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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 (samskpa, samskara), 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 sant3na. 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 santana are almost 
exactly alike, we come to conceive of something as a temporally extended enti:y even though 
it is in truth nothing but a series of causally connected momentary zntities. According to this 
doctrine, the world (including the sentient beings inhabiting 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 coinpact 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 ori 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. movement1 - 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 ~intaraksita introduces his treatment of the 
doctrine of momentariness with the remark that "by establishing momentariness alone, prakni 
(i.e. primary substance) and so on (i.e. the permanent entities imagined by the Brahmanical 
schools) are refuted" (Tattvasangraha 350ab: ksanabhangaprasiddhyaiva prakrryLfdi 
nirdk,rtam//). 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 Yogicfira sources. They are still directed primarily 
against other Buddhists2 and derive the momentariness of all phenomena in various ways. 
Commencing with the Abhidharmakoia (henceforth: AK) and the auto-commentary thereon 
(i.e. the Abhidharmakoiabhasya; 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 vincis'irnLfnumLfna, 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 sattwinumdna, 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. 

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 ekuyogaksemata ($ II.B.2.2) or on the conception 
of aniiyat8 as a mark of the conditioned (appendix 5 2.3.3). 
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(without presupposing their impermanence) directly from the fact that they are existing (cf. 
STEINKELLNER 1968169). 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. 1I.C). This proof became more promtnent than the deduction of momentariness 
on the basis of the spontaneity of destrucrion though it never superseded it completely . 3  

Frequently, as a corollary of the proofs of momentariness, the Brahrnanical arguments against 
this doctrine are refuted (sthirasiddhidEsana; 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 @ramdna). 
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 Bllddhist masters as s~n ta rak~ i t a  (Tattvasangraha; henceforth: TS), 
his commentator Kamalaiila (Tattvasangrahapafijiks; henceforth: TSP), Dharmottara (Ksana- 
bhangasiddhi), Jiiinairimitra (KsanabhangBdhyaya), Ratnakaraiinti (AntarvyBptisamarthana) 
and Moksakaragupta (Tarkabhisa). The debate developed to such an extent that Ratnakirti 
(1 l th  century, Ksanabhangasiddhi and Sthirasiddhidfisana) even felt the need to deal with the 
vinds'itvdnumZna, the sattvcinumdna and the sthirasiddhidlisana each in a separate treatise. 

Parts of the satrvdnumina'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 (anumcina): 
Since momentariness is to be proved for everything, there are no entities that are not the subject of 
inference @ak+-a). Thus the satmdnumtina fails to fulfill two of the three classical conditions (traifipya) 
for a valid syllogism, namely a positive and negative exemplification of the logical nexus (vydpti) 
between the reason (to be existent) and the argued property (to be momentary) outside thepa@a. Among 
other responses, this problem led to the modification of the conditions of a syllogism in such a way that 
also those vycfptis 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 RatnSkaraSLnti (11th cent.) - who argued that in those syllogisms where the 
proving property is intrinsic to the subject (svabhdvahetu), the logical nexus is to be established by 
demonstrating that the proving property cannot inhere in a locus that is lacking the argued property 
(scfdhyaviparyaye hetor bddhakapramcina). 
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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 aforenlentioned 
early YogCcLra sources, also the Abhidharmic texts of the HinayLna schools pertain to this 
phase. To the later phase as I define it, all those sources belong in which the Buddhists 
confront the Brahrnanical 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 AXBh. Here, the proof of momentariness is 
formally still directed against the Vitsiputriyas-Samatiyas, but, as far as the substance of 
the discussion is concerned, it is primarily directed against proponents of the Brahmanical 
schools (notably the Vaiieslkas). Thus the AXBh marks the beginning of the second phase, 
and yet it still pertains - the same applies also to the 'FNy2yCnusCra (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 vinEiitvvinumEna dominated the 
controversy, and the time from Dharmakirti onwards when the vindiii-vEnumEna came to be 
superseded by the sartvEnumvina. 

So far, research by modern scholars has focussed on the later, much better documented phase 
commencing with the Abhidharmakoia, 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. I ,  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, Sthirabhivapariksii) by 
~Cntaraksita and the commentary by Kamalaiila. (Stcherbatsky also refers extensively to 
Dharmakirti's NyCyabindu and Dharmottara's commentary as well as to Brahrnanical texts, 
notably to VCcaspatimiSra's NyHyavZrttikatitparyatikC). 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 Kamalaiila. 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 SautrZntika and YogCc%ra 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 
development 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. log), also refers to the stance that matter is 
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The first scholar to examine also earlier material was Louis de La Vallke 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 
Sarvistividins and Sautriintikas, and also provided information about the stance taken by other 
Buddhist schools on the issue of momentariness ("Notes sur le moment (ksana) des 
Vaibhiisikas et des Sautriintikas," 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 Yogiiclra 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 Sautriintikas (SautrEntikadarSana), 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 Pramiinaviirttika, but also draws on two important Yogiciira 
sources, namely on the Mahiyinasiitrllaqklra (henceforth: MSA) with the commentary 
ascribed to Vasubandhu (MahiyinasdtrBlamkHrabh2sya; henceforth: MSABh) and on the 
Abhidharmasamuccaya (henceforth: AS) with the commentary (Abhidhannasamuccayabhiisya 
(henceforth: ASBh). Though his study is well-informed and deals with various aspects of the 
Sautriintikas' 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 (Dhannottaras K~anabhariga- 
siddhi). Then, in an unpublished Ph D. thesis (1963: Augenblicklichkeitsbeweise und 
Gottesbeweis bei ~arikarasv~min), E. Steinkellner dealt with the refutation of the doctrine of 
momentariness and with the closely related proof of the permanence of things by the 
Naiylyika ~aikarasvimin (8th cent.). In a further study (1968169: Die Enrwicklung des 
KsanikatvEnumdna), he studied the various proofs of momentariness advanced by 
Dharmakirti. He shows how Dharmakirti developed the aforementioned deduction of 
momentariness from existence (satnirinurndna) 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 Stcberbatsky's position is again taken up. 
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works on the basis of their spontaneous destruction. K. Pilimaki (1976: La Refutation 
Bouddhique de la Permanence des Clzoses [sthirasiddhidisana] et la Preuve de la Moment- 
ane'itt des Choses /ksanabhangasiddhifi studies closely the debate on momentariness between 
the Buddhists and their Brahmanical rivals in the TS(P) and in Ratnakirti's (11th cent.) 
Sthirasiddhidnsana, which he translates in the appendix. In his extensive bibliography, he lists 
all the important contributions to Lye study of the later phase of the doctrine of momentariness 
(that is of course, up to 1976). In a more recent essay (1984: Setsunametsu-Ronshd), the same 
scholar summarizes conveniently all aspects of the debate on momentariness beginning with 
the time of Dharmakirti. Ratnakirtils Ksanabhangasiddhi Vyatirekitimiki 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. 
Dhannakirtis SattwinumLina) analyzes in great detail the structure of the sattv@umcina 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 YogLcira tradition associated with Maitreyanitha 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 ~rivakabhnmi (henceforth:: ~ r ~ h ) ,  the 
ViniScayasamgrahaM (henceforth: VinSg) of the YogLcirabhnmi (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 0. Hayashima started 
to publish a series of articles dealing with the doctrine of momentariness in the Yogicira 
school. Leaving aside my M.A. thesis, this was (to my knowledge) for the first time that the 
textual material from the YogicLra tradition associated with Maitreyanstha 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 malting in these articles is that within the YogLcira school, the doctrine of 
momentariness is based on the scheme of the "three natures" (trisvabhdva; cf. 3 I.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 Bayashima 
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 Yogicara school. 

Accordingly, I set out to examine all texts of the early YogLcHra school and in particular the 
Hsien-yang sh&ng-chiao lun (henceforth: Hsien-yang; this text, which is ascribed to Asaliga, 
is only transmitted in a Chmese 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 Hinayina 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 (MahL-)VibhLsa (henceforth: Vi), where the 
doctrine of momentariness is already frequently presupposed, as well as on the AKBh and the 
NyLyinusLra 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 MLdhyamikas deal with the issue of momentarines~.~ 
I have, however, sporadically referred to texts of this tradition and in particular to the 

The evaluation of matching passages in the early Yogacara 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 kyadeva's and 
Cardakirti's treatment of permanence: 
- "hyadeva et Candrakirti sur la permanence I." In: h d i ~ i ~ m e  et Bouddhisme. Melanges offerts 6 Mgr 
Etienne Lamotte. Louvain-la-Neuve 1980, pp. 215-232. 
- "kyadeva et Candrakirti sur la permanence 11." In: Bulletin franfais de 1'~cole fmn~aise de1&trZme 
Orient, vol. LXIX. Paris 1981, pp. 75-96. 
- "hyadeva et Candrakirti sur la permanence III." In: ~tudes  Asiatique, vol. XXXV, 2, Bern 1981, pp. 47- 
76. 
- "kyadeva et Candrakirti sur la permanence IV." In: ~ t u d e s  de Lettres. Vo!. 3, Lausanne 1982, pp. 45-76. 
- "hyadeva et Candrakirti sur la permanence V." In: Acta Indologica, vol. VI, Narita 1984, pp. 115-144. 
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Mah5prajfiipiranutopadeSa (henceforth: PAPPU) which contains much material which is 
AbGdharmic in ~harac te r .~  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 treating the so-called marks of the conditioned (samskpalak~ana, cf. chapter 1.C) or 
classifying the various forms and meanings of anityati. 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 radicaily 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 1.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 Hinayina schools subscribed to the doctrine 
of momentariness. It is shown that the Vitsiputriyas-Saqnatiyas only accepted the 
momentariness of mental entities, whereas the schools pertaining to the fold of the 
Sam5stivfidins (Sautrintikas, Dirstintikas, MahlSisakas, Kiiyapiyas) regarded all conditioned 
entities as momentary. Furthermore, the Theravidins' 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 Mahisinghikas and some "sub-sects" are 
documented. 

Thereafter (chapter LC), the treatment of the so-called marks of the conditioned (samskga- 
lak~ana) by the various Hinayina schools and the Yogicaras is examined. It is shown that by 

' According to Lamotte, the author of the MPPU was first a Sarvistiv2din and only later became a 
Mgdhyamika (cf. n. 441). 
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correlating the samsk,palak;anas (viz. origination, duration, change and destruction) to 
discrete entities, the Sarvistivadins 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 Sautrint~kas, Darsfintikas and YogicHras, who adapted the treatment of the 
samsk,flalaksanas 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 YogicPra-school, and examine the wider context in which 
the doctrine of momentariness was placed. It is shown that the Yogiciras of the tradition 
associated with Maitreyanitha and Asanga - the approaches of other Buddhist traditions are 
also documented - resolved the contradiction between the postulation of momentary entities 
and their Mahiyina stance that all phenomenal things are ultimately unreal, by positing that 
the doctrine of momentariness only refers to the dependent character of conditioned entities 
@aratantrasvabhciva) and not to their true nature @arini~pannasvabhdva). In this context, I 
examine Hayashima's contention that the doctrine of momentariness in the YogPc3ra school 
is based on the hisvabhciva-doctrine and attempt to prove that this is not the case. 
Furthermore, it is documented how momentarmess is in the Yogicira sources classified as 
one of many forms of anityatd, so that it supplements (rather than replaces) anilyatd 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 1.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 Yogicira 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 textua! 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 theplirvapaksas of Brahmanical 
sources) 

I commence my inquiry (chapter 1I.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 1I.B) Such a course 
of development is suggested by numerous arguments in the Yog2cHra 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 uriderstood 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 deduclng 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 thmgs 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 bums 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 1I.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 (sm;2yupasthLfna) 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 cataiyst, 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 ~ s i e n -  
yang attributed to Asanga is ideally suited. Of all YogHcHra 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 ~ h a p t e r ) ~  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 YogacHra 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 YogHcara sources ( ~ r ~ h ,  VinSg, MSABh, 
ASBh). Besides, I have commented upon the translated text where this was felt useful. 
Particular attention has been paid to the enigmatic argumentation w l c h  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 defied 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-cl) is dealt with ic Hayashima 1989b, pp. 25-27, the refutation of a supreme deity (iivara) 
(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 anifyati 
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 550~24-551a9) can be found, however, in 5 II.E.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 anityatLi and for the phenomenon of recognition. 

In addition, the marks of the conditioned (sa~k,rtalak;ana) are dealt with in this second part. This 
passage (550~16-20) has been translated in n. 141 and, therefore, has not been reproduced in the 
appendix. 
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1.A T h e  Earliest Textual Evidence for the Doctrine QP Momentariness 

1 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 h i ~ n s e l f . ~  It does not fit the piactically orientated 

teachings of early Buddhism and clearly bears the mark of later doctrinal elaboration. Thus 

in the Nilcay a s l ~ g a m a s  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'2 and by NAL3 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 Hinayina") "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 Stcherbatslcy'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). 

lo Cf. SN I1 190-193 where the duration of mount Vepulla is contrasted with the brevity of human 
life, or the Markarastitra (see 5 II.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 534~14-17; = LVP 1937, p. 139) explains the attribution of duration in the 
stitras 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 s~itras], 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 stitras is well 
attested as] there are even s2iiras which say that the mind has duration (cf. n. 250). As it is said: 'The 
mind is fixed and cannot fluctuate'. And the siitra teaches: 'From the fust dhycina the mind moves on 
to enter the second dhyrina and so on. ' And it is taught: 'Once the mind has been tamed it can be fixed. ' " 

l 2  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 
(rigama). As has been taught by the Lord: 'All conditioned factors (savkcira), oh Mork, are like an 
illusion; they are coming and going, they are temporary, they are [only] briefly present."' ( "  . . . 
utpannam tu kcilcintarena pas'ccin nirudhyate, nopannanuitram eve" ti. . . . kcil~ntaranirodhmyaiva ca 
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are adduced to prove the theory of momentariness on the basis of the canonical tradition 
(cigama), 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 nbn- 
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 (548~24-549a7; cf. appendix, 5 2.2). Furthermore, the fact that 
the theory of momentariness was a controversial issue among the various schools of the so- 
called Hinaygna (see below) indicates that it is not canonical. This is also borne out by the 
Abhidhammapitaka of the TheravBdins, 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 quotedL4 
ParamBrthagBthB (henceforth: PG) 5 which explicitly teaches that "all samskciras are 
momentary" (k~anikcih sarvasamsMrE(~)'~ is adduced in the BodhicaryBvatBra-paiijikB 

virodhdt. kena vii-odhdt? ... dgamena ca. yad uktam bhagavatd: "nuiyopamirr re bhikso samkdrd 
< dy > dprjikciP tdvatkdiikd itvarapratyupasthdyina " iti.) 

"prjlka (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-bl). Cf. n. 486 for further textual material regarding this reading. 

l3 In NA 534~7-14 (LVP 1937, p. 138Q, 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 sutra proclaims: 'This 
citta, manus, vi,ficina [at each] hour (muhlir?~), minute (lava), moment (ksaqa) arises as another and 
passes away as another, 'bhile [another] sutra teaches: 'At the occasion of every single moment the 
body ages, becomes decrepit, decays, exhausts itself.' Furthermore a sutra teaches: 'Oh monks, the 
conditioned factors ( s a ~ k d r a )  do not abide; quickly they fall back to destruction.' And [yet another] 
satra teaches: 'The conditioned factors (saqkdra), oh Monk, are like an illusion, they increase and 
decrease, they are [only] briefly present, then they perish.Ib And [yet another] sutra 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." 

T f .  n. 449 where this quotation is dealt with extensively. 
Cf. n. 12 where the citation of this passage in the MSABh is reproduced. 
' Cf. Udinavarga 1.6: ydm eva prathamim rdtrim garbhe vasati mcinavah/ avi5;hitah sa vrajati 

gat& ca nu nivartate// Cf. Udinavarga 1.15, 32 and 33 cited in n. 378. 

l4 BCAPp p. 376,lf (on IX.6), TSP 11,Sf (14,lf in the edition by Shastri, Bauddha Bharati Series 
1.2, Varanasi 1968), Bh2mati on Brahmasutra 2,2,20, Nyayamakaranada (Benares 1907) 35,5, 
Hetubindutikaloka (Baroda 1949) 375,l.  Cf. Schrnithausen 1987, n. 1394. 

PG 5: "All conditioned factors are momentary. How [could these] non-persisting [factors] have 
action? Precisely that what is their existenceys called 'action' (commentary: because it is an e f f e ~ t ) ~  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 (samskpa) are momentary; there is not a 
moment for which they persistU(T 1564 3a23f). 

Since the teaching that all conditioned factors are momentary is not recorded in the 
~iliayasiAgamas, 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 Maranasrxytisiitra (i.e. the NorthernfSanskrit equivalent of the Maragasatisutta) in MPPU, 
which ends thus: "0 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 5 II.E.3.5). This 
utterance by the Buddha must have been added to the sntra after its final redaction in the 
NikiiyasiAgamas since it is missing both in the Anguttaranikgya and in the Ekottarsgama 
version.I6 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 ~ i k l y a s i ~ g a m a s ,  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 Nik~yasiAgamas 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 ye@m in the c-p2da indicates that the gdthLf 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 inpraluits (cf. Lamotte 1958 [repr. 19761, 
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 gdthLi was 
already in its Middle Indian version considered to be canonical and did not only acquire this 
status after its incorporation in the PGs.17 Nor can it be excluded that the gdthd only 

precisely that is called 'doer' (commentary: because it is a ca~se )~ .  " (ksanikdh sarvasapskrirri, asthirdnrim 
kutah kriyd/ bhlitir yesdmc kriyri saiva krirakuh saiva cocyate il511; corrections of the edition by Wayman 
(1984, p. 336) according to Schmithausen 1987, n. 1394.) 

Vhl i t i  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 sapkdras 
are held not to exist beyond origination. Thus the ambiguity of bhliti fits into the context perfectly. 

The commentary on this gdthd is cited in n. 143. 
' Schmithausen (ibid.) suggests that Middle Indian y ' e ~ a m  was mechanically sanskritized to y e s m ,  

which was later corrected to yaisdm. 

l6 Anguttaranikaya (henceforth: AN) 111 303-306, AN IV 316-319; Ekottarggama: T 125 741~27- 
742b2; the whole siitra is cited in MPPU 228a3-b7; MPPU, pp. 1422-1425; cf. MPPU, p. 1424 n. 1. 

" On the other hand, given that at least some Paramirthaggthis 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 Prahits 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 become 
current. 

1.4 To sum up, on the whole the examination of the ~ikiyaslAgamas 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), ~t 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 Nikiyasl~gamas. 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 Pili Abhidhammapitaka, the Chinese 
translation of the seven canonical Abhidharma works of the Sarv2stividiii and the Chinese 
translation of the ~i r i~utr ibhidharma which Bareau (1950) and Frauwallner (1972, p. 133) 
ascribe to the Dharmaguptakas. 

!$ 2 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 Pili 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 Khagikakathi of the 
Kathivatthu (henceforth: Kv) where the doctrine is refuted that "all phenomena (dhamma) are 
as momentary as a single mental entity ( e k a ~ i ~ a k k h a n i k a ) . ' ~  The Kv forms part of the 
Abhidhammapitaka of the Theravidins even though tradition ascribes it to the Thera Tissa. 
It is buddhabhcisita (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 Yogicira 
sources (ibid.) that PG 39 was adopted from a rnz~ktakaszitra (i.e. a siitra not comprised in the 
NlkiyasiAgamas), 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 MSABh, 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. 

Kv XXII.8, p. 620,5: ekacittakkhanikE sabbe dhammi ti. 
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it was only composed sometime later.19 Moreover, the Khanikaltathii 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 Khamakathii 
probably had been incorporated into the Kv by the first century B.C. when the canon 
(Norman 1983, p. 100 and the commentary upon which Buddhaghosa's Kathivatthu- 
ppakarana-afthakathi (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 Cittaffhitlkathii (Kv 11.7). Here the position is refuted that 
certain mental states (citra) can last for an entire day (ekam cittam divasam titrhatiti, p.  
204,17). As argued below ( 5  II.A.2.5), the refutation reflects that the Theravidins 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 Cittatchitikathii, which - given its early position 
within the Kv - should be considerably older than the Khamakathi. 

The refutation of the doctrine that all phenomena are as transient as mental entities in the Kv 
suggests that the Theravidins at this stage had not yet accepted the momentariness of all 
conditioned entities,'l and that hence no textual evidence of the theory of momentariness is 
to be found in those sections of the Abhidhammapifaka which do not deal with the doctrines 
of the Theravadins' opponents. On the other hand, it cannot be ruled out that the refutation 
in KhaI?ikakathZ 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 Theravidins 
already at the time of the Khamakathii 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. 5 I.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 

j 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 (Syrnposien zur 
Buddhismusforschung IV.2). 

'O 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. 

'' 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 Theravxdins. 
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the KhaGakatha ,  this seems little likely.22 All the same, such a possibility may not be 
dismissed altogether, since a closer scrutiny of the Pali Abhidhammapifaka than was possible 
here may reveal pertinent material. Besides, such a scrutiny may uncover more passages i n  
the P i l i  Abhidhamma which are (like the Cittatthitikatha discussed above) ixdirectly relevant. 

2.2 N o  relevant material was identified by my cursory examination in the canonical 
Abhidharma works of the ~ a r v i s t i v i d i n s , ~ ~  with the exception of a couple of passages i n  the 
Jiiinaprasthina (T 1544 and T 1543, henceforth: J P ) ,  the latest of these works, which is in  
fact not accepted as canonical by the entire Sarv2stivZda tradition (cf. Frauwallner 1971, p. 
710. By contrast, in  the (Mahi-)Vibhisi, a huge compendium of Sarvistivida 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,24 but is, when dealing with other subject matters, 
frequently p r e s u p p o ~ e d . ~ ~  Rather surprisingly, the momentariness of all conditioned entities 

22 The fust 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 uni ts .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 (sahabhzi) 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 cf perception."ow precisely 
the argument is to be understood depends upon the interpretation of what exactly is meant by sahabhzl. 
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 
t\an 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 Theravidins' stance that the 
duration of matter corresponds to one unit of perception which is made up of seventeen mental entities 
(cf. 8 I.B.3). This, however, would stand in opposition to the fust argument which quite clearly testifies 
to the belief that at least some forms of matter endure for a long time. 

T v  620,7-10: cine rnahdpa;havi sanihdti, mahaarnuddo sanrhdti, sineru pabbatarcijd sanrhiiti, 
cipo santhciti, tejo sanfhdti, viiyo santhdti, tinakaf(havanappatiyo san[hanriti? na h' evam vatabbe . . . 

Kv 620,17-30: nanu iiycisrni Sariputto etad avoya: "ajjhattikafi c' eva dvuso cakkhum 
aparibhinnam hoti, bdhirci ca nipd nu ripatham cigacchanti, no ca tajjo samanndhciro hoti, n '  eva tdva 
taj~assa vifiiidnabhdgassa pdtubhdvo hoti; ajjham'kafi c' eva dvuso cakkhum aparibhinnam hoti, bdhirci 
ca nipd cipdtham dgacchanti, no ca tajjo samanndhdro hoti, n' eva tiva tajjassa viiiiidnabhcigassa 
pdtubhcivo hoti; yato ca kho civuso ajjham'kari c'  eva cakkhum aparibhinnam hoti, bdhirci ca riipci 
iipLilham agacchanti, tajjo ca samanncihdro hoti, evam tajjassa viiiiidnabhdgassa pdntbhcivo hoti"ti. atth ' 
eva suttanto ti'? dmantd, tena hi na vattabbam "cakkhiiyatanam cakkhuvififidnena sahajcitan" ti. 

23 1.e. the Sangitiparyiya (T 1536), the Dharmaskandha (T 1537), the Prajiiaptiiistra (T 1538), the 
Vijfiinakiya (T 1539), the Dhitukiya (T 1540), the Prakaranapida (T 1541, 1542) and the JfiBnapra- 
sthBna (T 1543, 1544). 

24 Arguably, the passage Vi 787~17-788a21 (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. 

25 The treatment of the sapk?alak;anas 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 exceptionz6 no  
evidence in the Vi from which it could be deduced that it was o r  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 m y  knowledge 

for  the first time in the AKBh - probably when required by the confrontation with other 

schools. 

These findings suggest that within the Abhidharma tradition of the Sarvlstivadins 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. I n  one passage it is asserted that the gross elements 

constituting the sense organs (indriyamahdbhita) arise and perish together with the 

perceptions (citta) they generate." If it is presumed that the cittas in this context were 

of momentariness. See e.g. Vi 198b4f, Vi 199blf, Vi 199b9f (= Vi2 149al), Vi 200a2-12 (=  Vi, 149cl- 
14; cf, the citations in n. 99, n. 101, and n. 136), Vi 201c4f (=Vi, 150~20-22; cited in n. 221). Also 
chapter 7.3.1 (Vi 836~23-841b10) which deals with the ten notions (samjriri) presupposes the 
momentariness of all conditioned entities (cf. the citation of Vi 840~21-841all in 5 II.E,3.2). This can 
be illustrated by the following passage (Vi 838a18f) among others: "If one contemplates that the 
conditioned factors (samkdra) are without permanence for [even] a moment (ksandniiyatd), then this 
notion is called the notion of aniiyatd." (for ksapiniiyatd cf. Vi 503a14-16 [=Vi, 369b4fl 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 Hsiian-tsang is discussed). 
- Vi 701b12f (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 times) in the course of one night and day, the person 
[constituted by] the five skandhas is impermanent. " 
- Vi 711c6f (same explanation in Vi 310a14 =Vi, 233~220:  "As for the continuum of moments 
(k:anasantdna), immediately after the skandhas of the initial moment, the skandhas of the second moment 
become present. That the later moment succeeds (samdtan) the earlier moment is called succession of 
moments (k;anasantLina). " 
- Vi 975~20-22: " ... the conditioned factors (savkdra) which are swallowed by aniiyatd have, once 
thev have arisen. no Dower to ~ersis t  for a short while and ~ e r i s h  imrnediatelv after one moment." (cf. 
the formulation aniiyardydghrimukham pravijati in the commentary on the Abhidharmadipa [henceforth: 
AD], i.e. in Vibhisgprabhivrtti 106,18 [henceforth: ADV], cited in n. 124). 

- Besides, refeience may also be made to Vi 902~11-22: 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). 

26 Part of the passage Vi 787~17-788a21 (extracts cited inn. 61 and inn. 296) is presented as a proof 
of momentariness (cf. 5 II.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. 

" 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 (kcima- and fGpadhdtu), 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.28 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 Yogiciras 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 P, the Sarvistividins 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.29 On the other hand, leaving aside the 
second passage in  the P which is to be discussed subsequently, I know of no other passage 
in the entire SarvIstivLda Abhidharmapitaka where any allusion to the momentariness of non- 
mental entities is made.30 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 
(926al-b22) deals with the so-called marks of the conditioned (samskytalaksana), i.e. the 
forces which - themselves hypostatized to entities in their own right - operate o n  

not abide in the asamjAi(~fid)sama-patti (i.e. the absorption into [the state ofj an unconscious being]) 
or in the nirodhasamcipatti (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 asamjiicisamcipatti or the nirodhasamipatti, then they (i.e. the indriyamahdbhiitas) [originate, 
abide and perish] without the citta." 

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 
asamjAi(/jfia)samcipatti or nirodhasamipatti. 

29 Vi 787~17-23: "'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?' and so on." Why is this discussion 
made? Though it was taught in an earlier chapter that citta 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 citrus 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 769~110. 

30 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 (199c23f) and Vi,," the sfitra is commented on in the following manner: 

"With respect to one moment (ekasrnln ksane) what is origination? Answer: Blrth. What 
is cessation? Answer: Impermanence (anityata). What is change-while-enduring? 
Answer: Old age. " 

The Vi (Vi 200a2-8, Vi, 149cl-11) understands this passage in the JP to teach that the three 
samskflalaksanas all occur in one moment, and explicates that this is taught in order to stop 
the view of others, notably the Dlrstitntikas, that the three samskfla1ak;anas 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 samsk,flalak~anas, 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 780623-781a1) and in a quotation in the AKBh 
(77,19f, cited inn. 3 9 ,  that reads elcasrnims' cine (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 samskfla- 
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 
ekasmimi 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" (anilyatci) accords with the standard terminology of the SarvBstivldins, who 

3' The quotation is taken from the Trilabanasiitra (AN I 152 = T 125 607~15,  SN 111 36 = T 99 
12a29-bl, Nidgnasaqyukta p. 139,7-12 = T 99 83~16 ,  cf. MPPU,III 1163, n.1). Vasubandhu (AKBh 
77,lQ refers to this siitra, and YaSomitra quotes the passage concerned in full: tmimcini bhik~avah 
sarpkcasya sarpk,galak;anrini. katanuini t e i .  sarpkFaqa bhik~avah utprido 'pi prajrirjate, vyayo 'pi 
prajALiyate, sthityanyathrifvam api. (AKVy 171,26-28; almost identical wording in the quotation in Pr 
145,4f). For the translation of sarpkFalak~ana as "marks which [characterize as] conditioned," see 
AKBh 77,3-6) 

3Z 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 samskflalaksanas as 
jdti (birth), sthiti (duration), jard (age), and anifyatd (impermanence). Thus it seems that. as 
in  other SarvZstivHda sources,33 the expressions in the slitra are in the P matched with the 
technical terms used within the Abhldharmic tradition (cf. n. 81). I t  is difficult to see, 
however, why this explanation is correlated by the locative construction to a single ksana or 
~ i t t a . ~ ~  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 (jdti),  impermanence (anifyatd) 
and age (jarE). I n  this case, the problem would be solved by showing that sthifyanyathdfva, 
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 SarvZstivZdins 
that age does not imply transformation, but only the loss of energy (cf. 3 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 
J P .  

It has to be conceded, however, that the passage in the JP under review also allows for other 
 interpretation^.^^ But as long as it cannot be shown conclusively that the reading ekasmim3 

33 Vi 200a17-19: "There [in the s~itra], 'change-while-enduring' is another name for 'age' and does 
not signify 'transformation.' As birth is called 'origination' and as anltyatci 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. 

34 Given that the Abhidharmic terms for the sapkfla1ak;anas relate both to material and mental 
entities (cf. e.g. JP 926a40, it is hardly possible that ekasmi* cine 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. 

35 Vasubandhu, who reads ekasmip' citte (see above), contends (AKBh 77,20f: tatrcipi nik@asa- 
bhcigacittam yujyate.) that cine is used in the sense of ni.k@asabhcigacitt (i.e. the mind of an entire exis- 
tence). He also reads m a r a y  instead of aniryatci (cf. the preceding explanation in the JP [T 1543 780~14- 
16, T 1544 926b10-131 that death, in contrast to anilyatci, refers to the end of an existence), a reading 
to my knowledge not attested elsewhere and in all likelihood secondary,"nd 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 (ekasmirnS 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." (AKBh77,19f: yad api ca Jricinaprasthtim uktam: 
"ekasmid citte ka utpridah. aha: ,jatih. ko vyayo, maranam. kim sthityanyathtitvam, jare "ti.) 

While this interpretation accounts both for the locative and the explication of the canonical terms for the 
sa&ytal&ap, 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 e k m m i d  cine 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 JF 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, o n  the whole remain doubtful whether the theory of 
momentariness is attested in the JP. M y  findings suggest that, if a t  all, it only played a 

marginal role and had not yet come to the forefront by the time of the compilation of the P, 
which marks the conclusion of the Abhidharmapitaka of the ~ a r v ~ s t i v i d i n s . ~ ~  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 Sarvistividins. 

Unless all passages in  the Vi  testifying to the theory of momentariness were added after the 

compilation of this text,37 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 Kaniska 

is a ~ c e p t e d . ~ '  Given that the Vi  is a vast compilation of the various doctrinal positions 

Vasubandhu interpreted ekasmid cine in this way because it supports his claim that the saryk,rtalaksanas 
should be correlated to series of momentary entities, rather than to these entities themselves. This 
motivation is also borne out by YaSomitra's argumentation that e k a s m i ~ '  cine 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 cina was understood in its usual meaning)." (AKVy 176,5f: anyathd hi 
katham e!casyaiva cittak~.anasya jcitii ca maranam ccinyathcitvam ca sycit.). 

T h e  alterationmay have been inspired by the association of "birth" (jdti) and "old age" (jar@ with 
"death" (marana) on account of the terminology of the final clause of the doctrine of dependent 
origination @ratityasamurpcida), namely that "depending upon birth @ti) there is old age (jara) and death 
(marana)" (jcitipralyayam jardmaranam; cf. n. 81). Note that while jciti and jarci are the standard 
Abhidharmic expressions of the Sarvlstividins 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 

j q h a t  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 Abhidharmabdaya, i.e. T 1550), 
where no evldence of the conception that all conditioned entities are momentary was found. Though the 
non-canonical Abhidharmasara may be older than the canonical JP (so Frauwallner 1971, p. 720,  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). 

'' 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. 

On the basis of Hsiian-tsang's report (T 2087, 887a) that Kaniska (according to Lamotte [1958, 
p. 6481 he ruled from 128 to 151, according to Hirakawa [Indo BukkyOshi Tokyo 1974, p. 1851 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 samsk,flalaksanas and the contemplation of the ten notions (samjria) 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.39 

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 
Sarvistividins or in Dharmairi's Abhidharmasira. 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 Sarvistivlda (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 h y t a r a s a  by Ghosaka (T 

passage in the Vi (Vi 593a15; cf. p. 387 of E. Ziircher's contribution "The Yiieh-chih and Kaniska in 
the Chinese Sources" [pp. 346-3901 in the aforementioned Papers on the Dare 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. Demiiville (LrInde Classiqrre. Edited by L, Renou and J. Filliozat. Paris 
1953. Vol I1 5 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 thud century A.D. 

39 In this context, mention may be made of the refutation in the Ratnivali (I. 63-69, henceforth: RA) 
of the marks of the conditioned (sa~kgaiaksana)  where the momentariness also of matter is clearly 
presupposed (cf, I. 69-70ab quoted inn .  217). If it is accepted - as it is done by Lindtner (1987, p. 11) 
and Frauwallner (together with the Mala-Madhyamaka-kirk? [henceforth: MKK] and the Vigrahavya- 
vartani, Frauwallner presents the RA in his Die Philosophie des Buddhismzu [pp. 204-2171 as a 
characteristic work of NBgirjuna).- that the RA is an authentic work by Nigirjuna, who is variously 
dated back to the first three centuries A.D. (cf. Ruegg 1982, p.4 n . l l ) ,  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 
investieate whether anv traces of the conceotion of momentariness can be identified - so that it is - 
possible that the RA (or at least the pertinent portion) may not be attributed to Nagirjuna, 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 m a r a s a  is older than the Vi (cf. van 
den Broek 1977, p. E l ) ,  this poses the question why the doctrine of momentariness is attested 
in the Vi and not in the treatise by Ghosaka. Therefore, in addition to a systematic 
investigation of all canonical and early post-canonical abhidharma works of the Sarvistivida 
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 
Sanlstividins) 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 Abhidharmlmflarasa by Ghosaka - the same explanation could be applied to the 
Abhidharmasira by Dharmairi if it was not accepted that it is earlier than the Vi - could 
reflect that this text originated in a different milieu than the Vi40 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 Sarvlstivlda 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 *Saqyuktibhidharma~daya[iistra](?) (henceforth: SAH) 
ascribed to Dharmatrita and in the Abhidharmivatiraiistra 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.41 This is particularly stunning in the case of Skandhila who 
is contemporaneous with Vasubandhu and Sa~ghabhadra (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.42 Therefore, the lack of any testimony to the notion of momentari- 
ness in the Abhidharmimarasa 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 Sarvlstividins 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 Dharmairi and Ghosaka. This, 
however, is not more than an assumption. As mentioned before, without a closer examination 
of the pertinent material, it cannot be ruled out that all passages testifying to the notion of 

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

I have only identified one passage where Skandhila alludes to the notion of momentariness, namely 
when setting forth the functioning of the sa~k,Italak;anas, more precisely, of the mark of age (jard; T 
1554 987clf, P. thu 412b7f, van Velthem 1977 p. 670. 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 sm,gyupasthana) is to be viewed as impermanent "because it perishes from moment to 
moment" (T 1552 909b130. 

42 The fact that the notion of momentariness only played an important role among certain strands of 
the Abhidharmic tradition of the SarvBstividins, 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 ~Zri~utr~bhidharma 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" (vajropamasam~dhi) 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 
SHriputrZbhidhama. 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 
~Bri~utrBbhidharma where no indication of the theory of momentariness is to be found. It 
cannot be excluded, however, that a systematic examination of the ~Bri~utribhidharma - 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 Nik~yasiAgamas, 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 ~ikiyas1Agamas and the various Abhidhamapitakas 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 Hinaylna 
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 Hinayina schools on controversial issues. This information 
can be supplemented by the doxographical account in the fourth chapter @rakarana) of the 
TarkajvBlZ by BhZvaviveka (6th century) which is also transmitted in the Tibetan Tanjur as 
a separate text ascribed to Bhavya (~rarnana~aiicZ~atk~rikZpadibhismarana P. 5630 u 35bl- 
54b6).43 Also useful is the Kathivatthu, 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).44 

2 To start with, the Mahlslnghikas, who split from the Sthaviras (first schism) sometime 
during the Mauryan period (324-187 B.C.; Lamotte 1958, p. 572),45 and their sub-sects will 
be examined. Which stance the MahHsLnghikas themselves took on the issue of momentariness 
is, to my knowledge, not explicitly recorded.46 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 associated with the 
mind (caitasika dhama) are not subject to change." 

43 Since there are no significant d~screpancies between the two versions (cf. Walleser 1927, p. 77) ,  
! am citing here only from the independently transmitted version ascribed to Bhavya, i.e. the 
SramanapaiiciSatkirikipadibhismarana. 

As for the correct name of the author, cf. C.  Lindtner (p. 59 in: "On the Date of Dharmakirti etc." 
In: The AdyarLibrary Bulletin. Vol. 56, 1992, pp. 56-62) where he argues that Bhivaviveka is a corrupt 
form of the name. 

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

j5 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. 

46 I do not see on which grounds Silburn (1955, p. 236) advances her (undocumented) claim that the 
Mahisimghikas subscribed "en tous points au dogme de l'instantaneite." 
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It could be thought that this doctrine of the MahisHnghii~as 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)47 is held to be subject t6 
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 mmd, the denial of a Self (andtmavcida) entails that 
such an enduring element cannot be accepted lest it be identified with an eternal soul. Thus 
the anatmavddars denial of a lasting Self underlying the fluctuations of the mind excludes that 
the mind can be subject to change (cf. see 5 II.A.2.1). With regard to matter, the 
MahisZnghikas 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.48 

Therefore, the doctrinal stance reported by Vasumitra does not depend upon the Maha- 
slnghikas' acceptance of the momentariness of mental entities and the denial with regard to 
matter. It only allows one to infer that the MahZsCnghikas 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 As for mental entities, the position 
that they cannot change only implies that they are momentary if it is assumed that they do 

47 It 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 Mahisanghikas 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 Mahisinghikas (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 Mahisanghikas not to be subject 
to change. Cf. the position of the Vatsiputriyas-S-atiyas that fire and sound are, in contrast to all 
other forms of matter, momentary. 

48 Cf. Vi 996~11-14 (= 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 ( d h a m )  perishes and this 
entity originates. Therefore, the essence of all d h a m  persists eternally." 

49 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 Mahisanghikas. 
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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 i11 the case of the Mahisinghlkas or 
whether they held - as the ~i r i~utr ibhidharma and the partisans refuted in the Cittaethitikathi 
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 t5e ~ i r i ~ u t r i b h i -  
dharma is attributed (see above), with those of the Mahisinghikas. Moreover, the Kv-a 
attributes the refuted doctrine in the Cittafthitikathi to the Andhakas who belong, again 
according to the Kv-a (p. 57), to the fold of the Mahisinghikas (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 Mahasinghikas - possibly because it had not yet 
originated at all or, at least, had not yet penetrated their circles.50 

The stance in the aforementioned Khanikakathi that all conditioned entities are as momentary 
as mental entities is ascribed by the Kv-a (p. 193)  to the Aparaseliyas (Sanskrit: Aparaiailas) 
and to the Pubbaseliyas (Sanskrit: f i rva-  or UttaraSailas), both sub-sects of the Mahi- 
singhikas. If this attribution is correct the theory of momentariness will eventually have been 
espoused at least by certain sections within the Mahasinghika 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 Aparaiailas and Uttaraiailas 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 Aparaiailas 
and Uttaraiailas 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 Mahisinghikas, which suggests that they, too, did not subscribe to the theory of 
momentariness. This also applies to the Prajiiaptividins (T 2032 16a20f, p. 38) and 
Caityaiailas (16a24, p. 38), both of which were also Mahasinghika sub-sects. 

From this it does not follow, however, that there were no Mahasinghika sects at all that 
professed the momentariness of all phenomena. Thus the doctrines of the Bahuimtiyas, 
probably a further sub-sect of the Mah~singhikas,~'  are said by Vasumitra (SBhC 16a15f, 
SBhC, p. 36) to generally agree with those of the Sarvistividins, which indicates, given that 

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

attributed to the "late" MahisBrighikas, if and in the stock phrase %izfizg% was understood 
temporally. On the other hand, such an understanding is not compelling. Instead, Vasurnitra's 
qualification may just as well be understood as referring to "secondary" differences among the 
MahBsirighikas. 

Cf. the literature cited in Schmithausen 1987a, p. 370, n. 304 
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no  specific opinion of the Bahuimtiyas 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 Bahuirutiya tradition, as has been variously claimed 
(among others by Para rn i~ tha) '~  - where it is asserted several times that all conditioned 
entities are momentary.j3 

I t  seems that as in the case of the Bahuirutiyas so in the case of the Dharmaguptakas, the 
doctrinal conformity is not matched by the sectarian affiliation.j4 While the Dharmaguptakas 
are closely related to the Mahiigsakas 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 Mahasfinghikas. This leaves one to gather that, unlike the 
MahlSBsakas (or at  least some sections thereof), the Dharmaguptakas did not subscribe to the 
theory of momentariness - an assumption supported by the claim in the ~ i r i ~ u t r 2 b h i d h a r m a  
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 Sarvistivadins and closely related sects, as well as the later 
Theravidins, the K2iyapiyasj5 and at least some sections of the M a h i S i ~ a k a s ~ ~  and possibly 

52 Cf. Demieville MCB I 1931-2, p. 22 and 47. See also Bareau 1955, p. 81 n.2 

53 E.g. TSi 264b25, 266c17f, 273b2f, 279b24f, 283~18, 317b16-18, 359a17. 

j4 Cf. Schrnithausen 1987a (p. 3701) where it is likewise suggested that the sectarian affiliation of the 
TSi (namely with the BahuSrutiyas and thus with the MahBsBnghikas) does not conform with its 
philosophical accordance with the SautrBntikas. 

55 SBhC 17b1, SBhC, XI.4: "[The KaSyapiyas]: All conditioned factors (sarpkara) are momentary." 
According to Bareau (1955, p. 201f) it seems that the KBSyapiyas shared the Satrapitaka (or at least 

had a very similar version) and probably also the Abhidharmapiraka (i.e. the ~Bri~utrBbhidharma) with 
the Dharmaguptakas. Vasumitra (SBhC 17a27-b2, SBhC, p. 651) confirms that the issue of 
momentariness was one of only a few doctrinal points that separated the KBSyapiyas doctrinally from the 
Dharmaguptakas (cf. also Bhavya: P. u 182b4f, Walleser 1927, p. 87). 

j6 It is difficult to ascertain which stance the MahiSPsakas 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 MahiSBsakas include the stance that "all conditioned factors ( s a ~ k a r a )  
are momentary." This report is confumed by Bhavya who relates that the MahISBsakas held all 
conditioned entities (sarpkfla) to be momentary (P. u 182a7: hdus bym tham cad ni skad cig maholo. 
On the other hand, the attribution of this stance is problematic, because Vasumitra (SBhC 17a10-12, 
SBhC, IXa.20) credits the same MahiSXsakas 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 MahiSBsakas reportedby Vasumitra there 
is the view that "the great earth lasts for eons (kalpa) (SBhC 17a17f, SBhC, IXb.6). 

Since Bhavya does not attribute any position to the MahiSBsakas 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 MahiSBsakas with reference to the series (or more precisely to the complex of series) of 
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the Haimavatas5' propounded (in contrast to the Vatsiputriyas and the schools derived 

therefrom) also the momentariness of material entities. 

As for  the Theravidins, it was argued before (5 I.A.2.1) that the refutation in the Kv 
(Kha&akathi) 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 (Cittaithiti- 

katha) of the position that there are mental states which are not momentary, poiilts to the 

doctrine that all mental entities are invariably momentary. I t  may thus be gathered that, like 

the V2tsiputriyas-Sagmatiyas (see below), the early Theravldins regarded mental entities as 

momentary while they held material entities to endure for a stretch of time.58 

In their post-canonical literature, by contrast, the duration of material entities, too, is 

drastically reduced. Unlike the Sarvastividins and Sautrant~kas, however, the Theravadins did 
not give u p  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 
Mahiiisakas, 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 MahS3saka.s 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 Mafiisakas (SBhC, IXa.1) but denied by the secondary 
Mahiiisakas (SBhC, IXb.1). Moreover, such a doctrinal deviation of some sections of the MahiSfisakas 
would be in accordance with the fact that the Dharmaguptakas, who are closely associated with the 
Mahiifisakas (cf. 5 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 MahiSfisakas 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. Sip p. 180) that the Mahiifisakas 
differentiated between the skandhas viewed as momentary, viewed as lasting for one life-time and viewed 
as lasting for the entire existence within s a ~ d r a .  

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 MahiSisakas will have subscribed to the doctrine of momentariness. 

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

Stcherbatsky (Buddhist Logic, Vol. I, p. 112) asserts that the Theravidins 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, o r  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 TheravSda 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 a m  inclined to believe that the theory of 
momentariness was adopted from outside and was possibly even introduced by Buddhaghosa 
himself.60 The peculiar form it acquired may have resulted from the reluctance on  the part 
of the Theravsda 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 

jY Cf.: - VisM XX.24: "While matter abides, the subliminal mind (bhavarigacitta) 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." (ripe dharante yeva hi solasavcire bhavarigaci- uppajjitvci nirujjhati. cittassa uppcidakkhano 
pi Jhitikkhano pi bharigakkhano pi ekasadisd. riipassa pana uppadabharigakkhapi yeva lahukz; te hi 
sadisci. fhitikkano pana maha; yava solasa cittcini uppajjitvci nimjjhanti, tdva vattati.) 
- Vibhanga-aaakathl p. 25f: "While matter abides, sixteen mental events (cirta) arise and perish. 
Together with the seventeenth citta it undergoes destruction." (ripe dhdrante yeva solasa cirrrini 
uppajjitvd ninijjhanti. tam pana sattarasamem citrena saddhim nimjihati.) 
- Abhidhammatthasadgaha by Anuruddha (llthll2th 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." (uppddaf(hitibharigavasena khanatfayam ekacittakkhanam ncima. 
tcini pana sattarasa cittakkhapini ripadharnm-nam iyu.)  

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 (= 2/3 cittakkhanas) as well as the phases of origination and duration of the last 
mental entity (= 2/3 cittakkhanas). Thus a material entity consists of a phase of origination corresponding 
to 1/3 cittakkhana (i.e. it has one third of the duration of a citta), of a phase of duration corresponding 
to 16Y3 cirtakkhanas (viz. 2/3+15+% cittakkhanar) and of a phase of destruction corresponding to a 
further % cittakkhana. Cf. also the treatment of this topic by Sarathcandra (1958, pp. 44-46). 

" This is also suggested by Kv-a XXII.7 where the stance that all phenomena are momentary (sabbe 
dhammri khanikci) is ascribed to Uttarapathakas, that is, to people from Northern India, from where 
Buddhaghosa himself hailed. 
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the Theravadins. 

In this context, reference may be made to the so called "Three-Momentsn-doctrine which is 

known from its refutation in Vi (787~20-788a9). 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 7 8 7 ~ 2 1 0 .  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 Theravidins, by correlating them to mental entities. 

I t  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. 5 II.B.2.1). This doctrine, of which two versions are 

reported in Vi,61 is not ascribed to a particular school (it is only said to have been espoused 

6 1  Vi 787~22-788a9: "That [Three-Moments-doctrine] is of two k i d s ,  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 cwurvijiidna (i.e. visual consciousness) arises. Having 
arisen together, the cak;urindriya abides, while the c&urvijtiiina perishes. On the basis of a second 
caksurindriya, a second c&urvijtTcina arises. Having arisen together, the caksurindriya abides, while 
the caksurvijtiiina perishes. On the basis of a third caksurindriya, a third c&urvij?idna arises. Having 
arisen together, the caksurindriya abides, while the cak;urvijtTdna perishes. One should know that it (i.e. 
the third cak~urvijtirlna) perishes precisely together with the initial cakfurindriya. 
Question: What is wrong with this? 
Answer: The initial cak~urvijticina 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 c&urvijtiLina. The third 
caksurvijtidna 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, Cak~urvijtidm]. One calls this (i.e. the 
fact that the caksurvijticinas do not meet with the destruction of their bases) the fault of their [doctrine], 
because [rightly] the vijricina 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 caksurvijridm arises. Having arisen together, the cak~urindriya abides, while 
the c&urvfitidna perishes. Then, again on the basis of [that initial c&urindriya], a second 
caksurvijtidna arises. The [initial] cak~urindriya abides, the [second] cak;urvijtiiina perishes. Thereafter, 
again on the basis of [that initial cakprindnya], a thud cak;urvijtidna arises. This [caksur]vijticina 
perishes at the same t h e  as the [initial] c@ur[indriya]. 
Question: What is wrong with this? 
Answer: The initial cak:urvijtiiina meets with (lit.: 'has') the origination of its base, but it does not meet 
with the destruction of its base. The second cakjurvijticina meets neither with the origination of its base 
nor with the destruction of its base. The third cak;urvijtirlna does not meet with the origination of its 
base, hut it meets with the destruction of the base One calls this (i.e. the fact that the caksurvijiicinas 
do not meet with both the origination and the destruction of their base) the fault of their [doctrine], 
because [rightly] the vijtidna 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 vijtidm (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 vijtiiinas, 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/s'ramanas, i.e religious mendicants) and with the exception of the later TheravBdins' 
teaching, does not resemble any doctrine known to me." 

The hypothesis that the doctrine of momentariness was adopted by the TheravBdins from 
outside needs to be verified by a systematic examination of the early post-canonical sources. 
In  particular, it has to be invest~gated whether pertinent material can be found in  Buddha- 
ghosa's commentaries on the Nikgyas, 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, o r  
whether the distinction was only introduced by the Theravidins. 

4 As for the V2tsiputriyas and the four schools evolving from them, namely the Saqmatiyas 
(or SBrgnitiya following P r  148,1, 192,8, 276,2), Dharmottariyas, Bhadr2yaqiyas and 
Sagagarikas,  the only extant work pertaining to this tradition, the Chinese translation of the 
SaqmatiyanikByaSBstra (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 
B h a ~ y a ~ ~  and V a s ~ m i t r a , ~  however, report that the VBtsiputriyas 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. irotravuriiina after caksurvuricina) 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 5 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 5 II.B.2.2. 

62 The refutation of this doctrine in Vi (Vi 785a9-13 cited in n. 296) presupposes that the first 
moment after death already pertains to the new existence and thus denies an intermediate state 
(antar6bhava) between death and rebirth. Given that the SarvBstividins 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 TheravBdins who (beside the Mahisinghikas, 
Mahiiisakas and the tradition of the Siriputribhidharma; cf. Bareau 1955, p. 291) also denied the 
existence of an intermediate state. 

63 ~ramana~aficB~atkirika~adBbhismarana (P. u 182a8 and 182b3; Walleser 1927, p. 87, forth point 
of the Vitsiputriyas): "The fundamental doctrines of the VBtsiputriyas: ... As for conditioned entities, 
there are momentary and non-momentary [entities]. " Qari gnas mahi" hbuhi dam tshig ni . . . hdus byas 
ni skad cig ma dun 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 VBtsiputriyas: ... 
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 composes (sarpk,?a) ne durent qu'un seul instant (ek&anzka)." 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 VZtsiputriyas and 
these secondary schools. While for the S a p a t i y a s  this is confirmed by the reports of other 
sources (see below), in the case of the Dharmottariyas, Bhadriyaniyas and S a ~ a g a r i k a s  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 
VZtsiputriyas or  S a p a t i y a s  feature as opponents to the theory of momentariness. From the 
positions attributed in these sources, no doctrinal difference can be inferred between the 
VZtsiputriyas and S a p a t i y a s .  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 "VZtsiputriyas-Sapatiyas." 

As perilous as it is to construe a position from the writings of their opponents, there can be 
little doubt that the VZtsiputriyas-Sagrnatiyas 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 
m o m e n t a r i n e s ~ . ~ ~  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,66 but 
reported by K~imalaSi la~~ and P ' u - k ~ a n g . ~ ~  It is also presupposed in Vasubandhu's 

65 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 nlpindrn sapkcirci@rn is in the 
following way understood to specify to which kind of material conditioned factors ( s a ~ k d r a )  the 
following proof refers: 

"Of those material salyskdra 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 
sapkdras, 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 nlpincirn salyskcird@rn is not meant to single out 
specific forms of material sayskdras, but instead is meant as a general characterization applying 
invariably to all material salyskdrar (if so, in contradistinction to mental entities). 

" SrBh 485,7-10: yesdm riipinm s a p k d r d n a  sari sarnvidyamrinci k;anopannabhagnaviiinatci 
nopalabhyate, tatra pratyakscidhipateyam manaskdram nis'n'tydnumcinam karoti. 

AKVy 179,lOf: "According to him (viz. the Arya Sagmatiya), matter abides for some time, 
[while] mental events (citta) and factors (caitta) are momentary." (kdldntardvasth@i hi t aya  (= 
dryasammatiyasya) nlparn. cittacaiftcincim tu ksanikatvam.) 
Cf. cittacaittdnrim ca k;anikatvdbhyupagama't in the quotation of AKBh 79,ll-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 Sarpmatiyas' position than KamalaSila, 
concentrating on the rule that only mental entities are momentary, while neglecting the exceptional cases 
of flames and sound. 

'' TS 352: "Some hold that there is a two-fold division of things (bhciva) according to whether they 
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refutation of the Vitsiputriyas-Saq~matiyas'~~ position in the A K B ~ "  and the KSi.  A s  will 

are produced or not; others believe that [this division] is according to whether they are momentary or 
not." (krtakrtakatvena dvairLiSyam kaiicid isyare/ k~anik@anikatvena bhcivanam aparair matam//) 
TSP hereon (132,6-8): " ... But others as the VBtsiputriyas and so on hold that there is a two-fold 
division of things (bhava) 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 ~Litsiputliycidibhih k;anik*anikatvenfipi bhdvcincim dvair&yam 
isyate. tathcihi buddhifabdarcihprabhpiyas tanmatenu ksanik*, ksitivyomridayas tv aksanikci iti.) 

Chii-sh@-lun-chi (T 1821) 201b22-24: "The Saqunatiyas 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] 
(viprayuktasarpkiira), the karmic matter of manifest corporeal actions (kLiyav&iaptirz?pa), 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", Kamalaiila's and P'u-hang's enumeration of momentary 
entities are not e,xhaustive. 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. LarikBvatBrasutra VI.9 [= X.1161, MPPU 
229bl5f [quoted inn,  4251 and 222b2-5 [= MPPU, 13701, 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,"resupposed that the particles themselves are evidently momentary (the water and dust move on 
beyond the ~ b s e r v e r ) . ~  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. 

T h e  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. ~lokavlrttika: Sabdanityatxdhikarana 
kB 434-438). Also in the Yuktidipika (p. 57,16-22 [pzirvapak~a], p. 57,29-58,7 [urtarap&a]), a 
relatively early (circa 700 A.D.?) commentary on the SQkhyakBrikBs, 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 (NyByavBrttika 
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." 

69 That the opponents in the debate concerned are the Vatsiputriyas-Sammatiyas is reported by 
Yaiomitra (AKVy 345,16: gafir ity apare iti. Vatsiputrly@) and by P'u-kuang, who in this context 
explicates their position (T 1821 201b22-24, cited in n. 68). Also SumatiSila in his KarmasiddhitikB 
identifies the opponents as the Swmatiyas (P. h 74b8: gian dug nu re ies bya ba ni 'Phags p a  man 
pos bkur ba'i sde p a  mums sol1 cf. Muroji p. 6, note d). 

It 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 VBtsiputriyas-Sammatiyas, but against the Brahmanical schools, notably the 
Vaiiesikas, who feature (side by side with the Vstsiputriyas-Sqmatiyas) 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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5 I.C.2.4, the Viitsiputriyas-Saqmatiyas taught, similarly to the Sanistiviidins, that each 
conditioned entity is, irrespective of its duration, qualified by a set of forces (samskpalaksa- 
nu) which determine its existence. 

5 As for the Sarvistiviidins, it has been seen that already in Vi the theory of momentariness 
is presupposed (cf. 5 I.A.2.2). As will will be seen below, also the Dirstintikas and 
Sautrintikas, who evolved from the Sa~ i s t i v id ins ,  accepted, albeit in a different form, the 
momentariness of all conditioned entities. 

The extensive corpus of SarvHstivHda 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 SarvistivBdins' conception of momentariness. Particularly instructive is 
the well-documented treatment of the samskflalaksanas and the controversy on this point 
between the Sarvistiviidins and Sautrintikas. This will be dealt with in the next chapter. Here 
it may be pointed out that the SarvHstividins' theory of momentariness has ta be viewed 
against the background of their doctrine that things also exist when they are still future or 
already past. Thus, the Sarviistividins 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 ef f i~ ient .~ '  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.72 

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 ( dham)  and demerit (adham).  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 sapskr?alaksanas (cf. 5 I.C.3.2.2). 

7' Hence the discharge of causal efficiency became eventually (that is, when the positions developed 
by Dharmatrita, 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 Satkiryavada of the Simkhyas, 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, 620~25- 
636b16, translated by LVP [1937, pp. 25.1281) which reveals some ofthe 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 (kamn) .  
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1 In the preceding chapter, I have attempted to survey which of the various Hinayina 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. I.E), notably to the teaching of the so-called characteristic marks of the conditioned 
entities (samskpa1ak;ana). 

As mentioned in 5 I.A.2.2, already in the ~ikiyasIAgamas (namely in the Trilaksanasiitra), 
the origination, destruction and modification of conditioned e~tit ies were taught to be the 
specific marks that characterize these entities, i.e. samskpalakjanas. These samskpalak~anas 
were not only taken up in the Abhidharmapiraka of the SarvZstividins, but can also be found 
in the Abhldharmic tradition of various other schools. The doctrinal treatment of these 
samskpalaksanas 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 samskc,flalak~anas are dealt with in the various schools. The most comprehen- 
sive treatment of the doctrine of the samskpalaksanas can be found in the sources of the 
Sarvistividins. 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 
Dirsfintikas, SautrZntikas and early Yog i~ i ra s . ' ~  

2 2.1 As we have seen (cf. n. 31), in the Trilaksanasatra the conditioned entities were taught 
to be characterized by three marks, namely by origination (utplida), destruction (vyaya) and 
change-while-enduring (sthityanyathrinia) - or in the Pili form, change-of-the-enduring, that 
is, change-of-something-[while-it-is]-enduring (;hitassaafifiathatta). Whereas thecharacteriza- 
tion by origination and destruction posed no problems, the attribution of the third mark was 
interpreted in various ways. In the Theravada tradition,14 the mark of change-of-the-enduring 

- (rhitassa afifiathatta) is equated with age tiarati), which in turn is identified with the phase 
of duration ((hitikkhana). According to this interpretation, the phase between origination and 

73 A comprehensive treatment of the silrpk,rialak;anm 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 sarpkarar (i.e. the 
conditioned factors dissociated from the mind, which include among others the sarpkflalaksanar; see 
below). 

74 Cf. the commentary on AN I 152, viz. Anguttaranikiya-anhakatha I1 252. 
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destruction is referred to as "duration" (thiti) but only the process occurring during this 

phase, viz. decay uaratrf), qualifies as a mark of the conditioned ( ~ a n k h a t a i a k k h a n a ) . ~ ~  

There is evidence that thls approach, which conforms with the wording of the sfitra, was also 

adopted by at least some Dirstintikas (ci.  n .  136). Unlike the mainstream Theravidins, the 

Abhayagirivgsins seem to have held that things are only characterized by two marks, namely 

by origination and by d e s t r ~ c t i o n . ~ ~  A further position is attested in the Samsiqtapariksi 

75 In the Abhidhamma of the Theravidins four entities similar to the salikhatalakkhanas are taught, 
namely accumulation (dcaya), continuity (santatr], 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 Dhammasangani 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 
sarikhatalakkhanas (dcaya and santati with jdti, jarat5 with jaratd and aniccatd with vyaya). It may also 
be mentioned that in Patisambhidimagga 1.54-57 and in VisM XX.97 yet again a different terminology 
is employed. There it is the so-called mark of coming-forth (nibbaltilakkhana) that is correlated to the 
process of origination, while destruction is, rather surprisingly, connected with the so-called mark of 
transformation (vipanndmalakkhana). 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 sankhatalakkhap 
from the Trilaksanasutra 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 sarikhatalakkhanas would have occurred only later in a phase of systematization. As argued in n. 81, 
in the case of the Sarvistividins the differing terminology employed for the saipkpalakjanas suggests 
that two different strands can be distinguished, one going back to the Trilaksanasatra and one to the 
pratiotyasamutpdda. 

76 AS testified in the Abhidharmamfilatiki (cf. Norman 1983, p. 148) adduced by Jaini in his edition 
of ADV (p. 104, n. 3),%e Abhayagirivisins did not accept a phase of duration. Similarly, Sumaligala, 
who himself takes great pains to explain that the treatment of age as a saiikhatalakkhaq does not imply 
the mutability of the qualified entity (cf. Karunadasa 1989, pp. 86-88), reports in his Abhidhammattha- 
vikisini (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 Theravidins, namely when in the 
Kathivanhu (vaggo 11.7; p. 204,17-205,16) the position is refuted that mental states (citta) 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 Theravidins. 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 (uppddavayadharnmin) and not - one may add - on the Trilaksanasutra. On the other 
hand, it is also possible that the argumentation in Kv genuinely reflects a position like that of the 
Abhayagirivisins. 

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 (Mfila-)Madhyarnaka-klriki (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 d e ~ t r u c t i o n . ~ ~  The dominant stance, 

however, was that of the Sarvistivldins and Vitsiputriyas-Samatiyas. 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 siitra) three samskytalak;anas.In order to account for the discrepancy between 

this position and the wording of the Trilaltsanasfitra, the Sarvlstividins 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 ( j a r ~ i ) ~ ~  - and adduce various reasons why it is ignored;79 

or ,  a l t e rna t i~e ly , '~  they argued that the sfitra 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 samsk,flalak;anas 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 Sautrintlkas, Dirstintikas and 
Yogicaras who reduced the four sapkpalaksanm 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. 

Qbhidharmamdlatik2 (Vidyodaya T k i  Publication Vol. 11, Colombo 1938) p. 140: kecifi 
abhqagirisvrimino . . . te pana cinassa [fhitikkhanam nu iccchanti. 

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

AKBh 75,24f: jariyd esa (= sthilyanyathrifvam) paryrjas tadyathri jriter utpdda ity anilyatiyii 
ca vyqa  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, 11, 223c Vi 201b13-16 Vi, 159~1-4) that duration (sfhih] 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 (anifyatri) 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 (mapk,rta) 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 ViJ 
it features as yet a further alternative to explain the deviation of the Abhidharmic doctrine of four 
sapkpa lak~anm from the siitra. 

'' The discrepancy between the number of saryk,rtalaksaps in the sdtra and in the Abhidharma 
suggests that the doctrine of the sapkpal&anas cannot be traced back solely to the Trilaksanasdtra. 
This impression is confirmed by the fact that the standard terms used for the samrkytal&anas in the 
Abhidharma tradition of the Sarvistividins differ significantly from those employed in the sdtra. jriti (= 
birth) is used instead of utprida (= origination), j a r i  (= age) instead of anyathdfva (= change), anilyatd 
(= impermanence) instead of vyqa  (= disappearance) The terms jdti and jarE suggest that the marks 
only qualify sentient existence and not conditioned entities in general as is the case in the Trilaksanasdtra. 
This impression is confirmed by the explanation in the Paiicavastuka (T 1556 and T 1557) - and thus 
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(see below), the Sautrintikas (and Yogscaras) took over the Samistividins' 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 

o r  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 samskytala- 

k ~ a n a s ,  but are instead taught to underlie them. This is explicitly stated in the Bodhisattva- 

bhfimi (henceforth:  BOB^)'^ 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 w ~ t h  the Paiicavastuka - that 
they operate on skandhas (i.e., at least originally, the groups of factors constimting sentient beings; cf. 
5 I.C.2.3) and not, as sthiti ("duration causes the arisen conditioned factors [ s a ~ k d r a ]  not to perish"; 
T 1542 694a26f; cf. T 1556 997c26f, T 1557 1001a270 and aniiyatd 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. icaya, santati, jaraM and aniccati) with 
sentient existence. 

It may then be assumed that the terminology of the four sarykpalaksanas reflects two different 
currents, one relating them - in accordance with the Trilabanasutra - 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 jdti?), destruction (vyaya?) and 
change-while-enduring (sthiryanyathdtva) also age oard) and death (marana) as nonmaterial factors 
dissociated from the mind (cittaviprayukta sarykdra). Whereas there can be no doubt that the current 
relating to conditioned entities in general has its root in the Trilaksanadtra, it is likely that the current 
referring to sentient existence can be traced back to the final clause of the causal nexus (pratityasamut- 
pdda), namely that "depending upon birth lidti) there is old age uard) and death (marana)" 
Gdtipraiyayam jardmuranam). 

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 sarykgalaksanas. 

BoBhw 278,25-279,6; BoBhD 189,ll-16: "Being taken together (abhisamdus), all (up11 these four 
marks of the conditioned (sarpk,flalaksana) are summarily (samdsato) characterized (prabhdvita) by two 
kinds of states of the conditioned factors (sarykdras), [namely] characterized (prabhdvita)" by existence 
(bhava) and characterized by non-existence (abfiva). With regard to this, the Lord established coming 
to be (bhriva) as one saprkflalaQana; he established non-existence (abhdva) as the second saipk,flala- 
ksana; and he established existence (bhiva) as the third saykpalukgna in the sense (iti k ,pd)  that it 
(i.e. existence) is characterized by 'change-while-enduring' (sthifyanyathdtva) of the conditioned factors 
(sarykdra)." (tdny etdni catvily api sarykga1ak:andny abhisama~ya saqkdrdndm samdsaro 
dvaydvasthdprabhdvitrini, bhdvaprabhdvitdny abfivaprabhdvitdni ca. tatra bhagavatd yo bhivas, tad 
ekam sarykpalak~anam vyavasthZpitam. yas tv abhdvas, tad dvitiyam sarpkpal&anam vyavasthdpitam. 
sa ca bhdvas,te;dm sarykdrdndm sthilyanyathritvaprabhdvita iti k ,pd  t.Myam s a ~ k , f l a l a k ~ a ~ m  vyava- 
sthdpiram.) 

The four sapk,r?alak;anas taught by the SarvastivIdins and others - clearly also the starting point 
for the Yogacaras - are reduced to bhdva and abhdva so that there are really only two sa~k,flalaksanas 
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the four samskyta1ak;anas may be attributed to individual momentary entities (cf. n. 134). I t  
is, moreover, borne out by the approach of the Diirstantikas who, following the account by 

Samghabhadra (cf. n. 138), arrived at  their stance that there are only two samskytalaksanas, 
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 

samskytalaksanas, but, as the controversy reported in the Vi  reflects,83 also on  the question 

which function and ontological status to attribute to these samskyta1ak;anas. The  Sarviisti- 

vidins took the stance that in the Trilaksanasutra origination and so o n  are treated as objects 

of knowledge (utpddo 'piprajfiEyate) and thus - compare their argument that past and future 
objects have to exist because they can be thought oQ4 - must be really existing en ti tie^.^' 

left, namely bhdva and abhdva. The three sarpskytal&anas, taught by the Buddha in the Trilaksanasiitra, 
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. " 

T o r  the meaning ofprabhdvira, cf. Schmithausen 1969, pp. 109-111. 

83 In the Vi the ontological status of the sarpskytalak~anas is discussed at the beginning of chapter 1.6 
which deals with the sarykytalaksanas. As the Sautrintikas in the AKBh (cf. n. l30), the Dirstintikas 
(cf. n. 137) opine that the sarpskyta1ak;anas are not real entities in their own rights but only conceptually 
given, just like all other entities which are classified by the Sarvistividins as non-material factors 
dissociated from the mind (cittaviprayukta sarpskdra). To the Vibhajyavidins (Vi 198a18-22, = Vi, 
148b8-12), by contrast, the position is attributed that all sa~kyta lak~anas  are unconditioned (asarykpa) 
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 977b196, the nature of the 
saipkytalaksanm 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 Theravidins (Dhammasangani 596, VisM XIV.36 = PTS p. 444) classified the four 
aformentioned (cf. n. 75) marks, viz. accumulation (ricaya), continuity (santah], age uarard) and 
impermanence (anityatd) in their Abhidhamma, as derived matter (upddri~pa)" - an approach they also 
adopted with regard to other entities, which were classified by the Sarvistividins as non-material factors 
dissociated from the mind (cittaviprayukta samskriras). Insofar, as these four entities came to be identified 
with the sankhatalakkhanas from the Anguttaranikiya, it can be deduced that the ontological status of 
the sankhatalakkanas in the Theravida tradition correponds to that of the sarpskytalak~anas in the 
Sarvistivida tradition. Though the Theravadins did thus regard the saipkytalaksanas as entities in their 
own right, they appear not to have attributed them causal efficiency as the Sarvistividins did (see the 
characterisation in Dhammasangani 642-645 and in VisM XIV.66-69 (= PTS p. 4496. In the 
Dighanikiya-atyhakathi (cf. the references in n. 433) the nibbattilakkhana and the viparinrimalakkhana, 
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. 

Y do not see on which grounds Silburn (1955, p. 241) maintains that the Theravidins regard the 
entities "impermanence," "death," "decline" (i.e. age) and "duration" as mere concepts @afifiatti). 

84 Likewise, reference may be made to Samghbhadra's argument (NA 533~13-15) 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.S6 It followed, moreover, from their understanding that marks (i.e. 
origination etc.) can only characterize their respective object (lakqa, i e .  the conditioned 
entities) if they are distinct from them." Thus the SarvZstivadins - 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.88 

Like other hypostatized entities, the samskytalaksanas were classified by the SarvZstivZdins 
as cittaviprayukta samskaras, that is, as non-material factors which are dissociated from the 
mind.89 As such they were themselves considered to be conditioned entities and - given that 
the Trilaksanasfitra implies that all conditioned entities are invariably characterized by 
origination etc. - had to possess their own samskyta1ak;anas. The infinite regress which 
seems to be entailed by this (these secondary samskytalaksanas require their own origination 
in turn, and so on) was avoided by teaching that the primary and secondary samsk,flalak;anas 
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 
en ti tie^,^' 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: jdtam ity eva tu nu sydd asalym jdtau. 
Cf. NA 533~11-15 where Sarpghbhadra argues on the basis of the Trilaksanasfitra 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. 

86 AKBh 79,23f: sqThivacanam ca nipaqopddah iti yathd nipasya ripam iti. evam ydvad anityatd 
yarhrfyogam vaktavyd. (see also Si 5c21f, Sip p. 64; cf. 5 I.E.2.3) 

Cf. AKBh 78,5: katham iddnifl sa eva dharmo lakgas t q a i v a  laksanam yokgate. 
7 . e .  if the marks of origination and so on are not distinct entities; cf. also Si 5~22-24, Sip p. 64 

88 If my contention is right that one strand underlying the doctrine of the sarpk,rtalak;anas is based 
on the causal nexus (pratityasamutpdda) (cf. n 81), then the hypostatization of the sarpk , r ta l&a~ may 
also have followed from the status of jdti (i.e. birth), jard (i.e. age) and marana (i.e. death) as causes 
and effects within the pratityasamuip8da. 

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 628~21-23) 

" 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 samc.kflalaksanas. That their 
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2.3 This, in brief, is the doctrine of the samslcpalak~anas as postulated by the SarvBstivBdins. 
It is in all these details already to be found in the Abhidharmasara by Dharmairi (T 1550 
811b17-28) and reproduced among others in the AbhidharmB~arasaSZstra by Ghosaka (T 
1553 970a5-9).91 In this classic form there is no trace of the conception that the conditioned 
entities are momentary. i3y contrast, the very fact that they are said to endure and to undergo 
change presupposes that they exist for a stretch of time.gz Moreover, the terminology chosen 
by the SarvastivZdins (viz. birth [iciti] for origination and age [iarci] for change) leaves no 
doubt that the samsk,flalaksanas 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 995c25f, T 
1557 1001a27). That the samskpalak$anas were originally correlated to existence over a span 
of time follows, furthermore, from the fact that the Vi not only treats the samskpalak~anas 
in terms of momentariness but also in terms of extended existence, though with the 
qualification that the samskflalakjanas in this context are only conceptually given and not to 
be identified with the causally efficient samskflalaksanas which qualify momentary 
conditioned entities (cf. n. 131) 

2.4 In order to demonstrate that the doctrine of the samskGalaksanas is not intrinsically 
connected with the doctrine of momentariness, reference may also be made to the 
VBtsiputriyas-Saryatiyas, who did not follow the SarvZstivBdins in their acceptance of the 
momentariness of all conditioned entities, but shared with them the doctrine that the 
samskytalaksanas 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 Sarvastividins, the number of entities tied by the VBtsiputriyas-Sarpnatiyas 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,493 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 arlse together, namely 1) the [principal] 
entity, 2) the [mark ofl origination, [and] 3) the [mark of] origination of [the mark ofl origination'' 
(200c20f), and not, as in the following (200~25-28), that nine entities arise. 

91 The secondary sayskyta1uk;anas 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 Paiicavastuka, it may antedate the 
canonical JP as Frauwailner contends (cf. n. 36). 
For an exposition of the doctrine of the secondary marks, see also Vi 200~12-201a17 (= Vi, l5Ob8-21) 
and AKBh 76,9-22. 

92 This is clearly documented by the explication in the Abhidharmasara (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." 

93 This position is reported in Buddhapalita's commentary, the Mdlamadhyamakavrni (P. 5242 tsa 
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material entitiesg4 - are accompanied by seven entities, namely by origination, duration, age 

and impermanence, as well as by a n  entity "possession" (samanvZgama) correlating the 

qualified entity with a particular ~ a n t d n a . ~ ~  and by two further entities that determine its 

spiritual status (mithydvimukti o r  samyagvimukti and nairyZnikatd or  a n a i r y Z n i k ~ t E ) . ~ ~  I n  

- 

212bl-312al; in Walleser's edition p. 96,5-97,9) as well as in the almost identical *AkutobhayB (i.e. the 
alleged auto-commentary; P. 5229 tsa 52a4-53al) on MKK VII.4. In Bhivaviveka's Praj~pradipa (P. 
5253 tsha 125b8-126a6, T 1566 75~1-12) and in Prasannapadi (henceforth: Pr) 148,l-149,2 (cited inn .  
97) this passage is reproduced and attributed respectively to the Vitsiputriyas and to the (Saqmatiyas 
(lit.: Sirpmitiyas). In the kdrikd commented on, Nigirjuna's accusation that the doctrine of the 
s a ~ k p a l a k ~ a n a s  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 Simmitiyas reprisentent le Petit VBhicule" 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 (anulakfana) 
and may thus refer to the SarvBstividins as well, the stance reported by Buddhapglita cannot - according 
to our present knowledge - be ascribed to the Sarvistividins (cf. their deviating treatment ofprdpti and 
anuprdpti in AKBh 66,25-67,12). Nor do I know of any other Hinayina 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 Bhivaviveka, be taken to refer to the Vitsiputriyas-SargnatQas and not to 
the Hinayina in general. 

In the commentary by *Pihgala on MKK VII.4 (T 1564 9~13-18), 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). 

94 The commentaries on the MKK do not expressly state such a restriction and only refer to the 
qualified entity as d h a m  (i.e. entity). The *Akutobhayi, however, mentions that this entity may be 
"consciousness (vijEdna), feeling (vedancl), ideation (samjfid) and so on" (P. 5229 tsa 52a4), while 
Buddhapiilita specifies that the qualified entity "arises from among the entities of consciousness and so 
on" (P. 5242 tsa 212blf: hdi la rnampar Sespa la sogs pa  chos mums las chos gari yari run ba iig skye 
ba nu de bdag fiid dun bco Ma sten. Furthermore, Avalokitavrata explains in his sub-commentary 
(Praj~pradipatiki P. 5259 i a  134a7-b5 Iprarika], 134b5-135a8 [explanation]) that the principle entity 
occurs together with its primary and secondary marks in one moment, which confirms, given the 
Vitsiputriyas-Saqmatiyas' 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 Vitsiputriyas-Sammatiyas' doctrine at this point does not, as called for by the context, refer 
to conditioned entities in general. 

95 This entity corresponds to the prdpti (lit.: acquisition) of the Sarvistividins which is said to be 
constituted by the acquiration (ldbha) and by the possession (samanvdgama) of what has been acquired 
before (AKBh 62,17 [ad AK II.36bI: dvividhcl hi prdptir aprdptavihina~ya ca ldbhah pratilabdhena ca 
samanvdgamah) . 

96 May (1959, p. 111, n. 279) has pointed out that there is no indicationyhat also these additional 
three factors qualifying the principle entity are considered as marks (l&ana). Since they may only be 
attributed to mental entities, and certaidy not to non-sentient matter (bdhyanipa), 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 Sarvsstivida doctrine, these seven accompanying entities are qualified 
by a set o f  further seven entities, so that always fifteen entities arise at a t ime ,  viz. the 
principle entity and seven primary and seven secondary accompanying en ti tie^.^' 

s a ~ k f l a l a k ~ a n a s .  This is also borne out by the fact that they do not feature in the Trilaksanasntra or the 
Pratityasamutpida. 

On the other hand, samanvrigamah, mithyrivimuktih/samyagvimukn' and nairy@ikatci/anairyrinikatci 
are treated in exactly the same way as the marks o f  origination, duration, age and impermanence 
(anityatci), from which they are not even kept apart in Pr (samanvcigama follows origination and precedes 
duration, age and destruction) and in the *Akutobhayi (samanvcigama follows destruction and precedes 
age). They characterize the principle entity and in turn derive their quality from the respective secondary 
mark - in the case o f  samanvcigama from the secondary samanvcigama, the so-called samanvcigamasam- 
anvcigama. Thus they and the sa~kflalaksanar are closely related concepts. 

V n  the passage under consideration, the set of  primary and secondary entities qualifying the 
principle entity (dhamza) is referred to respectively aspanvrira and asparivcirapanvcira (or anupanvcira) 
and not as satpkytnlaksanas and anulaksanas. On the other hand, the explanation "this does not entail 
an infinite regress because the [primary] marks (1ak;ana) and secondary marks (anulakjana) effect each 
other mutually" may not only refer to origination, duration, age and anityatci, but also to the other factors 
enumerated in the following. 

97 Pr 148,l-149,2: "The Siqmitiyas object at this point: 'The [marks ofl origination and so on have 
[each their respective marks ofl origination and so on, and yet this does not entail an infinite regress 
because the [primary] marks (1ak;ana) and secondary marks (anulak;ana) 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.] [ I ]  this entity (i.e. the principle entity itself) and its [2] origination, 
[3] possession (samanvcigama), [4] duration, [5] age, [6] impermanence, [7] its wrong delivery 
(mithyrivimukti) i f  the entity is soiled b y  passion], its correct delivery (samyagvimukh], i f  it is good, [8] 
its emancipation (nairyrinikatri) i f  it is conducive to emancipation, [or] its non-emancipation 
(anairyrinikatri), i f  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 o f  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 (anul@ana) known as 'the origination o f  origination' 
(utpridotpcida) 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 nirvrina), while the non-emancipation o f  non-emancipation (i.e. the secondary non- 
emancipation) secures the non-emancipation only for the [primary! non-emancipation." (atrcihuh 
S*mitiy@: 'santi cotpcidridinrirn utpridEyo, nu crinavasthciprasango laksancinulak~ancincim parasparanis- 

. . pcidakatvdt. yasnuid iha sarpkflo d h a m  kuSahh kligo vci utpadyamdna cihnanciparicadda 
utpadya[n]te. sa dhamzas tasya cotpridah samanvrigamah sthitir jarcinityatri. yady mau dhamzah klisco 
bhavati, tasya mithyrivimukrih; atha Subhar, tasya samyagvimukti. yadi nairyciniko bhavati, tarya nair- 
ycinikatci; athdnairydnikas, tasyrinairycinikatety esa parivcirah. idrinim upcidarycipara utpcidah ycivad 
anailycinikatdyd anairyrinikatety" e;a <parivcira(-)/(sya) > parivcirah. tatra yo 'yam maula upcidah, sa 
ritmamanam vihdyrinycin caturdaia d h a d n  janayati. utpcidotpcidasamjriakas tv anulaksanabhiita utpcido 
maulam evotpcidam janayati. evam ydvad anailyrinikatri caturdda dharmrin nu nirycinayati; nu t<  ci > nC 
nirvrinam prcipayati ily a-thah. anailycinikatrinairycinikatci tu prripayati anairyrinikatcirn anairycinikatrim 
e ~ e t i . ~ ) .  

As far as can be gathered from this report o f  the Vitsiputriyas-Sapmatiyas' position, there is, 
leaving aside the question o f  momentariness, no principal difference between their treatment o f  the marks 
of  the conditioned (samkflalaksana) and that of the Sarv2stivldins. They both differentiate between 



1.C The samsk,flaluksanas 49 

3 The Sarvastividins did not give up their doctrine of the samsk,puiaksanas when they came 
to view all conditioned entities as momentary.98 This was impossible because the four 
s a ~ k y t a l a k ~ a n u s  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 Sarvistiv2dins had to carry on 
attributing the sapskflalaksanas 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 
samskflalaksacas 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 ( 5  I.A.2.2), the alteration 
of the reading would testify to this change. 

3.1 The teaching of the SarvHstivSdins that the samskytalaksanas of one entity all pertain to 
one and the same moment was already repudiated by the DZrsLintikas in the Vi99 on the 
grounds that these marks are incompatible with each other.lw 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 Sarvistivadins taught (AKBh 66,25-67,12) that the 
prripti (corresponding to the samanvrigama of the Vatsiputriyas-Saqnatiyas, cf. n. 95) is in turn qualified 
by a secondary prripti, the anuprripti or prriptiprripti. 

Veading confirmed by de Jong 1978. 
Addition confirmed by Tib. P. ha 57a8. 
Emendation suggested by the Tibetan translation (P. ha 57bl . . . de dug gis mya rian las hdas pa 

thob par byed par mi byed do). The instrumental construction with thob pa is attested in Jaschke's 
Tibetan-English Dictionary (s.v. thob pa). 

The Tibetan (P. ha 57b1, D. ha 20b7): riespar hbyzrri ba ma yin pahi ries par hbyuri ba ma yin 
pa fiid Okyis ni ries par hbyuri ba ma yin pa de?O kho m lies par hbyuri ba mi byed do.; O ... O is 
missing in P.) seems to be based on the reading anairyrinikatrinairy@ikatri (lvj anailyrinikatrim eva na 
niryrinayariti. 

As follows from their allocation of primary and secondary marks to discrete mental entities (cf. 
5 I.C.2.4; see also AKVy 79,ll-15 cited in n. 113), the Vitsiputriyas-Smatiyas, too, attributed the 
sa~k,naIak;anas also to those entities which they regarded as momentary. 

59 Vi 200a4-6 (Vi, 1 4 9 ~ 3 0 :  "The Dirstintikas make this explanation: "If the three sa~kpalak;anasa 
did exist in one moment, then the qualified entity (dhanna) would have to originate and decay and perish 
at one time. This, however, is not reasonable, because [these activities] are mutually exclusive." 

T h i s  passage here comments on the treatment of the Trilaksanasiitra in the JP. Therefore both here 
and in the rejoinder by the Sarvastividins (cf, n. 101), the three sarpkrtalaksanas of the siitra (rather 
than the four Abhidharmic sarpskpa1ak;anas) are referred to. Cf., however, the remarks below in n. 
136). 

Strictly speaking, this incompatibility poses itself as a problem also when the qualified entity is 
not momentary, insofar as all sarpkga1ak;anas are taken to arise simultaneously with the principle entity 
Thus the absurd situation that all the ~arpsk~rtalaksanas should discharge their function at the same time 
is in one passage in the AKBhhnd in Si (5~24-6al; Si, p. 65) said to result from their simultaneity 
(sahabhzitvrit) and not from the momentariness of conditioned entities. I know of no text, however, prior 
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rejected by the Sarv2stivldins who held that the sam.rkpaluksanas are, despite their 
simultane~ty, not causally efficient a t  the same time. The mark of origination, so the line of  
reasoning, discharges its function when the qualified entity arises, whereas the marks of 

transfoimation and destruction - the mark of duration is not envisaged because the discussion 
refers to the Trilaksanasatra where this mark does not feature - operate simultaneously at  

the time when the entity concerned undergoes destruction. Thus it was ensured that the marks 

of origination and destruction d o  not function at the same time and, to accommodate the 

doctrine of momentariness, that the qualified entity does not exist a t  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. I n  

order to preclude this, the moment was defined as the time taken by the completion of  
origination and de~t ruc t ion . '~ '  

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 surpdq-tal&anas 
discharge their activity at different times. That this indeed was the position before the adoption of the 
theory of momentariness is supported by the VBtsiputriyas-Saqmatiyas' 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 s a ~ k c a l a k ~ n a s  had been adapted to the doctrine of 
momentariness (see below). 

"KJ3h 78,12-14: "Furthermore, even if birth (jdti) 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." (athdpi 
ndma drayyrintardny eva jdtycidini bhaveyuh. kim ayuktam syM. eko dharmah ekarrninn eva krile jcitah 
sthito jimo nasrah sydd e~rim sahabhimdt. AKVy 178,2: esim sahabhCtvcit. jdtyddindtn sanuinakrilot- 
pddarvdr.) 
Cf. AKBh 79,14f ( . . . sthilyanityate karitram abhinnakilam kulydtcim iiy ekasyaikatra kdle sthitivinas[atci 
samprasajyeta.) which is quoted in full and translated in n. 113. 

lo' Vi 200a7-12 (Vi, 149~10-14): "So as to stop this opinion (viz. the position of the DBntBntikas that 
the sa~kpa1ak;anas 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 5 I.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 
time. 
Answer: Because the time of their activity differs, [these marks] are not mutually exclusive. That is to 
say, when the d h a m  originates, the [mark ofj origination has its activity. When the dharma undergoes 
destruction, then the [marks ofl 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 d h a m  have been completed is called 'one moment.'Therefore, there is no mistake [in our 
teaching]. " 

T h i s  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 Sarv2stiv2dins argue 
somehbw 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.lo3 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.'04 

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 

AKBh 78,14-16: "Because of the [temporal] difference of [the samk,rlalak;anas'] operation, [the 
d h a m  (i.e. the qualified entity) would] notyendure, decay and perish at the same time if the 
sarp-k$alak:anas were distinct entities]. For the [mark ofl 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 04 duration etc., being present themselves, discharge their activity. Therefore, 
it is not the case that the d h a m  endures or decays or perishes when it originates." (nu" kciritrakcila- 
bheddt. andgata hi jritih kdritram hub karoti, ymnuin na jdtam janyate. janite tu dharme varttanuindh 
<sth>'ityddayah ksritram kurvantiti nu yadci jqate, tad8 ti?(hati jiryati vinaSyati vd.) 

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

The second hl has been elided in accordance with the AKVy 178,4f. 
Both Pradhan and Shastri (p. 263) read ksiiy O. 

'03 This functioning in the future was criticized by the Sautrintikas (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 seconday mark of 
origination implies that also the secondary mark should function when it is still future. 

Io4 In addition to the aforementioned explanation (see n. 101) of how the samkpalaksanas 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 Vi,). 

"The states of origination and destruction do not occur in one moment, and yet the own-beings of 
the three [sapkfialaksanas] 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 sarp-k,fialaksana 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 SautrZntikas 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.Io6 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 
(AYBh 78,24 cited inn .  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 Sarvastivldins face the further difficulty of why the samskyta- 
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 
lakjanas, and notably by the same mark of duration, which effects that the entity qualified 
by it discharges its causal efficiency ( A W h  78,21-79,3).'08 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 SarvistivZda doctrine in the Abhidharmadipa (103,12-108,15) and 
Samghabhadra's NA (405~1-412~27) .  '09 

3.2 The difficulties, which the SarvZstivRdins had to cope with as a consequence of their 
compression of all samsk,flalak~anas into one moment, are also reflected by their treatment 
of the individual samskpalakjanas and ia particular, by the opponents1 (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 Sarvistividins' position and sheds much light on their (and also the 

'05 AKBh 78,20-23: "And also the [marks ofl duration etc., which are simultaneously present at [the 
time of their] activity, entail [an unacceptable consequence, namely] that the qualified entity (dhanna) 
has endured, decayed and perished in a sole moment. For precisely when the [mark of] duration sustains 
it, the [mark ofl change changes it and the [mark of] impermanence (anilyatd) destroys it. Should this 
one at this time endure or change or perish?" (sthilyddayo 'pi ca yugapat kdritre varttamcind ekaksana 
eva dhamuuya sthitajimavina~Fat8m prasarij < ay > eyuh. yadaiva hy enam sthitih sthripqati, tadaiva jarri 
jarayati anityatri vindiayatiti. kim ayam tatra kdle tistham dhosvij jiqatu vinaiyatu vri.). 

'06 AKBh 78,23f: "Clearly (hi), 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 ofj duration etc. discharge their activity 
successively, [is wrong because] this infringes upon the momentariness [of the qualified entity]." (yo 'pi 
hi bniyat sthityddindm api kdiitram krameneti, tasya k~anikatvam bridhyate.). 

lo' 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. 

lo* Cf. MPPU 171b6-8. 

'09 Samghabhadra's lengthy defense of the orthodox system against Vasubandhu's attacks is shortly 
referred to by LVP (1937, 1540 and will possibly be dealt with in detail by C.  Cox. 
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Sautriintikas') conception of momentariness 

3.2.1 As for origination, the Sarvastiviidins 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.112 

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 Yogiiciiras that 
conditioned entities are not destroyed by a cause, but perish spontaneously because it is their 
nature to do so (ci. 5 II.D.2.1). Accordingly, Saqghabhadra (NA 533~28-534a18) 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 533~9-29) 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-Saqmatiyas who taught with regard to non- 
momentary entities that the mark of destruction (anityat2) operates in combination with an 
external cause of destruction which actualizes its latent efficiency, whereas they held the 

'I0 Cf. Vi 201a4-17 (=Vi, 150a22-b8) 

" I  AKBh 79,17-19: "And also, if the future [mark ofl origination engenders the entity to be 
produced, why does not everything future arise sirnultaneousiy? Because: The [mark of1 or imation 
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 ofl origination does not become 
productive." (api ca yady ancigatd jjatir janyasya janikd, kimrtham sarvam amigatam yugapan 
notpadyate. yasnuit: janyasya janikd j a r  nu hetupratyayair vind //II 46cdii nu hi vind hetupratyaya- 
s h g r y j a  jdtir j a n i  bhavati.) 

"' 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. " (hetupratyuydndm eva tarhi sdmarthyampajdmh, sati srimagrye bfivjad 
asati cdbhavdn nu jdter iti hetupratyuyd evajanakdh 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." (nu hi hetupratyuyasjamgiye 'pi taj janyap kaddcid bhavati, kadcicin nu bhavah.) 
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destruction of momentary entities not to depend upon any further cause beyond the mark of 
destruction. ' I 3  

The refutation of the causal efficiency of the mark of destn~ction in the AKBh is directed 
primarily against this position of the Vatsiputriyas-Samatiyas. 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. H e  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 Viniicayasamgraham section (henceforth: VinSg) of the YogZcHra- 

bhfimi 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 samskpalak~anas (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, 5 2.3.3). For all I know, this 

position, which is in the context of the treatment of the samskpa1ak;anas also refuted in the 

AKBh114 and in the BoBh,lI5 was postulated by the Sarv2stivHdins and Vatsiputriyas- 

' I 3  AKBh 79,ll-15: "A follower of another school (according to AKVy 179,9 an &ya S a q a t i y a )  
contends that the [mark of] aniiyatii 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 aniiyatci (= 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 
anifyatci]. And because the momentariness of mental events (citia) and mental factors (caitia) is 
acknowledged, the [mark of] aniiyatG of these [entities] would not depend upon a cause of destruction 
so that the [marks of] duration and anifyati 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 ciha nikrjiintariyo; "viniiakiranam priipyciniiyatLi viniis'ayati "ti, tasya "haritakim pripya devatci 
virecayati"iy iipannam bhavati. kim punas tim kalpayitvci? tata evistu vinciiakarancid vin&'ah. 
cittacaittinm ca ksanikatviibhyupagam-t tadaniiyatrjii viniiakdraninapeksatvdt sthi~yaniiyate kiritram 
abhinnakdam kuryiitiirn iiy ekasyaikatra kciie sthitavinastatci samprasajyeta.) 

[ I 4  Vasubandhu (AKBh 79,13-15; translated in n. 113) argues that the mark of destruction CaMOt 
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. 

' I 5  BoBhw 279,25-280,6; BoBho 190,2-8): "If the so-called destruction (vincia) was an entity 
( d h a m )  really existing by its own nature (svabhcivatah parinispannu), it would originate and perish. 
And when the destruction would have originated, all conditioned factors (salyskcira) ought to be 
destroyed. Thus, with little effort there would be the discontinuation of the mental events (citta) and 
mental factors (caitasika d h a m )  as in the case of someone having entered the absorption of cessation 
(nirodhasamcipanna). And again, after the cessation of this destruction even the previously destroyed 
saqkiiras ought to - considering (iti k,mci) that their destruction would no longer exist - become 
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Sarpmatiyas 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 AXBh is refuted in AD k i  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. 3 II.C.2.1).116 Vasubandhu adduces a Sloka 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. "I1' 

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 SautrZntikas who brought forward this charge, 
but also by the Sarv2stivadins 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 vinciio 
ncima svabhcivato dhannah parini~pannah sycit, so 'pyb utpadyeta nirudhyeta caC. yadci ca vinciSa 
utpannah sycit, tadci sarvasa~karair niruddhair bhavitavyam grit. evam sati alp@cchrena nirodha- 
sanuiiannqeva cittacaitasikcindm dham-ncim aprav,rttih grit. t q a  ca punar vincis'qa nirodhcin 
niruddhair api taih sap-kciraih punar eva bhavitavyam sycid - vinriSa egim ncistiti kytvci. ato vinb'a 
utpadyare nirudhyate ceti nu yujyate. 

T f .  NyByavBrttika 835,7f (vina$indmpunar anutpder cet, arha manyuse yadi vinao vinaiyeta, 
vinqcah punar utpadyeta.) and Yuktidipiki 59,3f Ofadi tarhy abhdvo 'pi hetunuin parikalpyate, prciptam 
asycipi vincis'itvam. anisram cairat. tasnuid ahetuko vinciSa iti.). 

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

" I emend the text and read ca instead of vci which is confirmed by the reading on p. 280,6; the 
Chinese (544~4) reads neither ca nor vci, whereas the Tibetan (147b3f) translates with ham which can 
be understood both as disjunctive and as copulative. 

'I6 Of course, before this stance was adopted by the SarvistivSdins no such dilemma posed itself 

"' AKBh 79,9f (the manuscript has a lacunae here [P. 5591 gu 95a5, T 1558 26b25fl so that Pradhan 
took over the wording from ADV 106,lOf where this Sloka is also cited): 

tathciwe nu jarcisrddhir, anyathcitve 'nya eva sahl 
rasm& naikasya bhavasya jarri ncimopapadyate// 

Cf. Vi 200a14f (VI, 149c19f) c~ted in n. 118. 
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(sthityanyathdma) in the siitra 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, 149~23-29), 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 d e s t ~ c t i o n . " ~  
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).'20 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 (Sakzi) [to be causally efficient] 'old age' is 
established. '"'' 

Vi 200a14-19 (Vi, 149~19-23): "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 ( d h a m )  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 [sIitra]? 
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 [sutra] they have change-while-enduring? 
Answer: In this [sntra] 'change-while-enduring' is another name for 'age' and does not signify 
transformation. As birth is called 'origination' and as anilyatri is called 'destruction,' so one should 
know, age is called 'change-while-enduring. ' ' I  

"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." 

This definition corresponds to the SarvXstivXda doctrine that entities are identical in the future, 
present and past and that the only alteration they are subject to is the acquisition and subsequeilt loss of 
causal efficiency. This correspondence may have led to the last solution offered in Vi 200bll-14 (= Vi, 
149~29-150al), 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. 
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The commentary explicates that this hlction ensures that the entity does not discharge its 
function more than once: 

"With opened eyes the d h a m a  (i.e. the qualified entity) arises happily and projects its 
fruit (i e.  is causally efficient), Hence (?, for iti),lZ2 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 anityatd. "Iz3 

Insofar as Saki (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 
dhanna 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 k2 140cd) 
"If the entity (dhama) [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 anityata 
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 anilyat2. " (4DV thereon)lZ4 

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 samskpalaksanas. 

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

lZ2 Alternatively, the first phrase could be understood as a citation that is terminated by iti 

IZ3 ADV 106,3-6: unmisito hi dharmo j8yate hrsitah phalam 2g@atiti(.ja tasya yadi jarasd Saktir nu 
vihanyeta, sa dvitiyam api phalam m i p e t ,  nu ca Saknoty &eptunl. tasnuid gamyate: kaScij jarrikhyah 
Satrus ram jarjunk@ < d > p a h p a s h n h y a m  anityatdpis'dcy@ samarpayatiii. 

" Depending on the interpretation of iti (cf. n. 122), the clause either terminates with iti or does 
not. 

AD 140cd: ekakLiritrundiLibhydm Saktihdnih prasidhyatiN 
ADV 106,16-18: yena khalu ddrdhyenopeto 'yam ekam phalam &$pate, yadi tenaiva yuktah sycid, 
dviliyam apy m i p e t .  nu cainam Saktimantam anityatd hipsydt. tasmtid gamyate: 'nyathibhrito 'yam 
anityatdvydghiimukham praviSatiti." 

" I understand that iti 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 samsk~alak~ana. As the factor whlch ensures thar rbe conditioned entities d o  not 

perish immediately after origination, it enables them to become causally efficient.lz5 I t  is 

thus indispensable because by definition (see above) evely entity existing i n  the p e s e n t  actsp 
as a cause. This doctrinal position is clearly stated in the Vi  but missing in the Vi,.lZ6 In 
both translations, however, there is the further argument that without the mark of duration 

mental events and factors could not grasp their object.Iz7 This argument probably reflects 

'" AD 139cd: "There are four [and not three s a ~ k ~ a l a k s a n a s ] ,  because if there were not the [mark 
of] duration, it would not be established that [the conditioned entities] are causes and so on." (catvdn 
sthilyan < a > stitve" hetutvd@aprasiddhitahi/). 
ADV 105,4-7: "If the [qualified] entity (dhanna) 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 
anilyatd (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.] 
(nistika), the [mark ofl duration is accepted by those affirming the existence of [the yonder-world etc.] 
( i ~ t i k a ) . ~  Thus [duration] is established [as a sapsk,rtal*ana]." (yadi hi d h a m s y a  sthitir na sydt, 
tasydtmany < an > avastkitarya ket < ut > vrikhyah SaktiprabhBvaviSe;~ nu ~ycit. aniiyatLigrastarya ca 
notpawaktir ily at& ca kriyiim nu kulyit. kriydbhdvdt phaldbhdvah. phaldrthd cQam drambhah, 
tarmid Listikair n&tikap&am vik~ipya stkitih pratigrhyata iti siddham.). 

"The text reads Oamtime which, for all I can see, could only mean non-non-existence (a-mtitva) 
which does not fit the context. I, therefore, suggest to emend the text and read Oan-astime (i.e. non- 
existence). 

For rIstika and nistika, cf. Pr 329,10-12. 

lZ6 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 (citta) and 
mental factors (caitasika dhanna) 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. " 

"or the expression "to grasp the fruit" cf. AKVy 226,12f: "'They grasp [the fruitI1(AK II.59ab) 
means they project [their fruit], i.e. are present as [the fruit's] cause." (gratrgrhnanti ti. *@anti, hetub- 
hdvencivati~thanta ity arthah. ) . 

12' This argument reflects the stance of the Sarvastivadins that the object and the perception of it 
occur simultaneously (sakabhzl), and not successively as the Sautrantikas (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. 5 II.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 Sautrintikas 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 i n n .  393) and Hsien-yang 549a7-17 (cited in 5 2.3.1) against a hypothetical 
cause of duration (sthitihetu) when proving the doctrine of momentariness. It is argued (AIG3h 
78,28-79,l) 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 SarvBstivBdins 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 (AKE3h 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,lf). 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 ( m h  79,2f). 

3.2.5 The treatment of the individual marks by the SarvBstivZdins 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 (citta) is, despite the presupposed conception of it as a 
momentary mental event, characterized as a grasping subject which points to an earlier 
understanding 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 SarvBstivBdins 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.lz8 

earlier stance, which at the time of the argument's conception had already been (largely) superseded. 

This is also reflected by Haribhadra's doxographical account (Saddarianasamuccaya p. 46,14f) 
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4 Like the SarvLstiv2dins, the Therayadins attributed the samskytalaksanas to momentary 
entities and not to series thereof and exp!icitly taught that each entity undergoes origination, 
duration and destruction. They did not have to face the predicament of the SarvastivBdins; 
however, because they did not share their conception of the kjana 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 khana; the 
khana in cirtakkhana (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 (uppddakkhana, fhitikkhano, bharigakkhano = the moment of 
origination etc.; cf. 3 I .E. 1.1). 

5 The Sautrintikas shared the Sarviistivadins' conception of the k ~ a n a  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 (santiina). This included the assignment of the samsk,flalak~anas, so that 
origination, duration, transformation and destruction were - in accordance with the original 
import of the sfitra - related to existence over a span of time and not crammed into a 
moment.lZ9 TO do so was possible because, unlike the SarvZstivPdins, the Sautrantikas did 

of the doctrine of the Vaibhisikas (whom Haribhadra identifies at this point with the Sapmatiyas) 
according to which "things have [a duration of] four moments: [The mark of] birth originates, [the mark 
ofl duration stabilizes, [the mark ofl age causes ageing [and the mark of] destruction destroys" 
(catumanikam vasru. jdtir janayati, sthitih sthdpqati, jard jaijarayati, vinriio vinZqati). 

IZ9 TSi 289b18-20: "AS for origination, that the five groups of factors [constituting a person] 
(skandha) exist in the present world is called 'origination' (updda or jriti?). 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' (sthifyanyathritva)." 
AKBh 77,6-14: "The beginning of the series is 'origination' (updda), its cessation is 'destruction' 
(vyqa).  The very series in so far as it continues is 'duration' (sihitl?. Its [qualitative] difference between 
earlier and later is 'change-while-endurh' (sthityanyathdfva). And in this respect it is said: 

'The beginning of the series is birth (jdti); its termination is destruction (yaya); duration (sthiti) 
is this [series itself]. Change-while-enduring(sthifyanyathdtva) is its [qualitative] difference between 
earlier and later. ' 
'Birth @ti) is existence which is not preceded [by earlier existence], duration is the series, 
destruction is its termination; change-while-enduring (sthifyanyathdtva) is held to be the [qualitative] 
difference of the series between earlier and later. ' " 

(tatra pravdhQridir uprido, niv,pir lyayah. sa eva pravriho 'nuvarttanuinah sthiiih. tasya plirvfiparavi- 
Sejah sthityanyathdhiam. . . .  riha cdtra: jdtir ddih pravrihasya vyaym' chedah, sthitis tu sah/ sihity- 
anyathdfvam tasyaiva plirvdparaviSis~atd// jritir aplirvo bhdvah, sthitih prabandho, yayas taducchedah/ 
sthityanyathdtvam istam prabandhapurvriparaviieg itill). 
Vi 198b1-5 (missing in Vi, [should have followed after 148b211 and in Vi 977b, and hence musthave 
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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.13' Rather than considering the marks of origination etc. 
as the indispensable cause of origination etc., they looked upon them as only conceptually 
given terms @rajfiaptirndrra, AKBh 79,28) which express the fact that something has 
originated etc. (cf. the quotations below in n. 129). Thus the samskytalaksnnas 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 s a i p s k ~ a l a k ~ a n a s  to temporally extended phenomena accords with the 
original position of the Sarvistivadins before they adopted the doctrine of momentariness. In 
the Vi, this is still admitted of as a possibility, though with the qualification that the 
samslcpalak~anas which are correlated to existence over a span of time are only conceptually 
given, while in truth the samskpa lak~anas  are causally efficient entities that operate on 
discrete conditioned entities.13' Thus, at the stage recorded by the Vi, the SarvZstivFidins 
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 (riipa) and so on, come forth from the womb, one says 'birth' (jdti). When they 
perpetuate (sum dtan)  themselves, one says 'duration' (sthih]. When they decay one says 'change' 
(anyathdDa?). At the end of the life one says 'destruction' (vyQa).' So the SautrantikZc2rya(s)." 
Instead of referring to the time when the skandhas originate etc., it is also possible to understand that 
jdti etc. designate the skandhas when they originate etc., so that the skandhas at the time of origination 
etc. would be called "birth" (jriti) etc. This would accord with the definition of jdti as it is attested in 
AKBh (132,23) in the context of pratiryasamutpdda (i.e. when defining its penultimate member, viz. 
jdti). 

I3O - TSi 289b2023 "It is not the case that there are separately existing phenomena ( d h a m )  called 
'origination,' 'duration' or 'destruction. "' 
- AKBh 76,22-25: "'This [doctrine of the s a ~ k f l a l m a n a s  espoused by the Sarv2stiv2dinsJ is tearing 
asunder empty space (i.e. analyzing something not really existing".' So the Sautrxntikas. [They 
maintain]: 'The phenomena birth and so on do not exist as substantial entities (dravyatm) as they are 
differentiated [from the originating etc. entity by the Sarv2stiv2dinsI. Why is that? Because there are no 
means of knowledge @ramina) [testifying to their substantial existence]. For there is no means of 
knowledge @ramina) 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 rikaam pdgata 
iti Sautrdntik@. nu hy ete jrityridqo d h a m -  dravyatah samvidyante yarhd vibhajyant8. kim kdranam. 
pram-ndbhdvdt. nu hy e ~ d m  dravyato 'stitve kimcid api praminam asti pratyak~am anunuinam ciptdgarno 
vd, yathri fipddindm dhalmcindm iti.) 
Cf. the discussion between the Sarv2stiv2dins and Sautr2niias on this point in AKBh 79,22-80,ll. 

T m p t y  space is merely the absence of a corporeal entity (AKVy 173,2223 sapratighadravydbhdva- 
mdtram rikdiam) . 

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

13' Cf. Vi, 148~1523 "Before the s a ~ k ~ a l a k ~ a n a s  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 sapsk,~alaksanas] were dealt with with regard 
to moments. Now they are dealt with with regard to series "). 
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samskpalaksanas of the Sautrfintikas' definition are the real samskpalaksanas which are 
taught in the Tri laksana~dtra."~ This line of reasoning is repudiated by the Sautriintikas who 
argue in the AKBh that the origination etc., as they define them, qualify as true samskytala- 

k ~ a n a s  because the conditioned entities which the samskytalaksanas are meant to qualify in 
the Trilaksanasdtra are not discrete momentary entities, but series formed by them.'33 

However, Vasubandhu also shows that it is possible to attribute the samskpalaksanas 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 samsk,palak;anas are merely conceptual constructs and not causally efficient entities, 
their origination refers to the fact that they exist after not having existed before (abhifva 

bhriva); the r 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 e ~ i s t e n c e . ' ~ ~  This characterization retains the four samskrralak~anas 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. 5 I.C.2.1). It thus 
reflects a more radical (that is, more radical than that of the Sarvfistivfidins) 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 

13' Vi 198b3-5: "In order to repudiate this opinion (i.e. the opinion of the Sautr%ntik%c%rya, 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 (nikijasabhdga) 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." 

AKBh 76,29-77,3: 'I ... 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"l&aga)." ( . . . bhagavdrp tasya sarpkdrapravcihasya 
sawkriatvam pralityasamutpannat@ dyotayiiukdma idam dha: "trininuini s a v k p z y a  sawkFa- 
lak;a@ni, " nu tu ksanasya. nu hi ksanasyotpcidadayah prajfiijante. nu cdprajfiijamcind ete 1ak;anam 
bhavitum arhanti. ). 

V n  the Trilaksanasfitra (cf. n. 31), the sapkflalaksanas are set forth as objects of knowledge 
(utpddo 'pi prajfiaate etc.). Hence, so the argument, they cannot refer to momentary entities, because 
the origination etc. of these entities cannot be observed. 

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." 
@ratiksanam cdpi sa?pkflasyaitdni lak~ancini yujyante vindpi dravydntarakalpanayi. katham iri. 
pratik~anam abhlitvd bhava utpddah, bhutvdbhcivo yayah, plirvasya piirvaryoltar < ottar > h- 
k;andnubandhah sthitih, tasyd visadriatvam sthiryanyathcitvam iti.) 

"mendation in accordance with the Chinese (T 1558 28alf) and Tibetan translation (P. 5591 gu 
93b2f: sna ma sria ma dun phyi ma phyi mahi skad cig ma rjes su hbrel ba ni gnaspaholl). 
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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 (bhiirv8bhdva), existence was reduced by the 

SautrLntikas 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. 

ti The stance which the Dirs?intikas take in the Vi and in the NA on  the issue of the 

samskflalaksanas accords with this doctrinal position of the S a u t r C n t i k a ~ . ' ~ ~  Besides the fact 

that the DLrsfintikas, too, maintain that the samsk,flalaksanas are - as all other cittavipra- 

yukta samskLfras - only conceptually given'36 and not really existing entities,13' they also 

argue that the samskytalaksanas 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.13' O n  the basis of this position it can be safely assumed that 

the DBrstBntikas, 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 

'35 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 ident~fy any doctrinal differences between the 
position of the Sautrintikas espoused in the AKBh on one side, and the opinions attributed to the 
Dirsfintikas in the Vi and the NA on the other side 

Vi 200a4-7 (Vi, f49c8f, cf. n. 99 for the citation of the phrase omitted here and n. 101 for the 
rejection of the Darstintikas' argumentation): "The Dirstintikas make this explanation: ' . . . one should 
say that the origination of the phenomena ( d h a m )  at the beginning is called 'origination' (iriti). Their 
a~ihi lat ion later is called 'destruction. ' Their transformation in between is called 'age. ' " 

In contrast to the Sarv2stividins and Sautrintikas, the Dirstintikas assume in this passage in 
accordance with the Trilaksanasdtra that the only mark beside origination and destruction is change. That 
the Dirstintikas take this position here follows from the context (viz. the commenting on the 
Trilakyinasdtra with its three sarykpa1ak;anas). However, also in the passage which Sapghabhadra 
attributes to the DiZirs~intikas, when the sapsk,flala@anas are reduced to origination and non-existence, 
only one sarykpalak~ana, beside the marks of origination and destruction, is considered, namely the 
mark of'change. Therefore, it is possible that unlike the Sautrintikas, at least some sections among the 
Dirstintikas took the canonical position that origination, change and destruction alone are s a ~ k p a l a -  
k;anas as their starting point. 

13' Vi 198a15-18 (= Vi, 148b5-8, Vi 977b9-11, Vi 198c22f): "Others, like the Dirstintikas, hold 
that the sarykpa1ak;anar do not really have an own-being. They make this explanation: 'The 
saryk.I?alak;anas are subsumed under the group of [non-material] factors dissociated [from the mind] 
(viprayuktasarpka'raskandha). Because the [entities of] the group of [non-material] factors dissociated 
[from the mind] do not have a real own-being, the sarykpalaksanas do not have a real own-being.' In 
order to repudiate this opinion it is explicated that the sapk,palaksanas really have an own-being. " 
Vi 198~22 (not in Vi,): "The Dirstintikas maintain: 'An own-being of the marks of origination and so 
on does not really exist.'" 

"' NA 533~21-24: "And the Dirsfintikas 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 
sarpkpa1ak~anu.s [consist of] origination and non-existence [only]. Thus there would then not result a 
total of three [sarykpalak;anas]; i.e. that the conditioned entities obtain their own-being (ritmlabha) 
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. 5 II.D.2.6), Vasubandhu's principle argument for  the proof of 

the theory of momentariness. 

7 The position of the SautrLntikas and DLrstLntikas was also espoused by the early YogiicHras. 

Thus in  the BoBh the samskpalaksanas are only accepted as conceptually given and not as 

really existing, causally efficient entities.13' Moreover, also in  the AS'40 and in the Hsien- 

139 BoBh, 278,lO-25, BoBh, 189,2-11 and BoBh, 279,6-9, BoBh, 189,16F: "He sees with respect 
to every single moment constituted by a conditioned factor (saipkdrak~na)%ee marks of the 
conditioned (saipk,rtalak~na) of the conditioned entity (sarpk,rtu). After the [respective] moment he sees 
the fourth mark of the conditioned (sarpkplak~ana).  On that occasion he sees that the appearance of 
the own-being (svabhdva) of a sapkdrak~ana,  which has not existed before (aplirva), immediately after 
the destruction of the own-being oib the preceding sapkdrakpna, is birth @ti). That the originated 
[factor] does just for that time (tatkdldvipranriSa) 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 
(svabhdva) of the sapkdrak~ana which has ceased before is age Oard). He sees that the destruction of 
the own-being of just this arisen saipkdrak;ana immediately after that moment of origination is annihila- 
tion (yaya) .  

With the same own-being, that (yatsvabhdva) he sees the arisen momentary conditioned entity 
(sapkdraksa?a) to be endowed with, he [also] sees its birth @ti), duration (sthiti) and age (iard) to be 
endowed with. He does not [see] them to be endowed with different own-beings than that of this 
[sarpkdr&ana]. And in accordance with truth, he sees that the disappearance of the own-being 
(svabhdva) of this saipkdrakpna after the moment [of birth] is precisely [the disappearance] of the 
[marks ofl birth and so on. . . . Apart from the conditioned factor [itselfl, the Bodhisattva does not at any 
time see its birth, its duration, its age, its impermanence (aniryatd) as fully existing in the sense of a real 
own-being. " (ekaikasmim sarpkdrakpne trini sarpk,Hasya sarpkpalaksaniini pajiati. k g n d  lirdhvam 
caturtham saipkpaiaksanam samanupaiyati. tatra plirvasarpkdrak~a~svabhrivavinriSiinantaram yo 
'pl ir /asa~krir&anasvabhdvaprddurbh~ sd jdtir iti pajiati. utpannasya yas ratkdldvipranriiah sii 
sthitir iti paiyati. tam piirvaniruddham sarpkrir&anasvabhrivam apekga tasyotpannasya yad anyatvam 
anyathdtvam vd sii jareti pajat i .  tasnuij jdtik~andd lirdhvam tasyaivotpannasya sarpkdraksanqa yah 
svabhdvavinLiSah sa y q a  iti pajat i .  sa yatsvabhrivam eva tam utpannam saipIcdr@anam samanu- 
pajati,  tatsvabhdvdm eva t q a  jdtim sthitim jardm ca p e a t i ,  <na > ' tadanyasvabhdvdm, tasmric ca 
kgndd lirdhvam ya eva tasya sarp,kdraksanasvabhdvasyripagamah, sa eva te~i im jdtyridindrn iti 
yathdbhiitam paiyati. . . . tatra bodhisamah sarpkdranuitram sthdpqitvd nu t q a  jritim, nu sthitim, nu 
jardm, ndnifyatip sarvakdiam drayasvabhdvaparini~pam'tah pajati.) 

That the saipkytalakpnas are not real entities is in the following proved on the basis of perception 
- they are not perceived as distinct from the qualified entity (BoBh, 279,9-13) - and by argumentation 
(BoBh, 279,13-280,ll; cf. the citation of BoBh, 279,25-280,6 inn.  115). 

" For the term sarpkdrak~ana which in this passage clearly designates the momentary entity itself, 
cf. n. 248. 

Both Wogihara and Dun read saipkdrakpne, which is the reading on which also the Tibetan 
translation (P. 5538 i i  167a2, D ,  wi 146b7: hdu byed kyi skad cig ma daripo la - P .  reads skad cigpa) 
is based. This reading is not convincing, given that saipkdrak;ana 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. " 

nu has been added by Wogihara and Dun in accordance with the Tibetan (P. i i  167a5) and 
Chinese (544blOf) translation. 

'" AS 11,7-11: jiitih katam?. nikrjasabhiige sarpkdrdncirn abhlitviibhdve jdtir iti prajfiaptih. jard 
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yang'41 it is taught that the samskytalak~anas qualify an entire span of existence rather than 
discrete momentary entities. In the BoBh, however, the samsk,palaksanas are attributed to 
individual entities and not correlated to series.I4' Furthermore, the mark of duration is 
understood to be the non-destruction of the arisen entity, This accords with the position of 
the Sarvistividins 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 Sautrintlkas and Dirstintikas, the four 
samskytalak~anas are in the BoBh reduced to existence and non-existence (cf. 3 I.C.2.1). 
Thus also the treatment in the BoBh does not differ fundamentally from that of the 
Sautrintikas and Dirsrintilcas who, after all, also teach how the samskytalak~anas may be 
attributed to discrete momentary entities. 

That the conception of momentariness espoused in the early Yogicira works accords with the 
position of the Sautrintikas is also borne out by the testimony of PG 5.  This gdthd, which 
by its incorporation into the Yogicirabhlimi is accepted by the Yogiciras,  posits that 
conditioned entities are without duration and hence do not have time to discharge any activity, 
as the Sarvistividins 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.'43 In  other words, these acts of origination (again one may speak of flashes into 

katanui. nikiyasabhdge savkdrdndm prabandhdnyathdtve jareti prajfiapha. sthitih katamd. 
nikQmabhdge saipskdrdncimprabandhdvipra@fe sthitir iti prajriaptlh. anityatd katanui. nikriymabhdge 
sapskdrandm prabandhavindie anilyateti prajriaptih. 

14' Hsien-yang 550~16-20: "The stanza says: 
The beginning of one life-time u a n m n ) ,  [its] end and the interval between comprise the three 
marks of the conditioned entities (sawrtal&ana). (ki 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 these two (i.e. from birth until death) comprises the mark of change-while-enduring 
(sthityanyathdtva) . " 

'42 It is noteworthy that the treatment of the savk,palak;anas 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. 

'43 Cf. the explanation of the commentary on PG 5 (cited in n. 15) in the Yogic2rabhUmi (Wayman 
1984, p. 341,34-38): "It was said (in k2 Icd): '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 k2 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." ("dhamuih same 'pi niice;(d" ity uktama. na hiktam katham niicegi iti. ata 8ha: 
"k~anikd!~ sarvasavkdrd, asihircindm kutah kriye"ti. "atha ced vartate kriyeUty uktamP tat katham 
asatyam kriyriydm knyci vanata iti aha/ "bhirtir yesdmb kriyd saivaC kdrakah saiva cocyata" itil phalalvdt 
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existence) do not have any activity - in the words of PG1, they are nis*ce$a "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 Sarvistividins on one side, 
and the identification of activity with the entity's existence by the Yogiciras (and Sautrintikas 
and D2rstintikas) on the other side is characteristic for the way the fonner 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. 

kriyd hetutvdt kdrakah/). 
V G  lcd: "All phenomena are devoid of activity, but yet there is action." (dharmcih same 'pi 

nis'ce;(ci afha ced vartate kriyd). 
The Sanskrit manuscript of the Yogacarabhfimi (henceforth: Y) (photos of which are kept in the 

K. P.  Jayaswal Research Institute, Patna) seems to read yaisdm. Cf. n. 15. 
"mendation of Wayman's reading confirmed by both manuscripts (cf. Schrnithausen 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 
Sarvistividins. 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 (samskyta1ak;ana) between the various Hinayana schools, notably between the 
mainstream Sarvistividins on one side and the dissident Darstantikas and SautrHntikas on the 
other. In this context reference was also made to the position of the Yogiciras 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 Yogiciras, that is, in the textual tradition associated with MaitreyanHtha and Asanga. 
These texts, notably the YogHcirabhiimi ( ~ r ~ h ,  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.145 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 Yogiciras reconciled the position that all conditioned 
entities are momentary with their Mahiyina stance which denies the substantial existence of 
these entities.'46 On the other hand, it can be observed how the original conception of 
anifyatd 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 anifyatci. In this chapter, after a brief summary of the various kinds of 
proof, these two aspects of the treatment of momentariness by the Yogaciras will be 
documented. Particular attention will be paid to the differing interpretation by Prof. 0 .  
Hayashima who argues that the entire treatment of anifyatci and momentariness in the 
Yogicira school is based on the trisvabhLiva-doctrine. 

Even in the AK the issue of momentariness comes up only in the context of another controversy, 
namely whether krjavijEapti, that is, manifest bodily action, is movement, as the Vitsiputriyas- 
Sapmatiyas contend, or not. The latter stance is taken by the Sarv%stividins 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. 

'45 In the TSi, 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 Dichtltng und indischen 
Denkens. Aus dem Nachlass herausgegeben von Klaus Ruping. Wien 1985. p. 109), I refer with the 
expression "substantial existence" to existence on account of an own-being (svabhdva), 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. 
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P Basically, three different kinds of proofs can be identified in the aforementioned YogBcgra 
sources.'47 They are of particular interest (and hence will be studied closely in the chapters 
II.B, 1I.C and II.D, because they allow one to infer some of the reasons and n?otivations 
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 !he satrvdnumana 
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 Q 2.2) and in the AS(Bh). This kind of 
proof also found its way into the Vi (787~17-788a13). 

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 ~ r ~ h  (456,l-14), to my knowledge the oldest source (with the 
possible exception of Vi 787~17-788a13) 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, Q 2.4) and the AS (AS 41,12) adduce this type of argument. 

The third type of proof, which will be scrutinized in chapter 1I.D and in the translation in the 
appendix (Q 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 ~ r ~ h ,  though not as part of the proof of momentariness, but because the spontaneity of 
destruction is an intrinsic aspect of the YogBcBras' conception of momentariness and as such 
had to be substantiated by reasoning (cf. Q II.D.3.2). By contrast, in the VinSg (Y, P. zi 

. 58a4-b4, D. i i  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, 8 2.3), the non-existence of a cause 

Besides these proofs, the recurrent discussion of how the phenomenon of recognition does not, 
as the Brahmanlcal opponents allege, contradict the doctrine of momentariness can also already be found 
in these sources (Hsien-yang 550~9-15, MSA kP XVIII.82d, MSABh l50,19f, 154,22-26). Moreover, 
in Hsien-yang 549b21-550b13 the refutation of the permanent entities taught by the Brahrnanical schools 
features already as a further corollary of the treatment of anityata. By contrast, in the Y, on which the 
Hsien-yang 1s based at this point, the refutation of these entities is still completely dissociated from the 
topic of anityati 
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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?)'48 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) 

8 2 2.1 With the exception of the Yogiiclras, all schools mentioned so far as subscribing to the 
doctrine of momentariness belong to the fold of "Hinayiina" 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.'49 In the Mahlylnist strand of the YogHcBra school,150 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 entiries.15' The 
dilemma alluded to here posed itself for all followers of the Mahiyina 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 impermanent15' - 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): 

14' As for the MSA, it is likely that "abhdvdt" in kl  XVI11.82~ refers either to the non-existence of 
a cause of destruction (so in the Chinese translation, T 1604 646c2ff) 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 "abhLivritn 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. 

14' 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, 148c15f (= Vi 198c27f and 199a2) quoted inn. 196. 

''O In the oldest strata of the Yogicira texts (notably in the S r ~ h ,  in considerable portions of the AS, 
as well as in some parts of the Y and Hsien-yang), the Mahiyina ontology is not (or at least not 
consistently) presupposed (cf. Schmithausen 1969, p. 820 and Schmithausen 1973, p 165f). 

15' Cf., for instance, the effort in the San-wu-hsing-lun (872b16-20, quoted inn. 161) to explain that 
anifyata' in the ordinary sense of origination and destruction does not entail that there are real entities 
wh~ch originate and cease. 

15' 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: MahZyina propounds'53 that the phenomena ( d h a m a )  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 ( d h a n n a m u d r ~ ) ? ' ~ ~  How do  these two teachings 
not contradict each other?" 

2.2 Already in the Aksayamatinirdeiasiitra (henceforth: AksM) which belongs to the corpus 
of PrajiiiiparamitZ literature,'j5 this dilemma was solved by interpreting anityatri as non- 
existence rather than as impermanence: 

"What is the meaning of "impermanent" (anitya)? I t  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 ( d h a m a )  are devoid of a self. That there 

is nothing which perishes because [the dhannas] are devoid of an  own-being: this is the 
meaning of anitya. "'j6 

I*' MPPUL 1376 n. 1 cites PaiicavbgSati p. 164,8f (= T 223, 242~2-4 and 278clf): sarva ere dhannci 
ekalaksanri yadut~laksandh. 

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

' 5 5  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. 

AksIvl (Braarvig 1988, p. 232 [= P,  bu 174b3-5, D. ma 168bjf, quoted inSAVBh P. tsi 156b5-8, 
D.  tsi 132a4-71, T 397 210~9-12, T 403 610a8-10): de la mi rtagpahi don gun i e  na/medpahi don dun 
mi chugs" pahi don rep dnos po rnam par hjig pahic don ni ma yin no// mi rtag pahi don ni chos la bdag 
med pa sfe/ no bo Aid kyis dben pahi phyir, de la rnam par hjig p d  gun yan med deP hdi nP mi rtag 
pahi don to// 

"he quotation of this passage in the SAVBh reads "medpahi don dun mi rtag pahi don re/" (= 
... has the meaning "non-existent" and the meaning "anifya"). The Chinese translations also read 
"*anifya'iiha," 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 *usaktrirthaS(?) ca (. . . dari mi chags pahi don re/; for mi 
chags pa cf. the Tibetan translation of the MSABh [P. phi 25a8-b5] which renders na sakta in MSA 
XVI.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 chagspa). This reading is also commented upon 
by Vasubandhu. On the other hand, the SAVBh reads "anifyrirthd can (dun mi rragpahi don ten.  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 traditionis closer to the original. In this 
case, "*asaktrinhaU may have been an explication of the anifyatci of non-existence, specifying that the 
non-existence referred to potential objects of attachment such as a Self (rirman) or things considered 
"mine" (rim~iya). Either by scribal error (possibly the original read "usadartho 'saktrirthaS crinifya- 
firthah") or because "*maktrirtha" was not understood in this context (but in this case the copulative 
particle should have been left out, too), "*makfrirtha" may have been omitted or replaced subsequently. 
At any rate, the reading anitycirtha 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 anityatri. 
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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 Mahsygna teaching that all entities are devoid of 
substantial existence and in that sense empty (Siinya). This interpretation of anityatci was made 
possible by analyzing a-nitya (=im-permanent) as nityam a-sat (= permanently, i.e. forever, 
non-existing). i57 

1 2.3 2.3.1 The Yog2cSras adopted this Mahgyina interpretation of anityatci. Already in the 
Bodhisattvabhfimi it is advanced in the following way: 

"And how does the Bodhisattva envisage all conditioned entities as anitya? Here the 
Bodhisattva sees (pahat i )  all conditioned factors as anitya by perceiving the [supposed] 
expressible own-being of all conditioned factors (samskiira) to be non-existent in all [the 
three] times. Further, of that very (eva) inexpressible thing (nirabhilipya vastu, i.e. 
True Reality, tat hat^),'^^ 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. "Is9 

Alternatively, the following explanation for the two divergent textual traditions may be brought 
forward. The reading recorded in the Tibetan translation of the AksM dun mi chagspahi 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 A h M  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 'nityarthd ca. 

P .  : don steN, P .  of SAVBh don to// 
rnam par missing in SAVBh 

* rnam par missing in SAVBh 
' D. of SAVBh: med/ 

p. of SAVBh reads Mi la ni 

Is' Cf. the (Mah2yPna)-Sfitrilalikaraw (henceforth: MSAT) by *Asvabh%va, P. bi 169b6-170a1, D. 
bi 151b6-152al): "As for the teaching 'For the Bodhisatwas the meaning of anitya is 'non-existent" 
(MSABh 149,7), ' a '  [in 'anitya'] expresses the negation, while 'niiya' [in 'anitya'] expresses 
permanence. Therefore, 'anitya' means that bat )  it is for all times non-existent . . .). (byan chub s e m  
dpah mums kyi mi rtag pahi don ni medpahi don" ces bya ba nil "mi" ies bya ba ni dgag par brjod pa 
yin la/ "rtag pa" ies bya bahi sgra ni rtag pa brjod pa yin pas mi rtag pa ies bya ba ni garidus rtag tu 
med paho ies bya bahi tha tshig steh 
The same explanation can be found in SAVBh P. tsi 156b4f (D. tsi 132a44: medpahi don dan ies  bya 
ba la/ "mi nag" ces bya bahi sgral rgya gar skad dul "a ni ta ta"ies bya ba hbyun stel "a" ni medpahi 
don to// "ni ta ta"" rtag pahi don ten and in ASBh 50,lOf: .. . akarasya pratisedh2rthatvit nityaiabdasya 
ca sarvakPlPrthatv2d iti.). " 

" corrupt for a ni tya or a ni tya tri? 

Cf. BoBhw 276,2-5 (BoBhD 187,15-17): iha bodhisattvasya sarvribhil~pritmdena svabhrivena 
virahitam nirabhilapyasvabhrivam vastu pasjatah yci cirtasya sthitih, ayam asyocyate szinyatr2ramridhih. 

BoBhw 277,16-22, BoBho 188,16-20: katham ca bodhisamah sarvasarpskrirrin anityatah 
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In contrast to the AksM where non-existence seems to be - provided the rendering mi chugs 
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 anityard as impermanence, 
the Yogiciras advance the Mahayana interpretation of anityati 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 (samskdra) 
are to be contemplated, the impermanence is understood in its radicalized form as 
momentariness. However, as documented in the passage adduced here,Im this understanding 
of impermanence is only provisional and secondary to the realization of the "inexpressible 
thing" (nirabhildpya vastu), i. e ,  tathati. 

The approach adopted by the BoBh corresponds to the treatment of anityard under the terms 
of the trisvabhdva-doctrine, which was developed on the basis of the BoBh. Whereas the non- 
existence entailed by aniryatd applies in the BoBh to an expressible own-being that could be 
attributed to conditioned entities (abhilapyasvabhdva), it refers under the terms of the 
trisvabhdva-doctrlne to their imagined characteristic @arikaipitalak~ana), 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 paratantralak~ana, 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 
anityatci of the paratantralak$ana is generally understood in terms of m~mentariness. '~ '  

samanupaiyati? iha bodhisattvah sarvasa~krirrinrim abhilripyasvabhrivam nityakiilam eva nLislity 
upalabhyrinityatah sarvasawkrirrin pajiati. punar apan@dtasya4 bhritatah tasyaiva nirabhiliipyaqa 
vastunah apanj~rinahetukamb udayavyayam upalabhya tiin' nirabhiliipyasVabhdvcin sarvasa~kririin 
anityatah samanupa$Jati. 

VoBh,: avijnritaqa 
BoBhw: aparijAritao 
BoBh,: ublabhyate. As confirmed by the pattern of the preceding sentence, the reading adopted 

in BoBh, is correct (but upalabhya and trin 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 s a~k i i r a s  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 (tathatii). 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 ofpaiyati (i.e. direct vision) in the former and samnupaiyati, 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 (trisvabhriva), the former realization 
matches the parinispanna level, whereas the latter observation relates to the paratantra level. 

16' A different approach is adopted by Paramirtha in his San-wu-hsing-lun, which seems to be based 
on MAV 111.5 (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 anifyarci in  the sense of non-existence corresponds, as the M S A  and the 

comnentatorial tradition specify,16' 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 anityatri is not correlated by Paramartha to any of the three natures. 
Instead, he teaches that on the level of conventional truth, anityatii consists in the non-existence before 
and after existence (i.e. in ordinary impermanence). 

T 1617 872b12-23: "Aniiyatri has three meanings: 
Firstly, the aniiyatri of non-existence: it refers to the imagined nature of suffering which forever 
is non-existent. This non-existence is the meaning of anityatri. The fact that this non-existence 
exists on the level of the highest truth is called 'true rathatii.'" 
If non-existence before and non-existence after [existence] are defined as anityatri, then this is 
conventionally true (samv,rtisat). The non-perverted (avipan'ta) is def ied as 'tathatii,' but not as 
'true tathatri. ' 
Secondly, the anityatri of origination and destruction: it refers to the dependent nature of suffering. 
This dependent nature is neither substantially e ~ i s t i n g , ~  nor substantially non-existing. Because it 
differs from the perfect nature @arini;pannasvabhriva), it is not substantially existing; because it 
differs from the imagined nature (parikalpitasvabhriva), 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 anityatri. 
Origination, however, is not real origination (i.e. of something substantially existing); nor is 
destruction real destruction. This is true tathatri. 
Thirdly, the anityatri 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 anityatri. The fact that this 
nature does not change is called tathatri."' 
T h e  text differentiates between true tathafri and ordinary tathatri. Normally tathatri refers 

invariably to the absolutely true reality so that there is no scope for distinguishing between a truer and 
a less true form of tathatri. 

Should be read instead of ? 
' As far as I can see, the differentiation between tarhatri and true tathatri must have been given up 

at this point. For I see no reason why the immutability referred to here should, in contrast to the 
preceding cases, not have been characterized as "true tathatri. " 

16' MSA XVIII.81: "For the wise, the meaning <of anitya> is 'non-existent. "' (asadartho . .. 
dhimatcinz ...). 

MSABh 149,7f and l l f :  "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 savkriras') imagined 
characteristic." ... Also 'perishing in a moment' (ksanabhariga, i.e. being momentary) is to be known 
as a meaning of anitya[, namely] of the characteristic which has arisen in dependence @aratantrala- 
k~ana)."  (bodhisattvrinrim asadartho' nitydrthah/ yan nityam ncisti tad anityam re~rim yat parikalpita- 
laksanam/. . . k:anabharigiirtho 'py anityartho veditavyah paratantralak~anasyal) . 

SAVBh P .  tsi 157b4f, D. tsi 133a3f): "As for [the teaching in the MSABh] 'For the Bodhisamas, 
the meaning of "anitya" is "non-existent": The meaning of aniiya is twofold, namely 'originating and 
perishing' and 'non-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 ~ r ~ v a k a ;  by contrast, it is the 
meaning 'non-existence' that is accepted as the meaning of ~nityatr i ."~ ("byari chub sems d p a y  mums 
kyi med pahi don ni mi rtag pahi don to" ies bya ba la/ mi nag pahi don la rnam pa griis tel skye ba 
dari hjig pahi don dun med pahi don to// de la byari chub sems dpah mums kyi mi rtag pahi don ni rian 
thos la sogs pa Ira bu skye ba dun hjig pahi don ni mi rtag pahi don ma yin gyi/ gari medpahi don ni 
mi rtag pahi don du hdod do/i). 
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realize that all conditioned factors are forever devoid of the nature they are commonly 

imagined to have. The traditional understanding of anityatE as impermanence, by contrast, 

corresponds to the stage of the ~ r a v a k a ,  i .e ,  the adept who does not follow the path of the 
MahiyBna.163 

The treatment of anifyatd within the framework of the trisvabhdva-doctrine eventually raised 

the question whether, and if so,  in  which way, anifyatd can also be  attributed to the 

pariniTpannalaksana. While this question is (still?) ignored in the MSABh (cf. the quotation 

in n. 162), the Hsien-yang felt the need to explicate that theparini~pannalaksana cannot in  

any sense be  said to be  impermanent (cf. appendix, 8 1.7) .  I n  the MadhyHntavibhBga 
(henceforth: MAV),'64 San-wu-hsing-lun (872b12-23, cited in n. 161) and Si,16' by 

T h e  translation follows Asvabhava (MSAT P. bi 169b8-170al) who glosses te~dm with 
sa~kdrEndm.  Alternatively, te@m could stand for bodhisamandm (i.e. "... this is for them anitya, 
namely . . . "). 

It is not clear how gari 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 gari renders a causally employed yat, so that the following 
translation would result: " ... because (gari) in the contrary (gyi) it is accepted that anitya means 'non- 
existing. ' " 

' dpa(2 is missing in P.  

The AS adopts the interpretation of anityatd as non-existence as one of the various forms of 
anityatd: 

AS P. li 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 dhdhu 
(i.e. the six senses, their objects and the corresponding six kinds of consciousness) and in the 
Ljatanas (i.e. the six sensory organs and the corresponding six kinds of objects)." (med pahi 
mtshan Aid gari i e  nal  gun phun po dun/ kham dun/ skye mched m u m  la bdag dun bdag gi dus 
nag tu med paho/n. 

In contrast to the other sources, it is specified here that the non-existence refers to a Self (dfman) and 
to what-is-mine (dtmiya) 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 Mahayina teaching (here 
the interpretation of anityatd as non-existence) in a way palatable to an Abhidharma-orientated audience. 

la MAV III.5cd/6ab, MAVBh 38,21-39,3: "As a counter-agent against the pervertedviews [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 [fist] polluted 
[and then] free from taints. (MAV III.5cdl6ab) 

The fundamental principle is of course (hi) 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.' " 

(aviparyLisatartvam n i t y d d i v i p a r y L i s a p r a t i p a k s e n d n i t y a d u l j  miilatattve yathdkramam. 
katham ca tatrrinitydditc? veditayd? 

asadartho hy anitydrtha upcidavyayalak~anah/l (= III.5cd) 
samicimalabhdvena miilatattve yathdkramaml (= III.6ab) 
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trayo hi svabhrivri mula-tarnam[.] tesu yathcikramam asadartho hy anityrirtha utpridaqqdrthah 
samalrimalatdrthm' ca.) 

MAVT 117,l-9 (P. tshi 86b6-87a1, D .  bi 245b7-246a3): "The meaning of anityatd 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]': 
[I] 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 fparatantrasvabhdva) is anifya 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 @arini;pannmvabhriva) is anitya in 
the accidental sense of 'aniiya' that is characterized by the meaning 'being [first] polluted and [then] not 
polluted. ' " (trividho hy anitycirthah: asadarthah, utpridaiyaydrthah samalrimal< -~tv?-~rirthai ca. y& 
sarvadri tathdsti sa nityah, tadviparIto 'niiyah. tesu yathcikramam iti tatra > ' sarvadri 'sadarthciniiyrirth- 
enaparikalpitmvabhrivo 'nityah. asan nityam anityam in nirukriny6yena veditaiyam ity anye. pratik~anam 
utpridaiyayalaksanenrinityrirthenrinity paratamtrasvabhri < vah. tasya pratyayotpannatvrit vindfe 
crihet~katvdt.~ samalrimal-a@.?-rirthala > k~anendgantukenrinityrirthenrinityo 'vikriradharmo 'pi 
parini~pannasvabhdva iti.E The passages printed in brackets < ... > are missing in the fragmentary 
Sanskrit manuscript. I have not always followed Yamaguchi's reconstruction.) 

T h e  fundamental principle consists in the three natures (trisvabhdva), viz. the imagined, the 
dependent and the perfect nature fparikalpita-, paratantra-, and parini~pannasvabhdva). Sthiramati 
CMAVT 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. anifyatd, 
duhkhatri, ionyatri, anrimtci?) are comprised by the [three natures]. " Pyena kriranena svabhrivm trividho 
mulatattvam ity ucyate, tat pradariayann dha: tairinyataftvavyavasthipanlid iti. tatrrinyasya laksanddi- 
tattvasyrintargata < 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). " @arikalpital@anam nityam mad ity etatparikalpitasvabhrive tattvarn, aviparitatvrit.) 

The reading has been adopted from the prarika in MAVT (116,20); The MAVBh reads 
anityatriditri. 

' 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 ninikti (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 
(dtman). 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 156b51, 157b6f) would no longer fall under this 
definition because they are not supposedly eternal. 

* 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 samalritrirtha), the term has to be reconstructed from the Tibetan. It is not 
certain whether the original reading is with or without an abstract suffix (-fa/-tva; i .e, whether 
samalrimalat(v)drtha or samalrimalrirtha is to be read), because the Tibetan translation reads the first time 
. . . dri ma dari bras Sin dri ma med pahi don to, while it reads the second time dri ma dari bcm pa dari 
dri ma med pa tiid kyi don. However, given that the MAVT reads anityrirtha (rather than anityatrirtha) 
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contrast, it is conceded that theparini?pannasvabha'va is anitya insofar as it is attained to by 
the process of purification and in that spurious sense linked to t r a n s f o r m a t i ~ n . ~ ~ ~  In  the 
M A V B ~ ' ~ '  this interpretation is accepted as the third form of a n i t y ~ t r i . ' ~ ~  

2.3.2 Hayashima contends that the application of the trisvabhciva doctrine to anityatE is 
intrinsically linked up with the issue of m ~ m e n t a r i n e s s . ' ~ ~  His starting point is the 
differentiation between impermanence in the sense of duration for some timel7' and 
impermanence in the sense of momentariness. According to Hayashima, under the terms of 
the trisvabha'va doctrine the former is imagined @arikalpita). On these grounds, it is 
correlated by him (1988b, diagram on p. 31) with theparikalpitalaksana and the understand- 
ing of anit)iatLi in the sense of eternal non-existence (nityam asat). The momentariness, by 
contrast, is, as the adequate understanding of anityata' in the traditional sense of non- 

permanence, correlated with the paratantralaksana. Thus, according to Hayashima (1988b, 
p .  28f), the application of the scheme of hisvabha'va to anityatci 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.l7' 

and given the reading samalanirmalrinifyati which is attested in MAVBh 39,21, it is more likely that the 
correct reading is samalrImalrirtha (or samalanimlrirtha). 

' gari dus tham cad du de biin du yod pa, de ni rtag pa ste/ de las bzlog pa ni mi rtag pa  ste/ de 
dag tu go rims biin no ies bya ba ni de la . . . 

de ni rkyen lm byun ba dari hjig pa la rgyu medpahi phyir ro// 
yon3 su grub pahi rio bo fiid mi 3gyur bahi chos yin du zin kyari dn ma dari bcas pa  dari dri ma 

med pa  Aid kyi don gyi mtshan Aid glo bur gyi don mi rtag pahoN 

Si 47b4-7 (= Sip p. 542): "Each [aspect] of the four [Truths] is endowed with the three natures. 
To start with, anifyatri and so on (i.e, the other three aspects) of the Truth of Suffering have the three 
natures each. The three [natures] of anifyatd: Firstly, the anityatri 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 anifyatri of origination and perishing because there is origination and 
destruction; thirdly, the anityard of pollution and purification because the state changes." 

For the process of purification against the background of the tnsvabhriva-doctrine, cf. SNS VI. 
11. 

16' MAVBhN 39,20f (cf. n. 164): m'vidhe mulatattve trividhrinifyatd paridipitri, asadarthinityati, 
utpridabharigrinityatci, samalanirmaldnityatd ca. 

-. 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. 

I6'See in particular Hayashima 1988b, pp. 27-32 and Hayashima 1988c, pp. (422)-(421). 

I7O Hayashima calls this "santrindnifyatri." For a critique of this usage, cf. n. 199. 

17' 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 
trisvabhciva doctrine to anityaM is to be seen in the coordination of the conventional 
understanding of anityatii as impermanence with the Mahiyina interpretation of anityatri as 
non-existence (anitya = nityam asat). These two seemingly contradictory interpretations of 
anityatci are brought into accordance with each other by relating anityatri 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. 5 
I.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 anityatci of the paratantra1ak;aga 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 trisvabhciva doctrine is that anityatri in the 
traditional sense of non-permanence is identified with the paratantralak~ana. Whether this 
non-permanence is conceived in terms of momeniariness or not is secondary and not 
dependent upon the treatment of anityatci on the basis of the trisvabhciva-doctrine. 

It is clearly documented in the Hsien-yang that the interpretation of anityatci according to the 
trisvabhdva-doctrine does not necessarily imply the theory of momentariness. Here it is stated 
that "the meanings of anityatci other [than non-existence] are to be understood in relation to 
the characteristic of dependent origination @aratantralaksana). " This refers to the other five, 
(if not to the other thirteen) forms of anityatci, viz. destruction, transformation and loss as 
well as the immediate present and the future anityatii (see § I.D.3.1). These forms (with the 
exception of the anityatci of the moment, if also the eight forms of anityatci 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 anityard to 
the trisvabhciva-doctrine that theparatantra1ak;ana corresponds to momentariness, the Hsien- 
yang should have specified that, contrary to appearance, the "other forms of anityatci" 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 theparakznfral@aga is supposedly set forth in tern of mornentarines~.'~~ 

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 

ksanrinityatil and santcincinifyatri are said to be causally related insofar as they are respectively the 
paratantra- and parikalpitalaksana. 

17' Hayashima claims (1988b, p. 28) that the understanding of anilyatri with regard to the 
pankalpitalaksana and the parinispannalaksana are identical in the Hsien-yang and MAV and that hence 
the pararantraiak~ana 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 aniryatci but that of non-existence are subsumed under the paratantral&ay 
clearly suggests that the anilyata 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 paratantralak~ana is not inherently linked to the issue of 
momentariness. Both texts refer to the anityatfi in the conventional sense of irnpermarlence 
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 anityata' under the trisvabhiva scheme that the 
paratantralaksana is anitya in the sense of momentariness. 173 

To be sure, I am not contesting that in the Hsien-yang and MAV(Bh) theparatantralak~ana 
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 trisvabhdva doctrine 
to anityatfi, 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 trisvabhfiva doctrine with anityata', it is sufficient to correlate the 
paratantralaksana with anityata' in the sense of impermanence, and that the issue of 
momentariness has no bearing at all in this context. 

5 2.4 2.4.1 As argued in the preceding discussion, in the YogHcara tradition associated with 
Maitreya and Asanga the conflict between the doctrine of anilyatci and the denial of 
substantially existing entities was solved by the application of the trisvabha'va doctrine to the 
analysis of anityard. 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, anityatd is not reinterpreted 

the interpretation of this passage in accordance with the MSA and MAVT raises problems (e.g. how the 
anifyatri of separation is to be understood in terms of momentariness) 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 paratantralak~ana are specified to 
take place at every moment. Furthermore, the teaching of the Hsien-yang and MAV with regard to the 
parini~panna1ak;ana do not, as Hayashima presupposes (ibid.), accord completely. Whereas the Hsien- 
yang states that none of the meanings of anifyatri applies to thepariniJpannalak~ana, the MAV (cf. n. 
164) concedes that thepariniJpannalaksana, though in reality not affected by anifyatri, can be said to be 
anifya in the spurious sense that it is subject to change insofar as it underlies the process of purification 
from the accidental impurities. 

Likewise, in the extract from the BoBh quoted above (n. 159), it is set forth that if anityatri cannot 
be grasped in the sense that all entities are forever without an expressible nature (abhilripyyasvabhriva), 
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 
samkrirus takes place at every moment or not. 
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but instead dismissed on the level of Sinyati (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."4 This dismissal of momentariness (or, less specific, of anityatci in the 
conventional sense of impermanence) on the level of highest truth is equivalent to the 
Yogiciras' correlation of momentariness with theparatantralaksana and their denial that the 
parini~pannalaksana is in any but a spurious sense anitya. 

2.4.2 The BCA (kH 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, 229c3f quoted in n. 198) two forms of anipat i  are distinguished below 
the level of highest truth, one form correlating anityatci 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 as a tool leading up to the realization of SinyatE. 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 Sinyati as far as possible. This can be witnessed in the 
following passage (222~1-15, MPPTJ, l376f): 

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

empty. 
Since past matter (ripa) has perished and cannot be seen, it does not have the 
characteristic of matter (ripa 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 (Sinya). . .. 
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. "I7' 

BCAPV 181,28f, BCAPp 376,18-377,l. " ' In  reality they (i.e. entities, bhciva) are not momentary' 
(= BCA 1X.7~) :  In reality, that is on the level of the highest truth, they are also not (i.e. as they are not 
skandhas, ciyatanas, dhdtus) momentary because they do not have an own-being." (taitvatah k~anikri 
naita iti tattvatah param-r?hato nibvabhdvatvdr ksanikci api nu bhavanti.) 

'75 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 Sirnyatd by affirming the substantial 
existence of conditioned entities, the doctrine of momentariness harmonizes here with the 
position of SiinyatLi. According to the radical conception of momentariness espoused by the 
Sautrsntikas and YogBcBras, 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 existence.176 

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 Slinyatd (cf. also MPPU 
290~2-6,  MPPU, 2093). 

2.4.3 It can also be witnessed in the ParamBrthagiithBs how the radical conception of 
momentariness (PG 5ab, 8cd, 9cd) may be applied to undermine existence rather than to 
affirm it.177 AS mentioned above ( 5  I.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 (bhuti).  This position that entities do not have activity, but that their origination 
constitutes activity, entails that there is no subject of action at a11.17' Thus it is taught that 
the sense organs do not perceive their respective objects (PG 6-7),17' and similarly (PG 39- 

The same stance is documented in ~ r i g u ~ t a ' s  (7th century according to Seyfort-Ruegg 1981, p.67) 
Tattvivatiravytti (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.'' @an dug par nu 
dnos med par// skad cig pa riid ci la brten// de Itar nu drios po mums yari dug par med pa yin na/ skad 
cig la hjig pa Aid gnus pa med pa kho naho/l) 
This argumentation derives some of its plausibility from the ambiguity of dsthd which not only means 
"to abide," "to endure" but also "to exist," "to be present" (cf. MW, s.v. sthri). 

"' It has to be borne in mind that the Paramitthagithis 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 Paramirthagithas as a homogenous text but to some of the individual 
githis included in this anthology. 

''8 Cf. PG 5cd 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. 

PG 6 and 7: "Neither does the eye see the vlsible (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 ( d h a m ) .  These [sense organs] do not have a governor; nor is there an inciter 
[impelling them]. " (c@uh paiyati no nipam, Srotram Sabdam S.mot~ nap ghrenam jighrati no gandhrin," 
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41) that there is no agent or  subject that undergoes the process of liberation from the 

defilements ( k l e S ~ ) . ' ~ ~  Along these lines, the doctrine of momentariness serves in  the 

Paramiirthagathas as an instrument that decomposes the seeming unit constituted by a sentient 

being i n  a succession of discrete entities or  events, and thereby stresses the non-existence of 

a Self. 

Insofar as this approach is also adopted with respect to conditioned entities in  general (besides 

PG 5, cf .  P G  8ab and 9ab18'), 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. 5 I.C.7). I n  this 

sense, the doctrine of momentariness undermines the substantial existence of phenomena, 

jihvd nrisvadayed rasrina//6// k8ya < h > " spriati na sparsdn," mano dhaniuin nu kalpayetl n&ti caisdm 
adhis;hatd prerako vidyate na caN7/4. 

"mendations in accordance with the manuscripts. Cf. Schmithausen 1987, n. 1394. 

''O PG 39-41 (translation by Schmithausen 1987, p. 233): "Defiled mind, of course (hi),  is 
[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 (kB 39). 

[For it is] not that this [very same defiled mind] arises afterwards as a pure one, but [rather what] 
arises [afterwards 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 (kg 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 [helit, a 
foriiori,] purified from anything. (kB 41)" (sahotpannaniruddham hi kleiaih klisyam manah sadd/ 
klefebhyas tasya nirrnok;~ na bh2ito na bhavi~ati//39// na tad upadyate paicdc chuddham anyat tu 
jriyate/ tac capiimam asa&lisiam klefebhyo muktam uqate//40// yar kli~yam tad ihiityantzc chuddham 
prakyiibhdsvaram/ nu ceha irtdhyate kaScit kutm'cid viipi iudhyarel/41//; text cited according to 
Schmithausen 1987, p.232; cf. also Sakuma 1990, pp. 51-55.) 

Cf. TSi 278b21 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. 

18' PG 8 and 9: "It is not the case that someone else produces it; nor is it the case that it arises by 
itself. [gather,] 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 given, [entities] arise and having arisen they are susceptible to destruction on account 
of their own nature. " (naparo janayaty enam svayam naivd ca jijate/pratitya bhdvri jriyante nispurdnd 
navd navd < h >'//a// nu paro ndfayafy enam svayam niipi ca naJjati/ prafyaye sari jQante jdtdh 
svarasabharigurcih//9//) 

9 s  taught in the c- and d-pdda, 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-pada that things 
perish by themselves, that is, without any reason. Cf, the commentary p. 342,lOE kim (anusvdra 
confirmed by the mansucript) yathd prarifya jrjante, tatha pratitya vinafyantify dha: pratyaye sati 
jiiyante j 2 t q  svarasabh~gur+. The emendation of the text is confirmed by the Tibetan (P. 5536 dsi 
239a6) and Chinese (T 1579 364clf) translations. 

In analogy with PG 9, the b-pdda should read "ndpi" instead of "naiva." This emendation is 
supported by the Chinese (T 1579 363b2) and Tibetan (P. 5536 dsi 236a4f: bdag Aid kyari ni mi skye 
ste/) translations, as well as by the prarika in the commentary which seems to read "vdpi." However, 
as for the grithi both manuscripts read "naiva." 

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

In the ParamPrthagZthPs 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" (= Paramirthagatha). As we have seen, in the MPPU, by 
contrast, anityatri, more specifically momentariness, functions explicitly as a gate to Sllnyatri 
and accordingly is discarded once this gate has been entered, i.e. on the level of SEnyatri. 
This step is substantiated by the argumentation that the samskytalaksanas 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 SEnyatri and 
its subsequent dismissal on the level of SBnyata in this way may be documented by the 
following passage (MPPU 229b14-22, MPPU, 1436):"' 

"Question: Which is the complete notion of anityatd? 
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 solidity, devoid of energy; they can 
neither be grasped nor be clung to. As illusions, they deceive fools. Due to this anityatri 
one obtains entry into the gate of SEnyatri. Since in this Sllnyatri no phenomena (dharma) 
at all are to be found, also anityatri 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, anityatri, too, does not exist." 

2.5 In contrast to the MPPU, the LaIikZvatZrasfitra (henceforth: LAS), a sutra of the 
Yogicara tradition which stands apart from the AsangaJMaitreya 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 kZ VI.10 - no attempt is undertaken to reconcile it with the 
ontology of the M a h ~ y a n a . ' ~ ~  

IS2 Cf. also MPPU 171a28-171b15 (= MPPU, 920-923) where the entrance into SGnyatii by means 
of the contemplation of anilyafa is depicted similarly. 

LAS VI.9-llab (VI.9-10 = 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).(ki VI.9). 
The momentary is without activity, devoid [of an own-being] (vivikta), free of action, and the phenomena 
( d h a m )  are without origination. [This] I call the meaning of 'momentary.' (ki VI.lO). 
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. l lcd-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 rts the perfection of knowledge) are held not to be 

momentary since this would infringe upon their e x ~ e l 1 e n c e . l ~ ~  Similarly, in  the prose 

portion the alayavijfiEna is said to be non-momentary insofar as it is pervaded by undefiled 

factors.'85 This critical attitude towards the doctrine of momentariness is not only at odds 

ordinary momentariness).(ki VI.llab)." (Szinyam anifyam ksanikam bdl@ kaipenti samk,rtam/ 
nadia7pabijadrs;dntaih k+-anikdrtho vikaipyate//9// ninydpdram k~anikam viviktam kriydvarjitamP 
anutpam's' ca dharnuindm ksanikdrtham vaddmy aham//lO// utpatiyanantaram bharigam nu vai deSemi 
bdlifdn/llab). 

"AS VI. 10 reads "ksayavarjitam. " The reading "kriydvarjitam" has been adopted from k i  X. 117. 
This is confirmed by the Tibetan translation of k i  VI.10 (P. 775 nu 165a2); neither of the Chinese 
translations (T 671 560a271, T 672 622a14f) render "ksayavaijita." 

LAS X. 117 reads "anutpaTtim, " 
' It is possible to construe the c-pdda of k i  11 "nairantaryena bhdvdndm" with the a- and b-pdda: 

"Verily, I do not teach the fools that the things (bhdva) undergo destruction without interval immediately 
after origination. " 

EAS 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] (dbhrisvara)" 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 (?)b be regarded as 
momentary? (k216)" (yogindm hi samcipam suvamamc jinadhdtavah/ dbhdsvaraviminciSd ca abhedyd 
lokakdrand(//l5// sthitayah prdptidharmcis' ca buddhdndm jfidnasampadah/ bhiksurvam samgvaprdptiP 
dg(d vai ksanik* katham//l6//). 

"n the realm of the dbhrisvara-deities, sentient beings sojourn between the destruction of the world 
and its subsequent re-creation (cf. BHSD, s.v. dbhrisvara). 

The standardmeanings of samaya (meeting, agreement, occasion etc.; cf. Monier Williams, s.v.) 
do not fit the current context. The translation proposed here presumes that "samgva" stands for 
"abhisamaya" (i.e. insight) which will have been shortened for metric reasons. The Tibetan translation 
(P. nu 165a5) which reads "Ses thob rnams" (=attainment of knowledge) seems to corroborate this 
interpretation of samaya. Moreover, in favour of this solution the following extract (p. 236,lO-12) from 
the corresponding prose portion (p. 236,9-15) may be adduced: yadipunar Mafimate abhisamayaprdptih 
ksanikah sydd, andryatvam dryandm sydn, na cdndryamdm drydndm bhavati. 
However, the Chinese translation by Bodhiruci (T 671, 560bll) translates "the attainment of sameness" 
which may render samatdprdpti ("the attainment of [realizing] the sameness [of all living beings] "). Thus, 
the reading "samayaprdpti" may, despite its confirmation by the prose passage and the Tibetan 
translation, be secondary and should possibly be emended to "samatdprdptir. " 

LAS X.826 reads suvamajinadhdtavah. 
LAS X.826 reads dbhdsvaravimcindni. 

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

3 3.1 After it has been examined how the doctrine of momentariness was treated against the 
background of Mahiyina 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 YogicZra tradition. In 
these sections, anilyatii is analyzed by distinguishing various forms or instances of anityatii 
for meditative purposes. The oldest list of anityatcis can be found in SrBh 472-489 where five 
kinds of anityata are identified, namely the anityatcis in the form of 1) transformation 
(viparincimiikiira, pp. 474-485), 2) of destruction (vindSdkiira, pp. 485-488), 3) of loss 
(visamyogcikdra, p. 488), and 4) the anityatd consisting in [the fact that perishing is] the 
inevitable destiny (i.e. the anityatd to come in the future; dharmatrikdra, p.  4880 and the 
anityata 5) which is [experienced in the] immediate present (samnihitikdra, p. 489). 

The VinSg (Y, 586~11-18, Y, P.  zi 24aS-b4) takes over this list from the SrBh and adds to 
it a further form, namely the anityatii 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.lg6 In contrast to the SrBh which, characteristic 
for its Srivaka position, ignores the Mahayana interpretation of anityatd, the VinSg (Y, 
672b2-4) in another passage juxtaposes the understanding of anityatri in the sense of non- 
existence with the traditional understanding of anityatd underlying the list discussed so far: 

"Furthermore, under two aspects the meaning of anityatri is explicated: Firstly, under 
the aspect of the MahZyZna doctrine; secondly, under the aspect of the ~r ivakayana 

because of the impressions (vcisana) of theprav,fltivijnEnas (i.e. the five ordinary forms of consciousness 
and the mind manifesting themselves in cognitive acts); because of the undefiled impressions 
(an&ravavisanci) it (i.e. the cilayavijriiina) 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 (ucchedadrse). " (ksanakcilrinavasthcji tat ksanikam iti vadimi. 
ksanikam punar Mahcimate a'layavijricinam tathigatagarbha/h]samCabditama manahsahitam pravyttivi- 
jiiLinavcirandbhih ksanikam, anisravavrisandbhir aksanikam. nu ca bilap,flhagjana' avabudhyante ksanika- 
v&Ebhinivis;@ &e'k&anik(21dm imamam sarvadhamrmapim < . > radanavabo&-d ucchedadrsyrisaysk?dn 
api dha-n ncir'ayiganti.) 

" Cf. LAS 235,7f: tathagatagarbha dlayav~riEnasa&abdito. 

186 VinSgc 586cl3f(corresponds to VinSg P. zi 24b2): "Insofar as all conditioned factors (sayskdra) 
are [first] not yet existing and [then] presently existing, one says: 'impermanence constituted [by being 
subject to] origination.' " 
This form of anityatci is not to be found in any other classification of the various forms of aniiyafi 
known to me, and is even missing in ParamBrthats version of the VinSg (T 1584 1024a5-12). It features, 
however, in the San-wu-hsing-lun when anilyati is examined on the basis of the trisvabhciva doctrine." 
Also the NyBya-Vaiiesikas 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 aniiyati, then this is conventionally true (samvytlsat)." Cf. n. 161. 
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doctrine. That is to say, [aniryatci 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, 3 1.2) went a step further than this juxtaposition and added 
the interpretation of aniryatri in the sense of non-existence to the list of five anityatcis which 
it either took over directly from the ~ r ~ h  (from which it also took over the treatment of the 
anityatci of transformation), or, less llkely, which it adapted from the ViriSg by discarding 
the impermanence of origination. Side by side with this list of six anityatcis that thus 
result,lg7 the Hsien-yang (ibid.) presents a further list composed of eight different kinds of 
anityatci, to wit: " 1) the kind belonging to the moment (k~ana),  2) the kind belonging to the 
continuum (santcina), 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 anityatri. Hence it is likely that this 
second list, too, has been taken over from another source, which, however, I could not trace. 

The ASlg8 went yet a step further and merged the two lists from the Hsien-yang. The list 
of six anityatcis headed by the anityatri of non-existence was taken over without any changes. 
To this list, the second list of eight anityat8s was added. This second list was reduced to six 
members by taking the anityatci of illness, of old age and of death to constitute one form of 
anityatri so that a list of twelve members resulted, viz. the anityatci 1) of non-existence 
(asallaksana), 2) of destruction (vinciSalaksana), 3) of transformation (viparinatilaksana), 4) 
of loss (viyogalaksana), 5) the immediate present anityatri (sannihitalaksana), the anityatci 6) 
of the inherent nature (i.e. the anityatri to come in the future; dharmatcilaksana), 7) of the 
moment (k~analak~ana),  8) of the series @rabandhalaksana), 9) of illness, old age and death 
(vycidijarcimaranalakpqza), 10) of the various forms of mental activity (cittacitrrikLirav~tila- 
ksana), 11) of the ruin of worldly riches (bhogasampattivipattilakga), and 12) of the 
dissolution and evolution of the material world (bhrijanalokasamvar?ta~ivarttalak~a).'~~ 

3.2 As can be witnessed here, the lists of anityatci are subject to constant modification and, 
as the addition of the anityatci of non-existence shows, are flexible enough a scheme to absorb 
new doctrinal developments. In this light it may be assumed &hat also the list of five anityatcis 
as it is found in the S r ~ h  and the list of eight anityatcis as it appears in the Hsien-yang have 

18' The six forms of anifyatci are: the anifyatLi 1) of non-existence, 2) of destruction, 3) of 
transformation, 4) of loss, 5) the immediately present anityatci, 6) the future aniiyatci. 

"'AS p. 38,14-39,21 (reconstructed), P. li 89a4-90a4, D. ri 75bl-76a6; T 1605 674~4-675a9, ASBh 
hereon p. 50f, P. Si 45bl-46a8, D. li 36a3-36b7, T 1606 720a5-b26. 

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 anityata's, 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 anityatci of death), by decay (corresponds to the anityati of 
old age and illness) and by loss (corresponds to the anityara' of the ruin of worldly riches). 
In the list of eight anityatcis, the core may have been constituted by the anityatE of illness, 
the anityatci of old age and the anityatci of death. The sequence here concurs with the 
sequence in which the Buddha was confronted by these forms of anityatE 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 beings. This reflects the fact that the list of eight anityatcis is more 
differentiated and refers to non-sentient objects separately as the anityata' relating to the 
material universe (No. 7) and as the anityatd referring to objects of enjoyment (No. 8). 

3.3 The understanding of anityata' 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 condit~oned entities are 
momentary. 

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

190 The treatment of momentariness in the ~ r ~ h  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 anifyatii of transformation. This identification of transformation 
with momentariness accords with Vi 503a14-16 (= Vi, 369b,3-5; quoted inn. 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 anifyatii 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 anifyatii of destruction. Possibly 
it is not explicitly stated whether the treatment of momentariness still belongs to the treatment of the 
unifyat8 of transformation or refers already to the unifyat5 of destruction, because the momentariness 
refers both to the anifyatii of transformation (it explicates the mechanism of change) and to the anityata 
of destruction (this anifyatii is constituted by the destructions occuring at every moment). 

1 9 '  That this form of anifyatii was initially not understood in terms of momentariness follows among 
other things from the fact that in all other sources where this form of anifyatii 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 ~ r ~ h  with the doctrine of momentariness by depicting transforma- 
tion and separation as the alteration of states and not as proces'ses undergone by enduring 
entities. 

As for the longer list, the anityatii 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 MahHyHna interpretation of anityatd. As the counterpart of the anityatd of 
the moment, the anilyatd of the series was added. 

As follows from the explication in the AS, the impermanence of the series @rabandhdnityatd) 
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 s t a n d ~ t i l l . ' ~ ~  Thus the prabandhdnityatd 
is ultimately identical with what is called prabandhena nityatii (permanence in the sense of 
succession), in  other sources.'93 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 (iijavamjavibhdvena vpti). This form of anityatd 
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 

19' AS li 89a7f. "What is [anityatci's] character with respect to the series? That the series of arising 
conditioned factors (sapkcira) do not breakoff within the cycle of existence (saprira), which is without 
a beginning. " (rgyun gyi mtshan fiid gari i e  na/ thog ma medpahi d m  kyi hdu byed m u m  hyi shye bahi 
rgyun mi hchad paho/h 
ASBh 50,16: "[Anityatci's] character with respect to the series is the occurence in a mode of restless 
moving to and fro within the sapcira, which is without a beginning." (prabandhalak~anam anridimati 
sapcire cijavamjavibhrivena v,ntih.) 

19' Cf.: - MSABh 46,12-15: "With regard to the three bodies, the permanence is to be known 
respectively in three ways. Hence the Tathigatas are said to have permanent bodies. . . . The [permanence 
is to be known] by way of succession (prabandhena nityatci), because when the supernaturally produced 
[body] disappears [at the time of death], again and again a [new] supernaturally produced [body] 
manifests itself." (resu t r i~u  kgve~u yathrikramam trividhci nityatd veditavyci yena nityakrjas tathdgatri 
ucyante.. . .prabandhena naim@ikasycintardhriya punah punar nim-nadariancit.) 
- Tlranitha: " g ~ a n  sto" dhu mahi s%n po" in Collected Works of Triranritha. Leh 1983-87, Vol. 4, p. 
512,4-6: "Also the opinion that the meaning of 'permanent'qs 'permanent in the sense of succession' 
is incorrect. For permanent in the sense of succession are also the sapcira and everything grasped 
(grcihya) and grasping (grrihka). Therefore, if 'permanent in the sense of succession' conveyed the full 
meaning of 'permanent, ' then all conditioned entities would be permanent. " (rfag pahi don rgyun gyi rtag 
pa la hdod pahari mi hthad de/ rgyun gyi rtag pa tsam ni hkhor ba dari gzuri hdzin kun yari yin pahi phyir 
dun/ rgyun gyi rtag pa tsam gyis nag pahi go chod nu hdus byaj t h a m  cad kyari nag par hgyur rolo. 

Taranitha discusses the eternal existence (niryatci) of the tathdgatagarbha. 
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and future so that any striving for  emancipation becomes pointless.lq4 The interpretation 

accords with the TSi which teaches that the view of momentariness guards against the 

erroneous view that things are eternal (SdSvatavdda), 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 (ucchedavdda). Iq5 

While theprabandhdnityatd (= 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 

anityatci of this list (viz. No.  3-8 in Hsien-yang or  No. 9-12 in AS) clearly relate the 

impermanence to an extended period of time. Thus also the longer list operates with two 

conceptions of anityatci, one grasping it in  terms of momentariness, the other in  terms of 

extended existence. Such a n  approach can also be witnessed in other sources, such as the 

Vi,Ig6 the Samdhinirmocanasctra (henceforth: SNS)lq7 and the MPPU.Ig8 I n  these 

Ig4 Note that by this interpretation of theprabandhcinityatci it is avoided that the unifyatti of the series 
overlaps with the anityatci of death, old age and illness, or with the anityatci of the material world or with 
the anityarci of objects of enjoyment, all of which already refer to series. 

19' 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 
(ucchedavcida) is destroyed. Seeing that they perish from moment to moment, the view of eternity 
(SDvatavcida) is destroyed. " 

Cf. Si 12~12-14: "From times with no beginning onwards, this consciousness (vijAtina) 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 @ratityasamutpcida). " 

Ig6 Vi, 148~15-17 (Vi 198c27f and 199a2): "Before (i.e. when dealt with in terms of momentariness) 
the marks of the conditioned (sar&flalaksana) were explained on the basis of the highest truth 
(paramtirthasar); 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 anilyatti relating to 
moments (ksancinityatci) was explained; now the anityatci referring to one span of existenceqs going to 
be explained.''' (Vi 199a2: "Before the ~a~k~rta1aksana.s of the moment have been explained; now the 
s a ~ k g a l + a n a s  of the series are going to be explained. ") 
In Vi 198c28f, this difference is referred to also in the following way: "Before the subtle s a ~ k g a l a -  
k ~ a n a s  have been explained; now the gross sarykytal&anas 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 anityatci, destruction indicates the gross 
form of anilyatci. Or rather, transformation indicates the anilyatd of the moment (ksanrlnityatti), 
destruction indicates the anityatci of one existence (nikEyasabMgdnityatci?; Vi2: destruction is the anityatci 
at time of the body's death)." 

Vi 772~15-17: "There is this position: The subtle anityatci (suk~nuinityatci) is called "wane of the 
world" (*lokak~aya); the gross anilyatci (sthzilcinityatci) is called "wane of the kalpa" (Le. of a very long 
cosmic period, *kalp&aya). There is this position: The anityatci relating to moments (k~andnityarci) is 
called *lokak;aya; the anityatci referring to one span of existence ((eka)janmnifyatri?) is called 
*kalpaksaya. " 

" A#%%= (eka-)adhvcinityatti?; cf. VisM XIII.114: ekabhavaparicchinnam pana addhd- 
paccuppannam ncirna. 

SNS X.7 (cited inn. 368) juxtaposes momentariness (skad cig ma Aid) and gross anityatti (mi rtag 
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sources the anityatii operating at  every moment is generally referred to as subtle ( s i k ~ m a )  or 
as the "anityatri of the moment" (ksanrinityatii), while the anityatri related to a n  extended 

stretch of time is referred to as gross (sthila) or (if related to sentient beings) as the "anityatii 

of one span of existence" ((eka]janma/adhva/nikQasabhdgil-anity?) but, to my knowledge, 

never as ~antdnalprabandhdnityatci.'~~ 

p a  rags pa  Aid). 
Cf. SlokavBrttika (~abdinit~atidhikarana, k i  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 (= anityatd viewed over an extended period of time) 

19' MPPU 229c3f (MPPUL 1437): "Furthermore, there are two ways of contemplating the notion of 
anityatd: 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. 

19' Hayashima adopts the expression santa'na'nityatd 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 anityatd taught in the MPPU (cf. the citation of 372b29-24 in n. 425) 
as santcindniiyata' (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 (santa'na) of distinct and momentary entities. 

As a matter of fact, in the first case the expression santrindnityatd 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 santa'na entails the momentariness. Thus santdnciniryatd 
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 
prabandhdnityat6 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 
(sagvira) from beginningless time. Moreover, when differentiating in VisM XIII.lll-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 santa'mMnityatd, with the 
expression addhdpaccuppanna and not with the expression santatipaccuppanna, which he uses instead 
with respect to the second form of present. Instead of santdnalprabandhdniryatd, the expression for 
referring to the anityata' related to a period of time (i.e, to the impermanence of series) seems to be 
"gross anityata'" or, if related to sentient beings, "anityata' of one existence" ((eka)janma/adhva/nik2yasa- 
bhdga-aniiyatd?; 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 anityatd of the moment and the santdna in the Hsien- 
yang is characteristic for the Vitsiputriyas (among others). This hardly makes sense given that the 
VLtsiputriyas 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 
Vitsiputriyas 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 anityatc 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 rnay 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.2w 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 factz0' that all existence over a span of time is destined to cease.202 

The contemplation of the gross anityatci 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 irnperma- 

ZW Note that in the ~ r ~ h  (p. 485,6-488,5) and SNS (X.7, cited in n. 368) the momentariness (vu. 
the destructions not perceived when contemplating anityati in terms of momentariness) and the proof of 
existence before and after death (paralolca; viz. the continuity not perceived when contemplating ordinary 
impermanence) are proved side by side. 

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. 

'O' Cf. the quotation of MPPU 372b22-24 in n. 425. 
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nence.'03 However, since a direct experience of momentariness is, as the sources report (cf. 
5 II.E.3.6): exceedingly difficult to attain to and probably beyond the scope of most of those 
addressed by the currently examined teaching, the poi~lt 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 anityatii. On the other hand, one should not underrate the soteriological 
relevance of the contemplation of momentariness. For, in addition to its ~ r 2 v a k a y ~ n a  
application to the realization of the impermanent nature of existence, it may, as we have seen, 
also serve as a Mahiy2na tool to undermine the substantial existence of things; hence the 
aforementioned designation in the MPPU of the contemplation of momentariness as a gate to 
Sunyatri. This function can also be witnessed in the BoBh where the Bodhisattva reflects upon 
the unsubstantiality (asdratii) 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.'04 

As we have seen, the enumeration of the various forms of anityatii in the the Hsien-yang and 
AS does not only comprise the conventional and radical understanding of impermanence, but 
also the Iviahiyina interpretation of aniryatri as eternal non-existence which, as mentioned 
above, corresponds to the level of highest truth. It can then be concluded that the enumeration 
of anityatd is structured in such a way that it allows for all forms of anityatii despite their 
differing claims to accord with truth. To be sure, as has been mentioned above, the 
juxtaposed forms of anityatii, 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.205 Sb~ilarly,  transformation (and likewise 
separation, etc.) is not the change of a selfsame entity but the alteration between different 

'03 For example, cf. Vi 841a9f (cited in 5 II.E.3.2) where the vision of the rise and fall of the 
skandhas at every moment is called "the perfection of the yiewing of origination and destruction" 
(*udqavyqrinup&anaiddhi). 

204 Cf. Bobhw 277,16-22 (adduced in 5 I.D.2.3.1) as well as BoBh, 278,lO-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 'anifyatri.' At 
[all] other times the destruction of the skandhas is called 'aniryati' but not 'death.' Cf. also 838a16f-18, 
838b22-26. 
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states (cf. § I I .C. l . l ) .  And just as the conveational way of envisaging anityata 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 anityatd as presented above 
represents a distinct strand within the early Yogicira tradition that is essentially Abhidharmic 
in character, Hayashima maintains that the lists of anityatds in the Hsien-yang (198813, 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 anityatd in terms of non- 
existence as specific to the trisvabhdva doctrine and because in the fifth stanza of the anityata- 
chapter of the Hsien-yang (548~4-9, appendix 5 1.7) the six anityatds of the shorter list (and 
possibly also the eight anityatds of the longer list) are correlated to the parikalpitasvabhdva 
and to the paratantrasvabhdva. 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 
trisvabhdva doctrine. It was developed much earlier than this doctrine and, as I have 
documented above, was added to the lists of anityatd to incorporate the MahHyina 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 MahiyHna. 
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 anityatd is to be understood in terms 
of this d~ctrine. '~ '  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 
anityatds 22- (and likewise the eight anityatds of the longer list, should they also be in view 
here) in terms of momentariness (198Sb, p. 28,7ff). However, as argued before, there is no 
evidence in the Hsien-yang which would suggest such an artificial under~tanding.~'~ 

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

'07 In the course of the treatment of the various forms of aniiyatz, the Hsien-yang determines the 
scope of these forms. First (548a17-19, appendix 5 1.3) it is specified which kind of entities (i.e. mental 
or material and, if the latter, corporeal or not) they affect, then (kB 3, 548~1-4, appendix 8 1.6) in which 
cosmic realm they occur and finally (ki 5, 548~4-9, appendix $ 1.7) to which aspect or characteristic 
of conditioned entities they refer. Thus the scheme of trisvabhciva is only dealt with in passing as one 
of three "dimensions" for which the extension of the various forms of anityatcis has to be specified. The 
marginal role of the trisvabhciva scheme for the treatment of aniiyatci is also evinced by the fact that of 
the 23 karikzs (and the according prose sections) of the aniiyatci chapter of the Hsien-yang only one deals 
with the trisvabhava doctrine. 

208 Also Yeh Ah-yueh (1975, pp. 519-523) interprets the enumerationof the various forms of anityara 
in the Hsien-yang against the background of the trisvabhciva-doctrine and its treatment in other Yogicira 
sources. Thus she claims that the purification of tathatci, which in the MAV 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 trisvabhdva 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 c o ~ e c t e d  insofar as one form 
of anilyati is the anityati of the moment (k~ana) .  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 anityatri in terms of momentariness. If there was such a substantial link between the 
momentariness and the trisvabhiva doctrine, as Ilayashima maintains, why is it not expressly 
stated? In the sole kririkd where the trisvabhdva doctrine features in the anityatd chapter, 
momentariness does not play any role (or is at best indirectly involved if Hayashima's claim 
that the anityatri 2-6 are to be understood in terms of momentariness is accepted). Moreover, 
this kirikd and the matching prose passage (appendix, 3 1.7) are separated from the treatment 
of momentariness by the examination of the relationship between impermanence and suffering 
(appendix, 3 1.8). Besides, parts of the argumentation making up the treatment of 
momentariness can also be found in other sources such as the ~ r ~ h ,  AS, VinSg and AKBh 
where they are clearly not connected in any way with the trisvabhdva doctrine. 

aniiyatci of theparinispannalak;ana, is comprised in the Hsien-yang under the anityatci 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 tathatci would, in contrast to all other sources, not be associated with theparinispanna- 
laksana, but (as part of the anityatci of transformation) with the paratantra1ak;ana. 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 anifyatci when the application of the trisvabhciva-doctrine to the analysis 
of aniiyatci led to the qualification of even the parinispanna1ak;ana as anitya, a development which had 
not yet reached this stage in the Hsien-yang, which still insists that theparinispannalaksa~ is in no sense 
at all aniiya. 



1.E The Various Definitions and Usages of the Term k p n a  in Buddhist Sources 

S o  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. 1175th 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 u p  

the exposition of the doctrine of momentariness. Most of the pertinent material has already 

been presented by LVP,'09 but until now it has not been evaluated systematically either by  

him or  - for all I know - by anyone else. 

1 1.1 The term ksana in its basic meaning denotes a very brief unit of time, i .e .  a rn~rnen t , ' '~  

though it is also used quite differently.''' The term k ~ a n a  as such does not entail the 

"Notes sur le moment (ksana) des Vaibhisikas et des Sautrintikas." In: MCB V, 1937, pp. 134- 
158. Cf. also "Notes sur le moment ou ksana des bouddhistes." In: Rocznik Orjentalisiyczny 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. 11, pp. 235-246) in Kaldtatlvakof'a (edited by Kapila 
Vatsyayan, Delhi, 1992). 

This accords with the etymological explanation by Mayrhofer (A Concise Eiymological Sanskrit 
Dictionaly Heidelberg 1956: s.v. ksana) who derives the word ksana from a h a n  (= "eye"; the PW 
suggests iksana 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 nime~a (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). 

''I The expression k ~ a n a  is not only used in the literal sense of "moment." In the TheravHda canon 
khana (=k;ana) often denotes "opportunity," "auspicious moment" (cf. TheragithH 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 PHli 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 I11 263 and 287, AN IV 
225, DaSottarasntra IX-X, Mahivyutpatti 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 nimktis are not to be 
taken as etymological in the sense thal 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): 
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- NA 533b12-14: "Or [the moment] is called k ~ a n a  because it destroys (*an = to injure, 
break), that is, it functions as the cause destroying all entities ( d h a m ) .  [Ksana] denotes the mark of 
impermanence which destroys all entities. [Because] the conditioned factors are endowed with this 
[mark], they are called k~anika. " 
Also Yiska (Nirukta 11.25: "'ksana' is derived from the root ksan, it is the injured time." ksanah 
ksanoreh, prakflutah 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 Yiska 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 Yiska 11.25: sa  
(=ksana) hi praksnutah prakarsena hiwitah kalo 'lpatvat. 

Cf. Nyiyavirttika (henceforth: NyiVirt) on Nyiyastitra 3.2.14 where Uddyotakara cites (and then 
refutes) the following nirukti: 'What does kjanika (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 (iti) 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]." (NyBVirt 837,14 [=TSP 142,lOfl: k~anika iti sa katlzam? yadi niruktany@ena "ksayah 
ksana iti k ~ a n o  'syristiti ksanika" iri tan na yuktam kalabhedZt. Cf. n. 242 where the continuation of this 
passage in NyHV2rt is cited.). Also in the VimalakirtinirdeSasUtra (edited by J.  Oshika in Acta 
Indologica. Vol. I, 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" (Srinyaka). This 
means that [entities] in the state of being present (rather than being past or future) are called k~anika 
because they are devoid of something 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 following 
example from the Mahivastu (I1 252,14) is adduced: kjanikena 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 Mahiristri 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 ak;anika. 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 Sarvistividins 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 ofl time, [a unit] that does not allow for a division into earlier and later. 
. . . Because it is the most compressed [unit ofl time it is called ksana. . . . The present entities (by contrast 
to past and future entities) which have [this] measure of duration (i.e. the k~ana)  are called ksanika 
(momentary), as [an infant of one month is called] mdsika ( m a  =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 Tarkarahasyadipikx on the SaddarSanasamuccaya by Haribhadra 
(edited by Luigi Suali, Calcutta Asiatic Society, 1905-1914. p. 28,5: paramanikys;ah kdah k~anah) and 
adduced by Vyxsa (when commenting on Yogastitra [henceforth: YS] 111.52) in the Yogastitrabhisya 
(henceforth: YSBh): paramipakar;aparycintah kZla(1 ksanah - cf. n. 215 where the pertinent passage 

is quoted in full) it may be suggested that 42 (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 atornistic 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 k ~ a n a ) .  This is documented in the 
Theravida 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 (cittnkkhana) does. This moment in turn is constituted by 
an equally long moment of origination (uppridakkhana), of endurance (thitikkhana) and of 
destruction (bharigakkhana).212 Even the snapping of the finger is regarded as momentary 
(acchardkkhana), though it is held that while it endures hundred and thousands of kotis213 
of mental events take place (cf. Siratthappakisini I1 99,27-31, cited in n .  449). 

1.2 Within the fold of the Sarvistivida tradition, however, the term ksana is used more 
specifically i n  a technical sense as the smallest unit of time, as the Abhidharmic texts put it, 
as "time's furthest extreme" (ki lapa~yanta) ,  that is as the definite final unit of time which 
cannot i n  turn be subdivided (bhettum aiakyah ksano bhavet, Praminanavirttikavflti cited in 
n.  216).214 This usage clearly presupposes an atomistic conception of tirne.'l5 This is 

Sanskrit original which is derived from the rootdkr;. This cannot satisfy, however, insofar as ksana 
differs considerably from any derivative of d k ~ .  Moreover, dkrs 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 NyiVart 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 
(NyiVirt 867,14-868,2 (=TSP 142,14-16): atha 'ksandvasthitikdldh ksaniki" iti; sarvdntyam kdlam 
ksanaivena pratipadya "tatra ye 'vatisihanre, te ksanik2" iti. etad api nu yuktam, samjiidnuitratvena 
kdla~ydbhyugam~t. . . . nu hi samjiiimcitram vastuviiesanatvena yuktam.). SBntarahita responded to this 
criticism by d e f ~ n g  ksanika not as the possession of a moment's duration, but as the possession of a 
nature that lasts for a moment.(TS 387ab: k~andvmthitaricpam hi vastu ksanikam ucyate.). 

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

'I3 koti refers to the highest number in a given system of numbers. According to the PW, MW and 
ChiIders PBli-English-Dictionary (s.v. koti) this is 10 millions, according to the PTS dictionary (s.v. koti) 
one hundred thousand. 

'I4 Note that outside the fold of Buddhism, there is a tradition which treats the k ~ a n a  not as the 
smallest unit of time but as a twelfth part of a muhlirta (= 4 minutes ?), whereas it is itself made up of 
30 kalis, which in turn are composed of thirty kethar, which again are constituted by 18 nime~as, 
which, so it seems in the ~BfkhByana-Aranyaka (VIII.21), may in their turn be subdivided into dhvafpsis 
(cf. Bhate 1992, p. 2380. 

*I5 I 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 ( d h a m )  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 



1.E The Various Definitions and Usages of the Term ksana in Buddhist Sources 97 

out (Schayer 1938, 100, 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 Brahrnanical 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 Vyisa on YS 111.52 
(p. 383,ll-21; cf. the citation of this sdtra in n. 423) may be cited here: 

"As the atom (paranuinu) is the most reduced substance (dravya), so the moment (ksana) is the 
most reduced time. Or the instant it would talce a moving atom to abandon the former point [of 
location] and reach the subsequent point, this time is a k ~ a n a .  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, (iti) hours (muhlirta), days and nights and so on are [nothing but] conceptual 
aggregates (buddhisanuihrira). This time is devoid of reality, (vastuilinya), is fabricated by the mind 
(buddhini-nu), it follows from verbal knowledge (fadbajficinrinupritin). It appears to the ordinary 
[people] with their strongly agitated viewinghas if it had the nature of a really existing entity 
(vastu). The moment, by contrast, belongs to [the class ofj real things (vastupatita) and occurs 
within (lit. is suspended from) the suc~ession.~ And the succession has as its essence the 
uninterrupted sequence of moments. Those versed in time, the yogins, call this (i.e. the ksana) 

8 '  tune.? 
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 (samcihrira) of them." (yathripakarsaparyankup dravyamparama'nur, 
evam paramapakar+-aparyrinfah kriiah k+-anah. yrivafri vri sarnayena calitah paranuinuh plirvadefam 
jahycid urtaradefam upasampadyeta, sa kdlah ksanah. tatpravr7hrivicchedas tu kramah. ksawtat- 
kramq~or nristi vastusanuihZra iti buddhisanuihriro muhilMhorritrridayah sa khalv q a m  krilo 
vastufinyo buddhinirnuinah iabdajfidniinupdti Ia~ikikrinrim vyutthitadars'anrin@? vastusvaripa ivciva- 
bhrisate ksanas tu vastuuatitah kramcivalarnbi. kramai ca ksancinantaryritnui. tam krilavidah "kcila " . . 
iry ricaksdte' yoginah. nu ca dvau ksanau saha bhavat&;'kramaS ca nu diayoh sahabhuvoh 
asambhavcit; plirvasnuid uttarasya bhrivino yad rinantaryam, ksanasya sa kramah. rasmdd 
vartanuina evaikah ksano na pirrvotfaraksanrih santiti. tasnuin ncisti tarsamdhrirah. . . .) 

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 (santrina) 
are not real entities but only conceptually existing (prajfiaptisat). 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 Sautrintikas (or 
Yogiciras) rather than by the Sarvistividins. 

a The samyama of the yogins is contrasted here with the vyutthitadars'ana of common people. 
I have refrained from understanding kranuivalambin 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 d i ~ i s i b l e . ~ ' ~  

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 SarvBstiv~dins.~" Moreover, there are to my knowledge no passages that 

indicate what bearing the conceptualization of the k ~ a n a  as a definite smallest unit of time has 

on  the nature of time (e.g., whether time flows evenly o r  advances in leaps). 

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

' The edition by Gosvimi D-odara ~ i s t r i  (Kashi Sanskrit Series 110, Varanasi 1939) reads 
uttarabhrivino; the other editions consulted accord with the reading adopted here. 

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 (sayskfla) 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 (parama-nu), the smallest unii of words is called syllable 
(aksara) . " 

- SAH 386~91 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 ofl the remaining [two, 
respectively,] [one] atom, [one] moment. ... As for the small[est unit ofl 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 III.85bc: . . . parama-nv&araksan@/ rQpanLimadhvaparyanth . . . 
AKBh hereon (176,110: kiilasya paryantah ksanah. 

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

- *SaqskpisaqskgaviniSCaya (P. 5365 iio 182.4): dus kyi mthah ni skad cig ma stel 
- Praminavirttika (III.496ab, p. 160 in the edition by Pandeya): ek@vatyuyakdlas'ca kdlo 'alpiyLin 

ksano matah/ and Manorathanandin (Praminav2rttikavrtti) thereon: . . . bhettum &&ah ksano bhavet. 
- the Buddhist pzirvapakja adduced by Uddyotakara in NyiVirt (on 3.2.10) 824,4f: ksanai cdlpiycin 
kiilah, ksanasthitikdh ksanikLih (cf also 867,18 sarviinzyam kiilam ksanatvena pratipa@a . . . quoted in full 
in n. 211). 

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

'I7 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).(k% 
70ab)"(yathiinto 'sti ksanasyaivam Lidimadhyam ca kalpyatiim/ tryiitmakatvat ksanasyaivam na 
lokasya ksanam sthitih//69N Lidimadhyiivasdmini cintyiini ksanavat punahN70ab//) 
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4.3 A s  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 l i l2Oth of 

a t a t k ~ a n a ,  which corresponds to 1175th of a ~ e c o n d . ' ' ~  S; as to render this dimension of 

the k ~ a n a  concrete - a n  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) ksa?las (i.e. just under a ~econd) . ' ' ~  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 k ~ a n a . ~ ~ ~  In case 

"' Vi 701b8-12: "120 ksanas (0.014 seconds, more precisely: 0.013 period) make up one tatk;ana 
(1.6 seconds). 60 tatksanas make up one lava (1.6 minutes), which [thus] has 7200 ksanas. 30 lavas 
make up one rnuhlirta (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, 151~7 ,  translated inn.  25). Probably the discrepancy can be 
accounted for like this. Both in Vi 701bllf and in Vi, 1 5 1 ~ 7  the text renders 6.480.000 by "6.500.CO0 
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. 'I 

In the Buddhist sources consulted here (cf. *SamskytisamsbtaviniScaya P.  fio 18a4ff, AK 111.88, 
SAH 887b7-15) the reckoning was found to be identical. There is, however, one exception, namely 
Divyivadina p. 643,2f and p. 644,8f, where the tatk;ana 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 Divyivadina 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 k~ana .  In the Vi where the passage translated above is 
preceded by the same example (701b3-6), it is added that the duration of the k;ana is, in order to 
facilitate comprehension, exemplified indirectly by the illustration of the tatk;ay's dimension. Such an 
explanation is missing in Divyivadina 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 Divyivadina as a 120th 
part of a ksana as Edgerton does (BHSD S.V. tatk;ana). 

'I9 AKBh 176,13f: balavatpuru~dccha~dnuitrena paficgas;ih ksana' atikrdmanty ity dbhidhdnnikdh/ 
(identical wording in Pr 547,15f and - judging from the Tibetan translation (fio 18b5f) - also in 
*SamsbtisamsbtaviniScaya. 

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 MPPUL 921 n. I .  

Vi 701b2-6: "The Prajiiaptiigstra teaches: A middle aged woman when twisting animal hair (in 
the process of spinning) draws out a f i e  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 tatksana."" 

T h i s  explanation of the simile was possibly added by the Chinese translator. Cf. Divyhadina p. 
644,9f: tadyathd srriyd ndri&rghandrihrasvakartiny@ slitrodycimah evar@rghas 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 kjana as a 
120th part of a t a tk~ana .  

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 kjana depict 
it as infinitesimal. Thus in the Vi it is explicated that within the short span of time during 
which an arm is bent andlor 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 andlor 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 unimaginably 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.221 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 movement.222 In  P r  
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 k j a n ~ . ~ ~ ~  In the same manner 

22' Vi 201b28-c6 (cf. Vi, 150~19-22): "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 
SrZvakas, Pratyekabuddhas, etc. As when [the Buddha] by use of supernatural power (yddhi) disappears 
from this place and reaches the summit of [the realm of] matter (riipa[dhiitufl (in the SN and MN 
Brahmaloka, in the Vi, mount Sumeru) in the short instant taken by the bending andlor 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 (santiina). Nor does it mean that one entity ( d h a m )  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." 

" This teaching refers to Bakabrahmasritra 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 bending of the streched arm (. . . seyyarhapi niima balavii 
puriso sarnirijitant vii biihampasiireyyapasanram vii biiham samirijeyya). It is not certain whether in the 
Vi (which accords literally at this point with the Chinese version of this siitra, viz. SaqyuktBgama, T 100 
412bll) 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. 

'" SAB 886clXf: "As for the measure of the k~ana,  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 k~ana ,  and so do all [the others]." 

2Z3 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 t o m  o r  cut 

apart in  one go, then the severing of each single thread corresponds to one moment.224 
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 k ~ a n a  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. Szratthappakisini 11 99,27-3 1, cited i n n .  449) .225 

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 caikasminnb 
eva ksane niitnoniimau tulriy@i sambhavatah, niimonniimayoh kcilabhediit, "balavatpu~cicchafdm~trena 
paiicqasfih ksanci atikriimanii"ti pcilhiit. utpalapattrm'atmahasravedhavat slicyagreneti. atrcipy" 
utpalapatraSatasahasravedhah slicyagrena kramaio vedho 'vaseyah ksaniiniim atiszi@matvcit.) 
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 seemingly 
momentary actions. 

T h e  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 Maxim current in Sanskrit Literature PaukikanyrjrirSjali]. Vol. 11, 77f 
[second edition. Bombay 1907-19111; in the f i s t  edition: Vol I1 [1902], 43 and Vol. 111 [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. 

'" 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 886~210:  "When two strong men hold and stretch many f i e  
threads of cloth from Benaresa 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 k s a w  have 
elapsed. " 

T f .  BHSD, s.v. kiis'i. 

225 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 k ~ a n a  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 entitieszz6 (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 satra with the four archers (Dhanuggaho: SN I1 2650 on the speed with which the 
c i y u ~ s a m s k ~ r a s ~ ~ ~  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 ciyuhsamskLiras arise and 
p e r i ~ h , " ~  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.22y By adducing this sfitra 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 Eyuhsamskaras. 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. 

226 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. 

'" What exactly is to be understood by cfyuhsayskcira is a complicated issue (cf. AK, 11, 122ff) I do 
not want to elaborate upon at this point. Roughly speaking, they - the same applies to the so-called jjvita 
or jivitendriya or QLLS - may be understood to be the forces or factors which determine the length of 
the life of the person they pertain to. 

In the Pali version instead of "arise and perish" the verb khiyanti (lit.: to waste away) is used 
which suggests that the Buddha does not illustrate the speed with which the rju@ayskciras arise and 
perish but with which they become weaker. Since the Vi adduces the sfitra to demonstrate how 
exceedingly short-lived the cfyu@amskjras and hence the k~anas 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 sutra is 
to be understood in the Pali version. 

22y 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 cfyu@ayskciras arise and perish is increased successively by 
enumerating ever faster heavenly beings. 
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Also i n  the Jaina tradition the moment (samaya) is equated with the shortest conceivable 

incident (and accordingly held to be infinitesimal)230 when it is defined as the time taken 

for the movement from one spatial point to the next,z31 or ,  following Masson-Oursel ("Die 

atomistische Auffassung der Zeit. " In: Archivfur Geschichte d e r  Philosophie Vol. 40, 1931 : 

p .  174 [of pp. 173-1881), for  the compounding of two atoms. The  former specification of the 

ksana 's  dimension can also be found in B ~ d d h i s m , ' ~ ~  but most likely has been adopted from 

~ a i n i s r n . ~ ~ ~  Also in the YSBh by Vyisa (on YS 111.52, cited in n .  215) the moment is 

230 Cf. Tattvirthidhigamasctra V 38-39 and the formulation asapkhyair samayair civali bhavet in 
Ganitasirasamgraha 1.32 (cited in n. 231). 

Umisviti's auto-commentary on Tattvirthidhigamasutra IV. 15: "The time [needed] by an atom, 
which is endowed with the most subtle [form] of movement @aramasiik;makriyci) [, i.e.1 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 (iti) 'moment' (samaya)." @aramasfiksmakriyasya 
sarvajaghanyagaripan'natasya paranuinoh svcivagcihanak~etravyatikramarCcilah samuya iti.) 

Cf. also the Ga~tasirasamgrahaby MahiviriciryaI.32: anuranvantaram kile Vyahkrcimati ycivati/ 
sa kilah samayo ' samyaih  s a q ~ a i r  dvalir bhavet//. 
Y have not pursued the question how precisely sarvajaghanyagatipannatasya (lit. : "turned around 

by the movement with even its hindermost part") is to be understood. In accordance with Jacobi's 
translation ("sich urn seine eigene Korperlbge weiterzubewegen," WMG 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. 

232 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 praminam? . . . gacchan vci dharmo 
ycivati paranuinoh paraminvantaram gacchati.) 

Cf. also *Samslcytisaqs!qtaviniScaya (P. 5865 fio 18b4f: de yan dus ji  srid du rdul phra rub kyis 
rdul phra rub gian brgal bar gyur pa, de srid kyi dus la skad cig ies byaho//) and Praminanvirttika 
III.496ab (cited in n, 216). 

233 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 @rudela). 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 (citlasantcina) does 
not - as the Theravidins 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 cittmantcina 
in the intermediate state) moves by continuously re-arising at the point adjacent to the one it occupied 
the moment before (cf. also Vi 201b28-c6 cited inn .  221). This point is referred to as dela, which calls 
to mind the Jaina termpradeia 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 
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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 Vy2sa adduces [cited in n. 2151 suggests) 

9 2 2.4 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 k ~ a n a  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 
chara~terization.'~~ The definition of the SautrSntikas, 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 k~ana  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,lXf: "Entities ( d h a m ) ,  insofar as they exist as series (santina), are observed to 
appear at other places without being disconnected, just as in the case of the series of rice." (santdna- 
varttindm hi dharnuindm avicchedena deicintaresu prddurbhdvo drsfah, tadyathi vrihisantrlnqa.) 
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 k~anikavddins (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]." 
(vrihisantrlnapaiccirtararzipam hi yato deirintardd apaiti yarra ca deiantara utpadyate tadantardlasantdna- 
vartinipapGrvakam urpadyate. ksanikavrldindm hy y a m  asmikamsiddhrintah: yadd grdnuid grcimdntaram 
niyate vrihih, nu sa vrihih piirvatra grrlme nirudhya tadgrdm-ntardle 'nutpactyanuino 'nekayojancintarite 
'pi grdnuintara utpadyate. kim tarhi? n i r a n t a r d k d S a d e i o l p c i d a n i r o d h a k r a m e ~  gram-iztare.) 
Cf. Y 19 , l :  . . . antardbhavasya fad(= cyuti)deSanirantarasya prddurbhavo bhavati, 

234 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 k ~ a n a  is particularly evident in MPPU 171a2Sf (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 ofl 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"z35 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 denoIing that something having existed 
before does not exist any longer (AKBh 77,13: bhzifvdbhbvo vyayah). Similarly, the definition 
of the ksana as the time taken by the four samskpalaksanas to discharge their function - 
Vasubandhu concedes that the Sarvistividins could put forward such a definition in order to 
circumvent the problem how to squeeze the four saipkpalaksanas into one moment - 
implies that momentary entities are exposed to the causal efficiency of each of the four 
s a m ~ k p a l a k ~ a n a s . ~ ~ ~  

2.2 I n  fact, these specifications of the k ~ a n a  no longer convcy a concrete idea about its 
duration at but only serve to characterize the momentary entity. Vasubandhu was bold 
enough to represent the k ~ a n a  accordirigly in a further definition not as a unit of time but as 
the mode of existence of momentary entities. According to this definition,238 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]" (citmalbbho ' n a n t a r a v i n ~ S r ) . ~ ~ ~  To be ksanika (i.e. momentary), that is 

235 AKBh 176,12f: k+-anasya punah kim praminaml samagresu pratyayesu yiivatri dhamsydtma- 
liibhah. 

'j6 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 s a ~ k p a l a k ~ a n a s ]  are completed. " (esa eva hi nah ksano 
ydvatciitar sarvam samipyata 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 he done [by the saq~slqtalaksanas], and that it 
is not characterized by [the entity's] destruction immediately after its origination." ( e ~ a  eva hi nu+ k ~ a n a  
iti. kiiryaparisa~ptilaksano na tlitpaityananraraviniis'alak~ana ity anhah.) 

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. 5 I.C.3.1). The forerunner of this definition can be found in Vi 200all cited in 
n. 101. 

237 On this ground Samghabhadra criticizes the definition of the SautrPntikas (NA 521~6-10): "By the 
Definition: '[The measure of a ksana corresponds to] the obtainment of the own-being (cirmaldbha, 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 (k:ana) 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." 

238 AKBh 193,2f: ko 'yam k~ano  nrinu? ritmalribho 'nantaraviniiST. so 'syrisriti ksanikam, dandikavat. 

239 Literally, Vasubandhu's definition in the AKBh sets forth that the kjar.m "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 Grarnrnatik 11.2: Debrunner, A,:  Die Nominalsuff- 
ixe" in Gottingische Gelehne Anzeigen 209, 1955, pp. 182-216; reprinted in Thieme: Kleine Schnpen 
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to be  endowed with such a k ~ a n a ,  then entails according to Vasubandhu to perish immediately 

after having originated. Rather than defining k ~ a n i k a  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 S a r v 2 s t i v ~ d i n s . ~ ~ ~  

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 
Btmaldbhdd anantaraviniis? (or GtmaldbhdnantaravinLis?, the wording as quoted by Kamalaiila [142,19] 
- provided the text has been edited correctly) instead, so that the kqana 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 k ~ a n a  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 
d ~ l d b h o  'n O - so that it cannot be accepted until more textual evidence can be adduced in support 
of it. 

LVPVater tried to solve the problem of Vasubandhu's definition by identifying a m l i b h a  with the 
essence (svabhdva, svariipa) 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 utpdddnantar&thLjisvadpa (TS 388) 
with the Koia's definition dhaldbho 'nantaravina?. Instead of identifying dtmaldbha with svariipa and 
accepting the qualification of dmldbha  as perishing immediately after its origination, it is much more 
obvious to equate utpdda with dtmaldbha. The same applies to Yaiomitra'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" (uipaltyanantaravindsSiriipam) and to the definition of impermanent (anifya) as 
"perishing immediately after the origination" in Pr (281,l: ye hy anify63, fa utpddaramanantararn eva 
vinugdh). Furthermore, LVP's identification of drmaldbha with svadpa stands in clear contradiction to 
Vasubandhu's own explication of his definition in which he explicitly uses dmldbha  in the sense of 
"origination" (AKBh 193,3: sarvam hi sa-k.flam Eml ibhad  Crdhvam nu bhavati . . .  ). Besides, in 
ASBh 50,15, where the anizyat5 of the moment is defined along the same lines (viz. dmldbhdnantaram 
avaiyavinciSitd), dtmaldbha 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. 

"VP 1937, 146 n.1: "'L'dtmaldbha - "acquisition de l7&tre,' 'prise de l'existence,' 'coming into 
existence, birth' (Monier Williams), - n'est pas autre chose que le dhanm instantank lui-meme; 
Cquivalents: svabhdva, svariipa (Tattvasamgraha). " 
LVP 1937, 147: "On nomme ksana l7&tre (svabhdva, svariipa) de la chose (vastu); est ksanika ce qui a 
le ksana. Comme dit Vasubandhu: 'La prise du soi ( d ~ l d b h a  = svabhdva) pCrissant imrnbdiatement, 
c'est le ksana . . . "' 

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 
~sntaraksita, namely if svabhdva in his adaptation of Vasubandhu's defmition (TS 388) should only refer 
to one of the properties of the momentary entity, so that the following translation results: 



1.E The Various Definitions and Usages of the Term ksana in Buddhist Sources 107 

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 kjanika (=momentary) 
implies a possessive relationship so that the k ~ a n a  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 k~anika 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 SamghabhadraZ4' and Uddyotak~ra '~~ assailed Vasubandhu's definition on the grounds 

"The nature (svabhdva) of the thing not to persist immediately after its origination is called 
ksana. What is endowed with this [ksana] is considered to be ksanika. " (utpddLinantarGsthLiyi- 
svanlpam" yac ca vastunahl tad ucyate so 'sti ksanah yasya tat k~anikam matam 1/38811 

However, s~ntaraksita's definition can also (and admittedly more naturally) be understood differently, 
because svaepa (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: Dhamkirr i ' s  Hetubindu, vol. 11, Wien 1967, pp. 100-102). Therefore, it is also possible 
to understand (as LVP did)b Sgntaraksita in such a way that the kjana 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, utpddsn- 
antarcisthEyin is not the property the svariipa consists in, but the property that qualifies the svarGpa itself. 

" In the light of KamalaSila's gloss utpddinantaravinriSisvabhdvo (or utpLiddnantaravinriSasvabhdvo 
according to the edition by Shastri) it seems preferable to understand that utpdddnantarGsthEyi and 
svariipam form a compound. 

LVP 1937, 147: "L'&tre (svariipa) de la chose ne dure pas (= perit) immkdiatement aprbs la 
production: c'est ce qu'on nomme k~ana .  Est ksanika ce qui a le ksana." 

241 NA 533b23f. "It is not the case that there is a distinct d h a m  being different from the nature 
which consists in perishing immediately after the obtaining of one's own-being." 

In accordance with his mterpretation of Vasubandhu's definition, LVP (1937, 146) translates this 
passage thus: "I1 n'y a pas de dharma qui diffbre de l'ntmala'bha qui par nature pCrit immCdiatement." 

While such a translation is possible, it has the disadvantage that B ,  contrary to standard Chinese syntax, 
follows, rather than precedes, the noun (viz. drmalEbha) it qualifies. 

242 N - - yaVart 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 k;anika]. Also in such a case [a suffix] having 
the value of the possessive suffix (matup)Vs 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 bhava evirnanfarena vindlena viSigaminah ksana ity u ~ y a t e , ~  tathzpi tenaiva tadeva tadvan nu 
bhavatiti na yukto malvarthiyah.) 

Again in accordance with his interpretation of Vasubandhu's definition, LVP (1937, 146) 
understands that ksana is here defined as "un existant" ("Si k ~ a n a  est dCfini comme un existant (bhdva) 
caractCrisC par la destruction immCdiate . . . "). 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 (NyiVBrt 
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that according to it the ksona and the ksanlka-entity are not two distinct entities as the 

possessive relationship implied by the ika-suffix in  ksanika (cf. Pinini 5.2.115) requires. This 

charge is rejected by the interlocutor in  NA o n  the grounds that the difference between ksana 

and k~anika-entity is purely conceptual - an argument which Samghabhadra takes great pains 
to repudiate.243 A similar approach was adopted later by hntaraksi ta  who argues that it is 

permissible that the ika-suffix in  ksanika does not imply a real possessive relationship, 

837,142, 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 LVPrs 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. 

T o r  matvarthiya, see L. Renou Terrninologie Grammaticale du Sanskrit. Paris 1942(?)-1957: s.v. 
mat. 

In contrast to this wording, the citation of the NyiVirt in TSP 142,12f reads bhrivcinantaravi- 
na'ena vif'igamcinah ksana izy ucyate. LVP (1937, 146) favours the reading of the NyaVirt itself and 
emends the text of the TSP accordingly to read bhiivo 'nantaraviniiSena viiigamcinah kjana . . . . This 
should be correct because otherwise (and also if k~anika 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 bhriva as the subject, 
the definition corresponds to ritmalribha in Vasubandhu's definition which will thus be reproduced by 
Uddyotakara with only a slight modification of the wording (bhrivo 'nantaravinrif'ena viiigamcino instead 
of iitmalEbho 'nantaravinaf). 

243 NA 533b27f: "One should -not argue that [k~anika] 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 ksaizika 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 Sapghabhadra argues in the following (NA 533b28-c2) that the term ksanika cannot be 
used metaphorically: 

"Or one may [maintain] that metaphorically speaking (ig) one says k+-apika 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 [k~anika]. Since there 
is no [k~anikal-entity to be similar with, no imitating metaphoric [can] be established. " 

The gist of Sqghabhadra'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 kfanika, however, there is no such really existing 
thing to be imitated as no k~anika-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, Sintaraksita will not feel compelled to accept Sqghabhadra's 
restriction on the use of metaphorical language. 
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because language is used only conventionally and does not necessarily correspond to 

reality.244 I n  support of this argument, Kamalaiila 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 r e l a t i ~ n s h i p . ' ~ ~  

2.4 At  least on the surface, Vasut-andhu'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 ~i intaraksi ta 's  

definition of the ksana, there can be no doubt that the term k ~ a n a  is at times (particularly 

when it is compounded) employed to refer to the momentary entity itself.246 A n  obvious 

example is the expression cittaksana which is frequently used in the sense of "momentary 

mental entity. "z47 Similarly, in  BoBh (BoBh, 278,lO-25 cited i n  n 139) samskaraksana 
designates the momentary entity itself and not the unit of time taken by the existence of one 

conditioned factor as it could also do.248 And there are also cases where ksana o n  its o w n  

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 a y e  "h 

na bddhyate/ iccha'racitasapketama'trabhdvi h~ vcicakamli389il) 

'" TSP 142,26f: yathd "svasya svabhdvah, " "Sildputrasya Sariram" ity dddv asaty api vLisfave bhede 
buddhipankalpitam bhedam dintya ryatirekagsthivibhaklir bhavati, tathehdp~ bhavigati. 

A corresponding passage is found in the AKBh (78,5-9) where it is argued that, despite the genitive 
construction in "his characteristic" (turya 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 ksanikavddin 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, Si, p. 64f. 

'" In order to account for the fact that the term k ~ a n a  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 (Dhannakirti's Hetubindhu. Teil II. Ubersefzungen und Anmerkungen. Wien 
1967. Cf. the remarks on p. 95, note I, 40) by "phase. " 

247 Cf. the usage of cittaksana in connection with the description of the path of insight (darSana- 
mcirga) as for instance documented in AS 67,3f (almost identical wording in the Abhisarnayilalikiriloki 
by Haribhadra 347,4f [ed. P.L. Vaidya, Darbhanga 1960, 347,4fl): "These sixteen cittaksanas (i.e. 
momentary mental units) are called the path of insight (darSanaMrga). The accomplishment of the 
generation of knowledge with respect to the object of knowledge should be known as one ciEak;ana." 
(ime ~odaSa cittaksand dariananuirga iikhydt*. jiieye jiidnotpaitiparisamciptir ekm' cittafla]ksano* 
veditavyah// *emendation confirmed by the AbhisarnayilalikirilokB) 
This usage of cittaksana is also testified in AKVy 176,5, cited in n. 35. 

248 In BoBh, the compound saykdrak;ana 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 sa?ykciraksav is 
probably formed in analogy with cifrak~ana where the latter analysis can be excluded. 

However, there also occur cases in which k ~ a n a  retains its original meaning as unit of time in such 
compounds. Thus, in the Abhidharmic tradition of the Theravidins cittakkhana (= cittak~ana) 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 uppddakkhana or accharBkkhana 
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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 (samskmlaksanas)  are correlated 
to momentary conditioned entities or to series formed by them, Vasubandhu and YaSomitra 
use ksana to refer to the discrete momentary entity.Z49 

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 ~an t rak~ i t a  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 originationithe snapping of the fingers) (cf. 5 I.E. 1.1). 

249 AKBh 76,29-77,3: bhagavrigs tasya sa~kdrapravriharya sagsk.rtatvam pratityasamutpannatcim 
dyotayitukam idam riha: "trininuini sagsk.rtarya ~aryk~rtalaksanrini," na tu ksanrwya. na hi 
k;anasyotpddridayah prajALjante. nu cripraji3Ljarruinri ete laksanam bhavitum arhanti. 
AKVy 174,16-18: na tu ksapasyeti. pravrihrwyaiva saprkpatvam dyotayiiukiim idam aha, na tu 
ksanasya sagsk,rtatvam. 
AKBh 77,18f: sthitih katanui. utpannrlnrlm sarykririinrlm avinciSa iti. nu hi ksanaryotpannaryrlvinriSo 
rsEti. 
Cf. Brahmavidysbharana on Brahmasctra I1 2,20 (quoted in Thibaut's translation of the Brahmasntra 
[Oxford 1890 - Sacred Books of the East, vol. XXXIV - Vol.1 p. 4071 by Advaitinanda 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 k~ana."  (bauddhrinrim ksanapadena ghatridir eva 
padrirtho vyavahriyate, nu tu tadatiriktah kaicit ksano nr lm krllo 'sti.) 



13. The Origins of the Doctrine off 

Momentariness 



I1.A The Momentariness of Menta! Entities 

1 In  5 I . B . 4  it was documented that the Vitsiputriyas-Saqmatiyas 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 Theravidins (cf. 5 I .B.3) ,  according to which mental entities are 
momentary, while material entities last seventeen times as long. Similarly, in  Vi 787~2'2- 
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 de~eloped. '~ '  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 (dtman), 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. 

5 2 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.z51 This position implies that the mind cannot change, as this would presuppose an 

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 nikriyas which still conceive of the mind 
as conti~iuous rather than as a series of mental states. Reference may, for instance, be made to AN I 
10,l-4 (quoted in n. 255) or to the simile with the roaming monkey adduced in SN I1 955-9 (see the 
citation in n. 258 and the remarks in 5 II.A.2.3). Cf, also NA 534~14-17 (cited inn.  11) where Saggha- 
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 
~arnudqadharn~nupassi  cittasrnim viharati etc, in the Satipatainasutta (cf. n. 433) indicates that the 
citta was, in contrast to feelings (vedanri), 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 11.7 [discussed in '$ II.A.2.51 and the treatment of the yogic absorptions [samcipaml in LAS 
VI.15-16 [cited in n. 1841). Conversely, there is (to my knowledge) no testimony in the entire nikriyas 
attesting to the stance that all mental entities are momentary. 

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 ritman does not per se entail the denial of a subject 
of psychic events, and, conversely, as the example of the Nyiya-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 o r  
even any stage of a mental process entails the substitution of the old "mind" by a new 
one.252 According to Buddhist ontology, each mental event, therefore, constitutes a distinct 
entity i n  its own rights which is variably referred to as vijfidna (consciousness), as citta 
(mental state, thinking) or  as manas (mental faculty). Hence, what is corninonly 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. I t  only entails that mental entities are impermanent insofar as their substitution 
by a new mental unit implies their destruction.253 

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 naturally from in t ro~pec t ion '~~  and was explicitly 
taught in the sdtras. I n  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.255. This sDtra still grasps the mind as a unity 

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

"* That reental changes imply destruction and origination once a persisting soul is denied can be 
witnessed in Sintaraksita's argument that the "soul" (the puruSa of the Mimimsakas) 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 (avasrhd) were not completely distinct from thepunqa, then, when there 
is the destruction and origination of these [states], there would also be both [the destruction and 
origination] of this Ipuru;a]. " (tatra no ced avasthcincim ekcintena vibhinnatd/ puru~cit, tadvyqot- 
pdde sydrim asydpi tau tathci//) 

253 According to Vasumitra's doxography (T 2031 16a8, SBhC, Ib.6 and 7, cited in 5 I.B.2), the 
Mahisinghikas 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 Mahas2nghikas1 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. 

254 The differentiation of mental states is well attested in the Buddhist literature (cf. Schrnithausen 
1987a, 5 5, pp. 318-337) where it plays an important role in the context of the application of mindfulness 
(sm,~upasthdna) and of the knowledge of the mind of other beings (cetahpaqviya- or paracittajridna). 
Cf. the explication of the anilyatd that is characterized by the manifold modes of existence of the mind 
(cittacitrdkdrav,milak~anam) quoted in n. 262. 

''' AN I 10,l-4: nciham bhikkhave aririam ekadhammam" pi samanupassdmi yamb evam lahupari- 
vattam yatha-y-idam cittam ydvati c '  idam bhikkhave upami p i  nu sukard ydva lahuparivattam cittan ti. 

That the stance expressed in this sutra is based on the observation of the flux of mental events is 
indicated by the fact that the Vi illustrates this sotra, which it has cited before (T 1545 902cllf), 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.z56 

5 2.3 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 (smgyupa- 
sthdna). 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 bfarkatasfitra (SN I1 94f, Nidiinasamyukta pp. 115- 
120, Sa~pyuktigama T 99 81~4-29;  extracts quoted e.gr in Tattvasiddhi T 1646 278clf, in 
MPPU 200b23f, in NA 534~7-9 [cf. n. 111; 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, "15' 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."258 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 (?:pa) [, sound etc.] up to at times mental objects.' 
Because with every kind [of mental event the citta] passes on (samccira), it was taught that it moves on 
quic!dy .," 

Y n  Kv 205,26-29 where this passage is cited, the reading is ekam dhammam. 
yam is missing in the Kv. 

"6 Vi 902~22: "Therefore, [the Buddha] only taught with regard to the series (santcina) that the mind 
moves on quickly, " 

"' SN I1 94,21-23: varam bhikkhave assutavci purhuj~ano imam ccitumahrlbhritikam k a a m  attato 
upagaccheyya nu tveva cittam. 

SN I1 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 'consciousne~s' (viiiiidp?) after night and after day arises as another and passes away as 
another. " (seyyathcipi bhikkhave makka[o araiiiiepavane caramino s~ikham ganhati, tam muiicitvd aiiiiam 
ganhati, evam eva kho bhikkhave yad idam vuccati citfam iti pi mano iti pi viAAcinam iti pi, tam raniyci 
ca divasassa ca aiifiad eva uppajjati aiiiiam nirujjhati.)" 

This citation is discussed extensively with the parallel passages and the commentary by 
Buddhaghosa in n. 449. Suffice it to say here that according to Buddhaghosa (SSratthappakSsiniII 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 movcment 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.259 Contrary to the very intentions of 
the siitra under discussion, the mind at this stage will then still have been conceived of as a 
umty. Thus the simile will have originally corresponded to such a position as expressed in 
the sCtra dealt with before (AN I 10) illustrating 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' (citta) or also 'mind' (mano) or also 'consciousness' (vififiana)," 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).260 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 brevitj 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 PZli version. Here it is only said 
that after night and after day one mind arises and and another one arises and 
perishes. By contrast, in the Sanskrit version and in the Chinese translation of the 
SampktBgama (cf. n.  449) this is specified further by adding that this also takes place after 
every moment. Buddhaghosa (cf. SBratthappakasini I1 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). 

Tome scribal errors (ardfiffe, Linnad) as well as some anusvdras have been emended with the help 
of Kv 205,361-206,5 where this passage is quoted. 

lS9 Cf. the visual representation of the 12 members (niddna) of the causal nexus @ratilyasamutpdda) 
in the wheel of life (bhavacakra) where a monkey frequently symbolizes consciousness (vu6dna) 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 (updddna). 

'" 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 kops of mental entities (citta) arise. 
Of course, already in the PHli 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" (rattiyi c a  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 Markatasutra 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. 

5 2.4 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 (anLitmavLida) 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 ~harac te r . '~ '  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.262 Thus these proofs are based 

26' 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 (dtman) (549b22-cl). The arguments advanced accord largely with those adduced in Y 129-137. 
The perceptive faculty (buddhi) of the Sxmkhyas is identified with what the Buddhists refer to as citta, 
manas or vij6dna. 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 (dtman) on account of which it cannot be eternal. 

In Kv 11.7 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., 206,148, 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 
[cetand]? ; 206,34-207,3). 

That the differentiation of the mental states entails the impermanence of the mind is evinced in 
AS li 89a8-89b3 (D. r i  75b5-7) - and also in the Hsien-yang, cf. appendix, 5 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 (cittacitrdkdravyttilak;anaa)~ 

"What is the mark of the manifold modes of existence of the mind (cittacitrrlkdravYIttilak;a~)? 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 (sa&ipt~)~ 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 (vQfirlnai 278b8), thereby denying any enduring 

substance which may underlie the fluctuations of mental activity.263 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 mum par hbyuric bahi mtshan iiid gun i e  na/ res hgah ni hdod chags 
dari bcar pahi s e m  dun/ res hgah ni hdod chags dun bral ba dun/ de biin du i e  sdari dug bcas p a  
dun/ i e  sdari dun bral ba dun/ gti mug dari bcas p a  dun/ gti mug bral ba dun/ bsdrrs p a  dun/ gyens 
p a  dun/ byiri ba dun/ rub tu bzuri ba dun/ rgod pa dun/ mi rgod pa dun/ iie bar Si ba dun/ fie bar 
mi i i  ba dun/ miiams par  biag pa dun/ miiams par  ma biag p a  la sogs pahi mum par  s e m  kyi 
hbyun ba gun yin paho/n 

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 (R). 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 (rcigacitta), knows this 
to be a thought of hatred (dvesacitta), knows this to be a thought of delusion (mohacitra), knows this to 
be a thought of faith (SraddhLicitra; Lamotte p. 921: prasddacitta), knows this to be a pure thought 
(viiuddhacitta), knows this to be a thought of insight (prajficicitia), knows this to be a thought of 
meditation (dhydnacitta). 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." 

T h e  emendation of Tatia's reading citiaci~LikdraO is supported by the manuscript. 
Schmithausen (1987a, p. 328 n. 109) documents that originally sarjtSipta had a negative 

connotation referring to a languid state of mind. This clearly does not apply here where sa@$pta forms 
the positive counterpart to viksipta (cf. ASBh 50,17). 

P, reads here hgyurbut earlier (li 89a3) also hbyun; D. (ri 75b1,5) reads both times hbyun. ASBh, 
however, reads both in D. (li 36a7) and in P. (Si 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 
(Mpa) is different from the perception of sound, how can the mind (citta) be one? Moreover, as 
the action of the hand taklng the pot is not that very action which again grasps another thing, in 
the same way the citta which grasps something visible (rapa) is not the very citra which hears 
sound. " 
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(vijfidna), 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 u p  of a succession of 

distinct monochrome perceptions] one knows that [citta etc.] are without duration. " 
This argument is based o n  the presupposition that our visual impressions of the world around 

us are only polychrome because they are made u p  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 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.265 

ZM 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. 

265 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 piirvap&a 
(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 279~230 .  

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. Vi2 52b9-11 and Vi 64~3-5), for instance, the following position is 
ascribed ro the Bhadanta Vasumitra: 

"It is not the case that grasping simultaneously many colours (rfipa), one visual consciousness 
(cak;urvijfirina) 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 (abhimina). 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 @ralyak;a) is free of conceptualization (kalpanrl), 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 kiriki 1247-12551." (kramenaivopaj8yante vqii6n6niti cen matami sakydbhLivrlbhimcinas tu 
sTgflrav.mer alrltavatih Cf. also Madhyamakivatirabhisya (P, 5263 ha 324b7f, LVP p. 168,7-9) by 
Candrakirti and Madhyamilamkira by Sintaraksita (ki 24; P 5285 sa 58a4 = p. 84 in the edition 
Madhyam-la&dra of ~dn ta rak~i ta  with his own commentary or Vrtti and with the subcommentary or 
Pafijikii ofKamlas7la by M. IchigB, Kyoto 1985.) 

In v a m  dbyans biad pa's account of the Sautrintikas (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 extreme 
evanescence of mental entities had to be conceptualized in terms of rno rnen ta r ine~s .~~~  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 11.7 the Andhakas (ascription according to Kv-a p. 57) maintain, for 
instance, that certain thoughts (citta) can last for an entire day (ekam cittam divasam ti??hatiti 
p. 204,17) with which they refer, following the commentary, to the mind absorbed in 
meditation (samLipatticitta) and to sub-conscious states (bhavarigacitta). They even argue that 
the mind of the deities in the immaterial sphere (i.e. in the a'rGpyadha'tu) 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 (ciyus) has elapsed. Similarly, in the ~ ~ r i ~ u t r i b h i d h a r m a  the 
mind (citta) absorbed in the "thunderbolt-like-contemplation" (vajropamasamLidhi) 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 11.7 (p. 
206,lO-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). 

0 3 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 colonr 
is perceived after the other). Cf. the S2hityadarpana by ViSvanHtha where the perception of what is not 
directly expressed, but only insinuated (qarigya) in poetry is taught to be built up successlvely. On 
account of its speed, so ViSvanBtha, 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 qangyapratiter vibhdvridipratitikdra@a#dt kramo 'vaiyam asti 
kint&palapatraYata~atibhedaval ldghavrin nu samlakgate. ad no. 255, p. 102 in the edition by Roer, 
Calcutta 1850-1875, sepr . 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 k~ana which at this stage was not yet a precisely defined unit of time, and, in 
fact, never became so in TheravHda, but simply denoted the smallest unit of time under consideration (see 
8 I.E.l.l). 
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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 m~mentariness.~~'  

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 Yogsclra 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 samskiiras 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 baclc to 
the findings of the present chapter as corroborating evidence. 

267 Reference may be made to the version of the Markatasfitrapreserved in the Nidinasamyukta (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 (CittaEhitikatha) is treated in the f i s t  half of the KV (viz. VII.2), 
whereas the momentariness of all phenomena (Khanikakathi) 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).  



11.B The Deduction of the Momentariness of all Conditiofied 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 @Grvapak~a), in the YSBh and the sub-commentaries.268 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. I have followed the sequence as it is found in MSA XVIII.83bcd 
which I regard as the oldest source advancing the type of argument~tion reviewed here (cf. 
n. 340).26y The arguments subsumed under lb) and 6), which are adduced later in the MSA 
(XVIII.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 la), lb) and 6)270 and 

- MSA XVIII: 83bcd, 85d, 88c, 91c; MSABh: 150,28-151,14; 152,14-16; 154,17-21; 153,8f, 
154,5f 
- Hsien-yang 548~22-549a3 
- AS P.  li 89a4-6, D. ri 77a3-5; ASBh 52,8-53,2 
- NA T 1562: 534b29-c7 
- YSBh introducing YS IV. 16: 434,3-5; hereon the Vivarana attributed to ~a l ika r3~ .3r~a ,  p. 343,22-30. 

26y MSA XVIII.83: parincimopalabdhes' ca taddhetutvaphalatvatah/ upcittatvcidhipaQcic" ca 
Suddhasatvcinuvptitah// 

T h i s  emendation of Levi's reading adhipahtic 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). 

"O The arguments subsumed under lb) and 6) are taken from a different context where they are 
advanced to prove specifically the momentariness of bodily matter (lb), of matter pertaining to the group 
of'mental objects (dharrruiyatanapary6panna~p Mpam) in general (6b), and of meditative images in 
particular (6a), As for the argument subsumed under la), it is asserted that it only refers to the sensory 
organs and their objects (cakpXipcidi). 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 
t\e respective organ and object. 
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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, 
but 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. I1 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. 

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. 

272 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 R E L A T I O N S H I P  
BETWEEN MIND 
( C I T T A )  A N D  
MATTER (RUPA) 

BASIS ON WHICH 
MOMENTMNESS 
IS DEDUCED 

SCOPE OF ARGU- 
MENT 

la) MSA(Bh) causality objects and sensory 
organs 

perception 

lb) JPIVi, 
MSA(Bh), AS(Bh) 

perception (MSA 
only: causation of 
mind) 

relationship between 
basis (ciirqa) and 
supported entity 
(ciSrifa) 

l iSraya ( J P I V i ,  
MSXBh: sensory or- 
gans; ASBh: entire 

body) 

lc) p i i n u p a k a  in 
YSBh and Vivaraga 

perception e x i s t e n t i a l  d e -  
pendence upon per- 
ception 

outer objects (blihya 
arrha) 

2) MSA(Bh), AS- 

(Bh), NA 

appropriation of the 
body 

- causality (MSA) 
- existential depen- 
dence of the body 
upon the mind (NA, 
ASBh) 

corporeal matter 

3) AS(Bh), NA; 
cf. MSA(Bh) 

b o d i l y  c h a n g e s  
caused by the mind 

body changes in ac- 
cordance with the 
mind at every mo- 
ment 

corporeal matter 

domination (cidhi 
p a p a )  of the mind 

causality corporeal matter 

manipulated matter 5) MSA(Bh), Hsien- 

yang, AS(Bh) 

manipulation of mat- causality (MSA, 
Hsien-yang); specific 
process of manipula- 
tion (ASBh) 

ter according to 
yogic will (adhimo- 

k a )  

generation of images 
in meditation @rati- 
bimba) 

causality (Hsien- 
yang); existential de- 
pendence 
(MSABh) 

meditative images 
@raribimba ) 

matter pertaining to 
the group of mind 
objects dependsupon 
the mind. 

causality (so 
SAVBh) 

matter pertaining to 
the group of mind 
objects 

7) MSA(Bh), Hsien- 
ymg,  AS(Bh) 

conditioning of mat- 
ter by karma 

causality corporeal and exter- 
nal matter 
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_L_ 

2.1 1) Perception 

According to the canonical formula "visual consciousness arises in dependence upon the eye 
and the visible"(cakkhum ca paticca riipe ca uppaj~ati cakkh~vififidqam),~~~ cognition is 
dependent upon the respective sensory organ and object. This dependence of the mind on 
matter is exploited in the argumer~ts la) and lb). 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 lc),  which reflects a more advanced stage of Buddhist 
thinking than la) and lb), and presupposes, in contrast to them, that the object is dependent 
upon cognition. 

2.1.1 la) MSABh 151,l-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] " (taddhetuma, MSABh: k~anikahetutva).~'~ 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 Q II.B.2.8. 

2.1.2 lb) The arguments subsumed under lb) only refer to the sensory organs and not to the 
objects. As the base (Eiruya) on which cognitions are based (riin'ta), the organs are held to 
have the same duration as those cognitions. Already in the JP (998~20-24, T 1543 846b18-22; 
translated in n. 27), the latest of the canonical SarvZstivHda works, it is taught that the four 
gross elements constituting the matter of the sensory organs (indriyamahdbhiita) arise, abide 
and perish together with their respective mental act (citta), 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. 5 I.A.2.2). In the Vi, by contrast, this passage is interpreted as the 
demonstration that not only mental, but also material entities are momentary (Vi 787~17-23; 

Y3 E.g. SN I1 72,181; SN IV 33,22f; cf. AK, 11, p. 105 n.4. 

274 MSABh 151,l-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 (iti) [to be 
impossible that] something impermanent [originates] out of something eternal."" (ksanikam hi cirtam 
prasiddham, rasya ccinye sapkiircls' cukplepcidayo hetutahb. tasrncit te 'pi ksanikii iti siddham. na tv 
ak~anikiit ksanikam bhavitum arhati, yathri nitycid anityam iti.). 

T h e  last sentence explaining why the causal relationship implies the momentariness of the cause 
is cited (again) and discussed in n. 331. 

Possibly hetavah should be read instead of hetutah. This is suggested by the Tibetan translation 
(P. phi 256a71, D. phi 232b6f: sems ni skad cig mar rub tu < b?> sgrub pahoN dehi rgyu ni mig < dari 
gzugs> la sogs pa hdu byed gian dug yin no//) Cf. also the Chinese translation T 1604 646~22. 
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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 (vijHrZna) 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 bodyz7' - 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.276 Thus the constant rise and destruction of consciousness (= the 
movement of the passenger) implies that of the sensory organs (= the movement of the 

I n  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. 

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. 

"6 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. 

277 - 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." (riirayabhdvenotpattriv Zritatvrlsar@havdt. na hi tighati Zraye" tadcisritqcinava- 
sthrinam yujyate, yrine ti~chati tadrinidhrinavasthrinavad< . > anyathd hy Zrayatvam nu 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 ida~pras;avyah: "kaccid icchasi 
yrine fighati yrinrinidho gacched" iti. yadi "no hi" ti vadet, sa idam syrid vacaniyah: "cak~urridi~u 
tighatsu tadrls'ritam vijfidnam prabandhena gacchatiti na yvjyate".) 

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 rig mahi rgyun gyis rgyun du (SAVBh P. tsi 189b7; in D. tsi 161bl skad cig mahi 
is missing). 

" ca in Levi's edition has been elided in accordance with manuscript A and B of btani. 

ASBh 52,16-20: "[AS mirid 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 Sarv2stiv2dins, it is well 

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, waigeneralized 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, too 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.280 Hence, under the terms of the hypothesis considered here the simultaneity 

because it functions at every moment as the basis for the mind." (cittdirayafrim upcidriya; c i r f q a  hi 
sendriyah krja drayah prasiddhah; yasya ca ya utpattycis'rayo, ncisau svaviniliarn antarena tasydirqi- 
bhavan drgah, tadyathilgnyamkurildindm indhanabijddikah. fasnuit pratiksawm cittqLis'rqabhilvEt 
pratik;anam eva vinclSyatifi siddham.) 

"9 Cf. the "Three-Momentsv-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 TheravZdins (cf. 5 I.B.3) that 
the cognized object (as all other forms of matter) lasts seventeen times as long as the discrete acts of 
cognition. 

280 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 v&iilna 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 sthil (fighati and anavasthilna) which refers both to spatial as well as temporal futation (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 M S O h  (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, wliich 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 a n o n g  the Sarvistiv2dins (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.281 O n  the other hand, I find it con- 

abide"): tighati qualifying diraya means one time "fixed (at one place)" and one time "enduring (as the 
selfsame entity),'' anavasthrina 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 @rabandliena 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 basis 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 vUEdna 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]."' (ya@ evam vadet: "nanu ca drmtam vami- 
samniirire pradipe prabandhena gacchati vaiiyci avasthdnam" iti, sa idam vacaniyah: "nu dptam 
tatprabandhena v a q d h  pratiksanam vikdropaner " 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." 
(gian yaii ras tshig nu ras la brten pahi kha dog srion po la sogs pa yari gdon mi za bar tshig par 
hgyur ro// gal te kha dog siion po ma tshig nu ras kyari tshig par mi rigs so//). 

"' 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 Yogicira school and to my knowledge not recorded in any other Sarvistivida 
or Sautrintika 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 MSABh, 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 ectities 
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 l c )  As can be seen, the arguments under l a )  and lb )  operate o n  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 @iirvapak~a)  as it is 
reported in the YSBh by Vyisa and the Vivarana thereon (attributed to ~arkarZcZrya)  in the 
introduction to YS IV.  16.282 After the position of the VijfiHnavZdins 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. 

282 YSBh 429, If (introducing YS IV. 16): "Some maintain: 'The object only exists simultaneously with 
the cognition (jiidna) [of it], because it is something to be experienced (bhogyaniiit) 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 iihuh: 'jidnasahabhiir evdrtho bhogyanidt sukhddivad" iti. fa etayd dvdrd sddhdranatvam 
bddhamdne piirvottar&ane;u vasturiipam" evdpahnuvate.) 

Vivarana (343,22-30): "Others among those very Buddhists, accepting the [existence of] outer 
objects, maintain: 'The object only exists shultaneousIy with the cognition (ifidnu) [of it]. As the 
consciousness (vijtcina), which is devoid of a substratum (dhanniiiinya), arises and perishes every 
moment so the object arises and perishes exactly with the cognition (jiidna) 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 VijiiHnavHdins, refute that [one object] may be common [to 
several cognitions], that is, be the object of several cognitions [taking ~t as] agreeable and so on (as it 
is put forward in sMra 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." ( e ~ d m  eva 
bauddhdndm anyatame bdhyam artham abhyupagacchanta cihuh: "jiidnasahabhlir evdrthah. yathd 
vijEiinam pratik:anam dharmiiiinyam utpadyate vinaiyati ca, tathd sahaiva jiidnendrtho vij[ii]@ateb 
vinaiyati ca, bhogyatvcit sukhridivat. tadyathd sukhaduhkhddin2pam bhogyam vijAdnasahotpattivincishm 
asddhiiranam, evam ghatddir artho 'pi vijtdnasamdnasamayajanmavincis'a eva, bhogyatvrid" iti. te 'pi 
rathdiva vijEdnavddivatsridhdranatvamanekasukhddicittrilambana~ b~hamdndh,plirvoltarak;ane~u 
svakiyavijErinotpatteh paurasryeSu pGcdteyesu ca "vastu n&ti" ti vastusvanipam evdpahnuvate.) 

"The Vivarana reads vastusvanipam, 
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senses only appear in  the mind has been rejected in the preceding slitra, the stance is 

disproved that external objects (bdhya a n h a )  d o  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 (sukhaduhkhddirlipam 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 

( b h o g y a t v ~ t ) . ~ ~ ~  If this argumentation renders the Buddhist position without distorting it (see 

n. 283), then i t  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 o b j e ~ t s . " ~  Given that the momentari- 

If vvriciyate 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]. . . . " 

283 This seemingly unconvincing argument derives some plausibility from the particularities of the 
classical syllogism (anurn-nu) in Buddhism with its three conditions (trairzlpya). So as to be valid this 
syllogism only requires that the logical reason (he&, 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 p&a in which the argued property (sddhya, here jfidnasahabhG-tva, i.e. 
the existential linkage with perception) is extant (in the present case, reference is made to sukhddivat, 
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 he&) does not inhere in any vip&a 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."~ 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 Sautrlntikas (cf. 6 II.B.2.1.4). Such a position is well 
attested in Buddhism, and was for instance held by the Sarvlstiv2dins (cf. 5 II.B.2.1.4). In that case, 
the Buddhist position would have been distorted in the Yogasdtra 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. 

Y S  IV. 16: na caikacittatantram vastu, tad aprarnii~akam; tadri kip syrit?; the rhetorical question 
is answered by the Vivaraga: nu hi kim cid api syiit. Cf. VlcaspatimiSra's explanation in this context 
(TattvavaiSBradi p. 429,13-15): bizavatv artho jricincid vyatiriktas; tarhrpy aasa jadatviin nu jridnam 
antarena iakyah pratipatturn. jridnena tu bhaaniyah. tathd ca jiirinasamaya evati, ndnyadd, pra- 
mindbhdvdd iti. 

284 Such a possibility is also implied by the following extract from the refutation of the theory of 
momentariness in the Brahrnasutrabhlsya. Here (Brahmasutrabhlsya by ~ a i k a r a  on II,2,4,20, p. 532,100 
Saikarsclrya 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 Sarvistivida 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 l a ) ,  lb) and lc ) ,  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 Sautrzntikas (that 
is, at least the strand recorded in AKBh) did.Z85 The S a r v i ~ t i v i d i n s ~ ~ ~  and Hari- 
varmanz8' 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 Sarvistividins 
explained with the concept of causality between co-existing factors ( s a h a b h ~ h e t u ) . ~ ~ ~  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 (darianiidariana) 
are states of the perceiver and not states of the object." (yadi ca dariunddariane vastuna utpddanirodhau 
sydtdm, evam api d ragrdhamu tau nu vastudhamuiv iti vastunah SriSvatatvaprasariga eva.). 

286 Vi 201~16-19 (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 (caitmika d h a m )  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 (sahabhli). 
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 (cak;urvijfidna) takes the eye as its basis (araya) 
and the visible (rcpa) as its object (dlarnbana). [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?"^ 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 l ) ,  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 Sarvistividins a standard example for the causality 
between co-existing factors. 

T f .  SN IV 68f cited in n. 324. 

288 AKBh 145,16f: < ka'fyakdranqoh >' sahabhdvo 'pi tu siddhah, tadyathd caksurv~Eiinridindm 
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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 ~ a n d l e - f l a m e . ~ ~ ~  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.z90 As for the Therav2dins, 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. 5 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 (aiuci), i.e. sperm 
(Sukra) and ovum (Sonitabindu), merge with the mind of a being in the intermediate state 
between birth and rebirth (antarribhava) 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 

c h l i ~ p d d i b h i r  bhlitgbhautikdnci?n ca. 
Cf. AKBh 34,9f: tatra cak;urvijiidnasya c%uh sahaja Zrayo ydvat kQavijiiQnryva kQah. 

Vdryakdranayoh has been supplied from the preceding sentence. 

289 AK II.5Ob: sahabhlir ye mithahphal@/ 
AKBh 83,19: mithah pdraspalyenaa< . > ye dhanm-h parasparaphalds, te parasparam* sahabhii- 
he fur < . > 
AKBh 84,21f: kathcrn sahotpanndnm dhanmindm hehiphalabhava iti. tadyathi pradipaprabhayor 
arikuracch@ayos' ca. 

T h e  reading pciramparyena has been emended in accordance with the Tibetan (gcig la gcig, P.  
5591 gu 99bl) and the Chinese (T 1558 30b18) translation. 

The readingparasparah, though confirmed by the manuscript, must be faulty. Cf. AKBh 85,1 
cited in n. 290. 

'" AKBh 85,l: "There may be [the relationship of cause and effect (hetuphalabhdva)] among 
simultaneously arisen [things]; but how should it be mutual?" (sydt tdvat sahoipanmin@z, 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 (hehiphalab,h-va) 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." (sycit tivat sahotpannZnim iti vistarah: sahot- 
panndndm hetuphalabhdva i ~ a t e ,  tadyathd cak~uh sahotpannam api caksurvijfidnena tadutpattau hefur 
bhavati. parasparam hc katham? na hi cak~urvijiidnam tasya caksqo hetur bhavaiiti.) 
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. I n  this sense it is said that the body is appropriated by 
the mind (updtta). That the fate of the body is intrinsically linked up  with that of the mind 
finds expression i n  the concept of "sharing the same destiny" (ekayogaksemata'). This concept 
is ambiguous. I t  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.291 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 - o r  
more precisely, insofar as the proto-embryonic matter (i.e. sperm and ovum) - coagulates 
(sahacammGrchatla) with the mind and then continues to exist only by its favour (tadanu- 

grahdnuv,pti).292 I n  the ASBh293 the appropriation of the body is specified as consisting in 

''I Y 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' (anyonyayogak;ema)." 
(cittavdena ca tan (=kalala~parn) nu pariklidyate. tasya cdnugrahopaghdtdc cittacaitasikdndm 
anugrahopaghdt&. tarmamat tad anyonyayogak;emam ity ucyate.) 
Cf. Schmithausen 1987, n. 184. 

'" 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 same savkdrcii cakprddayah 
sddhisrhdncinri updttdh, sahasammiircchand < t > tadanugrahdnuv,m'lah. tasnuit te cittaqa phalam < . > ) 

I conjecture that sahmammiirchandh should be emended to sahasammlircchandt so that saha O is 
used temporally (cf. BHSD s.v. 1 saha-). Otherwise, it would (in addition to updtta) 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 L6vi's reading suggests, the sensory organs and their basis which coaalate 
with the mind. 

Both the Tibetan and Chinese translation (646~28, where sddl~i~jldnd and sahasammiircchan@/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, 233a1), 
however, supports the assumption that sahasammiircchana is not to be read as a nominative but as an 
ablative: mig la sogs pahi hdu byed manu ni [des] Osem dun lhan cig mtshud par ldan pahi phyirO" 
< des > rjes su zin par hjug pahi sgo nus rten dun bcas par zin pa stecl de Ita bas na sems kyi hbrm 
bu yin no//.* Fortunately, the textual uncertainty entailed by the conjecture is, for the present purposes, 
of no consequence. 

Also the rendering of tadanugrahdnuv,mitah is problematic insofar as anuv,m' 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 
ekayogak~ematva 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 
"anuv,m'" in the sense of "to exist along," "to continue to exist." It cannot, however, be excluded that 
tadanugrahdnuvptitah 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 (ekayogakjematva), 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 vijridna 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 (dtmabhdva?) [of the new existence] develops [in the successive stages 
of] the kalala, the arbuda and so on. As long as the vQAdna 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 rnam par Ses pa iugs nas, brgyal bar' gyur pa dan/ gdod pha mahi mi gtsan ba las nur 
nurpo dan mer merpo la sogs pa lus kyi dnos por hgrub kyil ji srid du rnam par Ses pa mahi mlial 
du iugs nas brgyal bar ma gyur pa, de srid du pha mahi mi gtsari ba las nur nur po dan mer mer 
po la sogspa mi hgyur bas Ona, lus niof s e w  kyi rjes su hbran bahi phyir, s e m  kyis lus yoris su 
bzuri n o / / .  . . gzan yan sems la gnodpar gyur nu lus la yan gnod par hgyur la/ s e m  bde bar gyur 
nu lus kyan bdeg bar hgyur bas, sems kyi rjes su lus hbran bahi phyir/ sems ,kyis lus zin pahi phyir/ 
de bas na hdu byed r n a m  <sems> kyi hbras bu yin no/h 
a P. omits O . . . "  

The position of des has been changed because it is not to be construed with sems dan lhan cig 
mtshuris par ldan pahi phyir but with rjes su zin par hjug pahi. Possibly sems dan lhan cig mtshuns par 
ldan 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/ 
* The Tibetan translation that can be found in the SAVBh deviates to some extent: sems kyis mig 

la sogs pa gnas dun bcas pa zin pa ste (P. tsi I70a2)/ lhan cig tu brgyal ba dan/ bde bar zin pahi rjes 
su hbrari bahi phyir ro (P. tsi 170a4)N. 

' P. brgyal par 
D. ni lus na 
D .  dge 
sems missing both in P. and in D. 

293 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 (vijAdna) 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]." (cittopcittatcirn upcidciya. k~anikena hi cittena kdya upcittah. kendrthena? 
cittaikayogak~ernatcirn upcidciya. tarhd hi kdyah savijridnaka eva samudcigacchati, vijficindpakrdntyd ca 
plitibhavati. tasma-c cittendikqogak+"ematvdt tatvap evdsya kjanikatvam veditatyam.) 

T h e  emendation of Tatia's faulty reading tadivcisya is supported by the manuscript. 
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affliction, "294 and thus emphasizes the qualitative determination and not the animation, the 
N A  reproduces the ASBh with only slight modifications and basically accords with it. 

In the M S A  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 f rom its production by 

a momentary cause. As mentioned above, t h s  type of argument based on the causal 
relationship will be  examined in more detail at the end of this chapter in  5 TI.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.295 

'" NA (534~3-7): "Moreover, because as to well-being or affliction the body complies with the mind 
(*k@asya cittaikayogak;ematviit). 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." 

295 Reflecting the ambiguity of the concept of yogaksernatj, 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 tnis 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 :he 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.z96 

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 (ridhipava) which is adduced as a separate 

argument in the MSA. This interpretation by Sthirainati 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. 

296 There is an argument in a SarvZstivZda 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 andlor with the ultimate unit of consciousness (vijficlna) 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 (manugagati) and is born in hell, the realm of men not having been 
abandoned yet (the corporeal matter having originated together with the penultimate andlor with 
the ultimate unit of consciousness (vijrliina) 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 (antarcibhava) 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 animaied 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 ASBhZg7 and NA298 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.299 Since the body is in 
this way (at least at certain times) subject to change at every moment, it is momentary.3w 
The fundamental presupposition of t h s  argument is that the changes of the body at every 
moment entail its momentariness. Presuming that any qualitative change irnp!ies the 
destruction of the old and the origination of a new entity (cf. 5 I I .C . l ) ,  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. I n  PISABh 
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. 1I.C. 

2.4 4) Domination (ddhipatya) of the Mind 
I n  the MSABh the reason "because of the dominance [of the mind over the body]" 
(ddhipatyat) in karika 83c is commented upon by adducing the two following citations of the 

297 ASBh 52,14-16: "Moreover, [as rnind 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 cittavikiratadvikiratdm upciddya; citraga hi i vi > ka'rena k Q q a  vikriro 
driyate sukhaduhkhara'gadvegidyavasthZsu. atah pratiksanam vikrirind cetaso 'nuvidhdmit k@asya 
kSanikatvam siddham.) 

298 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." 

" "And so on" should refer to the mental factors (caiffa) accompanying the mind. (cf. AS P. li 91a5, 
D. ri 77a4: j i  lrar s e m  dun s e m  las byuri ba skad cig ma yin pa de ltar gzugs kyari skad cig mar blta 
stel). 

299 The argumentation seems to surmise that the men:al 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. 

3W 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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"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 being] (ndmarz7pa) is conditioned by 

consciousness (vgfidna) . " 
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.302 According to him, the second part 

of this quotation alludes to bodily changes brought about unwillingly by the mind. This is 

exenplified by the effect hatred or  desire have on the body.303 This aspect of the mind's  

domination corresponds to the arguments subsumed under 3 ) .  The second quotation cited by 

the MSABh is taken from the standard formulation of the causal nexus @ratityasamutpdda). 
I n  accordance with the standard interpretation, the MSAT explains that it refers to the 

MSABh 151,6-8: yarhoktam bhagavat8: "ciaen5yam loko niyate cittena parikrgate cittasyot- 
pannqotpannasya vaie vartate "" ;ti/ tathci "vjiiicinapralyayam ncimariipam" ity uktam. tarn-c c i t t q a  
phalam. 

T h i s  passage is also cited in Hsien-yang 549a3-5 (translated in the appendiw, cf. n. 515 where 
further material is adduced) in order to prove by canonical tradition that all saipskciras are derived from 
the mind. 

302 SAVBh P, tsi 170b2, D. tsi 144blf "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 gun 
dzl bsams par lus kyan dehi ijes sic hbran bas na sems kyis khrid pa dun drans pa ies byaho//). 

'03 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 ( l a k s a ~ )  change, that is, its comportment is rough (? for zedzedpo),%ere 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 ( s a ~ k c i r a ) .  " ( s e m  skye iiri hbyunb < bahi dbari du > ' hgyur ro ies  
bya ba la/ s e m  la lzdod chugs iig (sic.) skyes na[s] lus kyan dehi ijes su hbraid nas spyodpa zed zed 
po dan/ biin hdzum pa la sogs pahi mtshan riid gian du hgyur ro// gal te s e m  la' i e  sdan iig skyes nu 
ni khu tshur hchari b d  dun/ biin khro grier bsdus pa la sogs par gian du hgyur bas nu hdu byed m u m  
la sems dbari no//). 

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. 
" I have not been able to identify the meaning of zed zedpo. 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 zedpo should be the impassioned counterpart to the hateful clenching of the fists. 

MSABh P. phi 256b3 s e w  byun iin byun 
' Completed according to MSABh P. phi 256b3, D. phi 233a2; SAVBh D. reads ... hbyun bar 

hgyur ro.. . 
D .  hbran. 
9. sems las. 

P .  hcharis pa. 
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causation of a new existence by the pre-existing consciousness.3o4 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 to the 
control the mind has over the body insofar as it is subservient to its commands.3o5 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 PratityasamutpidasCitra. As for the first citation of the Buddha, it is not 
clear whether it was adduced in the I\/ISABh 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 M-SA 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 5 II.B.2.8 as part of the argumentation based upon the 
causal connection between mind and body. 

'04 MSAT P. bi 171a8-bl: "As for, 'thus it is also said: "the mind-matter complex [constit~ting a 
living being] (nlimri7pa) is conditioned by consciousness"': consciousness is the dominant condition 
(adhipatipmfyaya) for the mind-matter complex because it (i.e. n m n l p a )  comes to be by force of the 
consciousness." ( "de biin du 'mum par Ses pahi rkyen gyis miri dan gzugs' ies  kyari gsulis pa Ita bu " 
ies bya ba ni mam par Ses pa ni min dun gzzlgs kyi bdag pohi rkyen te rnam par Ses pahi dbari gis de 
hgrub pahi phyir ro//). 

Sthiramati does not comment on this quotation. 

' 0 5  The ASBh refers with the term "domination of rhe mind (citlaryridhipafya)" 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 "world1' (loka) in the first quotation will not refer to the material universe (bhejanaloka) 
but to sentient beings (sartvaloka). This is confirmed by Sthiramati'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 I11 340f; Samyuktagama [Chinese translation] No. 494, T 99  

128~27-129a3;  quotation in Vasubandhu's PratityasamutpZdavyZkhyi P. 5496 chi 15b7f, c f  

Ivfuroji: 1991 p. 5 4 0  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, gcld. By the power of this adhimoksa, the 

wood not only appears to him as gold but actually turns into gold.306 The factual basis for 

this is the potential existence of the dhiitus, that is elements, metals, etc . ,  lllce 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: prabha'vavis'i~fa) as it 

is found with "a monk absorbed in meditation who is endowed with special powers and has 

gained control over his mind" (MSABh: d h y q i  bhik~uh rddhimdms' cittavas'iprdptah). 

In  the MSABh307 and H ~ i e n - y a n g ~ ~ '  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.309 Given the momentariness of mental events, 

In contrast to the other versions of the sfitra, in the Pali 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 adhidmuc) itself which in 
the Pali recension could well mean "to transmute by an act of wilful concentration." 

'07 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 ( sa~kr i ra )  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." (Suddhacittrinuv,mitas' ca. Suddham hi yoginrim cittam sarpkrirri anuvaiiante. yathoktam: "dhyciyi 
bhiksuh rddhimdm' cittavaSipriiptac imam diimkandham sacet suvamam adhimucyate tad apy asya 
tathaiva syiid" in'. rasmcid api cittaphalam samskrirrih.) 

The qualification "for h i "  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 Sthirarnati who explains that "the conditioned factors do 
become whatever the mind of the yogin wills". (SAVBh P. 170b8, D. 144b6: hdu byed mums ni ma1 
hbyorpahi sems kyis ji ltar ji ltar bsams pa de biin du hgyur bas nu hdu byed mums la sems dban byed 
doll) 

" In the light of the Pali version (cetovmippatto), the reading cittavde prripta is probably faulty. 

Hsien-yang 548~29-549a1: "And with those whose mind has been purified by discarding the 
obstructions to absorption (samcidhi), all conditioned factors (samskrira) change in accordance with [their] 
mind; [that is], due to the domination of their willful concentration (adhimoksa), [the conditioned factors] 
change in various ways. " 

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 (adhimok~a) 
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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 trans511mation 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 (ninnBna) (T 1509 105a18-22; MPPU, p. 382) which 
only lasts as long as the corresponding thought (nimanacitta), that brought it forth (T 1509 
105b3; MPPU, p. 384). If the transformed object in the ASBh had the same ontological 
stacls, its momentariness would follow directly from its existential dependence upon the 
momentary ~ n i n d . ~ "  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 llke 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. " (cittavaia~arttitcim copridriya, prabhavaviii~[aqa 
ca cittasya riipam vaie vartate, tena yathes[am parindm-t. atah pratiksanam anyathddhimokse saly 
anyathotpadat k~anikatvasiddhih.) 

3'0 In this sense, the argument would correspond to the proof (subsumed under 6a) of the 
momentariness of images generated in rneditatlon (pratibimba) which are momentary because they only 
exist as long as the mind haviog brought them forth. 
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presuppose that qualitative change implies - at least in the case of the transformation of 
wood into gold3" - numeric difference. Thus, it seems that here again the momentariness 

of the rnind is only employed to derive the constant subjection of matter to change. I t  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 o f  Mental Objects ( d f i u r m i y u t a n a p a t y i p a n ~  
rzlparn) 

6a) The third argument adduced in the Iisien-yang to establish that "all conditioned factors 

result f rom the mind" refers to the yogic practice of generating images in  meditation so as 

to contemplate upon These images, the so-called pralibimbas, are usually 

considered by the early YogBc2ras as a particular form of matter (rfipa) which is, contrary 

ro ordinary matter, invisible (anidariana) and penetrable (apratigha) and as such belongs to 

the group of mental objects (dh~mLjatanapalyLipanna).~~~ 

' I1 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 latentiy in the object before transformation. 

"' Hsien-yang 549a2f: "[All conditioned factors (sa~pkdra) result from mind (cittaphala) because] 
due to the power of the mind [abiding] in absorption (samridhi), meditative images @ratibimba) originate 
at will as the object of [this] mind [abiding] in absorbtion (samridhi)." 

313 - Hsien-yang (484a13-22): The matter pertaining to the group of mental objects (dhamuiyatana- 
parydpanna rzipa), that is to say, [whatj is at all times [only] the object of the mind, is comprised under 
tne group of matter (rzipaskandha; i.e. is considered to be material) [and] is neither visible nor 
impenetrable. It is of three kinds, namely the matter of discipline (samvara nipa), the matier of non- 
discipline (asamvara nipa) and the matter which is object of contemplation (samLidhivi;uya nips). 
- Y 68,13f: "[Among the entities ( d h a m )  belonging to the class of mental objects (dhamdhdtu)  is 
the matter] pertaining to the group of mental objects (dhannrjatanaparyBpanna), namely the matter 
comprised by discipline (samvara) and non-discipline (asamvara) and the matter which is an object of 
contemplation." (dhamuiyatanaparydpannam/ samvarBamvarasamgrhitam riipam sanuidhigocaram ca 
nipam . . .  ). 
Cf. also MAVT 26,3-7. 
- AKBh 197,4-7: "With regard to this, the Yogaciras teach: 'The matter which is an object of 
contemplation for those absorbed in meditation (dhyciyin) 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 thought: 'How could this be matter?' then this same [question could also be raised] 
with regard to the avgtiapti entity." (tatra yogdcdrd upadiianti: "dhyciyinw sanuidhivisayo nipam 
samddhiprabhdvdd upadyare. cak~urindriydvisayatvrit anidarianam; deidndvaranatvdd apratigham " iti. 
atha matam: "katham iddnim tat rziparn?" iti, etad av~tiaprau sanuinam.) 

As an example for a meditative image, YaSomiira 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 cnarnel 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 thepratibimbas is here deduced directly. "Given that they comply with the 
mind (citra) they should be ,"  so it is maintained, "known to be momentary because at every 
moment they arise [anew] by force of a [new] mind. "'I4 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.315 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.316 

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 thepratibimbas 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 

(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 summary, IvlPPU, pp. 1287-1290; 
Schmithausen 1982, p. 72). 

" AKVy 355,15: samcidhivisayarz7parn iti samidher rilambanam asthisarikalddi. 

' I 4  MSABh 153,8f: pratibirnbotpattau banikatvam cittZnuv,m'to vedltavyam, pratiksanam cittavdena 
tadupadit. 

'I5 It is not possible that after the cessation of the initial citta subsequent cittas can cause the 
pratibimba brought forth by this first cirta 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 pratibimba'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 t\e 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,Vhe h a z e s  such as blue which are produced by the mind should be known to be also 
momentary on account of the momentariness of the mind. " (skad cig ma re re la ser po dari srion po la 
sogs pa giugs bnian snari ba yari ma1 hbyor pahi sers  @is ji Itar ji ltar b s a m  pa de ltar de ltar snari 
ste/ serns gyi dbari gis snari la s e m  kyari skad cig ma yin pas nu s e m  las s@es pahi srion po la sogs pahi 
gzugs briian yari skad cig mar rig par bya sten. 

Yt is also possible that s e m  gyi dbari gis snari la is to be construed with the preceding sentence 
as specifying snari (i.e. . . . appear, that is appear by the force of the mind . . .). 

3'7 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 (sum-dhi) of the [yogins] absorbed in the eight 
liberations (a~tavimoksa). " (pratibirnbatvena yo qtavimok;adhyciyincim sanuidhivdena pratibimbakhyri- 
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6b) In  a series of arguments establishing the momentariness of specific forms of non-corporeal 
(bdhya) matter, the matter appertaining to the group of mental objects (dhamcja tan ika  r i p a )  
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 
to.318 Normally these would be the pratibimbas and the so-called avijriapti (lit.: the not- 
making-known) entities. The latter are special entities appertaining to individual persons (sat- 
t v ~ k h y a ) ~ ' ~  and basically accounting for their spiritual status. Here, however, where only 
external matter (bdhya) 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 (adhycitmika) was treated. Accordingly, 
Sthiramati takes it that this passage only alludes to avijfiapti entities.320 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 praribimbas 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 

niim sarpkiiriindm utgadah.) 
The generation of thepratibimbas 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 satp-iira (i.e. the production of the last groups 
constituting a person [skandhas] of an arhat). 

'I8 MSABh 154,51: "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, " (dhannQatanikasydpi nipasya 
ksanikatvam prasiddham eva citla'nuv,flter yathd pl?rvam uktam.) 

'I9 AKVy 359,231: sattvdkhyd (=AX IV.6a) sattvasantiinapahtvdt. 

' lo SAVBh P. 187b1-3, D,  159a6-bl: "As for the group of mental objects (dharmiyatana), [proof 
of momentariness] is to be made with regard to the matter [pertaining to it], namely the avijEapti. And 
this [avijriapt~] is of three kinds, namely the discipline [relating to the] pratimoksa @rcitimoksasamvara), 
the discipline [relathg] to absorption (dhyLinasamvara) and the discipline free from evil influences 
(aniisravasamvara). Following the mind, these three kind of disciplines are brought forth by it. Hence, 
because the mind is momentary, also the matter, namely the avijiiapti 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/ dehari so sor 
thar pahi sdom pa darila bsam gtan gyi sdompa dun/ zag pa medpahi sdom pa rnampa gsum mo// sdom 
pa de gsum sems kyi rjes su hbrari iin sems kyi rgyu las skyes pas ni sems skad cig yin pahi phyir/ dehi 
hbras bur gyurpa rnam par rig byed ma yin pahi gzugs kyan skad cig mar hgyrir tel "chos gun sems las 
skyes pa, de dug ni skad cig ma yin no" ies sliar bsgrubs zin to/)). 

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-ncisamvara) which 
are, according to AK IV. 13ab, also avijtiapti 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 YogXcXra 
texts such as the Hsien-yang and the YogXcirabhCmi (cf. n. 313). 

" Sad missing in D .  
Cf. AKBh 205,17f: trividhah samvarah. priitimok~asamvara ihatydndm kdma-vacaram silam. 

dhydnasamvaro nlpiivacaram s7lam. anrisravasapvaro 'ncisravam Elam. 
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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 avijfiapti entities are. though their material cause is derived matter (uprldEya- 
raps; cf. AK IV.4cd-6), brought forth by the mind. Thus the momentariness of the avvfiapti 
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 Q II.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 
(kaman) which entail retribution are not the bodily (kEyakamnn) or vocal actions 
(vikkaman) themselves, but only the volition (cetand) prompting these actions, karma is 
mental and its effects, therefore, are mind-made. The ICISABh differentiates between the 
retribution which only effects the concerned individual and the retribution which determines 
the material world.321 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 Q 
II.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.322 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.323 

321 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,l; AK 111.90 and AKBh hereon, 
particularly 179,2ff and 12ffi, this karma also determines however, whether matter exists at all or not. 
Thus the material world (bh?ijanaloka) 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. 

322 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 lfar sdig" pa byedpahi 
sems can mums kyi sems kyi dbari gis lo tog la sogs pa yari kha dog dun/ dri dun ro la sogs pa manu 
mthu churi bar hgyur iiri gse? la sogs pahi drios po yari sol ba la sogs par snari la/ bsod nams byed pa 
mums kyi sems kyi dbari gis hbru la sogs pa kha dog dari dri phun sum tshogs par snari lap drios po rian 
pa mums kyari rin po che la sogs par snari bas nu/ hdu byed mums sems kyi hbras bu yin par mrion no//) 

T . stig . 
D .  gsar. 

' D. Shad fehlt 

323 MSABh 151,ll-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 (cidhycitmikabcihya) matter originates under (or: due to) the domination 
of the mind" and is, therefore, the fruit of the mind.324 It is not sure whether the instrumen- 
tal Lidhipatyenu (underldue 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 (vcisani) in the mind. "325 AS can be seen, both the ASBh and 
the Hsien-yang refer to the conditioning of matter by the essentialiy mental karma as the 
mind's "domination" (cidhipatya), the latter source specifying which aspect of the mental 
complex the "domination" refers to precisely.3z6 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 l a  and lb). 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" (citraphala). 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." (saivdnuvpitm' ca. tathd hi pcipdkd%u satveSu bdhyd bhdvci hind bhavanti, punyakd@u ca 
pranitdh. atas raccitriinzrvartandt cittaphala&am samskdrdndm siddham.) 

324 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 (ddhydtmikabdhya) 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?"'~(ci~~sy&~hipatyasambh~tatrim upcidriya. sarvam 
hy cidhycitmikabcihyam riipam cittasyddhipatyena sambhavati. atah kdranasya k~anikatvdt kcilyarya . . kganikaivam veditavyam 'ye hefavah ye praiyaydh rlipasyotpdd8ya te 'py anilydh; anilyrin khalu 
hetupraiyaydn pratilyotpannam ripam kuto nityam bhavigati" ti slitrapaddnusdrep.) 

T f .  SN IV 68,32-69,2: yo pi hetu yo pi paccayo cakkhuviAfidnassa uppcidaa, so pi hetu so pi 
paccayo anicco viparindmi afifiathdbhdvi. aniccam kho pana bhikkhave paccayam paticca uppannam 
cakkhuviAfidnam kuto niccam bhavissati. 

3" Hsien-yang 548~28-29: "Good and bad factors (dharma) impregnate (vdayanti) the mind. By 
force of the dominance of the impressions (vcisand) in the mind, the conditioned factors (sarykdra) get 
to originate." 

326 The term ddhipalya is also used in this sense in the A ; i h  (179,13: ... sattvdncim kanncidhi- 
patyena bhcijanBnm purvanimittabhutd dk&e mandamandci v8yavah syandanteh 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 

Viniicayasamgrahalll, too, proves the momentariness of all conditioned factors o n  this 

basis.327 This is then the most frequent way of deriving the momentariness of  matter f rom 

that of the mind,328 and it needs to be seen whether the assumptions and considerations 
underlying it may reflect the motivation which led to the conviction that not on!y mental but 

also all material entities are momentary. 

2.8 ASBh 52,20-24 (cited in n.  324) and MSABh 151,13f329 justify the deduction of 

momentariness from the casual relationship between mind and matter o n  the basis of the 

principle that something impermanent cannot beget something eternal (~zitya),'~' or  (so 

MSABh 151,2f)331 for  the causation of the mind by matter o n  the basis of  the inversion of 

this principle (i.e. nothing impermanent can be begotten by something This 

VinSg (Y, P. zi 55b5): "Moreover, because all conditioned factors are the fruit of the mind 
(cittaphalatvdt), they should, as the mind, be known to be momentary, " @an hdu byed t h a m  cad ni s e m  
kyi hbras bu yin pahi phyir s e m  biin du skad cig pa Aid yin par rig par byahoN Sanskrit manuscript 
folio 24b3 : api khalu cittaphalandt* sarvasay~skri[ncim]rcindm cittavat k~anik < at > a' veditavyd// * the 
manuscript seems to read cittacayalatvdt) 

328 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: pphivyds tatsambhavdt parindmacatus~aydc ca (=MSA Kci 90ab). tacchabden6pas' 
ca grhyante v@uS ca. adbhyo hi v5yusahitcibhyah pphzvi sambhritci vivartakdle. tasrruit tatphalatvcit sdpi 
k~anikri veditavyci.) . 

329 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 sapskdrcincim siddham. tat& ca 
k~anikatvam. nu hi k;anikarydksanikam phalam yujyate tadanuvidh5yitvdt.) 

"O 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 (anifyatd) clearly show, 
not being impermanent (anifya) not only entails that something will last forever but also that it has lasted 
forever in the past (cf. n. 186). 

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." (nu tv 
ak~anikcit ksanikam bhavitum arhati, yathd nitycid anilyam 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 our 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" ies  bya ba smos re/ rtag 
pa las ni mi rtag pa hbyun bar mi srid de/ dper nu nam mkhah rtag pa las bum pa dun snam bu la sogs 
pahi mi rtag pahi dnos po mi hbyun ba biin no/h. 

332 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 n i k ~ a s , ~ ~ ~  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 (samskyta) and the unconditioned 
(asamskyta), exist on  different planes that are not causally iinked. The exemplification of this 
principle by Sthiramati (see n. 33 I), namely that eternal space (akaSa) 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 a n  assumption, however, can solely be accounted for if it is presumed that not being 
momentary entails being permanent.334 Thus, the argument that matter has to b e  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. 

333 Cf. SN IV 21 1,2527 (aniccam khopanasarikhatampaticcasamuppannam kEyampaticca uppannd 
sulchd vedand kuto niccd bhavissatiti.) and SN IV 68f cited in n. 324. On the basis of this principle also 
Aryadeva argues in his Catuhiataka (M. 11: driospo nag pa las skyes pa/ ci ltar bur nu mi rtag hgyurl 
nam yari rgyu dari hbras bu giiis/ mtshan Aid mi mthun mthori ma yin//), 

334 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 yari de hdra bar skyeho// 
de yari dper nu rgyu izbras sd luhi sa bon btab nu hbras bu yari hbras bu" sd luhi hbras bu iiid smin 
pa de biin dul hdu byed rnam kyi rgyu sems skad cig ma yin pas nu dehi hbras bu hdu byed mums 
kyari skad cig mar rig par bya ste/ s e m  ni skad cig ma yin la/ dehi hbras bu hdu byed mums skad 
cig ma ma yin pa rtag pahi mtshan Aid du hgyur bar ni mi rigs so//) 
" D. hbras bu must be wrong; hbras sd lu is the translation of Sanskrit Sdli (i.e. rice); cf. UdrSyana 

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).335 

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 sirnu!taneous with the cogmtions they generate (= 
argument lb), 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 lb), they presuppose the pre-eminence of the mind over matter which is 
charzcteristic for the Yoglclra-school and not for the earlier Hinaylna 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 plirvapaksas (i.e. the reported position of the opponents) reproduced in 
Brahmanical treatises, only attested in YoglcZra 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" ( ekac i~akkan ika ) .~~~  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 

335 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 tie 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. 

336 Kv XXII.8, p. 620,5: eIcacittakkhanik8 sabbe dhammi ti. 
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entities are impermanent, therefore they are as momentary as a single mental entity."337 
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 al l  
conditioned entities], what [should] be the restrictive principle here, according to which one 
thing ceases quickly, [whereas] another does so [only] after a long tirne?" 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.338 

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. O n  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.339 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.340 

337 Kv-a XXII.8, p. 195f: "tattha yarnui sabbe sa&hatadhamnui aniccii, tmnui ekacittaksanikii yeva. 
samcinLja hi aniccatciya 'eka lahu bhijjati, eko cirenii' ti ko ettha niyamo" ti. 

338 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." ("sa~k,tasiivaSyam vyayd" (= AK 
IV.2d) iti upatryanantaravinriSirOpam, cittacaittavat). 

339 That the preconceived momentariness of mental entities must have been of bearing also with non- 
Yogiciras 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 Sarvistividin like Sarpghabhadra. 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. 

The question of the relative chronology and interdependence of Yogacira 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 a' 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 broadesi 
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 
IMSA, if it was later, should have given up this argumentative superiority. Besides this, th; 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 MSABh, it follows the argumentative structure of 
the MSA, and with the exception of its explication of the domination of the mind (ddhipatya; cf. 5 
II.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 (rrikiiya) - or, for that matter, 
with any of the works attributed to Maitreyanitha. 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 parinispanna1ak:ana 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 anityati 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 verba t i )  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 momentariness is proved 
on the basis of the presupposed momentariness of the mind. 



1I.C The Deduction of &fomentariness from Change 

As has been seen in 5 I.D. 1, there are basically three types of proof of momentariness. They 
deduce the momentariness respectively Som the momentariness of the mind, from the change 
of phenomena and from the spontaneity of their destruction. After it has been excluded in 
chapter 1I.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. 

5 1 1.1 The oldest argumentation (at least within the Yogicira tradition) with respect to 
momentariness known to me can be found in the ~ r ~ h .  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, 5 1 .5.2.2) are given, [the conditioned 
factors (samskdra)] 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 r ~ h  in the following 
way: 

"Th~s change between earlier and later (which was expounded before when the various 
forms of change were dealt with; cf. appendix, 5 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. "342 

Though phrased as a proof, this first part does little more than claim that change presupposes 
mornen ta r ine~s .~~~  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]" (tathaivdva- 

341 SrBh 485,13-15: tesu tesu pratyayeju satsu tathd tathotpadyante: utpanrn' cdnapekga 
vinciakdranam svarasena vinaiyanti. 

342 ~ r ~ h  485,ll-13: ksan3tpannabhagnavifindndm e s w  samskdrdpim iyam plirvendpard vik,dr 
yujyate, na tu tathaivrivasthitdndm: iti hi kjanik* saipkdrrih. 

343 That there can be no change of something not changing (tathaivdvasthita) 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. 
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sthita), i.e. without any in~dif ica t ion. '~~ 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.345 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 SrBh 
is c o n f i i e d  by the fact that earlier in the S r ~ h  (cf. appendix, 3 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.346 However, 
the repetition " t e p  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 tirile 
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, 

344 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 tathaivdvasthita means that the entity does not undergo change while it 
persists, or that the entity persists eternally in the same way. 

345 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). 

346 Therefore, the ~ r ~ h  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 ,2529,  where it is argued that the change of the earth implies momentariness 
"because there are no causes of destruction" (cf. 5 II.C.1.4). This, however, is the sole 
argument (but cf. the argument [MSABh 152,16-19 cited in n .  3601 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 S r ~ h  
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 ~ r ~ h .  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.347 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.348 In  contrast to the SrBh, often great pains are taken 

347 AS in the ~ r ~ h ,  this premise may in some instances be deduced from the presupposition that 
everything which is not monlentary has to be persisting in exactly the same way as it has always done 
(tathaivcivasthiia). Notably iri the MSABh 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 MSABhWe 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 tathaivdvati~lhate) when it is exposed to fire. 

"MSABh 153,29-154,2: tejasah punah ksanikatvam indhanEdhinav,rttitvdt. nu hi tejasy utpanne 
tejahsahopannam indhanam tafhdivcivatis;hate. na ca dagdhendhanam tejah sthciturn samartham. mi 
bhiid ante >y anindhanasydvasthcinam iti. 

348 NA 534~20-26: "Furthermore, it is established that the entitylown-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,"~ 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,s-10 (cited inn. 397) and TSP 141,l-4 (clted 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. 

"hen 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 MS,4Bh (150,20-25) 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]?349 . . . And [this 
is also ascertained] because at the end transformation is observed. For transformation 
means change (anyathdfva). If this change did not set in right from the beginning, then 
transformation at the end would be observed neither of inward (ddhyritmika) nor of 
external (bdhya) 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 [ thng now] is precisely that 
[thing perceived before],' because one is [misllead by the similarity [between the 
presently and the earlier perceived entity]. And because there is hence change at every 
moment, momentariness is established. "350 

The MSABh refers to the gradual transfonnation over a period of time. This transfonnation 
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,3s1 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 Swghabhadra 
contends here that a qualitative difference can only be glven 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." 

34' The explication of the phenomenon of recognition on the basis of the doctrine of momentariness 
can also be found in Hsien-yang 550~9-15. 

350 MSABh 150,20-25 (cf. n. 538 where the passage omitted here is translated): scidrecit tadbuddhir, 
nu tadbhcivcid iti. katham gamyate? .. . ante parincimopalabdhed ca. parincimo hi ncim-nyathcitvam. tad 
yadi ncidita evcirabdham bhaved, ddhycitmikabcihycincim bhcivcincim ante parincimo nopalabhyeta. tasma-d 

, . cidita evcinyathcihiam cirabdham, yat kramencibhivardhamrinam ante yyaktim cipadyate, k;irasyeva 
dadhyavasthLjdm. ycivat trc tad anyathcitvam sdqmahicin nu paricchiciyate, tcivat scid~fycinuv,ptees tad 
evedam iti jEEyata iti siddham. tatas' ca pratiksanam anyathcihicit k;anikahiam prasiddham. 

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, KSi, 11,7-10): "Even though there is no change of the outer conditions (e.g. f ie)  
for the products of burning @rikaja, e.g. fired pottery)," a difference is perceived i?, the end. Thereby 
it is known that [there is] change at every moment." (hdi ltar tshos byed las skye ba mums kyi plzyi rol 
gyi rkyen tha dad pa med kyan/phyi mahi khyadpar bzun ba hdi Aid skad cig re re la gian du hgyur 
bahi khulis yin no//) 
- Nyayavfirttika (824,16f, ad NSBh 824,s-8 [cited inn. 3631 on Nyiyasfitra 111.2.10): a~yaprayogah: 
pratiksapm SarSrarn anyac ccinyac ca bhavati bcihyapratyaycibhede saly ante vifesadarfancit pacyamrina- 
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the subtle changes which add u p  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 u p  again i n  the dispute with the opponent at the end of the 

treatment of momentariness in the MSABh.352 It is also brought forward in the ASBh,353 

bhlimipcikajavaf apaqaMnabhlimipLikajavac 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 (santLina)?" 

" pcikaja 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 ofpLikaja in AKBh 194,l-9 cited in n. 402. 

MSABh 154,7-12: "By interrogation, too, the momentariness of all conditioned factors ( s a ~ k d r a )  
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 samskciras are impermanent, [but] not that they are 
momentary?' Should he answer thus: 'Because othernessys not perceived at every moment,' then this 
should be retorted: 'Ln 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]?' " @ycchcifahb khalv 
api sarvasarpskiircinam ksapikatvam sidhyati. katharn kmd. idam fcivad ayam ak~anikavddi prugavyah: 
"kasmcid bhavan anityatvam icchan' sarpskcirrincim ksanikatvam necchaii"ti. yady evam vadet: 
'9ratik~anam anyatvaqiigrahanad" iti, sa idam sycid vacaniyah: 'prasiddhak:anikabhdvesv api 

pradipadi~u nis'calEvasfhGydm tadagrahanad aksanikatvam kasmcin neSyafe. " yaa) evam vadef; '@iirvavat 
paiccid agrahancid" ifi, sa  idam syLid vacaniyah: " sa~kdrEpim api kasnuid evam negate. ") 

" Instead of anyatva (lit. otherness), the Tibetan translation reads anityata (P. phi 260al: skad cig 
ma re re la mi rtag pa  riid 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 XVI11.91~. 

Levi's reading icchati na must be faulty. This is confirmed by the Tibetan (P. phi 259b8-260a1) 
and Chinese (T 1604 648b3f) translation. The reading suggested here is based on the reading 
i c c h a n a s a ~  O in Otani A and B. 

353 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, 5 2.4), KSi (quoted in n. 351) and, furthermore, testified i n  the 
YuktidipikH (henceforward: YD)354 and, less explicitely, in  RA."' Reference may also 

be  made to  the YSBh where Vyisa argues like the Buddhists that the final manifestation of 

change (notably ageing) implies the constant modification of the entity concerned f rom its 

origination onwards.356 

[perceptible] change at the end is caused by the [gradual] increase of the change occurring at every 
moment within its series. " (api khalu ante vikriropalabdhitrin~ upEddya; nu hipratiksanaprakyzivikdritdrn 
antarencikasmiko nipasyiinte vikdro yuktah, sa copaiabhyate. tasmdt sviisdmtiinikapratik;anavi- 
kcirdbhivyddhihetukatvdd antyasya riipavikdrasya ksanikam nipam iti siddham.) 

'j4 YD 78,13f: "And even you taught this in the section on momentariness:"For if something does 
not 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 clay [, if the clay did not change at every moment]. ' " (tathci ca ksanabhangddhikiire 
bhavadbhir apy uktam: yaqa hi pratik;anam an)~at/~dh.am niisti, tasya bdhyapratyayo bhedah paiccid 
viiesagrahane niisti, tadyathd bhiimer apacyama-nrj@ piikajiiniim.) 

" The pzirvapaksa where this argument is formulated is missing in the fra-mentary manuscript of 
the YD. The passage adduced here is a partial citation of an extract of this piirvapak~a 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 

355 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 ak~aniko bhdvah 
parinrimah sadd yadi/ ncisti cet pariniimah v d d  anyathcitvam kuto 'rthatah //). 

356 In the YSBh, and more explicitly in the Vivarana, i.e. the sub-commentary ascribed to ~ahkara ,  
it is argued that the oldness of a pot becoming manifest after some tune is the result of the constant 
change of the pot's state (avasthii) at every moment. As the the Vivarca explains, these changes are too 
subtle to be perceived, but can be inferred from the eventually manifest oldness of the pot, Thus Pataiijali 
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 111.15 (p. 312,9-11): "So also the series of the transformations referring to the state 
(avasth~parindmakrama): Of the new pot, oldness will be perceived at the end;%nd [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)." (tathdvasthdparindmakramo 
'pi, ghafasydbhinavaga priinte purdnard drgvate. $8 ca k~anaparampardnupatind kramendbhi- 
vyabamcind pariim vyaktim dpadyatac 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."' @ratiksanam abhinavabhdvaparimardanena puriinatd 
samjani~yate. ... madhye tu siik~matayci nu vibhiivyate. tena madh~~dvasthrjdm sann api kramo nu 
Iakgare. priintakdldbhi~nktilirigendnu~igvate yena iyampurcinatdpardm vyaktim upaprdpitd, so 'yam 
krama iti.) 

" In accordance with the Vkarana's gloss "avasdndvasrhrjcirn" (p. 260,25, cf. alsoprdntakdlcibhi- 
yakti on p. 216,12) I understand that "prcinte" means "at the end" and not "on its rim," as Woods 
(1914, p. 230) translates. 
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1.3 The  deduction of mo~nentariness from change, which in the passages adduced above, 
refers indifferently to corporeal and Inanimate matter, is frequently dlrected specifically at  the 

body. Thus, later on  in the MSA357 the momentariness of the conditioned factors constitut- 

ing sentient beings (ridhyritmika samskrira) is, among other reasons. deduced o n  the grounds 

that sentient beings are subject to change insofar as they evolve and grow consume 

The reading abhylihyamdna 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 pratilca in the Vivarana: dpdditd. 

''' After the momentariness has been proved indiscriminately for all conditioned entities ( s a ~ k d r a ,  
MSA XVIII.82-83), the MSA proves separately the momentariness of sentient beings (i.e. of the 
ddhydtmika sapkdrus) and of external matter (bdhya sawkdra, MSA XVIII.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 cidhydhnika s a ~ k d r a r  is proved by enumerating 
fourteen kinds of origination of these samskdrus (MSA XVIII.84-85) and then demonstrating for each 
kind that it implies the momentariness of the ddhydhnika sawkdrus involved (MSA XVIII.86-88). 

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,lO-12 (on MSA XVIII.86b): "[The origination] as more and more 
[grown] is [the origination] that [starts to occur] after the moment of the f i s t  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 prathamajanmak~andd lirdhvam . . . 
taratamotpide nuinaviiesdt. nuinam pram&am ity arthah. na hi pratik~anam vindnyatvena 
parimdnaviie;~ 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,359 react to mental events and grow old.3" 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. 

MSABh 151,282 and 152,8-10: "The initial origination is [the origination] which consists in the 
appearance of the basis of personal existence (drmabhdva) at the beginning (i.e. at the time of 
conception). ... To start with, in the case of the initial origination the momentarhess 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 sapkdras],  the 
momentariness [of the dtmzbha'va produced at the beginning of a new existence] is proved, because 
it is distinct from the [sapkdras] following upon it." (ddya utprido yd taprathamat$ dtrra- 
b&vdbhinirv,rTtihh ... Lidyopride tdvat hetutvaviiesdt. yadi hi tasya hetutvena viieso na sydt, 
taduttarciy@ sapkdraprav,rTter uttarotfaravis'e~o nopalabhyeta hetvaviiesdt. viiese ca sari tad- 
uttarebhyas tasydnyatvdt 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 fust 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 fust 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 he conceded 
that this alone should have sufficed to imply their momentariness. 

T f .  SAVBh, P. tsi 175a6f: gal te flag pa iig yin na ni flag tu yari nur nurpo hbah fig hi snan 
bar hgyur gyil mer mer po Ic sogs pahi diios po mi hdra ba gian dun gian 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 dun po iiid du bdag gi no bo 
mrionpar grubpa gun yinpaho.; cf. thepraiika in SAVBh, P .  tsi 172al). 

359 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 dhdrasvapnabrahmcaryrisamiar7yupacayena . . . 
upacayotpride caycipdflhydt. upastambho hi cayah. tasydpdflhyam sydd antarena k~anikatvam, tathaivciva- 
sthiiatvcit. ayogdc copacayasyaiva. nu hi pratiksanam vind pu~!atarotpattyci yujyetopacayah.) 

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 ofl an embryo, 
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samskriras change insofar as the maturation of karmic impressions presupposes the constant 

transformation of  the beings to whom these impressions pertain,36' 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 w a y ; h o r  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." (vikdrena yo rrigridibhir 
vamddiviparindmatah. bpariprikenayogarbhabrilakumamarayuvamadhyamvddhdvasthiisu. . . . vikdropattau 
paripdkotpattau ca sthitasyrisambhavdt ridyancisdvikdratah. nu hi tathiisthitasyaiva rdgridibhir vikdrah 
sambhavati, nu cdvasthrintare~u panpika ridriv avinciSe saty ante vikrirribEvdt.) 
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). 

%t this point, it seems that the momentariness does not follow beca~se 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 earih imply its momentariness "because there are no causes of destruction" (cf. $ II.C.1.4). 

Cf. MSABh, P. phi 257a7f: hgyur bar ni hdod chugs la sogs pas kha dog la sogs pa mum par 
hgyur bahi sgo nas gun yin paho// Cf. SAVBb 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 reaim of desire or above). The [origination] as n o t - s h i g  is [the 
origination] of those [beings who] are rebornelsewhere (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 
(kamviisand),  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 endb is impossible." (hinarvena viSi;;atvena ca yo durgatau 
< sugatau > cotpadyanuindnrim yathrikramam. bhrisvaratvena yo nirmitakrime+-u paranirmitakrirne+i 
nlp&riipyesu copapannrinrim cittanuitrridhinatvrit. abhdsvaratvena yas tadanyatropapanndnrim. . . tathd 
hinaviSi;[otpattau k;anikatvam veditavyam yathd vikdrapariprikopatrau. nu hi tathathite~v eva 
saryka're~u kamvcisana' v,fltim labhate, yato durgatau vd sydd u p a m  sugatau vri. kramena hi 
samtatipanndmavis'e$Sci v,fitilribho yujyate. bhiisvarribhrisvare 'pi cotpdde tathaiva k:anikatvam yujyate. 
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skandhas constituting the sentient beings first incessantly perpetuate themselves, and t l e n  

cease to exist entirely at  the time of final emancipation from the cycle of existence 

( s a m ~ c I r a ) . ~ ~ ~  Likewise, in  the NyByasfitrabhZsya (henceforth: NSBh) the Buddhist deduces 

bhcirvare tcivat tathiisthitasycirambhavdt cittddhinav~tit@dh. abhiisvare 'pi cddau viniiSam antarencinte 
vikcirijogdt.) 

" 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 (tathahifa). 

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 257bl) and the Chinese (T 
1604 647a21f) translation. 

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 tiqe 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."n 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 skandhas. Thus the skandhas existing in the last moment have not existed 
before, and hence they are momentary. 

MSABh l52,4f 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 sa?ydra). 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 t i e  b e f ~ r e ] . ~  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 impo~sible ."~ 
(sabijatvena yo 'rhataicaranuinskarduin va@yitvd. abijamena yas te@n evdrhatar'carames&p. . . . sabijcibija- 

- bhcivenotpatrau ksanikatvam veditavam sthitrjogcic caram < a 0  > dsaMhavdce ca. nu hi prahk;anam 
hetubhdvam antarena tathdsthitasycinyasmin kdle punar bijabhcivo yujyate. nirbijatvam vd carame k~ane.  
nu ca Sakyam plirvam sabijatvam carame ksane nirbijamarn abhyupagantum. tadabhdve cara- 
rnatvrisarybhavcit. talhci hi caramatvam eva na sambhavati.) 

" Cf. SAVBh, P.  tsi 182b5: rtag pa  la ni sa  bon dun bcaspa dun sa bon medpa rnampa gfiis su 
hygur mi srid do// 

It seems that Dharmakirti reasons in the Pram2naviniScaya (P. 5710 ce 277a4-6) along the same 
lines in order to prove, as part of the sartvdnumcina, 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 [canlnot be [efficient], because 
[ifl 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 u p  the energy generated by the digestion of food. Though these 

processes only become manifest after some time (when a person has grown o r  become 

emaciated?), they have to be occurring at every moment, because, as Uddyotakara specifies, 

otherwise they would not materialize at 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 tel rim dun cig car hgal bahi phyir ro// rim 
gyis ni ma yin te/ Ifos pa medpar ran yod tsarn gyis byedpa por gyurpa ni sdodpar mi rigs pahi phyir 
ro// snar byed pa po ma yin pa ni phyis kyan mi hgyur tel ran gi no bor hgyur ba med pahi phyir ro// 
. . . cig car byedpa yan ma yin te/ dehi ran gi no bo ni phyis kyan mi byedpar mi hthadpahi phyir ro/o 

Cf. SAVBh P. tsi 183alf: gal te sa bon dari bcarpahi skad cig ma ni hgags/phyis sa bon rned 
pahi skad cig ma skyes pa ni ma yin gyil dus t h a , ~  cad du nag par gnus nu ni/ rtag tu yan sa bon dun 
bcas pahi dnos por gnas gyi sa bon rned par hgyur bar ni phyis kyan med par hgyur te/ . . . 
Cf. MSAT P. bi 172a7f: de rned nu tha ma Aid mi sridpahi phyir roN ies bya ba gun rned nu skad cig 
re re la hdus byar m u m  gian Aid du hgyur ba rned nu ste/ skad cig la hjig pahi nun can yin na ni der 
hgyur TO// 

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 
647~26-29) 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). 

363 NSBh 824,5-8 (ad 111.2.10; cf. n. 351 where Uddyotakara's formalization of this argument is 
cited): "But how is it known that manifest entities (vyakfi) 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 h e  difference due to the transformation of the [constituent] parts [of the body]. " (katham 
punargamyate ksanikri vyaktaya ifi. upacaycipacayaprabandhadarSanLic charircidisu. paktiniivpasyrihcira- 
rasasya Sarire rudhircidibhcivenopacqo upacqaS ca prabandhena pravartfate. upacayrid vyaktincim 
upridah, apacayrid vyaktinirodhah, evam ca saly avayavapa@Limabhedena vrddhih Sariraga kcilrintare 
grhyate ...) 
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the momentariness on  the basis of bodily changes brought about by breathing, exhaustion and 

possibly - my understanding of raps is tentative - by the alteration of the c ~ m p l e x i o n . ~ "  

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. I t  

This is corroborated by VBcaspatimiSras formulation of this argument in the TBtparyatikB (824,19f): 
Sarirasya ca kdlaparipLiknvm'em sfhaulurya hrrisasya ca daiiaruit pratiksanam sz7ksmah parinatibhedo 
'numiyate . . . . 

The explication that the manifest entities (vyakri) - the terminology is that of the SBmkhyas 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,"^ supported by Uddyotakara who 
explains that the origination and destruction of individual entities (vyakh] become manifest after some 
time because the body is constantly increased and decrea~ed.~ 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,l (ad 111.2.12): upaffikdranam tivad upalabhyate avayavopacayo valmikildindm, 
vimif'akdraym copalabhyate ghardiidindm avayavavibhdgarjl. 

bN - - yaVart 824,131: tau cotpcidanirodhau tasya kdldntarey drmtau. ato 'vagamyate: pratik~anam 
rcpaciyate c6paciyate ca Sariram iti. 

" In Vacaspatimiira's formulation of this argument (TBtparyafikB 824,191: Sarirasya ca 
kdlaparipcikavaSena sthaulyasya hrrirurya ca darSandtpratik;anam sz&mahparinatibhedo 'numiyate . . .), 
momentary change i_ekpressly deduced both from corporeal increase (sfhaulya) and from emaciation 
(hrrisa) . 

3" 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 a ~ a ? ) ~  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. ' " (viiefagrahancii k~a~ikutvasiddhir iti cet." sydn intam: yady upanm- 
nuitroparatir m t i  bkvdruim, k i f i m  Sarircidinw prd@pdnaSramanipcidi&o 'bjdSmaprabhpindm ca 
s7tosmsparShkyto bhedah. ghan(ildiruim cZabdakdnim pdcdc chabdavatEm grahanam. tasinmad 
anisiddhah k~anabhariga iti.) 

" As Bronkhorst has shown (J. Bronkhorst: "vdrttika" in WZKS XXXIV, 1990, pp. 123-146), the 
vciIthIth,T(a and the commentary thereon are by the same author. 

Cf. the varykytci vipari@mcinilyatd in the ~ r ~ h  and Hsien-yang (see appendix, 5 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 
k~anikatva 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.365 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.366 Here the change at every moment is immediately perceptible and does 
not have to be deduced. The momentariness of earth @nhivQ 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.367 In the case of earth, the momentariness is not 

365 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 iiot 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)." (apdm tcivac cchosavrddeh. utsasarastadcigEdis4 apcim kramega v~ddhih iosas' 
copalabhyate. tac cobhayam antarega pratiksanam paiindmam nu sydt, pm'cdd viSesakciraganabhcivcit.) 
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 "up" ("water") which in post-Vedic literature is only employed 
in the plural (i.e. "waters"). 

Tevi ' s  reading ta[dgddisv has been emended in accordance with the manuscripts Otani A and B. 

366 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]." (iabdahpunar yo 
'pi kcildntaram upalabhyate ghan(ddindm tarydpi ksanikatvam vediravyam tciratamyopalabdheh. nu hy 
asati ksanikaive pratiksana < m > mandataratamopalabdhih sydt. ) 
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. 

367 MSABh 153.25-29: "And four kinds of transformation of the earth are observed: [I) 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), 12) 
the transformations] caused by violence such as by striking (e.g by agriculhlre, 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" 
(vinaiakaraqdbhrivcit) 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 
n c  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. 8 II.C.l. 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, samskBra) from "the gross anityatci," that is, from the destruction of 
empirical phenomena existing over a certain period of time, as its attested in the SNS368 and 

P. tsi 185b30, [3) the transformations] caused by the elements[, i.e.1 by fire etc., [4) the transformations] 
caused by time[, that is,] by staying for a certain period of time.Vut 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]." (caturvidhai ca parinrimah p,ghitya upalabhyate. karmaknah satvandm ~ kannaviie@t, 
upakramakflah prahdrddibhih, bhatak,flo 'gnyddibhih, kdlakpah krilrintaraparivcisatah.6 sa cdntarena 
pra t ik~a~am anyotpattim na yujyate, viniiSakdranribhdvdt.) 

"svabhiva (MSAT P. bi 172b3f) exemplifies this by the transformation undergone by a spot of 
earth, upon which f i s t  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 prahdrddibhih (for prahddibhih) and kd!dntaraparivrisatah (for kdlrintarapari- 
ndmatah) are confirmed by Otani A and B and by the Tibetan translation (P. phi 259b20. 

SNS X.7, p. 156 (= P. nu 56666-1 and in Y, P. hi 103b8-104a2, Chin.: T 676 709b27-c4 and 
in Y,, T 1579 734~27-735a5, SNSVy P. cho 170b5-8): "[I] The sense perception of the gross 
impermanence," that inheres in the [conditioned factors ( s a ~ k d r a ) ~  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 11 the momentariness of all conditioned factors (samskrira), [2] the 
existence of the yonder-world (i.e. of existence before birth and after death) and [3] the not-getting-lost 
(avipranciSa) of good and evil deeds. [These perceptions] and [other perceptions] of this kind [are 
instances] for [the *upaparriscidhanayuktiC which is] characterized by the sense perception of something 
having this (i.e. the thing to be deduced) as its basis (*taddirayapraryak;opa!abdhilaksana). " d  ((du byed 
thams cad skad cig ma' Aid dani hjig Hen pha rof yod pa Aid dun/ l m  dge ba dun/ mi dge ba chud mi 
za ba !a2 de la gnm pahi mi Hag pd' rags pa Aid mnon sum du dmigs pa gun yin pa dun O /  sems can 
sna tshogs Ias sna tshogs la gnus pa mnon sum du dmigs pa gun yin pa dun/ sems can bde ba dun sdug 
bsnal ba las dge ba dun mi dge ba la gnm pa, mnon sun2 du dmigs pa gun yin pa gun gis mnon 
sum du ma gyur pa la rjes su dpag par bya ba daril de Ira bu dun mthun pa gun yin pa de ni de la gnus 
pa mnon sum du dmigs pahi mtshan Aid yin no//) 

" Cf. SNSVy P. cho 171b7f-172a3: gnaspahi mi nagpa[r] ragspa Aid ces bya ba ni skad cig la 
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in the ~ l o k a v i r t t i k a . ~ ~ ~  For since destruction is analyzed in terms of transformation (cf. n. 
377 and § II.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 momentarine~s."~ Thus the 

hjig[sJ pa ma yin pahi mi rtag pa la rags pa hchi hpho ba dun/ skye ba dari hjig pahi mtshan Aid del 
. . . mrion sum du dmigs pa gari yin pa ies bya ba ni .. . sgrub par byedpahi phyogs kyi chos ran biin gyi 
rtags mi rtag pahi rags pa Aid mrion sum du dmigs pa dehi sgo nus/ bsgrub par bya bahi chos skad cig 
ma Aid j es  su dpag par byaho// 

Cf. SNSVy P. cho 171b6f: de la gnus pahi mi rtag pa[r] rags pa Aid mrion sum du dmigs pa gari 
yin pa ies  bya ba la de la ies bya ba ni rjes su dpag par bya bahi chos can hdu byed kyi drios po laho// 

*upapatriscidhanay~ckTii is rendered by Sakuma (1990, vol. 11, p. 101; cf. fn. 602, 603, 604) as 
"Stimmigkeit aufgrund (IBegriindung im Sinne) des Nachweises mittels Beweismitteln." 

The Sanskrit - if it is reconstructed on the basis of the Tibetan and also Chinese translation as 
tadciSrayapratyaksopnlabdhilak~a - may also mean "characterized by the perception which is the basis 
for that" (viz, for the deduction). 

P. nu 5666 reads wrongly pa. 
' Y,, P. hi 103b8: rol tu. 

SO YT, P. hi 103b8, la is missing in P. liu 56a6 but has to be read in analogy with mrion sum du 
ma gyurpa la . . .  

SO YT, P hi 103b8 and SNSVy, P. cho 172a5 and a8; P. nu 5667 and SNSVy, P. cho 170b6 and 
171b6 read rtag par; SNSVy, P .  cho 172a3 reads rtag pahi. 

' The position of Eid is problematic. It really should precede ragspa (i.e. mi rtag pa fiid ragspa) 
since tci (= Aid) in the Sanskrit original "*audcirikcinityatci1' (or the like) pertains primarily to anityatci. 

I refrain from translating dun, because gari gis should refer back to the three enumerated 
perceptions. Otherwise gan gis and de Ira bu would both refer to other perceptions of the same kind. 

The text O . . . O is missing in YT. 
36g ~lokavirttika, ~abd in i t~a t idh ikara~a  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 sth2lavin~iScincim anyathcinupaparriraw kalpayanty antar2 siiksmam vina'itvam 
pratiksanam //424// te'pi ksanikanLiSLisih,cid adhikcim srhlilan&'itcim/ Sabdcincim avijcinanto nu Saktci 
nciSisddhane//425/4. 

370 I use the term "macroscopic" in order to refer to the temporally extended objects perceived 
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deduction of momentariness from gross anityat6 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.371 

ordinarily (i.e. tables etc.) which in the final analysis are not really existing entities (dralyasar), 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." 

371 There is some textual evidence strengthening the interpretation that the momentariness follows 
from the gross anifyard 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 (pika), 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, 9 II.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 anifyatci in the 
SNSVy (cf. the extracts appended to the translation in n. 368), the gross anifyaiLi is the logical reason 
(s8dhanadham) which by its inherence in the conditioned factors (i.e. in the p a h a )  pioves that they 
are momentary (scidhyadham). This analysis accords with the explication of the argument "because 
destruction is seen at the end," as it is recorded in the plirvapaksa adduced in YD 57,13-15: 

"What has destruction at the end (= logical reason, hem), tha: is observed to be momentary (= 
quality to be proved, scidhya), as in the case of the flames of a lamp, cognitions and sound (= 
exanlple, drsfiinta, for the concomitance of hetu and scidhya)" (dha: ante ksayadariancit. iha 
yasydnte k q a s  tasya ksanikarvam dyram tadyathd pradipajvtikibuddhidabddncim asti ccinte ksayah 
savkcircindm tasm-f ksanikci." 

It can be safely excluded that initially a formal syllogism of this kind underlay the armgunen[, and that 
accordingly the argument derived its plausibility from the trust in the validity of a correct syllogism 
(anumrina). 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 upapam'siidhanayukti, 
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 SrBh as piesented 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 anifyatd 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 
@aralokasa~kciraprav,~ti) is deduced from the diversity of sentient beings (SrBh 485,14ff). 

Instead of inferring the momentariness from the gross anityatLi 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. 
8 1I.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 destrilction (i.e. the blow of the hammer), which in truth only disrupts the process of 
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5 2 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 "dhannas" - 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 ent~ty 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 
originction of a new mind-entity (cf. 5 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.372 

the reproduction of pots so that no more "pots" arise (cf. 5 II.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 
anityatri. 

V 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 ksanikri and not with ucyante as in the 
edition by Pandeya. 

372 In contrast to the Buddhists, the Ssmkhyas 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. 191: dharmin, e.g. clay) which is palified by properties (again in later 
terminology: d h a m ) .  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 d h a m  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 d h a m s  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 Yulaidipiki and the YSBh.%s in the case of Buddhism, it is taught in these sources that there is 
a series of different d h a m s  existing one after another (cf. also YSBh 312,4f, on YS 111.15: ... piMah 
pracyavate ghara upajaata iti dhamparindmakrarn@.). Thus the transformation of the lump of clay 
into a pot is, again just as in Buddhism, depicted as the destruction of the d h a m  "lump" and the 
origination of the d h a m  "pot." The problem of the relationship between the SHmkhya and Buddhist 
doctrine is so intricate that it will be very difficult to settle (if this is possible at all) wbether the Buddhist 
conceptualization of change was influenced (and if in which way) by the Smkhya doctrine of 
transformation @arip%m). Besides, in other passages the Samkhyas do not refer to this process in terms 
of destruction and origination, but in terms of manifestation (dvirbhdva) and disappearance (tirobhdva) 
which is more apt given that the Samkhyas did not conceive of the dharmars as really existing entities that 
undergo origination and destruction. On the other hand, the point of contact between the doctrine of the 
S a k h y a s  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.E. - YD 49,6f: "For transformation is the cessation of one d h a m  of a uersisting substance - - 
(dravya) and the origination of another one. " @ai-ipimo hi ndm-vasthitasyc dravasya dharmcintaraniv,gfih 
dham-nararaprav,ptis' ca.). Cf. YSBh 292,261 (on YS 111.13): avasthitasya dravyasyaplirvadhamni- 
v,ntau dham'ntarotpaf@ parindma iti. 
- The Sloka cited in YD 49,lOf and 75,6f: "When the dharmin gives up the former d h a m  and assumes 
a new dharma without losing its [intrinsic] nature, then this is called 'transformation.'" tiahad dhar- 
mcinatararnplirvam upddarte yaddpararnl tattvM apracyuto* dharmi, parinamah sa ucyateN * YD 75,8: 
svariipdd apracyuto; cf. Wezler 1985, p. 24) 
- YSBh 292,lgf (in the text edition of the Vivarana 254,9-255,4; on YS 111.13): "Parting with the 
phenomenal appearance ( d h a m )  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 (dhamtah) . "  (myd dharmi pinddkdrdd dharmdd dharmcintararn upasam- 
padyanuino d h a m t a h  parindmate gha;dkdra iti.) 
- Vivarana 259,26-260,9 (on YS 111.15): "'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 d h a m  
'lump' assumes the nature of another d h a m .  By the destruction of the d h a m  'lump,' another, with 
respect to it (i.e the lump) antagonistic d h a m  called 'pot' arises." @i@o ghaya upajiiyata itipiMa6pd 
rnyt ghanbhavatity arthah. abhedopacdrena pindo ghata upajiiyata ity ucyate. nu punah pindo dharmo 
dhannrlntardbnatdm pratipadyate. pindadhamvimardanena tadvirodhi tadanantaram ghay&hyo d h a m  
upajdyate. ) 
Cf. also ADV 106,lO: "According to the Simkhya, transformation is the abandoning of one quality 
( d h a m ) ,  which has become the nature of the substratum (dharmin), and the origination of [another 
quality] becoming its nature." (sd@hyasya tv avasthitasya dharminah svdtmabhlitasya dharmcintarasyot- 
sargah svcibnabhlitasya cotpddah pari@ma iti.) 



1I.C The Deduction of Momentariness from Change 171 

Buddhist spirituality for which it is fi~ndamental 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 SZr&hyas 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 Si&yas: 

"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 (dhama) perishes and this 
d h a m a  originates. Therefore, the essence of all dhamas persists eternally [according 
to this doctrine]. " 

The rejection of a Self (dtman), which led to the denial that there is any continuous element 
underlying the fluctuations of mental activity (cf. 5 II.A.2. I) ,  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 Litman not only means "self," but also is used in the 
sense of "essence" or "own-being," so that the rejection of an dtman may also be understood 
as the affirmation that phenomena are devoid of an essence (dhamanaircitmya). 

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 

373 Note that the principle that qualitative difference implies numeric distinctness was such an integral 
element of the doctrine of the Sarvistividins 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. 5 
I.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 ~ r ~ h  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, 5 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 i3uddhist 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 o n  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 nikfiyasifigamas 
it is frequently asserted that all conditioned entities are characterized by transformation 
(viparinLimin) and alteration (anyathLibhLivin), that it is their nature to undergo transformation 
(viparinLimadhamma) .374 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.375 In particular, t!!s teaching refers to change for the worse, 
to decay and ultimately to destruction. 

As documented in the ~ r ~ h  and Hsien-yang (cf. appendix, 5 1.5) and also in the 
MSA(Bh),376 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 ( d h a m )  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 SarvTtstiviidins 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 hypot!!esis. 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 position expressed in the TSi was adopted as a consequence of the doctrine of 
momentariness and not vice versa. 

374 E.g. SN IV 68,2f: dvqam (viz. respectively one of the six sense-organs and one of the six sense 
objects) calaii ceva vyqaii ca aniccam vipari?,uimi aiifiathiibhdvi. 
AN 11.177: sabbe bhava aniccd dukkhci viparincimadhammti. 
MN I1 73,19f: appam h' idam jivitam, cihu dhirci, asassatam viparincimadhammam 
MN I 137,21-24: aham pi kho tam bhikkhave pariggaham nu samanupnsscimi yviissa pariggaho nicco 
dhuvo sassato aviparindmadhammo, sassatisamam ruth' eva tiiiheya. 

375 The intrinsic link between transformation and impermanence can be witnessed in the following 
statement by Kryadeva: "Whatever is subject to change, this is not called 'permanent'." (CatuhSataka 
IX.9cd: gari la rnam par hgyur yodpa/ de ni rtag ces byar yod min). 

376 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 Yogiciras and 
Sautriintlkas in their proofs of momentariness in order to defend the independence of 
destruction upon an external agent.377 

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. 5 II.A.2.2), the living-organ (jlvitarn/jivitendriya) or  the 
Eyuhsamskiras (cf. 5 I.E.1.5)378 and even the body are constantly in  The rele- 

of sentient beings and external matter (see above) 

377 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 uner 
annihilation (santa'noccheda) and between what one may term "radical transformation" (visadmanta'not- 
pada, e.g. the breaking of a pot).Yn 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. 5 
II.D.2.4). Thus utter a~ihilation is treated as a form of transformation which only d~ffers 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 "lifen-entities breaks off from one 
moment to the next) and not with regard to perceptible things, which are ordinarily conceived of as 
persisting (cf. II.D.2.4). Hence my assertion that the Buddhists deal with macroscopic destruction in 
terms of transformation. 

T f .  TSP 156,ll (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 vinris'ah santGnocched- 
ariipo visadyiasantinotprida1ak;anaS ca.) 

378 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,Yike the mountain river, little and trifling." (seyyatha' pi  
brihmana nadi pabbateyya' diirarigami sighaso ta ha'rahdrini, natthi so khano va' layo va' muhutlo vd, yam 
sri Bramati, arha kho sa' gacchar' eva vartat' eva sandat' eva, evam eva kho brcihmana nadipabbateyyiipa- 
mam* jivitam manussa'nam parittam lahukam . . . *PTS: nadipabbateyyiipamam) 
- Udanavarga I. 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.380 Besides, as can be witnessed in the argument that psychic 
changes prompt corporeal changes (cf. 5 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.381 

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 SBqkhyas, too, held that things 
are changing at every moment (cf. n. 356).382 Besides, within Buddhism the position that 
all things are constantly undergoing transformation is also met with outside proofs of momentariness.383 

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).b 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). (yathi nadi 
pirvatiyi gacchate na nivartate/ evam Oyur manugrinrim gacchate nu nivartate//I5// Oyur dive ca rcitrau 
ca caratas tighatas tathiil nudinrim vci yathri sroto gacchate nu nivartate//32// yesrim rirtridivripriye hy 
Qur  alpataram bhavet/ alpodake va matgrinrim kd nu te+-e ratir bhavet//33//) 

"Simar to the Quhsayskriras, the jTvita may be understood as the factor determining the length 
of the life of the sentient being it pertains to (cf. AKBh 434. 

Cf. Theragithi 452: carato tichato vripi cisinasqanassa vri/ upeti carinui ratti, nu te kdlo 
pamajyihm ti. 

'" Samghabhadra adduces a siitra which teaches that the body constantly decays and erhausts itself 
(NA 534c9f cited in n. 13). This citation, which I have not been able to trace in the nikOyas/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 @us (i.e. the living organ) applies to the five skandhm which 
comprise the body. Cf. also the following verse transmitted in the Udinavarga : kim anena Sarirenu 
sravatri pfitinri sadci/ nityam rogdbhibhlitena jarrimaranabhirund// (I. 35). 

Similarly, in JP 997~4-6 (cf. the explanation in Vi 772b18-23) the Buddha is cited as teaching that 
the Q u s  gradually dwindles, in order to substantiate the doctrine that the Qus  (i.e, the life-force) never, 
not even in the nirodhasamripatti (i.e. the absorption in which all mental activities are suspended), stands 
still. 

If the interpretation advanced in S II.B.2.5 is correct, also the manipulation of external matter by 
willful acts of concentration (adhimok~a) implies that this manipulated matter is, in accordance with the 
mind, changing at every moment. 

382 Stcherbatsky (The Central Conception of Buddhism, p. 47) points out that both the Buddhists and 
the Simkhyas taught that things are always changing. Without substantiating this, he claims that on this 
point the Buddhists were influenced by the Simkhyas. 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 Smkhyas (or proto-Siqkhyas) that things change all 
the time was a further factor contributing to the adoption of this position by the Buddhists. 

383 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 s a ~ k p a l a k ~ a n a  '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.384 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 YogZcZra 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 anityatci," 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 840~21-841al1, translated in 5 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. 5 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. 5 II.B.3). At any rate, there can 

(srhityanyafhiitva) 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." (yadii tarhi sadriii utpadyante. na re nirvimii 
bhavanti.) 

" For this use of yadii farhi, see Schmithausen 1987, n. 1492 and the explanation of this passage 
in the AKVy. 

3e4 Note that in the ~ r ~ h  (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 2s 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 llkely 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 
cidhycitmika samskiras 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 ccnstant 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 1I.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 ~ r ~ h  and Hsien-yang (cf. 
appendix, 8 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.385 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 the firing of pottery etc. will on its own have served as a starting 

Cf. the differentiation in NyaVart 824,16f (cited in n. 351) between clay that is being fired 
@acyamcina) and that is not being fired (apacyamcina). 
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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.386 

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 ~ r ~ h  and Hsien-yang; cf, appendix, 5 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.387 

'86 It 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. 

Traces of such an extension can already be witnessed in the nikiyas (e.g. AN V.59-64) where it 
is taught that even excellent beings such as Mahabrahrnan or the Radiant Gods (dbhassara) are affected 
by transformation (vipanndma) 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 2.1 With the exception of the ~ r ~ h , ~ ~ ~  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.389 The oldest proof of this kind can be fcund 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 samsk6raI 
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.390 Why is that? Because of the 

Also in ~ r ~ h  485,ll-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. S 
II.D.3.2). 

389 In the following YogIcIra 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, 5 2.3), VbSg (P. 
zi 58a5-b4; excerpts cited in this chapter and in the appendix, 5 2.3), AS 41,12f with ASBh 53,5-9 
(translated in n. 396); cf. also MAVT on MAV III.5cd. Moreover, MSABh 150,21f (translated in n. 
538), Hsien-yang 549b15 (=kB 12 cd in the appendix, 5 2.4) and possibly also the deduction of 
momentariness from the gross anityatci 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. 5 II.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. " 

'" The stance that destruction is caused by origination goes back to the last member of the causal 
nexus @ratityusarnutp?ida) 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 samsk&a 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? T o  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.391 For  no such thing is observed. Now it may be maintained that [the samskiira] 

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.392 This [again] is not possible, 

In Vi 105b10-22 (= Vi, 86a11-21), however, various explanations (notably by Vasurnitra) 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 inn. 409; Vi 201b3-7, Vi, 150~7-11; AD 141a, ADV 107,l- 
6; Pr 222,13-223,3 and 412,12-413,2. Cf. also NA 533~15-18 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. 

39' In the Y (Y, 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 (fivitendriya), 3) nutrition (cihcir~), 4) supra-normal 
power (yddhi), 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. 

392 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 sarpkdras that do not obstruct or manipulate the process of reproduction 
of the series are causes for the duration of the sarpkriras, that is, for the uniform reproduction of the 
series (Y, P. zi 223alf [Y, 664a24-271: bar du gcod pa medpa ni hdu byed rnams kyi gnus pahi rgyu 
bdun pa yin te/ hdu byed gari shye ba la gegs mi byed pa dun/ shyes pahi hdra bahi rgyun dari mi mthun 
pa ma yin pa hjig pahi rgyu ma yin pa ni de gnas pahi rgyu yin pahi phyir re/). 
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because that (= a cause of destruction) does not exist."393 

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 
The duration of the samskdras beyond their origination cannot be effected by a cause. because 
no such cause exists.395 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)396 and in AKBh 193,5- 
194,14,397 (and in later versions of this kind of proof) it follows from the nature of the 

353 MSABh 149,27-30 and 150,s-11 (on MSA XVIII.81): athcipy evam igeta: "notpannam punar 
utpadyate yadartham hetun6 bhavitavyam gad,  utpannam hi kcilcintarena pdccin nirudhyate, notpanna- 
nuitram eve "ti. tat paScdr kena nirudhyate? yady utpiidahetunaiva, tad ayuktam. kim kciranam? utpcida- 
nirodhqor virodhcit. nu hi virodhayos" tzllyo hetur ~palabhyate, tadyathci cchEycitapayoh s7to;nayoi ca. 
. . .  yadi cotpannah s a ~ k i i r a h  kcilcintaram ti;j2et, sa svayam eva vci tighet, svayam eva sth-him 
samarthah, sthitikciranena vci kenacit. svayam tcivad avasthcinam ayuktam. kim kciragm? pas'ccit svayam 
asthiteh. kena vci so 'nte punah sthdtum nu samartlzah? sthitikciraneapi nu yuktam, tasycibhrivcit. nu hi 
tat kimcid upalabhyate. athcipi J ~ M  "vincipi sthitikiiranena vincisakrirandbhiivcit avatis;hte. labdhe tu 
vinB'akcirane pas'crid vinaSyati, agnineva Jjcimate "ti. tad ayuktam, tasydbhiivcit. 

"irodhayos erroneously for viruddayos? 

394 Cf. also the remarks in the annotated translation of the correspondimg passage in the Hsien-yang 
(appendix, ,$ 2.3.1). 

355 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. 

396 ASBh 533-9 (on AS 41,121): "And because having originated [everythg] perishes on account 
of its own nature independent of an [external] condition, [also matter should be ~lnderstood to be 
momentary]. The destruction of everything that has originated occurs independently of an [external 
condition] because of the own natxre [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 crinapek:yapratyayam svarasaviia64itcim up8dZya. sarvasyopannasya vinriSah 
pratyayam anapeksya svarasenaiva bhavati. atah pratyaycintaranirapek~o 'vajambh~ivi vink'a < h. > 
utpannarruiTrasyaiva bhcivasya < vinriSo > a na bhavati, pas'ciid bhavariti < na > kimcid vis'e;agm asti. 
tasmcit sarvena vinriSinotpannarruitrena vina$avyamb iti siddham k~ar,ikatvam.) 

"11 emendations are supported by the Tibetan translation (P. Si 47b8-48al): dehiphyir rkyen gian 
la mi bltos par gdon mi za bar hjig sre/ dnos po skyes pa tsam Aid kyis hjig pa ma yin la/phyis hjig go 
ies bya ba ni bye brag cun zad kyan med do// 

Should vinqtavyam be read,instead of vinq;arn? 

397 AKBh 193,s-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 theii 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 time.398 I n  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 M S B h  the non- 

existence of an  external cause of destruction only plays a subordinate role in the proof that 

the samskciras cannot endure. 

2.3 The argumentation in the VinSg3g9 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 Gust] 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." 
(sa~k~asyrivaSyam vyayrlt. dkasmiko hi bhrivrinrim vinzah. kip kriranam. kiiryaqa hi kiiranam bhavati. 
vin&'aS ciibhrivah. yas cribhrivas, tasya kim kartavyarn. so 'sriv dkasmiko v i m 0  yadi bhrivqotpanna- 
m-trasya na sydt, pdciid api na grid, bhrivasya tulyatvcil. athrinyathibhiitah, na yuktam tqriivrinyathii- 
tvarn. nu hi sa eva tasmid vil&ano yujyate.) 
Cf. NA 533~29- 534a2 (translated inn.  538) where the deduction of momentariiless 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 Sarvistividins that things perish because of the mark of destruction tied 
to them. 

398 Steinkellner maintains in his essay on the development of the k;a!likamdnumana (1968169, p. 365) 
that in the Praminavirttika 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" (pratyayrintaranirapekso 'va$yambhdvi 
vin&fah.). It is true that Dharmakirti's link of the destruction with the own-being of the perishing entity 
is more explicit (Praminavirttika I. 193cd [p. 98,6 in the edition by R. Gnoli]: . . . ahetumdd vin&'asya 
svabhavrid anubandhitii), but I 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 vindiah pratyayam anapek~ya 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 bharigurarviid vinm)ante in AKBh 194,13 the destruction is 
consciously linked to the nature of the conditioned entities. 

399 VinSg (P. zi 58a4-6; D. i i  55a50: "The entire group of material [entities] (riipaskandha) 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 (utpridakrirana) 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 utpiidakfirana) observed." Therefore, all conditioned 
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(translated in appendix, 5 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 samskLiras 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 is 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 Yoggcgra literature associated with Maitreyangtha 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. i i  55a60  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 samskiira (i.2. with the entity exposed to them which they supposedly destroy). 
They merely function as the condition [for that samskiira] to re-arise differently. "4W 

factors ( s a ~ k c i r a )  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 
i e  na/ skyes nas hijg pa dmigs pahi phyir ro// skye bahi rgyu ni hjig pahi rgyu yin par mi run ste/ mtshan 
iiid mi hdra b@i phyir roN skyes pa gnas pahi rgyu de las gian pa yan mi dmigs pas dehi phyir hdu 
byed thams cad ni ran gi nari gis hjig pa yin par rig par bya sre/ dehi phyir skad cig pa Aid rub tu grub 
boNSanskrit manuscript (folio 24a7f): tatra srikalyena riipaskandah k~anikah vaktavyah/ tat kasya hetoh/ 
utpannarya vincis'opalambhatah/ na cotpcidakcira~m vin&akiiranam[/J yujyate vilak;anatvdt/ nci-(lacuna, 
24a8) < ata- > h svarasavinciah sarvasa~kcirci@m veditalyah/ atas' ca k;anikaDaprasiddhiV 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. 

Wiven  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 sarpkdra (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 utpcidakcirana) 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. i i  55a6f (Chinese translation T 1579 600a22-25): me la sogspa hjig pahi 
rgyu Aid du rtog pa yan mi run no// de cihi phyir i e  nu/ me la sogspa de dug ni hdu byed den dun lhan 
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T h e  same line of reasoning can be found in the ~ r ~ h " '  and in the Hsien-yang (appendix, 

5 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 f rom 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. I n  the Hsien-yang t h s  
argumentation is supplemented by the explication that fire and so o n  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-bl ,  KSi, 9,l-8) and in the AKBh. In the latter source, Vasubandhu deals 

extensively with objections (notably by the Vaiiesikas) to this reasoning.402 

cig tu skye ba dun hjig par  dmigs p@i phyir te/ de dag ni mi hdra ba skye bahi rkyen byed pa  tsan yod 
parzad do// (= folio 24aS: agnyiidincim vinciSakiiranatvakaipanci nu yujyatel tat kasya heto < h/> te~cip 
agnyiidiniim tena sawkiirena sahotpddaviniiSopalabdhitah/ visadriotpattipra~ayanuitratve tesiim asti 
vyiipciroh 

VP. reads: hdu byed de de dari . . .  

4' ~ r ~ h 4 8 6 , l - 6 :  yiinipunaretdni vipa~rimakiirancini (viz, those listed inappendix, 8 1.5.2.2), tiiny 
anyathotpartaye samvarttante; vik.rtiyd utpatteh kiiranibhavanti, na tu viniiiasya. tat kasya hetoh, sahaiva 
tena vinLTSakiiranenaa vinastdniim sawkiiriiniinz yasMd visadrid prav,rttir upalabhyate, na tu sarvena 
sarvam aprav,rttir eva. 

" As explicated in the Chinese translation (T 1579 473b13), vinB.?'akiirana refers to the supposed 
cause of destruction, i.e. rue etc. 

a2 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 (prikaja, 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 thepiikaja-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 pcikaja-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,l-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 (piikaja) 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 ofl 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 f i s t  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 ~ r ~ h  486,l-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 
rcsiduc (i.e. that there exists a product resulting from the transformation of the supposedly 
annihilated entity). In these sources ( ~ r ~ h  486,6-12, MSABh 150,14-16) and also in the 
AKBh,403 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 Fgtency 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 (pdkaja)' 
brought about by the contact with a caustic, snow, acid, sun, water or earth?" Cyadi caI@;hcidindm 
agnycidisamyogahetuko vinLiiah sycid, evam sari pcikajcinErp gunciplrim pakvataratamotpattau hetuh 
sydc ca vinriSakah (AKIV.3b). hetur eva vinaakah sycit. katham k.pci? yato hyd agnisambandhddc 
gun$pcikajci utpanniir, tata eva tcidricid vcipunah pakvataratamotpattau te~cim viniir'a iti hetur eva 
te~rlm vinzakah syid dhervavij'iS;o vd. na ca yukfarn: yata eva yddrSdd vdtescim b f i vm,  tata eva 
tcidrscid vdE t e ~ d m  punar abhdva iti. jvcilcintare~u cd' tdvad dhetubhedakalpancim parikalpqeyuh.' 
k~cirahimaSuktmGryodakabhGmisa@andhcit tu pdkajaviie;otpattau kdm kalpandm kalpayeyuh.) 
a Cf. - NyiVart 836,6-837,l (extract from NyiVirt 836,3-837,s where the above cited passage 

is refuted): nu hi no ya evcignisapogah pdkajcin utpddqati, sa evocchinatti. api tv agnisamyogcintaram 
piirvanipci&n(?)* ucchinaOi samanantarakdlcin# riipcidin drabhate. tatm tciny apy anyas tciny apy anya 
ify evam janakaqa vikiiakatvaprmango niirti. (* I conjecture that OrugOdin should be read instead of 
Oriipidy. #I have adopted the alternative reading recorded in the edition by Dvivedin [Delhi 1986, first 
edition 1887, p. 417, n. 61). 
- Prakstapldabhisya 106,23-107,2: tmmin (= kcipadratye) vinqte svatantresu paranuinup 
agnisamyogcid aqnycipek;cic chycimamadinrlm viniir'ah. punar anyasnuid agnisamyogcid aqnycipeksrltpdkajri 
jaante. (cf. also Nysyakandali 108,7-11) 

Instead of this interpretation, which is confiumed by YaSomitra (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, pdkaja does not only refer to the products resulting from the exposure 
to fue, but also to products resulting from similar gradual processes as burning. 

Emendation of the faulty reading ghiircidy in accordance with the Tibetan translation (P. gu 
191b6). 

' so Shastri and the Tibetan translation (P. 5591 gu 191b6). 
' so  Shastri and the Tibetan translation (P. gu 191b7). 

so 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. 

403 AKBh 194,9-12: yat tarhy dpah kvafhyamcin@ ksiyante, kim tatrcignisa?nyogcih kurvanti. 
tejodha'mm prabhLivafo vardhqanfi yaqa prabhcivcid apcim samghcitah ksdmak@mo jrfyate ycivad 
atikscimatw gato 'nte nu punah samtcinam samtanoti. idam afrcignisapog@ 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 armhilation 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 
samsdra) 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 to this explanation that the 
annihilation does not occur at once but gradually (at the very least it has to encompass two 
moments) .404 

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.4o5 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 5 I 1 . ~ . 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 YogicHra 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 

404 This was clearly realized by the Buddhists themselves. Cf. e.g. MSABh 150,15f (nu fu s e d  
evdgnisambandhdi tad-(=ab-)-abhdvah.) or KSi P.  si l58a6f (KSi, 8,14-16). 

It 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 oriy 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 YogicBra sources, also account for the complete 
annihilation from one moment to the next. 

'06 AKBh 193,lO-17: ''d?;!o vai k@;hddimim agnyddisamyogdd vinrIs'ah. nu ca drsfdd garis{ham 
pranuinam asriti. nu ca sarvagikasmiko vinriSah. "" katham tdvat bhavdn k@fhddindm agnycidisamyogM 
viniiam p&dmiti manyate ? " te~dm punar adariandt. " sampradhriryam tcivad etat: kim agnisamyogdt 
k@fhddayo vinqtd ato nu dysjante, utdlzo svqam vinas(8 anye capunar notpannci ato na d?j.ante, yathd 
vciyllsamyogdtpradipah pdnisamyogdd ghantdiabda ih. tasmm-d anunuinasddhyo 'yam arthah. "kim punar 
arrcinum7nam?" uktam tdvat: akdryatvdd abhdvasyeti. (cf, KSi P. si 158a5f, KSi, 8,ll-14) 

" The Tibetan translation (P. gu 191a3f: .. . brliri bahi tshad ma yari med pas cham cad kyi hjig 
pa ni rgyu med pa las byuri ba ma yin no i e  na/h is at this point more stringent than the transmitted 
version of the Sanskrit. 
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its process of re-production altogether. Vasubandhu exeinpiifies L l s  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 @rdndtipdta), it is similarly explained that the murderer does 
not kill by destroying the last "lifeu-entity or the five skandhas directly, but by obstructing 
the origination of a new "lifev-entity so that the series of "lifeu-entities (i.e. jivita, jivitendriya 
or @US [cf. n. 2271 with which theprcina, i.e. the breath of life, is identified) breaks off.407 
Thus, according to Vasubandhu's explanation, the supposed cause of destructionmay 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. i i  55a7-55b3; reproduced in the appendix, 5 2.3.3) and 
in the Hsien-yang (appendix, 5 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 Sarv2stiv2dins and 
Vitsiputriyas-Saqunatiyas - it is logically impossible that the mark of destruction, an 
alternative candidate for the cause of destruction (cf. 3 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 ( 5  2.3.3) when the corresponding passage in the Hsien-yang is translated. 
Vasubandhu does not take up this argumentation in the AXBh - possibly because he has 
already proved in an earlier chapter (viz. AKBh 79,ll-15 cited in n. 113) that the 
samskflalaksanas (this comprises the mark of destruction) are not causally efficient entities. 
In the KSi (P. si 158bl-4, KSi, 9,12-20), however he does tzke 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 BoBh, 279,25-280,3 (cited inn .  115) demonstrat- 
ing that the mark of destruction cannot effect destruction. 

40' AKBh 243,18-21: katham ksanikesu skandhe~u prdndtipdto bhavati. prdno ndma vLLyuh 
kriyacittasamnis'rito vartate. tam atipritayati, " yathdpradipam nirodhqati ghan;asvanam vd. jivitendriyam 
vd p r d n a ~ , ~  tan nirodhayati. yady ekasydpi jivit~anagotpadyam~nasycintarjam karoti, prdnati- 
pdtdvadyena sprjrate ndnyathd. (Cf. ADV 157,3-7 and TSi 304b25-c4 where this explanation is also 
attested.) 
A m y  hereon (405,8f): tam atipdtqatiti." tamprdnam vindiqarity arthah, utpannaga svarasanirodhdd 
andgatasyopattim pratibadhnan nirodhqatity ucyate. 

V regard both the reading abhipatqati (so Pradhanj and api pdtayati (so AKVy) as faulty. Cf. 
CPD, S.V. atipciteti where Papaiicascdani I 187,35 is cited: pdnam atipdrentiti pdndripciti. The Tibetan 
translator (P. gu 236b4: gcodpar byedpa) does not render abhi. Note that ti and bhi in the msnuscl-ipt 
are very similar. 

"he reading prdnas (instead of prdnris) is confirmed by AKVy 405,l l .  
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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 any 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 SautrZntlkas, whereas it is at odds with the doctrine of the 
SarvZstivZdins according to whom destruction is caused by the mark of destruction. 

To my knowledge, this argument is not attested in any of the older YogicBra sources and 
was, at least as part of the proof of momentariness, advanced for the first time by 
V a s ~ b a n d h u . ~ ~ ~  Already in the Vi, however, the position of the DBrstBntikas 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.409 

Vasubandhu 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,s-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, 

"9 Vi 105a26-b8 (Vi, 85~24-86a11, LVP 1937, p. 1480: 
"Question: As the phenomena ( d h a m )  originate because there are causes and conditions, do they 

also undergo destruction because there are causes and conditions? 
The Dirstintikas make this explanation: The origination depends upon causes and conditions, [but 

when there is] destruction, then this is not ~ 0 . 2 s  when a man shoots [an arrow], the projection of the 
arrow requires power, [but when the arrow is] falling, then 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 (SGstra) teach: The origination and destruction of the phenomena 
( d h a m )  depend each upon causes and conditions, because both origination and destruction are actions 

Question: How are these aforementioned exampes [of the Dirsrintiltas] 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 map 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 ~ h i e l d , ~  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.1 the stretching of the bow etc. are also the cause for this 
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2.4 The  deduction of momemariness from the spontaneity of destruction as it was developed 

by Vasubandhu in the AKBh became the p r e v a l e ~ t  type of proof and dominated the entire 

controversy between the supporters and opponents of the doctrine of r n o m e n t a r i n e ~ s ~ ' ~  until 

the formation of the satrv~numana by Dlaarmakrti (1.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 YogicPra sources. I n  the AKBh they are even not 

referred to at  all. 

4 3 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 o n  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?" 

Y o  also Vi 103cl8f. 

I adopt the variant reading $91 listed in the TaishO edition. 
, 

410 Already in the AKBh (193,lO-191,14, cf. the citation of 194,l-9), the author (i.e. Vasubandhu) 
does not only confront the Vitsiputriyas-Sqatiyas but also the VaiSesikas and other opponents of the 
stance that destruction is not caused."t 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 Sarvistividins who hold that the 
destruction, though independent from an external cause, is effected by the mark of destruction (notably 
NA 533~9-28, AD k i  141 and ADV hereon, particularly 107,7-108,6), and also by the Midhyamilta 
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 (Nyiyavirttika on 3.2.14, p. 833,lO- 
837,5). Many of the pertinent points of the controversy recorded in these sources are dealt with in TS 
353-384. 

W n e  of these opponents argues that the non-existence of a cause of duration (avasthrinahefvabhdva) 
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 [?I, p. 420, 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, Yaiomitra'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 
YaSomitra 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 identity4'' 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 

4" 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,l-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.a 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 evdnyathd bhavati, sva- 
bhdvdntarotpattilaksanatvdd anyathdtvqa. tathdhi yat tad anyathdtvam ndma tat kim bhdvdd 
arthdntaram dhosvid bhdva eva. na tdvad bhdva eva, tasya svahetor eva plirvam nispannatvdt. 
athdrthdntaram, tathd sati bhavo 'cyutidhamui tathaivdvasthita iti na lasycinyathdbhrivah.) 

" 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 a n  external cause. That the spontaneity of destruction is not 

based o n  the analysis of macroscopic destructions is, moreover, documented in the ~ r ~ h  
where only the destructions occurring as part of the process of transformation are addressed 

as destructions (vinaSdnityatri), 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 a n  external agenL412 

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 Sarvistiv2dins did not accept this reasoning (cf. Samghabhadra's 
refutation of this argument [NA 533~9-281, as well as the aforementioned repudiation in the Vi of the 
Dirstlntikas' 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, 9 2.3.3 where the controversy on this point between the Sarvistivldins and 
Sautrintikas 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 Dirstintikas/Sautrlntikas to the conviction that 
destruction comes about spontaneously. It is much more likely, however, that the Sarvistiviidins and the 
Dlrstlntikas/Sautrintikas arrived on the same grounds at the position that destruction is not caused from 
without. Moreover, nowhere in the early Yogiiclra 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 anityatci 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-satisfactormess 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 anityatci 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 Sarvlstividins - this is borne 
out by the identification of the mark of destruction with anityatci (cf. n. 81) - that anityatci is an intrinsic 
quality of the conditioned entities that accounts for their destruction. 

It is conceivable that this conceptualization of anityatci 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. 
I do not think, however, that this conceptualization of anizyatci 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 tin~e. In support of this contention, reference may be made to the 
Vltsiputriyas-Saipmatiyas. They (and probably also the Sarviistivldins before they came to accept the 



1I.D The Deduction of Momentariness from Destruction 191 

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 
imperative413 - to conceive of their destruction as not depending upon the advent of an 
external cause. In  t h s  context the conceptualization of anityata 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 ~ r ~ h  (485,l l -486,12;  485 , l l -13  is cited in  
5 I I . C . l . l ,  ~ r ~ h  486,l-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 o n  other 
grounds) when he specifies that the Vatsiputriyas-Saqmatiyas 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 aniiyatd of the conditioned entity in question is united with the fitting external 
cause (cf. 5 I.C.3.2.2). Thus, when addressing macroscopic objects they conceptualized anifyatri 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 anifyard 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. 

4'3 The VaiSesikas, 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 f i s t  and last sound of a series are only obstructed by respectively their effect or their cause.b 

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 emancipation from 
sagdra)  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 841a14-18 that impermanence 
implies suffering, because momentary (i.e. impermanent) entities are oppressed by the entities follo~.ving 
upon them and in that sense suffering (cf. n. 450). The oppression by the subsequent entity is in the 
following way (Vi 841a14f) 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. " 

Trahstapadabh2sya 287,17f: Sabdah . . . kjanikah kdiyakdranobhayavirodhi . . . . 
Nyxyakandali 288,16-18: cidyah Sabdah svakri~yena virudhyate. anfyah svakriranendpdnfyaSabdena 

virudhyate, anryasya vindiakdranasyribhavat. madhya!~arrinas iiibhnyathri virudhyante. 

414 AKVy 346,12-14: nu ca sa vincisb v5yusamyogakpah. ksanikahiribhyupagarmid 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 
Abhdharmic 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,415 by the commentary on the MKK 
attributed to *Pingala416 and by the MPPU (200a22-b5,4'7 222~13-15 cited in 5 

dipasycikasmiko vinda igate. sa hi utpannapradhva?pitatvcit svayam vinqtah pradipah. 

4'5 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 cotpannarya kasyacid a < va > sthiinam yujyate, 
laksanaikcin~ydt. ekdntikam hy etat sarpk~alaksa~am uktam bhagavatii, yad uta sarpk,narydniryatii. tad 
yadi notpannanuitram vinuiyer, kamcit kdlam ruycinityard na sydd iry anaikiintikam anityatiilaksanam 
prasajyate.) 

4'6 Chung-lun (T 1.564) 3a17-19: "The present mental states (cirta) and factors (caitasika d h a m )  
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." 



13.D The Deduction of Momentariness from Destruction 193 

I.D.2.4.2). In these sources, it is argued that the conditioned entities always have to be 
characterized by anityatri (in the MPPU by the mark of origination and destruction which 
amounts to the same thing, since anityatri is in this context to be understood in the technical 
sense as a samskpalak;anaj, 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 nnityatri. This argument is not based on the 
independence of destruction upon external causes, but on the presumption that "to be 
characterized by anityatd" means "to currently undergo destruction" so that there can be no 
time at which an entity characterized by anityatri does not perish, lest it would not always be 
characterized by anityatri and thus stop to be a conditioned entity. Of course, such a pregnant 
understanding of the characterization by anityatri is at odds with the original conception of 
the mark of destruction as the factor that co-exists with the mark of duration (andlor with the 
marlc of change-while-enduring) and that only becomes causally efficient once it is united with 
the fitting external conditions (cf. 5 I.C.3.2.2). Thus the hypostatization of anityarci 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 SarvastivZda context. At any rate, I find it little likely that this pregnant 
interpretation of anifyarri could have been so compelling that it alone led to the formation of 
the doctrine of momentariness. On the other hand, it is plausible that the hypostatization of 
anityatri 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 anityatri 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 Sarvistivadins cannot have arrived at the 

That conditioned entities are at all times of their existence - this includes even their origination 
- endowed with unifyat6 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). 

417 MPPU 200a22-b4 (MPPU, 11620: "[The yogin] should reflect that the mental state (cirta), 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. .. (bl) Since all phenomena are characterized 
as impermanent (anilya), 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 (vin6ialak;ana). 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. " 

V cannot construe g .  Probably t le  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, 
86~24-26 cited inn .  409). This suggests that at least the Vaibhlsikas must have arrived at the 
conviction that all phenomena are momentary on different  ground^."^ Of course it is 
conceivable that the doctrine of momentariness was first deduced from the impossibility to 
persist and later adopted by the Sarvistividins on different grounds. It is much more likely, 
however, that the doctrine of momentariness as it is professed by the Sarvfistivfidins 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 Yogficlras and Sautrfintilcas arrived at 
the position that persistence beyond origination is impossible by working out the implications 
of the doctrine of momentariness (cf. 5 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 5 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. S r ~ h  485,ll-13, cited in Q 
I I .C. l . l  (cf. n. 347) - the doctrine of momentariness is based on the standpoint that 
something which is not momentary would have to be tathaivrIvasthita, 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 

413 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 tathaivclvasthita because this was taken to entail that they are eternal. 
In such a case, it will have been presumed that things which are tathaivivasthita 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 tathaivclvasthita 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 (itman). 



P1.E. The Experience of Momentariness 

5 1 1.1 The arguments adduced in support of the theory of momentariness in the early Yogscira 
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 1I.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.   ow ever, 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.419 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 mentalshut also material phenomena, it is worthwhile to examine the relevant 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 Hsiian-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 Such an analysis of matter is also 
testified in the AKBh with regard to the body where it is reported that the mindful 

4'9 The idealism of the later Yogiciras, 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. 8 II.E.3.4). 

"O Vi, 182~22-24: "Or, [it is] as the yogin contemplating the d h a m .  First he contemplates the four 
gross elements (mahabhfita) and the matter derived [therefrom] (bhautika) (cf. AKBh 341,14f in n. 421). 
Later he contemplates atoms and moments. Again also that Ehadanta['s (i.e. Kitysyaniputra, the author 
of Jfiinaprasthina) approach] is thus. As [the yogin fust] contemplates the four gross elements 
(mahdbhrita) and the matter derived [therefrom] so he (viz. Kityiyaniputra) fust establishes the 
paragraphs (i.e. the items to which the mcitrkci is applied, viz. the three sapyojanas etc. from T 1544 
929b10-c3); as [the yogin later] contemplates the entities ( d h a m ) ,  which are atoms and moments, so 
he (viz. Kityiyaniputra) la-ter makes the applications (i.e. applies the mcitrkii to the previously established 
items [T 1544 929c4ffl)." 

Vi 237a27f: "As the Yogin fist establishes the gross elements and the matter derived [therefrom] 
and later [contemplates the conditioned factors (sa~kfira)] on the basis of the differentiation into atoms 
and moments, so also the Ehadanta [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 relucrance on his part to accept the perceptibility of the atomic and momentary mode of 
existence. 
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observation of the body (k@asmrtyupasthdna) is perfected, when the body is viewed as 

atomic and momentary.421 This in  turn is confirmed in the ADV.422 The perceptibility of 

moments and atoms is also attested outside the Buddhist tradition.4z3 

421 AKBh 341,14f (on AK VI. 14cd): "He contemplates the body as well as feeling, the mind and the 
factors [different therefrom] ( d h a m )  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 (andtmatd) 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." (kaam svardmdnya- 
l&andblzyam parZQate. vedandm cittam dharnuip' ca. svabhdva evaisdm sva laksa~m.  sdmamanya- 
laksanam tu aniiyatd sa?yk.rtdndm duhkhatd scisravdndm Slrnyatdndtmate sarvadhanncindm. kLSyasya 
punah kah svabhdvah? bhlrtabhautikarvam. ... samcihitqaa kila k a a m  parama-nuiah ksanikatm' ca 
pajiatah kijasmyt.jupmthdnam nispannam bhavati.) 

Vradhan: sdmcihitqa. 

"' ADV 327,l-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 althe 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 ieiden 1886, #242)." (teira tu catvdry 
api sm,pyupasthdndny abhisamqdniiyato duhkhato Siin}~ato 'ndhnatd ceti caturbhir dkdraih praty- 
avek;ate. tatah punar yogi kijam paramdnusamghdtak~anmantrinabhedena prabhidya, paranuinuiah 
ksanaSaS ca niriksate. ) 

In YS 111.52 it is said that "From concentration (samyama) on the moments and the series 
[constituted] by them lcnowledge born from discrimination [arises] " (ksavtatkramayoh sapyamdd 
vivekajam jlicinam). Here, however, the conception of the moment (ksana) and the series (krama) are 
fundamentally different from hie 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 k s a v  and krama as set 
forth in the explanation by Vyasa on this sfitra 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 perceptior~ 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 111.53): 

"Because the difference between two equal [entities] cannot be discerned on grounds of their class, 
their secondary characteristics or their location, there is ascertainment @ratipaM) of [the difference 
between them] by this [lcnowledge born from discrimination] " (idtilaksanades'air anyatdnavacchedcit 
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 (ifidtr) (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 @ratiparti), 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 (iti) to be the reason for the difference between the two [fruits]. According to this 
exampie the m a ~ t e r - ~ o ~ i n ( ? ) ~  cognizes the difference between two [atoms] by the realization of the 
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I n  all other sources where the perception of momentariness is attested, the perception focuses 
exclusively o n  the constant rise and fail of phenomena and does not envisage their spatial 

fragmentation into atoms. The most explicit testimony to an experience of this kind can b e  
found in the MSABh where it is documented that the yogins envisage the rise and fall of 

conditioned factors and thereby come to see @aiyanti!) their destruction at every moment. 

It is taught that only because of this vision disgust (nirvld) and the subsequent liberation f rom 

desire (viriiga) leading to final emancipation (vimukti) are possible.424 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 iimalakqor jcitilak;anasciriipycid deiabhedo 
'nyatvakara "idam piirvam, idam uttaram" iti. yadci ILL plirvam ~ l a k a m  anyavyagrasya jriritur 
uttaradeia upcivaQate tadii tulyadefatve 'piirvam etad, uttaram etad" iti pravibhcigcinupapattih. 
asaipdigdhena ca tattvajfiiinena bhavitavyarn ity ata idam uktam "tatah pratipam'r, " vivekajajficincid 
iti. katham. piirvtim1akasahak;ago defa uttariimalakasahaksa@d defrid bhinnah, te ciimalake 
svadei+ncinubhavabhinne. anyadeiaksancinubhavas tu tayor anyntve hetur iti. erena dprcintena 
paraminos rulyajcitilakpnades'arya piin/aparammanudeiasahak~anascik~dtkarand uttarasya 
paramcinos taddeicinupapattiiv utlarasya taddes'iinubhavo bhinnah sahakpnabhedcit tayor iivarasya 
yogino 'nyatvapratyqo bhavaliti. . . .) 

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 (jciti) 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 
intially in the front) which has - without him noticing - been moved to Z to replace the fruit A. 

The expression "master-yogin" (ifvara yogin; lit.: yogin who is God) is to my knowledge not 
attested elsewhere. Possibly, iivararya initially supplemented yogino as a further subject that is able to 
discriminate k~anas and accordingly was linked to yogino by the particle ca (= and). In this case 
iivararya will have become an attribute of yogino after ca had been elided for one reason or another. 

424 MSABh 149,27-150,j (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 immediztely 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(sa~kcira), 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 kcilcintarena paicdn nirudhyate, 
notpannumitram eve" ti. . . . kiilcintaranirodhayaiva ca virodhiit. kena virodhcit? . . . manaskcire% ca 
yogincim. te hi sapkciriincim udqavyqau  manasikurvantah pratiksanam tescim nirodham puiyanti. 
anyathd hi t e ~ d m  api nirvidvircigavimuktayo nu syur yathcinye~cim maranakcilidi~u nirodham pasyatiim.) 

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 anityatri. That the vision of 
the momentary rise and fall, which is referred to in the MSABh, pertains of the contemplation 
of anityatc? 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 (rikira) 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 (anityatc?). Thus in  the PAPPU the 
contemplation of anityatri is said to be perfected - that is, on  the level of relative truth - 
when things are perceived as momentary.425 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 (275,lO-20, 279,6-9; both cited in n. 139) anityatri is, on  the 
level of relative truth, contemplated upon by inspecting the momentary mode of existence of 
the conditioned entities (samskEra). In  another passage in the Vi, the perception of 
momentariness features in the context of the notions of impermanence (anityasamjfiri) and 
particularly of death (maranasamjfia), the contemplation of which is expressly stated to be 
perfected when things are seen to arise and perish in every moment.426 In the Hsien-yang 

(viriga) nor emacipation (vimukti) would be possible if the noble son or daughter (kulaputra, kuladuhitr) 
saw the really given [entities] (dravyasat) to exist for all times and the only conceptually existing things 
@rajfiaptisat) 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 (&Era) realizes according to truth 
(yathiibhiitam) that all conditioned factors (sarpkciras) are impermanent. " (nu ca punah kulaputrasya vci 
kuladuhirur vri sarvakuilcistirdm ca dravyasatw svabhcivaparinispatt@ ca prajfiaptisat8~ pajrato nirvid 
virago vimuktii ca yujyate, ato viparyayena fu yujyate ify ebhir cikcirair bodhisattvah sarvasarpkr7rci 
unify8 iti yathcibhiiram prajrlnciri.) 
See also SN 111 19. 

MPPU 229b31 and 14-16 (MPPU, vol. 111, 14350: "Among the Four Truths, the truth of 
suffering (duhkhasalya) is the first. Among the four aspects of suffering, the aspect of impermanence 
(anifyatci) is the first. Therefore, the Bodhisattva contemplates the notion of impermanence. .. . Question: 
'Of what kind is the perfect [contemplation ofl the notion of impermanence (anifyasamjfici)?' Answer: 
'To see the conditioned entities (sarpk,fladham) 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 (anifyatci) of matter (spa). 
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 (santrina) [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 (@us) 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 ofl 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 h long time, the Bodhisattva is able to discern the impermanence 
consisting in the arising and perishing of the phenomena ( d h a m )  at every moment." 

Cf. also MPPU 229c3f quoted in n. 198. 

426 In Vi 836c-841b anifyarii is dealt with together with death and eight further notions (samjfiri) to 
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there is evidence that, as a particular form of anifyatci, the momentariness is perceived in the 

context of the the meditational application of mindfulness (smqupasthcina; cf .  § II .E.2.1)  
Furthermore, the perception of momentariness is confirmed in the BCA, .where i t  is asserted 

that it can be  attained to solely by a n  accomplished yogin but yet pertains to the sphere of 
ordinary experience ( y ~ ~ i v y a v a h c i r a ) . ~ ~ ~  However, being of no avail in  the context of the 

be contemplated upon. Both the treatment of the notion of impermanence (aniiyasamjAd) and of death 
(maranaramjfid) are based on the conception of momentariness. Thus the concrete object of the notion 
of death (maranasamjfiri) is taught to be "the anifyatri (here in the technical meaning of a sapkpa la -  
ksana, that is, as the entity causing the destruction of the conditioned factor it is correlated with) of the 
skandhar (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 Oivitendriya)" (838~10 ,  that is, in the last moment before 
death. Similarly, the notion of impermanence (aniiyasamjAri) is said to consist in "the contemplation that 
the conditioned factors (sapkrira) do not have permanence for one moment" or, if anifyatci is also here 
understood in the technical sense as a sapkpalaksana, in "the contemplation of the sa-kdras' anityatri 
of the moment" (838a180, that IS, of the anityatci of any given (i.e. not just the final) entity of the series. 
If maranasamjfid and anityasamjAd really both have aniiyatd in the sense of a sapkpalaksana as their 
object, they only differ as to the location of the envisaged anityatd within the series. 

The difference between anityasamjAri and maranasamjfiri is also dealt with earlier in the Vi. In this 
context an almost identical position is cited (Vi 838a17-19), where again it does not become clear 
whether anityatd is to be understood literally or instead consistently in the technical sense as 
sa&palak;ana. At any rate, it is perfectly clear that the aniiyaramjAri is directed towards the 
destruction occuring at every moment and that the nlaranaramjiiri 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. 5 II.E.3.2 where this passage is dealt with). 

427 BCA IX.8ab: "The fault [that the Buddha's qualification of the conditioned entities as momentary 
(BCAP, p. 181-,13f, BCAP, p. 376,l) 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 (tatrva) than common 
people do." (nu d o ~ o  yogisamv,md, lokrit te tattvadars'inahh. 
BCAP hereon (BCAP, p. 182,8-16; BCAP, p. 377,12-378,lO): "This fault consisting in contradiction 
with [actual] perception does not apply. Because by the convention[al] (samv,pz], ordinary (vyavahcira) 
[experience] of the yogins, who have obtained the absorption of the lack of a self in the sense of a person 
@udgalanairritmyasamcidhi), 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." (nrjam pratitivirodha1ak;ano do~ah.  yogindm 
pudgalanairdtmyasamrIdhi1dbhincim ydsamv,m'r, vyavahrirar tayd ksanikatLjd praiiteh. . . . y adi ncinuirvrig- 
darianaih k~anikatvam nu pratiyate, tuthripi yogiyavahdragocarah. . . . lokrid arvricinadars'anrit sak&d; 
re yoginas tattvudariino 'tindriyadariinah. hetupadam etat: yusma-1 tatrvadariinas te tasmamat ksanikff- 
nairritmyddi lokdprutitam api pratipadyanteh 

"CAP, reads ksanikatva O .  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 Aid la sogs p a  . . . ) seems to be based on the reading ksanikanaircitrryddi. 
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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 BGA. 

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 llkely 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. 

8 2 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 
(sm,qupasthdna). The Hsien-yang affirms that the impermanence of conditioned existence is 
penetrated by means of sm,pyupasthEna. Since this penetration is, depending on the stage of 
accomplishment, said to encompass anilyatd in all - or nearly all - its forms, it should also 
include the momentariness which was enumerated before as one of the forms of anifyatd (cf. 
appendix, 5 l.2).428 The Hsien-yang specifies in this context that smrtyupasthiina functions 
in conjunction with the law of dependent origination (pratifyasamufpdda). This conjunction 
is illustrated by the quotation of a passage from the Satipatthznasutta where mindfulness is 
directed towards the nature of the observed body to originate and perish (Hsien-yang 55Oc25f; 
for the wording of the Satiparihdnasutta 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 (smytyupasthdna), but with the quote also a clue is given as to the specific 

428 The knowledge of a ~ r2vaka  is said (Hsien-yang 550~29-551a2) to comprehend anityatd in all its 
senses with the exception of the highest meaning of anilyatri, namely eternal non-existence, which is only 
accessible to the knowledge of a Bodhisattva. 

As there are two separate lists of anilyalci taught in the Hsien-yang, it cannot, strictly speaking, be 
excluded that the penetration of ail meanings of aniiyard is taught only with reference to the first list of 
six unifyat& so that momentariness would not be comprised here. On the other hand, as anityard 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 indire~tly,~" there is enough evidence to document the 
observation of the body's momentariness within the framework of smytyupasthcina. As 
mentioned, already in §AH 909b10-15 it is taught that the objects of smpyupasthcina, 
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 AICBh and 
ADV, which teach that the application of mindfulness to the body culminates in the perception 
(paiyatah!) 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 smytyupasthcina, 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 (kiyagatcisari) and the separately classified 
mindfulness on breathing (cincipcinasati) are practiced so as to generate insight (vipassanci) 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]" (patipadcificina- 
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 
(udayabbaycinupassandAana) - not to be confounded with the reduced (viz, udayabbaycinu- 
passanam nrlmapa;hamatar~cnavipassanrlficinam) version of the same knowledge on the lower 
level of the "purification by insight into what constitutes the path and what does not" 
(maggcimaggaficinadassanavisuddhi) 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.430 After this 
stage, the concentration is narrowed down by ignoring origination and focussing only on the 

429 Hsien-yang (55Oc24f) specifies that by smpyupasthrina the concentrated mind is focused on the 
object, and that by the law of dependent origination (pratiiyasamuprida) the nature of the object is 
penetrated. The involvement of the pratityasamupcida, 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, Lye mode of direct perception On the other 
hand, this does not imply (at least not necessarily) that aniiyatri is grasped here, to the exclusion of direct 
observation, by analytical thought only. 

VislVI p. 550,19f and 241 (extract from XXI.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 tciva udayabbayrinam 
amnnasikrirci santatiyri paticchannattci nu upat;hciti. . . . udayabbayam pana pariggahetvri santatiyri 
vikopitrIya aniccalakkhanam ycirhcivasarasato upanhciti.) 
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constantly occurring de~ t ruc t ion .~~ '  The knowledge thus obtained (bharigLinupassandAdna) 
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 i n n ,  424). Here, as in the 
VisM on the stage of udayabbaydnupassanciALina, the yogins first "envisage the rise and fall 
of the conditioned factors (samskiiriindm udayavyayau manasikurvantah)" (here even the 
terminology matches) and then - corresponding to the stage of bharigiinupassaniiA@a in the 
VisM - "perceive their destruction at every moment" Qratiksanam t e ~ d m  nirodham 
paiyanti). Furthermore, Buddhaghosa's description can be supplemented by Vi 841a8-10 
(adduced in 5 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 (*udayavyaydnu- 
pajyandsiddhi). This attainment, which corresponds to the stage of udayabbayLinupassaniI- 
Aiina, is preceded by the completion of the [preparatory] practice of the viewing of 
origination and destruction (*udayavyaydnupaiyaniiprayogasamiipti), 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 smrtyupasthiina 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 (cztta), and finally onto other entities (dhamma).43z 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 (Schrnithausen 1976, p. 256; cf. 5 II.E,2.4). Thus the observed object came to be 
viewed as being subject to origination (samudayadhamma) and to destruction (vaya- 
d h ~ m m a ) . ~ ~ ~  With regard to feelings and mind434 (and probably also with regard to the 

431 VisM p. 550,l:f (extract from XXI. 10): " ... he apprehends neither origination, nor duration, nor 
occurrence, nor characteristic feature (nimifta). His mindfulness is only directed towards decay, 
disappearance, annihilation, destruction. " ( . . . zcppddam vd jlitim vd pavattam vd nimittam vd nu sam- 
pdpundti; khayavayabhedanirodhe yeva sati santi;thati.) 

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 (bhojjhariga) - according to Bronkhxst 
(1985, p.312) even only these seven factors of awakening - were comprised under "dhamma." Later 
in the cause of the transformation of smytyupasthdna. however, this was extended to include all entities 
except those concentrated upon before (Schmithausen 1973. p. 274ff; see e.g. AKBh 341,15). 

133 Satipaffhinasutta (MN 1.10: MN I 59-61 etc.; DN 22: DN I1 292, 298f, 302 etc.): samudaya- 
dhamnuinupassi vri kriyasmim (vedandsu, cittasrnim, dhammesu) viharati, vayadhamnuinupassi vd 
kiiyasmim viharati, samudayavayadhammcinupassi vii kciyasmim viharati. 

Buddhaghosa in his commentary on the SatipanhPnasutta - there is no difference between his 
interpretation of the DN and the MN version - understands "dharnma" as a causal factor producing 
respectively origination and destruction. His interpretation is based on SN V 184 (corresponding to 
Sqyuktigarna in Taisho Vo1.2 T 99 171a27; quoted in AKBh 343,14-16) where the origination and 
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destruction of the four objects of sm,Qupasthina are explained by setting forth that the body, feelings, 
the mind and the psychic factors (dhamm) originate respectively due to food (ihdra),  to contact 
@hassa), to mentality-materiality (nimanrpa) and to mental activity (milusikdra) and perish due to the 
cessation of these causal factors. As is borne out by his treatment in VisM XX.97 and confirmed by the 
subcommentary (Dighanikiya-aTthakathitkiI1, p. 387), Buddhaghosa (cf. Dighanikiya-anhakathi p. 768, 
775f. 777) extends this list by adding for the originationof each object ignorance (avijri), craving (tanhri) 
and action (kamm) 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 (viparindmalakkhaqc) are added as further 
factors. 

Buddhaghosa follows the account of the stage of "knowledge [consisting in] the observation of 
origination and destruction'' (udayabbaydnupassaiiri~m) in the Patisambhidimagga (I 54-57, i.e. chapter 
I,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 
sm,Qupasthrina, the body (karajak@a), the nasal apertures (ndsdpu;~) and the mind (citia) are singled 
out by Buddhaghosa as origination factors and their cessation as destruction factors with regard to the 
application of mindfulness to breathing (Dighanikiya-a9akath2 p. 765; Dighanikiya-atthakathiriki 11, 
p. 3818. 

Buddhaghosa's interpretation of samudaya- and vqadhamma 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 "samudayalvaya-dhamma" elsewhere in the nikiyas as for instance in the 
following phrase aniccam sukhadukkhavokinnam uppddavqadharnmm atkinam samnupassamdno (DN 
I1 67,13, cf. Dighanikiya-atmakatha thereon 506,22f see also Nettipakarana 41,7, SN 1200, SN IV 28, 
AN I 152 and 299, AN 111 54, Vi 394a29-b2). Even the sub-commentary DighanikiyatJhakathZtki (11, 
p. 381,25fQ concedes that "dhamma" (in samudayadhamma) can also be understood in the sense of 
"being subject to" (jdtidharnma). Therefore, the passage under discussion of the SatipatJGnasutta 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 sdtra (viz. Satipatminasagyutta, 42) from the SN referred to earlier 
in this note, because in this sutra the causal factors are not identified with the "dhamm" in "samudaya"- 
and "vayadhamm. " 

It has to be acknowledged, however, that according to this sDtra 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 sm,rtyupusthdna will be 
more in accordance with the original spirit of sm,rtyupasthrina 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" (udqabbqdnupassafidnam) on the level 
of "purification by insight into what constitutes the path and what does not" (maggdmaggaririnadassanavi- 
suddhi), which he matches with the passage under discussion from the SatipatjSnasutta, 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 11. A) have included the experience of 
their, at least from a Euddhist point of view, self-evident momentariness. 

Given that the subjection of the obcerved 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 In this way, the body may have come to be 
experienced as momentary. Considering the formal uniformity of the practice of smpyupa- 
sthcina 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 smpyupasthcina. This all the more so, because this step seems 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 application 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 sm,gyupasthEna. Thus, 
within the Burmese school of smytyupasthana, Mahasi Sayadaw describes the spiritual 
progress made in the context of sm,Qupasthcina following Buddhaghosa's delineation of the 
spiritual path. The attainment of the stage of knowledge of arising and perishing (udaya- 
bbaycinupassanci~8na)~~~ and of the stage of knowledge of destruction ( b h a r i g a ~ c i n a ) ~ ~ ~  

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. 

434 It has to be pointed out, however, that the wording of the sGtra still reflects that the mind was 
once viewed as a single unit. This is brought out by the fact that in rhe phrase "he abides contemplating 
the mind as the mind" (citte cittdnupassi 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 citram), 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 sm,p!yupasthdna. 

435 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 object of 
sm,p!yupasthdna. 

436 Visuddhi-ii2na-kath2 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 
modem Singhalese Buddhism the experience of momentariness within the context of 

sm.m~pas thEna  is well attested (Nyinaponika: Heart of Buddhist Meditation e .g .  p. 63f): 
Even in the account of a Western layman practicing srnpyupusthdnu (Meier 1978, pp .  165- 

168), a certain type of experience is reported which seems to suggest that the object is 

perceived as evanescent.438 

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. " (tad6 hi so sallakkhane sallakkhane sal- 
lairkhitam iirammanam uppajitwi [hiinaso veti (vayam gacchati) iti passati, tam tam almnmanam tattha 
tatth' eva veti; natthi tassa desantarasarikamanan 'ti pi 'ssa pcikaram hoti. ten' ev' esa ncimarGpcinam 
khane khane udayabbayam paccakkhato 'va pajiiniiti.) 
Cf. also Sayadaw 1976, p. 23. 

43' Visuddhi-fiana-lcatha 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 unnamanaviire pi hi anekzni 
unnatanipani pa(ipiitiyii bhijjaniikzrena upaghahanti, gimhakiile maricim passantassa tassri khaqe khane 
patipcitiya bhmniikiiro viya ca, thlilaphusitake deve vughe udakapi;;hiyam patitameghajalabindrihi 
nibbattabubbulakiinq sigham sigham viniiso viya ca; cetiyassa padipaprijanakiile viitappahatanam 
padiprinam sigham siglzam vijihriyanam viya ca sallakkhitarGpiinam khane khane bhedo khiyandkiiro 
upa(ghiiti.) 

As mentioned above, on this stage (i.e. bharigafiiina) 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. 

438 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 (catunnyiipatha). Thus, Nyinaponika 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 [I1 2381; 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 (ipapatha) yields 
according to Ledi Thera a direct experience of momentariness. Cf. also Mahasi Sayadow's account 
(Visuddhi-iiana-katha, p. 58,9-14) that on the level of bharigariiina 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 sm,Qupasrhdna when the observation which is first directed onto the own 
body (ajjhattam) is directed outward towards the body of others (bahiddha). Thus the theory 
of the momentariness of all conditioned entities would have originated in the context of 
sm,qupaslhdna 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 Ilkely. 
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 
sm~upasrhdna.  Thus in the extracts on sm~qupasthdna which ~antideva adduces in the 
~ i k ~ i s a m u c c a ~ a ,  there is not one instance of the body being treating in terms of momentari- 
ness. If we look, for instance, at the ViradattapariprcchZ quoted by hntideva in this context, 
we find that the body is dissected spatially into atoms but not, as one might have expected 

A Great Tradition and i e  Burmese Vicissititdes. Berkeley 1982, p. 540 

439 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  moment^."^ I n  the MPPU,  which is 
also of considerable a n t i q ~ i t y , ~ ~ '  smytyupasthdna is dealt with twice, once from a Hinayiina 
(MPPU 198c-202b; MPPU, pp. 1151-1 176) and once form a Mahayiina (MPPU 203b-204a; 
MPPU, pp.  1187-1 194) point of view. I n  both cases the contemplation of the body focuses 
upon its impure nature, whereas (in the context of smrfyupasthana) the momentariness is 
stressed when the mindfulness is diverted towards the mind. From a later 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  feeling^,^“' mind and other factors (dhamma) 
(Diganikiiya-afthakathifikii I1 376,100 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 sm,qupasthdna 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 
sm.gyupasthana 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 o n  
successively more subtle objects (body [ki ja] ,  feelings [vedanS], mental states [citta] and 

Ma - ~iksisamuccaya (ed. Bendall, 'S-Gravenhage 1957, 1st ed. St.-Petersburg 1897-1902) p. 
230,lOf: "Also in the Viradattapariprccha [the application of mindfulness to the body] is set forth, 
namely: 'This body originates gradually and perishes gradually, it is an accumulation of atoms, .. . . "' 
(Kradattapanpycch8ydm apy uktam. yadrtta-"ayam kiZyo 'nuplirvasamuddgato 'nupiirvavinriSoa 
parammanusamucaya , . . ). 
- Viradattapariprcch2 (not quoted by hntideva) (T 331 68a22): "The Bodhisattva views the body as 
impermanent (anilya) because it is its narure (d,ham) to return to death at the end." 

The Viradattapariprccha belongs to the Ratnafita 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 200al-211b3). 

"Mistaken for anuplirvavinris?! Cf. anupiirvasamuddgato. 

"I The MPPU must have been compiled before 402 when Kumarajiva commenced his translation into 
the Chinese and after the composition of the texts it cites, namely the Mfilamadhyamakakarika of 
N2gZrjuna (middle of 3rd cent. ?), the CatuhSatka of Aryadeva (end of 3rd cent. ?) and the Praj~pBra-  
mitistotra 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 Demieville (J.A. 1950, p. 382), he holds that the author of the the MPPU was 
a former SarvXstivXdin who converted to the Madhyamaka school and is not to be identified with the 
author of the Mfilamadhyamakakirika. Seyfort-Ruegg (1981, p. 320 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. 

M2 DN-atthakathi-tiki LinatthavaqganH I1 375,29-376,l: "Seeing that those [feelings] only endure for 
one moment, .. insight into anifyatd has been accomplished." (tdsam khanamEdva::hdnadarsanena 
aniccattja . . . dassanam vibhdvitam hoti.) 
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psychic factors [dhama]) .  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.443 Given that in the course of time the 
emphasis within sm~tyupasthdna 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- 
sthdna as the adequate understanding of i~npermanence,"~~ 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.445 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 smpyupasthdna. 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 sm.pyupasthdna 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 sm,pyupasthana 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 sm.rtyupasthdna 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 

Given this characteristic trait of smnyupasthdna to act as a sponge absorbing and adapting 
elements from outside, Schrnithausen (1976, n. 45) withdrew his hypothesis that the theory of 
momentariness originated within the context of sm,mupasthdna. 

444 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 aniryatci was interpreted in terms of momentariness. 

"* 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 3.1 In some of the sources adduced in 5 II.E.1.2 (viz. in MPPU 229b3f, BoBh [cf. BoBh, 
277,5-111, MSABh [at least according to the SAVBh; see above]) the experience of 
momentariness is attested in the context of the contemplation of impermanence withln the 
framework of the Four Holy Truths or the Four Seals of the Doctrine (dhamoddcina). 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 Hs~en-yang where the treatment of ani tyat~  as part of the Four Holy 
Truths commences with a dogmatic classification of the various forms of anifyatci, among 
them momentariness. Similarly, BoBh,,, 277,15-280,11, MSABh 149,7-12 or MAV 111 5cd- 
6ab deal with momentariness as a form of aniiyata after propounding that the true meaning 
of anilyatci, that is from the point of absolute truth, is that of eternal non-existence (cf. 5 
I .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 aniiyatci 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 (840~21-841all) which, addressing the notion of death (maranasamjfici), 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 @ratisandh~] [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 (muhlirta), to a minute (lava), to a second 
(tatksana). The text continues: 

"Now one second (tatksana) 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 (Eq) a successively [more] subtle [summary] contempla- 
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tion [of several k+-anas] (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 (*udayaqaycinupaiyanciprayoga- 
samdpti) Immediately after this, one is able to see the skandhas arise in one and to 
perish in [the same] one k ~ a n a .  This is called the perfection of the viewing of origination 
and destruction (*udqaqaycinupaSyancisiddhi). At such a time, one says that the notion 
of death (maranasamjfici) (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 thc 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 subtie, 
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 (*udayaqaycinupa@ancisiddhi). 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. udayabbaydnupassand- 
ficina) 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 rapaskandha) 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 Yogicira 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 (tathatri), 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,446 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 Yogicira school still took for granted 
- albeit with the qualification that their true nature is the ta that~i )~~ '  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 
;echnique 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 sfitra on 
the mindfulness of death (marandnusmfli; cf, n. 16 where the various versions of this siitra 
are listed). Here the stretch of time that a monk who is mindful of death should expect to live 
- according to the Pili  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 inhallng 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. 448 

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). 

447 Cf. Schmithausen 1973, p. 166. 

448 In the version of the sntra transmitted in MPPU 228b5f, the final instruction given by the Buddha 



1I.E The Experience of Momentariness 213 

If my interpretation is correct, the successive reduction of the time span can also be  observed 

in the Markafasutra. First the mind is envisaged as originating anew after the elapse of single 

nights o r  days, then after hours, minutes and finally after bare 

in this sdtra is supplemented - that is, in comparison to the Pili version - by the teaching that "all 
conditioned entities (saryk,rta) arise and perish from moment to moment" (this supplementation is 
discussed in 5 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 sfitra 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 sotra 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 sdtra after the impermanence had been 
radicalized elsewhere. For thus the compiler may have hoped to stress the transient nature of life on 
which the sutra draws. 

"9 Nidinasamyukta (p. 1160: "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,Yhat 
which is referred to as 'thinking' (citla), as 'mind' (manas), as 'consciousness' (vijtidna) occurs in many 
and various forms; arising as another it arises, passing away as another it passes away. " b  ba tpun  < a r >  
idam ucya < re > c < ittam: i <  ti > vd < m n a  > iti vd vijtidnam iti vci, rat te~Lfm < tesdm> 
rlrridivasdndrn afyqii < t > ksanalavamuhirrttdnii < rn a > tyaydr < pravartate > bahundniprakdrarn, 
anyad evotpadyd < na > m u < tpa > dy <ate > a < nyad> e < va nirudhyanuinam ni > rudhyate. All 
additions by Tripi*i. 

The Pili version (SN I1 95,6-9; cf. n. 258 where this passage is cited in full) reads: . . . yad idam 
vuccati cittam iri p i  mano iti p i  vitifidnam iti pi, tam ramyd ca divasassa ca arifiad eva uppajjati afiriam 
nirujyhati. (= that which is referred to as 'thought' (cirta) or also 'mind' (mno) or also 'consciousness' 
(vitifidna), after night and after day arises as another and passes away as another.) Cf. also the translation 
(N.4 534~7-9 cited inn.  13) of an extract of this sutra whlch Smghabhadra 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. 5 II.A.2.3.2), 
rattiyd 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, 5 247; Spejer, Sanskrit Syntax 5 128). 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 rdtridivasdnam aryuydt, 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, 11661 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 citras 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 T o  sum up,  the hypothesis reviewed here (viz. that the spiritually moti~iated, 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 a n  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 i n  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. 5 II.A.2.3.2). Without the simile, it is plausible that the sttra only refers to the origination and 
destruction of the mind after night and after day since this period is for the purposes of the sMra 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. 5 II.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 raftiyci ca divasassa ca will only have become problematic as a result 
of being illustrated by the simile withthe 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 sttra is reproduced, and the Chinese translation of the 

Sqyuktagama (T 99 8lcl4f) read "at day and at night" (Bag%). These translations may, however, 
be based on a misunderstanding of the original import of the passage. The MPPU renders at least the 

second atyaycit after k~analavamuhiirttcincim with "having elapsed" (a&) so that the successive reduction 
of the envisaged period could still be understood, though not commencing with nights 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 I1 p. 151 n. 2; cf. Nidanasqyukta, p. 117 n. 5) as alluding to the regularity with 
which the concerned action recurs. 

Sgratthappakasini I1 99,27-31: "'After night and after day,' this is said in the sense of succession 
@avenivasena), grasping [when contemplating the rise and fall of the citfa] 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 ( r i m )  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 kotis of mental units (citfa) arise." 
(rattiyci ca divasassa cri ti idam purimapavenito pariitakam pavenim gahetvci pavenivasena vuttam. eka- 
rattim pana ekadivmam vci ekam eva cittam (hcitum sumartham# nGtm n' atthi. ekasmim hi accharci- 
kkhane anekani cittako;isatasaharscini 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 $e 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 anityatri. In 
~ r ~ h  485,7-10 (cited in n. 65) it is even said explicitly that the momentariness which is 
envisaged as part of the contemplation of anityatri is, by contrast to the impermanence that 
manifests itself by change (viparindmdnityatd), 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 it 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 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 samskriras came only to be experienced after doctrinal considerations had led to the 
conviction that they must be momentary.450 And even if this latter possibility is precluded, 

450 In 8 II.E.2.4, reference was made to the tendency to adapt the application of mindfulness 
(sm,pyupusthLina) 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 sa@irus 
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 skandhus is envisaged was probably superimposed upon the contemplation 
of the notion of death in Vi 840~21-841all 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 (samjfiri) 
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it has to remain dubious whether silch experiences were instrumental in the formation of the 

doctrine of momentariness at all and if so in  precisely which way. 

A t  any rate, the textual evidence testifying to the direct experience of momentariness is o n  

the whole too scanty to provide a sufficient basis for the assumption that the experience of 

momentariness was a) common enough and b) so strilung and, as to its conceptualization, 

unambiguous that, o n  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 i n  

the S r ~ h  and SNS that momentariness is imperceptible and has to be deduced.451 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 ~ r ~ v a k a s  and 

Pratyekabuddhas (cf. Vi  201b28-c6, cited in  n .  221). 

I t  is conceivable, however, that such experiences were a ,  or  even the, decisive factor which 

started the formative process of the doctrine of momentariness off.452 I n  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 841alOf). 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 841a14-15; 841a14f cited in n. 413). 
Given that the main concern of this passage is then the adaptation of the various samj&is, including the 
maranarsamjfid, 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. 

451 Of course, the ~ r ~ h  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 SrBh 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 @udgalanairatmyusa~dhi) 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 inn. 421), who equates this perception 
with the perfection of the application of mindfulness to the body (k@asm.qupasth~na). 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 Trilaksanasfixra (cf. 8 I.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, ksanrrsya duravadhararvat), whereas in the siitra the origination and so on are depicted as 
objects of knowledge (upado 'pi prajE@ate). 

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 cenkry 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 1I.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. § II.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 (§ 1I.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 chalienged 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 
samskEras) 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 
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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 lo 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 o f  anifyat6 (548~12-548~18) and o f  
the R o o f  o f  Momentariness (548~18-549bZ1) in the Fourth Chapter of  the 

H~iien-ysarsg~'~ 

Introduction (547~29-548a2) 
What was said above (viz. 501c15fQ [, 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 (anityats), suffering (duhkhatci), emptiness (Szinyatci), and not being aithe Self 

(ana tn~a t r i ) .~ '~  I n  this fixed sequence they are now to be established i n  

§ 1 Analysis of  anityatli (548a2-c9) 

5 1.1 The nature o f  anifyatri (548a2-9) 
As  for  the demonstration of anityata, the nature of anityatii and its differentiation are to be 
elucidated. H o w  [is] the anityatii? And of what kind is the differentiation [of anityatci]? The 
stanza (kir iki)  says: 

By anitya are meant the conditioned entities (samskpa) because they are endowed with 
the three marks. 
As  fitting,456 the meanings of anityatii are to be known as six- o r  eight-fold, . . . (kg 1)457 

453 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 kririkris (abbreviated as "k2") 
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. 

"' Cf. MSABh 57,9f: tatra pangfieyam vastu du&ham, pan]Aeyo 'rthas tasyaivrinityaduMha- 
ifinyrinritmatri. 

These four objects of the complete knowledge of the truth of suffering are usually referred to as 
aspects (rikrira). In its standard form each of the Four Noble Truth is constituted by four aspects (e.g. 
MPPU 138a7-10, MPPU, 641), viz. duhkhasatya by anitya, duMha, ifinya and anritman, duhkhasamud- 
ayasatya by samudaya, hetu, pratyaya and prabhava, duhkhanirodhasatya by nirodha, Srinta, pranita 
and nihsarana, mcirgasatya by mirga, nydya, pratipad and nairyrinika. 

455 Suffering is examined in chapter 5, emptiness and not being aithe Self with regard to persons 
@udgalanairritmya) in chapter 6 ,  and with regard to entities (dhamnairrihnya) in chapter 7. 

456 It is not clear how exactly "as is fitting" Cyathdyogam) is to be understood. On the one hand, it 
may express that accord~ng to the circumstances either the list of six or of eight anityatris 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, yat,hdyogam could signal that not all forms of 
anityatri apply invariably to all conditioned entities, but that, as explicated in 5 1.3, certain forms of 
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The treatise says: As for anityata', this refers to the conditioned entities because they are 

endowed with three marks of the conditioned (samskgalaksana), [namely] with the mark of 
origination as first, with the mark of destruction as second and with the mark of change- 

while-abiding as third. 

§ 1.2 Differentiation of anilyatci into six and into eight kinds (548a9-17) 
And as for the differentiation of the meanings of anityatii according to what is fitting, six or  

eight [kinds] are to be known. Which are the six or eight [meanings of anityata']? The krlrzka 

says: 

. . . [namely] as [consisting 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.(kX 2) 

The treatise says: As for the six-fold anityatri, there is 1) the anifyata consisting in not having 

an own-being (see below), 2) the anityata' consisting in destruction ( v i n a S ~ ) , ~ j ~  3) the 

anityatE consisting in transformation (viparinati) (see below). 4) the anityatii consisting in 
separation ( v ~ y o g a ) , ~ ~ ~  5) the [immediately] perceived ~ n i t y a t i i , ~ ~ '  6) the anityatd which 

anityati only refer to certain kinds of entities. However, it is also feasible that yathLiyogam merely means 
"respectively" indicating that the forms of anityatci listed in k i  2ab make up the list of six and those of 
k i  2cd the list of eight anityatGs. 

457 I take it that the second part of ki1 (i.e, k i  lcd) and k2 2 form one sentence syntactically linked 

by @ in k?i 2d. 

Given the testimony of the VinSgQnd the AS,b and considering that the Hsien-yang already 
accounts for the conception of momentariness, by the anityatri referring to the moment, it may be assumed 
that here destruction is, in contrast to the SrBh (cf. n. 190), not understood specifically in terms of 
momentariness. 

T i n S g ,  586~13: "That all sapkciras perish subsequently after having originated is called the 
'anityatri of destruction. ' " 

AS (P. li 89a4f): "What is the mark of destruction? It is the destruction of the arisen conditioned 
factors ( sa~kr i ra ) . "  (mum par hjig pahi mtshan Aid gari i e  nu/ gari hdu byed skyespa mums kyi mum 
par hjig paho//). 

459 When things neither decay nor perish ( ~ r ~ h :  avipan'nata, avinqta), 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).Yn contrast to the AS and the VinSg (586c15f, P. zi 24b3), the 
S r ~ h  relates the loss of mastery to the domination over humans, rather than  object^.^ 

%SBh 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 tadavarthe~v eva vartqu 
svabhdvavaSitvabhra~'ah < . > kvacit paraih svikaranarn api veditavam.) 

~ r ~ h 4 8 8 , 1 3 - 1 6 :  "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 anityatci, there is 1) the kind referring to the moment ( k ~ a n a ) , ~ ~ '  2) 
the kind relating to the continuum ( ~ a n t r i n a ) , ~ ~ ~  3) the kind consisting m illness, 4) the kind 

consisting in age, 5) the kind consisting in death, 6) the kind affecting the [fluctuating] 

mind,4" 7)  the kind affecting the [periodically destroyed] insentient world ( b h ~ j a n a -  

l o l ~ a ) , ~ ~ ~  8) the kind affecting the [sooner or  later perishing] objects of enjoyment ( b h ~ g a ) . ~ ~ ~  

for others; losing later his mastership and his freedom from slavery, he becomes the slave of others and 
is deprived of his mastership." ( ... tadekatyah piirvam pareqim svrimi bhavaty adLisah apregah 
aparakamkarah, so $arena samayena svdmibhrivam adrisabhrivam v i m a  paresrim d5sabhdvam 
upagacchari svdmibhrivrid visamyujyate.) 

460 ASBh 50,14 (almost identical in VinSg, 586~170:  "The mark [consisting in the anityatri being] 
immediately present is the anityatri which is exactly then (i.e. in the immediate present) experienced." 
(samnihitalak~anam yd" tadiinim evrinubhliyanuinrinityatci). 
As SrBh 489,5-8 specifies, this form of anityatri does not refer to instances of anityatri not covered by 
the preceding three forms, but specifies that these three forms of anityatri are presently perceived, and 
not projected into the future as in the case of the next form of anityatri, viz. "the anityatd which will 
come to be " Probably, this differentiation between the immediately perceived anityatri (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 
frameworlc of the SaLipaythinasutta (DN I1 295-297, MN I 580. The stock phrase in this context "also 
this body [of mine] has this inherent nature (i.e. as the presently observed body) (evapdhammo), is going 
to be thus (evambhdvi), is not free from this" (uyampi kho kLjo evapdhammo, evambhdvi etam anatito 
'ti) may also explain why the future aniiyatri is in the SrBh and AS called dhamtriniinityatri (lit. the 
anityale of the inherent nature), namely on the basis of the attribute evapdhammo. This is corroborated 
by the SrBh where a variation of this stock phrase is quoted to specify the content of the contemplation 
of the dhaimtrinityatri. 

T a t i a  reads yat. 
S r ~ h  489,4: "Of this inherent nature, destined for such [a fate] in the future are these conditioned 

factors." (evaquihanmina ete saqkdrri anrigrite 'dhvani eva@hrigiyri/kA. 

46' VinSgc 586c16f: "With regard to the anityatLis [of destruction, of transformation and of 
separation] which abide in the future one says 'the anityatri which will come to be. '"  
This form of anityatri is referred to in the SrBh and AS as dhannatrinityatri (lit.: the anilyatri of the 
inherent nature). Cf. n. 460. 

462 AS P. li 89a7: "What is [anityatri's] mark with respect to the moment? That the conditioned 
factors (sackrira) do not endure beyond a moment." (skad cig mahi mtshan riid gari i e  na/ hdu byed 
maim skad cig ma las phan chad mi gnas paholn. 

463 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 (sarp-Era), moves ixessantly 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 anityatri already refer to this form of impermanence. 

4M Cf. the citatation in n. 262 of the treatment of the impermanence characterized by the manifold 
modes of existence of the mind (ci~acitrrikrirav,~tilaksana) in the AS (P. li 89a8-89b3). 

465 ASBh 50,20-22: "The mark of the dissolution and coming forth of the inanimate world 
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§ 1.3 Sphere o f  occurrence of eight different kinds of anityatri (part 1 )  (548a17-19) 
Among these [eight kinds], two kinds of anityatri, namely that referring to the moment  

(kjana) and that referring to the continuum (santrina), extend to all bases (Qa tana)  (i.e to  

corporeal and non-corporeal matter as well as to mental entities). The three anityatzs 

consisting in illness and so o n  inhere in  internal (i.e. bodily) matter (ridhydtmikariipa). The  

anityatd affecting the mind only inheres in  mental [entities] (nr7man). The two anityatzs 

affecting the insentient world and objects of enjoyment inhere in external (i.e. non-bodily) 

matter (bclhyariipa) . 

5 1.4 Explication of the anityatri consisting in not having an own-being 
As for  the anityatd consisting in not having a n  own-being, it means that because a n  own- 

being [of conditioned entities] is for ever (nitya) non-existent they are called ~ n i t y a . ~ ~ '  

(bhrijana[lokafi 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 f i e ,  water and wind which 
respectively have the property of burning, of flooding and of scorching." (bhdjanasamvartavivartaIa- 
ksanam m h r i p p h i d i m  agnyridhibhih punahpunar vinza uprida[ta];;" ca agnya~nbuvc7yusamvartani- 
bhir dahanakledanasb~andtmikribhir yathrikramm.) 

" In contrast to Tatia who emends the text by adding ta to vincis'a thus reading vincisata utpddatai 
ca, I propose to elide fa in upcidatm' ca. Cf. the Tibetan translation snod hjigpa dun hchagspahi mtshan 
iiid ni sa chen p o  la sogs p a  me la sogspas yari dari yari hjig pa  dun hbyuri ba stel (P. Si 46a8, D. li 
36a7). 

466 ASBh 50,19: "The mark of the thriving and decline of objects of enjoyment (bhogasam- 
pam'vipattilaksana) is the fact that all worldly riches have a bad end because they don't last for ever." 
(bhogasampatti < vipatti > 1ak;anam sarvalaukikasamyddhindm anrityaniikatayri durantatvam.) 

The ASBh refers to bhogasampatti in bhogmampam'vipattilak~ana as "worldly riches" (laukika- 
samyddhi), and the Tibetan (ASBh P. Si 45b7) translates lobs spyod hbyor pa  (= wealthlriches). In 
analogy with "the mark of the dissolution and coming forth of the inanimate world" (bhdjanasamvaifavi- 
vartalaksanam), I, by contrast, construe sampattivipatti as a dvandva-compound which forms a tatpunqa- 
compound with bhoga. This accords with ~ r ~ h  477,19-21 (cited in n. 475) where sampattivipath in 
sampam'vipam'kflri viparinrimcinityat6 forms a dvandva-compound and where jEatisampam' and 
bhogasampatti form tapunqa-compounds. If this is correct, the form of anityatri 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 ~ r ~ h ,  also have alluded to the fluctuation between being prosperous and 
impoverished. 

467 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. "'( . ..nixti sarvadri du@hasatyam d <  tmi> hniya- 
svabhrivam iti yo arthah so 'rtho 'nityam dzrhkasatyam iti. akrirasya pratisedhdrthatvrit nityaSabdqa ca 
sarvakdlrirthatvrid iti.) 
Cf. also MSAT P. bi 169b6-170al cited in n. 157. 
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5 1.5 Excursus o n  t h e  anityatri consisting in  transformation 

p 1.5.1 kririkri (548a21f) 
Among the other [forms of anityatd], the anityatd consisting in transformation is of fifteen 

The kifrikd 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 @ratyaya). (k2 3) 

5 1.6 Sphere  of occurence of t h e  different kinds of anityatri (part 2) (only kdrikd, prose 
section below) (548a23f) 

The lower realm (kifmadhdtu) is endowed with all [forms of anityatd]; the middle realm 
(ripadhdtu) is devoid of three kinds [of anityarLi] and is endowed with three sorts of 
transformation; for the upper realm (dripyadhdtu), additionally the [anityatd affecting] 
the insentient world is excepted (kg 4). 

1.5.2 Excursus on  t h e  anityatri consisting in  transformation: comanentasy(54Sa25-c1) 

5 1.3.2.1 Fifteen kinds of t ransformation (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. 
[I] As for the transformation of the stage [of life]469 ( ~ r ~ h :  avasthdknd viparindmdni- 
l~atd)),4~' the dissimilarity between earlier and later, the difference, the transformation [of the 

468 After the first item of the first list of six anityatrir, namely the anityatci of non-existence, has been 
explicated in the preceding sentence, an excursus about the third item, i.e. the anityatci of transformation 
commences at this point, That the anityatd here has, despite the deviation in the Chinese (2 % instead 

of@%) and despite the somehow artificial treatment @ requires, to be identified with that third form 
of aniiyatd is - leaving aside the problem of how the anityard of change here should factually differ 
from the anifyatd of change enumerated before - suggested by the structure of the Hsien-yang. For if 
the anityatd here was a distinct form in its own rights, why should it not have been enumerated with all 
the other forms of anityatd? More importantly, the identification dearly follows from the ~ r ~ h .  There, 
five forms of anifyatd are taught which correspond to the second up to the sixth item of the list of six 
anityatds set forth here (cf. 5 I.D.3.1). Thus the anityatd of change dealt with in the ~ r ~ h  corresponds 
to the anityatd of change e,lumerated in the Hsien-yang. Given that the treatment of the anityatci of 
change starting at this point in our text matches closely the treatment of the anifyatci of change in the 
~ r ~ h ,  "the anityata of change" here in line a20 will be identical with the anityatci of change enumerated 
before. 

469 AS will be seen in the ~ollowing, the various kinds of transformation dealt with in the Hsien-yang 
refer in accordance with the SrBh almost invariably to the change of specific states and not, as such, to 
the process of transformation underlying this change Therefore, avasrhd is here to be understood in the 
concrete meaning of "stage of life" by which obviously reference is made to ageing. 

470 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 ( S T B ~ :  varnakpd viparii@mdnityatd), 
i t  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.472 

[3] As for  the transformation of shape (SrBh: samsihdnakpd viparinarndnityatd), the change 

between being fat and emaciated is meant.473 

[4] As for  the transformation of thriving (SrBh: sampattivipartikp2 viparindmOnityalrZ), the 

exposition of the vafious forms of anifyatri, of which the treatment of transformation forms part, is 
clearly older in the SrBh than in the Hsien-yang (cf. 5 I.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 thebasis 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,l-7, T 1579 471~2-6, P. wi 217a1-5): tatrridhycihnikarya vasrFtunah 
katham avasrhrik?< ri > m vipariniirna < -anilyatri > ma palyesate. ihcinencitmano < vri > pare~cim vri 
dahrrivasthrim uprid6ya yrivaj jinuivasthri drmtri bhavati. trim piirvenriparrim visadririm vyatibhinnrir~ 
viparinatrim sarpkrirasantatim d~prisyaiva bhavati: "anityci bateme samkrirri < h > . " tathd hy e~cim 
prafyak~ata eveyam prim < e > nriparci vik,pz'r upalabhyate. 

" Addition in accordance with the Tibetan and Chinese translation. 
Cf. 477,9, 478,1, 478,7. 

47' 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" @rimenriparri vikp?), the 
formulation used summarily by the SrBh after having explicated this form of transformation by the same 
three terms. 

472 SrBh 477,5-16 (P. wi 217a5-bl, T 1579 471~6-11): oihcinenritmano vd paresrim vd yri (sic.) 
primam suvamatri succhavitri <palyavadrira > 'tvagvamatri < drmtri bhavati > O,  * pabcric ca durvamatrim 
duichavitrim ri&avamatrim capasjati, dr~pri  ca punar evaprafyudrivart[Qyriparena samayena trim eva 
suvamatcip succhavitrim paryavadritatvagvamatrim ca paiyati. 

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. 

" so Ms., the parallel passage (478,Zf) and the Tibetan translation (D, dzi 180a5 mdog yons su dug 
pa; P.  wi 217a6 reads mdogs). 

The text O . .  . O is accidentically reproduced in 478,l-3. The addition dptri bhavati is confirmed 
by 478,3 and by the Tibetan translation (cf. mthori la in 217b8 which translates dys(ri bhavati from 
478,8). 

473  SIB^ 477,17-19 (P. wi 217b1-4, T 1579 471~11-13): yathri vama ukta, evam krSasthiilatayh 
sarpthrinam veditayarn. 
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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 ~ o r r e c t ? ) ~ ~ " e t c .  is meant. The opposite of this is called the 

transformation of decline.475 

[5] As for  the transformation of major and minor members [of the body] ( ~ r ~ h :  arigaprary- 
anga <srikalyavaikalya > k,rtri v i p a r i n a m r i n i r y ~ t a ) , ~ ~ ~  it is meant that earlier the major and 

minor members are complete, while later there is change so that they are no  longer 

complete .477 

[6] A s  for  the transformation because of heat and cold ( ~ r ~ h :  Sit<o;n>akytci vipari- 
- n 2 m ~ 7 n i t y a t r i ) , ~ ~ ~  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.479 

474 In the present context "views" (dch] does not have the bad comotation it usually, though by no 
means always (cf. samyagdrsii), has. 

475 SrBh 477,19-21 (P. wi 217b4-7, T 1579 471~13-18): samp?ttis [vipattisS cd/" tadyathd 
jiidtisamparrir vd bhogasampattir vd silad~tisampattir vd," etadvipalyena 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 
dari rgud ba hdi Ira bu dug mthori nus/ ... ), 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 
sampatrivipattikpa is analyzed as sampattikpa and vipamk,rta. 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 t5e usual pattern has to be seen in 
the light of the version of the SrBh as recorded in the Tibetan translation. 

9vipaniS cd has been elided in accordance with the Tibetan translation. 

476 The Sanskrit has been supplemented with the help of the Tibetan (P. wi 217b7f: yon lag dari Ain 
lag tsari ba dun/ ma tshari ba las gyur bahi hgyur bahi mi rtag pa Aid). The Chinese accords with the 
unsupplemented Sanskrit expression. 

477 SrBh 478,611 (P. wi 217b7-218a3, T 1579 471~18-22): . . . purvam avikaldriga <pralyariga> tda 
drmid bhavati; so 'parena sarnnyena vikalatdm paiyati, rdjato vd corato vd manugato vd amanwyato vd 
... 

T h e  Sanskrit has been supplemented in accordance with the Tibetan and Chinese 

478 The Sanskrit has been supplemented with the help of the Chinese and Tibetan translation (P. wi 
218b3and7): grari ba dun/ dro ba las gyur bahi hgyurpahi mi rtagpa iiid). The emendation here is also 
confirmed by the separate hand adding sitosnakgah on the manuscript (p. 474,150. 

"' ~ r ~ h  479.6-16 (P.  wi 218b3-8, T 1579 472a5-11). . . sitakdle pratyuuasthite aviiadakLivam 
< . .  . . 

sa+mcitakiiyam sitapalyavasthdnapalyavasthitam u;ndbhil@apangatam pajat i .  usnakdle vd punah 
pratyupasthire [avifadakiiyam sa&ucitakEyam s7tapalyavasthdnaparyavasthzta~ viiadagcitra < m > pra- 
svinnagdtram santapragdtram ucch < u > ~kava  < d > anamb trsdparigatam sitasa~parSLibhil@inam 
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[7] As for  the transformation because of violence by others ( ~ r ~ h :  paropakramakm 
viparinrfmanityatci), 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,480 and so on.4a1 

[S] As for  the transformation because of exhaustion T SIB^: paris'ramak,rtci viparinamZnityatE), 

the changes of bodily fatigue are meant, as caused by running, jumpmg, climbing, 
leaping482 and so on.483 

pa@ati. 
The sixth and eighth transformation in the Hsien-yang are found in the SrBh in inversed order. 

T h e  lack of the negations which are to be expected and the structure of the passage (aviiadakijam 
is, for instance, taken up already by viiadagcitram) leave little doubt that the text in brackets is to be 
elided as dittographic (note that both time pratyupusthite 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. SrBh 483,5 where the 
reading ucchwka is attested. 

480 I read (i.e. gadfly) with the Chung-hua Ts'ang-ching (+%%@) edition and with the 
ZokuzokyG edition. The corresponding character in the Taisho edition, which I could not identify, 
appears to be the same character written in a variant way. 

481 SrBh 478,17-479,s (P. wi 218a7-b3, T 1579 471~28-472a5): . . . paropakramew k@avikpip 
paiyati, tadyathd latcibhir vci tdditasya kddbhir vd vaitrair vd varatrcibhir vd, tathd vividhair 
dar$amaSakusaris,~pusapsparSaih aparena samayena tam vik,mim na paijati. 

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 thai 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. 

482 I have found @ only in the meaning of "embarrassed". In the Chinese translation of the SrBh this 

character is used in combination with % 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 Iamghqato 
vd abhirohito vd of the SrBh. 

483 SrBh 478,12-17 (P. wi 218a3-7, T 1579 471~23-28): ... <plirvap>" Srdntak(Iyatm 
kldntakiiyatdm <pa@ari > , dhvato vd plavato vd lamghayato vd abhirohito vd vividham vd karma 
drutam kurvatah. so >arena samayena vigataklamm'ramatrim paiyati. 

As in the case of the preceding transformation because of violence by others, the S r ~ h  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 regardto both the SrBh and the Hsien-yang) also apply 
here. 

Vccording to the Tibetan translation, but not according to the Chinese translation, plirvarn should 
be inserted. Given that aparena samayena is sometimes preceded by plirvarn (cf. a~igapralyanga < sd- 
kalyavaikalya > k,pd viparindmcinilyatd) and sometimes not (cf. paropakramakpd viparindmamanityatd), it 
is impossible to determine the exact reading here. 
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[9] As for  the transformation because of the bodily postures ( ~ r ~ h :  iryapathak,md vipari- 

n c f r n ~ i n i t ~ a t i i ) , ~ ~ ~  the change is meant between hurting and easing that is [effected by] the 

successive alternation of the four bodily postures (Tryipathavikalpa) (i.e. walking, standing, 

sitting, lying).485 

Supplemented in accordance with the Chinese and Tibetan translation. 

S T B ~  479,17-480,2 (P. wi 218b8-219a3, T 1579 472a11-14): sa uunaf dtmanob vd Daresm vd . A . . 
carjtramasthdnani~ad)~ < d > Say <a > naif irydpathair anyatamcinyatamenelyripathena dtnuinam vd 
param v < opahayanuinam > "aiyati. punas tenaiva[m]' ekadd anugrhyanuinam paiyati. 

T h e  reading sa punar is problematic, given that in the parallel sentences the ~ r ~ h  reads ihcjam 
or, in case of a passive construction, ihdnena. Neither the Tibetan nor the Chinese phraseology deviate 
from the standard pattern. Therefore, the manucript may he faulty at this point, and ihcjam should be 
read insted of sa punar. 

I adopt Shukla's suggestion to read d m n o  instead of adhydmm,  because in the parallel passages 
the text reads invariably dtmano (or dtrminam or dtmd) instead of adhydtmam. 

' Shukla: Oni~adydaycinair 
As born out by the construction (cf. following phrase) and as confirmed by the Chinese and the 

Tibetan ( ... gis gnod par mthori la/) translation, the Sanskrit needs to be supplemented here by 
upahayamcinam 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). Tbus 
eva is the better reading (resulting in tenaivaikadd) than evam which hardly makes sense. This 
emendation is supported by the Tibetan ( . . . de dug Aid @is.. .). 

485 It 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 ~ r ~ h  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." Cya eva hi kecit panabhojana- 
s7io;nddaya iganre sukhahetavas, ta eva atyupayuktB akdlopayuktcis' can punar duhkhahetavah 
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[lo] As fo r  the transformation because of contact ( $ a h :  splzriak,rtB vipar~nimini tyata ' ) ,  the 

change of painful, pleasant etc. sensations due to the [corresponding] change i n  contact 
conducive to painful, pleasant etc. sensation is meant.4x6 

[ll] As fo r  the transformation because of defilements ( ~ r ~ h :  samkleiakpi  viparina'mdni- 
l y a t ~ i ) , ~ ' ~  the change is meant of being passionately aroused or  of being confused due to  

both primary and secondary defdements, such as desire, hatred and so on, existing in the mind.4x8 

sampadyante. nu ca yzilctci sukhahetuvrddhyd samena vcinyasmin kale duhkhotpam'r, ity ddira eva te 
du(dchahetavo nu sukhasya. ante tzr tad duhkham vrddhim dpannam vyaktim dpadyate. evam irycipatha- 
vikalpe 'pi vaktavyam.) 
Cf. AKVy 518,25-27: evarn irycipathavikalpe 'pi vaktavyam iti '?a eve hi iayancidaya igante 
sukhahetavas, ta eve3'ti sarvam ydvad "vyaktim apadyanta" iti vaktavyam. 

" Should vd be read instead of ca? 

486 SrBh 480,3-11 (P. wi 219a3-8, T 1579 472a15-22): sukhavedaniyena spars'ena sprgah, 
sukhavedaniyam spariarn pratityotpanndm sukhcim vedandm vedayaminah, sukhdm vedancivasthcim 
paricchinatti. yathd sukhavedandvasthci < m > , evam duhkhcidu < h > kh&wkhavedancivasthci~n~~ tasya 
biirvciparye[SajG[cimlcisamb vedandn@ navanavard< > nihpur~napurcina:dm < r j  > dpdyikat&f 
tdvatkdlikatcim itvarapratyupasth6yit < ci > m unyathibhcivam d p p d  . . . 

In the Hsien-yang the change consists merely in the qualitative changes of sensations. In the ~ r B h  
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 duhkh~ukh~s~~khavedandvas:hcim. The emendation is confirmed by the 
Chir~ese and Tibetan translation. Cf. also SrBh 476,7 quoted in n. 506. 

Cf. piirvciparyena in SrBh 480,17 (cited in n. 488). 
' The emendation is confirmed by the Chinese and the Tibetan translation (byun nas hjig pa). 

aprjika 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) rjdprjika (but not so SrBh 448,15 and 
498,9f). Similar to the passage dealt with here, Eydprjika has also been misread as ciprjika in MSABh 
150,2. Also there the emendation is confirmed by the Tibetan translation (P. phi 255a8-bl). Cf. also the 
quotation in NA 534~11  (translated in n. 13) which is based on the reading rjcipijiika and not on the 
reading dprjika. 

487 In the SrBh the viparindmrinityatci under consideration here is one time (480,12) referred to as 

kleSak,na and one time as sarjtles'akpa (480,20). In the Chinese (%%) and the Tibetan translation (lcun 
nus Eon mans pa), both times samkles'u is rendered. Furthermore, the Sanskrit reads sapk1eSak.g~ (p. 
474,16) when enumerating the fifteen forms of transformation for the first time. Therefore, I assume that 
the characterization of this transformation as sapkleiakrta is original. 

~ On this basis, it could be held that in the Hsien-yang R% translates sarjtles'a. 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 sapkles'a differently (As mentioned, in the corresponding 

passage of the SrBh, he translates sapkleia by %%; also in his translation of the AKBh [cf. index] he 

does not once translatesamkleia by % %). Hence, it is possible that in the Sanskrit original of the Hsien- 
yang the present transformation was referred to as kles'ak,fla and not as sarjtleiakpa - possibly because 
in the present context samkleia can only refer to the kles'a~ ("defilment") and not to other factors 

488 ~ r ~ h  480,12-21 (P. wi 219a8-219b5, T 1579 472a22-bl): sarcigam cittam utpannam pan~cincih', 
vigatarcigam, sadve~am, vigatadve~am, samoham, vigatamoham, anyatanuin~~atamena vd updcles'enopa- 
kl i~tam cittam "upaklis(arn " iti pan~iinciti, an~ipakli~(am vci punar "anupaklis(am" iti pa~jdndti.  tasya 
plirvciparyenaibhih kles'op~7kleSair avadimaviparinatLiviparinat~ samtatim d ~ p d  . . . 
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[I21 As  for  the transformation because of illness ( S r ~ h :  vyddhik,fla viparindmrinityatE), 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.489 
[13] As for the transformation cf dying ( S r ~ h :  rnaranakfla' viparinrima'nityatli), the change 
between earlier and later is meant, namely that earlier [the body] is still endowed with life 
(@us) while later it is devoid of consciousness.490 

[14] As for the transformation of [turning] blue etc. (Sr%h: vinilakddikflz viparindmdnifyata'), 
the change is meant that after the end of life corporeal matter [turns] blue, becomes putrid, 
and so on4" until it is [but] an  chain of bones (i.e. a 
[15] As for  the transformation of disappearing [to the extent] of becoming utterly invisible 
( ~ r ~ h :  saivena sarvam asamprakhyEnaparik~ayakytc7~~~ viparindmdnityatli), the change is 
meant that [corporeal matter reduced to] the state of a skeleton bums,  breaks up,  is scattered 
so that it becomes i n  all aspects utterly invisible.494 

As follows from the §rBh, "confusion" (81) in the Hsien-yang will comprise both hatred (dve~a)  
and delusion (moha). Contrary to the Hsien-yang, the SrBh envisages not only the change of becoming 
passionately aroused (avadima) and of becoming corrupted (vipannata) by hatred and delusion, but also 
the reversal of this change. 

489 ~ r ~ h  480,22-481,121P. wi 219b5-220a1, T 1579 472b1-7): ihdnenaikaddfma' capare ca drn;[v]d 
bhavaniy aroginah sukhino balavantah; so 'parena samayena p&aiy dtmdnam vd param vd dbddhiicam 
duhkhitam bddhagldnam spystam Sdririkdbhir vedandbhih duhkhdbhir iivrdbhih." sa punar aparena 
samayena p&aiy aroginam sukhitam balavantam . . . 

T h e  text 481,6-9 has been elided here because it is clearly (cf. the Tibetan and Chinese 
translation) dittographic. 

490 ~ r ~ h  481,13-17 (P. wi 223a1-4, T 1579 472b7-11): ihrjam <piirvam?>"]ivitamb palyati 
dhriyantam tisthuntam ydpayantam; so 'parena samayena m,nam kdlagatam paiyati v@idnas'zinyam 
kalevaram . . . 
The absence of consciousness entails death, insofar as consciousness, as it is understood here, functions 
as the animating principle. 

Vccording to the Tibetan translationpzirvam 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. 

491 Since the further decomposition of the body after it has disintegrated into a pile of bones is dealt 

with subsequently, 1 (= "and so on") should, despite its position, rcfer to the states which the corpse 
assumes after it has become p~ltrid and before it is reduced to bones 

492 srBh 481,18-482,l (P. wi 220a4-8, T 1579 472b11-15): sa tad eva mpzkalevaram vinilakava- 
stham ekodd p&ati, ekadd vlp yakdvasrham evama vistarena ydva < d a > sth~Sa@alikcivastham . . . 

" As confirmed by the Tibetan and Chinese translation, the reading enam of the manuscript must 
be wrong. 

493 The adverbial qualification sarvena sarvam, which is missing in the Sanskrit on p. 482,2 (hut can 
be found on p. 474,15), is confirmed by the Tibetan and Chiqese translation. Likewise the reading 
asamprakhydna instead of asai?dchydna is confirmed on p. 474,18. 

494 ~ r B h  482,2-9 (P, wi 220a8-b3, T 1579 472b15-19): so 'parena samayena tdm apy asthiiam- 
kalikdvasfhdm" na paoatl, sarvena sarvam nagd bhavati vidhvastd 'iis7md sarvena sarvam caksqo 
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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 dzfferent 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 transfcrmation, 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 sulface 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 heat, 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 ~ r ~ h  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 ~ r ~ h  and the Hsien-yang emphasize the impennanence of states, rather than the 
transformation which accounts for this impermanence, reflects the slance that any 

'nribhLisagatci; . . . 
T h e  emendation of the reading avasthrinam is only suggested tentatively in accordance with the 

case ending of trim, nastri etc. It fits into the context, because here the observation of the decomposition 
of the corpse is contmued. 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 >arena samayena tcim apy mthiia~alikriva- 
sthrim pajati sarvena sarvam nagrim vidhvmte vis7mrim sarvena sarvam c&qo 'nribhcisagatrim. (cf. 
the Tibetan translation: des dus gian gyi tshe nu/ ruspahi ken rus kyi* gnas skabs de fiid kyari tham cad 
kyi tham cad du iigs Sin iu ste/ mi snari ba tham cad kyi tham cad du mig snar mi snari bar mthori 
ste/ * So D .  dzi 183a2; P. reads @is). 
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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 
ajter change. It follows, moreover, from the context. For both texts deal with the anityata 
entailed by transformation (cf. the recurring term vipariniiminityatii in the ~ r ~ h ) .  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). 

5 1.5.2.2 Eight conditions fo r  t ransformation (548b16-cl) 
And these fifteen kinds of transformations result from the comection with eight conditions. 

As for  the eight conditions, they are 1) being stored [at the same spot] for a long time 

(kL7laparivL7~a),~~' 2) violence by others (paropakrama), 3) waste by being used (upabhoga), 
4) change of season ( ,p~viparindma),~'~ 5) being burnt by fire (agnidaha), 6) destruction 

by water (udakakleda), 7) scorching by wind (vdyuio~a),  8) e n c o ~ n t e r i n g ~ ' ~  other conditions 

(pratyayantarasamudgama) . 498 

[ I ]  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 t h e m s e l v e ~ . ~ ' ~  

495 The Hsien-yang does not accord literally with kdaparivcisa (i.e. staying for a [long] time) of the 
Sanskrit version of the  SIB^. 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. 

496 The Sanskrit term puvipan;?dma taken from the ~ r ~ h  does not match the precise wording in the 
Hsien-yang. 

497 The present condition for transformation is referred to as prafyaycintarasamgah in 475,2 and as 
pralyayrintarsamudgama in 476,4. I have reproduced the former term because I have found no evidence 
(Petersburger Worterbuch, BHSD, MW, AK-Index) that samud dgam may mean "to meet," "to be 
united with. " 

498 In MSABh 153,25-29 (see n. 367 where this passage is cited) the momentariness of earth (pphivi) 
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 (karmak,fla, 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 (upakramakyta) 
brought about by agriculture, mining etc. (cf. SAVBh P. tsi 185b3f), 3) caused by the elements 
(bhlitak,aa, i,e. by fire, water, wind), 4) caused by the passing of time (kcilakpa). As will be seen, three 
of these four kinds of transformation corresp,ond 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 thud kind to the fifth, sixth and seventh condition, the fourth kind to the fust condition. 
According to Sthiramati (SAVBh 185b71; 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 fust and fourth condition in the SrBh and Hsien- 
yang. 

499 ~ r ~ h  475,3-5 (P. wi 216a3f, T 1579 471b10-12): tatra kcilapaiivciso nLima yegim(?ja bhcivanzm 
rzlpigm svasthdneb 'py upanyastakrincim kcilrintarena jajaratopalabhyate ~?r@ci n lpav ik~h .  

Vossibly, yathcipi tar should be read instead of yescim, 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.5w 
[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 Lover 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.502 
[5] As for being burnt by fire, it is meant that when fires breaks our, kingdoms, towns, 
villages or hamlets are reduced to ashes.503 
[6] As for destruction by water, it is meant that great [masses of] water overflow villages, 
towns, dwellings which are all together drowned.'04 
[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 
[ 8 j  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 @aryavasthdna) 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.506 

translation both yesdm and yathdpi are rendered. 
The Chinese and Tibetan translations render susthdna, whereas the Hsien-yang translates 

mrilasthdna which I take in the given context to be equivalent to svusthdna. 

jW SrBh 475,6-8 (P. wi 216a4f, T 1579 471b12-14): tatra paropakramo ndma yathdpi tat par0 
vividhrini riipdni vividhaih praharanaih vividhair upakramaviie~aih vicitrdm vik,m'm apddqati. 

jO' SrBh 475,9-11 (P. wi 216a51, T 1579 471b14f): tarropabhogo ndma yathdpi tat pratisvdminoa 
vividham riipam upabhumjdnd upabhoga < m a > dhipati < m kr> ma' < vi > k,flirn dpddqaizti, 

SrBh 475,12-16 (P. wi 216a6-8, T 1579 471b15-17): tatra ,mviparindmo ruim tadyathd hemante 
tcuzqadhivanaspatinm pindutvam s7maivam prajciyate. g@mavarsZsupunah samprimaivam hantatd 
ca; tathci phalasarnrddhih pqpasamyddhih patrasamrddhih vipatlzk' ca t e ~ d m  eva. 

Cf. Vi 840b24-c17 where, in the context of the notion of death (maranasamjfid), the effect of 
seasonal change on the vegetation and living beings is explicated. 

jo3 ~ r ~ h  475,17f (P. wi 216a8, T 1579 471b17-19): tatrcigniddho ndma yathdpi tad agnir mukto 
grrimanigamr@;rardjadhiinir dahan paraiti . 

'04 SrBh 475,19-22 (P. wi 216, T 1579 471b): tatrodakakleda ncima yathdpi tan mahdn udaka- 
skandhah samuddgato grdmanigamar@rardjadh@i < h >' pldvayan paraiti. 

Y have emended the reading grdmanigamardjards;radh@i< h > in accordance with the preceding 
sentence. This emendation is confirmed by the Tibetan and Chinese translation. 

jO' S r ~ h  476,l-3 (P. wi 216blf, T 1579 471b20f): tatra v@uSo;o ndma yathripi tan mahatd 
vQuskandhendrdrdhp,nhiviprades'ci laghu laghv eva iu~yanti; tathdrdrrini vastrdnyn drdrdh sasyajdtayah. 

" Shukla reads with the manuscript vastriny. The emendation of this reading is confirmed by the 
Tibetan (gos) and Chinese translation, and accords with the Hsien-yang. 

'06 SrBh 476,4-16 (P. wi 216b2-8, T 1579 471b21-28): < tatra>" prafyqdntarasanludgamo nrima 
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5 1.6 (resumed) Sphere of occur ram of the different kinds of anit.jat6i 
(cominentaly) ( 5 4 8 ~ 1 - 4 )  

The meanings of anityatd are all without exception given in the realm of desire (kcimadhdtu). 
I n  the realm of matter (r ipadhdtu) ,  [the meanings of anityatd are given] with the exception 

of three kinds of anityatif, 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 (kleia)  and by death are given. With the sole exception of the 

kind [of anityatfi] afflicting the insentient world, the meanings of anityatci are to be  

understood for  the non-material realm (ariipadhdtu) in the same way as they are pointed out 

for  the realm of matter ( r i i p a d h d t ~ ) . ~ ~ '  

radyathd sukhavedaniyam sparSam pratifya sukham vedanrim vedayanuiniuya < duh > khavedaniya(h1- 
~parSasamudgamah;~ evam < duhkhavedaniyam sparia? pratifya > ' duhkhdm vedanrim vedayanuinasya 
sukhavedaniya@]sparSasamudgamah; < adzchkhdsukhavedaniyam sparSam pratirya > ' aduhkhdsukhdm 
vedanrim vedayamanuqa sukhavedaniyasya vd duhkhavedaniyasya vd s p a r h y a  samudgamah. tathd 
rakliuya pratighanimittasamudgan@, yasya samudgam-d rcigaparyavasthcinam ca vigacchati 
pratighaparyavasthcinam cotpadyate; evam dvis(iuya mitdhasya visabhiiga&]kleSopaItinimitla~z]- 
samztdgamo vediravyah. ta[dya]th8 caksurvijEdne sammukhibhiite Sabdavi~ayaramudgamah[,] 
gandharasaspr~ta~~~a@]dhamnimitmam~~amo < , > yenavisaydntare[za visabhdgcini < vi > jEdndnye 
utpadyante. 

In the ~ r ~ h  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 dxhkhavedaniya 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. 

The reading radyathd is confirmed by the manuscript and the Tibetan translation. I have followed 
the Chinese translator who, as in the preceding sentence (rathd raktarya ...), renders tathd (and not 
tadyathd) . 

' The manuscript reads visabhrigrini jficindny. The addition is confirmed by the Chinese and Tibetan 
translation. 

'07 It is noteworthy that three specific forms of transformation are taught to occur in the realm of 
maaer, which implies that the other forms of transformations are excluded. Thus the occurrence of the 
third of the six forms of anicarci, namely the anifyatd consisting in transformation is qualified here. It 
could then be argued that also the other five forms of anifyatd are considered here but not mentioned 
explicitly, because they occur in all realms of existence. Obviously, this will indeed be the case for the 
anifyard consisting in the non-existence of an own-being and consisting in destruction. It should also 
apply to the anifyatd being experienced immediately and to the anifyatci 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 anifyarci 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 anifyatci extend (appendix, $ 1.3) clearly took not account of the six 
forms of anilyatci. 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 anifyatds. 
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5 9.7 Comprehension o f  the different kinds: of anifyotli by the three characteristics 
(h'laksaga) (548~4-9) 

The ka'rikri says: 

The imagined [characteristic] (parikalpitalaksana) is impermanent (anirya) in the sense 
of the non-existence of an own-being. The [characteristic ofl dependent origination 
@aratantralaksana) should be known [to be impermanent (anitya)] in the sense of the 
remaining forms of anityata'.(k2 5) 

The treatise says: The meaning of anityata' compised by [the anityata' in] the sense of the non- 
existence of an own-being should be ktown as subsumed under the imagined characteristic 
(parikalpitalak~ana).~~~ The remaining meanings of anityatri are subsumed under the 
characteristic of dependent origination @aratantralaksana). Regarding the perfect 
characteristic @arinl;pannalaksana), none of the meanings of anityatri applies, 
In this way, the various meanings of anityata' and their subsumption under the three 
characteristics have been set forth. 

The Yoga'ca'ras' treatment of anityat2 on the basis of the trisvabha'va-doctrine has been 
analyzed in 8 I. 0.2 .3  

5 1.8 anityatri and duhlchatri (548~9-18) 
Furthermore, as the Lord has declared: "All that is impermanent is unsatisfactory (duhkha). " 
What is the object [of this teaching]? The kririka' 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 (dharmata') encounters 
[impermanence], he is afflicted by it [because] he does not understand [what is 
permanent and what impermanent]. (ka 6) 

The treatise says: As regards the impermanent that is intermingled with badness (dau- 
~ t h u l y a ) , ~ ~ ~  its impermanence [entails that it] is unsatisfactory in the sense of the intrinsic 
unsatisfactoriness of conditioned factors (samska'raduhkhatri), and [that it] is unsatisfactory 
in the sense of being the basis of unsatisfactoriness due to change (viparinamaduhkhata') [and 
of unsatisfactoriness due to suffering (duhkhaduhkhat8)l .510 Hence [the entities constituting] 

By the term samgrl~ita (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. 

I adopt the variant reading (i.e. 3 instead of %) in the TaishG edition. Cf. the wording of the 
kririkri. 

The text only reads viparipimaduhkhatri and does not mention du@haduhkatri 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 vipan'ncimadu@hatri-duhkhadu@hatri. I think it is unlikely that 
such a scribal error will already have occurred in the Sansbit original, because, given the coherency 
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the Truth of the Path (mlirgasatya; 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 ~ n s a t i s f a c t o r i n e s s . ~ ~ ~  
The fools, who are deluded with regard to the true nature of dhannas (dhannatcl), cannot 
discern the meaning of permanence and impermanence and hence are afflicted by having 
encountered the immediately present impermanence (*prclpta(?)samnihitEnityat~yd).~~~ 

9 2 Proof of Momentariness (548~18-549b21) 

5 2.1 Introduction (548~19-24) 
Before (548a17) it was said that the anityatcl of the moment extends to all [bases] (riyatana). 
This form of anilyatli is in  the common world (loke) not witnessed by perception.. Therefore, 
it has to be established. The kririkri says: 

Because they (i.e. all riyatanas, more precisely the entirety of samskclras constituting 
them) are the product of the mind, [because] as soon as having originated they perish 
o n  their own account [and because] at the end change can be perceived, they should be 
known to perish every moment.(kB 7)513 

Hsuan-tsang's translations usually have, ~t is improbable that he would have translated the text wlthout 
emending it. 

' I 1  Those impermanent factors that are intermingled with dazq[hulya are unsatisfactory (duNha) for 
two reasons, namely because of the essential unsatisfactoriness inhering in conditioned entities 
(sa~kiiraduhkhatii) 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), hut form the basis for suffering. In other 
sources, the s a ~ k i i r a d u h l ~ h a t  is frequently equated with dazq;hulya without adding that the sarpkiirm 
intermingled with dazqhulya are also unsatisfactory in this sense."ecause the factors constituting the 
Tmth of the Path are not affected by daughulya, 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 NikgyasIAgamas and as it indeed is in the canonic 
citation serving as a starting point for the present duscussion), but their badness (dau;[hulya). Thus, it 
is avoided that even those factors that constitute the emancipation from sarpsiira are unsatisfactory (cf. 
L. Schmithausen: "Zur Buddhistischen Lehre von der dreifachen Leidhaftigkeit. " In: ZDMG Supplement 
III,2, 1977, pp. 918-931). 

T . 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 upddiinaskandhas (i.e. the five groups of factors consituting the sentient 
being to which one clings) are suffering not only in the sense of samskiiraduhk!zatii, but also in the sense 
that they form the basis for duhkhaduhkhati and viparindmaduhkhati (cf. also SrBh 255,2ff and 490,5f0. 

'I2 Despite the difference of expression," this form of anilyatii is clearly identical with the fifth of the 
list of six aniiyatcis enumerated above. As follows from the explanation of this anityati in the ASBh, 
VinSg and SrBh (see n. 460), it refers to the anilyatii perceived immediately in front of one's eyes. 

Wote  that the rendering of samnihitcikiira in the Chinese translation of the AS(Bh) (T 1605 6 7 4 ~ 5 ,  
T 1606 720a6 and a150 corresponds to the translation of samnihitiinilyatii at this point in the Hsien-yang. 

'I3 Literally, both kiirikii and treatise set forth that because the s a ~ k i i r m  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. 
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The treatise says: Because all those conditioned factors (samskdra) are the product of the 
mind, [beca~lse] as soon 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 Roof on the Basis of the Momentariness of the Mind (548~24-549a7) 
Whence should one know that all conditioned factors (samskdra) are the product of the mind 
(cittaphala)? The kdrikd says: 

[Because ofl logical reasoning (yukti) [that refers to] the dominance of the impressions 
(vdsana) 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]. (k l  8)'14 

The treatise says: Due to logical reasoning (yukti) and on account of authoritative teaching 
(dgama) it is known by proof that all conditioned factors (samskdra) 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 samslcdras get to originate. And with those whose mind has been purified by 
discarding the obstructions to absorption (samddhi), all samsk8ras change in accordance with 
[their] mind; [that is,] due to the power of their willful concentration (adhimoksa), [the 
samslcdras] change in various ways. Moreover, due to the power of the mind [abiding] in 
absorption (samddhi), meditative images Qratibimba) originate at will as the object of [this] 
mind [abiding] in absorption (samddhi). 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 sbtra: "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. "'" And it is said [in the sdtra]: "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 s a ~ k E r a s .  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. 

'I4 For a detailed discussion of this argumentation, as well as for parallels in other YoglcSra texts, 
see chapter 1I.B (in particular the table on p. 124), where parts of the text translated at this point have, 
for convenience sake, been cited already. 

This quotation is in verse form. Cf. 
- SN I 39,s-11 (Cf. T 99 264a23-27 and T 100 459b11-15): 
kenassu niyari lokoN kenassu pankissati// 
kissassa ekadhamsa / /  sabbeva vasam anvagli ti// // 
cittena niyati loko// cittena parikissatifl 
cittassa ekadhamsaN sabbeva vmam anvagic ti// N 
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according to the right method you should view the mind" and so on  (iti v i ~ t a r e n a ) . ~ ~ ~  And 
it is said [in the sdtra]: "Oh monks, you should that when it is said 'master of the 
town,' then this is the entire group of consciousness (vijficinaskandha) insofar as it is endowed 
with grasping (sopadcina). "'" This is called the Noble Teaching. 

0 2.3 'Proof of the momentariness on the basis of their sponlaneoars destruction 
(549a7-b12) 

5 2.3.1 Four arguments adduced (549a7-17) 
Question: The reasoning that all those conditioned factors (samskcira) perish on  their own 
account, how is it to be known? Answer: On the grounds of four reasons. 
The stanza says: 

Because [I] 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 samskciras] abided by themselves, one should know that 
they perish o n  their own account. (k5 9)'18 

The explication says: [I] It is not the case that their cause of origination (upcidahet~~) can 
destroy the samskciras, because the two aspects of origination and destmction are mutually 
exclusive. 
[2] Furthermore, there is no cause of duration (sthitihetu) causing the conditioned factors 
(samskcira) to abide. If it necessarily had to exist, then eternal duration would result. 
[3] Since the samskzras do not abide, what should be the purpose of a cause for destruction 
(vin~iiahetu) ."~ 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 the samskciras endured by themselves once they have arisen, the great fault would result 

- AKVy 95,22f: cittena niyate lokaf ciffenapankrgate/ ekadharmasya ciffasya sarvadhamui vaslcinugri/l 
- MSABh 151,6-8 cited inn.  301. 

'I6 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. 

'I7 Cf. SN IV 195,3f: nagaruscirniti kho bhikkhu vififianassefam adhivacanam. 
By this comparison, the superiority of consciousness over the other skandhus, notably the riipuskandha 
(i.e. the group of material factors) is asserted. 

''Wayashima (1989b, p. 21) takes this argumentation to refer specifically to the doctrine of the 
marks of conditioned entities (s;i~kGalaksana). 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 ~iihlaksana). 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 durhtion (sthifiiak~ana) and to the mark of destruction (vinLiSalaksana). The 
possibility that the viniiSa1ak;ana functions as the cause of destruction is, by contrast, only refuted further 
on (appendix, $ 2.3.3), while the sa~kflalaksanus as such are dealt with in a different context towards 
the end of the fourth chapter (550~15-21 cited in n. 141). 

Cf. AKBh 79,2f: nivfltakriritrriy~ khalv api sthitau te (= jarci and anilyatri) ciipi nu tighatah 
sa cripi d h a m  iri katham kutra vci kiiritram kartum utsahigete, kim vci punus tiibhyw kartavyam. 
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that they should endure for ever.520 

Because thus there equally (a) ensue faults, if [it is assumed that] there were causes of 
duration and of destruction or if [it is assumed that the samsk&-as] endured by themselves, 
it has to be known that all samskiras perish on their own account 52' 

5 2.3.2 Clarification of the function of supposed causes of destruction 
(549a17-25) 

The kLirikLi 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] .522 

5 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 (vindialaksana) functions as the cause 
of destruction,523 does this destroying mark exist simultaneously with the entity (dharma) 

520 AS confirmed by the Chung-hua Ts'ang-ching (+%%@) edition (text 621, vol. 28, 543~13) and 

the Zokuz6kyci edition (Vol. 21, chapter 14, p. 60b14), the sequence of the characters Rd and @ has 
been inverted in the Taisho-edition. 

52' This argumentation is analyzed in 5 II.D.2, where also the matching passages from the other 
YogScira works (viz. MSABh 149,27-39 and 150,5-11, ASBh 53,5-9 and VinSg P. zi 5Sa4-6 which 
corresponds most closely to the Hsien-yang) and from the AKBh (193,s-10) are cited. 

522 Cf. 5 II.D.2.4 where this line of reasoning as well as the matching passages in the other YogXcXra 
sources ( ~ r ~ h  486,l-12, MSABh 150,9-16 and VinSg P. zi 58b6f which again corresponds most closely 
to the Hsien-yang) and in the iUCBh (194,l-12) are examined. 

5" In § 2.3.3 the theory is refuted that each impermanent entity is endowed with its own 
viniiSa1ak;ana (lit. mark of destruction) which, as an entity in its own rights, effects the destmction of 
the entity it is attached to (cf. 5 I.C.3.2.2). The conception of the vinZal&ana 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 vinciSa1ak;ana 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 
i n  dependence upon something else, that] other [thing] would be the cause [of 
destruction]. 

The explication says: If that marlc 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 marlc of 
destruction]. Nor would it be reasonable if it did not exist simultaneously, because there 
would be the fault that the continuum is cut off.524 

The first pair of alternatives may be taken (as it has been done in the translation proposed 
here) to envisage the question whether the vin6Salaksana 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 vindialaksana as a cause of destruction is also 
refuted in the KSi (P. si 158a2-4 and 158b1-4 =Muroji 7,10 - 8,5 and 9,12-20), in AKBh 79,ll-15 
(cited inn.  113), in BoBh, 279,25-280,6 (cited inn. 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 listenertreader 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. 

524 Cf. VinSg P.  zi CSb7f, D. i i  55a8-bl: "It is also not possible that destruction (i.e. the 
vinriSa1ak;ana) is the cause of destruction. Why that? Because it is not possible that it (i.e. the 
vin&'alaksana) exists simultaneously with that [entity to be destroyed]. Also [if it is held that as soon as] 
having originated, [the vindSalaksana] destroys rhe [dhanna so that they do not co-exist], there still will 
be the fault that its (i.e. the d h a m ' s )  continuum would be cut off. ""hjig pa yan hjig pahi rgyur mi run 
no// de cihi phyir i e  nu/ de dun lhan cig yodpar mi run bahi phyir ro// skyes nas de hjig p a r  byed ces 
byar yari dehi rgyun chadpar thal bar h a u r  bahiphyir roN Sanskrit manuscript [folio 24a8-bl]: nu ca 
vinLiSo vinrls'akdranam yujyate <./> tat kasya heroh/ nacuna, 24bII XXY-cchedaprasarigata(d; cf. the 
Chinese translation, T 1579 600a25-27). 

T f .  the Chinese translation: "If there was destruction [of the dhanna] at the very time (A) when 
it (i.e. the vindSa1ak;ana) 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, howe3/er, adduced for 
their incompatibility. For all I can see, it can best be accounted for if the existence of the 
viniialaksana entails the non-existence of the correlated entity, because this non-existerce 
is its effect. In this case, the underlying premises would be that there can be no time at 
which the vinaialaksana 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 
speczpc time, i f  at that time the effect is present, too for this premise, cf Oetke 
1990) .jZ5 

Such a reconstruction is strengthened by an argument later in this passage which also 
requires the assumpiion that the effect exists at the time its cause discharges its function. 
By this later argument it is refuted that ;he mere presence of the viniialaksana could 
sufSice to bring about destruction, because in that case whenever the vinsialaksana existed 
the correlated entity would have to be non-existent. As will be seen, this argument is 
factually 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 viniiialaksana discharges its function as soon as it originates, 
whereas in the later argument this intrinsic link between existence andfunction is refuted, 
while the simultaneity is pre~upposed."~ 

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 $ow of causally connected entities which is 

525 The incompatibility between the vinZa1ak;ana and the correlated entity could also follow from 
the equation of the vinciialaksa~a with the destruction of the d h a m ,  an equation which accords with 
the position of the Sautrintikas (cf. AKBh 77,23 bhiitvabhdvo vyayah; AKVy 346,21f viniiSah ... 
abhrivasvabhavatvci) and the Yogiciras (cf. BoBh, 278,18-20, BoBhD189,7f tasmcij jdtiksanad iirdhvam 
taryaivolpannarya sal?lskdraksanasya yah svabhdvavinciSah, sa vyaya iti pajati.) who held the 
vinriialuksana 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 vinriSa1ak;ana 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 

viniiSa1ak;ana would not need to entail the complete non-existence of the correlated entity. g% may be 
identified to translate sahabhii (cf. Index to the AKBh) which means to arise together and often entails 
that also beyond ongination the existence of the correlated entities coincides completely. Such an 

interpretation of B% is supported by the Chinese translation of the VinSg (T 1579 600a26) where the 

corresponding passage reads @&. Thus the simultaneity of the f i s t  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 d h a m  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 viniialuksana 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 vincisalaksana 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 iinplication 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 qualzfi as causes of 
destruction because the supposedly destroyed entity continues to exist in transformed 
manner. 

The problem poses itseEf why the sactana should be cut of under the terms of the second 
alternative. Possibly, this can be accounted for If the viniSalaksana exists afler 
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 contigzious as required jor their causal 
linkage.528 In other words the santana would be cut of because the destroyed entity 
would be separated from further segments of the chain by zts vinxialaksana stepping in 
between it and the succeeding entity.529 

527 Alternatively, it could be held that the argument is a general objection against the vinrZfal&ana'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 vinriSalaksana has to annihilate the respective object completely because it would not 
be essentially different from the markof ageing C;arrilak;ana) if it continued to exist in some way. In this 
case, the second alternative (i.e. the vinrisj1ak;ana 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 santLina is not 
cut off at all, because, when the viniiaiaksana annihilates the correlated entity, a new entity arises 
immediately afterwards so that there is continuity on account of this succeeding entity. 

5ZS 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 vincijalak~ana as a factor that, by its origination, drives the d h a m  out of existence. 

529 The entire interpretation proposed here is based on the understanding that the f i s t  pair of 
alternatives scrutinizes the temporal relationship between the vinLiialaksana 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 vinLiialaQana and its effect, i.e. the destruction. In that case, fifik%% 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 vinLiialaksana 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 vinLfalaksana 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 follo>vs from the variety of conflicting interpretations envisaged here, it is impossible 
to reconstruct with certainty the currently examined argumentation m 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. IS anything, it only 
confirms the impossibility to arrive at a secured understanding. 

Further, 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] .53' 

On this interpretation, @% may render an expressing like prabandha (rather than santcina) that does 
not refer to the continuum of entities (santcina) to which the correlated entity belongs, but to the causal 
linkage between the viniiialaQana 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 alternat~ves (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. 

530 In accordance with the parallel sentence in 549b8, I take the first part of the sentence here to be 
conditional. 

Cf. VinSg P. zi 58b8-59a1, D. i i  55blf: "If the [mark of] destructio~i 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 itselfl." (hug pa de la hjig pa tsam gyi no bo Bid yin 
nu ni hjig pahi rgyu yin par mi run no// hon te hjig pa de no bo Aid gian pa kho nu iig yin nu ni/ des 
nu hjig pahi mtshan Aid don gian du gyur ba de rni dmigs pas mi run no// Sanskrit manuscript: folio 
24bl): vinqtimritrasviibhrivye ccisya vinciiarya viiujiahetutvam nu yujyate/ athrinyasvabhiivol eva vincir'as, 
tena tad arthiintarabhlitam vinLis'akciranama nopalabhyate iti nu 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 interpretationmust, 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 vinris'alaksana 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. 

%y translation follows the Tibetan and Chinese version both of which render vinrlSal&ana rather 
than vinLisLisakdrana. 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 vinriSala@ana] a cause of destruction as a distinct entity 
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My translation of the again cryptic argrrmentation is based on the following understand- 
ing: As the cause of destruction, the viniialaksana 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 
viniialaksana. This, however, would entail that each samskara would be endowed with 
two viniialaksanas, one destroying the entity itseuand one destroying the vinLialaksana 
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 Sarv6stivddins and Va'tsiputriyas- 
Sammatiyas) accounts for the destruction of the vinPialaksana precisely by maintaining 
that it in turn is also endowed by a vinsialaksana (cf. § I.C.2.2). Therefore, the 
argumentation should be understood as hinting at an infinite regress (the second 
vin2ialaksana in turn requires a further vinaialaksana for its destruction and so on) of 
which it only explicates the first step. Even i f  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 viniialaksana is in turn destroyed by the very vinPSalaksana which it 
destroys so that no infinite regress entails. Probably, this solution will have been rejected 
on the grounds that reciprocal destruction is impo~sible."~ 

That the viniialaksana 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 viniialaksanas at all i f  t h q  had to be 
permanent. This reconstruction is unsatisfactory insofar as the basis on which the second 
alternative is repudiated, namely the intrinsic bond between vinPialaksana 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 viniialaksana is subject to destruction but whether it is 
constituted by destruction or not. In fact also %@% 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 
vin2ialaksana cannot effect destruction if it only has destruction as its nature, and that 
conversely, i f  it did have a dzfferent nature enabling it to effect destrrrction, 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 viniialaksana would need to have destruction as its 
nature lest it would no longer be drfferent from an ordinary cause of destruction. It is 
more drficult to see, however, on precisely which grounds the former alternative, namely 
that the nature of the vingialaksana 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 
vinciSal&ana becoming the external cause of destructionj . " 

532 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 destiuction. Thus the 
hypostatization of the vinikalaksana 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 Sarviistivddins 
(and Mtsputriyas-Sammatiyas) to be incoherent, it dismissesj?om the outset their vely 
theoly, 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 reconstrciction 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 satis- 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 

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 thmg, 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.534 

533 In the VinSg the same argument is advanced specifically to refute the possibility that the 
vincis'alaksana 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. 

534 Cf. VinSg P. zi 58b1-3, D. i i  55b2f: "If it is assumed that the 'destruction' (i.e. the 
vinciSalak;ag) 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 
(ekadeia) [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 don hjig pa bsdoirr te @g par byed do ies rtog nu nil des nu 
mar me la sogs pa dun sems dun sems las byun ba mums ran gi nun gis hjig go ies bya ba mi hthad par 
mi run no// gal te de skye b d  la nus pa gian dun gian yodpar rtog nu ni des nu bye brag mi dmigs pas 
mi ruri no// gal te giii gas phyogs gcig hjig par n u  so ies rtog nuc ni/ des nu giii gas cha grii ga hjig 
par nus paham/ cha gfii ga hjig par mi nus par thal bar hgyur bas mi ruri ste/ Sanskrit manuscript folio 
24blf: sacet punar agnyddisahiiyo vinriSo vincis'ayatiti kalpand kriyate, tena pra&pd&nd(m?) citiacaita 
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. . . (lacuna, 24b2) . . . <na yujya > tel sacer punar anyonyascimarthyam tajjanane kalpyate, tena v i f e ~ o  
<no >palabhyara (viSe~a upa O ?) iti nu yujyatel sacelpunar dvayor ekadeSavinciSasdmaI?hyam kalpyate, 
renobhayor ubhayd~'avinLiSa < nu > s'brmlthyam vci ubhayd~'dvindSanasdmarthyam vd prmajyata iti na 
yujyate/ Chinese translation T 1579 600bl-7) 
It is particularly difficult to understand die reasoning repudiating the possibility that the vinZalaksana 
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 depznd 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 
vinciSa1ak;ana and the external agent is also in itself inconsistent. For it is neither possible that their 
capacit.1 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 lcind 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 
vinriSrisalak;ana 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 f i e  etc. are destroyed by their vinLiSn1ak;ana 
alone is defended by the opponent on the basis that the mode of functioning of the vinaia1a&ana 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 vinifalaksana can be observed, destruction 
being one regardless of the destroyed entiq. In the following the hypothetical stance (to my knowledge 
not taken by any school) would be rejected that the vinriSalaksana destroys entities such as f i e ,  whereas 
macroscopic objects are destroyed by external causes of destruction alone. Against this stance it would 
be argued that if the vindSa1ak;ana - 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 vina'alaksana) 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 vin8$'alaksana] 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 vincis'alaksana 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 demoy both parts. " 
T o r  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 skyedpa, I understand that 

janana is used transitively. 
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The last pair of alternatives demonstrates that the conception of the vinHSalaksana is 
inconsistent insofar as the exhaustive alrernatives, 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: IS the vinLSalaksana does not depend upon another 
agent, it must discharge its function as soon as it originates. This is taken to imply that 
whenever the vinzialaksana exists the correlated entity must be completely non-existent - 
probably because it was held to be impossible to attribute causal eficacy 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 vinLSalaksana 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 vinL8alaksana. 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 vinHSalaksana and correlated entity cannot be 
simultaneous because their existence is incompatible.535 

As for the position that the viniiialalcsana operates in dependence upon another cause, it 
is clearly repudiated on the grounds that in this case the external cause upon which the 
vinzialaksana depends will be the true cause of destruction and not the vinHSalaksana. The 
same argument is also advanced by Vasubandhu in the AKBh (cf. n. 113). Apartfrom-refuting 
the possibility that the viniialalqaga operates jointly with an aternal 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 
vinLSalaksana because it is held to operate jointly with such an external cause. 

P .  rton na ni/. 

535 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 Vxtsiputriyas-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-Saqunatiyas 
that mental entities are destroyed by their vincishiaksaw alone, whereas in the case of material entities 
the vinZa1ak;ana operates in conjunction with an external cause (cf. 5 I.C.3.2.2). 

According to this interpretation, it would be unacceptable that there should be no time at which the 
vinciSalaksana exists without destroying the entity it belongs to, because in case of material entities the 
viniialaksana 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 f i e  which activates it. This 
interpretation accords with the matching passage in the VinSg and can also be substantiated by the KSi 
(P. si 158blf, KSi, 9,12-14) where in a similar context the Vxtsiputriyas 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 vinciSa1ak;ana 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 vinriSai*ana in case of 
mental entities (i.e. that there can be no time at which vinciia1ak;ana 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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3 2.4 R o o f  of Momentariness  on the basis of Change and Fina l  D e s t r u ~ t i o n ~ ~ ~  

(549b12-21) 
Further, how should one understand that all entities ( d h a m a )  are momentary because at  the 

end change is perceiveds3'? The stanza says: 

I t  is not the case that bodies, milk, forests and so o n  are at the beginning without 

change. 
Nor  is it the case that at the beginning they do not perish but at the very end they then 

d o  so.(k% 12) 

The explication says: In the case of all internal and external d h a m a s  (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 a n  earlier time their own- 

being is free of change. Nor is it the case that at the beginning they are devoid of destruction 

but a t  the very end they then perish, because there is no reason fo r  [such] a difference [in 
their b e h a v i o ~ r ] . ~ ~ ~  I n  this way all conditioned factors ( sapsk i ra )  should be  known to 

536 Note that according to the hypothesis advanced in this study (cf. particularly 5 II.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 inn.  350 and inn. 5381, reflect of all proofs 
most accurately the origins of the doctrine of momentariness. 

537 Here the Hsien-yang refers back to k i  7c (appendix, 5 2.1) where this argument was brought 
forward for the f i s t  time. 

'j8 Cf. MSABh 150,21f (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]. " (nirodharah. nu hi tathaivdvasthitasyrinte nirodhah sydd ddiksananirviSis~amrit. tasmcin 
nu tat tad evety avadhdryate.) 

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 ar,pment 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 533~29-534a2,Vhis 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 satpkdras cannot endure beyond origination, which in both sources 
(EVISABh 149,27-30 and 150,5-11 cited inn.  393, Hsien-yang, appendix 5 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 sarpkrira 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 corrosionbrought 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 he 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 obser~at ion]  not change later [either],539 and because if they 

did not undergo destruction earlier they would not perish later [either]. Thereby the issue that 

the dhamas are moment[ary] has been settled. 

Considering that on this analysis the present argument 1s essentially identical with the earlier 
demonstration that things cannot persist beyond origination, it could have been held alternatively that the 
ar-went 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 5 II.D.2.4, possible to look at the f i a l  
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. 

"A 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 dharmm) 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 f i a l  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. 

I 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. 5 II.C.l) 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 s a ~ k a r a r  may not persist for ever, simply because they 
were held to be impermanent. 
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abhilcipyyasvabhdva (expressible own-being) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  71f. 78 
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basis for non-satisfactoriness (duijcha) . . . . . . . . . . . . . . . . . . . . . . . . . . .  190f. 216. 234f 
consisting in the non-existence before existence . . . . . . . . . . . . . . . . . . . . . . . . . . .  73. 84 
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gross form of - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  88-90. 166f 

see also: anityatd. of one existence 
see also: destruction. macroscopic 

hypostatization of - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  190-193 
see also: samskrtaiak~anas. hypostatization to real entities 

in the sense of (eternal) non-existence . . . . .  70-78. 80. 841. 87. 91f. 201. 210. 220. 222. 233f 
in the sense of momentariness . . . . . . . . . . . . . . . . . . . . . .  72-78. 86. 88. 90-92. 148f. 210 

see also: momentariness. direct experience of. treated as the realization of anipatZ 
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of death . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  85f. 220-222 
of death. old age and illness . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  85. 88 
of destruction . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  77. 84-86. 91. 220. 233 
of first being polluted and then not polluted . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  73-76 

see also: anityard. of separation and non-separation 
of illness . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  85f. 220-222. 233 
of losslseparation . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  77f. 84-87. 93. 220f. 233 
of old age . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  85f. 220-222. 233 

' 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 anityatii 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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. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  realization of - by Bodhisattva 71-73 
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soteriological significance . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  90f. 171 
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. . . . . . . . . . . . . . . . . . . . . . .  the immediate present form of - 77. 84.86. 220f. 233. 235 

. . . . . . . . . . . . .  various forms of - distinguished 77. 84.90. 91-93. 201. 210. 219-223. 2332 
see also: mark of destmctiodimpermanence 
see also: rrisvabhdva.doctrine. basis of interpretation of anityard 

. . . . . . . . . . . . . . . . . . .  antarcibhava (=intermediate state between death and rebirth) 36. 132. 136 
anumcina (syllogism) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  3. 168. 185 

its three conditions (rrairapya) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  3. 130 
citmabhdva (basis of personal existence ) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  134. 160 
ciimaIEbha (= origination) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  105-107 
citman (Self) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  117 

see also: ancitmavdda 
atom . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  97f 

see also: k~ana .  correlated to atomic movement 
atomism 1 

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  avijfiapti (lit .. the not-making-known entity) 142 
see also: momentariness. of avijliapti 

. . . . . . . . . . . . . . .  rjuh(sary1cdra). jivit(endriy)a ("forcelorgan of life") 102. 173f. 179. 186. 199f 

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  bhcijanaloka (insentient world) 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  determined by collective karma 145f 

see also: anityatd. of the insentient world 
. . . . . . . . . . . . . . . . . . . . . . . .  bhatigcinupassancificina (knowledge of destruction) 203. 205. 206 

body 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . .  appropriated by the mind 122. 132.136. 139. 150f 

momentariness deduced from this appropriation . . . . . . . . . . . . . . . . . . . . . .  135f 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  basis of sense organs 126f 
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body (continued) 
changing in accordance with the mind . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  136-8 
conceived of as enduring . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  15. 115 
direct perception of its atomic structure . . . . . . . . . . . . . . . . . . . . . . . . . . .  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 (Nik2yaslAgamas) 
affirming the supremacy of the mind over matter . . . . . . . . . . . . . . . . . . . . . . . .  138. 236f 
drive at the transience of existence . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  15f. 172-174 
see also: doctrine of momentariness. not attested in Nik%yas/Agarnas 

cause of destruction see: destruction. cause of 
change . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  76. 88. 91 

analysis of - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  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: andtmavdda. precludes change 

occurs at every moment . . . . . . . . . . . . . . . . . . . . . .  154. 156-169. 172-178. 194.196. 217 
deduced from ageing . . . . . . . . . . . . . . . . . . . . . .  157f. 165. 167. 173. 175f. 247 
deduced fromprika processes . . . . . . . . . . . . . . . . . . . . . . . . . . . .  156.158. 1761 

see also: destruction. cause of. supposed - only transforms 
see also: transformation 

cittakkhana/cittak;ana see: mental entitiesimind 
cittaviprayukta samskdras (conditioned factors dissociated from the mind) . . . . . . . . . .  41. 44-46. 64 

destruction . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  130f 
cause of - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  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 external causes . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  187f, 194 
(not) depending upon external causes and the mark of destruction . . . . .  54f, 191, 239. 244-246 
immediately after origination . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  82f. 105-108 
macroscopic . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  167f 

see also: anityarri, gross form of - 
phaseo f -  . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  34 
spontaneity of - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  54. 68. 80f, 155. 164 
see also: ma;k of destruction 
see also: proof of momentariness, deduced from destruction 

dharma 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  in the sense of property 169f 

in the terms samudaya- and vayadhamma . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  203f 
dharmrfyatanaparyipanna rzipaidharmQatanika rzipa (matter pertaining to the group of mental 

objects) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  122. 142, 144 
doctrine of momentariness 

attributed to the Buddha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  16f 
conflict with Mahiysna ontology . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  69f, 80 
date . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  18f, 25-28 
dismissed on the level of highest truth . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  79, 82 
early and later phase . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  4 
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doctrine of momentariness (continued) 
exemplified by flowing water and blowing wind . . . . . . . . . . . . . . . . . . . . . . . . .  38. 118 
first appearance in the Abhidharma tradition of the Sarviistiviidins . . . . . . . . . . . . . . . . .  21 
not attested in Nikiyasl.&gamas . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  15f 
outlineof- . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  1 
presupposed in the (MahB-)VibhisZ . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  20f 
(probably) not attested in the JiZnaprasth2.m . . . . . . . . . . . . . . . . . . . . . . . . . . . .  20-25 
rejection by the Brahmanical schools . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  2 
research on . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  4-7 
soteriological . significance . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  87f. 90f 

applied to undermine existence . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  80-82. 91 
as a "gate to iiinyatri" . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  79f. 82. 91 

. . . . . . . . . . . . . . . . . . . . . . . . .  as an obstacle to the realization of insight 82-84 
sources for - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  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: samskytalakpna. compatibility with the doctrine of momentariness 
see also: trisvabhdva.doctrine. link with the doctrine of momentariness 

duration. cause of (sthitihetu) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  60. 179 
non-existence of - . . . . . . . . . . . . . . . . . . . . . . . . .  . . . . . . . . . . . . .  179. 237f 

. . . . . . . . . . . . . . . . . .  seven kind of causes of - . . . . . . . . . . . . . . . . . . .  ... 179 
see also: mark of duration 

du(&ha (non-satisfactoriness) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  234f 
see also: anifyard. basis for duwha 
see also: Four Noble Truth 

ekayogaksernania ("sharing the same destiny") . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  133f 
existence of past and future entities 

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  propounded by the SarvZstivBdin.9 39 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  stance taken by hfahiiisakas 33 

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  Four Holy Truths 199. 209f. 219 

gross elements constituting the sense organs (indriyamah8bhfita) 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  simultaneity with perception 21f. 125f 

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  susceptibility to change 29f. 32f 

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  "illusionism" of the YogicHras. origination of 212 

jari (old age) see: mark of change 
jEti (mark of origination) see: mark of origination 

ksana 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  conceived as infinitesimal 100-102 

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  conception of - in Yogasntra 97. 197 

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  conception of - in TheravBda 61 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  correlated to atomic movement 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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k ~ a n a  (continued) 
defined in terms of momentary entities . . . . . . . . . . . . . . . . . . . . . . . . . . .  104.110. 120 
definition of - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  51. 53 
denoting "opportunity" . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  94 
duration of - exemplified . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  99-102 
duration of - not fixed . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  96 
"etymological explanation" of term . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  94-96 
referring to the momentary entity itself . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  94. 109f 
see also: akkhana/aksana 
see also: samaya 

kpnika 104-109 . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  d e f ~ t i o n o f -  82f 

lava (unit of time. in Buddhism 1.6 minutes) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  99. 210 

rnaranasamjfici (notion of death) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  199f. 210f. 216f 
mark of change . . . . . . . . . . . . . . . . . . . . . . .  41.44. 431. 56-58. 61. 63-66. 154. 193. 204f. 228 

factor depriving qualified entity of causally efficiency . . . . . . . . . . . . . . . . . . . . . . . . .  57f 
j a r i  (old age) . . . . . . . . . . . . . . . . . . . . . . .  23-25. 27. 42.44. 46.52. 56.58. 60. 65f. 105 
jaratd (=jardl . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  41f. 45 
reconciled with immutability of discrete entities . . . . . . . . . . . . . . . . . . . . . . . . . . .  56-58 
sthityanyarhdtva (change-while-enduring) . . . . . . . . . .  23-35. 41. 43.45. 56f. 61. 63. 66. 174f 
vipan'nirnalakkhana (lit . : transformation) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  42. 45 

mark of destructiodimpermanence (vyayalviniiSa. anityard etc.) . . 38f. 45. 51. 54.58. 60. 64.66. 79. 
82. 190. 193. 200. 202. 228. 237 
anityari (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 . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  55. 186. 238-246 
vyaya (lit .. destruction) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  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 (srhiti) . . . . . . . . . . . . . . . .  24. 43f. 49. 51.53. 55. 58.61. 63. 65f. 82. 105. 193f 
necessary for discharge of causal efficiency . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  58f 
rejected by Sautrintikas . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  60 
see also. duration. cause of 

mark of origination (utpdda. jdti) . . . .  23.25. 43. 45f. 51. 53-55. 64.66. 79. 82. 193. 204f. 228 
functioning before the origination of the principal entity . . . . . . . . . . . . . . . . . . . . . . . .  52 
j i r i  (lit .. birth) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  42.44. 46f. 51fz 54. 60.62. 64f 
urpida (lit .. origination) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  41. 43. 49. 61. 63 
see also: origination 

material entitieslmatter 
conceived of as momentary . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  33. 37. 67 
conceived of as non-momentary . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  30. 37. 121 
enduring seventeen times as long as mental entities . . . . . . . . . . . . . . . .  34. 113. 127. 132 
enduring three times as long as mental entities . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  35f 

see also: "Three-Momentsn-doctrine 
manipulated by the mind: see adhimok~a 
only existing when functioning as object of perception . . . . . . . . . . . . . . . . . . . . .  129-131 
see also under body 

mental entitieslmind 
cittakkhana/cittak~ana (= momentary mental entity) . . . . . . . . . . . . .  34. 96. 102. 104. 109f 
conceived of as enduring . . . . . . . . . . . . . . . . . . . . . . . . .  15. 19. 28. 32f. 113. 120. 205 
differentiation of - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  ... . .  114. 117 
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mental entitiesimind (continued) 
divided into three phases . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  34 
domination (ddhipatya) over matter . . . . . . . . . . . . . . . . . . . . . . . . . . . .  137.139. 146-151 
fluctuation of - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  114-120 
karmic conditioning of matter . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  139. 145-147 
momentariness of - : see momentariness. of mental entities 
resulting from sense organs and objects . . . . . . . . . . . . . . . . . . . . . . . . . . .  122. 125-129 
(non-)susceptibility to change . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  29.35. 114 
see also: anityatfi. of the mind 
see also: destruction. cause of 
see also: series. of mental entities 

mithyavimukti (wrong delivery) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  48f 
moment see: ksana and samaya 
momentariness 

direct experience of - . . . . . . . . . . . . . . . . . . . . . .  .... . . . .  ch . 1I.E and pp . 82. 90f 
attained to in context of smrtyupasthfina . . . . . . . . . . . . . . . . . .  197. 199.209. 215f 
induced by a specific technique of contemplating anityatfi . . . . . . . . . . . . . .  210-217 
impossibility of - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  215f 
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 anityatfi . . . . . . . . . . . . . . . . . . . . . . . .  90f. 199f. 210 
see also: bharigdnupassandiBna 
see also: body. direct perception of its momentariness 
see also: skandhas. viewed as momentary 
see also: udayabbaydnupassand?%ina 

not accepted for gold. relics etc . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  83 
of avijiiapti . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  144f 
of flames andlor sound . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  37f. 168. 191 

see also proof of momentariness. for fire. for sound 
of matter: see material entitieslmatter. conceived of as momentary 
of mental entitieslthe mind . . . . . . . . . . . . . . . . . . . . . . . . .  19. 30.33. 37f. 67. 193f 205 

doctrinal basis for - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  114.121. 175. 194f 
deduced from the momentariness of sense organ and object . . . . . . . . . . . .  131. 149 

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  ofpratibimbas (meditative image) 124. 142-145 
... of the body: see body. 

see also: anityard. in the sense of momentariness 
see also: anityard. of the moment 
see also: anityatd. subtle form of - 
see also: doctrine of momentariness 
see also: ksana (moment) 
see also: proof of momentariness 

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  movement 38. 67 
. . . . . . . . . . . . . . . . . . .  according to the doctrine of momentariness 2. 100f. 103f. 109. 206 

. . . . . . . . . . . . . . . . . . . . . . . . . . .  muh8rra (unit of time. in Buddhism 48 minutes) 96. 99. 210 
. . . . . .  murder (prfindtipdta) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  .... 173. 186 
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origination (continued) 
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proof of momentariness (continued) 
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. . . . . . . . . . . . . . . . . . . . .  ontological status and function according to different schools 45f 

only conceptually given terms . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  62. 64 
. . . . . . . . . . . . . . . . . . . . . . . . . . . .  reduction to existence and non-existence 63. 64. 66 
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sant ina  see series 
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satkityavcida . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  39 
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skandhas 
viewed as momentary. viewed as lasting for one life-time and viewed as lasting for the 
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see also: momentariness. direct experience of. attained to in context of smylyupasthdna 
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sthityanyathcitva see: mark of change 
SCnyatd see aniiyatii. dismissed on the level of Siinyatd 
svabhciva/svaripa ("own-naturelbeing") . . 67. 106f. 109. 155. 163. 181. 197. 220. 222. 236. 242-244 

see also: abhilripyasvabhdva 

tathigatagarbha . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  83f. 87 
tathaivdvasthitaitathasthita (persisting in the same way) . . . . . . . . . . .  133-135. 160.162. 172. 194f 
tathatci (Thusness) . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  212 

relationship to "true tathatii" . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  73 
see also anityatd. correlated to rathatd and tme tathatii 

t a t k ~ a n a  (unit of time; in Buddhism 120 k~anas .  i.e. 1.6 seconds) . . . . . . . . . . . . . . . . . .  99f. 210 
"Three-Momentsn-doctrine . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  21. 35f. 113. 126f 
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atomistic conception of - . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  96-98. 102. 110 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . .  yogic understanding of - in Yogasfitra 97 

transformation (viparindma) 
distinction of various causes of - . . . . . . . . . . . . . . . . . . . . . . . . .  165f. 223. 231-233 
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vinciSa see: mark of destruction 
vinEfitvrZnumrlna see: proof of momentariness. deduced from the spontaneity of destruction 
vipari@malakkhana see: mark of change 
yaya see: mark of destruction 
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In the notes 408 and 410 I have touched upon the "Vasubandhu problem. " that is the question of 
how many Vasubandhus there are in the YogBc2ra and SautrHntika tradition . 
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Bodhisattvabhfimi (BoBh, ) 65. 67. 70.72. 78. 91 
276. 2-5 . . . . . . . . . . . . . . . . . . .  71 

. . . . . . . . . . . . . . . . .  277. 16.22 71f 

. . . . . . . . . . . . . .  278.1 0.25 64. 109 

. . . . . . . . . . . . . . . .  278.1 8.20 240 
278.25.279. 6 . . . . . . . . . . . . . . .  43f 

. . . . . . . . . . . . . . . . . . .  279. 6.9 64 
. . . . . . . . . . . . . .  279.25.280. 3 186 
. . . . . . . . . . . . . . .  279.25.280. 6 54f 

. . . . . . . . . . . . . . . . .  280. 6.11 198f 
. . . . . . . . .  Brahrnasctrabhiisya 532. 10f 130 

. . . . . . . . . . . . . .  Brahmavidyibhara~ 110 

Dhamrnasangani 596. p 642-643 . . . . . . .  44 
Dighanikiya-atthakathi 765. 768. 775f. 777 204 

. . . . . . . . . . . . . . . . . .  757. 30 208 
DighaniGya-atthakathitiki L i n a t t h a v a 9 ~  

. . . . . . . . . . . . . .  I1 38lf. I1 387 204 
. . . . . . . . . . . . .  II 375.29-376. 1 208 

. . . . . .  II 376.10f. U 370.27-371. 5 208 
. . . . . . . . . .  Divyivadina 643.2f. 644. 8f 99 

644. 9f . . . . . . . . . . . . . . . . . . .  99 

. . . . . . . . . . .  Ganitasirasamgraha 1.32 103 
g ~ a n  ston dbu mahi siiifi po (Collected Works of 

. . . . . . . . . . . .  . Taranatha: Vol 4) 512, 4.6 87 
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Hsien-yang shhg-chiao lun ( H ~ i e n - ~ a n ~ )  . 7. 
l l f .  54. 67.69. 74. 76. 77f. 85. 86. 88f. 91-93. 
147f. 150f. 169. 183. 192. 201f 

484a13-22 . . . . . . . . . . . . . . . .  142 
548~18-549'021 . . . .  appendix: 219-249 
548~24-549a7 . . . . . . . . . . . . . . .  16 
548~25-29 . . . . . . . . . . . . . .  146 
548~29-549al . . . . . . . . . . . . . .  140 
549a2f . . . . . . . . . . . . . . . . . .  142 

. . . . . . . . . . . . . . . .  549b22-cl 117 
. . . . . . . . . . . . . . . . .  550b6-13 117 

. . . . . . . . . . . . . . . . .  550~16-20 65 
. . . . . . . . . . . . . . . . . .  5 50c24f 202 
. . . . . . . . . . . . . . . . . .  550c25f 201 

. . . . . . . . . . . . . .  550~29-55 la2 201 
. . . . . . . . . . . . . . . . . .  551b3-9 202 

. . . . . .  Jiiinaprasthina 20.25. 125. 127f. 196 
. . . . . . . . . .  T 1543 780~23-781a1 23 

T 1544 926b20f . . . . . . . . . . . . .  23 
T 1544 926b20-22 . . . . . . . . . . . .  23 
T 1544 997b23 . . . . . . . . . . . . . .  22 
T 1544 997~4-6 . . . . . . . . . . . . .  174 
T 1544 998~20-24 . . . . .  21f. 125. 127f 

. . . . . . .  Karmasiddhi (KSi. P . 5563) 54. 183 
. . . . . . . . . . . . . . . .  158a4-bl 183 

. . . . . . . . . . . . . . . . .  158a5f 185 

. . . . . . . . . . . . . . . . .  158a6f 185 

. . . . . . . . . . . . . . . . .  158bl-4 186 

. . . . . . . . . . . . . . . . . .  l59a1f 156 
Karrnasiddhitiki P . ku 74b8 . . . . . . . . .  38 

. . . . . . . . . . . . . . . . . . . .  Kathivatthu 29 
11.7 (Cittaithitikathi) . . .  19f. 3 1. 33. 41. 
117. 120f 
XXII.8 (Khqikakatha) 18-20. 31. 33. 121 

. . . . . . . . . . . . . . . . . . .  204. 17 19 
. . . . . . . . . . . . . . . .  620. 5 18. 149 

. . . . . . . . . . . . . . . . . .  620. 7-10 20 
. . . . . . . . . . . . . . . .  620.1 7-30 20 

Kathivatthu-ppakaraqa-aghakathi (Kv-a) . . 19 
. . . . . . . . . . . . . . . . . .  57.1 3-16 41 

XXII.7 . . . . . . . . . . . . . . . . . . .  34 
. . . . . . . . . . . . . .  XXII.8. 195f 150 

. . . . . . . . . . . . .  La~ikgvatirasC~tra (LAS) 82 
VI.9 . . . . . . . . . . . . . . . . . . .  38 

. . . . . . . . . . . . . . . . .  VI.9.llab 82f 
. . . . . . . . . . . . .  VI.15.16 83, 177 

. . . . . . . . . . . . . .  235.15-236. 4 83f 

. . . . .  Madhygntavibhgga (MAV) 76. 77f. 92 
. . . . . . . . . . . . . . . . . . .  111.5 72 

III.5cdi6ab . . . . . . . . . . . . . . . . .  70f 
Madhyantavibhsga-bhQya (MAVBh) 38.3f . 75 

38.21-39. 3 . . . . . . . . . . . . . . . . .  74f 
39. 20f . . . . . . . . . . . . . . . . . . . .  76 

MadhyintavibhBga-tik2 (MAVT) 117. 1.9 . . 75 
111.2 0.23 . . . . . . . . . . . . . . . . .  75 

Mahiprajiidplramitopadeia (MPPU) . . .  8. 78. 
80. 82. 84. 91. 208 

105a18-22 . . . . . . . . . . . . . . . .  141 
138a7-10 . . . . . . . . . . . . . . . . .  219 
171a28-b2 . . . . . . . . . . . . . . . .  118 
171a28f . . . . . . . . . . . . . . . . .  104 
200a22-b4 . . . . . . . . . . . . . . . .  79 
200a22-b4 . . . . . . . . . . . . . . . .  193 
200b4-9 . . . . . . . . . . . . . . . . . .  168 
222b2-5 . . . . . . . . . . . . . . . . . . .  38 
222b27-29 . . . . . . . . . . . . . . . . .  691 

. . . . . . . . . . . . . . . . .  222~1-15 79 
222~10-12 . . . . . . . . . . . . . . . .  168 
228b5f . . . . . . . . . . . . . . . . . .  213 
228b5f . . . . . . . . . . . . . . . . . .  13 

. . . . . . . . . . . . . . . .  229b14-22 82 
229b15f . . . . . . . . . . . . . . . . . .  38 

. . . . . . . . . . . .  229b3f and 14-16 199 
229c3f . . . . . . . . . . . . . . . . . . .  89 
372b19-24 . . . . . . . . . . . . . . . .  79 

. . . . . . . . . . . . . . . .  372b 19-24 199 
. . . . . . . . . . . . . . .  Mahivastu LI 252. 14 95 

MahByinasfitrila*ira (MSA) . . 67-69. 74. 76. 
150f. 169. 187f. 192 

XVID . 81 . . . . . . . . . . . . . . . . . .  73 
. . . . . . . . . . . . . . .  XVIII.82-90 159 

. . . . . . . . . . . . . .  XVIII.83 922 
. . . . . . . . . . . . . . .  XVUl.83b 125 
. . . . . . . . . . . . . . . . .  XVI11.82~ 69 

Mahiyinasfitrilarikira-bhasya (MSABh. for 
general remarks see the references under MSA) 

. . . . . . . . . . . . . . . . .  46.1 2-15 87 
57. 9f . . . . . . . . . . . . . . . . . . .  219 

. . . . . . . . . . . . . . . . .  149. 7 71 
. . . . . . . . . . .  149. 7f and l l f  73  

. . . . . . . . . . . .  149.27-150. 3 15f 

. . . . . . . . . . .  149.27-150. 5 1944 
149.2 7-30 and 150. 5-11 247. 177-480 
150. 3-5 . . . . . . . . . .  90. 203. 209 
150. 9-14 . . . . . . . . . . . . . .  184 
150.1 4-16 . . . . . . . . . . . . .  184 
150, 15f . . . . . . . . . . . . . . .  185 
150.1 6-19 . . . . . . . . . . . . .  192 
150.2 0-28 . . . . . . . . . .  156. 247 
150, 21f . . . . . . . . . . . . . . .  247 
151. 1-3 . . . . . . . . . . . . . .  125 
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MSA 

152.1 0.12 . . . . . . . . . . . . .  159 
152.1 2.14 . . . . . . . . . . . . .  160 
152.1 4.16 . . . . . . . . . . . . .  126 
152.1 6.19 . . . . . . . . . . . . .  160f 
152.1 9.24 . . . . . . . . . . . . .  161f 
153. 4.8 . . . . . . . . . . . . . . .  162 
153. 8f . . . . . . . . . . . . . . .  143 
153.1 7.19 . . . . . . . . . . . . .  165 
153.2 3.25 . . . . . . . . . . . . .  147 

. 153. 25.29 . . . . . . . . . .  165P 231 
153.29.154. 2 . . . . . . . . . . .  155 
154. 3.5 . . . . . . . . . . . . . . .  165 
154. 5f . . . . . . . . . . . . . . .  144 
154. 7.12 . . . . . . . . . . . . . .  157 
154.1 7.19 . . . . . . . . . . . . .  126 
154.1 9.21 . . . . . . . . . . . . .  123 

(MahiyBna)-SfitrBla&BratG (MSAT. P . 5530) 
169b6-170al . . . . . . . . . . . . . . . .  71 
169b8-170al . . . . . . . . . . . . . . .  74 
171a8-bl . . . . . . . . . . . . . . . . .  139 
172a7f . . . . . . . . . . . . . . . . . .  163 
172b3f . . . . . . . . . . . . . . . . . .  166 

(MahByim)-Sutrilarik8ra-vytti-bhisya (SAVBh. 
. . . . . . . . . . . . . .  P . 5531) 156b4f 71 

. . . . . . . . . . . . . . . . . . .  156b5-8 70 
157b4f . . . . . . . . . . . . . . . . . . .  73 
169b4f . . . . . . . . . . . . . . . . . .  147 
170a4-8 . . . . . . . . . . . . . . . . . .  134 

. . . . . . . . . . . . . . . . . . .  170b2 138 
. . . . . . . . . . . . . . . . .  170b3-5 138 

. . . . . . . . . . . . . . . . . .  170b8 140 
. . . . . . . . . . . . . . . . . .  171a2-5 145 

. . . . . . . . . . . . . . . . .  171a7-bl 148 
. . . . . . . . . . . . . . . . . .  172b5-7 138 
. . . . . . . . . . . . . . . . . .  175a6f 160 
. . . . . . . . . . . . . . . . . .  176b6f 128 
. . . . . . . . . . . . . . . . . .  182b5f 163 
. . . . . . . . . . . . . . . . . .  183alf 163 

183a6f . . . . . . . . . . . . . . . . . .  143 
185b7-186al . . . . . . . . . . . . . . .  166 
187b1.3 . . . . . . . . . . . . . . . . . .  144 

Majjhimanik2ya (MN) 1.5961 . . . . . . . .  203 
I 137.2 1-24 . . . . . . . . . . . . . . .  172 
II 73. 19f . . . . . . . . . . . . . . . . .  172 

Maranasmflisiitra . . . . . . . . . . . . .  17. 212f 
Markatasiitra . . .  15. 113. 115. 116f. 121. 213f 
(Mfila-)Madhyamaka-Erika (MKK) . . 26. 42. 
193. 208 

VII. 4 . . . . . . . . . . . . . . . . . . . .  46 
Mfilamadhyamakavytti (P . 5242) 212blf . . .  47 

212bl-312al . . . . . . . . . . . . . . . .  46 

Nidinasamyukta 116f . . . . . . . . . . . . . .  213 
Nirukta 11.25 . . . . . . . . . . . . . . . . . . . .  95 
Nyiyakandali 288.1 6.18 . . . . . . . . . . .  191 
*NyiyitnusHra (NA) . . . . . . . . .  4. 7. 150-152 

408b10-13 . . . . . . . . . . . . . . . .  157 
521b20-22 . . . . . . . . . . . . . . . .  98 
521~6-10 . . . . . . . . . . . .  . -  . . .  105 
533b7-12 . . . . . . . . . . . . . . . . . .  95 
533b12-14 . . . . . . . . . . . . . . . . .  95 
533b14-16 . . . . . . . . . . . . . . . . .  95 
533b16-19 . . . . . . . . . . . . . . . . .  95 
533b20f . . . . . . . . . . . . . . . . . . .  96 
533b23f . . . . . . . . . . . . . . . . . .  107 
533b27f . . . . . . . . . . . . . . . . . .  108 
533b28-c2 . . . . . . . . . . . . . . . .  108 
533~9-29 . . . . . . . . . . . . . . . . .  53 
533~11-15 . . . . . . . . . . . . . . . . .  45 
533~13-15 . . . . . . . . . . . . . . . . .  44 
533~15-18 . . . . . . . . . . . . . . . .  179 
533~21-24 . . . . . . . . . . . . . . . . .  63 
533~28-534a18 . . . . . . . . . . . . . .  53 

. . . . . . . . . . .  533~29-534a2 181. 243 
534b29-c3 . . . . . . . . . . . . .  137. 164 
534~3-7 . . . . . . . . . . . . . . . . . .  135 
534~7-14 . . . . . . . . . . . . . . . . . .  16 

. . . . . . . . . . . . . . . . . .  534c9f 174 
534~14-17 . . . . . . . . . . . . . . . . .  15  

. . . . . . . . . . . . . . . .  534~14-17 113 
534~20.26 . . . . . . . . . . . . . . . .  155 

. . . . .  Ny2yasfitrabhlsya (NSBh) 824. 5.8 163 
. . . . . . . . . . . . . . .  826.8.827. 1 164 

. . . . . . . .  Nyiyavirttika (NyaVart) 824. 4f 98 
. . . . . . . . . . . . . . . . . .  824. 131 164 
. . . . . . . . . . . . . . .  824. 16f 156f. 176 

833. 2.9 . . . . . . . . . . . . . . . . . .  38 
835. 71 . . . . . . . . . . . . . . . . . . . .  55 

. . . . . . . . . . . . . . .  836.6-837. 1 184 
837. 14 . . . . . . . . . . . . . . . . . . .  95 

. . . . . . . . . . . . . . . .  837.1 4.17 107 
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NyiVBrt 867.17.868. 2 . . . . . . . . . . . . . . .  96 P . cho 171b6f . . . . . . . . . . . . . .  167 
867. 18 . . . . . . . . . . . . . . . . . . .  98 P . cho 171b7f-172a3 . . . . . . . . . .  166f 

SamrnatiyaniEyaSHstra . . . . . . . . . . . . .  36 
Paficavastuka . . . . . . . . . . . . . . . . . . . .  42 *SamskytlsamskytaviniScaya (P . 5865) fio 18a4 98 

T 1556 995~18-23. 997~25.27. T 1557 iio 18a4ff . . . . . . . . . . . . . . . . .  99 
1001a27 . . . . . . . . . . . . . . . . . .  45 iio 18b4f 103 . . . . . . . . . . . . . . . . .  
T 1556 995c25f. T 1557 loola27 . . .  46 *Samylktlbhidharmahydaya[Sistra] (SAH) 27. 
T 1556 997~261 and 997~27. T 1557 207 
1001a27f and 1001a28 . . . . . . . . . .  43 909b13f . . . . . . . . . . . . . . . . . .  27 

PaficavimSati . . . . . . . . . . . . . . . . . . .  70 . 886c9f and 17f . . . . . . . . . . . . . .  98 
Paramiirthaglthiis (PG) . . . . . . . . . . . . . .  17 886c18f . . . . . . . . . . . . . . . . . .  100 

PG lcd . . . . . . . . . . . . . . . .  65. 66 887b7-15 . . . . . . . . . . . . . . . . . .  99 
16G 65. 65f (embedded in commentary). 80 909610-15 . . . . . . . . . . . . . . . .  202 

PG 6. 7 . . . . . . . . . . . . . . . . . . .  80f Samyuttaniklya (SN) I 39. 8-11 . . . . . . . .  236 
PG 8. 9 . . . . . . . . . . . . . . . . . . .  81 I1 94.2 1.23 . . . . . . . . . . . . . . . .  115 
PG9ab . . . . . . . . . . . . . . . . . .  153 II95. 5.9 . . . . . . . . . . . . . . . . .  115 
PG 9cd . . . . . . . . . . . . . . . . . .  191 I1 95. 6.9 213 . . . . . . . . . . . . . . . . .  
PG 39-41 . . . . . . . . . . . . . . . . . .  81 I1 190-193 . . . . . . . . . . . . . . . . .  15 

Patisambhidlmagga 1.54.57 . . . . . . . .  41. 204 IV 68. 2f . . . . . . . . . . . . . . . . .  172 
Prajfilpradipa: P . 5253. tsha 125b8-126a6 . . 47 IV 68.32.69. 2 . . . . . . . . . . . . . .  146 
Prajfilpradipaffi:  P . 5259. i a  i34b5-135a8 47 IV 195. 3 f  . . . . . . . . . . . . . . . .  237 
Prakarana T 1542 694a25-28 . . . . . . . . . .  45 N 21 1. 25-27 . . . . . . . . . . . . . .  148 

T 1542 694a26f and 694a27f . . . . . .  43 V 184 . . . . . . . . . . . . . . . . . . .  203f 
PramlnavHrttika I.193cd . . . . . . . . . . . .  181 Sam~uttanibya-a!!hakathl Slratthappaklsini 

. . . . . . . . . . . . . . . .  III.496ab . . . . . . . . . . . . . . . . . .  98 I1 99.2 3.27 115 

. . . . . . . . . . . . . .  Prarniinaviirttikavgti on III.496ab . . . . .  96. 98 11 99.2 7-31 214. 96 

PramBnaviniicaya: P. 5710. ce 277a4-6 . .  162f S i i m z ~ a n a - a r a n y a k a  (VIII.21) . . . . . . . .  96 
. . .  prasa&apads (Pr) 281. 1 .. . . . . . . . .  106 San-wu-hsing-lun (T 1617) 872b12-23 73. 74 

. . . . . . . . . . . . . . . . . . .  148.1-149. 2 . . . . . . . . . . . . . .  47. 48 872b15 84 
. . . . . . . . . . . . . . . . .  547.1 4-18 lOOf 872b16-20 69 . . . . . . . . . . . . . . . .  

praiastapadabhlsya 47. . . . . . . . . . . .  184 Slratthappabsini see Sqyuttanikiya-afLhakathB 

106.23.107.2 . . . . . . . . . . . . .  184 ~iiriputriibhidharma . . . . . . .  18. 28. 31f. 120 
287. 17f . . . . . . . . . . . . . . . . . .  191 T 1548: 591b8-11. 698a5.7. 715a20-23 28 

Satipatthinasutta . . . . . . .  113. 201. 203f. 221 
. . . . . . . . . . . .  . . . . . . . . . . . . . . . . . . . . . .  RatnPva]i 26 Sihfisamuccaya 230. I O ~  208 

1.66 . . . . . . . . . . . . . . . . . . .  158 ~lokaviirttika (Sabdanityatadhikarqa) 
. . . . . . . . . . . . . . . . .  1.69-70 . . . . . . . . . . . . . . . . . . .  98 ka 434-438 38 
. . . . . . . . . . . . . .  ka 424-425 89. 167 

SaddarSanasamuccaya 46.141. . . . . . . . . .  59f ~ramanapaficl~at~ri~padibhismarana(p.5630) 
. . . . . . . . . . . . . . . . . . .  Siihityadarpana by Viivanitha ad no . 255 . 120 u 182a7 32 

. . . . . . . . . . . .  "Samayabhedoparacanacakra . . . . . . . . .  29 u 182a8 and 182b3 36 
2031 16a8. SBhC, ID and . . .  29 ~rlvakabhiimi ( ~ r ~ h )  . . . . . .  67.69. 84.7. 90. 

. . . .  T 2031 16~14-16. SBhC, VII.2 36 153-155' 16'. 175. 223f. 230 
. . . . . . . . . . . . . . . . . .  T 2031 17a10-12. SBhC, IXa.20 32 475.3-5 231 . . .  
. . . . . . . . . . . . . . . . . .  T 2031 17a13f. SBhC, IXa.23 32 475. 6.8 232 . . . .  

. . . . . . . . . . . . . . . . .  T 2031 17a17f. SBhC, Xb .6  32 475. 9.11 232 . . . . .  
. . . . . . . . . . . . . . . .  T 2031 17bl. SBhC, X1.4 32 475.1 2-16 232 . . . . . . .  

. . . . . . . . . . . . . . . . .  SBhC, IXa.1 33 475. 171 232 . . . . . . . . . . . . . . .  
. . . . . . . . . . . . . . . .  SBhC, IXb.1 33 475.1 9-22 232 . . . . . . . . . . . . . .  

. . . . . . . . . . . . . . . . . .  Samdhinirmocanasdtra ( S N S )  215 476. 1-3 232 . . . . . . .  
. . . . . . . . . . . . . . . . .  X.7 88. 166 476. 4.16 232f . . . . . . . . . . . . . . . . .  

. . . . . . . . . . . . . . . . . .  SNS-vylkhylna (SNSVy. P 5845) 169 477. 1.7 224 . . . . . .  . . . . . . . . . . . . . . . . .  477. 8. 16 224 
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