsara (1 e. the production of the last groups
~ constituting a person [skandhas] of an arhat).

318 MSABh 154,5f: "Also the matter appertaining to the group of mental objects is known to be
momentary because of its conformity with the mind as mentioned above." (dharmayatanikasyapi ripasya
ksanikatvam prasiddham eva cittanuvrtter yathda pirvam uktam.)

319 AKVy 359,23f: sattvakhyd (=AK IV.6a) sattvasantanapatitvat.

30 SAVBh P. 187b1-3, D. 159a6-bl: "As for the group of mental objects (dharmayatana), [proof
of momentariness] is to be made with regard to the matter [pertaining to it], namely the avijAapti. And
this [avijiiapti] is of three kinds, namely the discipline [relating to the] pratimoksa (pratimoksasamvara),
the discipline [relating] to absorption (dhyanasamvara) and the discipline free from evil influences
(anasravasamvara). Following the mind, these three kind of disciplines are brought forth by it. Hence,
because the mind is momentary, also the matter, namely the avijiapti which comes to be as its fruit, is
momentary. [For] before it was established that whatever entities arise from the mind, those [entities]
are momentary." (chos kyi skye mched ni rnam par rig byed ma yin pahi gzugs la bya ste/ dehan so sor
thar pahi sdom pa dan/® bsam gtan gyi sdom pa dan/ zag pa med pahi sdom pa rnam pa gsum mo// sdom
pa de gsum sems kyi rjes su hbran Zin sems kyi rgyu las skyes pas ni sems skad cig yin pahi phyir/ dehi
hbras bur gyur pa rnam par rig byed ma yin pahi gzugs kyan skad cig mar hgyur te/ "chos gan sems las
skyes pa, de dag ni skad cig ma yin no" Zes siar bsgrubs zin 1o//).

Sthiramati only refers to the three kinds of discipline (samvara) and does not make any mention
of non-discipline (asamvara) and neither-discipline-nor-non-discipline (naivasamvara-nasamvara) which
are, according to AK IV.13ab, also avijAapti entities. It is not evident why he does not include here non-
discipline which, contrary to neither-discipline-nor-non-discipline, is explicitely taught in other Yogacara
texts such as the Hsien—yang and the Yogacarabhimi (cf. n. 313).

* $ad missing in D.

® Cf. AKBh 205,17f: trzvzdhah samvarah. pratimoksasamvara ihatyanam kamavacaram Silam.
dhyanasamvaro riipavacaram Silam. andasravasamvaro 'ndsravam Silam.
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MSABh. Reference is only made to a prior but not clearly identified passage. There can be
little doubt that Sthiramati's interpretation is correct that this reference alludes to the
argumentation that the product of the momentary mind has to be momentary itself (see n.
320). For the avijiapti entities are, though their material cause is derived matter (upddaya-
ripa; cf. AK IV.4cd-6), brought forth by the mind. Thus the momentariness of the avijfiapti
entities (and, if included here, pratibimbas) is deduced from the mind's momentariness in the
same way as in the arguments of the MSABh subsumed under 2), 4), 5) and 7), namely on
the basis that by definition any product of the mind has to be momentary — a line of
argumentation which will be scrutinized in § I1.B.2.8.

2.7 7) Conditioning of Matter by Karma

The last group of arguments refers to the karmic effect of the mind. Insofar as those acts
(karman) which entail retribution are not the bodily (k@yakarman) or vocal actions
(vakkarman) themselves, but only the volition (cefand) prompting these actions, karma is
mental and its effects, therefore, are mind-made. The MSABh differentiates between the
retribution which only effects the concerned individual and the retribution which determines
the material world.*! The former kind of retribution was, at least according to the MSABh
and SAVBh, referred to as one aspect of the domination of the mind over the body (see §
11.B.2.4). The later kind of retribution is caused collectively by the karma of the individuals
inhabiting the affected world. It will determine, for instance, the quality of the harvest or
cause inferior things to appear as objects of great worth and vice versa.*?? This compliance
of the outer world with the moral quality of the beings populating it is adduced by the
MSABH as a further proof for the causation of matter by mind.*?

%! The examples given in the SAVBh and also the phraseology in the MSABh (compliance with the
mind) only allude to the determination of the state of already existing things by the collective karma. As
known from other sources (e.g. AS P. li 89b4-90a4, ASBh 50,20-51,1; AK II1.90 and AKBh hereon,
particularly 179,2ff and 12ff), this karma also determines however, whether matter exists at all or not.
Thus the material world (bhdjanaloka) vanishes when there are no more beings to populate it and re-
appears when there are again such beings because its existence is dependent upon the collective karma.

32 Cf, SAVBh P. 171a2-5, D.145alf: "For by force of the mind of those committing evil actions,
the harvest and so on will become weak in colour, in scent and in taste; even things like gold and so on
will appear to be coal and so on. By force of the mind of those committing meritorious actions, grain,
etc., will appear as perfect in colour and scent; even inferior things will appear to be jewels and so on.
Therefore, it is evident that the conditioned factors are the fruit of the mind." (hdi ltar sdig” pa byed pahi
sems can rnams kyi sems kyi dban gis lo tog la sogs pa yan kha dog dan/ dri dar ro la sogs pa rmams
mthu chun bar hgyur Zin gser’ la sogs pahi dhos po yan sol ba la sogs par snarn la/ bsod nams byed pa
rmams kyi sems kyi dban gis hbru la sogs pa kha dog dan dri phun sum tshogs par snan la/* dnos po nan
pa rmams kyar rin po che la sogs par snan bas na/ hdu byed rmams sems kyi hbras bu yin par mnon no//)

*P. stig.
® D. gsar.
¢ D. Shad fehlt

3 MSABh 151,11-13: "And because of the compliance with the mind of the sentient beings, [the
conditioned factors are the fruit of the mind]. For the outer things become inferior when the beings
commit evil actions and become excellent when they commit meritorious actions. Hence it is proved that
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The Hsien-yang and ASBh, which also base themselves-on the karmic determination of
matter, do not differentiate between the two forms of retribution. The ASBh argues that "all
corporeal and outer (Gdhyatmikabahya) matter originates under (or: due to) the domination
of the mind" and is, therefore, the fruit of the mind.*** It is not sure whether the instrumen-
tal ddhipatyena (under/due to the domination) in the ASBh only refers to the determination
of the quality of the matter as in the MSABh, or whether it also conveys that the mind's
domination prompts the causation of matter in the first place. It is in the latter sense that the
Hsien-yang seems to grasp the domination when it argues that the conditioned factors (i.e.
also matter) are products of the mind also because "they get to originate by force of the
dominance of the impressions (vdsand) in the mind."** As can be seen, both the ASBh and
the Hsien-yang refer to the conditioning of matter by the essentially mental karma as the
mind's "domination" (adhipatya), the latter source specifying which aspect of the mental
complex the "domination" refers to precisely.’>® The MSABh, by contrast, uses this term
slightly different, only applying it to the sovereignty of the mind over the body.

Here for the first time the ASBh, too, advances an argument that drives at the production of
matter by mind. Already all the arguments by the MSABh are, with the exception of 6a)
which is taken from a different context, adduced to document that matter is in some form
produced by the mind (table 2, 4, 5, 6b, 7) or, inversely, that mind is effected by matter
(table 1a and 1b). Also all the three arguments of the Hsien-yang (table 5, 6a, 7) do not
arrive at momentariness directly, but only establish that "all conditioned factors are effected
by the mind" (cittaphala). In a second step, so to speak, all these arguments deduce the
momentariness of matter on the basis of its production by the mind (or causation of it).

the conditioned factors are the fruit of the mind because they comply with their (i.e. sentient beings')
mind." (satvanuvrttitas’ ca. tathd hi papakarisu satvesu bahya bhava hina bhavanti, punyakarisu ca
pranitah. atas taccittnuvartandt cittaphalatvam samskaranam siddham.)

3 ASBh 52,20-24: "[As mind and the mental factors are momentary, so also matter is
momentary] because it is brought forth under (or: due to) the domination of the mind. For all
corporeal and outer (ddhyatmikabdhya) matter originates under (or: due to) the domination of the mind.
Hence the effect (i.e. matter) is to be known as momentary because of the momentariness of the cause
as follows from the [following] siitra passage: 'Also all the causes and conditions for the origination of
matter are impermanent. Having [thus] originated in dependence upon impermanent causes and
conditions, how could matter itself be permanent?'"* (cittasyddhipatyasambhiitatam upaddya. sarvam
hy adhyatmikabahyam ripam cittasyadhipatyena sambhavati. atah karanasya ksanikatvat karyasya
ksanikatvam veditavyam "ye hetavah ye pratyayah ripasyotpadaya te 'py anityah; anitydn khalu
hetupratyaydan pratityotpannam ripam kuto nityam bhavisyafi" ti sitrapadanusdrena.)

2 Cf. SN 1V 68,32-69,2: yo pi hetu yo pi paccayo cakkhuvififidnassa uppadaya, so pi hetu so pi
paccayo anicco viparindmi afifiathabhavi. aniccam kho pana bhikkhave paccayam paticca uppannam

cakkhuvirifianam kuto niccam bhavissati.

5 Hsien-yang 548¢28-29: "Good and bad factors (dharma) impregnate (vdsayanti) the mind. By
force of the dominance of the impressions (vdsand) in the mind, the conditioned factors (samskara) get
to originate."

326 The term ddhipatya is also used in this sense in the AKBh (179,13: ... sattvanam karmadhi-
patyena bhdjandnam parvanimittabhiita akase mandamanda vayavah syandante/) where it refers to the
role of the collective karma in the process of the world's re-evolution.
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Without establishing in which respect all conditioned factors are effected by the mind, the
ViniScayasamgrahani, too, proves the momentariness of all conditioned factors on this
basis.*”’ This is then the most frequent way of deriving the momentariness of matter from
that of the mind,*® and it needs to be seen whether the assumptions and considerations

underlying it may reflect the motivation which led to the conviction that not only mental but
also all material entities are momentary.

2.8 ASBh 52,20-24 (cited in n. 324) and MSABh 151,13 justify the deduction of
momentariness from the casual relationship between mind and matter on the basis of the
principle that something impermanent cannot beget something eternal (nitya),”® or (so
MSABh 151,26)*! for the causation of the mind by matter on the basis of the inversion of
this principle (i.e. nothing impermanent can be begotten by something eternal).*? This

27 VinSg (Y P. zi 55b5): "Moreover, because all conditioned factors are the fruit of the mind
(cittaphalatvat), they should, as the mind, be known to be momentary." (yan hdu byed thams cad ni sems
kyi hbras bu yin pahi phyir sems bZin du skad cig pa fiid yin par rig par byaho// Sanskrit manuscript
folio 24b3: api khalu cittaphalatvat* sarvasamskafnamjranam cittavat ksanik <at> a veditavya// * the
manuscript seems to read cittacayalatvat)

338 In a later section of the MSABh,? also the momentariness of earth is proved on the basis of its
production by a momentary cause. Because at the time of the evolution of the world the earth originates
out of water and wind, which already have been proved to be momentary, it itself is momentary, too.
(MSABh 153,23-25: prthivyds tatsambhavat parindmacatustayac ca (=MSA Ka 90ab). tacchabdendpas
ca grhyante vayus ca. adbhyo hi vayusahitabhyah prthivi sambhiita vivartakdle. tasmat tatphalatvat sapi
ksanika veditavyd.).

9 MSABh 151,13f: "...it is proved that the conditioned factors are the fruit of the mind. Therefore
they are momentary. For it is not possible that the fruit of something momentary is not momentary,
because [the fruit] complies with the [cause]." (... cittaphalatvam samskaranam siddham. tatas ca
ksanikatvam. na hi ksanikasyaksanikam phalam yujyate tadanuvidhayitvat.) )

30 Strictly speaking, the origination by anything, no matter of what nature it is, entails that the
originated entity is impermanent because, as the various forms of impermanence (anityatd) clearly show,
not being impermanent (anitya) not only entails that something will last forever bit also that it has lasted
forever in the past (cf. n. 186).

31 MSABh 151,2f (cf. this passage has been cited already in n. 274: "It is not possible that
something momentary (i.e. mind) originates out of something non-momentary (i.e. matter), as it is said
(iti) [to be impossible that] something impermanent [originates] out of something eternal." (na tv

- aksanikat ksanikam bhavitum arhati, yatha nityad anityam iti.)

If iti, which is neither rendered in the Tibetan nor in the Chinese translation, is the correct reading,
then the MSABh would refer here in the same way to the canonical tradition as the ASBh does in the
parallel passage.

This is commented upon by Sthiramati as follows (SAVBh P. tsi 169b4f): "It has been said: 'as
something impermanent out of something eternal', that is, it is impossible that something impermanent
originates out of something eternal. Out of the eternal space, for instance, impermanent things such as
pots, woven cloth and so on do not originate." ("rtag pa las mi rtag pa biin no" Zes bya ba smos te/ rtag
pa las ni mi rtag pa hbyun bar mi srid de/ dper na nam mkhah rtag pa las bum pa dan snam bu la sogs
pahi mi rtag pahi dnos po mi hbyur ba biin no//).

32 As for the Hsien-yang and the VinSg, no arguments are advanced to validate the deduction of
momentariness on the basis of the production of matter by the mind. Hence, it is impossible to identify
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principle is already attested in the nikdyas, and the ASBh cites the concerned passage in
support of its argumentation. In a Buddhist context, this principle is valid because
impermanent and eternal things, i.e. the conditioned (samskrta) and the unconditioned”
(asamskrta), exist on different planes that are not causally linked. The exemplification of this
principle by Sthiramati (see n. 331), namely that eternal space (@kasa) cannot beget a pot or
cloth, clearly exploits this.

It is not at all self-evident, however, why the validity of this principle should entail that the
duration of the product and cause have to be identical. This only ought to follow if it is
assumed that momentary and non-momentary entities exist as much on different planes as
impermanent and eternal entities do, so that there can be no causal linkage between them.
Such an assumption, however, can solely be accounted for if it is presumed that not being
momentary entails being permanent.** Thus, the argument that matter has to be momentary
because its cause (or effect) is momentary, is based on the presupposition that everything
impermanent is momentary. Therefore, it can be excluded that the deduction of the
momentariness from the causation by (or of) mental entities as it is recorded in the various

the precise reasoning underlying the deduction in these texts. It can, however, be assumed that the
relevant considerations do not differ significantly from those explicated in the ASBh and in the two
passages in the MSABh, so that my deliberations should also hold good for the Hsien-yang and the
VinSg.

33 Cf. SN IV 211,25-27 (aniccam kho pana sarikhatam paticcasamuppannam kdyam paticca uppannd
sukha vedand kuto niccd bhavissatiti.) and SN IV 68f cited in n. 324. On the basis of this principle also
Aryadeva argues in his Catuhsataka (IX.11: dros po rtag pa las skyes pa/ ci ltar bur na mi rtag hgyur/
nam yan rgyu dan hbras bu griis/ mtshan fiid mi mthun mthon ma yin//).

%4 Without the principle differentiation between momentary and non-momentary entities, it would
be impossible to explain why the product of the mind does not have to be mental but may be material,
whereas it is impossible that it is not momentary as the mind is. For such a position surmises that being
momentary or not is conceived of as a more intrinsic quality than being mental or material. Given how
fundamentally mind and matter are already differentiated in early Buddhism, this, however, could only
be the case if the differentiation between being momentary and not momentary was more fundamental
than that between existing for one moment or a certain stretch of time, i.e. if it was already understood
that not to be momentary means to be permanent.

That the equation of non-momentariness with eternity underlies the argumentation reviewed here
is clearly evinced by the following explanation by Sthiramati (SAVBh P. tsi 171a7-bl, D. 145a4-6):
"According to what kind the cause has been sown, so the corresponding kind of fruit originates.
As for example when a seed of rice is sown [as the] cause, also only a fruit of rice matures [as its]
fruit; likewise, since the cause of the conditioned factors, namely the mind, is momentary, also its
fruit, namely the conditioned factors, should be known to be momentary. It is not reasonable that,
while the mind is momentary, its fruit, namely the conditioned factors, should be non-momentary,
[i.e.] be characterized as eternal." (rgyu ci hdra bar btab pa hbras bu yan de hdra bar skyeho//
de yan dper na rgyu hbras sa luhi sa bon btab na hbras bu yan hbras bu® sa luhi hbras bu fiid smin
pa de biin du/ hdu byed rnams kyi rgyu sems skad cig ma yin pas na dehi hbras bu hdu byed rmams
kyan skad cig mar rig par bya ste/ sems ni skad cig ma yin la/ dehi hbras bu hdu byed rnams skad
cig ma ma yin pa rtag pahi mtshan fid du hgyur bar ni mi rigs so//)
* D. hbras bu must be wrong; hbras sa lu is the translation of Sanskrit §ali (i.e. rice); cf. Udrayana
3.9.
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proofs examined here underlay (at least not as the principle consideration) the formative
process that led to the conviction that matter, too, has to be momentary (rather than being
impermanent in a less pregnant sense).’*

3 To sum up, the examination of the arguments subsumed under 1) to 7) suggests that none
of them reflects the main doctrinal reasons for the development of the full-fledged doctrine
of momentariness. Though it cannot be excluded entirely that the momentariness of the sense
organs (and in further steps that of corporeal and external matter in general) was deduced
from the stance that they have to be simultaneous with the cognitions they generate (=
argument 1b), there is, as mentioned, too little textual evidence to suggest that such an
approach could have carried enough weight on its own to have given rise to the conviction
that all phenomena are momentary. In the case of the other arguments, they can best be
accounted for if they are taken to be retrospectively devised in order to justify the already
conceived theory of momentariness. This follows also from the fact that, in contrast to the
argument 1b), they presuppose the pre-eminence of the mind over matter which is -
characteristic for the Yogacara-school and not for the earlier Hinayana schools among which
the doctrine of momentariness originated. Thus the arguments examined here are, with the
exception of the Vi, of the NA (which at this point adopts the argumentation from the ASBh)
and of the pilrvapaksas (i.e. the reported position of the opponents) reproduced in
Brahmanical treatises, only attested in Yogacara texts.

Though the types of argumentation examined here do not seem to reflect the main doctrinal
considerations underlying the formative process of the theory of momentariness, it is yet
possible that the momentariness of matter was derived from that of the mind on other
grounds. For it is feasible that the main motivation for this derivation were not the
considerations on which the arguments subsumed under 1) to 7) are based, but the drive,
characteristic for Buddhist scholastic thinking, to standardize the qualities of all members
belonging to the same class of entities. In support of such a possibility, reference may be
made to an argument only alluded to briefly in the Kv as the false opinion (laddhi) that "all
phenomena (dhamma) are as momentary as a single mental entity" (ekacittakkanika).*® The
commentary on the Kv reproduces this position in more detail and attributes it to the
Pubbaseliyas and the Aparaseliyas. These are quoted as arguing that "since all conditioned

35 That it was not the analysis of the causal relationship between mind and matter that gave rise to
the doctrine of momentariness is also suggested by the arbitrary nature of the entire argumentation, which
presupposes that the momentariness of the mind is beyond any doubt, whereas the duration of matter is
at stake. While matter as an effect has to comply with the cause and be equally momentary, mind as an
effect implies the momentariness of its cause, namely matter (arguments la and b). If the principle that
the cause and the effect have to concur as to their duration had been so compelling, why is it that the
duration of material entities should have been adapted to that of mental entities and not vice versa? How
arbitrary the entire argumentation is also follows from Tattvasiddhi (279b23-25, cited in n. 287) where
the relationship is inverted and the momentariness of the mind is deduced on the grounds that it originates
on the basis of momentary entities, namely the sensory organs and the object.

36 Ky XXI1.8, p. 620,5: ekacittakkhanikd sabbe dhamma ti.



150  ILI.B The Deduction of Momentariness from the Momentariness of the Mind

entities are impermanent, therefore they are as momentary as a single mental entity."**’
This argumentation reflects the aforementioned tendency to standardize, as is evinced by the
argument advanced in support of this position: "Given the impermanence common [to all
conditioned entities], what [should] be the restrictive principle here, according to which one
thing ceases quickly, [whereas] another does so [only] after a-long time?" Also the fact that
the proofs of momentariness and of the spontaneity of destruction are often exemplified by
referring to mental entities bears witness to the tendency to generalize the evident
momentariness of these entities.>* ’

I think it is hardly likely, however, that the compulsion to standardize alone was so strong
that it was deemed impossible that mind and matter were both impermanent and yet endured
differently long. Rather, there must have been other doctrinal reasons that suggested the
momentariness of matter. On the other hand, it is likely that the preconceived momentariness
of mental entities will have favoured the acceptance of the position that all forms of
phenomena are momentary.®® In this context the considerations about the interaction
between mind and matter (in particular about the prevalence of the mind and about the
simultaneity of cognitions and sense organs), which underlie the various arguments discussed
above, may have played a significant role by furnishing the factual foundation for the
tendency to generalize the mind's momentariness, thus adding momentum to it. At any rate,
there can be no doubt that the conception of the mind as a stream of momentary entities must
have paved the way for the stance that everything is momentary and by concatenation forms
the macroscopic objects of ordinary experience.*®

3% Kv-a XXI1.8, p. 195f: "tattha yasma sabbe samkhatadhamma anicca, tasma ekacittaksanika yeva.
samandya hi aniccati@ya 'eka lahu bhijjati, eko cirend' ti ko ettha niyamo" ti.

38 Cf. e.g. AKVy 345,19f: "[How is the momentariness of conditioned entities proved?] Because
conditioned entities necessarily vanish, they have the nature to perish immediately after origination (i.e.
are momentary), as in the case of the mind and mental factors." ("samskrtasavasyam vyayéd" (= AK

1V.2d) iti wpattyanantaravindsiiripam, cittacaittavat).

9 That the preconceived momentariness of mental entities must have been of bearing also with non-
Yogacaras is borne out by the fact that the deduction of the momentariness of all conditioned entities
from the mind is also advanced as an argument by an orthodox Sarvastivadin like Samghabhadra. There
can, at any rate, be no doubt that this deduction does not in any way entail an "idealistic” conception.
This is clearly evinced by the specific arguments examined before. The appropriation of the body by the
mind (table 2), for instance, clearly entails the distinct existence of body and mind. Besides, the very
undertaking to derive the momentariness of matter from the mind would be nonsensical if, at least on
a certain level, its existence apart from the mind was not accepted.

30 The question of the relative chronology and interdependence of Yogacara and related sources is
far too complex to be entered into here. The examination of the same type of argumentation in different
texts does, however, allow us to determine at least tentatively the relationship between the respective
passages in the MSA(Bh), AS(Bh), Hsien-yang and NA. As can be gathered from the table at the
beginning of this chapter, all the different types of arguments but the third are advanced in the MSA.
In the AS this argument is also adduced, but the arguments subsumed under 6) are missing. As for the
fourth argument, its factual basis is at least partially included by the ASBh under the seventh type of
argument. By contrast, in the Hsien-yang only the arguments 5) to 7) are advanced. In the NA even only
the second and third types of argument are brought forward. Though it is perfectly plausible that later
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texts add more arguments when they make use of the reasoning in an older source, in the given case the
development seems to have proceeded along the opposite lines. From the MSA as the oldest and broadest
source (or from an unidentified further source on which also the MSA is based or which itself is based
on the MSA), arguments were taken over selectively and, in the case of the ASBh (and subsequently the
NA), modified. .

This course of development is suggested by a comparison of the respective passages. That the ASBh
is later than the MSA follows from a greater degree of sophistication in its argumentation. Rather than
reducing the entire argumentation to proofs that mind and matter are causally linked and to conclude on
this basis the momentariness, the ASBh deduces the momentariness directly -from the particular
relationship between mind and matter referred to by each argument and thus has a much broader basis
for its conclusion that matter, too, is momentary, than the MSA does. This should also apply to the AS
itself because, in contrast to the MSA, the various arguments here too seem, as in the ASBh, to be
independent. At any rate, they do not serve to substantiate the causal linkage as they clearly do in the
MSA. This suggests that the MSA is older than the AS and ASBh insofar as it is difficult to see why the
MSA, if it was later, should have given up this argumentative superiority. Besides this, thz treatment of
momentariness in the AS and ASBh is, on the whole, more stringent and concise than in the case of the
MSA and thus makes a later impression. As for the MSABA, it follows the argumentative structure of
the MSA, and with the exception of its explication of the domination of the mind (adhipatya; cf. §
11.B.2.4), there is no reason to assume that it does not accord with the MSA. Of course this does not
imply that the commentary as a text has to precede the AS and ASBh, since it may only reproduce
traditional material. .

As for the relationship between the Hsien-yang and the MSA, no difference in the argumentative
structure (i.e. exploitation of the causal relationship) can be discerned. I hold the Hsien-yang to be later
primarily because, as in the case of the AS, its entire treatment of momentariness bears the mark of later
systematization. Disregarding the dependence of perception upon matter completely, the Hsien-yang
seems to have taken over only those arguments from which the causation of matter by mind plausibly
follows, leaving aside other arguments where such a deduction is less evident (e.g. the appropriation of
the body). It has to be conceded, however, that the establishment of such a dependence upon the MSABh
is problematic insofar as there is to my knowledge no explicit proof that the Hsien-yang is familiar with
the MSABh — it does not adopt the theory of the three Buddha bodies (trikaya) — or, for that matter,
with any of the works attributed to Maitreyanatha. On the other hand, the assumption that the Hsien-yang
is later than the MSABh is supported by my earlier finding (n. 168) that the express negation of the
impermanence (in any sense) of the parinispannalaksana in the Hsien-yang reflects a more advanced
stage than the complete disregard of this issue in the MSABh. .

For all I can see, the passages under discussion do not yield any clue as to the relationship between
the AS and the Hsien-yang. Both texts present different approaches to incorporate the material from the
MSA. It seems that both the selective approach of the Hsien-yang and the approach of modification as
adopted by the AS address what must have been considered as a weakness of the argumentation in the
MSA, namely that widely varying relationships between mind and matter are reduced to causality. A
comparison of the enumeration of the different forms of anityatd in the Hsien-yang and in the AS
suggests, however, that at least at this point the AS is based on the Hsien-yang rather than vice versa (cf.
n. 189).

As for the NA, its version of the second and third type of argument accords, as far as can be made
out from the Chinese translation, almost verbatim with the rendering in the ASBh. Given that the AS will
have been commented upon as a whole, it can be excluded that the ASBh adopted the interpretation from
the NA. By contrast, the passage in the NA can be taken to be an extract of the ASBh (or, at the very
least, an extract of a third unidentified source which is also reproduced in the ASBh).

To sum up, this comparison of the argumentation of the four sources suggests that the material
presented in the MSA was adopted (either from the MSA itself or from a third source) both by the
AS(Bh) and the Hsien-yang, though in different ways. The argumentation in the NA does not present a
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further development and seems to be a mere (possibly even verbatim) reproduction of the ASBh. To be
sure, the considerations underlying these findings are not conclusive and are thus presented here only
tentatively. At any rate, they do not refer to the texts as a whole — though they will be of bearing for
their chronological classification — but only to the passages where the theory of momentarmess is proved
on the basis of the presupposed momentariness of the mind.



II.C The Deduction of Momentariness from Change

As has been seen in § 1.D. 1, there are basically three types of proof of momentariness. They
deduce the momentariness respectively from the momentariness of the mind, from the change
of phenomena and from the spontaneity of their destruction. After it has been excluded in
chapter II.B that the first type of proof reflects the doctrinal constellation that led to the
assumption that everything is momentary, it remains to be seen whether the origins of the
doctrine of momentariness may be inferred from the two remaining types of proof. In this
chapter, I will argue that it is indeed likely that the doctrine of momentariness is primarily
based on the analysis of change.

1.1 The oldest argumentation (at least within the Yogacédra tradition) with respect to
momentariness known to me can be found in the SrBh. Its point of departure is the analysis
of the process of transformation which concludes the extensive treatment of the various forms
and causes of change (cf. n. 190). This analysis is set forth in the following central teaching,
summing up the doctrine of momentariness in very much the same terms as it is summed up
in PG 9ab (cited in n. 181):
"When these and these conditions (this may refer to the eight causes of transformation
enumerated in 474,20-476,16; cf. appendix, § 1.5.2.2) are given, [the conditioned
factors (samskara)] arise in such and such a way; when they have arisen, they perish
independently from a cause of destruction on account of their own essence.">*!

The proposition that when exposed to certain conditions, the conditioned factors arise in an-
according form is taken up in the first part of the argumentation in the S$rBh in the following
way:
"This change between earlier and later (which was expounded before when the various
forms of change were dealt with; cf. appendix, § 1.5.2.1) is possible in the case of such
conditioned factors which have arisen, perished and vanished in [every] moment; but [it
is not possible] in the case [of such conditioned factors] which persist in exactly the
same way [as they have always done]. Therefore, conditioned entities are evidently

momentary . ">*

Though phrased as a proof, this first part does little more than claim that change presupposes
momentariness.>* What is of interest is the underlying claim that if an entity is not
momentary, it has "to persist in exactly such a way [as it has always done]" (tathaivava-

1 §Bh 485,13-15: tesu tesu pratyayesu satsu tathd tathotpadyante, utpannds canapeksya
vinasakdranam svarasena vinasyanti. )

2 $rBh 485,11-13: ksanotpannabhagnavilinanam esam samskdranam iyam pirvendpard vikrtir
yujyate, na tu tathaivavasthitanam: iti hi ksanikah samskarah.

3 That there can be no change of something not changing (tathaivavasthita) hardly makes an .
argument. Thus all the argument does is to assert that there can only be change of something arising and
perishing every moment.

153



154 I1.C The Deduction of Momentariness from Change

sthita), i.e. without any modification.** By this claim it is excluded from the outset that
non-momentary entities may become modified. Since momentary entities are too short-lived
to undergo change, there are no selfsame entities at all that change. Thus change between "
earlier and later can only be brought about by the destruction of an old and the origination
of a new, dissimilar entity.** Hence change only consists in the qualitative difference of
distinct entities and never in the difference between an earlier and later state of one and the
same entity. In other words, the subject of change cannot be a distinct entity but only a series
constituted by a succession of distinct entities. The principle that any qualitative change
implies numeric difference, i.e. the substitution of an old by a new entity, is exemplified in
TSi 278b20f by the greying of hair: Black hair does not become white but is replaced by
white hair. That this analysis of change underlies the presently examined passage in the $rBh
is confirmed by the fact that earlier in the $rBh (cf. appendix, § 1.5.2.1) the fifteen forms
of transformations relating to sentient beings are treated in terms of the substitution of one
state (e.g. being healthy) by another (e.g. being ill).

On its own, the presupposition that change entails substitution is not sufficient to justify the
claim that change is only possible with momentary entities. For change by substitution is also
conceivable if the concerned entities last longer than a bare moment. In other words,
additional considerations are needed to ensure that at every moment conditioned entities are
substituted by new entities. In the SrBh no argument is advanced to prove this.**® However,
the repetition "tesu tesu" and "tathd tathd" in the above cited central teaching insinuates that
reproduction is a constantly ongoing process. Moreover, immediately afterwards the SrBh
explains that the supposed causes of destruction, such as fire etc., function as agents which
cause the exposed object to change. This suggests that at least these kinds of transformations
entail the constant modification (and hence momentariness) of the concerned object.
Therefore, it may be surmised that in the SrBh substitution has to occur at every moment
because the conditioned entities change their quality all the time.

Alternatively, it could have been held that it is impossible for things to endure for some time
and then change, because this would require that they perish (so as to be replaced by the
subsequent entity) after having endured for some time. To make this argument conclusive the
additional consideration is needed that neither a change of disposition (this would require a
change of nature which presupposes substitution) nor the causal power of an external agent
(adventitious causes of destruction are not accepted) could explain why one and the same
entity first endures and later undergoes destruction. In this case, however, the decisive point
of the argument would no longer be that the change of non-momentary entities is impossible,

34 For the sake of the argument, as I understand it, it does not matter whether this persistence should
be forever or not, i.e. whether tathaivavasthita means that the entity does not undergo change while it
persists, or that the entity persists eternally in the same way.

5 Cf. the Sautrantikas' definition of the mark of change as the qualitative difference between earlier
and later entities (AKBh 77,21-24, cited in n. 134).

3 Therefore, the SrBh should possibly not be understood as a full-fledged proof but rather as an
allusion to such a proof.
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but that only momentary entities can perish (this reasoning will be examined in the next
chapter). The factum of change would only be of relevance insofar as it implies that entities
are not eternal but eventually have to perish, namely when they are substituted by a new
entity in the process of transformation.It seems that precisely this reasoning is employed in
MSABh 153,25-29, where it is argued that the change of the earth implies momentariness
"because there are no causes of destruction" (cf. § II.C.1.4). This, however, i$ the sole
argument (but cf. the argument [MSABh 152,16-19 cited in n. 360] that sudden corporeal
changes induced by desire etc. imply momentariness) known to me where the momentariness
is explicitly deduced in this way from change. Generally in the proofs referring to change,
the momentariness is — this is, however, not always specified — deduced on the basis that
change and hence substitution occur at every moment. Thus, it is likely that also in the $rBh
the momentariness of all conditioned factors follows in this way, and not indirectly on the
grounds that change implies destruction which in turn presupposes momentariness.

1.2 In the other sources, the proof of momentariness of the basis of change is basically
identical, though it is not as defective as in the SrBh. However, in these texts, too, the
premise that qualitative change implies the substitution of an old by a new entity is usually
not explicitly stated.*” A notable exception is the NA where Samghabhadra expressly states
and explicates the premise that any qualitative change implies numeric difference, i.e. the
substitution of an old by a new entity.** In contrast to the SrBh, often great pains are taken

7 As in the SrBh, this premise may in some instances be deduced from the presupposition that
everything which is not momentary has to be persisting in exactly the same way as it has always done
(tathaivavasthita). Notably in the MSAB it is frequently presupposed that non-momentariness implies
unchanging persistence. Cf. MSABh 150,21f (translated in n. 538), 152,12-14 (translated in n. 359),
152,16-19 (translated in n. 360), 152,19-24 (translated in n. 361) and 153,4-8 (translated in n. 362).
Similarly, in the MSABh® the momentariness of firewood, which is referred to at this point in order to
demonstrate that the fire which is based upon this wood has to be momentary, follows because "it does
not persist in the same way" (na tathaivavatisthate) when it is exposed to fire.

* MSABh 153,29-154,2: tejasah punah ksanikatvam indhandadhinavrttitvat. na hi tejasy utpanne
tejahsahotpannam indhanam tathdivavatisthate. na ca dagdhendhanam tejah sthatum samartham. ma
bhiid ante 'py anindhanasyavasthdnam iti.

38 NA 534c20-26: "Furthermore, it is established that the entity/own-being (sva/bhdva) is another
one when there is a difference of character: It is not the case that with one [and the same] entity there
can be a difference of character, because [whenever] one sees directly different entities then also the
character differs,” as an ox has a dewlap hanging down while the horse has the mane falling back.
Since the characters within a series differ, for this reason one can infer that the entities have to be
different. Though in the case of the colour of milk and sour milk the character is identical, they are yet
necessarily different entities, because their accompanying [factors] differ. That is to say, because the two
colours are [respectively] accompanied by sweet and sour taste, the entity necessarily has to differ
numerically between earlier and later. The same applies to the body: since earlier and later states do not
have the same character, for this reason one knows that the mass of bodily elements differ numerically
between earlier and later and, therefore, are momentary."

Cf. also AKBh 193,5-10 (cited in n. 397) and TSP 141,1-4 (cited in n. 411) where the premise that
selfsame entities cannot change their nature is explicated as part of the proof of momentariness on the
basis of the spontaneity of destruction.

* When numeric distinctness is perceptible, it always is accompanied by a difference of character.
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to prove that change occurs at every moment. As a typical example the following
argumentation from the MSABh (150,20-28) may be cited:

"How is it known that this cognition (i.e. the recognition 'this thing now is that very
thing perceived earlier') is caused by the similarity and not by the identity (lit. by being
that) [of the presently perceived thing with the thing perceived earlier]?** ... And [this
is also ascertained] because at the end transformation is observed. For transformation
means change (anyathdtva). If this change did not set in right from the beginning, then
transformation at the end would be observed neither of inward (adhyatmika) nor of
external (bahya) things (bhdva, i.e. of no things whatsoever). Therefore, this is
established: Change sets in right from the beginning so that, gradually gaining in
momentum, it becomes manifest in the end, just as [the change] of milk [becomes
manifest] when the state of sour milk [has been reached]; but as long as this change is
not discerned because it is too subtle, one has the idea 'this [thing now] is precisely that
[thing perceived before],' because one is [mis]lead by the similarity [between the
presently and the earlier perceived entity]. And because there is hence change at every
moment, momentariness is established. "*°

The MSABh refers to the gradual transformation over a period of time. This transformation
is either not caused (milk turning into sour milk) or effected by the constant exposure to the
same condition (a pot fired in a kiln). Because the external conditions do not change (either
the objects are not exposed to any external agent at all, or they are constantly exposed to the
same agent) during the entire period of the process in question,*' so the argument runs,

Hence, it follows that, even though it may not be perceived, there is numeric distinctness whenever there
is a difference of character. Though this is not stringent, there can be no doubt that Samghabhadra
contends here that a qualitative difference can only be given when there is numeric distinctness. The
Chinese could be understood to express this explicitly. This would, however, require a rather artificial
translation along the following lines: " ... because [only] then the character is different, when one sees
(objectively speaking) another entity."

3 The explication of the phenomenon of recognition on the basis of the doctrine of momentariness
can also be found in Hsien-yang 550c9-15.

3 MSABh 150,20-28 (cf. n. 538 where the passage omitted here is translated): sadrsyat tadbuddhir,
na tadbhavad iti. katham gamyate? ... ante parinamopalabdhes ca. parindmo hi namanyathdrvam. tad
yadi nadita evarabdham bhaved, adhyatmikabahyanam bhavanam ante parinamo nopalabhyeta. tasmad
adita evanyathatvam arabdham, yat kramendabhivardhamdnam ante vyaktim dpadyate, ksirasyeva
dadhyavasthayam. ydavat tu tad anyathatvam saksmatvan na paricchidyate, tavat sadrSyanuvrites tad
evedam ifi jidyata iti siddham. tatas ca pratiksanam anyathdivar ksanikatvam prasiddham.

3! In'the MSABH it is not stated explicitly that the outer conditions have to remain constant, but this
follows from the nature of the argument. In other sources this prerequisite is often stipulated. E.g.:
— KSi (P. si 159alf, KSiy 11,7-10): "Even though there is no change of the outer conditions (e.g. fire)
for the products of burning (pdkaja, e.g. fired pottery),* a difference is perceived in the end. Thereby
it is known that [there is] change at every moment." (hdi ltar tshos byed las skye ba rmams kyi phyi rol
gyi rkyen tha dad pa med kyan/ phyi mahi khyad par bzur ba hdi fiid skad cig re re la gZan du hgyur
bahi khuns yin no//)
— Nyayavarttika (824,16f, ad NSBh 824,5-8 [cited in n. 363] on Nyayasitra II1.2.10): asya prayogah:
pratiksanam Sariram anyac canyac ca bhavati bahyapratyayabhede saty ante visesadarSandt pacyamana-
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the subtie changes which add up to the perceptible transformation of the object after some
time have to take place from the beginning onwards at every moment, since there is no reason
why they should take place at one moment and not at another. Given that change implies the
substitution of the old by a new-entity, a new entity originates at every moment so as to be
replaced by yet another one immediately afterwards. Thus the objects of ordinary experience
are fictitious units and in truth are nothing but series of constantly arising and' perishing
discrete entities. This proof only establishes that the objects are momentary while they
undergo such a process, but insofar as all objects are at all times subject to ageing, they
always undergo such a process of transformation and hence are, without exception,
momentary.

The same argument is taken up again in the dispute with the opponent at the end of the
treatment of momentariness in the MSABh.*? It is also brought forward in the ASBh,*

bhimipakajavat apacyamdnabhiamipakajavac ceti.
— NA 408b10-13: "If it is held that not at every single moment there is the change of the body and so
on, how then can the manifest difference of the body etc. be perceived at a later time, [though] there is
no alteration of the external conditions? When in such a case the outer conditions do no change, what
causes the difference between earlier and later within the series (santana)?"

* pdkaja refers not only to the products of burning or cooking, but also to the products of other
gradually evolving processes such as erosion. Cf. the usage of pakaja in AKBh 194,1-9 cited in n. 402.

%2 MSABh 154,7-12: "By interrogation, too, the momentariness of all conditioned factors (samskara)
is established. How is that? To start with, one should ask the opponent of the doctrine of momentariness
the following: 'Why do you accept that the samskdras are impermanent, [but] not that they are
momentary?' Should he answer thus: 'Because otherness® is not perceived at every moment,' then this
should be retorted: 'In the case of things which are evidently momentary such as flames, etc., why do
you not maintain that they are not momentary when they are in a motionless state, on the grounds that
this (i.e. otherness) is not perceived?' If he answers thus: 'Because later they are not perceived as [they
were perceived] earlier,' this should be responded: 'Why is this not also maintained with respect to [all
other] conditioned factors [which are equally perceived differently after some time]?'" (prcchatah® khalv
api sarvasamskaranam ksanikatvam sidhyati. katham krtva. idam tavad ayam aksanikavadi prastavyah.:
"kasmad bhavan anityatvam icchan® samskaranam ksanikatvam necchati'ti. yady evam vadet:
"pratiksanam anyatvasyagrahanad" iti, sa idam syad vacaniyah: "prasiddhaksanikabhavesv api
pradipadisu niscaldavasthayam tadagrahanad aksanikatvam kasmdn nesyate. " yady evam vadet: "piirvavat
pascad agrahanad" iti, sa idam syad vacaniyah: "samskaranam api kasmad evam nesyate.")

*Instead of anyatva (lit. otherness), the Tibetan translation reads anityatd (P. phi 260al: skad cig
ma re re la mi rtag pa fiid mi hzin pahi phyir), and the Chinese translation (T 1604 648b4f)
"destruction." As confirmed by Sthiramati's explanation (SAVBh, P. tsi 188a2f), all three readings refer
to the same thing, namely to the non-perception of momentariness.

® The reading prcchdtah has been adopted from Otani A and B. It is confirmed by the Tibetan
translation and MSA XVIII.91c. i

¢ Levi's reading icchati na must be faulty. This is confirmed by the Tibetan (P. phi 259b8-260al)
and Chinese (T 1604 648b3f) translation. The reading suggested here is based on the reading
icchanasams°® in Otani A and B.

33 ASBh 53,2-5 (on AS 41,12): "Furthermore, because at the end change is perceived, [also
matter should be understood to be momentary]. For it is not the case that the change of matter at the
end is possible spontaneously without [being preceded] by a change of nature at every moment. But this
change [at the end] is perceived. Therefore, it is proved that matter is momentary, because its
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Hsien-yang (cf. appendix, § 2.4), KSi (quoted in n. 351) and, furthermore, testified in the
Yuktidipika (henceforward: YD)** and, less explicitely, in RA.*> Reference may also
be made to the YSBh where Vyasa argues like the Buddhists that the final manifestation of
change (notably ageing) implies the constant modification of the entity concerned from its
origination onwards.* ' '

[perceptible] change at the end is caused by the [gradual] increase of the change occurring at every
moment within its series." (api khalu ante vikaropalabdhitam upaddya; na hi pratiksanaprakrtivikaritam
antarendkasmiko riipasyante vikaro yuktah, sa copalabhyate. tasmat svasamtanikapratiksanavi-
karabhivrddhihetukatvad antyasya riipavikdrasya ksanikam riapam. iti siddham.) :

354 YD 78,13f: "And even you taught this in the section on momentariness:* 'For if something does
‘ot change at every moment, then it [could] not differ on account of external conditions[, as it actually
does,] when difference is later perceived, just as [there could be no difference] of the product of firing
from the unfired clayl[, if the clay did not change at every moment]."'" (tathd ca ksanabhangdadhikdare
bhavadbhir apy uktam: yasya hi pratiksanam anyathdtvam ndsti, tasya bahyapratyayo bhedah pascad
visesagrahane ndsti, tadyathd bhiimer apacyamandyah pakajanam.)

* The piirvapaksa where this argument is formulated is missing in the fragmentary manuscript of
the YD. The passage adduced here is a partial citation of an extract of this piirvapaksa in a different
context. Though the precise understanding of this citation is problematic (my translation is only
tentative), the general import should be sufficiently clear.

%5 Ratnavali 1.66: "If there is always transformation, how can an entity not be momentary. If there
was no transformation, on what account could there in reality be change?" (katham aksaniko bhavah
parinamah sada yadi/ nasti cet parinamah syad anyathatvam kuto 'rthatah //).

36 In the YSBh, and more explicitly in the Vivarana, i.e. the sub-commentary ascribed to Sankara,
it is argued that the oldness of a pot becoming manifest after some time is the result of the constant
change of the pot's state (avastha) at every moment. As the the Vivarana explains, these changes are too
subtle to be perceived, but can be inferred from the eventually manifest oldness of the pot. Thus Patafijali
deduces on the same grounds as the Buddhists that things are changing all the time. In contrast to the
Buddhists, this is not taken to imply their momentariness, because there is an enduring substance
underlying change (i.e. the clay out of which the pot is fashioned) that ensures the numeric identity of
the things before and after their transformation.

YSBh on YS III.15 (p. 312,9-11): "So also the series of the transformations referring to the state
(avasthaparinamakrama): Of the new pot, oldness will be perceived at the end;* and [it is] by being
manifested by [this] series that proceeds according to the succession of moments [that] this
[oldness] obtains its final manifestation (i.e. becomes perceptible)." (tathavasthaparinamakramo
'pi, ghatasyabhinavasya prante purdnatd drsyate. sd ca ksanaparampardnupdting kramenabhi-
vyajyamand param vyaktim dpadyata’® iti.)
Vivarana 260,26-261,13: "The oldness will be brought forth by the erosion of the newness at every
moment. ... But in the middle [between newness and manifest oldness], the oldness does not become
apparent because of its minuteness. Therefore, though existing, the series [of transformations] is not
perceived in the middle state. It will [, however,] be deduced on the grounds that [the oldness] manifests
itself at the end: 'It is the very series [of transformations referring to the state] that has caused this
oldness to attain to its final manifestation.'" (pratiksanam abhinavabhavaparimardanena puranata

samjanisyate. ... madhye tu siksmatayd na vibhavyate. tena madhydvasthayam sann api kramo na
laksyate. prantakalabhivyaktilingenanumdyisyate. yenaiyam purdnatd paramvyaktim upaprapita, so yam
krama iti.) : .

2 In accordance with the Vivarana's gloss "avasanavasthayam" (p. 260,25, cf. also prantakalabhi-
vyakti on p. 216,12) I understand that "prante" means "at the end" and not "on its rim," as Woods
(1914, p. 230) translates. '
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1.3 The deduction of momentariness from change, which in the passages adduced above,
refers indifferently to corporeal and inanimate matter, is frequently directed specifically at the
body. Thus, later on in the MSA*’ the momentariness of the conditioned factors constitut-
ing sentient beings (ddhydtmika samskdra) is, among other reasons, deduced on the grotnds
that sentient beings are subject to change insofar as they evolve and grow up,*® consume

b The reading abhyidhyamana that is only attested in the edition of the Vivarana does not fit. The
oldness is inferred from the wear becoming finally manifest and not from the succession of minute
changes occurring all the time. By contrast, the joint effect of these changes is the cause for the manifest
oldness at the end. : :

¢ According to the pratika in the Vivarana: apadita.

%7 After the momentariness has been proved indiscriminately for all conditioned entities (samskara,
MSA XVIII.82-83), the MSA proves separately the momentariness of sentient beings- (i.e. of the
adhyatmika samskdras) and of external matter (bahya samskara, MSA XVIII1.89-90), and then concludes
the proof of momentariness by the direct exchange of arguments (again with reference to all conditioned
entities) with the opponent. The momentariness of the adhydtmika samskaras is proved by enumerating
fourteen kinds of origination of these samskdras (MSA XVIII.84-85) and then demonstrating for each
kind that it implies the momentariness of the ddhyarmika samskaras involved (MSA XVIII.86-88).

558 On the basis of the gradual evolution of a newly conceived embryo, the MSABh proves the
momentariness of sentient beings (more precisely of the factors constituting them) separately for the first
moment of their new existence (i.e. for the complex of mind and matter formed when the transmigrating
consciousness, the semen and the ovum merge) and for the subsequent moments. The momentariness of
the sentient being after the moment of conception follows from the fact that the evolution of the foetus
(its growth and probably also the development and intensification of the senses and the consciousness)
is a gradual process of transformation that takes place all the time. Since change implies substitution, the
constituent factors perish at every moment as they are replaced by new factors.

MSABh 151,29f and 152,10-12 (on MSA XVIII.86b): "[The origination] as more and more
[grown] is [the origination] that [starts to occur] after the moment of the first production. ... In the
case of the origination as more and more [grown, the momentariness follows] from the difference
in measure. 'Measure' has the meaning of 'size.' For without difference (i.e. growing) at every
moment, there would not be the difference of size (SAVBh, P. tsi 175b2f: between a newly
conceived embryo and a foetus etc.)." (taratamena yah prathamajanmaksanad drdhvam ...
taratamotpade manavisesdat. mdnam pramdnam ity arthah. na hi pratiksanam vindnyatvena
parimanaviseso bhavet.)
Insofar as any specific moment in the cause of existence results from the moment immediately preceding
it, it is presupposed that the sentient beings (more precisely, the entities constituting them) as they are
present at any given moment are caused by the constituent entities as they were present the moment
before. On this basis, it is argued that the causal efficiency of the constituent entities in the very first
moment of a new existence must differ from their causal efficiency in the second moment and so on,
because the effects differ: the entities in the second moment (= effect of the entities in the first moment)
differ from the entities in the third moment (= effect of the second moment). If the causal efficiency in
the first moment did not differ from that of subsequent moments, then all the time a being having the
maturity of two moments (in Sthiramati's words a kalala, that is, an embryo shortly after conception)
would be brought forth, because there would not be the difference in causal efficiency that would be
necessary if a further evolved embryo (according to Sthiramati an arbuda, i.e. a foetus some weeks after
conception which constitutes the next evolutionary phase of an embryo after that of a kalala) was to be
brought forth afterwards.? Thus there would be no evolution at all. Since the constituent factors of the
first moment of a new existence, therefore, have to function differently from those of the second moment
(they cause the less evolved entities of the second moment, whereas the entities of this second moment
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and generate bodily energy,’ react to mental events and grow old.*® Furthermore, these

cause the more evolved entities of the third moment), they are numerically distinct, because, following
the line of thinking, having different effects implies numeric difference.
MSABhA 151,28f and 152,8-10: "The initial origination is [the origination] which consists in the
appearance of the basis of personal existence (atmabhdva) at the beginning (i.e. at the time of
conception). ... To start with, in the case of the initial origination the momentariness follows
because [the originated first moment of the new existence] differs as a cause [from subsequent
moments]. If it did not differ as a cause [from subsequent moments], the difference between later
and [still] later [moments in the process] of the evolution of the conditioned factors [following]
upon this [initial moment] would not be perceived, because the cause [for these later moments]
would not differ. But as there is the difference [between later and still later samskdras], the
momentariness [of the atmabhdva produced at the beginning of a new existence] is proved, because
it is distinct from the [samskdras] following upon it." (ddya utpddo ya tatprathamata® atma-
bhavabhinirvrttih. ... adyotpade tavat hetutvavisesat. yadi hi tasya hetutvena viseso na syat,
taduttarayah samskdarapravriter uttarottaraviseso nopalabhyeta hetvavisesat. visese ca sati tad-
uttarebhyas tasyanyatvat ksanikatvasiddhih.)
As the causal efficiency of an entity is an expression of its nature, this argument, too, is indirectly based
on the presupposition that qualitative difference implies substitution. Moreover, this argument also
presupposes that transformation (at least in the initial phase after conception) takes place all the time.
Thus this argument only differs from the argument cited before insofar as it deduces the momentariness
of the cause and not of the effect. Thereby, the scope of the argument is shifted by one moment: The
momentariness is already proved for the entity preceding the first entity that is subject to constant change.
This possibly explains why the momentariness of the entities constituting the first moment of a new
existence is derived on different grounds than that of the subsequent moments. For commencing a new
existence, the entities in the first moment do not differ from any preceding entities. Thus the reason for
the momentariness at all subsequent moments, namely that there is a difference as to measure, can only
be attributed to them insofar as they differ from the entity following upon them (viz. the constituent
entities of the second moment), and not, as in the case of all subsequent moments (but the last one),
because they differ both from the preceding and the following entity. However, it has to be conceded
that this alone should have sufficed to imply their momentariness.
2 Cf. SAVBh, P. tsi 175a6f: gal te rtag pa Zig yin na ni rtag tu yan nur nur po hbah Zig tu snan
bar hgyur gyi/ mer mer po lc sogs pahi dnos po mi hdra ba géan dan gZan snan bar mi hgur ro//
® The reading ydvat, which is clearly faulty, has been emended in accordance with the Chinese (T
1604 647a16) and Tibetan translation (P. phi 257a6: dan por skye ba ni dan po fiid du bdag gi rio bo
mrnon par grub pa gan yin paho.; cf. the pratika in SAVBh, P. tsi 172al).

%9 MSABh 152,12-14: "[The origination characterized] by accumulation is the [origination
characterized] by the accumulation [of corporeal matter] due to nutrition, sleep, celibacy, absorption. ...
In case of the origination [characterized] by accumulation, [the momentariness follows] because [without
it] accumulation would be senseless. For accumulation is sustainment, [and] this would be senseless if
there was no momentariness, because [in that case sentient beings] would persist in the same way [as they
have always done] (so that there would be no exhaustion of nutrition etc. that would have to be
compensated). Further, [the momentariness results] because [without it] accumulation itself would be
impossible. For unless [corporeal matter] originates at every moment more and more strengthened,
accumulation would not be possible." (cayena ya dharasvapnabrahmacarydsamdpattyupacayena. ...
upacayotpade cayaparthyat. upastambho hi cayah. tasyaparthyam syad antarena ksanikatvam, tathaivava-
sthitatvat. ayogdc copacayasyaiva. na hi pratiksanam vind pustatarotpattyd yujyetopacayah.)

30 MSABh 151,31f and 152,16-19: "[The origination] on account of change is the [origination]
because of the alteration of the complexion and so on due to desire and so on. [The origination] on
account of maturation is the [origination] into the [various] stages [of life, namely that of] an embryo,
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samskaras change insofar as the maturation of karmic impressions presupposes the constant
transformation of the beings to whom these impressions pertain,®® and insofar as the

an infant, a child, a youth, an adult and an elder. ... In case of the originations because of change and
because of maturation, [the momentariness results] because [change] of something persisting is impossible
since without destruction [right] from the beginning there is no change [at the end]. For change because
of passion etc. is not possible of something persisting in the same way;* nor is the maturation'into
different stages of life [of something persisting in the same way possible], because if there was not
destruction right from the beginning there would be no change at the end." (vikarena yo ragadibhir
varnadiviparinamatah.® paripakenayogarbhabalakumarayuvamadhyamavrddhavasthasu. ... vikarotpattau
paripakotpattau ca sthitasyasambhavat adyandsavikaratah. na hi tathdsthitasyaiva ragadibhir vikdrah
sambhavati, na cavasthantaresu paripaka adav avindse saty ante vikarabhavat.)

It can be seen here how the constant subjection of the body to change is one time deduced on the grounds
that the eventual manifestation of transformation implies that the transformed being has been changing
all the time before, and one time is deduced from the direct observation of change (here the change of
complexion when desire etc. is aroused).

* At this point, it seems that the momentariness does not follow because the body changes at every
moment, but because something cannot change after having persisted before. Therefore, the argument
seems to rest on the assumption that something cannot first persist and later perish. If this interpretation .
is correct, it derives its plausibility in the same way as the aforementioned argument that the changes
undergone by earth imply its momentariness "because there are no causes of destruction” (cf. § I.C.1.4).

® Cf. MSABh, P. phi 257a7f: hgyur bar ni hdod chags la sogs pas kha dog la sogs pa rmam par
hgyur bahi sgo nas gan yin paho// Cf. SAVBh 172b5-7 referred to in n. 303.

%! MSABh 151,32-152,3 and 152,19-24: "The [origination] as inferior and as excellent is [the
origination] of those [beings who] are reborn in, respectively, a bad or a good form of existence (gati).
The [origination] as shining is [the origination] of those [beings who] are, because in these states the
fulfillment of wishes] is only dependent upon the mind,* reborn among those who supernaturally create
their objects of desire, among those whose objects of desire are created by others supernaturally, [as well
as reborn in the realms of subtle] matter or in the immaterial [realms] (i.e. the beings who are reborn
in the two highest levels of the realm of desire or above). The [origination] as not-shining is [the
origination] of those [beings who] are reborn elsewhere (i.e. in the realm of desire below the two highest
levels) ...

The momentariness in the case of inferior and excellent origination is to be known [on the same
grounds] as in the case of the originations because of change and because of maturation. For if the
conditioned factors persisted in the same way [as they have always done], the karmic impressions
(karmavasand), on account of which there should be the rebirth in a bad or a good form of existence
(gati), [could] not become [causally] efficient. For it is by the particular, gradually [realized]
transformation of the series[, which has been 'karmically impressed,'] that [these impressions later]
become causally efficient.

To the shining and not-shining origination, too, the momentariness pertains in this very way (i.e.
as it does in the case of the-originations because of change and because of maturation). To start with,
in the case of the shining [origination, the momentariness results] because for something persisting in the
same way {as it has always done] it is impossible to exist in a way depending upon the mind. But also
in the case of the not-shining [origination the momentariness results, namely] because without destruction
right from the beginning the change at the end® is impossible." (hinatvena visistatvena ca yo durgatau
<sugatau>° cotpadyamandnam yathakramam. bhdsvaratvena yo nirmitakamesu paranirmitakamesu
riparipyesu copapanndndm cittamdtradhinatvat. abhdsvaratvena yas tadanyatropapanndndm... tatha
hinavisistotpattau  ksanikatvam veditavyam yatha vikaraparipakotpattau. na hi tathdsthitesv eva
samskaresu karmavdsand vrttim labhate, yato durgatau va syad utpattih sugatau va. kramena hi
samtatiparindmavisesdt vrttilabho yujyate. bhasvarabhdsvare 'pi cotpade tathaiva ksanikatvam yujyate.
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skandhas conpstituting the sentient beings first incessantly perpetuate themselves, and then
cease to exist entirely at the time of final emancipation from the cycle of existence
(samsara).>® Likewise, in the Nyayasitrabhasya (henceforth: NSBh) the Buddhist deduces

bhdsvare tavat tathdasthitasydsambhavat cittddhinavrttitayah. abhdsvare 'pi cddau vindsam antarenante
vikarayogat.)

* Supplementation in accordance with SAVBh P. tsi 173bl. Thus the beings who are reborn as
shining are momentary because they exist in accordance with their wishes, which would be impossible
if they persisted always in the same way (tathdshita).

® It is likely that in analogy with the deduction of momentariness in the case of inferior and
excellent origination the change at the end refers to the maturation of the karmic impressions determining
the next existence. Alternatively, it could refer to decay and death in one existence as a pre-condition
for the next existence:.

® sugatau was added in accordance with Otani B, the Tibetan (P. phi 257b1) and the Chinese (T
1604 647a21f) translation.

%2 With the exception of the final skandhas before emancipation (i.e. the groups of factors
constituting the emancipated "being" at the moment of death), all skandhas are followed by further
skandhas which are regarded as the effect of the skandhas preceding them. In this sense, all but the final
skandhas function as seeds for future skandhas (cf. n. 358). Since it presupposes a qualitative difference
if something at one time functions as a cause and at another does not, the skandhas have to function as
a cause and hence perish (because the process of procreation entails the self-destruction ?) at every
moment of their existence.* In contrast to all other skandhas, the final skandhas of an arhant at the
moment of death are not followed by further skandhas and hence do not function as a cause. Therefore,
they are momentary, because they are numerically distinct from all earlier skandhas, whose nature it is
to give rise to subsequent skardhas. Thus the skandhas existing in the last moment have not existed
before, and hence they are momentary.

MSABh 152,4f and 153,4-8: "The [origination] with seed is [any origination] but that of the last
skandhas of an arhant (i.e. the person emancipated from samsdra). The [origination] without seed is [the
origination] of these last skandhas of an arhant. ... In case of the origination with and without seed, the
momentariness is to be known [respectively] because something persisting cannot [function as a seed after
it has not been functioning as a seed before], and because it cannot be the last. For it is impossible that
something persisting thus, [i.e.] without functioning as a cause at every moment, could function on the
contrary as a seed at another time. Nor [is it possible that something persisting] is without seed at the
last moment [if it had been endowed with a seed all the time before].” And one cannot accept that
something first has a seed and at the last moment does not have a seed, because without this (viz. the
destruction of the old and subsequent origination of a new entity at every moment)° the being-the-last
would be impossible. For thus (i.e. if momentariness is not presumed) the being-the-last is impossible. "¢
(sabijatvenayo 'rhatas caraman skandhan varjayitva. abijatvenayas tesamevarhatas caramesam. ... sabijabija-
bhavenotpattau ksanikatvam veditavyam sthitdyogac caram< atv>dsambhavac® ca. na hi pratiksanam
hetubhavam antarena tathasthitasyanyasmin kale punar bijabhavo yujyate. nirbijatvam va carame ksane.
na ca Sakyam parvam sabijatvam carame ksane nirbijatvam abhyupagantum. tadabhdve cara-
matvasambhavat. tathd hi caramatvam eva na sambhavati.)

® Cf. SAVBh, P. tsi 182b5: rtag pa la ni sa bon dan bcas pa dan sa bon med pa rmam pa griis su
hygur mi srid do//

® It seems that Dharmakirti reasons in the PramanaviniScaya (P. 5710 ce 277a4-6) along the same
lines in order to prove, as part of the saftvanumana, that non-momentary entities cannot be causally
efficient: "A non-momentary entity cannot be causally efficient, because of contradiction in the case of
gradual and instantaneous [discharge of causal efficiency]. Gradually it [can]not be [efficient], because
[if] it was independent [from adventitious factors] causally efficient because of its mere existence, a
[partial] delay [of the discharge of this causal efficiency] would not be possible. [If, however, because
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the momentariness on the grounds that the body is constantly subject to increase and decrease,
since it grows by the digestion of food and diminishes — so one may add — because
corporeal activities burn up the energy generated by the digestion of food. Though these
processes only become manifest after some time (when a person has grown or become
emaciated?), they have to be occurring at every moment, because, as Uddyotakara specifies,
otherwise they would not materialize at all.’®® Moreover, in the YD the Buddhist deduces

of the dependence upon external factors] it was not [fully] causally efficient earlier, [then it should] not
become so later either, because its own-being is not subject to change. ... Nor can it be instantaneously
causally efficient. For it is not possible that its nature [that is efficient earlier] is not also efficient later."
(skad cig ma ma yin pa de ni don byed par srid pa ma yin te/ rim dan cig car hgal bahi phyir ro// rim
gyis ni ma yin te/ ltos pa med par ran yod tsam gyis byed pa por gyur pa ni sdod par mi rigs pahi phyir
ro// snar byed pa po ma yin pa ni phyis kyan mi hgyur te/ ran gi fio bor hgyur ba med pahi phyir ro//
... cig car byed pa yan ma yin te/ dehi ran gi no bo ni phyis kyan mi byed par mi hthad pahi phyir ro//)
¢ Cf. SAVBh P. tsi 183alf: gal te sa bon dan bcas pahi skad cig ma ni hgags/ phyis sa bon med
pahi skad cig ma skyes pa ni ma yin gyi/ dus thams cad du rtag par gnas na ni/ rtag tu yan sa bon dan
bcas pahi dros por gnas gyi sa bon med par hgyur bar ni phyis kyan med par hgyur te/ ...
Cf. MSAT P. bi 172a7f: de med na tha ma fiid mi srid pahi phyir ro// Zes bya ba gan med na skad cig
re re la hdus byas mams gZan fiid du hgyur ba med na ste/ skad cig la hjig pahi nan can yin na ni der
hgyur ro// .

4 According to Sthiramati (see quotation), to be last would be impossible, because the entity would
persist eternally if it was not momentary. The underlying reasoning is not specified but may be supplied. -
from the earlier argument (MSABh 150,21f, cited in n. 538) that things cannot perish after having
persisted for some time, because such a change in behaviour presupposes a change of nature which is
precluded by the Buddhists as it entails the loss of identity. Alternatively, the argument here may be
understood in such a way that "being-the-last" is inconceivable without momentariness, because being
last presupposes that there are earlier entities, and this is not possible if the entity existing at the end is
identical with the entity existing earlier.

Sthiramati (SAVBh P. phi 182b5f) understands that this argument provides the reason for the
preceding assertion that something persisting cannot be without seed at the end. By contrast, I understand
that this argument — irrespective of its precise analysis — supplements the earlier argument that "being-
the-last" of something persisting is impossible, because it cannot be without seed after having been
endowed with seed earlier as this implies qualitative change. Also in the Chinese translation (T 1604
647c26-29) it is understood that two distinct arguments (the order in the translation is inverted) are
adduced in order to show that "being-the-last" is impossible without momentariness.

Despite the interpretative difficulties of the passage under consideration — the argumentation is too
elliptic to settle with certainty how precisely it is to be reconstructed — there can be little doubt that the
momentariness is basically deduced on the grounds presented at the beginning of this note.

¢ Emendation confirmed by the Tibetan translation (P. phi 258b7).

36 NSBh 824,5-8 (ad I11.2.10; cf. n. 351 where Uddyotakara's formalization of this argument is
cited): "But how is it known that manifest entities (vyakii) are momentary? Because it is seen that in
bodies etc. there is a constant succession of increase and decrease. There is increase insofar as the
essence of the food processed by digestion becomes blood etc. in the body, and [this] increase occurs
constantly. Because of [this] increase there is the origination of manifest entities, and because of decrease
there is the destruction of manifest entities. This being so, the growth of the body is perceived after some
time because of the difference due to the transformation of the [constituent] parts [of the body]." (katham
punar gamyate ksanik@vyaktaya iti. upacaydpacayaprabandhadarsandc chariradisu. paktinirvritasyahara-
rasasya Sarire rudhiradibhavenopacayo upacayas ca prabandhena pravarttate. upacayad vyakfinam
utpadah, apacaydad vyaktinirodhah. evam ca saty avayavaparinamabhedena vrddhih Sarirasya kalantare
grhyate ...)
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the momentariness on the basis of bodily changes brought about by breathing, exhaustion and
possibly — my understanding of ripa is tentative — by the alteration of the complexion.?%*
Besides, in ASBh 52,14-16 (quoted in n. 297, cf. NA 534b29-c3 quoted in n. 298) it is
argued on the basis of the corporeal changes brought about by psychic events or states that
the body is momentary, because it changes at every moment in accordance with the mind. It

This is corroborated by Vacaspatimisras formulation of this argument in the Tatparyatika (824,19f):
Sarirasya ca kalaparipakavasena sthaulasya hrasasya ca darsanat pratiksanam siksmah parinatibhedo
‘numiyate ....

The explication that the manifest entities (vyakti) — the terminology is that of the Samkhyas against
whom this argument is directed — originate because of the increase and cease because of the decrease
could suggest that at every moment corporeal entities originate because of energy input and are
subsequently destroyed because of energy output. This, however, is at odds with the spontaneity of
destruction entailed by the doctrine of momentariness and makes also for other reasons little sense.
Instead, it seems that the origination and destruction addressed in the NSBh refer to two processes
occurring side by side (the body generates and uses-up energy), which are understood respectively as the
incorporation of new entities and the separation from old ones. This interpretation, which accords with
the NSBh's definition of the cause of origination and destruction,® is supported by Uddyotakara who
explains that the origination and destruction of individual entities (vyak#i) become manifest after some
time because the body is constantly increased and decreased.” If I understand the argument correctly,
growth only becomes manifest as long as the increase is greater than the decrease. If this situation is
reversed (i.e. when the body is not nourished adequately), then instead of growth, emaciation should
manifest itself after some time.® Possibly, the NSBh only refers to the manifestation of growth after some
time, because this is the standard case. Notwithstanding these interpretative difficulties, there can be little
doubt that in the NSBh, as in the corresponding passage in the MSA(Bh), the body is always subject to
change and hence momentary because it constantly generates and uses up energy.

*NSBh 826,8-827,1 (ad I11.2.12): utpattikaranam tavad upalabhyate avayavopacayo valmikadinam,
vinasakaranam copalabhyate ghatadinam avayavavibhagah.

® NyaVart 824,13f: tau cotpadanirodhau tasya kaldntarena drstau. ato 'vagamyate: pratiksanam
upactyate capaciyate ca Sariram iti.

¢ In VacaspatimiSra's formulation of this argument (Tatparyatikdi 824,19f: Ssarirasya ca
kalaparipakavasena sthaulyasya hrdsasya ca darsandt pratiksanam siksmah parinatibhedo 'numiyate ...),
momentary change is expressly deduced both from corporeal increase (sthaulya) and from emaciation
(hrasa). -

%4 YD 60,2-5: "If it be held: 'The momentariness is proved because difference is perceived.':
It may be thought [by the Buddhist]: 'If there is not the cessation of things immediately after they have
arisen, how is the difference of the body and so on, which is effected by breathing, exhaustion,
[alteration of] the complexion (for riipa?)® and so on, brought about; and how is the difference of the
conch and so on, which is effected by the contact with heat and coldness, brought about? And bells etc.,
which do not resound [now, change insofar as they] are later perceived to resound. Therefore,
momentariness is not refuted.'" (visesagrahanat ksanikatvasiddhir iti cet.” syan matam: yady utpanna-
mdtroparatir nasti bhavanam, kimkrtah Sariradindm prandapanasramaripdadikrto 'bjasmaprabhrtinam ca
Sitosnasparsakrto bhedah. ghantadinam casabdakanam pascac chabdavatam grahanam. tasmdad
anisiddhah ksanabhanga iti.)

* As Bronkhorst has shown (J. Bronkhorst: "varttika" in WZKS XXXIV, 1990, pp. 123-146), the
varttika and the commentary thereon are by the same author.

b Cf. the varnakyta viparinamanityatd in the StBh and Hsien-yang (see appendix, § 1.5.2.1) which
is said to be constituted by the change of complexion. The passage could also be translated thus: "
how is the difference of the body and so on, which is effected by the [alteration of] the complexion due
to breathing and exhaustion ... "
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will be seen that in the case of breathing and metabolism, the subjection of the body to
constant change is evident and does not have to be deduced from the final manifestation of
change or destruction, as in the case of the growing and ageing of the body. As for the
reaction of the body to emotions etc., it is argued in the ASBh, but not in the equivalent ‘
passage of the MSABh, cited in n. 360), that the changes have to occur at every moment,
because they are prompted by the mind which itself changes all the time.

1.4 In contrast to these arguments, the argumentation based on change is also directed
exclusively towards external matter in the MSA(Bh), where the extensive treatment of
ksanikatva comprises specific arguments for the momentariness of each of the four gross
elements and the six sensory objects (cf. n. 357). Thus, the momentariness of water is
deduced on the grounds that the decrease or increase of water in ponds etc., which becomes
perceptible after some time, presupposes that the water, that is the mass or quantity of water,
has been changing. all the time before.*® Similarly, in the case of seemingly persisting
sounds such as that produced by a bell — the momentariness of ordinary sound was
considered to be self-evident, momentariness follows because at every moment the sound
becomes softer.*® Here the change at every moment is immediately perceptible and does
not have to be deduced. The momentariness of earth (przhivi) is proved on the basis that it
is transformed by the karma of sentient beings, by ploughing, digging etc., by fire, water and
wind, as well as by the passing of time.>*” In the case of earth, the momentariness is not

35 MSABh 153,17-19: "To start with, [momentariness is attributed] to water because it desiccates
and it augments. In springs, lakes, ponds etc., a gradual increase and desiccation of water is observed.
But they both would not be [possible] without the transformation [of the water] at every moment, because
[otherwise] there would be no cause for the difference [in the quantity of the water that is observed] later
(i.e. once the joint effect of the imperceptible changes from moment to moment has become
perceptible)." (apam tavac cchosavrddeh. utsasarastadagadisy® apam kramena vrddhih Sosas
copalabhyate. tac cobhayam antarena pratiksanam parindmam na syat, pascad visesakaranabhavat.)
Water is conceived here collectively as the mass of water (and not in terms of discrete water atoms). This
conception corresponds to the usage of "ap" ("water") which in post-Vedic literature is only employed

in the plural (i.e. "waters").
2 Levi's reading tatagadisv has been emended in accordance with the manuscripts Otani A and B.

%6 MSABh 154,3-5: "Even the sound that is perceived for a certain stretch of time, as the sound of

bells etc., should be known to be momentary, because of the gradation [of its volume]. For if it was not
momentary, it would not be observed that at every moment it is softer [than before]." (Sabdah punar yo
'pi kalantaram upalabhyate ghantadindm tasyapi ksanikatvam veditavyam taratamyopalabdheh. na hy
asati ksanikatve pratiksana<m> mandataratamopalabdhih syat.)
It should be noted that the stance that a loud sound and soft noise are numerically distinct does not
necessarily presuppose the position that all qualitative change implies substitution. For the numeric
distinctness between the sound when it is louder and softer may not follow from a rule concerning
qualitative change in general but from the specific case, insofar as the change in volume can arguably
only be explained by the substitution of an old by a new sound.

37 MSABh 153,25-29: "And four kinds of transformation of the earth are observed: [1) the
transformations] caused by karma, that is, by the various karma of sentient beings (the quality of the
earth is determined by the karma of the sentient beings inhabiting it; cf. SAVBh P. tsi 815a7-b3), [2)
the transformations] caused by violence such as by striking (e.g by agriculture, mining etc.; cf. SAVBh
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deduced on the grounds that the changes occur all the time. Instead it is argued — that is, if
I understand the elliptic reason "because of the non-existence of a cause of destruction"
(vindSakaranabhavat) correctly — that since the earth changes at certain times, it must have
been constantly perishing and re-arising before, because change implies the destruction of the
old entity. This destruction cannot occur after the existence for some time, because there are
no external causes of-destruction that could explain why one and the same entity first persists
and later perishes. Thus, this argument only refers to change in order to show that there are
times when the earth perishes. Besides this, it does not differ from the deduction of
momentariness on the grounds that things are destroyed eventually (cf. § II.C.1.1).

1.5 Possibly, the reasoning that the eventual transformation presupposes change at every
moment also underlies the deduction of momentariness (directed indifferently at all
conditioned factors, samskara) from "the gross anityatd," that is, from the destruction of
empirical phenomena existing over a certain period of time, as its attested in the SNS*®® and

P. tsi 185b3f), [3) the transformations] caused by the elements][, i.e.] by fire etc., [4) the transformations]
caused by time[, that is,] by staying for a certain period of time.* But without the origination of another
[earth-entity] at every moment, [these transformations] are not possible, because there is no cause of
destruction [that could open the way for change by annihilating the old entity after it has existed for some
time]." (caturvidhas ca parinamah prthivyd upalabhyate. karmakrtah satvandm karmavisesat,
upakramakrtah praharadibhih,® bhitakrto 'gnyddibhih, kalakrtah kalantaraparivdsatah.’ sa cantarena
pratiksanam anyotpattim na yujyate, vinasakaranabhavat.)

2 Asvabhava (MSAT P. bi 172b3f) exemplifies this by the transformation undergone by a spot of
earth, upon which first a village is built and which later turns into wilderness (as the village decays?).
Sthiramati (SAVBh P. tsi 185b7-186al) adduces the same example, mentioning also the reversal of the
process (i.e. wilderness turned into a settlement). According to him, the transformation refers,
furthermore, to seasonal changes and to the transformations brought about by the qualitative differences
of the various cosmic aeons.

® The emendations praharadibhih (for prahadibhih) and kalantaraparivasatah (for kalantarapari-
ndmatah) are confirmed by Otani A and B and by the Tibetan translation (P. phi 259b2f).

%8 SNS X.7, p. 156 (= P. fu 56a6-bl and in Y; P. hi 103b8-104a2, Chin.: T 676 709b27-c4 and
in Yo, T 1579 734c27-735a5, SNSVy P. cho 170b5-8): "[1] The sense perception of the gross
impermanence,® that inheres in the [conditioned factors (samskdra)® which are endowed with
momentariness], [2] the sense perception of the diversity of living beings, which depends upon the
diversity of karma, and [3] the sense perception of the suffering and the happiness of living beings,
which depend upon good and evil deeds, [are perceptions] by means of which the imperceptible is to be
deduced, [namely respectively 1] the momentariness of all conditioned factors (samskara), [2] the
existence of the yonder-world (i.e. of existence before birth and after death) and [3] the not-getting-lost
(avipranasa) of good and evil deeds. [These perceptions] and [other perceptions] of this kind [are
instances] for [the *upapattisadhanayukti® which is] characterized by the sense perception of something
having this (i.e. the thing to be deduced) as its basis (*taddsrayapratyaksopalabdhilaksana)."® (hdu byed
thams cad skad cig ma® fiid dan/ hjig rten pha rol yod pa fiid dan/ las dge ba dan/ mi dge ba chud mi
za ba la® de la gnas pahi mi rtag pa" rags pa fiid mron sum du dmigs pa gan yin pa dan®°/ sems can
sna tshogs las sna tshogs la gnas pa mnon sum du dmigs pa gan yin pa dan/ sems can bde ba dar sdug
bsnal ba las dge ba dan mi dge ba la gnas pa, mnon sum du dmigs pa gan yin pa dai//°* gan gis mrion
sum du ma gyur-pa la rjes su dpag par bya ba dan/ de lta bu dan mthun pa gan yin pa de ni de la gnas
pa mrion sum du dmigs pahi mtshan fiid yin no//).

* Cf. SNSVy P. cho 171b7f-172a3: gnas pahi mi rtag pa[r] rags pa fiid ces bya ba ni skad cig la
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in the Slokavarttika.’® For since destruction is analyzed in terms of transformation (cf. n.
377 and § I1.D.2.4), the gross destruction may be conceived of as a gradual process — the
object is destroyed by the gradual corrosion brought about by the passing of time (i.e. ageing)
or by the prolonged exposure to-a specific factor such as fire — so that the momentariness
of the object may be deduced on the grounds that it has to undergo change all the time. Given
that the external factors are constant, so the argument could run, the annihilation at a later
time can only be explained if it is assumed that the object is constantly modified until it
finally reaches such a state that it ceases to exist. The only difference between this gradual
destruction and the process envisaged in the passages adduced before would consist in the
result: one time the object would be transformed in such a way that it continues to exist in
an altered form, the other time in such a way that it ceases to exist. Since for the sake of the
argument it only matters that the object is subject to constant change, while it is of no
importance whether this modification leads up to transformation or destruction, the
argumentation with respect to the gross anityatd and with respect to transformation could
hence be regarded as two versions of the same proof of momentariness.*”® Thus the

hjig[s] pa ma yin pahi mi rtag pa la rags pa hchi hpho ba dan/ skye ba dan hjig pahi mtshan fiid de/
... mnon sum du dmigs pa gan yin pa Zes bya ba ni.... sgrub par byed pahi phyogs kyi chos ran bZin gyi
rtags mi rtag pahi rags pa fiid mnon sum du dmigs pa dehi sgo nas/ bsgrub par bya bahi chos skad cig
ma Fid rjes su dpag par byaho//

® Cf. SNSVy P. cho 171b6f: de la gnas pahi mi rtag pafr] rags pa fiid mion sum du dmigs pa gan
yin pa Zes bya ba la de la Zes bya ba ni rjes su dpag par bya bahi chos can hdu byed kyi dros po laho//

¢ *upapattisddhanayukti is rendered by Sakuma (1990, vol. II, p. 101; cf. fn. 602, 603, 604) as
"Stimmigkeit aufgrund (/Begriindung im Sinne) des Nachweises mittels Beweismitteln. "

4 The Sanskrit — if it is reconstructed on the basis of the Tibetan and also Chinese translation as
taddasrayapratyaksopalabdhilaksana — may also mean "characterized by the perception which is the basis
for that" (viz. for the deduction).

¢ P. nu 56a6 reads wrongly pa.

fYr, P. hi 103b8: rol tu.

880 Yr, P. hi 103b8; la is missing in P. fiu 56a6 but has to be read in analogy with mrion sum du
ma gyur pa la ...

"So Yy, P. hi 103b8 and SNSVy, P. cho 172a5 and a8; P. fu 56a7 and SNSVy, P. cho 170b6 and
171b6 read rtag par; SNSVy, P. cho 172a3 reads rtag pahi.

i The position of 7id is problematic. It really should precede rags pa (i.e. mi rtag pa fiid rags pa)
since t@ (= 7iid) in the Sanskrit original "*audarikanityata" (or the like) pertains primarily to anityata.

i 1 refrain from translating das, because gan gis should refer back to the three enumerated
perceptions. Otherwise gan gis and de Ita bu would both refer to other perceptions of the same kind.

% The text © ... ° is missing in Y. ;

39 Slokavirttika, Sabdanityatadhikarana 424-425: " Also the [Buddhists], who imagine that in the time
between [origination and cessation all things] are characterized by subtle destructions at every moment
because otherwise [their] gross destruction would not occur, they also cannot prove that sounds are
characterized by destruction, because they do not perceive their characterization by gross destruction that
would be more [pronounced and hence perceptible] than their characterization by momentary
destruction." (ye 'pi sthilavinasanam anyathdnupapattitah// kalpayanty antara saksmam vinasitvam
pratiksanam //424// te'pi ksanikandsitvad adhikdm sthalandsitam/ Sabdanam avijananto na Sakta
nasisadhane//425//).

0 1 use the term "macroscopic" in order to refer to the temporally extended objects perceived
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deduction of momentariness from gross anityaté could be understood as a further instance of
the proof that long term changes presuppose modification at every moment and hence indicate
the momentariness of all things.>” ’

ordinarily (i.e. tables etc.) which in the final analysis are not really existing entities (dravyasat), but only
fictitious units (prajriaptisat) formed by the succession and compounding of atomic, momentary entities.
To these later entities, which alone are really existing, I refer as "microscopic."

57! There is some textual evidence strengthening the interpretation that the momentariness follows
from the gross anityatd because the destruction of macroscopic entities implies a process of
transformation: In the SrBh the destruction by fire etc., as well as death and the decomposition of the
body, are considered as forms of transformation. Similarly, in the AKBh (cf. n. 402) burning, corrosion
and other similar gradual processes of destruction are treated in the same way as the firing of pottery,
namely as maturation processes (paka), where the external agent causes the origination of successively
more burnt, corroded, fired etc. entities, thereby transforming the series exposed to it. Also in all other
sources dealing with the supposed destruction of macroscopic objects by external agents, it is argued that
fire etc. does, contrary to appearance, not destroy wood etc., but only effects its transformation (cf.
appendix, § I1.D.2.4). Moreover, in MPPU 200b4-9 (= MPPU, 1163) the argument that things undergo
destruction from the first moment onwards (and hence are momentary), because they eventually perish,
is exemplified by the wear and tear of clothes (in MPPU 222¢10-12 of shoes), i.e. by a process of
gradual transformation. '

According to the commentary on the deduction of momentariness from the gross anityata in the
SNSVy (cf. the extracts appended to the translation in n. 368), the gross anityaid is the logical reason
(sadhanadharma) which by its inherence in the conditioned factors (i.e. in the paksa) proves that they
are momentary (sadhyadharma). This analysis accords with the explication of the argument "because
destruction is seen at the end," as it is recorded in the piarvapaksa adduced in YD 57,13-15:

"What has destruction at the end (= logical reason, hetu), that is observed to be momentary (=

quality to be proved, sadhya), as in the case of the flames of a lamp, cognitions and sound (=

example, drstanta, for the concomitance of hetu and sadhya)" (Gha: ante ksayadarsanat. iha

yasyante ksayas tasya ksanikatvam drstam tadyatha pradipajvalabuddhis abdanam. asti cante ksayah

samskaranam tasmat ksanika.*
It can be safely excluded that initially a formal syllogism of this kind underlay the argument, and that
accordingly the argument derived its plausibility from the trust in the validity of a correct syllogism
_ (anumana). This is, among other things, borne out by the other two deductions which in the SNS are
adduced alongside with the deduction of momentariness as further examples for the upapattisadhanayukti,
namely the inference of the existence before birth and after death from the diversity of sentient beings
and the deduction of the law of retribution (karma) from their suffering and happiness (cf. n. 368). Any
application of a formal syllogism to -these deductions would clearly be secondary. Moreover, the
deduction of momentariness from change in the $rBh as presented at the beginning of this chapter does
not operate with a formal syllogism, even though it corresponds to the deduction of momentariness from
the gross anityatd in the SNS. This correspondence is evinced by the fact that as in the SNS so in the
SrBh immediately after the deduction of momentariness, the existence before and after death
(paralokasamskarapravriti) is deduced from the diversity of sentient beings (SrBh 485,14ff).

Instead of inferring the momentariness from the gross anityatd on the grounds that macroscopic
destruction entails change, it is also possible to deduce it on the basis of the reasoning that the perceptible
destruction of things is only possible if it is assumed that all the time before they have perished, too {cf.
§ II.C.1.1). In such a case, the reasoning may be applied that things which have an enduring nature
cannot be destroyed by a cause of destruction. Thus the apparent destruction as for instance the breaking
of a pot by a hammer can only be accounted for if it is assumed that the pot has a perishable nature all
along, and accordingly constantly undergoes destruction and origination even before it meets with the
supposed cause of destruction (i.e. the blow of the hammer), which in truth only disrupts the process of
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The textual evidence adduced here raises the question whether the proof of momentariness
on the basis of change reflects the considerations that led to the conception of the doctrine of
momentariness. This calls for a closer scrutiny of the two main components of this argument,
namely the underlying presupposition that qualitative change implies numeric difference and
the demonstration that things change at every moment.

2.1 As for the underlying presupposition that change implies substitution, it follows from the
anti-substantialist tendency in Buddhism which negates that entities have a substantial core
beyond the sum of their properties and thus equates the properties with the entities
themselves. This equation is reflected by the designation of phenomena as "dharmas" — a
term which may also stand for "property,” "quality." Once this identification of property and
entity has been adopted, the Buddhist position that qualitative change implies numeric
difference follows from their analysis of change as the substitution of one quality by another.
In the case of the dyeing of a cloth, for instance, there is no longer a basis to identify the pale
cloth at the outset and the ruby cloth later, once the colouration of a persisting cloth is
rejected on the grounds that the cloth and its colour cannot be differentiated. Thus the
succession of different shades of redness in the process of dying entails that there is a
succession of distinct cloths, because the substitution of one property by another is nothing
but the substitution of one entity by another. This analysis of transformation corresponds to
the analysis of the mind as a stream of distinct mental entities. Just as the denial of a
permanent soul implies that a change of mental state entails the destruction of the old and the
origination of a new mind-entity (cf. § II.A.2.1 and particularly n. 252), so the denial of a
persisting substance in the case of matter implies that any change of property entails the
destruction of the old and the origination of a new material entity.>”

the reproduction of pots so that no more "pots" arise (cf. § I1.D.2.4). It will be seen that according to
this interpretation the argument would correspond to the type of proofs based on the independence of
destruction from an external cause. This alternative reconstruction of the argument has the advantage that
it also accounts for such cases of destruction where an object which itself is unimpaired is suddenly
destroyed from without as in the example with the pot, i.e. to cases where the destruction may not be
conceived of as a gradual process.

To sum up, there is strong evidence to support the interpretation that the destruction of macroscopic
things entails momentariness because this destruction is a process of gradual decay that presupposes the
transformation of the concerned object at every moment. It cannot, however, be excluded that this -
interpretation misses the mark and that the momentariness is meant to follow, as in the case of the
arguments based on the spontaneity of destruction, because things cannot endure for some time and then
perish. Cf. n. 538 where it is argued that the argument in the Hsien-yang and MSABh that things are
momentary because eventually they perish may not be understood along the lines suggested here for the
SNS (i.e. that the final destruction results from the transformation of the perishing entity at every
moment). Of course, it is well possible that these two alternative ways of construing the argument were
not strictly differentiated, so that they both underlay the deduction of momentariness from the gross.
anityata.

* I emend the text and read ucyate (which introduces the next clause, indicating a change of
speaker) instead of ucyante so that the clause terminates with ksanikd and not with ucyante as in the
edition by Pandeya.

7 In contrast to the Buddhists, the Samkhyas profess that there is a persisting substance (in later
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Two main factors may be identified as underlying this anti-substantialist tendency. Most
importantly, the admittance of a substantial element underlying change runs contrary to the

terminology [cf. Wezler 1985, p. 19]: dharmin, e.g. clay) which is qualified by properties (again in later
terminology: dharma). This substance underlies change and accounts for the fact that the entity before
and after change are identical and not, as the Buddhist contests, distinct. The substance alone is
substantially existing, whereas the dharmas are not distinct entities from the substance, but merely the
mode in which the substance exists at a given time (e.g. as a lump, a pot, potsherds etc.). In the
Abhidharmic strand of Buddhism, by contrast, the existence of a substance is denied and real existence
is attributed to the dharmas alone.

Despite this fundamental difference, there is a striking parallel between the Buddhist conceptualiza-
tion of transformation in terms of substitution and the description of transformation as it can be found
in the Yuktidipika and the YSBh.* As in the case of Buddhism, it is taught in these sources that there is
a series of different dharmas existing one after another (cf. also YSBh 312,4f, on YS III.15: ... pindah
pracyavate ghata upajayata iti dharmaparindmakramah.). Thus the transformation of the lump of clay
into a pot is, again just as in Buddhism, depicted as the destruction of the dharma "lump" and the
origination of the dharma "pot." The problem of the relationship between the Samkhya and Buddhist
doctrine is so intricate that it will be very difficult to settle (if this is possible at all) whether the Buddhist
conceptualization of change was influenced (and if in which way) by the Samkhya doctrine of
transformation (parinama). Besides, in other passages the Samkhyas do not refer to this process in terms
of destruction and origination, but in terms of manifestation (avirbhdava) anc disappearance (tirobhava)
which is more apt given that the Simkhyas did not conceive of the dharmas as really existing entities that
undergo origination and destruction. On the other hand, the point of contact between the doctrine of the
Samkhyas and Buddhists alluded to here demonstrates at least that the analysis of change in terms of
substitution is not contingent upon the issue of momentariness, but may be arrived at independently.

* E.g. — YD 49,6f: "For transformation is the cessation of one dharma of a persisting substance
(drdvya) and the origination of another one." (parinamo hi namavasthitasya dravasya dharmantaranivrttih
dharmanatarapravritis ca.). Cf. YSBh 292,26f (on YS 1IL.13): avasthitasya dravyasya pirvadharmani-
vritau dharmantarotpattih parindma iti.

— The §loka cited in YD 49,10f and 75,6f: "When the dharmin gives up the former dharma and assumes
a new dharma without losing its [intrinsic] nature, then this is called 'transformation.'" (jahad dhar-
manataram pirvam upddatte yada param/ tattvad apracyuto* dharmi, parinamah sa ucyate// * YD 75,8:
svaripad apracyuto; cf. Wezler 1985, p. 24)

— YSBh 292,18f (in the text edition of the Vivarana 254,9-255,4; on YS III.13): "Parting with the
phenomenal appearance (dharma) in the form of a lump, the substratum (dharmin), clay, assumes another
phenomenal appearance. In the form of a pot (as the new mode of appearance) it evolves as to its
phenomenal appearance (dharmatah)." (mrd dharmi pindakarad dharmad dharmantaram upasam-
padyamano dharmatah parinamate ghatakara iti.)

— Vivarana 259,26-260,9 (on YS III.15): "'The lump re-arises as a pot' means that the clay in the form
of a lump becomes a pot. "The lump re-arises as a pot' is [only] said figuratively [as far as the suggested]
non-difference [between lump and pot is concerned]. But [in truth] it is not the case that the dharma
'lump' assumes the nature of another dharma. By the destruction of the dharma 'lamp,' another, with
respect to it (i.e the lump) antagonistic dharma called 'pot' arises." (pindo ghata upajdyata iti pindaripd
mrt ghatibhavatity arthah. abhedopacarena pindo ghata upajdyata ity ucyate. na punah pindo dharmo
dharmantaratmatam pratipadyate. pindadharmavimardanena tadvirodhi tadanantaram ghatakhyo dharma
upajdyate.)

Cf. also ADV 106,10: "According to the Samkhya, transformation is the abandoning of one quality
(dharma), which has become the nature of the substratum (dharmin), and the origination of [another
quality] becoming its nature." (samkhyasya tv avasthitasya dharminah svatmabhitasya dharmantarasyot-
sargah svatmabhiitasya cotpadah parindma iti.)
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Buddhist spirituality for which it is fundamental that all things are bound to perish and are
hence only a source of frustration for those who hope to derive happiness from them. It'is,
therefore, natural for Buddhists to concentrate on the impermanent aspect of things. In the
case of a pot, for instance, what matters to the Buddhist is that the pot as a potential object
of attachment will sooner or later get destroyed. Accordingly, it is neglected that the clay out
of which the pot is fashioned will continue to persist in the form of potsherds. This bias found
its expression on a doctrinal level, where an underlying essence was rejected on the grounds
that if it existed at all it would be eternal and thus contradict the law that everything is
impermanent. The presupposition that the acceptance of an essence implies its eternity reflects
that the Buddhist position was developed in opposition to the stance of the Samkhyas that all
phenomena are emanations of one eternal substance. The following passage from the Vi
(996¢11-14, LVP 1937, p. 137) documents how the Buddhist anti-substantialism, more
precisely their stance that qualitative difference implies numeric distinctness, has to be seen
in contradistinction to the position of the Samkhyas:

"The supporters of the doctrine of transformation have this opinion: Milk turns into sour
milk, seeds into sprouts, wood into ashes and so on. If one [entity] exists in continuation
of another [entity], then this [entity] is the product of transformation of that other
[entity], and it is not the case that that other phenomenon (dharma) perishes and this
dharma originates. Therefore, the essence of all dharmas persists eternally [according
to this doctrine]."

The rejection of a Self (atman), which led to the denial that there is any continuous element
underlying the fluctuations of mental activity (cf. § II.A.2.1), may be identified as a further
factor underlying the anti-substantialist tendency in Buddhism. For it may be safely assumed
that this denial with respect to the mind went hand in hand with a general bias to stress the
phenomenal appearance (e.g. as a water pot) at the expense of the underlying essence (e.g.
clay) — this all the more so because dtman not only means "self," but also is used in the
sense of "essence" or "own-being," so that the rejection of an dfman may also be understood
as the affirmation that phenomena are devoid of an essence (dharmanairatmya).

It would go beyond the scope of the present study to examine the development of the anti-
substantialist tendency any further. What matters here is that this tendency is not in any way
dependent upon the conception of momentariness, but, as an integral part of the development
of Buddhism, follows naturally from the character of Buddhist doctrine and spirituality.*™

7 Note that the principle that qualitative difference implies numeric distinctness was such an integral
element of the doctrine of the Sarvastivadins that they took great pains to explain the canonical attribution
of change to all conditioned entities in such a way that it would not imply their mutability (cf. §
1.C.3.2.3 and notably the Sloka adduced in the AKBh and ADV, cited in n. 117, setting forth that any
qualitative change implies substitution). Likewise, in the SrBh and Hsien-yang the fifteen forms of
transformations affecting sentient beings are not treated as processes involving the modification of a
persisting entity, but as the replacement of an old state by a new one (cf. appendix, § 1.5.2.1).

The prominence of the principle that change implies substitution seems to be underlined,
furthermore, by a passage in TSi 280a13-15 (cited in n. 264) where the perception of blue is shown to
be distinct from that of another colour (lit.: non-blue) on the basis of the principle that the existence of
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Therefore, it is feasible that this tendency served as a starting point for the doctrine of
momentariness. I contend that this was indeed the case, because once the position has been
adopted that properties and entities cannot be distinguished, the Buddhist doctrine of
momentariness becomes far more plausible and can basically be reduced to the position that
things are not stable, but constantly change their properties.

2.2 I maintain that also the second component of the deduction of momentariness from
change, namely the assumption that there is always change, follows naturally from the
Buddhist emphasis on the impermanent nature of existence and was not arrived at indirectly
by way of the doctrine of momentariness, as could be held. Already in the nikdyas/agamas
it is frequently asserted that all conditioned entities are characterized by transformation
(viparinamin) and alteration (anyathabhavin), that it is their nature to undergo transformation
(viparinamadhamma).®™ The transformation of things is stressed as part of the teaching that
everything is impermanent. It explicates that things and their states are not stable, that
everything is always in flux.” In particular, this teaching refers to change for the worse,
to decay and ultimately to destruction.

As documented in the SrBh and Hsien-yang (cf. appendix, § 1.5) and also in the
MSA(Bh),” this susceptibility to change was dogmatically elaborated, and various forms

entities is intrinsically linked up with one particular point of time, so that they cannot exist at two
different points of time: "Moreover, the times when one perceives blue and when one perceives non-blue
are different. One entity (dharma) cannot be associated with two points of time. The entity is joined to
the point of time and the point of time to the entity." Though it is not compulsory that the argument
derives its plausibility from the principle that a change of property entails substitution, it nevertheless
seems that the temporal localization is treated as a property, the change of which implies substitution.

It could be contended that the stance that a change of temporal localization implies numeric
difference reflects a mode of viewing that may have underlain the development of the doctrine of
momentariness: If the past and future are held to exist (as the Sarvastivadins did), and if the present is
viewed as instantaneous, then one may come to the conclusion that things are past (the portion having
existed already), present (the portion existing now) and future (the portion which will come to exist) at
the same time. If such a situation is held to be a paradox, one may adopt the stance that they have to be
instantaneous so that they are always in their entirety either past, present or future. However, there is
to my knowledge no corroborating evidence for such a hypothesis. Note that also Stcherbatsky, who
maintains that the reasoning presented here underlies the doctrine of momentariness (Buddhist Logic, vol.
I, p. 86f), does not present any material that would substantiate his claim. Hence it may be safely
assumed that the posmon expressed in the TSi was adopted as a consequence of the doctrine of
momentariness and not vice versa.

4 E.g. SN IV 68,2f: dvayam (viz. respectively one of the six sense-organs and one of the six sense
objects) calafi ceva vyayafi ca aniccam viparinami afifiathabhavi.
AN 11.177: sabbe bhava anicca dukkha viparinamadhamma.
MN 1I 73,19f: appam h' idam jivitam, ahu dhird, asassatam viparindmadhammam.
MN 1 137,21-24: aham pi kho tam bhikkhave pariggaham na samanupassimi yvassa pariggaho nicco
dhuvo sassato aviparinamadhammo, sassatisamam tath' eva tittheya.

%5 The intrinsic link between transformation and impermanence can be witniessed in the following
statement by Aryadeva: "Whatever is subject to change, this is not called 'permanent'." (CatuhSataka
1X.9cd: gan la rnam par hgyur yod pa/ de ni rtag ces byar yod min).

%76 Cf. the various forms of change referred to in the MSA(Bh) in order to prove the momentariness
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of transformation affecting sentient beings and affecting inanimate matter were distinguished.
The enumeration of these forms of transformation shows that not only common forms of
change between different states but also different forms of destructions (burning, flooding
etc.) were envisaged as forms of transformation. This accords with the treatment of
macroscopic destructions in terms of transformation as it is advanced by the Yogacaras and
Sautrantikas in their proofs of momentariness in order to defend the mdependence of

destruction upon an external agent.>”’

I contend that the observation and analysis of transformation as it can be witnessed in the
SrBh, Hsien-yang or MSABh led to the conviction that things are changing at all times. This
concerns in particular the reasoning that perceptible changes brought about by ageing
presuppose the constant modification of the transformed object. Such a line of thought is so
plausible that it will hardly have been developed retrospectively in order to justify the
preconceived stance that things change at every moment, but instead will be based on the
unprejudiced analysis of the process of ageing, as the most prominent form of transformation.
But also the observation of the regular discharge of bodily functions suggests that the body
is incessantly evolving. Such an impression is, moreover, corroborated by canonical passages,
which affirm that the mind (cf. § II.A.2.2), the living-organ (jivitam/jivitendriya) or the
ayuhsamskaras (cf. § 1.E.1.5)°"® and even the body are constantly in flux.’” The rele-

of sentient beings and external matter (see above).

7 From the Buddhist perspective, there is no intrinsic difference between the "macroscopic" process
of destruction and the "macroscopic” process of transformation. The Buddhists differentiate between utter
annihilation (santanoccheda) and between what one may term "radical transformation" (visadrsasantanot-
pdda, e.g. the breaking of a pot).* In the latter case, so the Buddhist approach, the object (e.g. a pot)
is not annihilated by the eternal agent (e.g. a hammer) but only transformed (e.g. into potsherds). In the
former case, the Buddhists argue that the annihilation is a gradual process in the course of which the
object gets transformed in such a way that it eventually becomes too weak to reproduce itself (cf. §
11.D.2.4). Thus utter annihilation is treated as a form of transformation which only differs from other .
such processes insofar as its outcome is utter non-existence. The case that something is annihilated at
once entirely seems to be largely ignored. To my knowledge, it is attested only with regard to flames
and sounds as well as the living organ (if murdered, the series of "life"-entities breaks off from one
moment to the next) and not with regard to perceptible things, which are ordinarily conceived of as
persisting (cf. § 11.D.2.4). Hence my assertion that the Buddhists deal with macroscopic destruction in
terms of transformation.

* Cf. TSP 156,11 (ad TS 439 and 440): "For there are two kinds of destruction, [namely the
destruction] characterized by the severance of the series and [the destruction] characterized by the
origination of a dissimilar series (e.g. of potsherds, so in TS 440)." (dvividho hi vinasah santanocched-
ariipo visadrsasantanotpddalaksanas’ ca.) )

8 E.g. — AN IV 137,18-23: "Just as, oh Brahman, a mountain river going far, flowing swiftly,
carrying everything away does not abide for a moment, minute or hour, but [always] moves, flows,
streams, so, oh Brahman, is the live of men,* like the mountain river, little and trifling." (seyyatha pi
brahmana nadi pabbateyya dirangama sighasota harahdrini, natthi so khano va layo va muhutto va, yam
sa aramati, atha kho sa gacchat' eva vattat' eva sandat' eva, evam eva kho brahmana nadipabbateyyiipa-
mam* jivitam manussanam parittam lahukam ... *PTS: nadipabbateyyiipamam.)

— Udanavarga 1.15, 32 and 33 (cf. Udanavarga 1.6 cited in n. 13): Just as a mountain river moves on,
does not turn back, so the life of men moves on and does not turn back (15). Just as the stream of rivers
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vance of such passages is confirmed by Samghabhadra (cf. the translation of this passage in
n. 13), who cites them in order to prove that the doctrine of momentariness accords with the
teaching of the Buddha.’® Besides, as can be witnessed in the argument that psychic -
changes prompt corporeal changes (cf. § II.B.2.3), the interaction of the body with the
constantly fluctuating mind suggested that, as the mind, the body has to be changing at every
moment.**!

Thus, it can be seen that the Buddhists' preoccupation with the changing nature of existence
— notably with change that results in destruction — may have led (as I maintain it did) to the
position that things and in particular the body change their nature at every moment. That this
position is not dependent upon the acceptance of the doctrine of momentariness is also borne
out by the fact that, without subscribing to this doctrine, the Samkhyas, too, held that things
are changing at every moment (cf. n. 356).%2 Besides, within Buddhism the position that
all things are constantly indergoing transformation is also met with outside proofs of momentariness.*$?

moves on, does not turn back, so by day and by night the life [of man] both when he moves and when
he abides [moves on, does not turn back]. (32).> What could for those whose life becomes smaller and
smaller as nights and days elapse just as in the case of fish in little water, be pleasure? (33). (yatha nadi
parvatiya gacchate na nivartate/ evam ayur manusyanam gacchate na nivartate//15// ayur diva ca ratrau
ayur alpataram bhavet/ alpodake va matsyanam ka nu tesam ratir bhavet//33//)

* Similar to the dyuhsamskaras, the jivita may be understood as the factor determining the length
of the life of the sentient being it pertains to (cf. AKBh 43f).

® Cf. Theragitha 452: carato titthato vapi dsinasayanassa va/ upeti carimd ratti, na te kdlo
pamajjitun 1.

" Samghabhadra adduces a siizra which teaches that the body constantly decays and exhausts itself
(NA 534c¢9f cited in n. 13). This citation, which I have not been able to trace in the nikayas/dgamas,
shows that the teaching that the living-organ incessantly dwindles and never stands still was per extension
applied to the entire person. This is corroborated by Vi 772¢23-25 which explains that the Buddha's
teaching of the gradual exhaustion of the dyus (i.e. the living organ) applies to the five skandhas which
comprise the body. Cf: also the following verse transmitted in the Udanavarga : kim anena Sarirena
sravatd pitind sada/ nityam rogabhibhiitena jaramaranabhirund// (1.36).

3% Similarly, in JP 997c4-6 (cf. the explanation in Vi 772b18-23) the Buddha is cited as teaching that
the dyus gradually dwindles, in order to substantiate the doctrine that the gyus (i.e. the life-force) never,
not even in the nirodhasamapatti (i.e. the absorption in which all mental activities are suspended), stands
still.

381 If the interpretation advanced in § II.B.2.5 is correct, also the manipulation of external matter by
willful acts of concentration (adhimoksa) implies that this manipulated matter is, in accordance with the
mind, changing at every moment.

38 Stcherbatsky (THe Central Conception of Buddhism, p. 47) points out that both the Buddhists and
the Samkhyas taught that things are always changing. Without substantiating this, he claims that on this
point the Buddhists were influenced by the Samkhyas. I do not see any compelling reason why the
Buddhists should not have arrived at this position independently in the way suggested above. On the other
hand, it is certainly possible that the stance of the Samkhyas (or proto-Samkhyas) that things change all
the time was a further factor contributing to the adoption of this position by the Buddhists.

38 That things are always changing is, for instance, presupposed by Vasubandhu (AKBh 77,21) when
defending his claim (AKBh 77,21-24 cited in n. 134) that the samskrtalaksana 'change-while-enduring'
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2.3 Since it can be shown for both the position that qualitative difference implies numeric
distinctness and for the stance that things change all the time that they are not derived from
the doctrine of momentariness, but evolve naturally from certain other Buddhist teachings or
tendencies, I maintain that the deduction of momentariness from change, as recorded in the
proofs presented above, was not devised retrospectively, but faithfully records the
constellation that led to the development of the doctrine of momentariness.’® This
hypothesis is corroborated by the fact that the deduction of momentariness on the basis of
change is prominent in the oldest stratum of texts (but not only there) proving the doctrine
of momentariness (i.e. the early Yogacara texts, notably the SrBh and the MSA), and may
even be regarded as the oldest transmitted reasoning accounting for the stance that all
conditioned factors are momentary. Besides, already in the Vi, (translated in n. 196)
transformation is understood in terms of the "subtle aniryard," that is, in terms of
momentariness. The intrinsic link between momentariness and change is also borne out by
the fact that Samghabhadra considers the canonical passages referring to the ageing of the
body as proof of the doctrine of momentariness (cf. n. 13). Moreover, my hypothesis is
reinforced by the fact that according to it the momentariness of matter will have been arrived
at on the same (or, more precisely, on analogous) grounds as the momentariness of mental
entities had been arrived at before. For, as I have tried to demonstrate in chapter II.A, the
conviction that all mental entities are momentary is based on the denial of a self (correspond-
ing to the denial of an enduring substance with changing properties) and on the observation
of the fluctuation of mental activity (corresponding to the analysis of transformation as
occurring at all times).

It is feasible that a particularly poignant experience of the evanescence of the body (or, less
likely, of matter in general) may have inspired the concerned yogins in the first place to work
out the implications (viz. that corporeal, and by extension also inanimate, matter has to be
momentary) of the doctrinal constellation alluded to in the preceding paragraph. In particular,
it may have been the observation of the rise and fall of the skandhas at every moment (as
taught in Vi 840c21-841all, translated in § II.E.3.2) that influenced the Buddhists to view
the constant subjection of the body to change in light of the position that qualitative change
entails the substitution of one entity by another (cf. § II.E.4.1). A further factor motivating
the "discovery" of the momentariness of matter in the way suggested here may have been the
tendency. to generalize the momentariness of the mind (cf. § II.B.3). At any rate, there can

(sthityanyatharva) of a discrete conditioned entity consists in the qualitative difference (visadrsa) between
it and the preceding entity within a series: "Then how [is there qualitative difference, that is, change-
while-enduring, when] alike entities arise [one after another]?* [Answer:] It is not the case that they (i.e.
these entities) are completely without difference." (yada tarhi sadrsa utpadyante. na te nirvisesa
bhavanti.)

. ® For this use of yada tarhi, see Schmithausen 1987, n. 1492 and the explanation of this passage
in the AKVy.

38 Note that in the SrBh (cf. n. 190) the deduction of momentariness on the basis of change is not
so much adduced in order to prove the doctrine of momentariness, but so as to elucidate the process
underlying the macroscopic transformations dealt with extensively before.
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be no doubt that the conception of the mind as a stream of momentary entities must have
paved the way for the stance that everything is momentary.

2.4 For the following reasons, it is likely that, in the way suggested here, first the body
(notably the human body, as borne out by the fact that the fourteen kinds of origination of
ddhyatmika samskaras refer, at least primarily, to human beings) and then, in a further step,
matter in general came to be regarded as momentary. First of all, Buddhism is concerned
with sentient beings and their spiritual welfare, and accordingly it pays little attention to the
external world as such. Further, ageing as the most important form ‘of transformation is
peculiar to sentient beings, though by extension it can also be applied to inanimate objects
(rotting, decay etc.; cf. n. 356). Moreover, considering the development of a foetus into an
adult body and the subsequent degeneration of this body, it is in the case of bodily matter,
in contrast to most other cases, at least to some extent plausible that qualitative difference
implies numeric distinctness. For envisaging the human body over the entire span of its
existence, one may naturally come to the conclusion that at different stages in life one deals
with completely distinct bodies. Against this background, also the formation of series by
causally linked entities becomes plausible, insofar as it will be seen that these distinct bodies
are connected causally (the foetus gives rise to the embryo which in turn gives rise to the
infant body etc.) and form a conceptual unit (pertaining to the same individual, they constitute
"his body"). Furthermore, the direct observation of constant change refers predominantly to
sentient beings who continually breathe, use up energy etc. Besides, in the case of the body,
its close relationship with the fluctuating mind lends additional weight to the assumption that
the body is constantly changing (cf. chapter II.B). That the momentariness of the body was
"discovered" in a first step is also suggested by the fact that the arguments proving that the
body is constantly subject to change and hence momentary are more numerous than those
proving this for external matter (see above). Similarly, in the S$rBh and Hsien-yang (cf.
appendix, § 1.5) the transformation of the external world is dealt with later and less
extensively than with the transformation affecting sentient beings. Besides, the perception of
momentariness recorded in the Buddhist sources refers frequently specifically to the body.

It may be objected that the observation of the gradual transformation of substances (the so-
called processes of maturation), as when pottery is fired or when milk turns into sour milk,
may have served as a starting point for the "discovery" that matter is momentary, because the
arguments frequently allude to such processes. In these cases, however, the deduction that
there is always change requires the additional consideration that the substances in question
also change at every moment when the processes in question (e.g. firing) do not take
place.*® Moreover, in order to arrive at a universal rule applying to all forms of matter,
it has to be assumed that also those substances which are not at all exposed to such processes
change at every moment. On these grounds, it seems little likely that the analysis of the
transmutation of milk, of theé firing of pottery etc. will on its own have served as a starting

35 Cf. the differentiation in NyaVart 824,16f (cited in n. 351) between clay that is being fired
(pacyamadna) and that is not being fired (apacyamana).
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point for the "discovery" that everything is always undergoing change. Rather, it seems that
these processes only became prominent in the context of the controversy with the Brahmanical
schools where they are frequently envisaged. This is also suggested by the fact that the proof
of the momentariness of external matter in the MSA(Bh) (see above) does not allude to such
processes. >

As for the extension of the momentariness of the body to inanimate matter, this will have
followed, in accordance with the drive to generalize properties, from the observation (such
as recorded in the SrBh and Hsien-yang; cf. appendix, § 1.5.2.2) that similar to the body,
inanimate matter, too, is in various ways subject to transformation. In the MSABh it can be
witnessed how the momentariness of external matter can be deduced from its subjection to
change (see above). As in the case of mental entities, where, as a result of the tendency to
generalize properties, the momentariness was also extended to those cases where the
evanescence is not evident (e. g. certain meditative states), so in the case of matter also such
forms of matter will have come to be regarded as momentary, where no change at all can be
observed.®’

3% 1t has to be conceded, however, that the approach to prove the momentariness separately for the .
four gross elements and the six sense objects may have prevented the reference to processes of
maturation, such as the firing of pottery or the transmutation of milk.

387 Traces of such an extension can already be witnessed in the nikdyas (e.g. AN V.59-64) where it
is taught that even excellent beings such as Mahabrahman or the Radiant Gods (@bhassara) are affected
by transformation (viparinama) and -alteration (afifiathatta). The argument in YD 57,13-15 (cf. n. 371)
that all impermanent things are momentary, because in the case of flames etc. this is the case, also
reflects this tendency. On the other hand, opposition to this generalization is expressed in LAS VI.15-16
(cited in n. 184) where the supporters of the doctrine of momentariness are ridiculed for holding that
such unchanging entities as gold or certain spiritual accomplishments should be momentary.
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1 So far two of the three most prominent types of proof of momentariness have been
examined. Whereas I have precluded that the proof on the basis of the presupposed
momentariness of the mind reflects the principle doctrinal reasons underlying the development
of the doctrine of momentariness, I have affirmed this in the case of the deduction of
momentariness from change. Thus I came to advance the hypothesis that the theory of
momentariness evolved from the analysis of change in terms of substitution and is based on
the stance that things change at all times. It remains to be seen in this chapter whether also
the third type of proof, viz. the deduction of momentariness from the non-existence of causes
of destruction, reflects doctrinal motives underlying this formative process, and if, in which
way. Before addressing this question, I will in the first part of the present chapter pursue the
development of this type of proof up to Vasubandhu.

2.1 With the exception of the SrBh,® a proof based on the non-existence of causes of
destruction is adduced in all the early Yogacara sources known to me that establish the
momentariness of all conditioned entities.*® The oldest proof of this kind can be found in
the MSABh (149,27-30 and 150,5-11):

"Now it may be thought thus: 'It is not the case that having originated [the samskara]
originates again for which purpose it would require a cause. Rather, having originated
it perishes later after some time and not immediately after it has originated.' In that case
[the question poses itself] by what it should be destroyed later on. If it should be the
very cause of origination, then this is impossible.*® Why is that? Because of the

38 Also in SrBh 485,11-486,12 it is maintained that conditioned entities undergo destruction on their
own accord independent from an external agent. This position is, however, not advanced in order to
prove the momentariness, but, it would seem, as part of the conception of momentariness (cf. §
11.D.3.2). :

* In the following Yogicara sources the deduction of momentariness is in one way or another based
on the independence of destruction from an external cause: MSA XVIII.82 (MSABh 149,22- 150,19;
excerpts cited in this chapter), Hsien-yang 549a7-549b12 (translated in the appendix, § 2.3), VinSg (P.
zi 58a5-b4; excerpts cited in this chapter and in the appendix, § 2.3), AS 41,12f with ASBh 53,5-9
(translated in n. 396); cf. also MAVT on MAYV III.5cd. Moreover, MSABh 150,21f (translated in n.
538), Hsien-yang 549b15 (=ka 12 cd in the appendix, § 2.4) and possibly also the deduction of
momentariness from the gross anityatd in the SNS (cf. n. 368) and in the Slokavarttika (cf. n. 369) are
further instances where the proof of momentariness presupposes the non-existence of external causes of
destruction. Similarly, in the case of the deduction of the momentariness of earth from its subjection to
change (cf. § I1.C.1.4), momentariness does not follow because the earth changes at every moment, but
because something cannot change (i.e. perish and re-arise) after having persisted "since there are no
causes of destruction.” :

0 The stance that destruction is caused by origination goes back to the last member of the causal
nexus (pratityasamutpada) according to which old age and death are conditioned by birth (cf. Pr 222,13).
In this sense, origination is the cause of destruction, because without prior origination there can be no
subsequent destruction. In most sources where it is argued that the cause of origination functions as a
cause of destruction,? it is precisely on these grounds that this stance is adopted.
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contradiction between origination and destruction. For, as in the case of sun and shade,
heat and cold, it does not occur that two contradictory [effects] have the same cause. ...
If the originated samskdra endured for some time, would it endure just by itself, [that
is,] be capable to endure just by itself, or [would it endure] due to some cause of
duration? To start with, it is impossible that it endures by itself. Why that? Because later
it does not abide by itself. Or why is it not able to endure any more at the end? Nor is
[endurance] possible because of a cause of duration, because [such a cause] does not
exist.”! For no such thing is observed. Now it may be maintained that [the samskara]
endures also without a cause of duration [simply] because there is [for the time being]
no cause of destruction, but that it perishes later when it encounters a cause of
destruction, just as darkness [is destroyed] by fire.”” This [again] is not possible,

In Vi 105b10-22 (= Vi, 86al1-21), however, various explanations (notably by Vasumitra) are
cited, setting forth how the cause of origination persists after it has brought forth its effect and later
becomes causally efficient again, this time destroying the very entity it has produced earlier. This is
illustrated by a bandit who first supports a monk when setting off from the monastery and later in the
wilderness robs his possessions and mistreats him. Neither this illustration nor the explanations
themselves clarify to what kind of causes, in what context, these explanations refer to. They would make
sense, however, if they alluded to the so-called processes of maturation where an external agent (e.g.
fire) can be considered to be both the cause producing an entity (e.g. the pot fired to a certain extent)
and the cause destroying it later (i.e. when the semi-fired pot is replaced by a completely fired pot). In
this case, however, an analysis of transformation in terms of substitution would be presupposed. Since
no explanation to this effect is made, it is doubtful whether the thesis that the cause of origination
destroys the entity it has produced earlier is to be understood against the background of maturation
processes in the way suggested here. At any rate, generally the cause of origination is considered as a
cause of destruction merely insofar as destruction can only occur if the entity to be destroyed has been
produced in the first place.

*E.g. Vi 105b4-8, Vi, 86a6-11 cited in n. 409; Vi 201b3-7, Vi, 150c7-11; AD 141a, ADV 107,1-
6; Pr 222,13-223,3 and 412,12-413,2. Cf. also NA 533c15-18 where it is argued that destruction is
caused insofar as it is necessarily preceded by (and in this sense dependent upon) the entity undergoing
destruction.

¥ Inthe Y (Y1 P. zi 222b1-223a2, Y. 664a8-a27) seven causes of duration are listed, namely 1) the
cause of origination, 2) the so-called organ of life (jivitendriya), 3) nutrition (Ghdra), 4) supra-normal
power (rddhi), 5) the complex of causes and conditions, 6) the projection of karma and 7) the absence
of obstruction (cf. n. 393). According to the explication in Y, these factors do not cause the duration of
discrete conditioned entities but of the series formed by them. In this way, the Y adapts the teaching of
the causes of duration to the doctrine of momentariness. The denial of causes of duration as part of the
proof of momentariness, witnessed here in the MSABH, still refers to these causes in their original sense
as the factors accounting for the endurance of single entities rather than to the duration of series.

2 According to this alternative, conditioned entities do not persist because they have an inherent
capability to do so — a capability which they would always have and which hence would preclude that
they could ever perish. By contrast, they would merely persist because they do not perish until they
encounter their cause of destruction. It seems that a position along these lines underlies the teaching in
the Y (cf. n. 391) that all those samskaras that do not obstruct or manipulate the process of reproduction
of the series are causes for the duration of the samskaras, that is, for the uniform reproduction of the
series (Yq P. zi 223alf [Y. 664a24-27]: bar du gcod pa med pa ni hdu byed rmams kyi gnas pahi rgyu
bdun pa yin te/ hdu byed gan skye ba la gegs mi byed pa dan/ skyes pahi hdra bahi rgyun dan mi mthun
pa ma yin pa hjig pahi rgyu ma yin pa ni de gnas pahi rgyu yin pahi phyir te/).
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because that (= a cause of destruction) does not exist."**

In this passage the momentariness is proved by demonstrating that the samskdras (i.e.
conditioned entities) cannot persist at all. This demonstration can be summarized thus:?**
The duration of the samskaras beyond their origination cannot be effected by a cause, because
no such cause exists.® Nor could the samskdras endure on account of their own nature.
For, given the immutability of selfsame entities, they would always have to be endowed with
that nature and hence persist for ever. Finally their endurance could not result from the
absence of a cause of destruction, because no such cause exists. Nor could the cause of
origination effect their destruction, for one cause cannot produce two contradictory effects.
Since it is thus impossible for the samskdras to persist beyond origination, they have to be
momentary.

2.2 By contrast, in the proof of momentariness in the AS(Bh)*® and in AKBh 193,5-
194,14,%7 (and in later versions of this kind of proof) it follows from the nature of the

3% MSABh 149,27-30 and 150,5-11 (on MSA XVIIL.81): athdpy evam isyeta: "notpannam punar
utpadyate yadartham hetund bhavitavyam syad, utpannam tu kalantarena pascan nirudhyate, notpanna-
matram eve "ti. tat pascat kena nirudhyate? yady utpadahetunaiva, tad ayuktam. kim karanam? utpada-
nirodhayor virodhat. na hi virodhayos® tulyo hetur upalabhyate, tadyathd cchaydtapayoh sitosnayos ca.
... yadi cotpannah samskdrah kalantaram tisthet, sa svayam eva Va tisthet, svayam eva sthatum
samarthah, sthitikdranena va kenacit. svayam tavad avasthanam ayuktam. kim karanam? pascat svayam
asthiteh. kena va so 'nte punah sthatum na samarthah? sthitikaranendapi na yuktam, tasyabhavat. na hi
tat kimcid upalabhyate. athapi syad "vindpi sthitikaranena vindsakaranabhavat avatisthate. labdhe tu
vinasakdrane pascad vinasyati, agnineva Syamate"ti. tad ayuktam, tasyabhavat.

2 virodhayos erroneously for viruddayos?

3% Cf. also the remarks in the annotated translation of the corresponding passage in the Hsien-yang

(appendix, § 2.3.1). '

%5 Also the cause of origination cannot function as a cause of duration, because, as has been
established before (MSABh 149,23-25), it cannot function again after it has produced its effect earlier
because then it has already exhausted its causal efficiency.

%% ASBh 53,5-9 (on AS 41,12f): "And because having originated [everything] perishes on account
of its own nature independent of an [external] cendition, [also matter should be understood to be
momentary]. The destruction of everything that has originated occurs independently of an [external
condition] because of the own nature [of the perishing entity] alone. Therefore, destruction being
independent of other conditions is necessarily occurring. [The position] that the destruction does not
occur as soon as the entity has originated, [but] that it does occur later [is precluded on the grounds that]
there is no distinguishing element [that could explain why the entity first does not perish, but later does
perish]. Therefore, everything perishing has to perish as soon as it has originated. Thus momentariness
is proved." (utpannasya canapeksya pratyayam svarasavindsitam upaddya. sarvasyotpannasya vindsah
pratyayam anapeksya svarasenaiva bhavati. atah pratyayantaranirapekso 'vasyambhavi vinasa<h.>*
utpannamatrasyaiva bhavasya < vinaso>* na bhavati, pascad bhavafiti <na>* kimcid visesanam asti.
tasmat sarvena vindsinotpannamatrena vinastavyan? iti siddham ksanikatvam.)

* All emendations are supported by the Tibetan translation (P. §i 47b8-48al): dehi phyir rkyen géan
la mi bltos par gdon mi za bar hjig ste/ dros po skyes pa tsam fiid kyis hjig pa ma yin la/ phyis hjig go
Zes bya ba ni bye brag cun zad kyan med do//

® Should vinastavyam be read instead of vinastam?

%7 AKBh 193,5-10 (on AK IV.2d): "[The momentariness of everything is established] because the
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momentary entity to perish spontaneously that this entity vanishes immediately upon
origination. Perishing on account of their own nature, so the line of reasoning, they must do
so immediately upon their origination because, being endowed with this nature at any time
of their existence, there is no difference in their constitution due to which they should not
perish at the first moment of their existence but at some later tirne.’?s In the MSABh, by
contrast, the destruction immediately after origination follows from the impossibility of
persistence beyond origination. Accordingly, in the AKBh the argumentation focusses on the
proof that destruction is not brought about from without, whereas in the MSABh the non-
existence of an external cause of destruction only plays a subordinate role in the proof that
the samskaras cannot endure.

2.3 The argumentation in the VinSg®® as well as in the matching passage in the Hsien-yang

conditioned entity necessarily perishes. For the destruction of things is spontaneous. For which reason?
For [only] an effect has a cause, but destruction is non-existence, and what should be effected with
respect to non-existence? If this spontaneous destruction of the thing did not occur as soon as it had
originated, it would also not occur later because the thing would [then] be [just] the same [as it was
earlier] (i.e. it would also then have the nature to persist and not to perish). [Nor could it perish later]
after having become different [in the meantime]. [For] it is not possible that one and the same thing
becomes different, because one and the same [thing] cannot differ in character from itself."
(samskrtasyavasyam vyayat. akasmiko hi bhavanam vinasah. kim karanam. karyasya hi karanam bhavati.
vinasas cabhavah. yas cabhavas, tasya kim kartavyam. so 'sav akasmiko vindso yadi bhavasyotpanna-
madtrasya na sydat, pascad api na syad, bhavasya tulyatvat. athdanyathibhiitah, na yuktam tasyaivanyatha-
tvam. na hi sa eva tasmad vilaksano yujyate.)

Cf. NA 533c29- 534a2 (translated in n. 538) where the deduction of momentariness in this way is taken
over, but where the argument that destruction is completely without cause is rejected, because it
contradicts the position of the Sarvastivadins that things perish because of the mark of destruction tied
to them.

38 Steinkellner maintains in his essay on the development of the ksanikatvanumana (1968/69, p. 365)
that in the Pramanavarttika Dharmakirti goes beyond the proof of momentariness as it can be found in
the AKBh, by linking the destruction with the own-being of the entity, so that the entity is by nature
impermanent and therefore necessarily perishes. It seems to me that this position can already be identified
in ASBh 53,5-9 (see the citation in n. 396 where it is expressly stated that "destruction, being
independent of other conditions, is necessarily occurring" (pratyayantaranirapekso 'vasyambhavi
vinasah.). It is true that Dharmakirti's link of the destruction with the own-being of the perishing entity
is more explicit (Pramanavarttika I.193cd [p. 98,6 in the edition by R. Gnoli]: ... ahetutvad vindsasya
svabhavad anubandhitd), but 1 fail to see the essential difference between this formulation and the
formulation in ASBh 53,6f that the "destruction of everything that has originated occurs independently
of an [external condition] because of the own-nature (svarasa, lit.: own-essence) [of the perishing entity]
alone" (sarvasyotpannasya vindsah pratyayam anapeksya svarasenaiva bhavati.). At best, it could be
argued that svarasa is used only idiomatically in the sense of "spontaneously,” but there can be little
doubt that at least in the formulation bhanguratvad vinasyante in AKBh 194,13 the destruction is
consciously linked to the nature of the conditioned entities.

3 VinSg (P. zi 58a4-6; D. Zi 55a5f): "The entire group of material [entities] (ripaskandha) is said
to be momentary. Why that? Because it is observed that having originated [things] undergo destruction.
And it is not possible that the cause of origination (utpadakarana) is the cause of the destruction, because
[its] characteristic (laksana) differs [from that of a cause of destruction]. Nor is another cause for the
duration of the originated entity than it (i.e. the utpddakarana) observed.® Therefore, all conditioned
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(translated in appendix, § 2.3.1) seems to represent a transitional phase between the older

approach to prove that things cannot persist beyond origination and the newer approach to

prove that they perish on account of their own nature. Whereas it is the explicit aim to prove *
that all samskdras perish spontaneously, it seems that the above mentioned reasoning in the

AKBh which excludes a delay in the spontaneous destruction is not presupposed here or, at

any rate, is not considered to be sufficient. By contrast, in order to ensure that the

spontaneous destruction takes place immediately upon origination, it i§ also postulated that’
there are no a causes of duration and that entities may not persist on their own accord —

reasons which demonstrate in the MSABh that entities cannot persist beyond origination.

2.4 In the proofs in the Yogacara literature associated with Maitreyanatha and Asanga, the
contention that destruction is not caused from without is substantiated by demonstrating that
the supposed causes of destruction are in truth causes of transformation. As an early example
of this reasoning, VinSg (P. zi 58b6f; D. Zi 55a6f) may be cited:
"It is also not possible to think that fire and so on are the cause for destruction. Why
this? Because it is observed that entities such as fire and so on arise and perish together
with that samskara (i.e. with the entity exposed to them which they supposedly destroy).
They merely function as the condition [for that samskdra] to re-arise differently."®

factors (samskara) perish, one should know, on their own account. Hence, the momentariness is
established." (de la gzugs kyi phun po thams cad ni skad cig pa yin par brjod par byaho// de cihi phyir
Ze na/ skyes nas hijg pa dmigs pahi phyir ro// skye bahi rgyu ni hjig pahi rgyu yin par mi run ste/ mtshan
fiild mi hdra bahi phyir ro// skyes pa gnas pahi rgyu de las gZan pa yan mi dmigs pas dehi phyir hdu
byed thams cad ni ran gi nan gis hjig pa yin par rig par bya ste/ dehi phyir skad cig pa fiid rab tu grub
bo// Sanskrit manuscript (folio 24a7f): tatra sakalyena rapaskandah ksanikah vaktavyah/ tat kasya hetoh/
utpannasya vinasopalambhatah/ na cotpadakdaranam vinasakdaranamf/] ywjyate vilaksanatvat/ na-(lacuna,
24a8) <ata-> h svarasavinasah sarvasamskaranam veditavyah/ atas ca ksanikatvaprasiddhih/ Chinese
translation T 1579 600a19-21).

In comparison with the MSABh and Hsien-yang this argumentation is deficient. Whereas in these
sources it is also excluded that there is a cause for destruction or that the entity endures on its own
account for some time before perishing, here it is only stated that the cause of origination cannot effect
destruction and that there is no cause for the duration beyond origination.

2 Given the denial of any causes of duration in the corresponding passages in the MSA(Bh) and
Hsien-yang, the argument is puzzling at this point. I understand that here the cause of origination
qualifies as a cause of duration insofar as the series persists due to the incessant origination of new
entities. By asserting that there are no other causes of duration, it is excluded that there are causes that
could effect the discrete samskdra (rather than the series) to exist beyond origination. Alternatively it
could be understood that the qualification "other than the cause of origination" should not imply that the
cause of origination functions as a cause of duration. This would require a rather forced translation —
note that the Tibetan rendering of the missing Sanskrit original (lacuna) is confirmed by the Chinese
translation — along the following lines: "Nor is another cause than it (i.e. the utpadakarana) observed
[that could effect] the duration of the originated entity." According to this interpretation, it would be
argued that apart from causes of origination no causes whatsoever exist, so that there are no causes of
duration. At any rate, there can be no doubt that it is precluded at this point of the argumentation that
discrete conditioned entities persist because of a cause.

“® VinSg P. zi 58b6f, D. zi 55a6f (Chinese translation T 1579 600a22-25): me la sogs pa hjig pahi
rgyu fiid du rtog pa yan mi run no// de cihi phyir Ze na/ me la sogs pa de dag ni hdu byed de® dan lhan
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The same line of reasoning can be found in the SrBh*! and in the Hsien-yang (appendix,
§ 2.3.2). Also in these passages attention is drawn to the fact that the supposedly destroyed
entity (e.g. wood). arises and perishes together with the supposed cause of destruction (e.g.
fire), rather than being annihilated by it. Because of the entity's exposure to the cause, it
undergoes transformation, that is, the new entities arising differ from the preceding ones.
Thus the fire etc. does not destroy the wood etc., but manipulates its process of reproduction
— in that sense it is a cause of origination and not of destruction — in such a way that instead
of the same log of wood a slightly charred log of wood arises. In the Hsien-yang this
argumentation is supplemented by the explication that fire and so on cannot cause destruction,
because such an effect is incompatible with their established function as the condition for the
modified re-origination of the wood. This argument is also advanced by Vasubandhu in the
KSi (P. si 158a4-b1, KSi,; 9,1-8) and in the AKBh. In the latter source, Vasubandhu deals
extensively with objections (notably by the Vaisesikas) to this reasoning.*

cig tu skye ba dan hjig par dmigs pahi phyir te/ de dag ni mi hdra ba skye bahi rkyen byed pa tsam yod
par zad do// (= folio 24a8: agnyadinam vinasakaranatvakalpand na yujyate/ tat kasya heto <h/> tesam
agnyadinam tena samskdrena sahotpadavinasopalabdhitah/ visadrsotpattipratyayamatratve tesam asti
vyaparo/)

* P. reads: hdu byed dede dan ...

! $rBh 486,1-6: yani punar etani viparinamakaranani (viz. those listed in appendix, § 1.5.2.2), tany
anyathotpattaye samvarttante; vikrtayad utpatteh karanibhavanti, na tu vinasasya. tat kasya hetoh. sahaiva
tena vinasakaranena® vinastanam samskaranam yasmad visadrsa pravritir upalabhyate, na tu sarvena
sarvam apravrttir eva.

* As explicated in the Chinese translation (T 1579 473b13), vindsakarana refers to the supposed
cause of destruction, i.e. fire etc.

“2 Since also the opponent held fire (i.e. the external agent) to be momentary, he could object against
this reasoning that the origination and subsequent destruction of the product of burning (pakaja, i.e. the
specific state of decay — more precisely, the momentary entity that constitutes this state — of the
macroscopic object exposed to this agent) are brought about by numerically distinct entities that follow
upon each other within the series constituting the fire (i.e. the destructive agent), so that the cause
originating the pdkaja-entity would no longer be identical with the cause destroying it.* This is taken into
account by Vasubandhu who argues that something cannot be destroyed by an agent that has essentially
the same nature as its cause of origination. Vasubandhu adds that at any rate the opponent may not
contend that the fire producing the pakaja-entity (i.e. the wood burnt to a certain degree) is not
numerically identical with the fire destroying it, because he cannot argue along these lines in the case
of analogous destructions (e.g. corrosion) where he does not accept the momentariness of the destructive
agent:®

AKBh 194,1-9 (on AK IV.3b): "And if the destruction of firewood etc. was caused by the contact
with fire etc., this being so, in the case of the more and more progressed origination of the
qualities borne from burning (pdkaja) the cause [for these qualities] would be [the factor]
destroying [them], [that is,] precisely [their generative] cause would be [the factor] destroying
[them]. How is that? For in [the process of] the origination of progressively more "burnt" [phases],
the qualities borne from burning [would] again be destroyed by the same contact with fire, or by
a contact of the same kind, by which they were produced [in the first place]. Hence, precisely their
[generative] cause or [a cause only] differing [numerically but] not [qualitatively] from [this] cause
would be destroying [these qualities]. But it is not possible that the non-existence of these things
[is brought about] again by the same [cause] or by a cause of the same kind as their existence is.
With respect to differing flames, they (i.e. the opponents) may imagine a difference of cause. But
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According to the explanation in SrBh 486,1-6 and in the matching passage of MSABh 150,9-
14, where it is also argued that the supposed cause of destruction only transforms the object
exposed to it, it is decisive for the argumentation that the entity is not destroyed without any -
residuc (i.e. that there exists a product resulting from the transformation of the supposedly
annihilated entity). In these sources (SrBh 486,6-12, MSABh 150,14-16) and also in the
AKBh,*® it is accordingly shown that also in such cases where the entity is destroyed
entirely (e.g. water boiled away by fire), the supposed cause of destruction does not annihilate
but only transform the perishing entity. When, for instance, water is boiled away by fire, the
water does not vanish at once, but because it is gradually transformed. In this process, fire
causes the — at every moment — re-originating water-entity to be feebler than the preceding
one (according to Vasubandhu, indirectly, by increasing the potency of the fire element within
water). Thereby, so the argumentation, the water's energy becomes more and more reduced
until finally there originates a water entity that perishes as all preceding water entities on its

what would they imagine in the case of the origination of specific products of maturation (pakaja)®
brought about by the contact with a caustic, snow, acid, sun, water or earth?" (yadi ca kdasthadinam
agnyadisamyogahetuko vindsah syad, evam sati pakajanam gunandam pakvataratamotpattau hetuh
sydc ca vinasakah (AK IV.3b). hetur eva vindsakah syat. katham krtva? yato hy” agnisambandhad®
gunah pakaja utpannds, tata eva tadrsad va punah pakvataratamotpattau tesam vindsa iti hetur eva
tesam vindsakah syad dhetvavisisto va. na ca yuktam: yata eva yadrsad v@ tesam bhavas,; tata eva
tadrsad vat tesém punar abhdva iti. jvalantaresu ca' tavad dhetubhedakalpandam parikalpayeyuh.’
ksarahimasuktasiiryodakabhiimisambandhadt tu pakajavisesotpattau kam kalpanam kalpayeyuh.)

* Cf. — NyaVart 836,6-837,1 (extract from NyaVart 836,3-837,5 where the above cited passage
is refuted): na hi no ya evagnisamyogah pakajan utpadayati, sa evocchinatti. api tv agnisamyogantaram
piirvaripddin(?)* ucchinatti samanantarakalan# ripadin drabhate. tatas tany apy anyas tany apy anya
ity evam janakasya vindsakatvaprasango nasti. (* I conjecture that °rijpadin should be read instead of
°riipady. #I have adopted the alternative reading recorded in the edition by Dvivedin [Delhi 1986, first
edition 1887, p. 417, n. 6]). .

— Praastapadabhasya 106,23-107,2: fasmin (=karyadravye) vinaste svatantresu paramanusv
agnisamyogad ausnyapeksdac chyamadinam vinasah. punar anyasmad agnisamyogad ausnydpeksat pakaja
Jjayante. (cf. also Nyayakandali 108,7-11)

® Instead of this interpretation, which is confirmed by Ya$omitra (AKVy 348,6f), it could also be
understood that Vasubandhu here refers to the objection that in the case of burning, successive flames
do not necessarily have the same nature insofar as their appearances may vary. This contention would
be rejected by Vasubandhu on the grounds that in the case of other agents such as acidic or alkaline
substances, snow or sun there are no suchlike qualitative differences that could be referred to.

¢ As can be witnessed here, pakaja does not only refer to the products resulting from the exposure
to fire, but also to products resulting from similar gradual processes as burning.

¢ Emendation of the faulty reading ghdsady in accordance with the Tibetan translation (P. gu
191b6).

¢ so Shastri and the Tibetan translation (P. 5591 gu 191b6).

f 5o Shastri and the Tibetan translation (P. gu 191b7).

& 50 Shastri and the Tibetan translation (P. gu 191b7).

" so AKVy 348,3 and the Tibetan translation (P. gu 191b8).

"'so Shastri and AKVy 348,3f.

43 AKBh 194,9-12: yat tarhy dpah kvathyamanah ksiyante, kim tatragnisamyogdh kurvanti.
tejodhdatum prabhdvato vardhayanti yasya prabhavad apam samghdtah ksamaksamo jayate yavad
atiksamatam gato 'nte na punah samtanam samtanoti. idam atragnisamyogah kurvanti.
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own account, but in contrast to these is so enfeebled that it does not have the power to
generate a successive entity. Thus the water ceases not because it is destroyed by fire, but
because its process. of reproduction is manipulated in such a way that it eventually stops to
perpetuate itself. In this way annihilation is treated as a form of transformation which only
differs from other such processes insofar as its outcome is utter non-existence. This analysis
corresponds to the process of emancipation where the cessation of existence (at least within
samsara) results from the gradual transformation of the liberated being. According to this
explanation of utter annihilation, the external agent does not cause non-existence, but, as a
factor manipulating the process of reproduction, participates in the production of the state
immediately preceding non-existence. It is, therefore, vital tothis explanation that the
annihilation does not occur at once but gradually (at the very least it has to encompass two
moments).***

By contrast, Vasubandhu's explanation of the function of the supposed cause of destruction
can also account for the abrupt annihilation by an external agent.*” He argues that it cannot
be determined by perception whether destruction is caused or not, since it is not really seen
that the agent (e.g. fire) destroys the object (e.g. wood). Thus this issue is settled by
inference (anumdna), more precisely, by the reasoning that destruction does not qualify as
an effect (see § 11.D.2.6).% From this reasoning it follows, so Vasubandhu, that the object
vanishes because it stops to reproduce itself, that is, the final entity of the series perishes on
its own account, as all other entities do, and due to the exposure to the supposed cause of
destruction no successive entity originates. In these cases, the seeming agent of destruction
cannot, as in the Yogacara sources, be said to affect the process of reproduction in such a
way that the exposed object reproduces itself either radically changed or weakened. Instead,
the stance is taken that the external agent interferes with the object in question by intercepting

“4 This was clearly realized by the Buddhists themselves. Cf. e.g. MSABh 150,15f (na tu sakrd
evagnisambandhat tad-(=ab-)-abhavah.) or KSi P. si 158a6f (KSi, 8,14-16).

“5 1t is not certain whether Vasubandhu's explanation is motivated by the wish also to account for
sudden annihilation. By contrast, it is also feasible that he only wanted to demonstrate the principle that
the supposed cause of destruction only manipulates the process of reproduction and does not destroy
discrete entities directly. In the latter case, it will have only followed from the examples chosen by him
(viz. the annihilation of flames and sound, which Vasubandhu refers to because in their case also the
opponent realizes that they are only seemingly destroyed by the external agent) that his explanation can,
in contrast to those explanations advanced in the Yogacara sources, also account for the complete
annihilation from one moment to the next.

“6 AKBh 193,10-17: "drsto vai kasthadinam agnyadisamyogdd vindsah. na ca drstad garistham
pramanam astiti. na ca sarvasyakasmiko vinasah. " katham tavat bhavan kasthadinam agnyadisamyogad
vindsam pasyamiti manyate? "tesam punar adarSandt." sampradhdryam tavad etat: kim agnisamyogat
kasthadayo vinastd ato na dysyante, utaho svayam vinasta anye ca punar notpannd ato na drsyante, yathd
vayusamyogat pradipah panisamyogad ghantasabda iti. tasmad anumanasadhyo 'yam arthah. "kim punar
atranumdanam?" uktam tavat: akaryatvad abhavasyeti. (cf. KSi P. si 158a5f, KSiy 8,11-14)

2 The Tibetan translation (P. gu 191a3f: ... brlin bahi tshad ma yan med pas thams cad kyi hjig
pa ni rgyu med pa las byun ba ma yin no Ze na//) is at this point more stringent than the transmitted
version of the Sanskrit.
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its process of re-production altogether. Vasubandhu exemplifies this position by referring to
the destructions of flames and sound. While it seems that the blowing wind or the hand (that
touches the resounding bell) destroy respectively the flame and the sound, they only obstruct -
the origination of more flames and sounds, while the last flame and sound vanish on their
own accord, as all other earlier flames and sounds do. In a completely different context, when
defining the sin of taking life (pranatipata), it is similarly explained that the murderer does
not kill by destroying the last "life"-entity or the five skandhas directly, but by obstructing
the origination of a new "life"-entity so that the series of "life"-entities (i.e. jivita, jivitendriya
or ayus [cf. n. 227] with which the prdna, i.e. the breath of life, is identified) breaks off.*”
Thus, according to Vasubandhu's explanation, the supposed cause of destruction may not only
manipulate the process of reproduction in such a way that the later arising entities differ
radically from the preceding entities, but also in such a way that this process is blocked
completely.

2.5 In the VinSg (P. zi 58a7-b3, D. 7i 55a7-55b3; reproduced in the appendix, § 2.3.3) and
in the Hsien-yang (appendix, § 2.3.3) the claim that destruction is not caused is not only
substantiated by demonstrating that the supposed causes of destruction are in fact causes of
transformation, but also by proving that — contrary to the claim of the Sarvastivadins and
Vatsiputriyas-Sammatiyas — it is logically impossible that the mark of destruction, an
alternative candidate for the cause of destruction (cf. § I.C.3.2.2), may destroy either on its
own or in conjunction with external causes and conditions. The reasoning advanced to
substantiate this proof is very technical and difficult to follow. It will be examined in the
appendix (§ 2.3.3) when the corresponding passage in the Hsien-yang is translated.
Vasubandhu does not take up this argumentation in the AKBh — possibly because he has
already proved in an earlier chapter (viz. AKBh 79,11-15 cited in n. 113) ‘that the
samskrtalaksanas (this comprises the mark of destruction) are not causally efficient entities.
In the KSi (P. si 158b1-4, KSi,; 9,12-20), however he does take up some of arguments found
in the matching passages in the VinSg and Hsien-yang, in order to prove that it is impossible
that the mark of destruction can cause the annihilation of the entity it characterizes. Mention
may also be made of the argumentation in BoBhy, 279,25-280,3 (cited in n. 115) demonstrat-
ing that the mark of destruction cannot effect destruction.

“7 AKBh 243,18-21: katham ksanikesu skandhesu pranatipdto bhavati. prano nama vayuh
kayacittasamnisTito vartate. tam atipatayati,® yatha pradipam nirodhayati ghantasvanam va. jivitendriyam
va pranas,® tan nirodhayati. yady ekasydpi jivitaksanasyotpadyamdanasyantardyam karoti, prandti-
patavadyena sprsyate nanyatha. (Cf. ADV 157,3-7 and TSi 304b25-c4 where this explanation is also
attested.)

AKVYy hereon (405,8f): tam atipatayatiti.” tam pranam vinasayatity arthah. utpannasya svarasanirodhad
andgatasyotpattim pratibadhnan nirodhayatity ucyate.

2 ] regard both the reading abhipatayati (so Pradhan) and api patayati (so AKVy) as faulty. Cf.
CPD, s.v. atipateti where Papaficasiudani I 187,35 is cited: panam atipatentiti pandtipati. The Tibetan
translator (P. gu 236b4: gcod par byed pa) does not render abhi. Note that #i and bhi in the manuscript
are very similar.

® The reading pranas (instead of prands) is confirmed by AKVy 405,11.
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2.6 Vasubandhu not only perfected the explanation how the supposed causes of destruction
(i.e. fire etc.) are to be accounted for, but, in contrast to all previous proofs, also advanced
a separate argument proving that destruction cannot by ény kind of cause whatsoever be
caused. He maintains that destruction cannot be caused, because it is mere non-existence and
as such does not qualify as an effect (cf. n. 397 where the passage in question is cited). This
argument is characteristic for the Sautrantikas, whereas it is at odds with the doctrine of the
Sarvastivadins according to whom destruction is caused by the mark of destruction.

To my knowledge, this argument is not attested in any of the older Yogacara sources and
was, at least as part of the proof of momentariness, advanced for the first time by
Vasubandhu.*® Already in the Vi, however, the position of the Darstantikas that destruction
is not caused is reported. This is exemplified by the flight of an arrow or the revolutions of
the wheel of a potter which cease on their own account independent of any external conditions.

“% YVasubandhu takes great care to refute possible objections against the various aspects of his proof
of momentariness. He does not, however, consider any objections to his argument that, as non-existence,
destruction does not qualify as an effect. Since in later texts (so already in the NA) this argument was
fiercely disputed, it can be inferred from the lack of reference to any objections that the argument was
indeed conceived by Vasubandhu or at least brought forward by him for the first time.

It is noteworthy that in the MSABh (notably 150,5-11 cited in n. 393) the non-existence of causes
of destruction is not established by any argument other than the explanation why fire etc. do — contrary
to appearance — not destroy darkness, water etc. The fact that the very elaborate MSABh does, in
contrast to the AKBh, not adduce the powerful argument that destruction does not qualify as an effect
raises the question whether the author of the MSABh did not know this argument or whether he choose
to ignore it for some reason. In the former case, the Vasubandhu to whom the MSABh is ascribed could
hardly be identical with Vasubandhu, the author of the AKBh, unless it were assumed that, contrary to
all other evidence, Vasubandhu first commented on the MSA and later composed the AKBh. In the latter
case, it could be concluded that external constraints (notably, the task to reproduce traditional
explanations) coerced Vasubandhu to behave very differently as a writer when commenting on the MSA
and when composing the AKBh. In this case, however, the question would arise as to how much
relevance the identity between the Vasubandhu who composed the AKBh and the Vasubandhu who
commented on the MSA could still have.

¥ Vi 105a26-b8 (Vi, 85c24-86al1, LVP 1937, p. 148f):

"Question: As the phenomena (dharma) originate because there are causes and conditions, do they
also undergo destruction because there are causes and conditions?

The Darstantikas make this explanation: The origination depends upon causes and conditions, [but
when there is] destruction, then this is not so.* As when a man shoots [an arrow], the projection of the
arrow requires power, [but when the arrow is] falling, thén this is not so (i.e. no power is required). As
in the case of a potter's wheel, the turning requires power, [but when the wheel is] halting, then this is
not so.

The masters of the Abhidharma treatises (§@stra) teach: The origination and destruction of the phenomena
(dharma) depend each upon causes and conditions, because both origination and destruction are actions.

Question: How are these aforementioned exampes [of the Darstantikas] to be explained?

Answer: It is not necessary to explain them at all, because they are not [taken from] the Tripitaka.
Rather, the vulgar and the noble teaching are different; they may not be treated as equivalent (i.e. the
latter may not be understood in analogy to the former). Besides, the arrow and the wheel also fall and
stop due to a cause. As for the causes of the falling of the arrow, one says they are the shield,’ the armor
plate, the target and so on. Supposing there is no other cause (i.e. the arrow does not hit anything), then
the [causes for the projection of the arrow, i.e.] the stretching of the bow etc. are also the cause for this
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2.7 The deduction of momentariness from the spontaneity of destruction as it was developed
by Vasubandhu in the AKBh became the prevalent type of proof and dominated the entire
controversy between the supporters and opponents of the doctrine of momentariness*° until
the formation of the sattvanumana by Dharmakirti (i.e. the proof that things are momentary
because all existing things are causally efficient and the discharge of this efficiency
presupposes the momentariness of the agent). By contrast, the deduction of momentariness
from change and from the presupposed momentariness of mental entities gradually lost the
importance they still had in the earlier Yogacara sources. In the AKBh they are even not
referred to at all.

3.1 The prominence and antiquity of the type of proof reviewed in this chapter raises the
possibility that it reflects at least some of the doctrinal considerations underlying the formative
process of the doctrine of momentariness. The proof rests basically on three premises — the
additional premises featuring in the MSABh, Hsien-yang and VinSg may, as they indeed are

(i.e. its falling). If {the arrow] were not shot earlier, how should the arrow fall now? As for the causes
of the stopping of the wheel, one says they are the hand, a stick etc. Supposing there is-no other cause
(i.e. the revolution stops by itself), then what has caused the revolution is also the cause for this (i.e. its
cessation). If [the wheel] was not turned earlier, how should it stop now?"

* So also Vi 103c18f.

b T adopt the variant reading BE listed in the Taisho edition.

40 Already in the AKBh (193,10-191,14, cf. the citation of 194,1-9), the author (i.e. Vasubandhu)
does not only confront the Vitsiputriyas-Sammatiyas but also the VaiSesikas and other opponents of the
stance that destruction is not caused. It would go beyond the scope of the present study to pursue the
elaborate controversy on this point. Suffice it here to mention some of the most important sources.
Within the fold of Buddhism, this argument was repudiated by the Sarvastivadins who hold that the
destruction, though independent from an external cause, is effected by the mark of destruction (notably
NA 533c9-28, AD ki 141 and ADV hereon, particularly 107,7-108,6), and also by the Madhyamika
Candrakirti (Pr 173,8-175,2, cf. also 412,12-414,7). Among the considerable number of refutations from
the Brahmanical schools, special mention should be made of YD 58,27-59,6 and particularly of
Uddyotakara, who refers directly to Vasubandhu's argumentation (Nyayavarttika on 3.2.14, p. 833,10-
837,5). Many of the pertinent points of the controversy recorded in these sources are dealt with in TS
353-384.

2 One of these opponents argues that the non-existence of a cause of duration (avasthanahetvabhava)
qualifies as a cause of destruction. This stance is attributed by Yasomitra (AKVy 289,6) to a certain
Sthavira Vasubandhu. Contrary to such a recent claim as that of Thich Mangiac (The Philosophy of
Vasubandhu. Los Angeles 1990 [?], p. 42f), there cannot be the least doubt that this position is rejected
by the author of the AKBh on the grounds that non-existence cannot be causally efficient. This rejection
accords with his contention that non-existence does not qualify as an effect, insofar as being produced
and being causally efficient are inseparable properties, one could say two sides of the same coin.
Therefore, Yasomitra's attribution suggests very strongly that he knew at least two Vasubandhus.

The position that the non-existence of a cause of duration functions as a cause of destruction is at
odds with the MSABh where the existence of both causes of duration and of destruction is denied
categorically. Hence it is likely (though of course not imperative) that the Vasubandhu to whom
Ya$omitra alludes, is not the author of the MSABh. Thus, if it was presumed that the author of the
MSABh is not identical with the author of the AKBh (cf. n. 408), there could be (at least) three
Vasubandhus.
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in the ASBh and AKBh, be neglected for the present purposes — namely 1) on the premise
that conditioned entities are impermanent, 2) on the premise that they cannot change their
‘nature without losing their identity*"! and 3) on the premise that their destruction cannot be
effected by an external agent. If this type of proof reflects the doctrinal constellation that led
to the discovery of the doctrine of momentariness, then all these three premises must have
been accepted independently from the issue of momentariness as so firmly established
principles that even such a contra-intuitive doctrine as the theory of momentariness could have
been deduced from them.

The first premise is one of the cardinal Buddhist teachings and as such beyond any doubt.,
The second premise also underlies the deduction of momentariness from change and follows,
as documented above, naturally from the anti-substantialist tendency. In contrast to these two
premisses, the derivation of the third premise is problematic. The decisive question which
poses itself is whether the stance that things perish spontaneously without requiring an
external cause was adopted independently of the pre-conceived momentariness or whether this
spontaneity was in the first place deduced from the preconceived momentariness and only
later employed to prove the momentariness, so that the type of proof examined here would
be retrospectively devised, and could not reflect the original doctrinal reasons for the doctrine
of momentariness.

3.2 There are good reasons to presume that the destruction of things only came to be
regarded as spontaneous once these things were regarded as momentary. Most importantly,
the teaching that destruction is spontaneous only refers to the discrete momentary entities that
by their concatenation constitute the macroscopic objects of ordinary experience, and not to
these macroscopic objects (pots, wood, bodies etc.) themselves. This follows clearly from the
various explanations adduced in order to reconcile the stance that destruction is not brought
about from without with the seeming destruction of macroscopic objects by external agents.
All these explanations do not deny that the series as a conceptual unit (i.e. the macroscopic
object) is destroyed (that is, either radically transformed-or utterly annihilated) by the external

41 That this premise underlies the deduction of momentariness from the spontaneity of destruction
is, for instance, clearly expressed in the AKBh (see n. 397) or NA (see n. 538). Cf. also the following
extract from the TSP (141,1-4, on TS 384): "This (namely that an enduring entity is modified by the
cause of destruction so that is becomes susceptible to destruction) is not correct. Because this very entity
does not become different, since difference is characterized by the origination of a new own-being. For
[one would have to ask:] This so-called difference, is it a thing distinct from the [modified] entity or is
it the very entity itself? To start with, it cannot be identical with the entity, because this entity has arisen
[already] before, directly from its own cause.? Or [if the difference should] be a distinct thing, in such
a case the entity would not be subject to change but would persist in such a way [as always], and hence
there would be no difference of this entity." (tad etad asamyak. na hi sa evanyathd bhavati, sva-
bhavantarotpattilaksanatvad anyathdtvasya. tathahi yat tad anyathatvam ndma tat kim bhavad
arthantaram ahosvid bhdva eva. na tavad bhdva eva, tasya svahetor eva purvam nispannatvat.
atharthantaram, tathd sati bhavo 'cyutidharma tathaivavasthita iti na tasyanyathabhdavah.)

* Given the presupposed identity of entity and transformation, also the transformation should have
arisen at the time of origination, which is impossible since in that case the entity would no longer be
subject to transformation. ’
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agent — by the blow with the hammer the series of pot-entities is transformed into a series
of potsherds-entities, the series of wood-entities turns due to the exposure to fire into a series
of soot-, ash(etc.)-entities, and the series of water-entities comes to cease completely due to -
the fire. By contrast, it is only denied that this agent destroys the final discrete momentary
entity of the series. Thus these explanations even document that macroscopic destruction is
not viewed as independent from an external cause. That the spontaneity of destruction is not
based on the analysis of macroscopic destructions is, moreover, documented in the $rBh
where only the destructions occurring as part of the process of transformation are addressed
as destructions (vind$anityatd), whereas the macroscopic destructions by fire etc. are treated
as forms of transformation (cf. n. 190). Besides, I do not see any plausible explanation how
the unprejudiced analysis of macroscopic destruction could have led to the conviction that this
destruction cannot be caused by an external agent.*?

412 The reasoning that destruction does not qualify as an effect because it is mere non-existence can
hardly have led to the conviction that, contrary to appearance, macroscopic destruction is not caused.
This is borne out by the fact that the Sarvastivadins did not accept this reasoning (cf. Samghabhadra's
refutation of this argument [NA 533c9-28], as well as the aforementioned repudiation in the Vi of the
Darstantikas' claim that destruction is not caused). By contrast, they held that destruction, though not
dependent upon an external agent, is yet caused, namely by the mark of destruction of the concerned
entity (cf. appendix, § 2.3.3 where the controversy on this point between the Sarvastividins and
Sautrantikas in the Hsien-yang and VinSg is dealt with). Thus, the consideration that destruction does
not qualify as an effect can, if at all, have led only the Darstantikas/Sautrantikas to the conviction that
destruction comes about spontaneously. It is much more likely, however, that the Sarvastivadins and the
Darstantikas/Sautrantikas arrived on the same grounds at the position that destruction is not caused from
without. Moreover, nowhere in the early Yogacara sources is the spontaneity of destruction substantiated
by the argument that destruction cannot be caused because as pure non-existence it does not qualify as
an effect (cf. n. 408). Besides, it is doubtful, to start with, whether the consideration that destruction is
non-existence could have been so compelling that it gave rise to the conviction that, contrary to
appearance, macroscopic objects vanish by themselves. All this proves that it must have been on different
grounds that the Buddhists originally arrived at the position that destruction is not caused from without.

Alternatively, it could be contended that it was the contemplation of the nature of anityata that led
to the position that macroscopic destruction cannot be effected from without. If the impermanence of
conditioned entities consisted in the fact that sooner or later they are destroyed by an external agent, the
anityata would be reduced to mere susceptibility to destruction. On soteriological grounds, this may have
seemed insufficient. For the essential non-satisfactoriness of all conditioned entities (the starting point
of all Buddhist endeavours) follows from the fact that they are bound to perish and hence are only
sources of frustration. But if their impermanence depended upon external conditions, their non-
satisfactoriness would no longer be intrinsic and could even be circumvented by ensuring that the entities
are not exposed to conditions leading to their destruction. Thus the conceptualization of anityatd as an
intrinsic property will have ensured that all conditioned entities perish, no matter what occurs to them.
Probably considerations along these lines contributed to the position of the Sarvastivadins — this is borne
out by the identification of the mark of destruction with anityata (cf. n. 81) — that anityatd is an intrinsic
quality of the conditioned entities that accounts for their destruction.

It is conceivable that this conceptualization of anityatd as an intrinsic quality eventually led to, or
at least contributed towards, the stance that destruction is not in any way dependent upon external causes.
1 do not think, however, that this conceptualization of anityata could have been so compelling that this
may have happened as long as the envisaged destruction referred to perceptible macroscopic objects that
are conceived of as enduring for some time. In support of this contention, reference may be made to the
Vitsiputriyas-Sammatiyas. They (and probably also the Sarvastivadins before they came to accept the
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By contrast, if the momentariness of conditioned entities is presupposed, it is perfectly
plausible that their destruction is viewed as spontaneous. Since these entities perish
automatically as soon as they have originated, it is natural — though by no means
imperative*® — to conceive of.their destruction as not depending upon the advent of an
external cause. In this context the conceptualization of anityatd as the intrinsic quality
effecting destruction will have explained — provided the need for such an explanation was
felt in the first place — how things come to perish.

The hypothesis that the spontaneity of destruction was gathered from momentariness in this
way can be substantiated by the testimony of the SrBh (485,11-486,12; 485,11-13 is cited in
§ I1.C.1.1, SrBh 486,1-6 is cited in n. 400), where the macroscopic destruction which is
seemingly effected by an external cause is explained in terms of transformation, not in order
to deduce the momentariness of all conditioned entities, but in order to substantiate the claim
that things perish on their own account as entailed by the analysis of change according to the
doctrine of momentariness. Likewise, in PG 9cd (cited in n. 181) the teaching that things
perish on their own accord does not prove that everything is momentary, but seems to be set
forth as part of the conception of momentariness. Also YaSomitra confirms that the
spontaneity of destruction is entailed by momentariness (rather than being based on other
grounds) when he specifies that the Vatsiputriyas-Sammatiyas regard the destruction of flames
as spontaneous "because they accept their momentariness."** -

momentariness of all conditioned entities)-took the stance that the destruction of non-momentary entities
comes about when the anityatd of the conditioned entity in question is united with the fitting external
cause (cf. § 1.C.3.2.2). Thus, when addressing macroscopic objects they conceptualized anityatd as an
intrinsic quality effecting destruction without giving up the dependence of destruction upon an external
agent. This shows that it is unlikely that the conceptualization of anityatd as an intrinsic property can
have provided sufficient ground for the stance that macroscopic objects perish independently from an
external agent and hence do not persist beyond origination.

413 The Vaiesikas, for instance, taught that sounds, which they took to be momentary, are obstructed
jointly by their cause and their effect, i.e. by the preceding and the subsequent sound.* This entailed that
the first and last sound of a series are only obstructed by respectively their effect or their cause.’

In order to prove the spontaneity of destruction, Vasubandhu refutes the similar stance that within
a series the subsequent entity destroys the preceding one. Vasubandhu (AKBh 193,20-24) argues that this
is impossible because the two segments do not meet, because the subsequent entity may be weaker than
the preceding one and hence not capable of destroying it, and because the destruction of the final segment
of the series (this comprises the annihilation of the skandhas at the time of final emanc1patlon from
samsara) remains unaccounted for.

Despite Vasubandhu's refutation, traces of the conception that the succeeding entity destroys the
preceding one can also be found in Buddhism. Thus it is taught in Vi 841al4-18 that impermanence
implies suffering, because momentary (i.e. impermanent) entities are oppressed by the entities following
upon them and in that sense suffering (cf. n. 450). The oppression by the subsequent entity is in the
following way (Vi 841al4f) linked to its destruction: "The yogin contemplates that the skandhas of the
earlier moment within the series of skandhas are oppressed by the skandhas of the later moment and
therefore perish once they have originated.”

* Prasastapadabhasya 287,17f: Sabdah ... ksanikah karyakaranobhayavirodhi ....

b Nyayakandali 288,16-18: adyah Sabdah svakaryena virudhyate. antyah svakaranendpantyasabdena
virudhyate, antyasya vindsakaranasyabhavat. madhyavartinas tabhayatha virudhyante.

44 AKVy 346,12-14: na ca sa vindSo vayusamyogakrtah. ksanikatvabhyupagamdd dhi pra-
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3.3 Though it can be excluded that the analysis of macroscopic destruction gave rise to the
position that destruction is not caused, it is yet conceivable that this position was not arrived
at by the examination of the destruction of momentary entities. For it is possible that without -
the presupposed momentariness the analysis of conditioned entities or dharmas from an
Abhidharmic perspective may have led to the position that they cannot persist beyond
origination. The starting point may have been the position (which is documented in the
various proofs of momentariness) that if things persist at all, then it must be their intrinsic
nature to do so. It may have been felt that this nature must be so intrinsic to the entity that
it precludes that the entity can at any other time behave differently. If this position had been
adopted radically with all consequence, this may have led to the conviction that even external
causes and conditions cannot alter the entity's behaviour. Thus, one may have arrived at the
conclusion that things can only undergo destruction because they do not have such an
inflexible nature. Following this line of thinking, entities would be endowed with such an
inflexible nature if they persisted at all. Hence, the consequence results that the conditioned
entities must perish in the moment they originate lest they have such a nature and become
eternal.

According to this hypothesis, the starting point for the discovery of momentariness would be
the stance that things are either momentary or endowed with such a nature that they always
persist. The non-existence of external causes of destruction, by contrast, would only have
resulted in a second step as a consequence of the impossibility of external agents to affect the
course of existence of such entities that have the nature to persist. Thus the argumentation as
it is found in the MSABh and also in the Hsien-yang and VinSg would record the
considerations leading to the doctrine of momentariness more accurately — this supports the
hypothesis reviewed here — than the later ASBh and AKBh where the emphasis would have
shifted somehow.

The reasoning that persistence beyond origination is logically impossible may have derived
additional strength from the hypostatization of anityata as an intrinsic quality (cf. n. 413).
Such a possibility is confirmed by the MSABh,** by the commentary on the MKK
attributed to *Pingala*® and by the MPPU (200a22-b5,*7 222c13-15 cited in §

dipasyakasmiko vindsa isyate. sa hi utpannapradhvamsitatvat svayam vinastah pradipah.

45 MSABh 150,16-19: "And because the mark [of impermanence] necessarily (i.e. at all times)
[qualifies the conditioned], it is not at all possible that something that has originated abides. For the Lord
has taught the impermanence of the conditioned as a mark that necessarily qualifies the conditioned. If
the [conditioned] did not perish as soon as originated, it would for some time not be endowed with
impermanence so that [the unacceptable consequence] would result that the mark of impermanence would
not be necessarily [qualifying the conditioned]." (naiva cotpannasya kasyacid a <va> sthanam yujyate,
laksanaikantyat. ekantikam hy etat samskrtalaksanam uktam bhagavata, yad uta samskrtasyanityata. tad
yadi notpannamadtram vinasyet, kamcit kalam asyanityatd na syad ity anaikantikam anityatalaksanam
prasajyate.)

46 Chung-lun (T 1564) 3al17-19: "The present mental states (citta) and factors (caitasika dharma)
do not have any time in which they persist. ... If they did persist, then they would not be conditioned
entities. Why is that? Because all conditioned entities are always endowed with the mark of destruction. "
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1.D.2.4.2). In these sources, it is argued that the conditioned entities always have to be
characterized by anityata (in the MPPU by the mark of origination and destruction which

_ amounts to the same thing, since anityatd is in this context to be understood in the technical
sense as a samskrtalaksana), lest they stop being conditioned entities. Hence, according to this
line of reasoning, they cannot at any time not undergo destruction, because this would be
incompatible with their characterization by anityara. This argument is not based on the
independence of destruction upon external causes, but on the presumption that "to be
characterized by anityar@" means "to currently undergo destruction” so that there can be no
time at which an entity characterized by anityata does not perish, lest it would not always be
characterized by anityata and thus stop to be a conditioned entity. Of course, such a pregnant
understanding of the characterization by anityata is at odds with the original conception of
the mark of destruction as the factor that co-exists with the mark of duration (and/or with the
mark of change-while-enduring) and that only becomes causally efficient once it is united with
the fitting external conditions (cf. § I.C.3.2.2). Thus the hypostatization of anityata can only
have played the role suggested here if at the same time the traditional attribution of the mark
of duration (or of the mark of change-while-enduring) were ignored — something quite
inconceivable in a Sarvastivada context. At any rate, I find it little likely that this pregnant
interpretation of anityata could have been sc compelling that it alone led to the formation of
the doctrine of momentariness. On the other hand, it is plausible that the hypostatization of
anityatd led additional substance to the stance that it is impossible for impermanent entities
to persist beyond origination.

3.4 Irrespective of the role the hypostatization of anityatd may have played, the question
poses itself whether the reasoning that persistence beyond origination implies eternity precedes
the "discovery" of the doctrine of momentariness or whether this reasoning was only
developed after things had come to be conceived of as momentary in a first step. Though the
textual situation allows for no certainty, I contend that the reasoning does not reflect the
principle doctrinal considerations underlying the "discovery" of the doctrine of momentari-
ness.

First of all, this is suggested by the fact that the Sarvastivadins cannot have arrived at the

That conditioned entities are at all times of their existence — this includes even their originatibn
— endowed with anityatd is already stressed in the MKK (e.g. XXI.4), though without concluding from
this that they cannot persist beyond their origination (cf. VII.24).

47 MPPU 200a22-b4 (MPPU, 1162f): "[The yogin] should reflect that the mental state (citta), being
impermanent, is characterized by origination and destruction [and] does not [even] abide for one moment
so that it is devoid of any bliss that could be experienced. ... (b1) Since all phenomena are characterized
as impermanent (anitya), they.do not have time to abide. If a citta abided for one moment, it would also
have to abide for the second moment. It would then abide eternally and be devoid of the mark of
destruction (vindsalaksana). As among the three marks of all conditioned dharmas taught by the Buddha,*
there is the mark of destruction, [the citta would], if it was without destruction, not be characterized as
a conditioned entity."

* I cannot construe 1t Probably the text is corrupt at this point.
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doctrine of momentariness on the ground that impermanent entities may not first persist
before they undergo destruction, since they themselves taught (and even continued to do so
after the adoption of the doctrine of momentariness) that all conditioned entities are qualified
by a mark of duration which stabilizes the entity before it perishes. Moreover, as mentioned
above, in the Vi, where the momentariness is generally presupposed, it is even the orthodox
position that destruction depends upon external causes and conditions (Vi 105a29-b2, Vi,
86c24-26 cited in n. 409). This suggests that at least the Vaibhasikas must have arrived at the
conviction that all phenomena are momentary on different grounds.*® Of course it is
conceivable that the doctrine of momentariness was first deduced from the impossibility to
persist and later adopted by the Sarvastivadins on different grounds. It is much more likely,
however, that the doctrine of momentariness as it is professed by the Sarvastivadins rests on
essentially the same doctrinal principles as that of other Buddhist schools. By contrast, it
would be typical for the doctrinal development if the Yogacaras and Sautrantikas arrived at
the position that persistence beyond origination is impossible by working out the implications
of the doctrine of momentariness (cf. § I.C.7). It may be added that for the "discovery" of
the momentariness of mental entities, the impossibility to persist was of no avail. By contrast,
if the doctrine of momentariness is based on the analysis of change in the way I contend,
mental and material entities will have come to be regarded as momentary on essentially the
same grounds (see above § II.C.2.3). Besides, I for one find it on the whole difficult to
believe that reflections about the nature of existence independent from the notion of
momentariness could really have led to the conviction that things cannot persist beyond
origination. At any rate, it seems to me much more obvious to deduce the momentariness
from the unprejudiced analysis of change as outlined in the preceding chapter. Though I thus
preclude that the doctrine of momentariness was introduced because it was thought to be
impossible for things to continue to exist after they have originated, I have little doubts that
such a line of thinking and, in particular, reflections about the impermanent nature of things,
rendered the momentariness of all things more plausible and in this way contributed towards
the development and especially towards the establishment of the doctrine of momentariness.

4 As a summary of the findings in the two preceding chapters, the origination of the doctrine
of momentariness may be reviewed from a different angle. As can be witnessed in very many
proofs — a prominent example is the oldest proof at all, viz. SrBh 485,11-13, cited in §
II.C.1.1 (cf. n. 347) — the doctrine of momentariness is based on the standpoint that
something which is not momentary would have to be tathaivavasthita, which literally means
to "persist in that very way." For conditioned entities this persistence is held to be impossible
first of all because things are always in flux, incessantly evolve, never stand still, so that it
cannot occur that something exists just as it has done before. Therefore, the doctrine of

418 This is not a decisive argument since the Vi has been compiled over a longer period so that the
acceptance of external causes of destruction could be much earlier than the acceptance of momentariness.
In my eyes it is unlikely, however, that this postulation can have been so much earlier that in the
meantime the stance that destruction occurs spontaneously could have become such an unchallenged
principle that on its basis the doctrine of momentariness could have been derived.
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momentariness is principally based on the stance that things change all the time. As is borne
out by the proofs reviewed in this chapter, it may also have been felt to be impossible that
conditioned things. are tathaivavasthita because this was taken to entail that they are eternal.
In such a case, it will have been presumed that things which are fathaivavasthita could not
even undergo destruction if they were exposed to a (hypothetical) cause of destruction.
Though I do not preclude that such a line of thought may have been one of the doctrinal
factors underlying the development of the doctrine of momentariness, I hold that the main
reason for the stance that things are not tathaivavasthita and hence momentary will have been
the position that they are permanently in flux. Insofar as both the transformation of things as
well as their eventual destruction are expressions of impermanence — as we have seen, often
they are not strictly differentiated — and insofar as the stance that things cannot change
without losing their identity follows from the anti-substantialist tendency in Buddhism, the
doctrine of momentariness can ultimately be traced back to the fundamental Buddhist tenets
that everything is impermanent and that there is no eternal Self (atman).



§1

IL.LE. The Experience of Momentariness

1.1 The arguments adduced in support of the theory of momentariness in the early Yogacara

sources have served in the present study as a starting point for the inquiry into the roots of
the doctrine of momentariness. Accordingly, the preceding attempts to single out a possible

source for the origin of the theory of momentariness have focused on doctrinal questions.

Thus the hypothesis advanced in chapter II.C (viz. that the doctrine of momentariness follows

primarily from the analysis of change in terms of substitution and from the stance that things

are always changing) presumes that the origins of this doctrine have to be sought in the

domain of dogmatic speculation. However, it is well known that in Buddhism many doctrinal

tenets do not result from abstract speculation but rather are the outflow of the conceptualiza-

tion and rationalization of spiritual practice.*”® Therefore, it is conceivable that it was a -
particular experience within the framework of spiritual practice that caused the development
of the theory of momentariness rather than the doctrinal considerations that I have identified
above. Since already in the oldest sources documenting the conception that all things are
momentary there are passages testifying to the yogic experience of the momentariness of not
only mental but also material phenomena, it is worthwhile to examine the relévant textual
material available and discuss to what extent it supports such a theory.

1.2 The oldest explicit testimony to the perceptibility of the momentariness of matter known

to me can be found in the Vi (in both Hstian-tsang's and Buddhavarman's translation) so that
it may date back to at least the 2nd cent. AD (cf. n. 38). By way of comparison it is related
that the yogin first views the gross material elements and the matter derived therefrom, and
then proceeds to view matter as atomic and momentary.“?® Such an analysis of matter is also
testified in the AXBh with regard to the body where it is reported that the mindful

419 The idealism of the later Yogacaras, for instance, may have evolved out of the practice to generate
and subsequently eliminate images (pratibimba) which are to be meditated upon instead of the real objects
they represent (cf.- § II.LE.3.4).

40 Vi, 182c22-24: "Or, [it is] as the yogin contemplating the dharmas. First he contemplates the four
gross elements (mahabhiita) and the matter derived [therefrom] (bhautika) (cf. AKBh 341,14f in n. 421).
Later he contemplates atoms and moments. Again also that Bhadanta['s (i.e. Katyayaniputra, the author
of Jfianaprasthana) approach] is thus. As [the yogin first] contemplates the four gross elements
{mahabhiita) and the matter derived [therefrom] so he (viz. Katyayaniputra) first establishes the
paragraphs (i.e. the items to which the matrka is applied, viz. the three samyojanas etc. from T 1544
929b10-c3); as [the yogin later] contemplates the entities (dharma), which are atoms and moments, so
he (viz. Katyayaniputra) later makes the applications (i.e. applies the mdtrka to the previously established
items [T 1544 929c4ff])."

Vi 237a27f: "As the Yogin first establishes the gross elements and the matter derived [therefrom]
and later [contemplates the conditioned factors (samskdara)] on the basis of the differentiation into atoms
and moments, so also the Bhadanta [proceeds]."

The latter translation by Hsiian-tsang is not so clear and could also be understood in such a way
that the differentiation into atoms and moments is only conceptual and not actually perceived. This may
reflect a certain reluctance on his part to accept the perceptibility of the atomic and momentary mode of
existence.

196
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observation of the body (kdyasmrtyupasthana) is perfected, when the body is viewed as
atomic and momentary.*! This in turn is confirmed in the ADV.** The perceptibility of
moments and atoms is also attested outside the Buddhist tradition.*?

41 AKBh 341,14f (on AK VI.14cd): "He contemplates the body as well as feeling, the mind and the
factors [different therefrom] (dharma) according to their specific and general characteristics. Their own-
nature (svabhdva) is their specific characteristic; but their general characteristic is the impermanence of
conditioned entities, the unsatisfactoriness of tainted factors [as well as] the emptiness and the not-being-
Self (anatmata) of all entities. What now is the own-nature of the body? The gross elements and the
matter derived therefrom. ... The application of mindfulness to the body is reportedly (kila) perfected
when [the yogin] absorbed in meditation views the body as atomic and momentary." (kdyam svasamanya-
laksanabhyam pariksate. vedanam cittam dharmams ca. svabhdva evaisam svalaksanam. samanya-
laksanam tu anityat@ samskrtanam duhkhatd sasravandam Sinyatanatmate sarvadharmandam. kayasya
punah kah svabhavah? bhiitabhautikatvam. ... samdhitasya® kila kayam paramanusah ksanikatas ca
pasyatah kayasmrtyupasthanam nispannam bhavati.)

* Pradhan: samahitasya.
2 ADV 327,1-4: "Taking all four [objects of] the applications of mindfulness together he views them
under four aspects, namely as impermanent, as unsatisfactory, as empty and as not a/the Self. Then,
futhermore, analyzing the body as a compound of atoms and a continuum of moments, the yogin sees
it [dissected] into atoms and moments (cf. Speijer, Sanskrit Syntax Leiden 1886, §242)." (tena tu catvary
api smytyupasthanany abhisamasyanityato duhkhato Sinyato 'natmatas ceti caturbhir dkaraih praty-
aveksate. tatah punar yogl kayam paramdnusamghdtaksanasantanabhedena prabhidya, paramanusah
ksanasas’ ca niriksate.) )
B In YS II1.52 it is said that "From concentration (samyama) on the moments and the series
[constituted] by them knowledge born from discrimination [arises]" (ksanatatkramayoh samyamad
vivekajam jiianam). Here, however, the conception of the moment (ksana) and the series (krama) are
fundamentally different from the one in Buddhism insofar as they are purely temporal categories and do
not refer to the existence of momentary entities (cf. n. 215 where the concept of ksana and krama as set
forth in the explanation by Vyasa on this sitra are discussed). Thus the yogin does not perceive
momentary atoms but can discern in precisely which moments a given atom was located at a particular
spot. Consequently, the knowledge born from the perception of moments does not constitute a particular
poignant experience of the impermanence of conditioned existence. It is, by contrast, used in the
following way to distinguish between otherwise identical atoms (YS III.53):
"Because the difference between two equal [entities] cannot be discerned on grounds of their class,
their secondary characteristics or their location, there is ascertainment (pratipatti) of [the difference
between them] by this [knowledge born from discrimination]" (jatilaksanadesair anyatanavacchedat
tulyayos tatah pratipattih.).

This is commented upon thus (YSBh p. 387,8-18):
" ... Two myrobalan fruits are, because they are of the same kind and share the same characteris-
tics, differentiated on account of their different location: 'This one is in front, this one in the back.’
But when the myrobalan in front is moved to the spot behind while the cognizant (jiidtr) (who is
to tell the two fruits apart) is distracted by something else, then given the identical location the
differentiation in the sense 'this one is in front, this one in the back' does not work.* But the
knowledge of reality must be devoid of doubt. Therefore (ity ata), it has been declared that by this
there is ascertainment (pratipatti), i.e. by the knowledge born from discrimination.
How? The place correlated to the moment of the myrobalan [initially] in the front differs from the
place correlated to the moment of the myrobalan [initially] in the rear. And the two myrobalans
differ as to the experience of their specific place-moment. But the experience of the different place-
moments is said (itf) to be the reason for the difference between the two [fruits]. According to this
example the master-yogin(?)® cognizes the difference between two [atoms] by the realization of the



198 * II.LE The Experience of Momentariness

In all other sources where the perception of momentariness is attested, the perception focuses
exclusively on the constant rise and fall of phenomena and does not envisage their spatial
fragmentation into atoms. The most explicit testimony to an experience of this kind can be
found in the MSABh where it is documented that the yogins envisage the rise and fall of
conditioned factors and thereby come to see (pasyanti!) their-destruction at every moment.
It is taught that only because of this vision disgust (nirvid) and the subsequent liberation from
desire (virdga) leading to final emancipation (vimukti) are possible.” Thereby the

place correlated to the moment of the atom [initially] in the front, the atom being identical as to

kind, characteristic and place — the atom [initially] in the rear not being given at this place [at this

time] differs as to its experience of this place because of the difference of the correlated moment

(i.e. at which it occupies the place)." (... dvayor amalakayor jatilaksanasaripyad desabhedo

‘nyatvakara "idam piarvam, idam uttaram" iti. yada tu parvam amalakam anyavyagrasya jaatur

uttaradesa updvartyate tadd tulyadesatve "piirvam etad, uttaram etad" iti pravibhaganupapattih.

asamdigdhena ca tattvajridnena bhavitavyam ity ata idam uktam "tatah pratipattir, " vivekajajianad
iti. katham. pirvamalakasahaksano deSa uttaramalakasahaksanad desad bhinnah. te camalake
svadeSaksananubhavabhinne. anyadesaksananubhavas tu tayor anyatve hetur iti. etena drstantena
paramdnos  tulyajatilaksanadesasya  pirvaparamanudeSasahaksanasaksatkarandd — uttarasya
paramanos taddesanupapattav uttarasya taddesanubhavo bhinnah sahaksanabhedat tayor isvarasya
yogino 'nyatvapratyayo bhavatiti. ...)
The differentiation of the two atoms as described here is based on the discernment of the moment at
which the. given entity is located at the spot in question. It is problematic, however, how the yogin can
on these grounds ascertain whether the atom he sees at a given spot is identical with the atom he has
located there before or not. For the atom perceived at a later moment will differ from the atom seen
earlier as to the moment of its location at the given spot even if it is identical. In the face of this
difficulty, it has to be assumed that the yogin's discernment at precisely which moment the atom is
located at a given point encompasses also the knowledge at which moments, if at any, the atom was
located there before. Irrespective of these difficulties, the passage illustrates that the yogins can discern
atoms and determine their existence (i.e. their localisation) from moment to moment.

* In the beginning the cognizant sees the fruit A (here the fruit behind) on the spot Z (here: in the
rear). When he later sees in Z a fruit identical in kind (fa#{) and characteristic traits (laksana) with the
fruit A, he has to determine whether this fruit is the fruit A or another fruit (here the fruit which was
intjally in the front). which has — without him noticing — been moved to Z to replace the fruit A.

® The expression "master-yogin" (isvara yogin; lit.: yogin who is God) is to my knowledge not
attested elsewhere. Possibly, isvarasya initially supplemented yogino as a further subject that is able to
discriminate ksanas and accordingly was linked to yogino by the particle ca (= and). In this case
isvarasya will have become an attribute of yogino after ca had been elided for one reason or another.

4% MSABh 149,27-150,5 (cf. n. 12 where part of the text missing here is cited): "But that the arisen
[entity] perishes later after a period of time [and] not immediately after it has arisen ... [is impossible],
furthermore, because of the contradiction of destruction after.a period of time. Because of the
contradiction with what? ... And [because of the contradiction] with the contemplation of the yogins.
Because having contemplated the origination and decay of the conditioned factors (samskdra), they see
their destruction at every moment. For otherwise even they would not be endowed with aversion [to
mundane existence], liberation from desire and emancipation, just as the other [ordinary people] who see
destruction [only] at the time of death and so on." (" ... utpannam tu kalantarena pascan nirudhyate,
notpannamdtram eve’ ti. ... kalantaranirodhasyaiva ca virodhat. kena virodhat? ... manaskdrena ca
yoginam. te hi samskaranam udayavyayau manasikurvantah pratiksanam tesam nirodham paSyanti.
anyatha hi tesam api nirvidviragavimuktayo na syur yathanyesam maranakalddisu nirodham pasyatam.)

Cf. BoBh,, 280,6-11: "And moreover neither aversion (nirvid), nor the liberation from desire
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experience of momentariness is equated with the realization of anityatd. That the vision of
the momentary rise and fall, which is referred to in the MSABh, pertains of the contemplation
of anityatd is also suggested by the sub-commentary (SAVBh P. tsi 163alf) where Sthiramati
specifies that the yogins perceive the momentariness when contemplating the Four Holy
Truths, that is, one may add, when contemplating anityata as the first mark (akdara) of the
first truth. :

As in the MSABh so in most of these sources, the observation of momentariness features as
a particularly poignant experience of impermanence (anityatd). Thus in the MPPU the
contemplation of anityata is said to be perfected — that is, on the level of relative truth —
when things are perceived as momentary.*” Similarly in SAH 909b10-15 it is taught that
the application of mindfulness entails that the body (as well as feelings, mental states and
mental factors) is viewed as impermanent "because it perishes from moment to moment" (cf.
n. 41). Likewise, in the BoBh (278,10-20, 279,6-9; both cited in n. 139) anityatd is, on the
level of relative truth, contemplated upon by inspecting the momentary mode of existence of
the conditioned entities (samskara). In another passage in the Vi, the perception of
momentariness features in the context of the notions of impermanence (anityasamjfid) and
particularly of death (maranasamjfid), the contemplation of which is expressly stated to be
perfected when things are seen to arise and perish in every moment.”” In the Hsien-yang

(virdga) nor emacipation (vimukti) would be possible if the noble son or daughter (kulaputra, kuladuhitr)
saw the really given [entities] (dravyasart) to exist for all times and the only conceptually existing things
(prajriaptisat) to be really given due to their own-being. In contrast to this, they (i.e. aversion etc.) are
possible for a Bodhisattva who by these [aforementioned] ways (@kdra) realizes according to truth
(yathabhiitam) that all conditioned factors (samskdaras) are impermanent." (na ca punah kulaputrasya va
kuladuhitur va sarvakalastitdm ca dravyasatam svabhdvaparinispattim ca prajiiaptisatam pasyato nirvid.
virago vimuktis ca yujyate. ato viparyayena tu yujyate ity ebhir dkarair bodhisattvah sarvasamskara
anitya iti yathabhitam prajanati.)

See also SN IIT 19.

‘3 MPPU 229b3f and 14-16 (MPPU, vol. III, 1435f): "Among the Four Truths, the truth of
suffering (duhkhasatya) is the first. Among the four aspects of suffering, the aspect of impermanence
(anityatd) is the first. Therefore, the Bodhisattva contemplates the notion of impermanence. ... Question:
'Of what kind is the perfect [contemplation of] the notion of impermanence (anityasamjfia)?' Answer:
'To see the conditioned entities (samskrtadharma) arising and perishing in every moment, as dust blown
by the wind, as water flowing from the mountain, as flames fading away one after another.'"

MPPU 372b19-24: "Or the Bodhisattva contemplates the impermanence (anityatd) of matter (riipa).
Also [its] impermanence is twofold: First, the destruction at every moment: all conditioned entities do
not abide for more than one moment. Second, entities, insofar as they are chains (santdna) [of
momentary entities], are called 'impermanent' because they (i.e. these chains, too) are annihilated, as
[for instance] in the case of the exhaustion of the life force (@yus) of men, or as in the case of plants and
trees being burnt by fire, or as in the case of the evaporation of boiling water. When the Bodhisattva has
brought forth the thought [of awakening] only recently, he practices the [contemplation of] this [latter
one, viz.] the gross impermanence, [i.e.] the cutting of the chain, because [thus] his mind- becomes
disgusted. When he has practiced for a long time, the Bodhisattva is able to discern the impermanence
consisting in the arising and perishing of the phenomena (dharma) at every moment."

Cf. also MPPU 229c3f quoted in n. 198.

6 In Vi 836c-841b anityatd is dealt with together with death and eight further notions (samyjiid) to



200 ~~ IL.LE The Experience of Momentariness

there is evidence that, as a particular form of anityatd, the momentariness is perceived in the
context of the the meditational application of mindfulness (smrtyupasthana; cf. § I1.E.2.1).
Furthermore, the perception of momentariness is confirmed in the BCA, where it is asserted’
that it can be attained to solely by an accomplished yogin but yet pertains to the sphere of
ordinary experience (yogivyavahara).””’ However, being of no avail in the context of the

be contemplated upon. Both the treatment of the notion of impermanence (anityasamjria) and of death
(maranasamyfid) are based on the conception of momentariness. Thus the concrete object of the notion
of death (maranasamjrid) is taught to be "the anityata (bere in the technical meaning of a samskrtala-
ksana, that is, as the entity causing the destruction of the conditioned factor it is correlated with) of the
skandhas (i.e. the groups of factors constituting the person) which have arisen together with the very last
[moment of the series of the] organ of life (jivitendriya)" (838clf), that is, in the last moment before
death. Similarly, the notion of impermanence (anityasamjrid) is said to consist in "the contemplation that
the conditioned factors (samskdra) do not have permanence for one moment" or, if anityata is also here
understood in the technical sense as a samskrtalaksana, in "the contemplation of the samskdras' anityata
of the moment" (838a18f), that is, of the anityata of any given (i.e. not just the final) entity of the series.
If maranasamyjria and anityasamjfa really both have anityatd in the sense of a samskrtalaksana as their
object, they only differ as to the location of the envisaged anityata within the series.

The difference between anityasamjnia and maranasamjfia is also dealt with earlier in the Vi. In this
context an almost identical position is cited (Vi 838al17-19), where again it does not become clear
whether anityatd is to be understood literally or instead conmsistently in the technical sense as
samskrtalaksana. At any rate, it is perfectly clear that the anityasamjria is directed towards the
destruction occuring at every moment and that the maranasamjfia is at this point only grasped in the
conventional sense as referring to the destruction at the end of life, even though it, too, is treated on the

- basis of the theory of momentariness.

Subsequently, also the notion of death is directed towards the experience of momentariness and it
is even said explicitely that the cultivation of it has been accomplished when the momentary rise and fall
of conditioned factors is observed (Vi 841a8-11; cf. § II.E.3.2 where this passage is dealt with).

77 BCA IX.8ab: "The fault [that the Buddha's qualification of the conditioned entities as momentary
(BCAP,, p. 181,13f, BCAP; p. 376,1) cannot pertain to the sphere of conventional truth because on that
level momentariness is not perceived] does not apply, because [it is in fact perceived] by the
convention[al experience] of yogins. [For] they see [a higher degree of] reality (fattva) than common
people do." (na doso yogisamvrtyd, lokat te tattvadarsinah/).

BCAP hereon (BCAPy p. 182,8-16; BCAP, p. 377,12-378,10): "This fault consisting in contradiction
with [actual] perception does not apply. Because by the convention[al] (samvrti), ordinary (vyavahara)
[experience] of the yogins, who have obtained the absorption of the lack of a self in the sense of a person
(pudgalanairdatmyasamadhi), momentariness is experienced. ... Even if momentariness is not experienced
by [common people], who only see the immediate, it yet is the object of the ordinary experience of the
yogin. ... By contrast to common people who only see the immediate, the yogins see reality, [i.e.] see
what is beyond the scope of the ordinary senses. This is the sentence [expressing] the reason: Because
they see the reality, therefore they discern momentary [entities](?), the lack of a Self and so on, even
though they are not perceived by common people." (ndyam pratitivirodhalaksano dosah. yoginam
pudgalanairatmyasamadhilabhindm ya samvrtir, vyavahdrastayd ksanikatdyd pratiteh. ... yadi namarvag-
darsanaih ksanikatvam na prafiyate, tathapi yogivyavaharagocarah. ... lokad arvacinadarsandt sakasat
te yoginas tattvadarsino 'findriyadarsinah. hetupadam etat: yasmdt tattvadarsinas te tasmat ksanika’-
nairdtmyadi lokdpratitam api pratipadyante/)

* BCAP, reads ksanikatva®. Since Vaidya adduces no reasons or material for the alteration of the
reading of BCAP,, I have not adopted his reading. The Tibetan translation (P. 5273 la 222a3: ... skad
cig mahi bdag med 7iid la sogs pa ... ) seems to be based on the reading k,var,zikanairﬁtmyﬁdi .
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passage concerned, neither the nature of the experience of momentariness nor the framework
in which it is placed are specified in the BCA.

1.3 The decisive question which poses itself with respect to the experiences of momentariness
documented in these sources is whether they came to be conceptualized in terms of
momentary existence after this notion had already been developed elsewhere, or whether they
represent a type of experience which may have prompted the development of this notion in
the first place. In the latter case, it should follow from the structure of the exercise in which
the concerned observation of momentariness is embedded how this exercise may have
generated a particularly striking experience of the evanescence of the given object and why
this experience came, without outside stimulus, to be conceptualized in terms of momentari-

ness.

To be sure, any attempt to reconstruct the development along these lines will always remain
highly speculative because we are engaging in hypothetical considerations about the nature
of spiritual exercises and the experience made within their framework which are basically not
accessible to us and of which we can at best hope to have an approximate idea on the
conceptual level. This does not, however, imply that we should refrain from examining the
scarce and fragmentary textual sources-available to us so as to consider how likely a
particular course of development can be made out to be. Even though this will not yield
definite results, it is still worthwhile to try in this way to shed as much light on the difficult
subject as possible by the means of philology.

2.1 As mentioned above, there is evidence in the Hsien-yang that the momentariness of
conditioned entities is experienced within the framework of the application of mindfulness
(smrtyupasthana). The Hsien-yang affirms that the impermanence of conditioned existence is
penetrated by means of smrtyupasthana. Since this penetration is, depending on the stage of
accomplishment, said to encompass anityatd in all — or nearly all — its forms, it should also
include the momentariness which was enumerated before as one of the forms of anityata (cf.
appendix, § 1.2).*”® The Hsien-yang specifies in this context that smyrtyupasthana functions
in conjunction with the law of dependent origination (pratityasamutpada). This conjunction
is illustrated by the quotation of a passage from the Satipatthanasutta where mindfulness is
directed towards the nature of the observed body to originate and perish (Hsien-yang 550c25f;
for the wording of the Satipatthinasutta see n. 433). Thus in the Hsien-yang it is not only
specified that the momentariness is penetrated within the general framework of the application
of mindfulness (smrtyupasthana), but with the quote also a clue is given as to the specific

“28 The knowledge of a Sravaka is said (Hsien-yang 550c29-551a2) to comprehend anityatd in all its
senses with the exception of the highest meaning of anityata, namely eternal non-existence, which is only
accessible to the knowledge of a Bodhisattva.

As there are two separate lists of anityatd taught in the Hsien-yang, it cannot, strictly speaking, be
excluded that the penetration of all meanings of anityata is taught only with reference to the first list of
six anityatds so that momentariness would not be comprised here. On the other hand, as anityatd is even
said to be grasped in its highest sense as eternal non-existence, one may safely assume that the more
accessible knowledge of momentariness is also included here.
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circumstances.

Even though it cannot be-excluded that in the Hsien-yang the momentariness is not perceived
immediately but only arrived at indirectly,*”® there is enough evidence to document the
observation of the body's momentariness within the framework of smrtyupasthana. As
mentioned, already in SAH 909b10-15 it is taught that the objects of smrtyupasthana,
including the body, are viewed as impermanent "because they perish from moment to
moment" (cf. n. 41). This is confirmed in the aforementioned passages in the AKBh and
ADV, which teach that the application of mindfulness to the body culminates in the perception
(paSyatah!) of its momentary and atomic mode of existence. As mentioned, this experience
is also attested in the Vi, though without specification of the precise context in which it is
generated.

Furthermore, Buddhaghosa's VisM can be adduced. Though he does not make use of the
traditional framework of smrtyupasthdana, he incorporates the mindfulness directed towards
the body into the scheme of the ten objects of recollection (anussati). Here some of the
exercises of the mindfulness on the body (kayagatasati) and the separately classified
mindfulness on breathing (dndpanasati) are practiced so as to generate insight (vipassana) into
the impermanence, unsatisfactoriness and selflessness of conditioned existence (VisM VIII.43
and VIII.237, cf. Meier 1978, p. 30). Thus by the application of mindfulness, the level of
"the purification by insight [serving as] the path [to liberating insight]" (patipadafidna-
dassanavisuddhi) can be obtained. On this level, there are nine different stages of knowledge
to be mastered, of which the first and second stage are of particular relevance as they entail
the experience of momentariness. On the stage of knowledge of arising and perishing
(udayabbayanupassandfiana) — not to be confounded with the reduced (viz. udayabbayanu-
passanam nama pathamatarunavipassandrnianam) version of the same knowledge on the lower
level of the "purification by insight into what comstitutes the path and what does not"
(maggamaggarianadassanavisuddhi) when the ten imperfections (upakkilesa) have not yet
been overcome (VisM XX.99-104, PTS pp. 631-633) — the illusion of endurance is
intercepted by the discernment of the perpetual rise and fall underlying it.**® After this

stage, the concentration is narrowed down by ignoring origination and focussing only on the

“® Hsien-yang (550c24f) specifies that by smytyupasthana the concentrated mind is focused on the
object, and that by the law of dependent origination (pratityasamutpdda) the nature of the object is
penetrated. The involvement of the prafityasamutpdda, and particularly the four argumentations
specifiying it (551b3-9), suggest its application on the level of discursive thinking so that theoretical
considerations may at least supplement, if not prevail over, the mode of direct perception. On the other
hand, this does not imply (at least not necessarily) that anityata is grasped here, to the exclusion of direct
observation, by analytical thought only.

40 VisM p. 550,19f and 24f (extract from XX1.3-4; = PTS p. 640): "To start with, the mark of
impermanence does not present itself because it is concealed by continuity since the rise and fall is not
contemplated upon. ... But when the rise and fall are grasped, the mark of impermanence presents itself
in its true form because the continuity is intercepted." (aniccalakkhanam tava udayabbaydnam
amanasikard santatiyd paticchannattd na upatthdti. ... udayabbayam pana pariggahetva santatiyd
vikopitaya aniccalakkhanam yathavasarasato upatthdti.)
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constantly occurring destruction.”' The knowledge thus obtained (bhanganupassananidna)
will then entail a particularly striking experience of the evanescence of all conditioned entities.

Buddhaghosa's account is corroborated by MSABh 150,3-5 (cited in n. 424). Here, as in the
VisM on the stage of udayabbay&nupassandﬁdr_za, the yogins first "envisage the rise and fall
of the conditioned factors (samskaranam udayavyayau manasikurvantah)" (here even the
terminology matches) and then — corresponding to the stage of bhanganupassandniana in the
VisM — "perceive their destruction at every moment" (pratiksanam tesam nirodham
pasyanti). Furthermore, Buddhaghosa's description can be supplemented by Vi 841a8-10
(adduced in § II.E.3.2), where the perception that the skandhas arise and perish in one
moment is called the perfection of the viewing of origination and destruction (*udayavyayanu-
paSyandsiddhi). This attainment, which corresponds to the stage of udayabbayanupassana-
Aidna, is preceded by the completion of the [preparatory] practice of the viewing of
origination and destruction (*udayavyayanupasyandprayogasamapti), where in accordance
with the pattern of the successive reduction of the envisaged time span the skandhas are seen
to arise and perish within two moments.

2.2 There are good reasons to assume, on the basis of the evidence adduced in the preceding
paragraph, that the experience of the momentariness may have originated within the
framework of smrtyupasthdana without being induced from outside. In its canonical form the
application of mindfulness commences with the observation of the body, then turns to feelings
(vedand), thereafter to the mind (cifta), and finally onto other entities (dhamma).*? While
the application of mindfulness was originally limited to the registration of the specific object
as it exists presently, it later came to include the contemplation of the impermanent nature of
the object (Schmithausen 1976, p. 256; cf. § II.E.2.4). Thus the observed object came to be
viewed as being subject to origination (samudayadhamma) and to destruction (vaya-
dhamma).*® With regard to feelings and mind®* (and probably also with regard to the

#1VisM p. 550,13f (extract from XXI.10): " ... he apprehends neither origination, nor duration, nor
occurrence, nor characteristic feature (nimitta). His mindfulness is only directed towards decay,
disappearance, annihilation, destruction.” ( ...uppadam va thitim va pavattam va nimittam va na sam-
papunati; khayavayabhedanirodhe yeva sati santitthati.).

“2 According to Schmithausen (1976, pp. 247-249), initially only those psychic factors which are
conducive or detrimental to spiritual liberation (dhamma), namely the five obstructions (nivarana), the
six fetters (samyojana) and the seven factors of awakening (bhojjhanga) — according to Bronkhorst
(1985, p.312) even only these seven factors of awakening — were comprised under "dhamma." Later
in the cause of the transformation of smrtyupasthana, however, this was extended to include all entities
except those concentrated upon before (Schmithausen 1973: p. 274ff; see e.g. AKBh 341,15).

43 Satipatthdnasutta (MN 1.10: MN I 59-61 etc.; DN 22: DN II 292, 298f, 302 etc.): samudaya-
dhammanupassi va kdayasmim (vedandsu, cittasmim, dhammesu) viharati, vayadhammanupassi va
kayasmim viharati, samudayavayadhammdnupassi va kayasmim viharati.

Buddhaghosa in his commentary on the Satipatthanasutta — there is no difference between his
interpretation of the DN and the MN version — understands "dhamma" as a causal factor producing
respectively origination and destruction. His interpretation is based on SN V 184 (corresponding to
Samyuktigama in Taishd Vol.2 T 99 171a27; quoted in AKBh 343,14-16) where the origination and
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destruction of the four objects of smrtyupasthana are explained by setting forth that the body, feelings,
the mind and the psychic factors (dhamma) originate respectively due to food (@hdra), to contact
(phassa), to mentality-materiality (ndmariipa) and to mental activity (manasikara) and perish due to the
cessation of these causal factors. As is borne qut by his treatment in VisM XX.97 and confirmed by the
subcommentary (Dighanikdya-atthakathatika II, p. 387), Buddhaghosa (cf. Dighanikaya-atthakatha p. 768,
7751, 777) extends this list by adding for the origination of each object ignorance (avijja), craving (fanha)
and action (kamma) as further conditions and supplementing this by the mark of origination
(nibbattilakkhana) as a further factor. Correspondingly, for the destruction the cessation of ignorance,
craving and action as well as the mark of transformation (viparinamalakkhana) are added as further
factors. :
Buddhaghosa follows the account of the stage of "knowledge [consisting in] the observation of
origination and destruction" (udayabbayanupassarianam) in the Patisambhidimagga (I 54-57, i.e. chapter
1,6). There the rise and fall of the groups of existence (khandha) is contemplated upon by observing
respectively the mark of orignation and transformation as well as the dependence of their origination and
their destruction upon their respective complex of four conditions. In contrast to the other objects of
smrtyupasthana, the body (karajakaya), the nasal apertures (ndsdputa) and the mind (citza) are singled
out by Buddhaghosa as origination factors and their cessation as destruction factors with regard to the
application of mindfulness to breathing (Dighanikaya-atthakatha p. 765; Dighanikaya-atthakathatika II,
p. 381f).

Buddhaghosa's interpretation of samudaya- and vayadhamma as causal factor of origination and
destruction is rather artificial and does not, as far as I can see, accord with the original purport of this
passage which I take to refer to the subjection of the object to the process of origination and decay. This
is supported by the meaning of "samudaya/vaya-dhamma" elsewhere in the nikayas as for instance in the
following phrase aniccam sukhadukkhavokinnam uppadavayadhammam attanam samanupassamano (DN
11 67,13, cf. Dighanikaya-atthakatha thereon 506,22f; see also Nettipakarana 41,7, SN 1200, SN IV 28,
AN 1152 and 299, AN III 54, Vi 394a29-b2). Even the sub-commentary Dighanikayatthakathatika (II,
p.' 381,25ff) concedes that "dhamma" (in samudayadhamma) can also be understood in the sense of
"being subject to" (jatidhammay). Therefore, the passage under discussion of the Satipatthanasutta will
have originally referred to the nature of the observed object to arise and perish. Such an interpretation
is not neceessarily at odds with the sitra (viz. Satipatthdnasamyutta, 42) from the SN referred to earlier
in this note, because in this sitra the causal factors are not identified with the "dhamma" in "samudaya"-
and "vayadhamma." ) )

It has to be acknowledged, however, that according to this siitra the subjection of the observed
object to the process of origination and destruction is contemplated upon by taking account of the
respective causal factors. I think that this, all the same, does not exclude that the application. of
mindfulness to this subjection will, at least in the case of the transient feelings and states of mind, have
included the actual perception of this process. For such a mode of practicing smrtyupasthana will be
more in accordance with the original spirit of smrtyupasthana insofar as it will allow for the
uninterrupted concentration on the observed object. By the former mode, by contrast, the concentration
on the chosen object would be deliberately disrupted by the diversion of the attention to its causes of
origination and destruction. Thus the contemplation of, for instance, the body would be interrupted by
the observation of mental states such as craving, etc.

That the application of mindfulness to the subjection of the object under the processes of origination -
and destruction will also have entailed the actual observation of this process is not necessarily at odds
with Buddhaghosa's own understanding. For, in his aforementioned account of "the knowledge
[consisting in] the observation of origination and destruction" (udayabbaydanupassafianam) on the level
of "purification by insight into what constitutes the path and what does not" (maggdmaggafianadassanavi-
suddhi), which hé matches with the passage under discussion from the Satipatthanasutta, Buddhaghosa
mentions (VisM XX.99, PTS p. 632) that the observation of the causal processes underlying origination
and destruction involves the "vision of the rise and fall according to moment" (khanato udayabbaya-
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above-mentioned psychic factors), this will from early onwards (i.e. when the obvious
transience of mental events had already been conceptualized as the incessantly re-occurring
creation and destruction of mental entities; cf. chapter I1. A) have included the experience of
their, at least from a Buddhist point of view, self-evident momentariness.

Given that the subjection of the observed object to the process of origination and decay will
in the case of these objects have included the perception of their actual rise and fall, this
mode of perception may have been extended to the body, when its subjection to the process
of origination and decay was focused upon.** In this way, theé body may have come to be
experienced as momentary. Considering the formal uniformity of the practice of smrtyupa-
sthdna as borne out by the equivalent wording used with respect to each of the four kinds of
objects, it may indeed have been obvious to treat the body in an analogous manner with the
other objects of smrtyupasthana. This all the more so, because this step seemis to entail an
important advantage, insofar as the observation of the actual process of origination and decay
may well have been felt to be more satisfactory than the contemplation of its conditioned
nature. For whereas the latter will have to include considerations going beyond mere
observation, the former allows for the sustained and unwavering applicatiori of mindfulness
onto the object of meditation.

Such a hypothesis presupposes that the body can be perceived as constantly arising and
perishing when the mindfulness is directed towards it in a corresponding way. This
presupposition can be substantiated not only by pointing to the textual evidence already
adduced but also by referring to modern accounts of the practice of smytyupasthana. Thus,
within the Burmese school of smytyupasthana, Mahasi Sayadaw describes the spiritual
progress made in the context of smrtyupasthana following Buddhaghosa's delineation of the
spiritual path. The attainment of the stage of knowledge of arising and perishing (udaya-
bbayanupassandfiana)® and of the stage of knowledge of destruction (bharngaddna)®

dassana) insofar as the mark of origination or the mark of transformation, which participate in the
origination and destruction of the observed entity, can only be seen at the moment of the origination or
of the dissolution of the observed object. This implies that the actual process of origination and
destruction undergone by the momentary object of mindfulness is perceived.

44 1t has to be pointed out, however, that the wording of the sitra still reflects that the mind was
once viewed as a single unit. This is brought out by the fact that in the phrase "he abides contemplating
the mind as the mind" (citte cittanupassi viharati) the singular is used, whereas in the corresponding
passage the plural is used with regard to feelings and the psychic factors. Also the differentiation of the
mind in terms of its association with desire (sardgam cittam), hatred and so on points to a conception
of it as continuous. On the other hand, once the mind had been conceived as a series of incessantly
arising and vanishing momentary mental entities, it will have been perceived accordingly when focussed
upon within the framework of smrtyupasthana.

“5 Along these lines, Schmithausen (1973, pp. 178-180) already suggested in an essay on the
relationship between spiritual practice and theoretical philosophy that the observation of the body's
momentariness may have resulted from the transference of the experience of the, at least according to
the Buddhists, self-evident momentariness of mental entities to the body as the first ob_]ect of

smrtyupasthana.
436 Visuddhi-fidna-katha by Mahasi Sayadaw (p. 57,20-26; the authorized translation has been taken
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are explicitly set forth in terms of momentariness (cf. Meier 1978, pp. 99-103). Also in
modern Singhalese Buddhism the experience of momentariness within the context of
smytyupasthana is well attested (Nyanaponika: Heart of Buddhist Meditation e. g. p. 63f).
Even in the account of a Western layman practicing smytyupasthana (Meier 1978, pp. 165-
168), a certain type of experience is reported which seems to suggest that the object is
perceived as evanescent.**® :

over from p. 16): "For then, at each act of noticing, he sees: 'The noticed object having arisen,
disappears instantly;' and it also becomes clear to him that each object diappears just where it arises; it
does not move on to another place. In that way he understands by direct experience how bodily and
mental processes arise and break up from moment to moment." (fadd hi so sallakkhane sallakkhane sal-
lakkhitam arammanam uppajitva thanaso veti (vayam gacchati) iti passati, tam tam drammanam tattha
tatth' eva veti; natthi tassa desantarasankamanan 'ti pi 'ssa pakatam hoti. ten' ev' esa namariapanam
khane khane udayabbayam paccakkhato 'va pajanati.)
" Cf. also Sayadaw 1976, p. 23.

“7 Visuddhi-fidna-katha by Mahasi Sayadaw (p. 58,36-59,4; the authorized translation has been taken
over from p. 17f): "For in each single instance of a rising movement of the abdomen, there are, in fact,
numerous physical processes constituting the rising movement, which are seen to dissolve serially. It is
like seeing the continuous successive vanishing of a summer mirage moment by moment; or it is like the
quick and continuous bursting of bubbles produced in a heavy shower by thick rain drops falling on a
water surface; or it is like the quick, successive extinction of oil-lamps or candles, blown out by the
wind, as these lights are being offered at a shrine by devotees. Similar to that appears the dissolving and
vanishing, moment by moment, of the bodily processes noticed." (sakim unnamanavare pi hi anekdni
unnatariipani patipdatiya bhijjanakdrena upatthahanti, gimhakale maricim passantassa tassa khane khane
patipdtiyd bhijjanakaro viya ca, thilaphusitake deve vutthe udakapitthiyam patitameghajalabindihi
nibbattabubbulakanam sigham sigham vindso viya ca; cetiyassa padipapijanakale vatappahatanam
padipanam sigham sigham vijjhayanam viya ca sallakkhitariipanam khane khane bhedo khiyanakaro
upatthati.)

As mentioned above, on this stage (i.e. bhangariana) the destruction of entities is experienced to
the exclusion of the phase of origination and endurance. Such an experience seems to involve the
breaking down of the common conceptualizing apprehension of the object. This also entails that the
momentary mode of existence of the object fades into the background. Yet, the perception of destruction
at every moment clearly presupposes the momentariness.

“8 It is interesting to note that in modern accounts there is evidence that the experience of
momentariness is also — independent from the contemplation of origination and decay — associated with
the observation of bodily movement (catuririyapatha). Thus, Nyanaponika Thera relates (Nyanaponika
Thera 1986, p. 64; cf. p. 63) that " ... the posture, too, will afford an opportunity to observe the
momentary rise and fall of phenomena, ... ." Similarly, Ledi Thera (appendix to the PTS's translation
of the Yamaka [II 238]; translated by C.A. Rhys Davids in the Journal of the PTS, 1914, p. 128 in pp.
115-169) derives the momentariness by an analysis of bodily movement. Cutting up the flow of
movement into distinct bodily phases or postures he deprives it of its continuity so that only the coming
to be and passing away of those phases remains. It is not clear, however, whether we can deduce from
this argumentation that the application of mindfulness to the bodily comportment (iryapatha) yields
according to Ledi Thera a direct experience of momentariness. Cf. also Mahasi Sayadow's account
(Visuddhi-fidna-katha, p. 58,9-14) that on the level of bhangariana only the cessation of bodily phases
and not their initial or middle phase are experienced.

More generally, reference may be made to the testimony of a contemporary meditation master in
Burma who, describing his spiritual experiences, specifies that they entail the realization "that everything
is impermanent, that there is no continuity even from second to second" (Spiro: Buddhism and Society.
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According to the hypothesis discussed here, the experience of the evanescence of the body
will have been conceptualized in terms of momentariness in analogy with the interpretation
of the rise and fall of mental events and factors as the constant destruction of old and
origination of new entities.*® In an additional step the acceptance of the momentariness of
the body will have been extended to all material entities. Given the Buddhist tendency to
generalize such fundamental qualities as the mode of existence, such an extension to cover
also inanimate matter will have seemed natural. A first step in this direction will have already
been taken within smrryupasthdna when the observation which is first directed onto the own
body (ajjhattam) is directed outward towards the body of others (bahiddhda). Thus the theory
of the momentariness of all conditioned entities would have originated in the context of
smrtyupasthana by the extension of the momentariness of non-material entities to cover also
the body, thereby implying the inclusion of all material entities. Of course, such a process
as the transference of the experience of momentariness onto the body and the following
doctrinal development will not have been as simple as that. The hypothesis. only suggests
roughly along which lines the process may have proceeded.

2.3 Insofar as it can explain not only what prompted the experience of the evanescence of the
observed object but also why it was conceptualized in terms of momentariness, this hypothesis
is convincing. It derives further plausibility from the fact that, according to it, the theory of
the momentariness of all conditioned entities will have resulted from the extension of the
generally accepted momentariness of mental entities to cover also matter. For it is less drastic,
and hence more likely, to derive the momentariness of all conditioned entities by such an
extension of the scope rather then by conceiving it from scratch irrespective of the already
adopted momentariness of mental entities. ‘

2.4 There are, however, a number of considerations which render this hypothesis less likely.
First of all, the textual evidence for it is very thin indeed. The AKBh and the ADV may refer
back to the SAH so that all three texts could be traced back to only one common source on
which the passage in the Vi possibly draws, too. The testimony of the Hsien-yang is, as
mentioned before, equivocal insofar as it is uncertain whether the body's momentariness is
actually perceived or only realized conceptually. And on the whole, also within the texts
which are likely to have originated after the theory of momentariness had become current,
there is precious little evidence for the perception of the body's momentariness within
smrtyupasthana. Thus in the extracts on smrtyupasthdna which Santideva adduces in the
Siksasamuccaya, there is not one instance of the body being treating in terms of momentari-
ness. If we look, for instance, at the Viradattapariprccha quoted by Santideva in this context,
we find that the body is dissected spatially into atoms but not, as one might have expected

A Great Tradition and its Burmese Vicissitudes. Berkeley 1982, p. 54f).

9 It has to be conceded, however, that this in itself is hardly sufficient to explain that the experience
of the body's evanescence was conceptualized in terms of its momentary existence. Rather, additional
considerations and factors must have played an important role at this stage, too.
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in the light of the AKBh and ADV, temporally into moments.** In the MPPU, which is
also of considerable antiquity,*! smytyupasthana is dealt with twice, once from a Hinayana

(MPPU 198c-202b; MPPU_ pp. 1151-1176) and once form a Mahayana (MPPU 203b-204a;

MPPU, pp. 1187-1194) point of view. In both cases the contemplation of the body focuses

upon its impure nature, whereas (in the context of smrtyupasthana) the momentariness is

stressed when the mindfulness is diverted towards the mind. From a latér period, the

subcommentary on the DN may be adduced. Here the formulation of Buddhaghosa's

commentary (p. 757,30) that the object is to be viewed as impermanent is only interpreted

in terms of momentariness with regard to feelings,*” mind and other factors (dhamma)
(Diganikaya-atthakathatika II 376,10f) and not with regard to the body (op. cit. 370,27-

371,5).

Besides the deficiency of the textual basis, the hypothesis is further weakened by the
following consideration. The exercise of smytyupasthana underwent, as Schmithausen (1976)
demonstrated (cf. also Bronkhorst 1985), a long process of formation over various stages.
Reviewing this process, Schmithausen (1976, p. 265) concluded that the exercise of
smrtyupasthana was earlier restricted to the mere registration of the object focussed upon,
when it was employed to sharpen the faculty of awarenes by focussing the concentration on
successively more subtle objects (body [kdya], feelings [vedand], mental states [citta] and

“0 _ Siksisamuccaya (ed. Bendall, 'S-Gravenhage 1957, Ist ed. St.-Petersburg 1897-1902) p.
230,10f: "Also in the Viradattapariprecha [the application of mindfulness to the body] is set forth,
namely: 'This body originates gradually and perishes gradually, it is an accumulation of atoms, ... .'"
(Viradattapariprcchdyam apy uktam. yaduta-"ayam kdyo 'nupirvasamuddagato 'nupirvavindso®
paramanusamucaya ... ).

— Viradattapariprecha (not quoted by Santideva) (T 331 68a22): "The Bodhisattva views the body as
impermanent (anitya) because it is its nature (dharma) to return to death at the end."

The Viradattapariprccha belongs to the Ratnakiita complex of literature. The Sanskrit original is
lost but there are translations into the Chinese (T 330 translated into the Chinese sometime between 290
and 306, T 331) as well as into the Tibetan (Peking Vol. 24, zi 200a1-211b3).

* Mistaken for anupirvavinasi? Cf. anupirvasamudagato.

“! The MPPU must have been compiled before 402 when Kumérajiva commenced his translation into
the Chinese and after the composition of the texts it cites, namely the Milamadhyamakakarika of
Nagarjuna (middle of 3rd cent. ?), the Catuhsatka of Aryadeva (end of 3rd cent. ?) and the Prajfidpara-
mitastotra of Rahulabhadra (3rd cent. ?). Lamotte (MPPU, p. 1370-1375) suggests that it was_compiled
in the beginning of the 4th century so that the bulk of the material incorporated will date back to at least
the third century. Like Demiéville (J.A. 1950, p. 382), he holds that the author of the the MPPU was
a former Sarvastivadin who converted to the Madhyamaka school and is not to be identified with the
author of the Milamadhyamakakarika. Seyfort-Ruegg (1981, p. 32f) points out that the MPPU is
unknown to both the Indian and Tibetan traditions and that the material incorporated may partly be of
Central Asian or even Chinese origin. I do not think, however, that this seriously impairs the relevance
of the materials adduced from the MPPU in the present study. For even if some portions of it have not
been composed in India, at least those passages referred to here seem to be firmly embedded within the
Indian tradition.

#2 DN-atthakatha-tika Linatthavannana II 375,29-376,1: "Seeing that those [feelings] only endure for
one moment, ... insight into anityatd has been accomplished.” (t@sam khanamattdvatthanadassanena
aniccatdya ... dassanam vibhavitam. hoti.)
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psychic factors [dharmal). Only later the object came to be envisaged in a particular,
soteriologically relevant way (usually stressing the negativity of mundane existence), which
varied according to what seemed to be most important at a given time and thus reflects much
of the doctrinal developments within Buddhism.*® Given that in the course of time the
emphasis within smrtyupasthana had shifted to the realization of the impermanence,
unsatisfactoriness and selflessness of conditioned entities (Schmithausen 1976, p. 256ff),
which constitute the first Holy Truth, it is perfectly well possible that the notion of
momentariness was adopted from without and incorporated into the exercise of smrtyupa-
sthana as the adequate understanding of impermanence,** or, as the AKBh and the ADV
suggest, as an additional tool to dissect the body. That this actually resulted in the direct
perception of momentariness could be explained by the particular suitability of smrtyupa-
sthana to generate experiences of such a kind.** In support of such a hypothesis, reference
may be made to the perception of the atomic structure of the body as it is reported in the
AKBh and (depending thereon) in the ADV) in the context of smrtyupasthana. Since this
viewing of the body as atomic has no doubt been incorporated into the application of
mindfulness to the body after matter had come to be conceived of as atomic, it may be
presumed that also the perception of momentariness was only introduced retrospectively after
the momentariness of the body had been discovered in a different context.

2.5 On the other hand, from the general tendency of smrtyupasthana to absorb doctrinal
“elements from without, it cannot be deduced that this line of development will also have to
apply in the case of momentariness. By contrast, it is, as argued above, nevertheless feasible
that the development of the theory of momentariness originated with the contemplation of the
body's subjection to origination and decay. On review of the above considerations, it becomes
clear that good arguments can be adduced both in favor and against the hypothesis, but that
none of them carries enough weight to settle the issue. On the whole, I think it is well
‘possible that some kind of experience of the evanescence of the body, that is, a particularly
poignant and acute experience of its impermanence, may have, along the lines outlined above,
been made within smrtyupasthana even before the theory of momentariness had been
conceived. I find it less convincing, however, that such an experience will have generated this
theory. To my mind, there is just too little evidence of the perception of momentariness
within the framework of smrtyupasthdna to believe that it was a common enough experience
to have formed the basis for the origination of a theory so much at odds with the ordinary

#3 Given this characteristic trait of smrtyupasthdna to act as a sponge absorbing and adapting
elements from outside, Schmithausen (1976, n. 45) withdrew his hypothesis that the theory of
momentariness originated within the context of smrtyupasthana.

“4 See the textual extracts from the SAH, BoBh, MPPU and Vi adduced above. The soteriological
significance attributed to the experience of momentariness in MSABh 150,3-5 (cited in n. 424) can be
cited as a further example where the insight into anityat@ was interpreted in terms of momentariness.

#5 Such a hypothesis leaves the question open whether the new metaphysical assumption of
momentariness will have prompted a spiritual experience of a new quality, or whether only the
conceptualization of the experience, and not its nature, changed.
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perception of the world.

3.1 In some of the sources adduced in § II.E.1.2 (viz. in MPPU 229b3f, BoBh [cf. BoBhy;,
277,5-11], MSABh [at least according to the SAVBh; see above]) the experience of
momentariness is attested in the context of the contemplation of impermanence within the
framework of the Four Holy Triths or the Four Seals of the Doctrine (dharmoddana). Given
that within these schemes the Buddhist doctrine is arranged and summarized it is only to be
expected that the theory of momentariness was incorporated here even if it had been
developed elsewhere as is the case with other doctrines within the fold of Buddhism. This is
evinced by the AS and Hsien-yang where the treatment of anityatd as part of the Four Holy
Truths commences with a dogmatic classification of the various forms of anityatd, among
them momentariness. Similarly, BoBhy, 277,15-280,11, MSABh 149,7-12 or MAV III 5cd-
6ab deal with momentariness as a form of anityatd after propounding that the true meaning
of anityata, that is from the point of absolute truth, is that of eternal non-existence (cf. §
1.D.2.3.1).

This does not preclude, however, the possibility that the contemplation of impermanence,
irrespective of the precise context in which it was placed, induced a particularly acute
experience of the transience of existence which became eventually conceptualized in terms of
momentariness. If such a course of development is to remain more than a purely theoretical
possibility, it should become clear how the contemplation of anizyatd could have engendered
the experience of momentariness before the corresponding doctrinal development had taken
place.

3.2 In this context attention may be drawn towards a particularly instructive passage in the
Vi (840c21-841al11) which, addressing the notion of death (rmaranasamjad), teaches how the
experience of momentariness can be obtained by narrowing down the span of time over which
the arising and disintegration of the groups of factors constituting the person (skandha) is
observed:

"[The yogin] contemplates that the skandhas (i.e. the groups of factors constituting the
person) of one's lifetime arise at the time of conception (pratisandhi) [and] perish when
old age and death are reached. Now one lifetime has numerous stages [of life] (i.e.
infancy, adolescence etc.) in each of which the skandhas are different. Setting aside the
other [states], he sees the skandhas of one state arising earlier and perishing later. Now
one stage [of life] has numerous years in each of which the skandhas are different.
Setting aside the other [years], he sees the skandhas of one state arising earlier and
perishing later." )
Following this pattern, the envisaged period of time is reduced successively from a year to
a season, to a month, to a day, to an hour (muhirta), to a minute (lava), to a second
(tatksana). The text continues:
"Now one second (fatksana) has numerous moments (ksana) in each of which the
skandhas are different. Because the ksanas [within a second] are extremely numerous,

there is with regard to them (&) a successively [more] subtle [summary] contempla-
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tion [of several ksanas] (i.e. the number of ksanas is gradually reduced over which the
rise and fall of the skandhas is observed) until the skandhas are seen to arise in two and
to perish in [the same] two ksanas. This is called the completion of the [preparatory]
practice of the viewing of origination and destruction (*udayavyayanupasyandaprayoga-
samdpti). Immediately after this, one is able to see the skandhas arise in one and to
perish in [the same] one ksana. This is called the perfection of the viewing of origination
and destruction (*udayavyayanupasyandsiddhi). At such a time, one says that the notion
of death (maranasamjfid) (i.e. its contemplation) has been brought to completion,
because the destruction of states is nothing but death."

It can be witnessed here how the contemplation of the rise and fall of the skandhas over
longer stretches of time leads to the actual observation of this process over shorter stretches,
until this process is seen to take place at every moment. That the skandhas are really
perceived to arise and vanish every moment, and not just envisaged as doing so, is, as far as
I can see, borne out by the description that the perception becomes progressively more subtle,
and follows in particular from the treatment of this mode of perception as a particular
achievement which is conceptualized as the perfection of the viewing of origination and
‘destruction (*udayavyayanupasyandsiddhi). This understanding is corroborated by the VisM
(and indirectly by the MSABh, cf. n. 424) where the stage, on which the momentary rise and
fall is directly observed, is referred to in almost the same terms (viz. udayabbayanupassana-
Adna) as the attainment in the passage cited here.

3.3 As the theory of momentariness is presupposed in the Vi (cf. n. 450), there is no conflict
between the content of the generated experience and the doctrinal stance of the yogin. The
passage raises the question, however, whether originally this experience came to be induced
by this technique as a consequence of the development of the theory of momentariness, that
is, whether the technique of successive reduction was specifically applied to generate an
experience which would witness to the veracity of a doctrinal tenet adopted for other reasons
and thus confirm it, or whether, conversely, the doctrinal development followed suit.- For it
is by no means imperative that the generation of the experience of the transience of existence
by this technique was developed on the basis of the theory of momentariness. Instead, the
starting point may have been the spiritually motivated intention to induce a particularly
poignant experience of impermanence. For this, the mere contemplation of the eventual
termination of life by death may have been felt to be insufficient. Thus it may have been
discovered that, for the sake of generating a more acute experience of the impermanence, it
was possible to limit the stretch of time over which the origination and destruction is
envisaged, irrespective of the objectively given situation. According to this hypothesis, the
skandhas would have been envisaged as arising at the beginning and perishing at the end of
the considered stretch of time, even though they (that is, at least the ripaskandha) were,
doctrinally speaking, held, albeit in altered form, to have existed before and to continue to
exist afterwards. Thus a technique may have been worked out by which, over any arbitrarily
chosen span of time, the rise and fall of the groups of factors constituting the person
(skandha) could be contemplated upon and which, if applied effectively, could induce a
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corresponding experience. In this way the momentariness may have come to be experienced
independently from doctrinal presuppositions by gradually reducing the envisaged span of
time as documented in the Vi. If such experiences were powerful enough, they may have
eventually generated the conviction that they must correspond to truth, i.e. that the object of
contemplation ‘is, contrary to ordinary appearance, indeed subject to origination and
destruction at every moment. In a further step the momentariness experienced with regard to
the body (as one of the skandhas) may have been extended to encompass also inanimate
matter.

3.4 That such a course of development is not a purely theoretical possibility is borne out by
the origination of "illusionism" in Yogacara Buddhism, which seems to have proceeded along
comparable lines (cf. Schmithausen 1973, pp. 163-176). With the intention to overcome the
mode in which objects ordinarily present themselves to us and thereby experience the true
nature underlying all things (fathatd), the yogins generated the meditative images of real
objects. By eliminating these images subsequently, the yogins overcame indirectly also the
real objects reproduced by the images (Schmithausen 1973, p. 170, particularly n. 26). Only
in a second step the doctrinal implications of this practice, namely that the outer objects
should be as much product of the mind as the images it generates,*® were worked out.
Thus it can be witnessed how an experience, induced for the sake of spiritual advancement
and initially not in accordance with the underlying presuppositions (here the acceptance of the
objective existence of the outer world which the early Yogacara school still took for granted
— albeit with the qualification that their true nature is the tathard)*’ gained so much weight
that the doctrine (i.e. "the facts") was adapted to it.

3.5 In support of the hypothesis considered here, it may, furthermore, be pointed out that the
technique of successively reducing the envisaged time span is already attested in the canon
and, as such, is older than the theory of momentariness. It can be witnessed in the siitra on
the mindfulness of death (marananusmrti; cf. n. 16 where the various versions of this sfitra
are listed). Here the stretch of time that a monk who is mindful of death should expect to live
— according to the Pali version with the aspiration to contemplate the Buddha's teaching for
this time — is successively reduced until it is taught that the correct way to be mindful of
death is not to expect to live beyond the time taken by the present inhaling or exhaling.
Though the technique is similar, the purpose seems to differ from the one in the Vi. Rather
than driving at the evanescence of existence, it is intended that the monks should learn not
to take for granted the continuation of their existence for even a moment. For thus they will
not waste their time, but always be mindful of the present, realizing the (almost) unique
chances it offers.*

#6 This step was preceded by the "realization" that meditative images, which were traditionally
considered to be a particular kind of objectively existing matter (cf. n. 313), did not exist apart from the
mental act they serve as object (Schmithausen 1973, p. 167).

“7 Cf. Schmithausen 1973, p. 166.
8 Tn the version of the siitra transmitted in MPPU 228b5f, the final instruction given by the Buddha
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If my interpretation is correct, the successive reduction of the time span can also be observed
in the Markatasiitra. First the mind is envisaged as originating anew after the elapse of single
nights or days, then after hours, minutes and finally after bare moments.*

in this sitra is supplemented — that is, in comparison to the Pali version — by the teaching that "all
conditioned entities (samskrta) arise and perish from moment to moment" (this supplementation is
discussed in § I.A.1.2). On the basis of this, it could be held that the successive reduction of the time
span and the preoccupation with the transience of life may in the context of the siitra have prompted the
development of the theory of momentariness. In this case the experience generated here would also be
of the transience of existence. In support of such a claim it could be argued that, similarly, the notion
of death is in the Vi the starting point for the experience of momentariness.

In my view, however, such a course of development is highly unlikely. For given that it is the
intention of the siitra to impress upon the monks that they should not be slothful in the present,
postponing their aspirations into the future, it makes no sense to grasp death in terms of momentariness.
For thus death would be replaced by a destruction which entails the automatic and immediate re-
origination of the destructed and would thus lose its horror as the irreversible end of life. This would
undermine the whole purpose of the exercise insofar as the incentive to seize the present moment as the
possibly last chance would be lost. By contrast, it would make sense that the allusion to the
momentariness of conditioned existence was added to the sitra after the impermanence had been
radicalized elsewhere. For thus the compiler may have hoped to stress the transient nature of life on
which the sttra draws.

“9 Nidanasamyukta (p. 116f): "After the elapse of nights and nights and days and days (lit.: after
the elapse of these and these nights and days), after the elapse of hours, of minutes, of moments,* that
which is referred to as 'thinking" (citta), as 'mind' (manas), as 'consciousness' (vijidna) occurs in many
and various forms; arising as another it arises, passing away as another it passes away."® (yat pun<ar>
idam ucya<te> c<ittam> i<ti> va <mana> iti vad vijianam iti va, tat tesam <tesam>
ratridivasanam atyaya<t> ksanalavamuhiirtand<m a>tyaydat <pravartate> bahunandprakdram,
anyad evotpadyd<na>m u<tpa>dy<ate> a<nyad> e<va nirudhyamanam ni>rudhyate. All
additions by Tripathi).

The Pali version (SN II 95,6-9; cf. n. 258 where this passage is cited in full) reads: ... yad idam
vuccati cittam iti pi mano iti pi vififidram iti pi, tam rattiya ca divasassa ca aiifiad eva uppajjati anfiam
niryjjhati. (= that which is referred to as 'thought' (citta) or also 'mind' (mano) or also 'consciousness'
(vififiana), after night and after day arises as another and passes away as another.) Cf. also the translation
(NA 534c7-9 cited in n. 13) of an extract of this siitra which Samghabhadra adduces to proof the doctrine
of momentariness on the basis of canonical tradition.

Since this passage drives at the impermanence of the mind (for the context, cf. § 11.A.2.3.2),
rattiya ca divasassa ca is usually taken to mean "by night and by day" lest one mental unit would last
an entire night or day. This translation is problematic because the genitive with temporal nouns generally
has the meaning "after ... " (cf. von Hiniiber 1986, § 247; Spejer, Sanskrit Syntax § 128). Von Hiniiber
(1986, § 252) discusses the passage under consideration and suggests that here, for once, the genitive
may be used in the sense of "in the course of ... ." For all I can see, there is no need to assume such
a special meaning here. By contrast, the genitive may be taken in its usual sense yielding "after night and
after day." That this is the literal meaning is suggested by the Sanskrit parallel where rattiyd ca divasassa
ca is matched by ratridivasanam atyayat, which clearly means after "the elapse of nights and days" (cf.
CPD, s.v. accaya — if it meant "in the course of ... ," as Lamotte [MPPU 1166] and others take it to
do, one would also have to understand "in the course of moments" which would imply that the moment
is temporally extended and that within its span cifas originate and perish, which in the given context is
clearly ‘impossible). My interpretation is corroborated by Buddhaghosa's efforts to explain that the
statement does not imply (as he obviously takes it to do literally) that "one single mental unit (citta) is
able to endure for one complete night or day."®
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3.6 To sum up, the hypothesis reviewed here (viz. that the spiritually motivated, but (initially
objectively) contra-factual contemplation of the skandhas as arising and perishing at every
moment gave rise to the conviction that they are indeed momentary) can be strengthened by
two considerations: Firstly, the origination of Yogacara illusionism can serve as an example
where the trust in the veracity of a spiritual experience, which was initially not held to accord
with reality, was so strong that it led to the re-definition of reality. Secondly, the technique
of the successive reduction of the envisaged period of time as applied according to the
hypothesis is already testified in the canon and hence older than the doctrine of momentari-

As for the factual problems resulting if the genitive is taken in its usual sense, they only present
themselves in combination with the simile with the monkey which drives at the evanescence of the mind
(cf. § II.A.2.3.2). Without the simile, it is plausible that the sitra only refers to the origination and
destruction of the mind after night and after day since this period is for the purposes of the sitra still
sufficiently short to be able to contrast it with the years the body endures. The period may have been
chosen because, considering the difference between the wakening and the sleeping state, falling asleep
and waking up are particularly well suited to be understood in terms of the replacement of the old mental
unit by a new one. Given the discrepancies between the simile and the situation it is meant to illustrate
(cf. § I1.A.2.3.2), it is indeed likely that the passage originally stood for itself and was only illustrated
later by the simile. Thus the phrase rattiyd ca divasassa ca will only have become problematic as a result
of being illustrated by the simile with the monkey.

It may then have been in response to the problem posed by the incongruity between the simile and
the phrasing that the period envisaged was reduced successively until it matched the moment during
which the monkey roaming from tree to tree is suspended from a branch. At any rate, this process of
successive reduction can clearly be witnessed in the Sanskrit version. It has to be conceded, however,
that both MPPU 200b23f, where the siitra is reproduced, and the Chinese translation of the

Samyuktdgama (T 99 81c14f) read "at day and at night" (HB&F#). These translations may, however,
be based on a misunderstanding of the original import of the passage. The MPPU renders at least the

second atyaydt after ksanalavamuhiirttanam with "having elapsed” (ﬂfk) so that the successive reduction
of the envisaged period could still be understood, though not commencing with mghts and days but with
smaller units.

* The deviating sequence in the Sanskrit compound (moment, minute, hour) results from the
arrangement of the members of dvandva compounds according to their length (more precisely their
quantities of morae).

® The enforcement of the finite verb by the corresponding participle has been explained by Geiger
(translation of SN II p. 151 n. 2; cf. Nidanasamyukta, p. 117 n. 5) as alluding to the regularlg' with
which the concerned action recurs.

¢ Saratthappakasini I 99,27-31: "'After night and after day," this is said in the sense of succession
(pavenivasena), grasping [when contemplating the rise and fall of the citta] a smaller succession than the
earlier succession (i.e. than the duration of the body with which the mind is contrasted here?).* But a
sole mental unit (citta) is not capable of enduring for one [complete] night or day. For in one moment
taken by the snapping of fingers many hundred and thousands of kofis of mental units (citta) arise.”
(rattiya ca divasassa ca ti idam purimapavenito parittakam pavenim gahetva pavenivasena vuttam. eka-
rattim pana ekadivasam va ekam eva cittam thatum samattham# nama n' atthi. ekasmim hi acchara-
kkhane anekani cittakotisatasahassani uppajjanti.)

* The interpretation of paveni (roughly "period of time") is problematic. It is also possible that
purimapaveni refers to the conventional (lit. earlier) way of perceiving the mind as enduring for the
entire span of a given existence.

# The emendation of the reading samattho of the PTS edition is confirmed by the Sinhalese edition
by Widurupola Piyatissa Maha Thera (Colombo 1927, p. 75,19).
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ness.

Apart from the passage in the Vi under consideration here, there is, however, no textual
evidence documenting that the momentariness of the body (or other matter) can be
experienced by the application of this specific technique. Nor is there, irrespective of the
precise mode of generation of such an experience, a sufficient textual basis to assume that the
contemplation of impermanence yielded at all such a particularly poignant experience of the
evanescence of existence that it would lend itself to the conceptualization in terms of -
momentariness. Neither the AS nor the MAV make any mention of the perception of the
momentary mode of existence when dealing with momentariness as a form of anityara. In
SrBh 485,7-10 (cited in n. 65) it is even said explicitly that the momentariness which is
envisaged as part of the contemplation of anityata is, by contrast to the impermanence that
manifests itself by change (viparinamanityata), not perceived directly but has to be deduced.
This stance is also taken in the SNS (cf. n. 368) where it is presumed that the momentariness
has to be inferred, because in contrast to the macroscopic impermanence ii cannot be
observed.

If it really was the case that the successive reduction of the envisaged time span had induced
the experience of the fall and rise of the skandhas-at every moment even before the doctrine
of momentariness was conceived, it would, therefore, be much more plausible to assume that
this experience came to be accepted as according to truth, not because, at least not only
because, of the strength of the experience, but because the doctrinal situation had favoured
this. In this case, however, the experience of momentariness could no longer be identified as
the decisive factor that caused the doctrine of momentariness. Rather, it would have to be
conceded that also doctrinal considerations led to the conviction that everything is momentary.

4.1 The examination of the various contexts in which the momentariness is reportedly
experienced directly has to remain inconclusive. Given the paucity of pertinent material and
considering that we are ‘speculating about the nature of meditative practice and yogic
experience of which we can at best have a vague idea, it is impossible to settle whether at all,
and if so how a particularly poignant experience of the evanescence of existence was
instrumental in the formation of the doctrine of momentariness. It is not certain whether the
type of experiences depicted in the above cited sources had already been current before the
formation of the doctrine of momentariness. For it is equally feasible that the momentariness
of the samskaras came only to be experienced after doctrinal considerations had led to the
conviction that they must be momentary.*® And even if this latter possibility is precluded,

0 In § II.LE.2.4, reference was made to the tendency to adapt the application of mindfulness
(smrtyupasthana) to new doctrinal developments. This raises the possibility that the application of
mindfulness only came to generate an experience of momentariness after the doctrine that all samskaras
are momentary had become current.

Note that the generation of momentariness by the successive reduction of the span of time over
which the rise and fall of the skandhas is envisaged was probably superimposed upon the contemplation
of the notion of death in Vi 840c21-841al1 after the doctrine of momentariness had become current. For
the exposition of this technique precedes what is clearly the adaptation of, in all, eight notions (samjna)
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it has to remain dubious whether such experiences were instrumental in the formation of the
doctrine of momentariness at all and if so in precisely which way.

At any rate, the textual evidence testifying to the direct experience of momentariness is on
the whole too scanty to provide a sufficient basis for the assumption that the experience of
momentariness was a) common enough and b) so striking and, as to its conceptualization,

unambiguous that, on its own, it could have given rise to the conviction that all things are

momentary. This all the more so considering the aforementioned (§ II.E.3.6) stance taken in

the StBh and SNS that momentariness is imperceptible and has to be deduced.*! The near-

impossibility of perceiving the momentariness of conditioned entities is furthermore suggested

by the tradition that the measure of the moment is too subtle to be known by Sravakas and

Pratyekabuddhas (cf. Vi 201b28-c6, cited in n. 221). :

It is conceivable, however, that such experiences were a, or even the, decisive factor which
started the formative process of the doctrine of momentariness off.*? In particular, the
experience of the fall and rise of the body at every moment as it is reportedly generated by
the successive reduction of the envisaged time span or by the mindful contemplation of the

to the theory of momentariness. Thus the notion of death is adapted by arguing that it is entailed by
momentariness insofar as the destruction of states is death (Vi 841al10f). Similarly, the notion that
impermanence implies suffering is explained by the mechanism with which momentary entities follow
upon each other: the destruction within the series entails that the preceding entity is suppressed by the
subsequent entity replacing it, and in that sense is suffering (Vi 841a14-18; 841al4f cited in n. 413).
Given that the main concern of this passage is then the adaptation of the various samyj7ds, including the
maranasamjfa, to the theory of momentariness, it is much more likely that the technique generating the
experience of momentariness was introduced from without as part of this adaptation process than that the
contemplation of the notion of death had already included this technique even before the theory of
momentariness had originated. Of course, this does not preclude that in another context the technique
of successive reduction was applied to induce an experience of the fall and rise of phenomena at every
moment even before they had come to be considered as momentary.

! Of course, the StBh and the SNS cannot be interpreted as a testimony that the momentariness
cannot be perceived at all. This would not only contradict the textual evidence cited before, but also be
an undue limitation of the omniscience of the Buddha. Rather, the $rBh and the SNS document that the
experience of momentariness was considered to be inaccessible at least to those addressed by their
teaching. This accords with the testimony of the BCAP (see n. 427) according to which only those yogins
who have obtained to the absorption of the selflessness of persons (pudgalanairatmyasamadhi) are
capable of perceiving the momentariness of the observed object. That it is very difficult to obtain to this
perception is also borne out by Vasubandhu (AKBh 341,14f cited in n. 421), who equates this perception
with the perfection of the application of mindfulness to the body (kdyasmrtyupasthana). Moreover, by
the use of "kila" Vasubandhu indicates that his information is due to hearsay and that he himself has no
direct access to such an experience. In a further passage (AKBh 77,2f), Vasubandhu even argues that
the Trilaksanasitra (cf. § 1.A.2.2) cannot refer to momentary entities since their origination and so on
are not cognized (according to Yasomitra, AKVy 174,18f, because of the difficulty to acertain a ksana
precisely, ksanasya duravadhdratvat), whereas in the sitra the origination and so on are depicted as
objects of knowledge (utpado 'pi prajfidyate). ‘

452 In support of this assumption one may point out that the perceptibility of momentariness is already
taken for granted in a passage in the Vi (cf. n. 420) and could hence date back to the second century AD
and even beyond (cf. n. 38).
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body may have prompted the development of the doctrine of momentariness along the lines
suggested in chapter II.C. For if the position had already been adopted that there are no
abiding substances undergoing change, so that any qualitative change implies the substitution
of an old by a new entity (i.e. numeric distinction), in that case the observation that at every
moment the body undergoes destruction and a new body arises may have come across as not
all that contra-factual. This all the more so because the principle that change implies
substitution is more plausible in the case of the body where many changes entail evidently the
origination of new and the destruction of old entities (cf. § I1.C.2.4). Indeed, if supported by
reflections about the evolution of the body and its subsequent decay within one life time —
in particular the successive reduction of the envisaged time-span may have invited such
reflections — the yogins may well have been driven to the conclusion that the body is
changing all the time, and that hence the experience of the constant substitution of the old
body by a new one corresponds to reality. Thus, the experience of the body's evanescence
could have functioned as a catalyst prompting the yogins to elaborate the doctrinal
implications of the stance that things always change and that change entails substitution. This
would conform with my assumption (§ II.C.2.4) that first the momentariness of the body was
arrived at, and then that of matter in general. )

Of course, it cannot be ruled out that the experience of momentariness reported in the above
sources was objectively speaking of such a nature that it would convince the yogin of the
momentariness of existence, even if it was completely at odds with his prior views and not
confirmed by suchlike doctrinal considerations. The paucity of textual evidence testifying to
such an experience could be explained by the fact that it was only held possible for the expert
yogin to attain to it (cf. n. 451). However, even in such a case there must have been (in
addition to the reports of these expert yogins) doctrinal reasons that could have convinced the
vast majority of those not being able to participate in this experience that the seemingly stable
things around us are but made up of distinct points of existence. Now, these reasons are, at
least from a philosophical point of view, equally, if not more, relevant for the formation of
the theory of momentariness. We can then conclude that it is not convincing to trace the
theory of momentariness back mono-causally to an experience of the transient nature of the
body (or matter in general).

4.2 To sum up, the examination of the reports testifying to the observation of momentariness
confirms the relevance of doctrinal questions for the inquiry into the roots of the doctrine of
momentariness. Hence my contention that the doctrine of momentariness is primarily based
on the analysis of change in terms of substitution and on the conviction that things are always
changing is not challenged by the reported experiences of momentariness. However, the
depiction of these experiences (notably in the context of the notion of death) and the fact that
most of them focus on the body raises the possibility that they provoked the realization that
things are momentary because they evolve all the time. This would supplement my
hypothesis, insofar as it would explain how the implication (viz. the momentariness of all
samskaras) of the conception that everything is permanently changing and of the stance that
change implies the destruction of the old and the origination of a new entity had come to be



218, " ILE The Experience of Momentariness

worked out.

Irrespective of ‘the possibility that an acute experience of the transitoriness of existence may
have prompted the development of the doctrine of momentariness, there can be little doubt
that it will have helped the theory to gain ground that there was yogic testimony to the
veracity of a-doctrine so difficult to reconcile with ordinary perception. This is evinced by
the MSABh where yogic experience is adduced as an argument for momentariness.



Appendix Annotated Translation of the Analysis of anityasz (548a2-548¢18) and of
the Proof of Momentariness (548c18-549b21) in the Fourth Chapter of the
Hsien-yang*3

- Introduction (547c29-548a2)
What was said above (viz. 501c15ff) [, namely] "if one wishes to practice correctly the
virtues of complete knowledge and so on ... ," refers to the complete knowledge of suffering
and so on (i.e. of the Four Noble Truths). What [then] is complete knowledge with regard
to suffering? It means that with regard to the truth of suffering one understands completely
impermanence (anityatd), suffering (duhkhata), emptiness (Snyata), and not being a/the Self
(anatmard).** In this fixed sequence they are now to be established in detail.**

§1 Analysis of anityata . (548a2-c9)

§ 1.1 The nature of anityatd : (548a2-9)
As for the demonstration of anityatd, the nature of anityatd and its differentiation are to be
elucidated. How [is] the anityata? And of what kind is the differentiation [of anityara]? The
stanza (karika) says:

By anitya are meant the conditioned entities (samskrta) because they are endowed with

the three marks.

As fitting,*S the meanings of anityatd are to be known as six- or eight-fold, ... (ka 1)*’

%3 In the following translation of the first portion of the fourth chapter of the Hsien-yang, Sanskrit
equivalents — they are not confirmed by citations in other sources — are given to facilitate the
understanding of my translation. For the sake of convenience, I number the kdrikas (abbreviated as "ka")
translated here (in the Chinese translation, there is no such numbering). I have, furthermore, subdivided
the text into paragraphs in order to facilitate orientation and so as to provide points of reference when
alluding to a passage from the Hsien-yang. For further explanations of the appendix, cf. the remarks at
the end of the introduction.

4 Cf. MSABh 57,9 tatra parijfieyam vastu duhkham, parijfieyo 'rthas tasyaivanityaduhkha-
Sanydnatmata.

These four objects of the complete knowledge of the truth of suffering are usually referred to as
aspects (akara). In its standard form each of the Four Noble Truths is constituted by four aspects (e.g.
MPPU 138a7-10, MPPU, 641), viz. duhkhasatya by anitya, duhkha, Siinya and anatman, duhkhasamud-
ayasatya by samudaya, hetu, pratyaya and prabhava, duhkhanirodhasatya by nirodha, $anta, pranita
and nihsarana, margasatya by marga, nyaya, pratipad and nairyanika.

45 Suffering is examined in chapter 5, emptiness and not being a/the Self with regard to persons
(pudgalanairatmya) in chapter 6, and with regard to entities (dharmanairatmya) in chapter 7.

46 1t is not clear how exactly "as is fitting" (yath@yogam) is to be understood. On the one hand, it
may express that according to the circumstances either the list of six or of eight anityatds applies. This
could, for instance, refer to a meditative context where it may depend upon the specific exercise which
of the two lists is to be contemplated upon. Alternatively, yathdyogam could signal that not all forms of
anityatd apply invariably to all conditioned entities, but that, as explicated in § 1.3, certain forms of
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The treatise says: As for anifyatd, this refers to the conditioned entities because they are
endowed with three marks of the conditioned (samskrtalaksana), [namely] with the mark of
origination as first, with the mark of destruction as second and with the mark of changé-
while-abiding as third.

§ 1.2 Differentiation of anityatd into six and into eight kinds (54829-17)
And as for the differentiation of the meanings of anityatd according to what is fitting, six or
eight [kinds] are to be known Which are the six or eight [meanings of anityard]? The karika
says:
. [namely] as [consiéting in] not having an own-being, as [consisting in] destruction,
-as [consisting in] transformation, as [consisting in] separation, as being [immediately]
perceived, as coming to be (i.e. as future);
[and] as [referring to the] moment, as [referring to the] continuum, as [consisting in]
illness and so on, as [affecting] the mind, as [affecting] the non-sentient world [and] as
[affecting] objects of enjoyment.(ka 2)
The treatise says: As for the six-fold anityatd, there is 1) the anityata consisting in not having
an own-being (see below), 2) the anityatd conmsisting in destruction (vindsa),”® 3) the
anityatd consisting in transformation (viparinati) (see below), 4) the anityatd consisting in
separation (viyoga),*® 5) the [immediately] perceived anityatd,*® 6) the anityatd which

anityata only refer to certain kinds of entities. However, it is also feasible that yathdyogam merely means
"respectively" indicating that the forms of anityata listed in ka 2ab make up the list of six and those of
ka 2cd the list of eight anityatds.

471 take it that the second part of kal (i.e. ki lcd) and ki 2 form one sentence syntactically linked
by B in ka 2d.

4% Given the testimony of the VinSg® and the AS,® and considering that the Hsien-yang already
accounts for the conception of momentariness by the anityatd referring to the moment, it may be assumed
that here destruction is, in contrast to the StBh (cf. n. 190), not understood specifically in terms of
momentariness.

* VinSg. 586¢13: "That all samskdras perish subsequently after having orlgmated is called the

‘anityata of destruction.'"

5 AS (P. Ii 89a4f): "What is the mark of destruction? It is the destruction of the arisen conditioned
factors (samskara)." (rnam par hjig pahi mtshan fiid gan Ze na/ gan hdu byed skyes pa rnams kyi rmam
par hjig paho//).

49 When things neither decay nor perish (SrBh avzpannata avinasta), their enjoyment is still at risk
because they, or the mastery over them, may get lost. As the ASBh explicates, the reasons for the loss
of mastery are to be found in the person of the owner (e.g. one can no longer enjoy mastery over a well
assorted library when one turns blind).* In contrast to the AS and the VinSg (586c15f P. zi 24b3), the
SrBh relates the loss of mastery to the domination over humans, rather than objects.

2 ASBh 50,12f: "The mark [consisting in separation] is the loss of mastery, [caused by one's] own
nature, with regard to things which [continue to] be endowed with that very state [they were endowed
with before] (i.e. neither deteriorate nor vanish). Sometimes it (i.e. the mark of separation) is also to be
known as the appropriation [of these things] by others." (viyogalaksanam tadavasthesv eva vastusu
svabhavavasitvabhramsah <.> kvacit paraih svikaranam api veditavyam.)

b §rBh 488,13-16: "Earlier someone is the master of others, not a slave, not a serf, not doing work
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will come to be.*!
As for the eight-fold anityata, there is 1) the kind referring to the moment (ksana),*® 2)
the kind relating to the continuum (santana),*® 3) the kind consisting in illness, 4) the kind
consisting in age, 5) the kind consisting in death, 6) the kind affecting the [fluctuating]
mind,*® 7) the kind affecting the [periodically destroyed] insentient world (bhdjana-
loka),*®® 8) the kind affecting the [sooner or later perishing] objects of enjoyment (bhoga).*ss

for others; losing later his mastership and his freedom from slavery, he becomes the slave of others and
is deprived of his mastership.” ( ... tadekatyah parvam paresam svami bhavaty adasah apresyah
aparakarmakarah, so 'parena samayena svamibhdvam addsabhdvam vihdya paresdm ddsabhdvam
upagacchati svamibhavad visamyujyate.) )

“0 ASBh 50,14 (almost identical in VinSg. 586c17f): "The mark [consisting in the anityatd being]
immediately present is the anityata which is exactly then (i.e. in the immediate present) experienced."
(samnihitalaksanam ya* tadanim evanubhityamananityatd).

As SrBh 489,5-8 specifies, this form of anityata does not refer to instances of anityatd not covered by
the preceding three forms, but specifies that these three forms of anityata are presently perceived, and
not projected into the future as in the case of the next form of anityata, viz. "the anityata which will
come to be." Probably, this differentiation between the immediately perceived anityatd (e.g. a decaying
corpse) and the deliberation that in the future the presently observed fate will inevitably befall oneself
had become relevant in the context of the contemplation of decaying corpses as laid down within the
- framework of the Satipatthanasutta (DN II 295-297, MN I 58f). The stock phrase in this context "also
this body [of mine] has this inherent nature (i.e. as the presently observed body) (evamdhammo), is going
to be thus (evambhavi), is not free from this" (ayam pi kho kayo evamdhammo, evambhavi etam anatito
'tf) may also explain why the future anityard is in the SrBh and AS called dharmatanityata (lit. the
anityatd of the inherent nature), namely on the basis of the attribute evamdhammo. This is corroborated
by the S$rBh where a variation of this stock phrase is quoted to specify the content of the contemplation
of the dharmatanityata.’

* Tatia reads yat.

® §rBh 489,4: "Of this inherent nature, destined for such [a fate] in the future are these conditioned
factors." (evamdharmana ete samskara anagate 'dhvani evambhagiyafhj).

“! VinSg. 586c16f: "With regard to the anityatds [of destruction, of transformation and of
separation] which abide in the future one says 'the anityatd which will come to be.'"
This form of anityata is referred to in the $rBh and AS as dharmatanityata (lit.: the anityatd of the
inherent nature). Cf. n. 460.

%2 AS P. li 89a7: "What is [anityata's] mark with respect to the moment? That the conditioned
factors (samskdra) do not endure beyond a moment." (skad cig mahi mtshan fid gan Ze na/ hdu byed
rnams skad cig ma las phan chad mi gnas paho//). .

“3 Given the explanation in the AS(Bh) (cited in n. 192; cf. the discussion on p. 87f and in n. 199),
it may be assumed that the impermanence of the series refers here to the restless and in this sense
impermanent mode of existence of the series constituting sentient beings which, until it is liberated from
the cycle of rebirth (samsara), moves incessantly from one existence to the next. There is no evidence
suggesting that, by contrast, the impermanence here refers to the cessation of the series, i.e. to the
operation of impermanence as viewed over a span of time. This is also little likely insofar as many of
the various other forms of anityata already refer to this form of impermanence.

4 Cf. the citatation in n. 262 of the treatment of the impermanence characterized by the manifold
modes of existence of the mind (cirtacitrakaravrttilaksana) in the AS (P. 1i 89a8-89b3).

%5 ASBh 50,20-22: "The mark of the dissolution and coming forth of the inanimate world
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§ 1.3 Sphere of occurrence of eight different kinds of anityatd (part 1) (548a17-19)
Among these [eight kinds], two kinds of anityatd, namely ‘that referring to the moment
(ksana) and that referring to the continuum (santdna), extend to all bases (@yatana) (i.e. to
corporeal and non-corporeal matter as well as to mental entities). The three anityatds
consisting in illness and so on inhere in internal (i.e. bodily) matter (@dhyatmikaripa). The
anityatd affecting the mind only inheres in mental [entities] (ndman). The two anityatas
affecting the insentient world and objects of enjoyment inhere in external (1 e. non-bodily)
matter (bdkhyaripa).

§ 1.4 Explication of the anityata consisting in not having an own-being
As for the anityata consisting in not having an own-being, it means that because an own-
being [of conditioned entities] is for ever (nitya) non-existent they are called anitya.*s

(bhajanafloka]) consists in the again and again [recurring] destruction and origination of the big earth
and so on by fire and so on, that is, by the world-destructions through fire, water and wind which
respectively have the property of burning, of flooding and of scorching." (bhdjanasamvartavivartala-
ksanam mahaprthivyadinam agnyadhibhih punah punar vinasa utpada[ta]s ca agnyambuvayusamvartani-
bhir dahanakledanasosanatmikabhir yathakramam.)

* In contrast to Tatia who emends the text by adding ¢a to vindsa thus reading vindsata utpadatas
ca, I propose to elide ta in utpadatas ca. Cf. the Tibetan translation snod hjig pa dan hchags pahi mtshan
fiid ni sa chen po la sogs pa me la sogs pas yan dan yan hjig pa dan hbyun ba ste/ (P. §i 46a8, D. li
36a7).

“% ASBh 50,19: "The mark of the thriving and decline of objects of enjoyment (bhogasam-
pattivipattilaksana) is the fact that all worldly riches have a bad end because they don't last for ever."
(bhogasampatti < vipatti > laksanam sarvalaukikasamrddhinam andtyantikatayd durantatvam.)

The ASBh refers to bhogasampatti in bhogasampattivipattilaksana as "worldly riches" (laukika-
samrddhi), and the Tibetan (ASBh P. §i 45b7) translates lons spyod hbyor pa (= wealth/riches). In
analogy with "the mark of the dissolution and coming forth of the inanimate world" (bhdjanasamvartavi-
vartalaksanam), 1, by contrast, construe sampattivipatti as a dvandva-compound which forms a tatpurusa-
compound with bhoga. This accords with SrBh 477,19-21 (cited in n. 475) where sampattivipatti in
sampattivipattikrtd viparinamanityata forms a dvandva-compound and where jAatisampatti and
bhogasampatti form tatpurusa-compounds. If this is correct, the form of anityatd dealt with here will —
this may include the Hsien-yang —, in contrast to the explanation in the ASBh, originally not have
referred exclusively to the decay of objects of enjoyment, but will, in accordance with the transformation
of thriving and decline in the SrBh, also have alluded to the fluctuation between being prosperous and
impoverished.

47 ASBh 50,9-11: "'The truth of suffering (here concretely in the sense of all phenomena constituting
this truth) is non-eternel (anitya)' means the same as [to say] that at all times it (i.e. these phenomena)
does not have the nature of a self and a mine, inasmuch as the 'a’ [of 'a-nitya'] has the force of negation
and the word 'nitya' the meaning 'at all times.'"( ...ndsti sarvadd duhkhasatyam a<itma> tmiya-
svabhavam iti yo arthah so 'rtho 'nityam duhkasatyam iti. akdarasya pratisedharthatvat nityasabdasya ca
sarvakalarthatvad iti.) .

Cf. also MSAT P. bi 169b6-170al cited in n. 157.
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§ 1.5 Excursus on the anityatd consisting in transformation

§ 1.5.1 karika . ) (548a211)
Among the other [forms of anityatd], the anityata consisting in transformation is of fifteen
kinds.*® The karika says:
Transformation should be known to be differentiated by fifteen kinds, that is to say, [by
the transformation] of state etc., because [sentient beings and material objects] are
assailed by eight conditions (pratyaya). (ki 3)

§ 1.6 Sphere of occurence of the different kinds of anityatd (part 2) (only karika, prose
section below) (548a23f)
The lower realm (kamadhatu) is endowed with all [forms of anityata]; the middle realm
(riipadhatu) is devoid of three kinds [of anityatd] and is endowed with three sorts of
transformation; for the upper realm (@rapyadhdtu), additionally the [anityatd affecting]

the insentient world is excepted (ki 4).

§ 1.5.2 Excursus on the anityatd consisting in transformation: commentary(548a25-c1)

§ 1.5.2.1 Fifteen kinds of transformation (548a25-b15)
The treatise says: As for the fifteen kinds of transformation, the transformation of the state
up to the transformation of [becoming] utterly invisible and disappearing are meant.

[1] As for the transformation of the stage [of life]*® (StBh: avasthakrta viparinamani-
tyatd),*” the dissimilarity between earlier and later, the difference, the transformation [of the

468 After the first item of the first list of six anityatds, namely the anityatd of non-existence, has been
explicated in the preceding sentence, an excursus about the third item, i.e. the anityata of transformation

commences at this point. That the anityatd here has, despite the deviation in the Chinese (2 2 instead

of i) and despite the somehow artificial treatment 53 requires, to be identified with that third form
of anityata is — leaving aside the problem of how the anityatd of change here should factually differ
from the anityatd of change enumerated before — suggested by the structure of the Hsien-yang. For if
the anityata here was a distinct form in its own rights, why should it not have been enumerated with all
the other forms of anityata? More importantly, the identification clearly follows from the SrBh. There,
five forms of anityata are taught which correspond to the second up to the sixth item of the list of six
anityatds set forth here (cf. § 1.D.3.1). Thus the anityatd of change dealt with in the SrBh corresponds
to the gnityata of change eaumerated in the Hsien-yang. Given that the treatment of the anityatd of
change starting at this point in our text matches closely the treatment of the anityatd of change in the
SrBh, "the anityatd of change" here in line a20 will be identical with the anityatd of change enumerated
before. - :

49 As will be seen in the following, the various kinds of transformation dealt with in the Hsien-yang
refer in accordance with the $rBh almost invariably to the change of specific states and not, as such, to
the process of transformation underlying this change. Therefore, avastha is here to be understood in the
concrete meaning of "stage of life" by which obviously reference is made to ageing.

“ The treatment of the fifteen kinds of transformation and the eight causes in the Hsien-yang is
based, directly or indirectly, on the SrBh. The reversal of this relationship can be excluded because the
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continuum] from infancy up to old age are meant.*”

[2] As for the transformation of [surface] appearance ($rBh: varnakrta viparinamanityata),
it is meant that starting with beautiful complexion, fresh muscles and-a body of shining skin
eventually there will get to be transformation resulting in ugly complexion, coarse muscles
and a body of shrivelled skin.*

[3] As for the transformation of shape (SrBh: samsthanakna viparinamanityatd), the change
between being fat and emaciated is meant.*”

[4] As for the transformation of thriving (SrBh: sampattivipattikrta viparinamanityar), the

exposition of the various forms of anityatd, of which the treatment of transformation forms part, is
clearly older in the SrBh than in the Hsien-yang (cf. § 1.D.3.1). Because of this dependence _upon the
SrBh, the (sometimes emended) Sanskrit terms for the corresponding transformations in the SrBh will
be given here. Moreover, the explanations of the different kinds of transformation will be quoted from
the SrBh in the following. The recurring introductory and closing phrases will be omitted. (For the
convenience of the reader, the references given with the quotes will, however, refer also to those
portions not quoted). The edition of the Sanskrit text by Shukla is, owing to deficiencies of the Sanskrit
manuscript and to mistakes of the editor, so faulty that it requires a complete re-edition. The passages
quoted here have been emended on the basis of the Tibetan and Chinese translation.

To start with, the passage in the SrBh corresponding to the treatment of the transformation of the
stage [of life] in the Hsien-yang will be quoted in full, because the other passages in the SrBh follow
roughly the same pattern (SrBh 477,1-7, T 1579 471c2-6, P. wi 217a1-5): tatradhyasmikasya vastunah
katham avasthakrt<a>m viparindma < -anityatd>m" paryesate. ihdnendtmano <va>" paresam va
dahravastham upddaya yavaj jirnavasthd drsta bhavati. tdm pirvendparam visadrsam vyatibhinnam
viparinatam samskarasantatim drstvasyaiva bhavati: "anitya bateme samskara<h>." tathd hy esam
pratyaksata eveyam pirv < e>ndpard vikrtir upalabhyate.

* Addition in accordance with the Tibetan and Chinese translation.

b Cf. 477,9, 478,1, 478,7.

7! The explication by the three terms (i.e. dissimilarity etc.) does not point to factual differences
between them. Rather, they all refer to the "change between earlier and later" (pirvendpara vikrtih), the
formulation used summarily by the SrBh after having explicated this form of transformation by the same
three terms.

7 §rBh 477,8-16 (P. wi 217a5-bl, T 1579 471c6-11): °ihanendtmano va paresam va ya (sic.)
piirvam suvarnatd succhavitd < paryavadata> “tvagvarnatd < drstd bhavati> °,® pascac ca durvamatam
duschavitam ritksavarnatam ca pasyati, drstva ca punar eva pratyudavart[tfyaparena samayena tam eva
suvarnatam succhavitam paryavadatatvagvarnatam ca pasyati.

Unlike the preceding change of the stage of life, the change of surface appearance is in the SrBh
not held to be an irreversible process. Though there are reversible changes affecting the skin, such as
long term exposure to water or skin diseases, I find it difficult to belief that originally the transformation
under consideration here did not allude to the shrivelling of the skin etc. caused by ageing. As for the
Hsien-yang, not only here but also in all other cases it refrains from taking over from the SrBh the
reversal of the addressed change.

2 30 Ms., the parallel passage (478,2f) and the Tibetan translation (D. dzi 180a5 mdog yors su dag
pa; P. wi 217a6 reads mdogs).

b The text °...° is accidentically reproduced in 478,1-3. The addition drstd bhavati is confirmed
by 478,3 and by the Tibetan translation (cf. mthon Ia in 217b8 which translates drsta bhavati from
478,8).

4B §;Bh 477,17-19 (P. wi 217b1-4, T 1579 471c11-13): yatha varna ukta, evam krsasthillataya .
samsthanam veditavyam.
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thriving of [one's] kinsfolk, [one's] wealth as well as of one's discipline (sila), views (i.e.
that they become more correct?) etc. is meant. The opposite of this is called the
transformation of decline.*

[5] As for the transformation of major and minor members [of the body] (SrBh: angapraty-
anga < sakalyavaikalya > krta viparinamanityard),”’® it is meant that earlier the major and
minor members are complete, while later there is change so that they are no longer
complete.*”

[6] As for the transformation because of heat and cold (SrBh: §it <osn>akpta vipari-
“namanityard),””® the change is meant that when it is cold one is huddled together and
trembling while when it is hot one stretches out comfortably, perspires much, [the change]
that [one time] one longs for cold [and one time] for heat and so on.*””

474 In the present context "views" (drsti) does not have the bad connotation it usually, though by no
means always (cf. samyagdrsti), has.

915 S§rBh 477,19-21 (P. wi 217b4-7, T 1579 471c13-18): sampattis [vipattis ca]® tadyathd
JAdatisampattir va bhogasampattir va Stladrstisampattir va,” etadviparyena vipattih. The remaining portion
of this passage is missing in the Sanskrit manuscript.

‘Whereas the Tibetan translation merely states that thriving and decline are observed ( ... hbyor ba
dan rgud ba hdi lta bu dag mthon nas/ ... ), the Chinese translation explicates in analogy with the
transformation of appearance that the change between prosperity and depravation and vice versa is meant.
This, possibly interpretative, translation into the Chinese complies with the general pattern and is also
supported by the fact that thriving and decline are taken together to constitute one form of transforma-
tion.

The explication given by the Hsien-yang does not accord with the SrBh. Whereas the transforma-
tion considered here consists according to the SrBh (at least as transmitted in the Chinese translation) in
the alternation between prosperity and depravation, it is according to the Hsien-yang constituted by the
process of thriving or alternatively by the process of decline which implies that the compound
sampattivipattikrta is analyzed as sampattikrta and vipattikrta. Besides the break with the general pattern,
this interpretation has the disadvantage that one homogenous kind of transformation is split into two
distinct transformations which, within the scheme of fifteen transformations, yet have to be treated as
constituting one form. Possibly the departure of the Hsien-yang from the usual pattern has to be seen in
the light of the version of the SrBh as recorded in the Tibetan translation.

* vipattis' ca has been elided in accordance with the Tibetan translation.

46 The Sanskrit has been supplemented with the help of the Tibetan (P. wi 217b7f: yan lag dan fiin
lag tsan ba dan/ ma tshan ba las gyur bahi hgyur bahz mi riag pa 7iid). The Chinese accords with the
unsupplemented Sanskrit expression. :

477 SrBh 478,6-11 (P. wi 217b7-218a3, T 1579 471c18- 22) .. pirvam avikalanga < pratyanga> ta*
drsta bhavati; so 'parena samayena vikalatam pasyati, rdjato va corato va manusyato va amanusyato va

* The Sanskrit has been supplemented in accordance with the Tibetan and Chinese.

8 The Sanskrit has been supplemented with the help of the Chinese and Tibetan translation (P. wi
218b3and7): gran ba dan/ dro ba las gyur bahi hgyur pahi mi rtag pa 7iid). The emendation here is also
confirmed by the separate hand adding stosnakrtah on the manuscript (p. 474,15f).

4% SrBh 479,6-16 (P. wi 218b3-8, T 1579 472a5-11): ... Sitakale pratyupasthite avisadakayam
samkucitakdyam Sitaparyavasthanaparyavasthitam usnabhildsaparigatam pasyati. usnakdle va punah
pratyupasthite [avisadakayam samkucitakdayam Sitaparyavasthanaparyavasthita]® visadagatra<m?> pra-
svinnagdtram santaptagdtram ucch<u>skava<d>anam® trsaparigatam Sitasamsparsabhilasinam
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[7] As for the transformation because of violence by others (StBh: paropakramakrta
viparinamdnityatd), the changes of the body are meant brought about by the kicking and
boxing of feet and hands, by the contact with gnats and gadflies,”® and so on.*

[8] As for'the transformation because of exhaustion (SrBh: parisramakrta viparinamanityata),
the changes of bodily fatigue are meant, as caused by running, jumping, climbing,
leaping*® and so on.*®

pasyati.
The sixth and eighth transformation in the Hsien-yang are found in the $rBh in inversed order.

# The lack of the negations which are to be expected and the structure of the passage (avisadakayam
is, for instance, taken up already by visadagatram) leave little doubt that the text in brackets is to be
elided as dittographic (note that both time pratyupasthite proceeds). Such an elision is supported by the
Chinese translation:

® Shukla reads ucchasyavacanam. The emendation here accords with the Tibetan (P. wi 181a5: kha
skam pa, D. dzi 181b2: kha skams pa) though not with the manuscript. Cf. $rBh 483,5 where the
reading ucchuska is attested.

“® ] read 2% (i.e. gadfly) with the Chung-hua Ts'ang-ching (F¥EHAD) edition and with the
Zokuzokyo edition. The corresponding character in the Taisho edition, which I could not identify,
appears to be the same character written in a variant way.

1 $rBh 478,17-479,5 (P. wi 218a7-b3, T 1579 471c28-472a5): ... paropakramena kdyavikrtim
pasyati, tadyathd latabhir va taditasya ka$abhir va vaitrair va varatrabhir va, tatha vividhair
damsamasakasarisrpasamsparSaih. aparena samayena tam vikrtim na pasyati.

In the SrBh, explicit mention is made only of the change consisting in the disappearance of the
injuries brought about by affliction from outside, that is, in transformation due to the process of healing.
It is evident, however, that, as in the case of the transformations dealt with before, the preceding change
from an unimpaired state to that of impairment (here by violence) is meant to be included. This is not
only borne out by the expression used for the transformation under consideration, but also by the fact
that according to the Hsien-yang the change consists in the injury of the body.

The fact that in the SrBh this substitution of the unimpaired state by that of being injured is not
explicitly mentioned may account for the fact that the Hsien-yang does not set forth the transformation
here explicitly in terms of the difference of earlier and later states as it does in most other cases.

42 [ have found B only in the meaning of "embarrassed". In the Chinese translation of the $rBh this

character is used in combination with Bt to translate lamghayato (i.e. to climb, leap). Hence, I surmise
that it has the same meaning here and assume that the Hsien-yang has inverted the sequence lamghayato
va abhirohito va of the SrBh.

8 SrBh 478,12-17 (P. wi 218a3-7, T 1579 471c¢23-28): ... <pirvam>“ Srantakdyatam
klantakayatam <pasyati>,® dhavato va plavato va lamghayato va abhirohito va vividham va karma
drutam kurvatah. so 'parena samayena vigataklamasramatam pasyati.

As in the case of the preceding transformation because of violence by others, the S$rBh does not
make explicit mention of the change consisting in the fatigue caused by bodily strain, as it is done in the
Hsien-yang, but only refers to the recuperation after having been exhausted. The same remarks as made
with respect to the preceding transformation (with regard to both the SrBh and the Hsien-yang) also apply
here.

2 According to the Tibetan translation, but not according to the Chinese translation, pirvam should
be inserted. Given that aparena samayena is sometimes preceded by pirvam (cf. angapratyanga<sa-
kalyavaikalya > krta viparinamanityatd) and sometimes not (cf. paropakramakrta viparinamanityata), it
is impossible to determine the exact reading here.
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[9] As for the transformation because of the bodily postures (SrBh: Irydpathakrta vipari-
namanityad),* the change is meant between hurting and easing that is [effected by] the
successive alternation of the four bodily postures (frydpathavikalpa) (i.e. walking, standing,
sitting, lying).**

® Supplemented in accordance with the Chinese and Tibetan translation.

“ SrBh 479,17-480,2 (P. wi 218b8-219a3, T 1579 472al1-14): sa punar” atmano® va paresam va
camkramasthananisady <a>Say <a> nair Irydpathair anyatamanyatamenerydpathena dtmanam va
param v < opahayamdanam>* pasyati. punas tenaiva[m]° ekada anugrhyamanam pasyati.

* The reading sa punar is problematic, given that in the parallel sentences the SrBh reads ihayam
or, in case of a passive construction, ihdnena. Neither the Tibetan nor the Chinese phraseology deviate
from the standard pattern. Therefore, the manucript may be faulty at this point, and ih@yam should be
read insted of sa punar.

® I adopt Shukla's suggestion to read dtmano instead of adhydtmam, because in the parallel passages
the text reads invariably dtmano (or atmdnam or atmd) instead of adhyatmam. '

¢ Shukla: °nisadyasayanair

¢ As born out by the construction (cf. following phrase) and as confirmed by the Chinese and the
Tibetan ( ... gis gnod par mthon la/) trapslation, the Sanskrit needs to be supplemented here by
upahayamanam or an equivalent expression.

¢ The change consists in the fact that the very bodily posture which at one time hurts (e.g. standing
for a long time) eases at another time (e.g when standing after having been sitting for too long). Thus
eva is the better reading (resulting in tenaivaikadd@) than evam which hardly makes sense. This
emendation is supported by the Tibetan ( ... de dag 7iid kyis...).

% 1t seems that the Hsien-yang refers to the change brought about when the former hurting mode
of deportment is exchanged with a new easing mode. By contrast, in the SrBh the change consists in the
different effects one and the same posture has at different times. While a newly mode of deportment
brings relief from the strain of the preceding mode, it in turn will eventually hurt when one has been
abiding in it for too long. Similarly (cf. AKBh 330,21), the relief felt when shifting a burden from one
shoulder to the other will soon give way to painful sensations due to the strain on the other shoulder.

The explanation of the SrBh accords with the AKBh where Vasubandhu argues that even seeming
causes of happiness are in reality causes of suffering, because, if exposed to excessively (food, drink)
or at the wrong time (cold, heat; cf. the transformation of cold and heat), they effect suffering.
Vasubandhu then adds that the same argumentation also applies to bodily deportment, because the
specific modes, too, will eventually effect suffering.*

As far as I can see, the explanation in the Hsien-yang is deficient insofar as it depicts the newly
assumed posture as pleasant without communicating that this posture, too, is ultimately painful.
Therefore, it is possible that the translation of Hsien-yang proposed above (because it matches the
Chinese wording most closely) does not accord with the Sanskrit original and that Hsien-yang should in
the light of SrBh be translated instead along the following lines: "As for the transformation because of
the bodily posture, the change is meant that [one] alternative from among the four bodily postures, earlier
and later respectively hurts and eases."”

* AKBh 330,14-18: "For which [things] such as drink, food, cold or heat are considered to be
causes of happiness, exactly they become causes of suffering when enjoyed too much and when enjoyed
at the wrong time. But it is not possible that [a cause of happiness] generates suffering because it
intensifies or because unchanged [it functions] at another time. Therefore, they (i.e. the supposed causes
of happiness) are from the very beginning causes of suffering and not of happiness. But [only] at the end,
when it has augmented, does this suffering [caused by them] become manifest. The [same argument] can
also be pronounced with respect to the alternation of the posture." (ya eva hi kecit panabhojana-
Sitosnddaya isyante sukhahetavas, ta eva atyupayuktd akdlopayuktds ca® punar duhkhahetavah
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[10] As for the transformation because of contact (S$rBh: sparsakrtd viparindmanityatd), the
change of painful, pleasant etc. sensations due to the [corresponding] change in contact
conducive to painful, pleasant etc. sensation is meant.*® -
[11] As for the transformation because of defilements (SrBh: samklesakrta viparinamani-
tyatd),*” the change is meant of being passionately aroused or of being confused due to
both primary and secondary defilements, such as desire, hatred and so on, existing in the mind.*%?

sampadyante. na ca yuktd sukhahetuvrddhyd samena vanyasmin kale duhkhotpattir, ity ddita eva te
duhkhahetavo na sukhasya. ante tu tad duhkham vrddhim apannam vyaktim apadyate. evam iryapatha-
vikalpe 'pi vaktavyam.)
Cf. AKVy '518,25-27: evam irydpathavikalpe 'pi vaktavyam iti "ya eve hi Sayanddaya isyante
sukhahetavas, ta eve"ti sarvam yavad "vyaktim apadyanta" iti vaktavyam.

* Should va be read instead of ca?

% SrBh 480,3-11 (P. wi 219a3-8, T 1579 472a15-22): sukhavedaniyena sparSena sprstah,
sukhavedaniyam sparsam pratityotpannam sukham vedandm vedayamdnah, sukham vedandvastham
paricchinatti. yathd sukhavedandavasthd<m>, evam duhkhddu<h> khdsukhavedandvastham.® tasya
pirvaparye[sajn[am]asam® vedandndm navanavatd<m> nihpurdnapurdnatam < 3dy> apayikatam*
tavatkalikatam itvarapratyupasthdyit<a>m anyathibhdvam drstva ...

In the Hsien-yang the change consists merely in the qualitative changes of sensations. In the $rBh
also the numeric changes of qualitative equal sensations is addressed. The three types of sensations are
envisaged separately one after another and their transience is contemplated upon.

* The manuscript reads duhkhasukhdsukhavedanavastham. The emendation is confirmed by the
Chinese and Tibétan translation. Cf. also $rBh 476,7 quoted in n. 506.

® Cf. pirvaparyena in $rBh 480,17 (cited in n. 488).

¢ The emendation is confirmed by the Chinese and the Tibetan translation (byun nas hjig pa).
apayika would have made no sense in-the present context dealing with the evanescence of feelings. In
an analogous passage, SrBh 424,3f reads (so the manuscript) dydpdyika (but not so SrBh 448,15 and
498,9f). Similar to the passage dealt with here, dydpdyika has also been misread as dpdyika in MSABh
150,2. Also there the emendation is confirmed by the Tibetan translation (P. phi 255a8-b1). Cf. also the
quotation in NA 534c11 (translated in n. 13) which is based on the reading ayapayika and not on the
reading dpayika.

“7 In the SrBh the viparinamanityatd under consideration here is one time (480,12) referred to as

klesakrta and one time as samklesakrta (480,20). In the Chinese (*ﬁ;‘é) arid the Tibetan translation (kun
nas fion mons pa), both times samklesa is rendered. Furthermore, the Sanskrit reads samklesakrta (p.
474,16) when enumerating the fifteen forms of transformation for the first time. Therefore, I assume that
the characterization of this transformation as samklesakrta is original.

On this basis, it could be held that in the Hsien-yang HA5 translates samklesa. For such a
correspondence there is ample evidence (cf. e.g. the index to the MSABh by G. Nagao, Tokyo 1958).
Hsiian-tsang, however, seems to translate samklesa differently (As mentioned, in the corresponding
passage of the $1Bh, he translates samklesa by %;’é; also in his translation of the AKBh [cf. index] he

does not once translate samklesa by 3 1%). Hence, it is possible that in the Sanskrit original of the Hsien-
yang the present transformation was referred to as klesakrta and not as samklesakrta — possibly because
in the present context samklesa can only refer to the klesas ("defilment") and not to other factors.

48 SrBh 480,12-21 (P. wi 219a8-219b5, T 1579 472a22-b1): sardgam cittam utpannam parijanati,
vigataragam, sadvesam, vigatadvesam, samoham, vigatamoham, anyatamdnyatamena va upaklesenopa-
Kklistam cittam "upaklistam" iti parijandti. anupaklistam va punar "anupaklistam" iti parijdnati. tasya.
parvaparyenaibhih klesopaklesair avadirnaviparinataviparinatam samtatim drsiva ...
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[12] As for the transformation because of illness (SrBh: vyddhikrta viparinamanityatd), the
change regarding the body is meant, namely that earlier it is free from illness and suffering,
while later it is tormented by severe illness.*® '

[13] As for the transformation of dying (StBh: maranakrtd viparinamanityata), the change
between earlier and later is meant, namely that earlier [the body] is still'endowed with life
(@yus) while later it is devoid of consciousness.** :

[14] As for the transformation of [turning] blue etc. (SrBh: vinilakadikrta viparinamanityata),
the change is meant that after the end of life corporeal matter [turns] blue, becomes puirid,
and so on*"! until it is [but] an chain of bones (i.e. a skeleton).**

[15] As for the transformation of disappearing [to the extent] of becoming utterly invisible
(StBh: sarvena sarvam asamprakhyanapariksayakrta® viparingmanityatd), the change is
meant that [corporeal matter reduced to] the state of a skeleton burns, breaks up, is scattered
so that it becomes in all aspects utterly invisible.**

As follows from the $rBh, "confusion” (#L) in the Hsien-yang will comprise both hatred (dvesa)

and delusion (moha). Contrary to the Hsien-yang, the $rBh envisages not only the change of becoming
- passionately aroused (avadirna) and of becoming corrupted (viparinata) by hatred and delusion, but also
the reversal of this change.

49 §rBh 480,22-481,12 (P. wi 219b5-220al, T 1579 472b1-7): ihanenaikadatma ca pare ca drst{v]a
bhavanty aroginah sukhino balavantah; so 'parena samayena pasyaty dtmanam va param va abadhikam
duhkhitam badhaglanam sprstam Saririkabhir vedandbhih duhkhabhir tivrabhih.® sa punar aparena
samayena pasyaty aroginam sukhitam balavantam ...

? The “text 481,6-9 has been elided here because it is clearly (cf. the Tibetan and Chinese
translation) dittographic.

40 SrBh 481,13-17 (P. wi 220al-4, T 1579 472b7-11): ihdyam < piirvam?>° jivitam® pasyati
dhriyantam tisthantam ydpayantam, so 'parena samayena mytam kalagatam pasyati vijianasinyam
kalevaram ...

The absence of consciousness entails death, insofar as consciousness, as it is understood here, functions
as the animating principle.

* According to the Tibetan translation pirvam should be inserted. The Chinese translation reads "at
the present time" which cannot be the translation of the recurring iha since it only occurs here. As before
(n. 483), it is impossible to determine the exact reading here.

® In accordance with the other attributes, jivantam would be the better reading.

“! Since the further decomposition of the body after it has disintegrated into a pile of bones is dealt

with subsequently, 5 (= "and so on") should, despite its position, refer to the states which the corpse
assumes after it has become putrid and before it is reduced to bones.
492 §rBh 481,18-482,1 (P. wi 220a4-8, T 1579 472b11-15): sa tad eva mytakalevaram vinilakava-

stham ekada pasyati, ekada vipayakavastham evam® vistarena yava<d a> sthisamkalikdvastham ...
2 As confirmed by the Tibetan and Chinese translation, the reading enam of the manuscript must

be wrong.

43 The adverbial qualification sarvena sarvam, which is missing in the Sanskrit on p. 482,2 (but can
be found on p. 474,18), is confirmed by the Tibetan and Chinese translation. Likewise the reading
asamprakhyana instead of asamkhyana is confirmed on p. 474,18.

4% SrBh 482,2-9 (P. wi 220a8-b3, T 1579 472b15-19): so 'parena samayena tam apy asthisam-
kalikavastham® na pasyati; sarvena sarvam nasta bhavati vidhvastd visima sarvena sarvam caksuso
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The most striking feature of the treatment of the various forms of transformation in the
SrBh is that they do not refer to the processes of transformation as such, but only to the
alternation between specific states which result from these processes. In other words,
attention-is called only to the fact that a particular state is impermanent, because at a
later stage it is seen to be replaced by a different state. This is clearly evinced by the fact
that, wherever possible, the SrBh not only points to the change resulting from a specific
process of transformation, but also to the reversal of this change due to the opposite
process. In this way, not only the impermanence of the original state, but also of the state
resulting from the transformation is addressed. Thus the fluctuation of these states is
highlighted. In the case of illness, for instance, attention is not paid to the process of the
deterioration of health on account of illness, but to the fact that the state of health is
impermanent because sooner or later it is replaced by a state of illness. In this context,
it is emphasized that this state, too, is impermanent, because it will be replaced by a state
of health once the afflicted person has recovered from the illness. Also in the case of
bodily shape, of thriving, of decline and even in the case of surface appearance, not only
the replacement of the former positive state (being fat, thriving, having a shining skin)
by a negative state (being emaciated, deterioration, having shrivelled skin), but also the
subsequent reversal of this replacement is addressed. For factual reasons, no such
reversal is admitted in the case of the transformation of the stage of life, of mutilation,
of death, of turning blue and so on, of becoming utterly invisible and of disappearing. In
the case of transformation due to violence and exhaustion, the initial impairment is not
explicitly addressed at all and reference is - rather surprisingly - only made to the change
implied by the subsequent recuperation. In the case of the transformations because of cold
and Hheat, because of bodily posture and because of touch and probably also in the case
of the transformation because of defilement, the fluctuation between different states is
naturally given.

Basically, the Hsien-yang follows this approach of the SrBh and likewise emphasizes the
alteration of states without referring to the underlying processes themselves. It points,
however, only to the replacement of one change by another and does not address the
reversal of this replacement. Moreover, it is not as consistent in its treatment as the SrBh
is. In particular, the transformation relating to thriving and decline is re-interpreted as
referring to the process and not to the change of states. :

That the SrBh and the Hsien-yang emphasize the impermanence of states, rather than the
transformation which accounts for this impermanence, reflects the stance that any

'nabhasagatd, ...

* The emendation of the readmg avasthanam is only suggested tentatlvely in accordance with the
case ending of tam, nasta etc. It fits into the context, because here the observation of the decomposition
of the corpse is continued. Thus aparena samayena (i.e. "at another time") should refer to a point of time
after the body had been reduced to a pile of bones. The emendation cannot be corroborated by the
Tibetan and Chinese translation where the two sentences in the Sanskrit are fused to one sentence, which
may be roughly reconstructed along the following lines: so 'parena samayena tam apy asthisamkalikava-
stham pasyati sarvena sarvam nastam vidhvastam visimam sarvena sarvam caksuso 'ndbhdsagatam. (cf.
the Tibetan translation: des dus gZan gyi tshe na/ rus pahi ken rus kyi* gnas skabs de fiid kyan thams cad
kyi thams cad du Zigs Sin Zu ste/ mi snan ba thams cad kyi thams cad du mig snar mi snan bar mthon
ste/ * So D. dzi 183a2; P. reads kyis). :
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qualitative change implies substitution, because there is no abiding substance that could
underlie transformation and account for the identity of the concerned entity before and
after change. It follows, moreover, Jfrom the context. For both texts deal with the anityata
entailed by transformation’ (¢f. the recurring term viparindmanityata in the SrBh). Thus
they focus on the impermanence of those states that are terminated by change, and not
on the process of transformation as such. In the SrBh this process is envisaged after the
treatment of the various forms of transformations. There it is analyzed in terms of
momentariness (cf. n. 190).

§ 1.5.2.2 Eight conditions for transformation (548b16-cl)
And these fifteen kinds of transformations result from the connection with eight conditions.
As for the eight conditions, they are 1) being stored [at the same spot] for a long time
(kalaparivasa),*” 2) violence by others (paropakramay), 3) waste by being used (upabhoga),
4) change of season (rtuviparinama),*® 5) being burnt by fire (agnidaha), 6) destruction
by water (udakakleda), 7) scorching by wind (vayusosa), 8) encountering®’ other conditions
(pratyayantarasamudgama).*®

[1] As for being stored [at the same spot] for a long time, it is meant that because of the
length of time having passed, material entities (dharma) not removed from their original spot
decay by themselves.*”

45 The Hsien-yang does not accord literally with kalaparivdsa (i.e. staying for a [long] time) of the
Sanskrit version of the SrBh. The deviation may, however, be only due to the Chinese translation and
not reflect a difference in the original, since the Chinese translation of the SrBh is identical with the
Hsien-yang.

4% The Sanskrit term rtuviparindma taken from the $rBh does not match the precise wording in the
Hsien-yang.

#7 The present condition for transformation is referred to as pratyaydntarasamgati in 475,2 and as
pratyayantarsamudgama in 476,4. 1 have reproduced the former term because I have found no evidence
(Petersburger Worterbuch, BHSD, MW, AK-Index) that samud Vv gam may mean "to meet," "to be
united with."

% In MSABh 153,25-29 (see n. 367 where this passage is cited) the momentariness of earth (przhivi)
is proved on the basis that it is subject to four kinds of transformation, viz. to the transformation 1)
caused by the karma of sentient beings (karmakrta, the quality of the earth depends upon the karma of
the sentient beings inhabiting it; cf. SAVBh P. tsi 815a7-b3), 2) caused by violence (upakramakrta)
brought about by agriculture, mining etc. (cf. SAVBh P. tsi 185b3f), 3) caused by the elements
(bhitakrta, i.e. by fire, water, wind), 4) caused by the passing of time (kalakrta). As will be seen, three
of these four kinds of transformation correspond to five of the eight conditions of transformation
espoused here in the Hsien-yang and in the SrBh, viz. the second kind corresponds to the second
condition, the third kind to the fifth, sixth and seventh condition, the fourth kind to the first condition.
According to Sthiramati (SAVBh 185b7f; this is not confirmed by Asvabhava), the transformation
brought about by the passing of time also refers to seasonal change, so that the fourth kind of
transformation in the MSABh would correspond to the first and fourth condition in the SrBh and Hsien-
yang.
499 SrBh 475,3-5 (P. wi 216a3f, T 1579 471b10-12): tatra kalaparivdso ndma yesam(?)* bhavanam
riipindm svasthane® 'py upanyastakandm kalantarena jarjaratopalabhyate jirnatda riipavikrtih.
2 Possibly, yathapi tat should be read instead of yesam, or in addition to it. Note that in the Tibetan
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[2] As for violence by others, it is meant that there is change between earlier and later (viz.
first the subject of change is not impaired, then it is damaged), which is caused and
conditioned by various kinds of assaults.>® :
[3] As for decrease by being used, it is meant that the various objects of enjoyment change
insofar as, being consumed and employed by each subject disposing [over them], they waste
away.’"

[4] As for the change of season, it is meant that [depending upon whether] in is winter it is
cold and there is snow, [or whether] in summer it is hot and there is rain, trees, herbs and
grasses either thrive or wither.*®

[5] As for being burnt by fire, it is meant that when fires breaks out, kingdoms, towns,
villages or hamlets are reduced to ashes.*®

[6] As for destruction by water, it is meant that great [masses of] water overflow villages,
towns, dwellings which are all together drowned.™

[7] As for scorching by wind, it is meant that when there is a mighty wind whirling and
swelling, damp clothes and the wet soil are quickly dried up.”

[8] As for encountering other conditions, it is meant that in a person with much desire, at a
time when the conditions for hatred are encountered, the outburst (paryavasthana) of desire
stops and an outburst of hatred commences. With respect to someone with much hatred or
much delusion, the encounter with the conditions for another defilement should be known
likewise. With respect to perceptions, the immediate presence of a different object is likewise.*

translation both yesam and yathdpi are rendered.
® The Chinese and Tibetan translations render susthdna, whereas the Hsien-yang translates
mialasthana which I take in the given context to be equivalent to svasthdna.

50 §rBh 475,6-8 (P. wi 216a4f, T 1579 471b12-14): tatra paropakramo ndma yathdpi tat paro
vividhani riipani vividhaih praharanaih vividhair upakramavisesaih vicitram vikrtim apadayati.

0t §rBh 475,9-11 (P. wi 216a5f, T 1579 471bl4f): tatropabhogo nama yathdpi tat pratisvamino®
vividham riapam upabhumjand upabhoga<m a> dhipati<m kr>tva <vi> krtim apadayanti.

502 §rBh 475,12-16 (P. wi 216a6-8, T 1579 471b15-17): tatra rtuviparindmo nama tadyathd hemante
trsnausadhivanaspatinam pandutvam Sirnatvam prajdyate. grismavarsasu punah sampirnatvam haritata
ca, tatha phalasamrddhih puspasamrddhih patrasamrddhih vipattis' ca tesam eva.

Cf. Vi 840b24-c17 where, in the context of the notion of death (maranasamjfia), the effect of
seasonal change on the vegetation and living beings is explicated.

53 §rBh 475,17f (P. wi 216a8, T 1579 471b17-19): tatragnidaho nama yathapi tad agnir mukto
gramanigamardstrardjadhanir dahan paraiti .

504 SrBh 475,19-22 (P. wi 216, T 1579 471b): tatrodakakleda ndma yathdapi tan mahdn udaka-
skandhah samuddgato gramanigamardstrarajadhani <h>“ plavayan paraiti.

2T have emended the reading gramanigamarajarastradhani<h> in accordance with the preceding
sentence. This emendation is confirmed by the Tibetan and Chinese translation.

505 §rBh 476,1-3 (P. wi 216blf, T 1579 471b20f): tatra vayusoso nama yathdapi tan mahata
vayuskandhendrdrah prthivipradesa laghu laghv eva Susyanti; tathardrani vastrany® ardrah sasyajatayah.

2 Shukla reads with the manuscript vastiny. The emendation of this reading is confirmed by the
Tibetan (gos) and Chinese translation, and accords with the Hsien-yang.

5% §rBh 476,4-16 (P. wi 216b2-8, T 1579 471b21-28): < tatra>*° pratyayantarasamudgamo nama
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§ 1.6 (resumed) Sphere of occurrence of the different kinds of anityata

(commentary) (548¢c1-4)
The meanings of anityata are all without exception given in the realm of desire (kamadhatu).
In the realm of matter (ripadhatu), [the meanings of anityata are given] with the exception
of three kinds of anityatd, namely those consisting in illness and in age and that affecting the
objects of enjoyment; moreover, [in this sphere only] three kinds of transformations, namely
those by touch, by defilement (kleSa) and by death are given. With the sole exception of the
kind [of anityata] afflicting the insentient world, the meanings of anityatd are to be
understood for the non-material realm (aréipadhdtu) in the same way as they are pointed out
for the realm of matter (rigpadhdtu).>”

tadyathd sukhavedaniyam sparSam pratitya sukham vedanam vedayamanasya <duh> khavedaniya[hj-
sparsasamudgamah;® evam < duhkhavedaniyam sparsam pratitya™>° duhkham vedanam vedayamanasya
sukhavedaniya[h]sparsasamudgamah; < aduhkhdsukhavedaniyam sparsam pratitya>° aduhkhdsukham
vedanam vedayamadnasya sukhavedaniyasya va duhkhavedaniyasya va sparsasya samudgamah. tathd
raktasya pratighanimittasamudgamah, yasya samudgamad ragaparyavasthanam ca vigacchati
pratighaparyavasthanam cotpadyate; evam dvistasya midhasya visabhagafhjklesotpattinimittafhj-
samudgamo  veditavyah. tafdya]thd caksurvijiidne sammukhibhite S$abdavisayasamudgamah/,]
gandharasasprastavyafhjdharmanimittasamudgamo <, > yenavisayantarenavisabhagani < vi> jidnany*
utpadyante.

In the SrBh not only the change of defilements and perceptions, but also the change of feelings is
addressed as being brought about by the encounter with new conditions.

* Addition confirmed by the Tibetan translation.

® Shukla reads with the manuscript sukhavedaniya. However, the text deals with the change of
feeling on account of changed contact (cf. the transformation because of contact and the subsequent
treatment of the defilements here). Hence duhkhavedaniya has to be read. The emendation is confirmed
by the Tibetan and Chinese translation. )

° The text was supplemented according to the Tibetan and Chinese translation. It is conceivable that
the supplemented passages were only added to the text by the Chinese and Tibetan translator, and were
always missing in the Sanskrit original.

4 The reading tadyatha is confirmed by the manuscript and the Tibetan translation. I have followed
the Chinese translator who, as in the preceding sentence (tathd raktasya ...), renders tathd (and not
tadyatha).

¢ The manuscript reads visabhdgani jianany. The addition is confirmed by the Chinese and Tibetan
translation.

%7 It is noteworthy that three specific forms of transformation are taught to occur in the realm of
matter, which implies that the other forms of transformations are excluded. Thus the occurrence of the
third of the six forms of anitvatd, namely the anityata consisting in transformation is qualified here. It
could then be argued that also the other five forms of anityard are considered here but not mentioned
explicitly, because they occur in all realms of existence. Obviously, this will indeed be the case for the

. anityatd consisting in the non-existence of an own-being and consisting in destruction. It should also
apply to the anityata being experienced immediately and to the anityatd to come in the future, because
it is difficult to see on which grounds they should be excluded from the higher realms. Furthermore, it
can also be maintained for the anityatd of separation, insofar as the loss of status and the separation from
beloved ones also occur in the non-material realm. On the other hand, the previous qualification to which
kind of entities the various forms of anityatd extend (appendix, § 1.3) clearly took not account of the six
forms of anityata. Therefore, it is not clear whether reference is made here only to the list of eight forms
of anityatd, or whether the treatment also has in view the list of six anityatds.
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§ 1.7 Comprehension of the different kinds of anityatd by the three characteristics
(trilaksana) (548c4-9)

The karika says: ’
The imagined [characteristic] (parikalpitalaksana) is impermanent (anitya) in the sense
of the non-existence of an own-being. The [characteristic of] dependent origination
(paratantralaksana) should be known [to be impermanent (anitya)] in the sense of the'
remaining forms of anityata.(ka 5) )

The treatise says: The meaning of anityatd compised by [the anityata in] the sense of the non-

existence of an own-being should be known as subsumed under the imagined characteristic

(parikalpitalaksana).® The remaining meanings of anifyatd are subsumed under the

characteristic of dependent origination (paratantralaksana). Regarding the perfect

characteristic (parinispannalaksana), none of the meanings of anityata applies.

In this way, the various meanings ‘of anityatd and their subsumptlon under the three

characteristics have been set forth.

The Yogacaras' treatment of anityatd on the basis of the trisvabhava-doctrine has been
analyzed in § 1.D.2.3

§ 1.8 anityata and duhkhati (548c9-18)
Furthermore, as the Lord has declared: "All that is impermanent is unsatisfactory (duhkha)."
What is the object [of this teaching]? The karika says:

All that is impermanent is unsatisfactory, because it is intermingled with all [kinds of]
suffering. When the fool deluded with regard to the true nature (dharmatd) encounters
[impermanence], he is afflicted by it [because] he does not understand [what is
permanent and what ilﬁpermanent]. (ka 6)

The treatise says: As regards the impermanent that is intermingled with badness (dau-
sthulya),”® its impermanence [entails that it] is unsatisfactory in the sense of the intrinsic
unsatisfactoriness of conditioned factors (samskdraduhkhatd), and [that it] is unsatisfactory
in the sense of being the basis of unsatisfactoriness due to change (viparinamaduhkhata) [and
of unsatisfactoriness due to suffering (duhkhaduhkhat@)].>"® Hence [the entities constituting]

%8 By the term samgrhita (i.e. subsumed), the extension of two (or more) different schemes of
classification are correlated. Here it is specified that impermanence in the sense of non-existence refers
to the imagined characteristic, whereas it refers in all other meanings to conditioned entities insofar as
these entities are characterized by being originated in dependence upon other factors.

509 | adopt the variant reading (i.c. ¥ instead of #) in the Taishd edition. Cf. the wording of the
karika. .

510 The text only reads viparinamaduhkhata and does not mention duhkhaduhkatd as one would expect
in this context. I presume that this is due to a scribal error. Such an error may have been prompted by
the sequence of three ¥ when translating viparinamaduhkhata-duhkhaduhkhata. 1 think it is unlikely that
such a scribal error will already have occurred in the Sanskrit original, because, given the coherency
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the Truth of the Path (mdrgasatya; i.e. the factors leading to emancipation) are not
unsatisfactory because [impermanence in their case] means impermanence which is not
intermingled with. the [three] forms of unsatisfactoriness.*!!

The fools, who are deluded with regard to the true nature of dharmas (dharmatd), cannot
discern -the meaning of permanence and impermanence and hence are afflicted by having
encountered the immediately present impermanence (*prapta(?)samnihitanityatayd).’*?

§2 Proof of Momentariness (548c18-549b21)

§ 2.1 Introduction (548c19-24)
Before (548a17) it was said that the anityara of the moment extends to all [bases] (ayatana).
This form of anityatd is in the common world (loke) not witnessed by perception.. Therefore,
it has to be established. The karika says:
Because they (i.e. all dyatanas, more precisely the entirety of samskaras constituting
them) are the product of the mind, [because] as soon as having originated they perish
on their own account [and because] at the end change can be perceived, they should be
known to perish every moment.(ka 7)°?

Hstian-tsang's translations usually have, it is improbable that he would have translated the text without
emending it. :

' Those impermanent factors that are intermingled with dausthulya are unsatisfactory (dukkha) for
two reasons, namely because of the essential unsatisfactoriness inhering in conditioned entities
(samskaraduhkhata) and because they constitute the factual basis for suffering on account of change or
due to painfulness. The latter is to be understood in the sense that the entities concerned are not
themselves unpleasant (this only applies to very few factors), but form the basis for suffering. In other
sources, the samskaraduhkhata is frequently equated with dausthulya without adding that the samskaras
intermingled with dausthulya are also unsatisfactory in this sense.® Because the factors constituting the
Truth of the Path are not affected by dausthulya, they are, despite their impermanence, not unsatisfactory
in any sense. In other words, in the Hsien-yang the basis for the unsatifactoriness of conditioned factors
is no longer their impermanence (as it was in the Nikdyas/Agamas and as it indeed is in the canonic
citation serving as’ a starting point for the present duscussion), but their badness (dausthulya). Thus, it
is avoided that even those factors that constitute the emancipation from samsdra are unsatisfactory (cf.
L. Schmithausen: "Zur Buddhistischen Lehre von der dreifachen Leidhaftigkeit." In: ZDMG Supplement
11,2, 1977, pp. 918-931).

2 E.g. AS 37,21f (cf. Schmithausen 1987, n. 461), MAVBh 50,9f, Y 26,16f (cf. Schmithausen
1987, n. 469). On the other hand in Y; P. zi 169a3-5 (Schmithausen 1987, n. 459) it is stated, similarly
to the Hsien-yang, that the five upadanaskandhas (i.e. the five groups of factors consituting the sentient
being to which one clings) are suffering not only in the sense of samskaraduhkhatd, but also in the sense
that they form the basis for duhkhaduhkhata and viparinamaduhkhata (cf. also S$rBh 255,2ff and 490, 5ff).

512 Despite the difference of expression,? this form of anityatd is clearly identical with the fifth of the
list of six anityatds enumerated above. As follows from the explanation of this anityatd in the ASBh,
VinSg and SrBh (see n. 460), it refers to the anityatd perceived immediately in front of one's eyes.

2 Note that the rendering of samnihitakara in the Chinese translation of the AS(Bh) (T 1605 674c5,
T 1606 720a6 and a15f) corresponds to the translation of samnihitanityata at this point in the Hsien-yang.

513 Literally, both karika and treatise set forth that because the samskdras are produced by the mind
they a) perish on their own account, b) change can be perceived at the end and c) they are momentary.



236 Appendix: Translation of Hsien-yang 547¢29-549b21

The treatise says: Because all those conditioned factors (samskara) are the product of the
mind, [because] as scon as their own-being (i.e. they themselves) has originated they perish
on their own account, [and because] at the end change can be perceived, they should be
known to be momentary.

§ 2.2 Proof on the Basis of the Momentariness of the Mind (548c24-549a7)
Whence should one know that all conditioned factors (samskara) are the product of the mind
(cittaphala)? The karika says: v
[Because of] logical reasoning (yukzi) [that refers to] the dominance of the impressions
(vasand) in the mind, [that refers to] the power of [the mind abiding in] absorption
(samddhi) to transform [the samskdras, and that refers to] the origination of meditative
images, as well as because of three forms of Noble Teaching, [all samskdras should be
known to be the product of the mind]. (ki 8)°**

The treatise says: Due to logical reasoning (yukti) and on account of authoritative teaching
(agama) it is known by proof that all conditioned factors (samskdara) have the nature to be the -
product of the mind.

As for logical reasoning, [the following] is said: Good and bad factors (dharma)
impregnate (vdsayanti) the mind. By force of the dominance of the impressions (vdsand) in
the mind, the samskaras get to originate. And with those whose mind has been purified by
discarding the obstructions to absorption (samadhi), all samskdras change in accordance with
[their] mind; [that is,] due to the power of their willful concentration (adhimoksa), [the
samskaras] change in various ways. Moreover, due to the power of the mind [abiding] in
absorption (samadhi), meditative images (pratibimba) originate at will as the object of [this]
mind [abiding] in absorption (samadhi). This is called the logical reasoning.

As for the Noble Teaching, this refers to three statements of the Noble [Teaching]. As
it is said in the sitra: "The mind leads the world; {the world] is restrained by the power of
the mind; having arisen in accordance with the mind, everything continues to exist under its
dominance."5"® And it is said [in the sitra]: "Therefore, oh monks, well concentrated and

However, in the following it becomes obvious that the Hsien-yang at this point introduces the three main
arguments for the momentariness of all samskaras. The sequence of these arguments is identical in AS
41,8-13 where the proof of momentariness is first based on the dependence of matter upon mind, then
on the spontaneity of destruction and thereafter on the subjection of conditioned entities to gradual
transformation processes. )

514 For a detailed discussion of this argumentation, as well as for parallels in other Yogacara texts,
see chapter I1.B (in particular the table on p. 124), where parts of the text translated at this point have,
for convenience sake, been cited already.

513 This quotation is in verse form. Cf.
— SNI139,8-11.(Cf. T 99 264a23-27 and T 100 459b11-15):
kenassu niyati loko// kenassu parikissati//
kissassa ekadhamassa// sabbeva vasam anvaga ti// //
cittena niyati loko// cittena parikissati//
cittassa ekadhamassa// sabbeva vasam anvaga ti// //
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according to the right method you should view the mind" and so on (it vistarena).>'® And
it is said [in the sitra]: "Oh monks, you should know that when it is said 'master of the
town, ' then this is the entire group of consciousness (vijﬁdﬁaskandha) insofar as it is endowed
with grasping (sopadana)."*"’ This is called the Noble Teaching.

§ 2.3 Proof of the momentariness on the basis of their spontaneous destruction
(549a7-b12)

§2.3.1 Four arguments adduced (549a7-17)
Question: The reasoning that all those conditioned factors (samskdra) perish on their own
account, how is it to be known? Answer: On the grounds of four reasons.
‘The stanza says:
Because [1] of the incompatibility of a cause of origination [with destruction], because
[2] neither a cause of duration [3] nor of destruction exists [and] because [4] the fault
of eternity [would ensue if the samskaras] abided by themselves, one should know that
they perish on their own account. (ki 9)°'8

The explication says: [1] It is not the case that their cause of origination (utpadahetu) can
destroy the samskaras, because the two aspects-of origination and destruction are mutually
exclusive.

[2] Furthermore, there is no cause of duration (sthitihetu) causing the conditioned factors
(samskdra) to abide. If it necessarily had to exist, then eternal duration would result.

[3] Since the samsk&ras do not abide, what should be the purpose of a cause for destruction
(vinasahetu).** Moreover, nor can something other (i.e. than the cause of origination) that
has the nature to be the cause of destruction be apprehended.

[4] If thé samskaras endured by themselves once they have arisen, the great fault would result

— AKVy 95,22f: cittena niyate lokas cittena parikysyate/ ekadharmasya cittasya sarvadharma vasanuga//
— MSABh 151,6-8 cited in n. 301.

516 By exhorting the monks to concentrate on the mind, the quotation emphasizes the importance of
the mind and thereby implies its pre-eminence over matter.

17 Cf. SN 1V 195,3f: nagarasamiti kho bhikkhu vififianassetam adhivacanam.
By this comparison, the superiority of consciousness over the other skandhas, notably the ripaskandha
(i.e. the group of material factors) is asserted.

518 Hayashima (1989b, p. 21) takes this argumentation to refer specifically to the doctrine of the
marks of conditioned entities (samskrtalaksana). For all I can see, there is no reason to assume here (or,
for that matter, in the matching passages in the MSABh and VinSg) that the cause of origination, which
is refuted to function as a cause of destruction, should be the mark of origination (jatilaksana). Nor do
I find it plausible that the cause of duration and of destruction which are said not to exist should
correspond to the mark of duration (sthitilaksana) and to the mark of destruction (vindsalaksana). The
possibility that the vindsalaksana functions as the cause of destruction is, by contrast, only refuted further
on (appendix, § 2.3.3), while the samskrtalaksanas as such are dealt with in a different context towards
the end of the fourth chapter (550c15-21 cited in n. 141).

519 Cf. AKBh 79,2f: nivrttakaritrayam khalv api sthitau te (= jard and anityatd) cdpi na tisthatah
sa capi dharma iti katham kutra va karitram kartum utsahisyete, kim va punas tabhyam kartavyam.
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that they should endure for ever.’?

Because thus there equally (ﬂﬁ) ensue faults, if [it is assumed that] there were causes of
duration and of destruction or if [it is assumed that the samskdras] endured by themselves,

it has to be known that all samskdras perish on their own account.*?!

§ 2.3.2 Clarification of the function of supposed causes of destruction :
’ (549a17-25)
The karika says: » .
It is not the case that water, fire or wind destroy, for they originate and perish together
[with the things they supposedly destroy]. Having perished in conjunction with those
[things], they (i.e. water and so on) [act as] causes for the origination [of those things]
. as other, transformed [entities].

The treatise says: If [it is objected that] water, fire or wind are causes for destruction, then
this does not accord with reason because they originate and perish together [with the things
they supposedly destroy]. If that water and so on were causes for destruction, the things
rotting, burning or being scorched should not, after the earlier [section of the] continuum
[constituting them] has been destroyed, originate again as a changed continuum. Why that?
Because it does not accord with reason that the very cause for non-existence functions as the
cause for existence. Rather, water, fire or wind function at the time when they perish,
together with the things rotting and so on, as the cause that those things originate afterwards
in changed form. Besides this capacity, water and so on do not have any other power over
those [things].*?

§ 2.3.3 The mark of destruction ruled out as cause of destruction (549a25-b12)
Further, if it is assumed that the mark of destruction (vindSalaksana) functions as the cause
of destruction,” does this destroying mark exist simultaneously with the entity (dharma)

-1
520 A confirmed by the Chung-hua Ts'ang-ching (F FE##T) edition (text 621, vol. 28, 543¢13) and

the Zokuzokyd edition (Vol. 21, chapter 14, p. 60b14), the sequence of the characters A and £ has
been inverted in the Taishd-edition.

2 This argumentation is analyzed in § II.D.2, where also the matching passages from the other
Yogacara works (viz. MSABh 149,27-39 and 150,5-11, ASBh 53,5-9 and VinSg P. zi 58a4-6 which
corresponds most closely to the Hsien-yang) and from the AKBh (193,5-10) are cited.

52 Cf, § I1.D.2.4 where this line of reasoning as well as the matching passages in the other Yogacara
sources (SrBh 486,1-12, MSABh 150,9-16 and VinSg P. zi 58b6f which again corresponds most closely
to the Hsien-yang) and in the AKBh (194,1-12) are examined.

B In.§ 2.3.3 the theory is refuted that each impermanent entity is endowed with its own
vinasalaksana (lit. mark of destruction) which, as an entity in its own rights, effects the destruction of
the entity it is attached to (cf. § I.C.3.2.2). The conception of the vinasalaksana is demonstrated to be
inconsistent by establishing three pairs of exhaustive alternatives (viz. to exist together with the entity
correlated [or with the effected destruction] or not; to be itself subject to destruction or not [or to have
the nature of destruction or not]; to function on its own or not) and by demonstrating for each pair of
these alternatives that either way unacceptable consequences ensue. Besides, the vindsalaksana is rejected
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to be destroyed or not? If so what is the fault? The stanza says:

[If they were simultaneous there would be] contradiction [between them]; [if they were
not simultaneous there would be] the severance of the continuum.

[If the supposed mark of destruction had destruction as its own-being,] two marks would
result[, and if not,] there would be no mark [at all].

It is at odds with ordinary observation [that the mark of destruction functions as the
cause of destruction]. :

[If the mark of destruction effected destruction on its own] the entity (dharma) would
not exist [whenever the mark of destruction was there]. And [if it effected destruction
in dependence upon something else, that] other [thing] would be the cause [of
destruction].

The explication says: If that mark of destruction existed simultaneously with the entity
(dharma) to be destroyed, then this would not be reasonable because there would be the fault
of the contradiction [between the existence of the dharma and of the corresponding mark of
destruction]. Nor would it be reasonable if it did not exist sunultaneously, because there
would be the fault that the continuum is cut off.”*

The first pair of alternatives may be taken (as it has been done in the translation proposed
here) to envisage the question whether the vinaSalaksana exists simultaneously with the
entity it is attached to or not. According to this interpretation, their simultaneity is ruled

on the grounds that it is not observed. The function of the vindsalaksana as a cause of destruction is also
refuted in the KSi (P. si 158a2-4 and 158bl1-4 =Muroji 7,10 - 8,5 and 9,12-20), in AKBh 79,11-15
(cited in n. 113), in BoBhy, 279,25-280,6 (cited in n. 115) and in VinSg P. zi 58a7-b3 (D. Zi 55a7-55b3)
on which the Hsien-yang is, directly or indirectly, based.

The very terse style in this paragraph, the fact that we are only dealing with a translation and the
very technical substance matter make it impossible to reconstruct the cryptic argumentation here with any
degree of certainty. In fact, it seems that the text at this point only alludes to arguments (rather than
adducing them in their fully elaborated form) and that it is taken for granted that the listener/reader is
familiar with them or has access to more detailed explanations.

The translation presented here (more precisely the supplementation by additions in brackets) follows
the interpretation favoured by me. Where applicable, alternative possibilities to understand the
argumentation will be discussed in the notes. The matching passages in the VinSg are adduced. They are,
however, equally terse and elliptic and, therefore, often only of limited help to clarify the argumentation
in the Hsien-yang.

% Cf. VinSg P. zi 58b7f, D. %i 55a8-bl: "It is also not possible that destruction (i.e. the
vindSalaksana) is the cause of destruction. Why that? Because it is not possible that it (i.e. the
vindsalaksana) exists simultaneously with that [entity to be destroyed]. Also [if it is held that as soon as]
having originated, [the vindsalaksana] destroys the [dharma so that they do not co-exist], there still will
be the fault that its (i.e. the dharma's) continuum would be cut off."* (hjig pa yan hjig pahi rgyur mi run
fo// de cihi phyir Ze na/ de dan lhan cig yod par mi run bahi phyir ro// skyes nas de hjig par byed ces
byar yan dehi rgyun chad par thal bar hgyur bahi phyir ro// Sanskrit manuscript [folio 24a8-b1]: na ca
vindso vinasakaranam yujyate <-/> tat kasya hetoh/ [lacuna, 24bl] XXX-cchedaprasangatah/; cf. the
Chinese translation, T 1579 600a25-27).

* Cf. the Chinese translation: "If there was destruction [of the dharma) at the very time (F¥) when
it (i.e. the vindsalaksana) originates, the fault would result that the continuum would be cut off."
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out because they are held to be mutually exclusive. No reason is, however, adduced for
their incompatibility. For all I can see, it can best be accounted for if the existence of the
vinasalaksana entails the non-existence of the correlated entity, because this non-existence
is its effect. In this case, the underlying premises would be that there can be no time at
which the vinaSalaksana exists without being causally efficient (i.e. that it destroys as soon
as it has originated), and that an entity can only be said to be causally efficient at a
specific time, if at that time the effect is present, too (for this premise, cf. Oetke
1990).°%

Such a reconstruction is strengthened by an argument later in this passage which also
requires the assumption that the effect exists at the time its cause discharges its function.
By this later argument it is refuted that the mere presence of the vinasalaksana could
suffice to bring about destruction, because in that case whenever the vinasalaksana existed
the correlated entity would have to be non-existent. As will be seen, this argument is
Jfactually identical with the argument here, that is, according to the presently proposed
reconstruction. The arguments only differ insofar as here the simultaneity is refuted, while
it is presupposed that the vinasalaksana discharges its function as soon as it originates,
whereas in the later argument this intrinsic link between existence and function is refuted,
while the simultaneity is presupposed.

The second alternative (i.e. not to exist simultaneously) is repudiated on the grounds that
it entails the cutting of the santina (i.e. the flow of causally connected entities which is

% The incompatibility between the vindsalaksana and the correlated entity could also follow from
the equation of the vindsalaksana with the destruction of the dharma, an equation which accords with
the position of the Sautrantikas (cf. AKBh 77,23 bhitvabhavo vyayah; AKVy 346,21f vindsah ...
abhavasvabhavatvar) and the Yogacaras (cf. BoBhy, 278,18-20, BoBhy189,7f: tasmdj jatiksanad ardhvam
tasyaivotpannasya samskdraksanasya yah svabhavavindsah, sa vyaya iti pasyati.) who held the
vindsalaksana to be nothing but the very destruction of the correlated entity. The argumentation here
should, however, not require the acceptance of this equation since this would entail unwanted circularity
insofar as the opponent's stance, namely that the vindsalaksana is a distinct entity effecting destruction
and not destruction itself, would be dismissed from the outset.

526 The argument here could also be construed in such a way that the existence of the causally active

vinasalaksana would not need to entail the complete non-existence of the correlated entity. BAH may be
identified to translate sahabhiz (cf. Index to the AKBh) which means to arise together and often entails
that also beyond origination the existence of the correlated entities coincides completely. Such an

interpretation of BA i suppbrted by the Chinese translation of the VinSg (T 1579 600a26) where the

corresponding passage reads M Thus the simultaneity of the first alternative can be specified as
complete coincidence or, if only the meaning "to co-arise" is. accepted, at least as entailing joint
origination. The point of the argument could then be that the dharma cannot originate together with its
mark of destruction, because origination and destruction cannot occur simultaneously, since they are
contradictory activities. In other words, the unacceptable consequence would not be that the-correlated
entity could not exist at all when the vinasalaksana is present, but that it would be subject to destruction,
as it undergoes origination. Thus it would not be presupposed that the existence of the cause entails the
existence of the effect, but that the process of destruction sets in when the vindsalaksana originates.
Though the latter premise is less problematic, this alternative reconstruction of the argument is less
convincing than the former suggestion which is matched by the aforementioned later argument and
accords closer with the wording " ... because there would be the fault of contradiction.”
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ordinarily perceived as one persisting thing), which implies that the destroyed object
vanishes-completely, an implication clearly contradicted by the observation that things are
not destroyed without residue but are only transformed. For instance, wood when burnt
by fire does not vanish altogether but is merely transformed into charcoal, soot, ash etc.
According to this interpretation, the argument would match the one adduced against
seemingly destructive agents, such as fire and so on, which do not qualify as causes of
destruction because the supposedly destroyed entity continues to exist in transformed
manner.

The problem poses itself why the santana should be cut of under the terms of the second
alternative. Possibly, this can be accounted for thus.’” If the vinasalaksana exists after
the entity it is attached to (i.e. under the terms of the second alternative) then the
segments of the santana can no longer be contiguous as required for their causal
linkage.”® In other words the santina would be cut of because the destroyed entity
would be separated from further segments of the chain by its vina$alaksana stepping in
between it and the succeeding entity.”” '

527 Alternatively, it could be held that the argument is a general objection against the vindsalaksana's
function as a cause of destruction which follows from the presupposed definition (on the basis of which
it is also refuted that fire etc. is a cause of destruction) of this cause as an agent bringing about the
complete disappearance of the entity concerned. In support of such a definition it could be urged, for
instance, that the vindsalaksana has to annihilate the respective object completely because it would not
be essentially different from the mark of ageing (jaralaksana) if it continued to exist in some way. In this
case, the second alternative (i.e. the vindsalaksana and the entity to be destroyed are not simultaneous)
would be rejected because it still -entailed the fault of utter destruction which, though not mentioned, also
applied before under the terms of the first alternative. Such a reconstruction is, however, little
satisfactory insofar as it cannot account for the obvious counter-argument, namely that the sant@na is not
cut off at all, because, when the vindsalaksana annihilates the correlated entity, a new entity arises
immediately afterwards so that there is continuity on account of this succeeding entity.

52 Such an interpretation seems to be confirmed by the wording of the alternative envisaged in the
parallel passage in the VinSg (particularly in the Chinese translation, cf n. 524) which seems to envisage
the vindsalaksana as a factor that, by its origination, drives the dharma out of existence.

¥ The entire interpretation proposed here is based on the understanding that the first pair of
alternatives scrutinizes the temporal relationship between the vindsalaksana on one side, and the dharma
to be destroyed on the other side. It is, however, also possible to understand that the argument refers to

the vinasalaksana and its effect, i.e. the destruction. In that case, FTE- is to be understood as "dharma
insofar as (i.e. at the time) it is destroyed" (alternatively, it could be argued that Hsiian-tsang has not
understood the argument correctly and that hence the Chinese translation at this point is not to be
trusted.). If such an approach was adopted, the simultaneity of vindsalaksana and destruction could be
ruled out, because thus the cause would no longer precede the effect as the conception of causality
underlying here would require — a conception which would be diametrically opposed to the one
underlying the argumentation according to the reconstruction suggested above, namely that the effect has
to be present when the cause is active. Alternatively, the simultaneity could be precluded because it
entails that the vindsalaksana exists after and not, as the repudiated theory has it, together with the
correlated entity.

As for the non-simultaneity, the severation of the series could, as Oetke proposes (personal
communication), result in the following way: Cause and effect would be non-simultaneous in the sense
that the former exists at some time while the latter never exists at all. This relationship would then be
inadmissable because it would entail the severation of the causal connection between cause and effect.
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As follows from the variety of conflicting interpretations envisaged here, it is impossible
to reconstruct with certainty the currently examined argumentation in the Hsien-yang. The
parallel passage in the VinSg is just as cryptic as the passage in the Hsien-yang, and
cannot help to settle the interpretative uncertainties. By contrast, it is, as far as I can see,
open to the same conflicting interpretations as the Hsien-yang is. If anything, it only
confirms the impossibility to arrive at a secured understanding.

Further, [if] this cause of destruction (i.e. the mark of destruction) destroyed the entity
(dharma) [it is attached to], would its nature (i.e. the nature of the cause, that is, the cause
itself) [in this case] be [subject to] destruction or would its nature not be [subject to]
destruction? If its nature were [subject to] destruction, then it would ensue that one entity
(dharma) had two marks of destruction. If its nature were not [subject to] destruction, then
there should be no mark of destruction [at all]. Because there are thus faults-[either way], it
is not reasonable [that the mark of destruction causes destruction].**!

On this interpretation, Cichid may render an expressing like prabandha (rather than santana) that does
not refer to the continuum of entities (santana) to which the correlated entity belongs, but to the causal
linkage between the vindsalaksana and its effect.

’ Though it is impossible to rule out that the Hsien-yang is to be understood in this way, this
interpretation has serious drawbacks, so that preference has been given to the interpretation proposed
above. Among other things, the interpretation considered here does not match the wording " ... because
there would be the fault of contradiction" well. Moreover, if Oetke's proposal is accepted why the non-
simultaneity is impossible, then the two alternatives (viz. simultaneity and non-simultaneity) would no
longer be exhaustive, as they are made out to be, insofar as other forms of non-simultaneity than the one
underlying according to his proposal would be left unconsidered.

0 In accordance with the parallel sentence in 549b8, I take the first part of the sentence here to be
conditional.

B3I Cf. VinSg P. zi 58b8-59al, D. zi 55b1f: "If the [mark of] destruction has as the own-being
merely the destruction [of the concerned entity], it cannot be the cause of destruction. But should this
destruction have some other own-being, then this is not possible because no mark of destruction is
observed as an entity distinct [from the destruction itself]." (hijg pa de la hjig pa tsam gyi ro bo fiid yin
na ni hjig pahi rgyu yin par mi run no// hon te hjig pa de no bo fiid gZan pa kho na Zig yin na ni/ des
na hjig pahi mtshan fiid don gfan du gyur ba de mi dmigs pas mi run o/ Sanskrit manuscript: folio
24bl): vinastimatrasvabhavye cdsya vinasasya vindsahetutvam na yujyate/ athanyasvabhava eva vindsas,
tena tad arthantarabhiitam vindsakaranam® nopalabhyate iti na yujyate/)

It is not specified why the mark of destruction cannot function as a cause of destruction if it has
the nature of destruction. The following interpretation must, therefore, remain hypothetical. If the mark
of destruction has as the nature the destruction of the qualified entity, then it cannot be the cause of that
destruction because there would be no difference between the cause and its effect, as required for a
causal relationship. Alternatively, it could be held that the vindsalaksana would not have a distinct own-
being if it merely had the nature of destruction, and, therefore, could not effect destruction, because
causal efficiency requires the possession of an own-being. This, however, would hardly make a good
argument, because it would be precluded from the outset that causal efficiency could inhere in entities
that do not have a nature distinct from destruction. .

* My translation follows the Tibetan and Chinese version both of which render vindsalaksana rather
than vinasakarana. If the reading of the Sanskrit manuscript was adopted, the argument could, as
suggested by the next argument brought forward in the Hsien-yang, run as in the following translation:
" ... then this is not possible, because [beside the vindsalaksana] a cause of destruction as a distinct entity
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My translation of the again cryptic argumentation is based on the following understand-
ing: As the cause of destruction, the vinaalaksana is considered to be an entity in its own
rights. This raises the question whether it, too, is impermanent or not. In the former case
it, too, would, under the terms of the theory refuted here, need to be destroyed by a
vinaSalaksana. This, however, would entail that each samskara would be endowed with
two vinaSalaksanas, one destroying the entity itself and one destroying the vinagalaksana
which effects that destruction. This consequence in itself is in accordance with the theory
refuted here which (at least in the form taught by the Sarvastivadins and Vatsiputriyas-
Sammatiyas) accounts for the destruction of the vinaSalaksana precisely by maintaining
that it in turn is also endowed by a vinaSalaksana (cf. § I.C.2.2). Therefore, the
argumentation should be understood as hinting at an infinite regress (the second
vinasalaksana in turn requires a further vinasalaksana for its destruction and so on) of
which it only explicates the first step. Even if interpreted in this way, the argument is still
incomplete insofar as it does not take into account that, according to the theory refuted
here, the secondary vindSalaksana is in turn destroyed by the very vinasalaksana which it
destroys so that no infinite regress entails. Probably, this solution will have been rejected
on the grounds that reciprocal destruction is impossible.*>

That the vinaalaksana is not subject to destruction is equally impossible. For it exists,
according to the repudiated theory, only in conjunction with the entity it is attached to.
Therefore, it cannot continue to exist once it has destroyed this entity. Given this
impossibility to persist for ever, there could be no vinasalaksanas at all if they had to be

. permanent. This reconstruction is unsatisfactory insofar as the basis on which the second
alternative is repudiated, namely the intrinsic bond between vinasalaksana and correlated
entity, is not mentioned at all.

The reconstruction proposed here does not accord with the parallel passage in the VinSg
Where the alternatives considered are — as is clearly borne out by the Sanskrit original
— not whether the nature of the vinaSalaksana is subject to destruction but whether it is

constituted by destruction or not. In fact also B8R in the Hsien-yang, which has been
rendered as "its nature is [subject to] destruction, " may equally (if not more naturally)
be understood as "its nature is destruction.” In the VinSg it is argued that the
vina$alaksana cannot effect destruction if it only has destruction as its nature, and that
conversely, if it did have a different nature enabling it to effect destruction, it would have
to be perceived as a distinct entity which is not the case. The latter argument could be
applied to the Hsien-yang so that the vinasalaksana would need to have destruction as its
nature lest it would no longer be different from an ordinary cause of destruction. It is
more difficult to see, however, on precisely which grounds the former alternative, namely
that the nature of the vinasalaksana is destruction, should be precluded. The text suggests
that such an alternative is unacceptable because it entails that the principal entity would
be characterized by two’ destructions, namely by its own destruction and by its mark of

(e.g. fire) would not be (as it actually is) observed [because it will have been replaced by the
vindsalaksana becoming the external cause of destructionj."

332 If the reconstruction of the argumentation proposed here is correct, it corroborates my impression
that the text only alludes to arguments and takes it for granted that this allusion suffices for the fully
elaborated argument to be recalled.
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destruction — as the cause of the former entity it is a distinct entity in its own right —
which under the terms of the hypothesis would have the nature of destruction. Thus the
hypostatization of the vinaSalaksana as an entity would be dismissed on the grounds that
it leads to a duplication of destructions. However, if reconstructed along these lines, the
argument becomes deficient. For, instead of proving the position of the Sarvastivadins
(and Vatsiputriyas-Sammatiyas) to be incoherent, it dismisses from the outset their very
theory, namely that the mark of destruction is indeed a distinct entity from the destruction
itself. Given this serious drawback, I deem it more likely that the Hsien-yang is, in
accordance with the reconstruction outlined above, to be understood differently than the
VinSg. On the other hand, it has to be conceded that this reconstruction, too, entails
some problems and cannot satisfy entirely either. Given the brevity of the text and the
technical nature of the argumentation, it is in my eyes impossible to settle wich of the two
interpretations offered here is correct.

And because it contradicts the character of common perception, one should not maintain that
the [mark of] destruction is the cause of destruction. For which reason? Because in the world
it is commonly observed that a distinct entity with an own-being is the cause of destruction,

[while] it is not observed that an entity "destruction” (#¥) is the cause for destruction.

And if a dharma "destruction” were the cause of destruction, would it destroy the dharma
when it alone is present or would it depend again upon another thing [for effecting
destruction]? Both these kind of causes are faulty. If destruction destroyed the dharma when
it alone is present, then at such a time when the destruction is present the dharma would have
to be completely non-existent. If it depended again upon another thing, then it should be the
other thing that functions as the cause of destruction [and] there would be no need to assume

that the "destruction” functions as the cause of destruction.’*

3 In the VinSg the same argument is advanced specifically to refute the possibility that the
vindsalaksana should have an own-being different from.destruction (cf. n. 531). By contrast, in the
Hsien-yang the argument is, contrary to the other arguments, not directed against one of two exhaustive
alternatives. Rather, it supplements the argumentation insofar as it points out that the examined theory
is not only inconsistent on the theoretical level but also contradicted by perception.

34 Cf. VinSg P. zi 58b1-3, D. zi 55b2f: "If it is assumed that the 'destruction' (i.e. the
vinasalaksana) destroyed jointly with fire and so on, then this is impossible because in that case it would
no longer hold good that flames etc., [as well as] mind and mental factors perish on their own account.
If it is held that their capability to effect this [destruction] differs in each case,* then this is impossible
because [such a] difference [in their efficacy] is not observed.

If it is [alternatively] assumed that the two [factors] had the capability to destroy [each] one part
(ekadesa) [of the entity to be destroyed], then this is impossible because it would follow that both had
the capacity to destroy both parts [on their own] or that [collectively] they did not have the capacity to
destroy both parts." (gal te me la sogs pa dan hjig pa bsdons te hjig par byed do Zes rtog na ni/ des na
mar me la sogs pa dan sems dan sems las byun ba rnams ran gi nan gis hjig go Zes bya ba mi hthad par
mi run no// gal te de skye ba’ la nus pa gZan dan géan yod par rtog na ni des na bye brag mi dmigs pas
mi run ro// gal te giii gas phyogs gcig hjig par nus so Zes rtog na® ni/ des na ghi gas cha ghii ga hjig
par nus paham/ cha ghi ga hjig par mi nus par thal bar hgyur bas mi run ste/ Sanskrit manuscript folio
24b1f: sacet punar agnyddisahdyo vindso vinasayatiti kalpand kriyate, tena pradipadind(m?) cittacaita
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... (lacuna, 24b2) ... <na yujya> te/ sacet punar anyonyasamarthyam tajjanane kalpyate, tena viseso
< no> palabhyata (visesa upa®?) iti na yujyate/ sacet punar dvayor ekadeSavinasasamarthyam kalpyate,
tenobhayor ubhayamsavinasa < na> samarthyam va ubhayamsavinasanasamarthyam vd prasajyata iti na
yujyate/ Chinese translation T 1579 600b1-7) ’

It is particularly difficult to understand the reasoning repudiating the possibility that the vindsalaksana
functions jointly with an external cause. My interpretative translation is based on the following
reconstruction of the argumentation which is only brought forward tentatively. To start with, such a
possibility is rejected because it would entail the contra-factual consequence that also the destruction of
such entities as flames, sound, and thoughts would have to depend upon an external agent. This argument
is also brought forward elsewhere and is not problematic. In a further step — here the interpretative
difficulties set in — it is shown that regardless of this consequence the mutual functioning of the
vinasalaksana and the external agent is also in itself inconsistent. For it is neither possible that their
capacity to destroy differs qualitatively — such a difference would have to be reflected in the destruction
which is not the case — nor that they each destroy one part of the entity. Hence there is no basis for the
assumption that they destroy jointly. The possibility that they each destroy one part seems to be rejected
on the ground that if they have the capacity to destroy one part they must also have the capacity to
destroy the other part, and, conversely, if they do not have the capacity to destroy that other part, they
can neither have the capacity to destroy the first part. This line of reasoning seems to be based on the
preceding denial of a qualitative difference in the functioning of the two kind of causes. For without such
a differentiation, it is difficult to see why their effect should differ spatially.

Alternatively, there is the following — as far as I can see, less satisfactory — possibility to reconstruct
the reasoning succeeding upon the argument that macroscopic objects cannot be destroyed both by a
vindsalaksana and an external cause of destruction because then the destruction of flames etc. would also
have to depend upon the advent of an external cause: That fire etc. are destroyed by their vindsalaksana
alone is defended by the opponent on the basis that the mode of functioning of the vindsalaksana differs
when it destroys fire etc. from when it destroys ordinary macroscopic objects. This argument is rejected
on the grounds that no difference in the functioning of the vindsalaksana can be observed, destruction
being one regardless of the destroyed entity. In the following the hypothetical stance (to my knowledge
not taken by any school) would be rejected that the vindsalaksana destroys entities such as fire, whereas
macroscopic objects are destroyed by external causes of destruction alone. Against this stance it would
be argued that if the vindsalaksana — the same holds good for external cause — had the power to
destroy at all, then it should have this power regardless of the entity to be destroyed. Conversely, if it
did not have this power with respect to some entities, then it could not have this power at all. This
argument is, however, deficient insofar as it dismisses the reviewed option (viz. that some entities are
destroyed by an external agent and some by a vindsalaksana) from the outset, presupposing as it does
that the power to destroy must either hold good invariably for all conditioned entities or for none. This
reconstruction of the argument would call for the following translation:
"... If it is held that the capability [of the vindsalaksana] to effect this [destruction] is different in
each case (i.e. in the case of flames etc. and in the case of ordinary macroscopic objects), then
[this] is not reasonable either because no difference is observed. If it was [alternatively] assumed
that the two [kinds of vindsahetus, viz. the vindsalaksana and the external agent] had the capability
to destroy each one part (of the total of things to be destroyed, viz. respectively flames etc. on the
one hand and ordinary macroscopic objects on the other) then this is impossible because it would
follow that they either both had the capacity to destroy both parts [on their own] or that they both
did not have the capacity to destroy both parts."
* For this translation of anyonya cf. BHSD (s.v. anyonya) and the rendering of anyonya in the
Tibetan and Chinese translation.
® In contrast to the Tibetan translation which reads skye ba instead of skyed pa, I understand that
Janana is used transitively.
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The last pair of alternatives demonstrates that the -conception of the vinaSalaksana is
inconsistent insofar as the exhaustive alternatives, viz. to function on its own or in
dependence upon another agent, are both faulty. The refutation of the former alternative
may be reconstructed as follows: If the vinaSalaksana does not depend upon another
agent, it must discharge its function as soon as it originates. This is taken to imply that
whenever the vinaSalaksana exists the correlated entity must be completely non-existent —
probably because it was held to be impossible to attribute causal efficacy to an entity at
a specific point of time without the effect then being already present. That the correlated
entity will always be completely non-existent when the vinasalaksana is present entails that
it can never arise on the first place if it is, as is obviously the case here, understood to
arise jointly with the vina8alaksana. As already mentioned, according to this reconstruc-
tion the argument here is factually identical with the earlier argument (that is according
to the reconstruction proposed there) that vinasalaksana and correlated entity cannot be
simultaneous because their existence is incompatible.’*

As for the position that the vinaSalaksana operates in dependence upon another cause, it
is clearly repudiated on the grounds that in this case the external cause upon which the
vinasalaksana depends will be the true cause of destruction and not the vini$alaksana. The
same argument is also advanced by Vasubandhu in the AKBh (cf. n. 113). Apart from refuting
the possibility that the vinaSalaksana operates jointly with an external cause, this argumentation
also links up with the preceding argument in the sense that it excludes the possibility that
this preceding argument is rejected by the opponent on the grounds that the observation
of destruction by an external cause such as fire does not contradict the assumption of the
vinasalaksana because it is held to operate jointly with such an external cause.

¢ P. rton na ni/.

35 The argumentation here can also be analyzed differently, namely as a specific refutation of the
differentiation between the mechanism of destruction in case of material and mental entities which was
upheld by the Vatsiputriyas-Sammatiyas. In this case, the two alternatives would not be envisaged
because they are exhaustive, but because they correspond to the position of the Vatsiputriyas-Sammatiyas
that mental entities are destroyed by their vindsalaksana alone, whereas in the case of material entities
the vinasalaksana operates in conjunction with an external cause (cf. § 1.C.3.2.2).

According to this interpretation, it would be unacceptable that there should be no time at which the
vinasalaksana exists without destroying the entity it belongs to, because in case of material entities the
vinasalaksana is, in contrast to mental entities, held to exist alongside with the correlated entity without
discharging its function until it meets an external cause of destruction such as fire which activates it. This
interpretation accords with the matching passage in the VinSg and can also be substantiated by the KSi
(P. si 158bl1f, KSiy 9,12-14) where in a similar context the Vatsiputriyas are attacked on the grounds
that the differentiation between the mechanism of destruction in the case of mental entities and in the case
of material entities is incoherent. On the other hand, such an interpretation is problematic because it
entails that the very position which is to be refuted, namely that the vindsalaksana operates differently
in case of momentary and non-momentary entities, is simply not accepted from the outset when it is taken

‘as a matter of fact that the implications of the independent operation of the vindsalaksana in case of
mental entities (i.e. that there can be no time at which vindsalaksana and correlated entity exist side by
side) also apply to material entities. Moreover, the pattern of the argumentation would be disrupted
insofar as the two alternatives would no longer, as before, be envisaged because they are factually
exhaustive but because they are entailed by the refuted doctrinal position. Given these drawbacks, the
earlier reconstruction outlined above seems preferable.
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§ 2.4 Proof of Momentariness on the basis of Change and Final Destruction’>
_ (549b12-21)

Further, how should one understand that all entities (dharma) are momentary because at the
end change is perceived®’? The stanza says:

It is not the case that bodies, milk, forests and so on are at the beginning without

change. o

Nor is it the case that at the beginning they do not perish but at the very end they then

do so.(ka 12)
The explication says: In the case of all internal and external dharmas (i.e. entities constituting
sentient beings and the insentient world) such as bodies, milk, forests and so on, at the very
end change can be observed. Therefore, it is not possible that at an earlier time their own-
being is free of change. Nor is it the case that at the beginning they are devoid of destruction
but at the very end they then perish, because there is no reason for [such] a difference [in
their behaviour].”® In this way all conditioned factors (samskdra) should be known to

¢ Note that according to the hypothesis advanced in this study (cf. particularly § 11.D.4), the
deduction of momentariness from change and from final destruction, as they are jointly presented here
and in the parallel passage in the MSABh (150,20-28; cited in n. 350 and in n. 538), reflect of all proofs
most accurately the origins of the doctrine of momentariness.

%7 Here the Hsien-yang refers back to ki 7c (appendix, § 2.1) where this argument was brought
forward for the first time.

8 Cf. MSABh 150,21 (see n. 350 where the passage introducing the following citation, as well as
the immediately subsequent argumentation on the basis of the final manifestation of change are adduced):
"Because of destruction [it is known that recognition is based on similarity and not on identity]. For of
something persisting in the same way [as it has always done], there could be no destruction at the end,
because [at] no [later-time] would it be different from [the way it was in] the first moment. Therefore,
it is ascertained that this [thing] now is not that very [thing which has been seen earlier and is supposedly
recognized now). " (nirodhatah. na hi tathaivavasthitasyante nirodhah syad adiksananirvisistatvat. tasman
na tat tad evety avadharyate.)

Sthiramati's interpretation of this argument (SAVBh P. tsi 167b5-7) accords with the explanation
given in the Hsien-yang, namely that the perceptible destruction of things is only possible if it is assumed
that all the time before they have also perished. For otherwise, so the argument runs, they should have
the nature to persist at the time of their perceptible destruction, because — a change of property is
precluded — they will have been endowed with this nature all the time before. Given this nature, they
could never perish so that there would be no macroscopic destructions.

As confirmed by NA 533c29-534a2,* this argumentation presupposes that there are no causes of
destruction that could effect the destruction of the by nature persisting entity. Thus, it may be understood
as a variant of the proof that discrete sanskaras cannot endure beyond origination, which in both sources
(MSABh 149,27-30 and 150,5-11 cited in n. 393, Hsien-yang, appendix § 2.3.1) precedes the argument
presently examined. From this earlier proof the present argument differs by its perspective, insofar as
its starting point is "the destruction at the end," i.e. not the destruction of the discrete samskara as in the
earlier proof, but of the series formed by these entities. This starting point accords with the (both in the
Hsien-yang and MSA) immediately preceding deduction of momentariness from change. Both arguments
form a unit and probably allude to the corrosion brought about by time and to the subsequent destruction.
This will refer in particular to sentient beings, the idea being that neither their decay in old age nor their
subsequent death can be accounted for, if it is not assumed that they have been undergoing destructions
at every single moment before.
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change [and hence] undergo destruction at every moment because if they did not change
earlier they would [contrary to observation] not change later [either],” and because if they
did not undergo destruction earlier they would not perish later [either]. Thereby the issue that
the dharmas are moment[ary] has been settled.

Considering that on this analysis the ﬁresent argument is essentially identical with the earlier
demonstration that things cannot persist beyond origination, it could have been held alternatively that the
argument originally supplemented the (in both texts) immediately preceding deduction of momentariness
from change in such a way that the destruction at the end is a further sign from which it can be inferred
that the entity in question has been changing all the time before. For, given that destruction is analyzed
in terms of transformation, it is, as argued in n. 377 and in § I1.D.2.4, possible to look at the final
destruction as the result of a process of transformation that requires constant modification at every
moment. Given the textual testimony of the NA,* as well as the explanation of the argument in the Hsien-
yang and SAVBh, such an interpretation is, however, hardly possible here.

* NA 533¢29-534a2 (translated in LVP 1937, p. 150): "The destruction of present phenomena
(dharma) does not depend upon an adventitious cause. Because it does no depend upon an adventitious
cause, they (i.e. the dharmas) undergo destruction as soon as they have originated. If they did not
undergo destruction right in the beginning, then also later they should be so (i.e. persisting), because
earlier and later the principal cause (i.e. the phenomena's nature or, more precisely, their mark of
destruction) is the same. Since one observes that [phenomena] eventually undergo destruction, one knows
that [already] before they undergo destruction at every moment."

539 Hayashima (1989b, p. 13) understands that this argument referring to the final manifestation of
change supplements the deduction of momentariness from the non-existence of a cause of destruction.
This deduction is only stringent if it is excluded that things do not persist for ever. This exclusion is
according to Hayashima effected here by pointing out that things can eventually be observed to have
undergone change which precludes that they persist for ever uniformly.

1 do not see any reason to assume that the reasoning here should, as Hayashima contests, not
constitute an independent argument, as it does in the all other sources (cf. § II.C.1) where it is brought
forward. As for the gap it is meant to close in the deduction of momentariness from the non-existence
of a cause of destruction, it may be safely assumed that, just like in the other cases where this argument
is advanced, it went without saying that the samskdras may not persist for ever, simply because they
were held to be impermanent.
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see also: anityatd, of one existence
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! Rather than preparing mechanically a word index, I have decided to compile a topical index. I have
only included those occurrences of a word or a term which I considered to be of some significance. As
for the key terms of this study such as anityatd and momentariness, I have tried to specify the context
of each occurrence. For all errors which may have slipped into the index I beg for the readers'
indulgence.
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bhanganupassanafiana (knowledge of destruction) . .............. ... . ... .. 203, 205, 206

body ‘
appropriated by themind . .............. ... .. .. .. L 122, 132-136, 139, 150f

momentariness deduced from this appropriation . .............. ... ... 135f

basis Of SENSE OTZANS .« . o v v v vt it e et it it e e e 126f
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body (continued)

changing in accordance withthemind . . ............................... 136-8

conceived of as enduring . .. .......... ... . ... .. e e e 15, 115

direct perception of its atomic structure . .. .... ... L oL 197, 207-209

direct perception of its momentariness . . . ...... 197, 199, 201f, 205-207, 209, 212, 215-217
see also: skandhas, viewed as momentary .

its momentariness deduced from constant change . ............. 137, 159-165, 176f, 216f

canonic tradition (Nikayas/Agamas) )
affirming the supremacy of the mind over matter . .. ..................... 138, 236f
drive at the transience of €XiStENCE . . . . . . . . .. . i e 15f, 172-174
see also: doctrine of momentariness, not attested in Nikayas/Agamas
cause of destruction see: destruction, cause of
ChAN g . . o e 76, 88, 91
analysis Of ~ . . ... e e 30, 153f, 169-171
implies numeric difference 3, 56, 113f, 117-119, 137, 141, 154-160, 162, 165f, 169-172, 174-176
178f, 189, 196, 217, 239 .
see also: anatmavada, precludes change

OCCUIS At EVETY MOMENL « « « « v v v v e v e e e e e e e e 154, 156-169, 172-178, 194-196, 217
deduced from ageing . . ........... ... ... 157f, 165, 167, 173, 175f, 247
deduced from paka ProCeSSES . . . . .o v v v v v vt 156-158, 176f

see also: destruction, cause of, supposed ~ only transforms
see also: transformation
cittakkhana/cittaksana see: mental entities/mind

cittaviprayukta samskaras (conditioned factors dissociated from the mind) . ......... 41, 44-46, 64
deStIUCHION . .« o it ittt e e e 130f
CAUSE OF ~ . L ittt e e e 38f, 164, 179, 191, 195
for mental entities . . . . ... ... 38f
non-existence of ~ . ....... .. 69, 155, 166, 178, 180f, 185-188, 192, 237f, 247f
because destruction is non-existence . ............ 54, 181, 185-188, 190
supposed ~ only transforms ........... 68, 154, 168, 173, 182-6, 191, 238, 241
consisting in cessation of series (complete annihilation) . 162, 168f, 173, 184-186, 199, 239-241
depending UpOn €Xternal CaUuSES . . . ... .o vt ittt e 187f, 194
(not) depending upon external causes and the mark of destruction . . . . . 54f, 191, 239, 244-246
immediately after origination . ........... .. .. ... 82f, 105-108
TACTOSCOPIC .« « v v v v e et et e e e et e i e e e e e 167f

see also: anityatd, gross form of ~
Phase Of ~ . .. e e e 34
spontaneity of ~ .. ... ... .. .. .. ... e 54, 68, 80f, 155, 164

see-also: mark of destruction
see also: proof of momentariness, deduced from destruction

dharma
in the sense Of PrOPEItY . . . o v o v o i vt et e e e 169f
in the terms samudaya- and vayadhamma . . . ... ....... e 203f
dharmdyatanaparydpanna ripaldharmdyatanika ripa (matter pertaining to the group of mental
ODJECLS) & v v e e e e 122, 142, 144
doctrine of momentariness
attributed to the Buddha . . . . . . o .o e e e 16f
conflict with Mahayana ontology . ... ... ... iivtn e 69f, 80
Qale . . o e e e e 18f, 25-28
dismissed on the level of highest truth . . . .. ... ... .. .. .. . . i 79, 82

early and Jater phase . . . . . oo oot e 4
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doctrine of momentariness (continued)

exemplified by flowing water and blowing wmd .......................... 38, 118
first appearance in the Abhidharma tradition of the Sarvastivadins . ................ 21 .
not attested in Nikayas/Agamas . .. ... ........uuurreennen.. T 15f
OUtline Of ~ . . o . e 1
presupposed in the (Maha-)Vibhasa . ................0. ... ... ... ... ... 20f
(probably) not attested in the Jfidnaprasthana . ... ......................... 20-25
rejection by the Brahmanical schools . . . .. ... .. . e 2
researchon .................. e 4-7
soteriological SIgNIficance .. .. .. ... ...t 87f, 90f
applied to undermine existence .. ......... .. ... 80-82, 91
as a "gate to SENYard" ... ... 791, 82, 91
as an obstacle to the realization of insight . .. ...................... 82-84
CSOUICES T ~ o o ottt 2f

see also: momentariness

see also: movement, according to the doctrine of momentariness

see also: perception, relationship to the doctrine of momentariness .. .............. 131f
see also: proof of momentariness

see also: recognition, compatibility with the doctrine of momentariness

see also: samskrtalaksana, compatibility with the doctrine of momentariness

see also: trisvabhdva-doctrine, link with the doctrine of momentariness

duration, cause of (STAILIREIL) . . o v e 60, 179
NOM-EXIStENCE Of ~ o v v v it it et ettt e e e 179, 237f
seven kind of causes of ~ . .. ... ... ... ... e 179
see also: mark of duration

duhkha (non-satisfactoTineSs) . . ... ottt 234f

see also: anityatd, basis for duhkha
see also: Four Noble Truth

ekayogaksematva ("sharing the same destiny") . .......... ... .. 133f
existence of past and future entities
propounded by the Sarvastivadins . . .. ... ... . L L. L 39
stance taken by Mahi§asakas . . . ... ... ... e 33
Four Holy Truths . ....... ... .. i e 199, 209f, 219
gross elements constituting the sense organs (indriyamahdabhiita)
simultaneity with perception ... ..... ... .. ... 21f, 125f
susceptibility tochange . ... ... . ... 29f, 32f
"illusionism" of the Yogacaras, originationof ................. e 212

Jjard (old age) see: mark of change
Jjati (mark of origination) see: mark of origination

ksana
conceived as infinitesimal . . . . . . .. .. 100-102
conception Of ~ In YOZASHIIA . . . . oot 97, 197
conception of ~ inTheravada . . .. ........ ... ... L i e 61
correlated t0-atomIC MOVEMENE . . o o v v v v v v e s e e ee e e 97, 100f, 103f
correlated to the shortest conceivable incident . . ... .................. 102-104, 110
correlated to the snapping of the fingers (acchata) ............ 96, 99-101, 104, 110, 214
defined as a precise unit of time . . ... ... ... 94, 96, 99f, 102, 210f

defined as smallest (indivisible) unit of time . ... .......... ... ... ... 95-98
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ksana (continued)

defined in terms of momentary entmes ........................... 104-110, 120
definition of ~ ... ... ... 51, 53
denoting "OpPPOTHUNItY” . . . ... ... 94
duration of ~ exemplified . .:......... ... ... .. . PR 99-102
duration of ~ mot fixed . ... ... ... 96
etymological explanation” of term . . ... ........... T T R 94-96
referring to the momentary entity itself . ....................... e 94, 109f

" see also: akkhana/aksana
see also: samaya

ksamika . . ... ... e e 104-109
definition of ~ . . . ... e 82f
lava (unit of time, in Buddhism 1.6 minutes) . . . . ... ... ...ttt 99, 210
maranasamjAid (notion of death) ... ......... 0 0. ... e 199f, 210f, 216f
mark of change ............. .... e 41-44, 43f, 56-58, 61, 63-66, 154, 193, 204f, 228
factor depriving qualified entity of causally efficiency . ........................ 57f
jara(oldage) ............ .. 23-25, 27, 42-44, 46-52, 56-58, 60, 65f, 105
Jaratd (=jard) . .. ... e e 41f, 45
reconciled with immutability of discrete entities . .. .. .. ... ... ... . .. .. ... 56-58
sthityanyathdtva (change-while-enduring) . ... .. ‘... 23-35, 41, 43-45, 56f, 61, 63, 66, 174f
viparinamalakkhana (lit.: transformation) - .. ....... ... . oo oo 42, 45

mark of destruction/impermanence (vyaya/vindsa, anityata etc.) .. 38f, 45, 51, 54-58, 60, 64-66, 79,
82, 190, 193, 200, 202, 228, 237

anityatd (lit.: impermanence) . ............... 21, 23f, 43-45, 49, 53-55, 57f, 65, 105
depending upon the advent of external causes .. ............. 54, 191 193, 239, 244-246
refuted as cause of destruction . . . .. ... ... ... e . 55, 186, 238-246
vyaya (lit.: destruction) . ........ e 41-43, 61, 63, 65

see also: anityatd, hypostatization of ~
see also: destruction, (not) depending upon external causes and the mark of destruction

mark of duration (sthiti) . ............... 24, 43f, 49, 51-53, 55, 58-61, 63, 65f, 82, 105, 193f
necessary for discharge of causal efficiency .. ......... ..., 58f
rejected by Sautrdntikas . . . . .. ... e e 60
see also: duration, cause of

mark of origination (utpada, jati) . ....... 23-25, 43, 45f, 51, 53-55, 64-66, 79, 82, 193, 204f, 228
functioning before the origination of the principal entity . . ... ... e 52
Jar (lit: birth) . ..ot e 42-44, 46f, 51f, 54, 60-62, 64f
utpada (lit.: origination) . ... .. ... ... e 41, 43, 49, 61, 63

see also: origination
material entities/matter

conceived of 85 MOMENLAIY « « . o v v v v v ittt e 33, 37, 67
conceived of as NOD-MOMENtATY . . . . v v v oot et e e e e e e e e 30, 37, 121
enduring seventeen times as long as mental entities . . .. .. ........... ‘34, 113, 127, 132
“enduring three times as long as mental entities ~ . . .. ....... ... .. o o o e 35f

see also: "Three-Moments"-doctrine

manipulated by the mind: see adhimoksa

only existing when functioning as object of perception .. ................... 129-131
see also under body

mental entities/mind

cittakkhana/cittaksana (= momentary mental entity) . ............ 34, 96, 102, 104, 109f
conceived of as enduring . . ... ... 15, 19, 28, 32f, 113, 120, 205
differentiation of ~ . . . ... L e e e e e 114, 117
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mental entities/mind (continued) . :
divided into three phases . .. . ... ... ... e 34

domination (@dhipatya) OVEr Matter . . . . . . . ... ... e 137-139, 146-151 .,
fluctuation of ~ . .. .. e e 114-120
karmic conditioning of matter . ... ........ ... . i 139, 145-147
momentariness of ~: see momentariness, of mental entities N

resulting from sense organs and objects . ... .......... ... ... . ... ... 122, 125-129
(non-)susceptibility tochange . ...... ... ... . ... .. 29-35, 114

see also: anityatd, of the mind
see also: destruction, cause of
see also: series, of mental entities

mzthyavzmuktz (WIONZ deliVETY) .« . v v v vt e ettt e 48f
moment see: ksana and samaya
momentariness
direct experience of ~ . . ... .. ... ch. II.LE and pp. 82, 90f
attained to in context of smrtyupasthana . . ... .. T 197, 199-209, 215f
induced by a specific technique of contemplating anityata . ............. 210-217
impossibility of ~ . ... ... L L 215¢
underlying the discovery of the doctrine of momentariness . . . . 175, 196, 201, 205-218
concomitant with vision of atomic fragmentation . ............ 196-198, 202, 209
treated as the realization of anityat@ . . ... ... ................ 90f, 1991, 210

see also: bhanganupassanandna
see also: body, direct perception of its momentariness
see also: skandhas, viewed as momentary

see also: udayabbayanupassandidna

not accepted for gold, relics etc. . ... ... .. 83
of @VIfFIapLi . . . . . e e 144f
of flames and/or sound . . . .. ... e e e 37f, 168, 191

see also proof of momentarmess for fire, for sound
of matter: see material entities/matter, conceived of as momentary

of mental entities/the mind . .. ...................... 19, 30-33, 37f, 67, 193f, 205
doctrinal basis for ~ .. ... ... . e 114-121, 175, 194f
deduced from the momentariness of sense organ and object . ........... 131, 149

of pratibimbas (meditative image) . ............. .. ... ... ... , 124, 142-145

of the body: see body, ...

see also: anityatd, in the sense of momentariness
see also: anityatd, of the moment

see also: anityatd, subtle form of ~

see also: doctrine of momentariness

see also: ksana (moment)

see also: proof of momentariness

movement . ............. @ e e e e e e e 38, 67

according to the doctrine of momentariness . . . ... ....... ... ... 2, 100f, 103f, 109, 206
muhirta (unit of time, in Buddhism 48 minutes) . ... ........ ...t 96, 99, 210
murder (Pranatipara) . . . . ..o i e e 173, 186
nairydnikatd (emancipation) . . ... ...t e 48f
nibbattilakkhana (the mark of coming-forth, kind of samskrtalaksana) . ................ 42, 45
nimesa (winking of the €¥€) . . . .« v oottt i e e 94, 96
origination . . ........ e e e e e e e e 130f

CAUSE OF ~ . it v et e e et e e e e e e 164

(not) functioning as cause of destruction ................. 178f, 181, 183, 237
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origination (continued)
fourteen kinds of ~ (in MSA)

see also: mark of origination DT 159-163, 176
paka (gradual process of burning c.tc.-) I I 156-158, 176f, 179, 183f
paraloka (yonder-word), proof of its existence .. ............ . . .. . . . . . 90, 166-168
paratantra-laksana/svabhdva (dependent nature) . .............. ... ... . . . : .. 76f

see anityatd, of (or: correlated to) the paratantra-laksana/svabhava )
parikalpitalaksana/svabhava (perfected nature) ... ............. ... . 76f

see anityatd, of (or: correlated to) the parikalpita-laksana/svabhava
parinispanna-laksana/svabhdava (imagined nature) . ............... .. 72
) see: anityatd, of (or: correlated to) the parinispanna-laksana/svabhava
PEICEPLION . . o o v i ot e e 125-132
of a variegated OBJECE . . .. v vttt et 101, 118f, 171f

relationship of Object to CONSCIOUSIIESS .« . .« v o v v v v e e e e et e e e e e e et e e 20

relationship of sense organ to CONSCIOUSDESS .« . . v . v v v v v v v e e et e e e, 20

relationship to the doctrine of momentariness .. ... ... ... ...t in .. 131f

simultaneity of ~ with sense organ and object .. ..................... 59, 125-132

underlying the doctrine of momentariness: see proof of momentariness

see also: "Three-Moments"-doctrine
prabandhena nityata (permanence in the sense of SUCCESSION) ... . . . oo i vt 87
prandtipdra (MUIET) . . . . . vttt e e e e 173, 186
prapti (acquisition)

taught by Sarvastivadins . .. ... ... ... e e 48-50

qualified by secondary prapti . .. .. . ... e 49
pratibimbas (meditative IMages) . . . . .. ...t e 196, 212

see also: momentariness, of ~

see also: skeleton, object of meditation
pratityasamutpada (dependent origination) . . . ... ..., ... .. .. ... 48, 62, 88, 138, 178, 201f

see also: samskrtalaksanas, concept based on pratityasamutpada
proof Of MOMENtATINESS . . . . .. vttt ettt e e e 68f

based on the denial of temporal fragmentation .. ........ ... ..., 172

deduced from being existent (sattvdnumana) . ................ ... 2-4, 6, 68, 162, 188

deduced from change ...... ch. II.C and pp. , 68, 137, 141f, 178, 188, 196, 217, 235f, 247f

see also: body, its momentariness deduced from constant change

deduced from destruction . . .. ... ... .. e ch. II.D and pp. 235-246

deduced from the spontaneity of destruction . 2f, 68f, 180-182, 188-192, 235-246, 248
deduced from the impossibility to persist beyond origination without being

1155 6 2 69
154f, 161, 163, 166, 168f, 171, 178-182, 192-195, 237, 247f
SOUICES & o v v ov et e i et et e et et e e i e e 178
see also under destruction
deduction from gross anifyatd . . ... .. .. ... 89, 166-169
deduced from the momentariness of mental entities . ch. IL.B and pp. 68, 175, 178, 188, 235-237
deduced from the causation of all samskdras by the mind . . . . . .. 122, 124, 135, 139f
145-149, 235-237 .
deduced from the production of the mind by matter .. ......... 122, 124f, 146-149
deduced from the simultaneity of sense organs and perception . . . 20-22, 127-129, 149f

by generalization : . . . .. ...t 149f, 175, 207

see also: adhimoksa, basis for deduction of momentariness
see also: body, appropriated by the mind
FOr €aTth . . . . it
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proof of momentariness (continued) ) .
0] o 1 (= 155

forsound . .. ... ... e 165
rejected ... e P 167
for the body: see body, its momentariness deduced from constant change )
FOr WateT . . . o e e ... 165
see also: momentariness, direct experience of, underlying the dlscovery of the doctrine of
MOMENLATINIESS .« & ¢ v v vt v v e ce e e e e e e e st et e e e e e e
rebirth, process of ~ . . ...t i e e . ce... 132-135, 159
recognition, compatibility with the doctrine of momentarmess e e 68, 156, 247
SAMADRAT (CO-ATISINE) . .« v v e e e it et et e e e e e e 20, 129, 240
see also: samskrtalaksana, simultaneity of .
sahabhiihetu (CO-ariSing CAUSE) . . . . v vttt et e et e et e e 131f
Sakti (causal efficiency) . .................. A w.. 5759
samanvagama (possession) . . . ... ... el i P e 438f
samaya (term for "moment" used in Jaimism) . ... ... .. L Lo oL o 94, 103f
see also: ksana ’ ' : '
samskaraksana (momentary entity) . ... ... ... ..o e e 65, 109
see also: ksana, referring to the momentary entity itself o '
samskrtalaksana (mark of the conditioned) . ............... 39, 41-66, 90, 110, 186, 228, 237
compatibility with the doctrine of momentariness . .. .............. ... .. L. 105
correlated to an entire existence/to series . ... ... ... ...l e e . 24f, 61-66
originally correlated to existence over a span of time ... ... .. I I 47
correlated to discrete momentary entities . . .............. . e e 63f, 66
critique of ~ .. ... e e e e 82
incompatibility of co-existing samskrtalaksanas .. ;. . . o e 50-53
refutation in the Ratnavali ............. T TN P 26
hypostatization to real entities .. oo v i s S Y e e 45f
see also: anityata, hypostatization of ~ - -
in the tradition of the Darstantikas . ..... ... e et e e e e e e e e e s 44, 63
in the tradition of the Sarvastivadins . . .............. e e e e 44-60
in the tradition of the Sautrantikas . .......:...... ... .. e . 43, 60-62
in the tradition of the Theravadins .. v . ......... .. T T I I 40f, 44, 60
in the tradition of the Vatsiputriyas-Sammatiyas . . . . . . ..o v v vt n o e o e e 46-49
in the tradition of the Yogacaras .. ... ... ... .%vuvunuvinennnn P 43, 64f
numbers and kinds (terminology) of ~ taught in the various traditions .. ....... 23f, 40-44
ontological status and function according to different schools . . . ................... 45f
only conceptually giventerms . . . ... ... .. ... [ 62, 64
reduction to existence and NON-EXIiStENCE . . . . . v v v v v v i s e 63, 64, 66
roots of the conceptof ~ ... ... ... ... ... ..., Wi e e 42-44
Trilaksanasitra ... ..vos v v vn v s v v b e s e <+ ... 23f, 40-46
prafityasamuipada . . .. i es e e P e 25, 42, 44, 46
secondary samskrtalaksanas . ... ............. e e e ... 46-52,243
- simultaneity of ~ .. ..... e s e e s e e e e e s 46f, 50f
‘see also: sahabhii ) N
squeezed into ONE MOMENE . . . o vt vttt et e e e e e e s C e e 23f, 50-53
treatment in the (Mah&-)VIbhasa . .o v voovi v vt fve et mmem e e e s e 20f

see also: mark of change(-while-enduring)/old age, mark of destructlon/unpermanence mark
of duration, mark of origination
samyagvimukti (correct delivery) . . . ... ... ... [ 48f
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santana see series

santandanityata . o
terrncomedbyHayasluma....................' ..... P S 76f, 89

santati (lit.: continuity, kind of sam;krtalakgar,m) T T L 44f

Sasvatavada (teaching of eteTnity) . . . . . o ittt e e e 88

SAIKArYAVAAA . . . . . . o e . 39

sattvanumana, see proof of momentariness, deduced from being existent '

series (krama, saniana) . . ... ... ... ...ee oo, 1, 33f, 38, 97, 100, 104, 170, 179, 197, 199f
definition of ksanasantana .. . . . .. e e e i e e e e e e e e e e 21
of mental entities . . . . . . . . e e 115f, 1191, 169, 176

see also: anityatd, of the continuum
see also: destruction, consisting in cessation of series (complete annihilation)
see also: samskrtalaksana, correlated to series

skandhas

viewed as momentary, viewed as lasting for one life-time and viewed as lastmg for the

entire existence within samsdra . . .. .. ... ... .. ... o o e 33

) viewed a8 MOMENtATY . . . . . o v vttt e e et e e e 210f, 215
skeleton, object of meditation . . .. ... ... e 142, 329
smrtyupasthana (application of mindfulness) . ... ... ... .. ... 204f, 208f

see also: momentariness, direct experience of, attained to in context of smrtyupasthana
space (subdivided into points) . .. ... ... e 103

Sthityanyathatva see: mark of change

Sinyatd see anityard, dismissed on the level of sanyata

svabhava/svaripa ("own-nature/being") .. 67, 106f, 109, 155, 163, 181, 197, 220, 222, 236, 242244
see also: abhilapyasvabhdva

tathagatagarbha . .. ..... ... .. ... e 83f, 87
tathaivayasthita/tathdsthita (persisting in the same way) ........... 133-135, 160-162, 172, 194f
tathat@ (TRUSDESS) . . o oot e et it it 212
relationship to "true rathatd" . . ... ... ... 73
see also anityatd, correlated to tathata and true tathatda
tatksana (unit of time; in Buddhism 120 ksanas, i.e. 1.6 seconds) . ................. 99f, 210
"Three-Moments"-doctrine ... ... ......... ... . 21, 351, 113, 126f
see also: material entities/matter, enduring three times as long as mental entities
time
atomistic conceptionof ~ . ....... .. ... ... e 96- 98 102, 110
yogic understanding of ~ in Yogasfitra . .. .................. e 97
transformation (viparinamay)
- distinction of various causes of ~ ... .. ... ... e 165f, 223, 231-233
distinction of various forms of ~ . . .. ... ... ... .. e 173, 223-231

see also: anityatd, of transformation
see also: change
trisvabhava (three-nature-doctrine)

basis of interpretation of anityata .. ... ......... ... ....... Leen 1,72-78, 92f, 234
link with the doctrine of mOmMeNtaringss . . . . ... ... ..o urten e, e 77f
ucchedadrsti/vada (teaching of utter annhilation) . ........................ L. . 84,88
udayabbayanupassanariana (knowledge of arising and perishing) . .............. 202-205, 211
upadaripa ("derived Matter") . . . . ..o e e e 45

utpdda see: origination and see mark of origination
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vindsa see: mark of destruction

vinasitvanumana see: proof of momentariness, deduced from the spontaneity of destruction
viparinamalakkhana see: mark of change

vyaya see: mark of destruction

VORI . it 97, 196-200, 211, 216f

ADbhayagiriVaSINS . . . . vt e 41f
Anmanda . . ... 41
AndRaKas . . ... e 31, 120
Anuruddha . . .. e 34
Aparasailas/Aparaseliyas . . . . .. ... 31, 149
ASANEA L o e 6f, 9, 12, 182
Asvabhava . .............. e 166, 231
BahUSIutIyas, . . . . o oottt e e 31f
Bhadrayaniyas . . ... ... ...t 36
Bhavaviveka ... ... ... 29
Bhavya . ... ... e 29, 32f, 36
Buddhadeva . .. ... ... 39
Buddhaghosa .............. ... ... . ... ... ... 34, 36, 89, 115, 116, 202-205, 208, 213
Buddhavarman . . ... ..o e 25, 196
CaityaSailas . . ... ...t e 31
CandraKiTtl . .. o oo e e 188
Darstantikas . . ... ..o 23, 39-42, 44, 49, 63, 65-67, 187, 190
Dharmaguptaka . ....... ... ... 18, 32f, 44
Dharmakirti . . . . ..o e 2-5, 162, 181, 188
DharmasIl . . . ..o e 26f
Dharmatrata . . . . . oot e e e e 27, 39
DharmottarIyas . . . . . .ottt e e e e 36
Gautama Samghadeva .. .. ... . e 23
Ghosaka . ................. e 26f, 39, 46
Haimavatas . ... . .o e 32
Haribhadra . ... ... ... e 59
Hsan-tsang ... . .. .. ..o ittt s 21, 23, 25, 196, 228, 241
JaINAS . .. e - 94f, 97, 103f
Kamaladila . . .. ..ot e 109
KESYAPITAS .« . v v vt e e e 32
KMEI-ChI . . . oo e et e e 32
Madhyamaka/Madhyamikas ... ............ ..ttt 7, 208
Mahasanghikas . .. ... e 29-32, 36, 114
MahI8aSaKaS . . . . oot e e e e 32f, 36
Maitreyanatha .. ... ... ... .t e 6,9, 151, 182
MIMAMSAKAS . . .o oottt e 38, 114
NEZATJUNA . . . o v vt e et ettt e e e e e e 26, 208
Naly3yiKas . .. ..ottt e 38

NyAya-VaiSesika . . . . ottt it e e 84
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