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I welcome the publication of this book examining the concept of rebirth,

the idea accepted by most Buddhists that our lives have no beginning
and that we move from one life to the next. Since Buddhists of all tradi-
tions accept that the scriptures preserved in Pali are the earliest record of
what the Buddha taught, Bhikkhu Analayo’s confirmation that rebirth is
clearly explained there in the context of dependent arising and karma is
valuable. He also highlights the commonly accepted accounts that recol-
lection of his own previous lives and the lives of others had a vivid place
in the Buddha’s own experience of awakening.

Dignaga, the great Indian logician of the fifth—sixth century, exam-
ined the idea of rebirth extensively. He pointed out that when we talk
about material things, we have to consider substantial causes and cooper-
ative conditions. Our physical bodies, for example, are composed of parti-
cles. Each particle has a substantial cause, and we could theoretically trace
these back to the Big Bang and even beyond that. Therefore we conclude
that the particles that make up the material world have no beginning.

Just as there are no beginnings on a physical level, consciousness, too,
is without a beginning. Dignaga argued that the substantial cause of con-
sciousness must be of the same nature as consciousness. He asserted that,
while matter can provide cooperative conditions in terms of our sense
organs, brain, and nervous system, matter cannot be the substantial cause
of consciousness. The substantial cause of consciousness must be of the
same nature as consciousness. In other words, each moment of conscious-
ness is preceded by an earlier moment of consciousness; therefore we say
that consciousness has no beginning—and it is on that basis that we
describe the theory of rebirth.

I share Bhikkhu Analayo’s goal of trying to understand things as they
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really are, so I am happy to see that he reviews here debates about rebirth
before looking at other evidence. In discussions I have been holding with
modern scientists for more than thirty years, I have noticed a shift from
their earlier assumption that consciousness was no more than a function
of the brain to an acknowledgment of neuroplasticity, and recognition
that the relationship between mind and brain may be more interdepen-
dent than they thought. I have also asked whether, when a perfect sperm
meets a perfect ovum in a perfect womb, the conception of a conscious
being will automatically occur. Scientists concede that it will not but are
unable to explain why. Buddhist science explains that the additional fac-
tor to consider is the presence of consciousness.

Bhikkhu Analayo draws attention to reports of children who remem-
ber previous lives. I have come across several such children myself. In the
early 1980s I met a couple of gitls, one from Patiala and another from Kan-
pur in India, who had very clear memories of their past lives. They clearly
and convincingly recognized their former parents, as well as where they
had lived in their previous lives. More recently, I met a boy who was born
in Lhasa, Tibet. Insisting that his birthplace was not his home, he urged
his parents to take him to India. First they brought him to Dharamsala,
where I live, but he continued to insist, “This is not where I'm from; my
place is in South India.” Eventually he led his parents to Gaden Monas-
tery, found his previous house, and pointed out his former room. When
they went in, he said, “If you look in this box you’ll find my glasses,” which
indeed they did.

A similar story relates to the grandson of a Tibetan friend living in
America. I recognized the boy as the reincarnation of a lama my friend
had known. However, the boy’s father did not want his son to be rec-
ognized and brought up as a reincarnate lama and sent him to school
instead. The grandfather told me that eventually the boy spoke up of his
own accord, saying, “This is not where I'm supposed to be. I should be in
India at Drepung Loseling Monastery.” In the end, the father accepted
the situation and allowed him to join the monastery.

My mother used to tell me that when I was young I had clear memories
of my past life. These faded as I got older, and now I can’t even remember
what happened yesterday. When I recently met the young boy who came



FOREWORD BY HIS HOLINESS THE DALAI LAMA : xi

from Lhasa to join his monastery, I asked him if he still remembered his
past life, and he told me he did not. I was glad to know I am not the only
one whose previous-life recollections have vanished.

The case Bhikkhu Analayo cites, of a young boy able to recite Pali from
abygone era that he is unlikely to have encountered in any other way, also
corresponds to my experience. I have heard about people who can recite
texts and verses that they have not knowingly memorized, and of course
there are many who can memorize texts with unaccountable ease, as if
they already knew them. That they have knowledge from previous lives
seems an appropriate explanation. Such things happen, but so far science
has no explanation for what is going on. However, I know several scien-
tists who are interested in looking into this.

I agree with Bhikkhu Analayo that the purpose of the exploration pre-
sented in these pages is not to impose a particular point of view, but to
provide the opportunity for better understanding based on analysis and
discussion. Many people predict that the twenty-first century will be a
time when we really come to understand the way the brain works. If this is
true, it will necessarily be a time when we develop a better understanding
of the workings of the mind, too. I believe that such circumstances will
throw light on the question of rebirth. Science may yet discover convine-
ing evidence that rebirth is impossible. In the meantime, I recommend
that interested readers take the Buddha’s advice when he urged the monks
who followed him to examine and investigate what he had said as a gold-
smith tests gold by heating, cutting, and rubbing it. Read the evidence
here, think about it, weigh it against your own experience, and make up

your own minds.

C(ﬂ} n/\J






Foreword by Bhante Gunaratana

THE BUDDHA GAINED DIRECT KNOWLEDGE of rebirth during
the night he attained enlightenment. When he saw his own countless
previous lives, and those of other living beings dying and taking rebirth
according to their karma, he began to investigate the reason for this repe-
tition of birth and death. Then he understood dependent arising (paticca
samuppada). He started with birth and receded until he discovered the
ignorance that causes cravingleading up to the committing of karma. The
force that projects forward to the next birth is consciousness fully charged
with karma, craving, and ignorance. Because craving links this life with
the next, the Buddha called it a seamstress. Craving clings to objects—
physical or mental. This is the driving force or the magnet that attracts a
suitable place for rebirth to occur.

Feelings, perceptions, formations, and consciousness, together with
craving, karma, and ignorance: these immaterial mental factors join the
material factors to make a life. All of them are changing constantly and
rapidly, which makes it impossible to ascertain experientially in what way
exactly rebirth is taking place. Materialists, for this reason, unequivo-
cally reject the teaching of rebirth. In societies where most people do not
believe in rebirth, children who speak of their own previous-life expe-
riences are discouraged and ignored. In societies where the majority of
people believe in rebirth, adults pay special attention to children who say
numerous things about their own previous-life experiences. The memo-
ries of young children with exceptional skills and capabilities—memories
beyond what is possible at such a young age, such as those on a tape I heard
over forty years ago—point to the spiritual reality of rebirth.

The hearing of that tape happened when I was living in the Washing-
ton Buddhist Vihara between 1968 and 1988, the first Theravada Buddhist
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temple in the United States. One day in the early 1970s, somebody gave
me a cassette tape saying, “Please listen to this tape.” I listened to it and
found the very sweet voice of a little child chanting in Pali. His Pali pro-
nunciation was very clear. His chanting style was unique—I had never
heard such a chanting style before. I made copies of the tape and shared
it with many people. Everyone who listened to his chanting was deeply
touched. Finally, I decided to see this child.

In 1985, I stopped in Sri Lanka on my way to Australia. While in Sri
Lanka, I contacted a friend of mine and mentioned that I had listened
to this child’s chanting and asked him where I could find this child.
He himself did not know. But he took me to Bhikkhu Panadure Ariya-
dhamma, who was very popular at that time for his Bodhipuja chant-
ing. After casual conversation, I asked him whether he knew this child’s
whereabouts. He gave me an address somewhere in Kandy. Since a friend
offered to drive me there, I went to that address. I made three trips from
Colombo to Kandy, looking for this child. Each time I was informed that
nobody knew where he was.

Giving up on finding him, I went on to Australia, my next stop, to give
some Dhamma talks and lead meditation retreats. Two ladies and a man
drove me to a meditation center at Wiseman Ferry for the retreat. It was
almost two hours’ drive from Sydney. The driver was Elizabeth Gorski.
On the way, I asked her whether she had heard a little Sri Lankan boy’s
chanting of Pali suztas. As her reply was affirmative, I asked her whether
she had seen him.

“Yes,” she said.

“I traveled to Sri Lanka and went three times to an address somebody
gave me to meet him, without any success. Do you know where he is now?”

“Bhante, you are sitting with him right now in my car,” was her reply.

The young man sitting with me on the back seat in her car was Dham-
maruwan. | turned to him and asked why he had not spoken to me all
that time. He said: “Since I did not have anything to say, I did not speak.”

This young man provided me with his own personal experience of
rebirth. Even though I have met several people who had past-life memo-
ries, this was the first time I had met someone who could give me a very

vivid and detailed account of his own past-life experience. This was my
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first meeting with him. Since then, he has come to Australia each time
I have been there to teach Dhamma. He has also been to the Bhavana
Society Forest Monastery and Meditation Center in West Virginia sev-
eral times. Duringa recent visit, he requested ordination. I ordained him
on April 10, 2016, and named him Samadhikusala.

The Pali chants by Dhammaruwan (now Bhikkhu Samadhikusala)
have been studied in detail by Bhikkhu Analayo. His indispensable book
on rebirth has come at a timely moment, when the subject of rebirth has
long been in discussion. Bhikkhu Analayo’s study makes an important
contribution to understanding the theory of karma and rebirth in early
Buddhist thought. His scholarly discussion of the subject is bound to
draw the attention even of modern skeptics. Seldom can one find such a
comprehensive analysis of rebirth as Bhikkhu Analayo’s profound presen-
tation in this book. I am sure that, even though there are several publica-
tions on this subject, the discussion Bhikkhu Analayo presents here offers
an unparalleled perspective on karma and rebirth, both for believers and
for nonbelievers.

Henepola Gunaratana Mahathera
Bhavana Society, West Virginia, USA
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Introduction

THE PRESENT INVESTIGATION has its starting point in the writing
of an article at the request of friends for the purpose of clarifying the
parameters of the early Buddhist doctrine of rebirth. While writing this
article, it occurred to me to take a closer look at recordings of Pali chants
recited spontaneously and from memory by a small Sri Lankan child,
whom I knew from the time I lived in Sri Lanka myself in the 1990s, by
which time he had already become an adult. This brought to light support
for his recollection of havinglearned these chants in the long-distant past,
making it clear that they deserved a study more detailed than is possible
within the confines of an article. In order to contextualize my findings,
I also started to read up on various areas of research related to rebirth.
This in turn made me realize that I had entered a minefield of at times
firmly entrenched opinions regarding rebirth, leading me to investigate
historical antecedents for the current debates on this topic. These four
trajectories inform the four chapters of this book.

In the first chapter I study the early Buddhist doctrine of rebirth, in
particular the teachings on dependent arising in relation to rebirth, rec-
ollection of past lives as an aspect of the Buddha’s awakening, the law of
karma held to be governing rebirth, and the importance accorded to the
doctrine of rebirth as part of right view, the forerunner and foundation of
the early Buddhist path to awakening.

With the second chapter I turn to debates on rebirth, starting with
relevant instances from early Buddhist texts. I continue with snapshots
of debating strategies from later sources in India, in China during the
first centuries of its reception of Buddhism, and up to modern times. In
relation to current debates, I also take up the issue of “confirmation bias”
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or “my-side bias,” a recurrent tendency in discussions on rebirth to read
data in such a way that it conforms to one’s own preconceived notions.

The third chapter offers a survey of current research on rebirth. I begin
with near-death experiences, with a particular focus on apparently ver-
ified perceptions during comatose conditions. Next I take up pastlife
regression, again with an emphasis on seemingly verified information
obtained in this manner. Then I turn to reports of children who believe
they are remembering past lives. The final topic in this survey is xeno-
glossy, an ability to speak languages that do not seem to have been learned
previously in this life.

A study of a selection of Pali chants recited spontaneously by a child in
Sri Lanka forms the subject of the fourth chapter. After a survey of rele-
vant background information, I compare the texts he recited with extant
editions of the Pali canon, showing the degree to which such comparison
supports his remembrance that he learned these chants during a past life.
An appendix at the end of the present volume has transcriptions of the
Pali chants studied in this chapter.

Although they stand in a thematic continuity, these four chapters cover
different areas. This makes it quite possible that not all of my detailed pre-
sentations will be of equal interest to most readers. To help navigate the
material presented in the following pages, I have provided summaries at
the end of each chapter. Besides summarizing the main points covered,
my intention is also to enable readers to consult first only the summary of
a chapter whose topic does not naturally fall within their personal sphere
of interest and then decide whether and to what extent they wish to fol-
low up by reading the full discussion.

My interest throughout is to clarify and present information as truth-
fully as possible, not to campaign for acceptance of Buddhist doctrine.
The carly Buddhist scriptures contain passages that, at least on a literal
reading, are not compatible with contemporary scientific knowledge.
One example is the description of fish of a size that exceeds the depth of
the ocean.! Another is a succession of kings of which the first lived for

1. AN 8.19 at AN IV 200,7 describes aquatic animals of the size of 500 yojanas, its paral-
lels MA 35 at T 1.26.476b3 and EA 42.4 at T 2.125.753a11 even of the size of 700 yojanas.
According to Skilling 1998, one yojana corresponds to about seven miles. Thus a single
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more than 300,000 years.” Such instances make it impossible, in my view,
to adopt a literal reading of such texts as definite and accurate reflections
of reality. Instead, such descriptions are best understood as reflecting the
symbolic function of numbers in an oral literature whose concerns are
simply different from modern-day descriptions of scientific facts.

I would also like to mention that for me personally rebirth is not a
crucial issue; in fact prior to being requested to write on this topic I had
not given it much attention in my writings.> If I were to encounter strong
compelling scientific evidence that rebirth is just impossible, I would cer-
tainly be very surprised, but this would not result in a major change in my
personal lifestyle and practice. Although I do not depend on the results of
the present research to confirm my personal beliefs, as a Buddhist monas-
tic [ am clearly sympathetic to the idea of rebirth.* My own sympathetic
disposition in this respect has a counterbalance in my academic training
as a university professor. [ visualize my two roles as a meditating monastic
and an academic researcher as having a converging point in an attempt to
understand things as they really are, yathibhita, in their conditionality
and from the viewpoint of their historical development. This quest for
understanding has informed all my other research and personal practice
and, similarly, is my overarching concern in the present case.

yojana roughly equals the maximum depth of the ocean at the Mariana Trench (Vism 206,4
describes a mountain that reaches 84,000 yojanas into the sea, reflecting a notion of the
depth of the ocean that would indeed be able to accommodate aquatic animals of the size
mentioned in AN 8.19 and its parallels).

2. MN 83 at MN II 78,8 and its parallels MA 67 at T 1.26.514bs and EA 50.4 at
T 2.125.809a22 describe 84,000 generations of kings, the first of which lived four times
84,000 years (i.e., 336,000 years), the other kings being either implicitly or explicitly of a
similar lifespan. Such a description can hardly be reconciled with the fossil evidence we
have for the evolution of species and the coming into existence of Homo erectus.

3. Out of my over three hundred academic publications in the field of Buddhist studies,
only a single article is concerned with the topic of rebirth, Analayo 2008b, the compilation
of which was motivated by the wish to investigate the significance of the term gandhabba
(the text I study in Analayo 2012b and 2013b relates to rebirth, but my studies focus on the
debate character of the discourse).

4. It may be worth noting that well-known monks in the Thai tradition rejected the rebirth
doctrine. On the skeptic attitude of King Mongkut, during the time when he was still a
monk, regarding the existence of heaven and hell or any kind of future state of rebirth see,
e.g., Bradley 1966,39 and Reynolds 1976,212; on Ajahn Buddhadasa’s metaphorical reading
of canonical references to rebirth see, e.g., Gabaude 1990, 214 and Seeger 2005, 111-15.






The Early Buddhist Doctrine
of Rebirth

INTRODUCTION

IN THIS CHAPTER I survey selected passages from discourses spoken
according to tradition by the Buddha or his contemporary disciples.
These discourses are found in the Pali Nikdyas and their parallels, pre-
served in the Chinese Agamas as well as at times extant as Indic-language
fragments or in Tibetan translation.’ These reflect the earliest stage of
the rebirth doctrine in the history of Buddhist thought that has been
preserved in textual records and thereby take us as close to the time of the
Buddha as possible within the limits of the textual witnesses still available
to us. The position on rebirth reflected in these texts and its implications
do not necessarily correspond to later expositions of this doctrine in vari-
ous Buddhist traditions, so it would not be correct to assume that there is
some sort of unified Buddhist doctrine of rebirth.

The discourses that are the mainstay of my exploration in this chapter
are the final product of different lineages of oral transmission of the texts
of early Buddhism, a term approximately reflecting the first two centuries
in the history of Buddhism until the time of King Asoka. Comparative
study of the final results of such transmission lineages enables reconstruc-
tion of the beginning stages of Buddhist doctrine, based on discerning
the common core and identifying variations among these texts.

In order to reflect the textual basis required for a reliable reconstruc-
tion of early Buddhist thought, in the footnotes to my discussion I list

5. On the Chinese Agamas see in more detail Analayo 2015.

6.1In Analayo 2012c I argue that material common to parallel versions can with considerable
probability be reckoned as earlier than those parts that differ.
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the parallel versions to a particular passage in question. Moreover, as part
of my exploration I present translations of the Chinese Agama version
of a passage of particular interest in the main text, since for the most
part these are not yet available in English translation. This is to enable
the interested reader to follow up a particular passage and compare the
Chinese version translated by me with the corresponding Pali parallel,
translations of which are more readily available.

In approaching the early discourses for information on any particular
doctrine, it needs to be kept in mind that these texts reflect a soterio-
logical orientation whose concerns are more of a prescriptive type than
predominantly descriptive. Unlike attempts in later traditions to provide
complete maps of the territory to be crossed, the early discourses content
themselves with pointing out the main signposts of the path to be trav-
eled. Thus what can be discovered are snapshots of the network of ideas
that inform the early Buddhist conception of rebirth, not a complete cov-
erage that provides explanations of every aspect of rebirth.

The topics I will be examining in this chapter are dependent arising as
the doctrinal background for the early Buddhist conception of rebirth
(1), the recollection of one’s own past lives and the intermediate existence
(2), the principle of karma that underpins the rebirth doctrine (3), and the
significance of the affirmation of a continuity beyond a single life as part
of right view, the forerunner of the path to awakening in early Buddhist
soteriology (4).

1. DEPENDENT ARISING

A central aspect of early Buddhist thought is the doctrine of dependent
arising (paticca samuppida). The early discourses consider dependent aris-
ing to be such a key doctrine among the teachings of the Buddha that
the seeing of paticca samuppida equates to seeing the Dharma.” In what
follows I first explore the common presentation of dependent arising by
way of twelve links and then turn to two of the links in particular: con-

sciousness and name-and-form.

7.MN 28 at MN 1 190,37 and its parallel MA 30 at T 1.26.467a9.



I. THE EARLY BUDDHIST DOCTRINE OF REBIRTH : 7

The Twelve Links
The most common form of presentation for the teaching on dependent

arising involves twelve links, which are:

= ignorance

» (volitional) formations
= consciousness

= name-and-form

= SixX senses

= contact

= feeling

» craving

» clinging

» becoming

= birth

» old age and death

According to contemporary scholarship, this formulation of dependent
arising by way of twelve links probably involves an implicit criticism of
a Vedic creation myth.? Instead of describing the creation of the world,
the point made is to reveal the conditioned genesis of dukkha. The term
dukkha, often and somewhat misleadingly translated as “suffering,” is a
term whose meaning ranges from what is outright painful to what is of an
unsatisfactory nature.” To emerge from the predicament of being afflicted
by dukkha is the goal of the early Buddhist path of practice.

The chief aspect of the early Buddhist doctrine of dependent arising is
the principle of specific conditionality itself, which operates in relation
to each of the twelve links. A succinct and recurrent formulation of the
principle of specific conditionality, found, for example, in a discourse in

the Samyukta-igama, reads as follows:"

Because there is this, that is; because this arises, that arises.

8. Jurewicz 2000; see also Gombrich 2003, 11-14 and Jones 2009.
9. See the discussion in Analayo 2003, 243-45.
10. SA 348 at T 2.99.98a16-17.
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Parallels in the Samyutta-nikaya and in Sanskrit fragments report similar
statements.'’ The same principle of specific conditionality also informs
the cessation mode of dependent arising, in that with the removal of igno-
rance the remaining links also come to an end.

An application of the basic principle of specific conditionality can
alternatively take up shorter listings, which can cover only five, nine, or
ten links. The discourses present several such variant listings, confirming
that the twelve-link presentation is just a particularly prominent exempli-
fication of the basic principle of specific conditionality.

The term “birth,” jati, as part of the standard expositions of depen-
dent arising should, according to a discourse in the Samyutta-nikiya
and its parallels, be understood to refer to the birth of living beings.'*
Later exegesis interprets this twelve-link model as extending over three
consecutive lifetimes. Such an interpretation can be found in the J7zina-
prasthana, for example, an important canonical work in the Sarvastivada
Abhidharma collection.” In contrast the Vibhariga, an early and similarly
important canonical work in the Theravada Abhidharma collection, pre-
sents an alternative mode of interpretation of the standard depiction of
dependent arising, which applies each of the twelve links to a single mind
moment.'* This at first sight striking difference is not school-specific. The
three-life interpretation can also be found in the Patisambhidamagga,

a work of Abhidharmic nature found in the fifth basket of the Ther-

avada Pali canon,” whose presentation in several respects builds on the

11. SN 12.22 at SN II 28,18 (to be supplemented from the preceding discourse, SN 12.21 at
SN1128,7) and SHT VI 1457 R1, Bechert and Wille 1989, 143, and Waldschmidt 1958, 388
(§3); see also Speyer 1909/1970, 105,15.

12.SN 12.2 at SN I1 3,6 and its parallels in Sanskrit fragments, Tripathi 1962, 162,7 (§16.14),
as well as in SA 298 at T 2.99.85b11, T 2.124.547c24, and D 4094 ju 140b1 or Q 5595 1
161as.

13. T 26.1544.921b17 states that two links pertain to the past (ignorance and formations),
two to the future (birth and old age together with death), and the remaining cight links
pertain to the present.

14. Vibh 144,2; on the interpretation that understands birth to refer to the momentary aris-
ing of a mental event, proposed by Buddhadaisa, see, e.g., Bucknell and Stuart-Fox 1983, 104
and Seeger 2005.

15. Patis 1 52,19.
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Vibhanga.'* Conversely, a massive compendium that builds on the Jzdna-

prasthana, the *Mahavibhaisa,"” asserts that the operation of all twelve
links could take place within a single mind moment." In sum, it seems
that, from the perspective of Sarvastivada and Theravada Abhidharma
and exegesis, the two interpretations proposed are not mutually exclusive,
but rather complementary perspectives.

These complementary presentations in early Abhidharma and exeget-
ical compendia can be considered to agree with what also emerges from
a study of the early discourses, in that the doctrine of dependent arising
concerns a basic principle of conditionality that, although not confined to

rebirth, nevertheless most certainly applies to being reborn.

Consciousness and Name-and-Form

A detailed exposition of dependent arising can be found in the
Mahanidina-sutta and its parallels, which offer indications that are
significant for a proper appreciation of the early Buddhist doctrine of
rebirth. The teaching in this discourse is addressed by the Buddha to his
personal attendant Ananda with the express purpose of throwing into
relief the profundity of dependent arising.

This exposition in the Mahanidina-sutta and its parallels traces depen-
dent arising back from old age and death via birth and so on, until reach-
ing the conditional dependence of name-and-form on consciousness.
Next the Mahanidina-sutta and its parallels present consciousness and
name-and-form as standing in a reciprocal conditional relationship to
each other, a relationship that in turn helps to appreciate the early Bud-
dhist conception of rebirth.

The Dirgha-agama parallel to the Mahanidana-sutta formulates this
reciprocal relationship in the following way, a statement found similarly

in the parallel versions:"

16. See, e.g., Warder 1982, xxxv.
17. See, e.g., Cox 1995, 34.
18. T 27.1545.118c7.

19. DA 13 at T 1.1.61b20, with parallels in DN 15 at DN II 56,31, MA 97 at T 1.26.580a1, T
1.14.243c2,and T 1.52.845b11.
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Name-and-form conditions consciousness and consciousness

conditions name-and-form.

This statement requires some unpacking. In early Buddhist thought, “con-
sciousness” stands for the mind’s ability to be conscious of something.
“Form” represents the material side of experience, which also includes
the fine-material dimension of celestial realms recognized in early Bud-
dhist cosmology. “Name” stands for the functions of the mind apart from
consciousness.”” In the context of dependent arising an understanding of
name as including consciousness, such as found in later tradition, would
not work. On such a reading, the reciprocal conditional relationship
between consciousness and name-and-form would result in presenting
consciousness as self-conditioning.

According to a definition found in a discourse in the Samyutta-nikaya
and its Ekottarika-dgama parallel, “name” stands for the following men-

tal factors:?!

= feeling

= perception
= intention
= contact

= attention

In the context of the early Buddhist analysis of experience, “feeling” rep-
resents the hedonic tone of experience in terms of it being pleasant, pain-

ful, or neutral. “Perception” stands for the matching of experience with

20. See, e.g., Harvey 1993b, 32, Ninamoli 1994, 56, Nanavira 1987/2001, 76, Hamilton
1996, 125, Reat 1996/1998, 45, Nénananda 2003, 5, Anélayo 2011a,71n221,and 2017b.

21. SN 12.2 at SN II 3,34 and its parallel EA 495 at T 2.125.797b2s. The same type of defi-
nition can also be found, e.g., in MN 9 at MN I 53,11 or EA 46.8 at T 2.125.778c24. Skill-
ing 1993, 158 notes a discourse quotation in Vasubandhu’s Pratityasamutpida-vyikhyai
that defines “name” with the help of the factors feeling, perception, intention, contact, and
attention. Probably under the influence of later developments, discourses preserved by Mla-
sarvastivada and Sarvastivada transmission lineages instead tend to define “name” as equiv-
alent to the four immaterial aggregates, thereby including consciousness; see, e.g., MA 29 at
T 1.26.463c25, SA 298 at T 2.99.85a28, Tripathi 1962, 160,1 (§16.7), and D 4094 jx 140a3
or Q 5595 zu 160bs.
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concepts and thereby for cognition and recognition. “Intention” covers
the purposive dimension, that which reacts to experience or its poten-
tial. “Contact” ensures the conjunction of the other factors in experience,
their coming together in a particular time- and space-instant with the
material dimension of contact taking the form of the experience of resis-
tance (patigha) and the nominal dimension of contact taking the form
of designation (adhivacana). “Attention” is responsible for noticing and
observing a particular aspect out of whatever situation is experienced.

These aspects of the mind in conjunction are responsible for the com-
ing into being of “name,” that is, for the formation of concepts, for how
we refer to and name things, be this mentally or verbally, and categorize
them. Therefore feeling, perception, intention, contact, and attention
taken together make up the “name” part in the compound name-and-
form. Out of these five factors, volition in the sense of the mental factor of
intention is of further importance for appreciating the doctrine of karma,
which serves as the background for rebirth in Buddhist thought. I will
return to volition later in this chapter.

The range of name-and-form as the conceptual and material aspects of
experience encompasses the whole gamut of what is experienced by con-
sciousness. Here name as well as form depend not only on each other but
also on consciousness. The conceptual and material properties of an object
require consciousness in order to be experienced. In turn, consciousness
depends on name-and-form as that which provides the content of what
consciousness is aware of.

This reciprocal conditioning of consciousness and name-and-form
presents a basic matrix of experience, a continuous interplay between
consciousness on the one hand and name-and-form on the other that,
according to the early Buddhist analysis, builds up the world of experi-
ence. The reciprocal conditioning between consciousness and name-and-
form explains the continuity of one’s experiences during life without an
unchanging agent. It thereby functions as the counterpart to the early
Buddhist doctrine of notself, anatta, according to which there is no per-

manent entity in any aspect of experience.”” In early Buddhist thought,

22. Gombrich 2009, 9 clarifies the implication of the azatta doctrine as follows: “all the fuss
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the assertion of the doctrine of notself does not imply a denial of the exis-
tence of anything subjective in experience. It only means that subjective
experience is a process devoid of a permanent entity, that it is a changing
stream of consciousness that depends on a changing process of name-and-
form, and vice versa.

Here it also needs to be kept in mind that, in contrast to later tradi-
tion, early Buddhist thought does not postulate that all phenomena are of
only momentary existence and disappear as soon as they have appeared.”
Instead, in its early Buddhist usage consciousness refers to a continuously
changing process of being conscious. Later tradition goes further and
envisions consciousness as a staccato-like series of micromoments of being
conscious, each of these micromoments passing away immediately on hav-
ing come into existence. This form of presentation makes the continuity
of conscious experience more difficult to appreciate.

By way of illustration, instead of using the noun “consciousness,” which
could give the misleading impression of a permanent entity, to convey the
early Buddhist position one might speak just of “being conscious,” thereby
better conveying the sense of a process. Only in later times does this pro-
cess come to be seen as “b-e-i-n-g c-o-n-s-c-i-o-u-s,” a series of infinitesi-

mally brief moments that at high speed arise and disappear on the spot.

Dependent Arising and Rebirth

Returning to the Mahainidina-sutta and its parallels, the reciprocal con-
ditioning between the changing processes of consciousness and name-
and-form has a direct bearing on the topic of rebirth. The relevant passage

proceeds as follows in the Dirgha-igama version:**

and misunderstanding can be avoided if one inserts the word ‘unchanging’, so that the two-
word English phrase becomes ‘no unchanging self’. . .for the Buddha’s audience by definition
the word dzman/atti referred to something unchanging.”

23. The theory of momentariness appears to have developed after the closure of the canonical
Abhidharmas; see for more detail von Rospatt 1995, 15-28. The assumption by Grifliths
1982, 283-84 that the doctrine of rebirth stands in contrast to the teaching of notself does
not hold for the early Buddhist position on rebirth, which does not involve the notion of
momentariness.

24.DA 13 at T 1.1.61bs-10.
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[The Buddha said]: “Ananda, in dependence on consciousness
there is name-and-form. What is the meaning of this? If con-
sciousness did not enter the mother’s womb, would there be

name-and-form?” [Ananda] replied: “No.”

The parallel versions report the Buddha making a similar statement.”® In
other words, at the moment of conception the same basic principle is in
operation that also governs continuity during the life of an individual.
This principle involves a reciprocal conditioning between consciousness
and name-and-form. Of these interrelated processes, it is the process of
consciousness that “enters” the mother’s womb, so to speak, a form of pre-
sentation that shows that the early Buddhist conception of rebirth is more
complex than a simple mind-body duality.

The role of consciousness as that which is reborn can also be seen in
relation to a possible departure of consciousness after conception. Here

the Dirgha-igama version offers the following indication:*

[The Buddha said]: “If consciousness were to depart from the
womb, [if] the infant were to be destroyed, would name-and-
form come to grow?” [Ananda] replied: “No.”

The corresponding part in three out of the four parallels involves two
separate inquiries, one about consciousness departing from the womb,
the other about consciousness being cut off in the case of a young boy or

girl.”” The answer in both cases is equally “No.” The main point made in

25.DN 15 at DN 11 63,1, MA 97 at T 1.26.579c16, T 1.14.243b1s, and T 1.52.845b7.
26.DA 13 at T 1.1.61b11-12.
27.DN 15 at DN II 63,7+11, MA 97 at T 1.26.579¢18+19, and T 1.14.243b19+21. T 1.52 does

not take the form of a question-and-answer catechism and therefore has no direct paral-
lel to the present exchange. The depiction in all versions of a departure of consciousness
from the womb would point to the phenomenon of stillbirth. It remains open to speculation
whether another stream of consciousness could take the place of the departed one. A some-
what related idea can be found in the report in a Pali commentary that Sakka, the ruler in
the Heaven of the Thirty-Three, during the delivery of the Sakkaparha-sutta (DN 21) passed
away and was reborn right away in the same body, which happened so quickly that, out of
the entire congregation present, only he and the Buddha noticed what happened; see Sv I11
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this way remains the same in the different versions, in that, for name-and-
form to “come to grow,” consciousness is the necessary condition, and this
applies to conception, pregnancy, and childhood.

Conversely, according to the Mahavedalla-sutta and its Madhyama-
dgama parallel, at death, when the body will come to be bereft of vitality
and heat, consciousness will depart.?® In this way, consciousness appears
to be what provides the transition from one body to another, or, to be
precise, instead of “consciousness” one might speak of “being conscious”
to preserve the nuance of a changing process. This role of consciousness or
of being conscious as a transition from one life to the next finds confirma-
tion in a discourse in the Samyutta-nikaya and its parallels. The question
here is where a monk, who has just died, might have been reborn. The
parallel versions agree in referring to what could have been reborn as his
“consciousness.”

Such rebirth can according to early Buddhist cosmology involve a vari-
ety of forms. Besides human and animal rebirth, it can also take the form
of rebirth in various celestial realms and thereby occur with a kind of
“bodily form” that differs substantially from the material body of humans
and animals. Celestial beings are recurrently portrayed in the early dis-
courses as being able to move around at the speed of thought without
being obstructed by anything material, all the while being able to see and

732,30. Although this case involves the same stream of consciousness being reborn, it does
envisage that an already existing body (in this case a celestial one) can continue beyond the
moment when consciousness departs, if in some way the needed support for the continuity of
name-and-form is provided right away by a stream of consciousness being “reborn.” A testi-
mony to a related idea in Tibetan Buddhism would be what Snellgrove 1987, 498 refers to as
a “transfer of consciousness’, whereby the adept. . .injects his ‘life principle’ into any recently
dead body. . .of his choice.” As mentioned above, however, the possibility that the departure
of a particular stream of consciousness from the womb could be followed by the entry into
the same womb of another stream of consciousness, such that the fetus can continue to live,
remains speculative at least as far as the early Buddhist conception of rebirth is concerned, as
I am not aware of clear-cut support for this idea among the carly discourses.

28. MN 43 at MN 1296,9 and its parallel MA 211 at T 1.26.791c12.

29. SN 22.87 at SN III 124,10 and its parallels SA 1265 at T 2.99.347b10 and EA 26.10 at
T 2.125.642c27; for a study and translation see Analayo 2011b. In this particular case the
monk’s consciousness did not become established anywhere, as he passed away as an arahant.
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hear. A similar ability is also attributed to proficient meditators, who are
credited with the creation of a mind-made body that appears to be similar
in type to the bodily form of celestial beings of the sense sphere.?’

An alternative term sometimes used in relation to the process of rebirth
is the gandhabba, which for want of a better translation one might render
as “spirit.” The Assalayana-sutta and its parallels quote a statement accord-
ing to which, for conception to be successful, the parents must unite, the
mother has to be in season, and the gandhabba needs to be present.” The
quotation stems from a discussion between a seer and a group of Brah-
mins, giving the impression that the choice of the term gandhabba in the
Assalayana-sutta and its parallels reflects terminology used in Brahmini-
cal circles, employed here without carrying any implications of a perma-

nent self that it would have carried in its non-Buddhist usage.

Rebirth and the Underlying Tendencies

Further information on consciousness in relation to rebirth can be gath-
ered from a discourse in the Samyutta-nikiya and its Samyukta-dgama
parallel. According to the relevant statement, what one thinks relates to
an underlying tendency in the mind that in turn forms the object for the
establishing of consciousness. This then leads on to the dependent arising

of birth and so on. The Samyukta-dgama passage proceeds as follows:**

30. On the mind-made body see also the discussions in, e.g., Upadhyaya 1971, 375-76, Eimer
1976, 55, Johansson 1979/1985, 35-39, Hamilton 1996, 144—64, Radich 2007,224-87, Lee
2014, and Analayo 2016a.

31. MN 93 at MNII 157,1 and its parallels MA 151 at T 1.26.666a10 and D 4094 ju 111a6 or
Q 5595 #1 127b1. Another parallel, T 1.71.878bs, speaks rather of what “becomes the child,”
Fs{E¥%#. The gandhabba recurs as one of the three conditions for conception in MN 38 at
MN 1265,36 and its parallel MA 201 at T 1.26.769b24, whereas another parallel, EA 21.3
at T 2.125.602c19, speaks rather of the “external consciousness,” #h#, and in the next line of
the “consciousness that wishes [to be reborn),” #%G#. On the gandhabba see also, e.g., Pischel
and Geldner 1889, 77-81, Oldenberg 1894, 244-50, Windisch 1908, 14-27, Malalasckera
1937/1995, 746, Masson 1942, 121-23, Wijesckera 1945/1994, Upadhyaya 1971, 373-75,
Wayman 1974, 231-34, McDermott 1980, 169-71, Hoffman 1987, 67-69, Karunaratne
1991, Harvey 1995, 105-8, Cuevas 1996, Langer 2000, 9-17, Blum 2004, 204, Oberlies
2005, Premasiri 2005, 525, Somaratne 2005, 176-77, Anilayo 2008b, Werner 2008, 38, and
Hara 2009, 220-21.

32.SA 359 at T 2.99.100a24-26.
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If one intends, if one gives rise to deluded conceptualizations,
those underlying tendencies form an object for the estab-
lishment of consciousness. Because there is an object for the
establishment of consciousness, there is future birth, old age,
disease, and death.

The Samyutta-nikiya discourse has basically the same statement.** In
early Buddhist thought the underlying tendencies, anusaya, are latent
dispositions in the mind. The present passage relates these tendencies
underlying one’s deluded thought processes to rebirth via their providing
a basis for the continuity of consciousness in samzsara.

Such underlying tendencies are considered to be already present in
an infant, even though a baby would not yet be in a position to display
the corresponding mental states and actions. Here is a passage from the

Madhyama-igama that describes this state of affairs:**

A young tender infant, sleeping on its back, has no notion
of sensual pleasure in its mental faculty; how could its mind
become entangled in sensual desire? Yet, because of the nature
of its underlying tendency, one speaks of its underlying ten-
dency to sensual desire. . .

A young tender infant, sleeping on its back, has no notion of
alivingbeingin its mental faculty; how could its mind become
entangled in hatred? Yet, because of the nature of its underly-

ing tendency, one speaks of its underlying tendency to hatred.

33. The corresponding passage in SN 12.39 at SN II 66,8 reads: “what one intends, what one
thinks about, what one has an underlying tendency toward, that is an object for the estab-
lishing of consciousness. There being an object, there is a support for consciousness. Con-
sciousness being supported and coming to grow, there is the future production of renewed
existence. There being the future production of renewed existence, there is future birth, old

age, and death.”
34.MA 205 at T 1.26.778c25-29.
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Parallel versions to this passage take the same position.* Judging from
these passages, the underlying tendencies accompany consciousness at the
time of conception. In other words, consciousness at the time of concep-
tion is not seen as just a zabula rasa but rather carries with it, in a way that
the early discourses do not further specify, imprints from the past life.
This type of residual memory, if one may call it such, continues from one
life to another. From an early Buddhist perspective, it thereby becomes
an important source of influence on the newborn, in addition to hered-
itary traits resulting from the parents and the influences exerted by the
environment.

The reciprocal conditioning of consciousness and name-and-form at
the same time implies that this continuity of memory is in itself a chang-
ing and conditioned process. One of the conditions that influence the
accessibility of memories from the past life would be the degree to which
new memories from the present life impact the mind. Moreover, various
more somatic skills, such as being able to walk, are not readily present
to the infant, even though they were learned in a previous existence, but
have to be acquired anew. Although such details are not worked out in the
early discourses, the type of continuity envisaged clearly does not result in
acompletely identical replica of the mental knowledge, skills, and abilities
of the previous person. By way of example, one might perhaps think of a
river that, after running swiftly down a steep course, due to the geograph-
ical conditions turns into a lake that has an outlet on its opposite side.
Much of the dirt carried along in the river by the swift flow of the water
will sink to the ground once the water has entered the lake. The water
that flows out of the lake, although clearly standing in continuity with the
water that entered it, will no longer carry along such dirt. Similar to the
flow of water into and out of the lake, the early Buddhist conception of
rebirth involves a continuity from one life to another that does not imply
a complete identity of its earlier and later manifestations.

35. MN 64 at MN 1 433,11 and D 4094 ju 260a6 or Q 5595 #hu 2b3; parts of the discussion
of the underlying tendencies have also been preserved in SHT V 1279 V8-Rs, Sander and
Waldschmidt 1985, 202.
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2. RECOLLECTION OF PAST LIVES AND THE
INTERMEDIATE EXISTENCE

According to the early Buddhist discourses, residual memories that have
been carried over from one existence to another, even though usually not
remembered in the normal wakingstate, can be retrieved through the cul-
tivation of deep states of concentration and mindfulness. Such cultivation
would enable access to what normally appear to be subconscious regions
of the mind.

The Buddha'’s Preawakening Recollection of Past Lives

The Buddha himself is said to have developed this ability on the night of
his awakening. The Bhayabherava-sutta and its parallel report the Bud-
dha describing his own preawakening recollection of past lives, notably
showing him as having no qualms in using the first-person personal pro-
noun when identifying who he had been in the past. This is in line with
the point made earlier regarding the significance of the notself teaching
in early Buddhism, which does not deny that there is an individual-
ized form of continuity from one birth to another; it only denies that
this continuity involves a permanent and unchanging agent. Here is an
extract from the relevant passage in the Ekottarika-igama parallel to the
Bhayabherava-sutta:>

I formerly arose there, with such a given name, such a family
name, eating food like this, experiencing pleasure and pain like
this. Passing away from there I was reborn here; dying here I

was reborn there.

The passage above mentions the ability to recall one’s former name, living
circumstances, and death, details also mentioned in the Bhayabherava-

36.EA 31.1 at T 2.125.666b27-28, parallel to MN 4 at MN I 22,17; parts of the description
of the Buddha’s recollection of past lives are also preserved in the Sanskrit fragment parallels
SHT IV 165 folio 15 Rs5-9, Sander and Waldschmidt 1980, 191, and SHT IX 2401 Rb+c,
Bechert and Wille 2004, 195.
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sutta. Such descriptions clearly express the continuity of a sense of identity
even when the body has come to its end.

According to early Buddhist thought, it would follow that anyone
who cultivates the mind up to the point where such recollection becomes
possible would in principle be able to access such information. This in
turn implies that the doctrine of rebirth is considered the outcome of an
insight that is replicable through meditative practice rather than being
just a metaphysical speculation.

According to the Mahapadina-sutta and its Dirgha-dgama parallel,
the Buddha developed recollection of his own former lives up to the
point where he recalled having lived in all of the different realms recog-
nized in early Buddhist cosmology (except for the Pure Abodes).” This
confirms that the early Buddhist teachings on different realms of rebirth
are considered an expression of the Buddha’s own direct knowledge and
experience.

Perhaps somewhat comparable to looking back over one’s present life
and understanding how some experiences had a decisive influence on
what one did and has become, so presumably being able to recollect one’s
past lives offers a direct appreciation of how the intentional quality of
one’s former deeds shapes one’s own present, an influence that continues
over the transition from one life to another.

The Buddha'’s Preawakening Witnessing of the Rebirth of Others

On the night of his awakening, the Buddha reportedly proceeded from
having recollected his own past lives to exploring the passing away and
being reborn of other beings. In this way, he was able to ascertain the
driving force causing living beings to migrate through the round of births
and deaths, their being propelled onward in accordance with their karmic

37. DN 14 at DN II 50,6 and DA 1 at T 1.1.10b10, an indication not made in a Sanskrit
fragment parallel, Waldschmidt 1956, 160-61. A similar indication can be found in MN
12 at MN I 82,1 and its parallel T 17.757.596b20; see also EA 31.8 at T 2.125.672a18. Since
only nonreturners, who have reached the third of the four levels of awakening, will be reborn
in the Pure Abodes, the Buddha could not have spent a past life in the Pure Abodes, as he
realized awakening only in his last life.
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deeds. An extract from the relevant passage in the Ekottarika-igama par-
allel to the Bhayabherava-sutta reads as follows:**

I'saw livingbeings of various types beingborn and passingaway,
of good or bad appearances, in good or bad destinies, attractive
or ugly, in accordance with their good or bad conduct.

The text continues by specifying that the Buddha was able to witness that
those who had acted in unwholesome ways were reborn in bad realms of
existence and those who had acted in wholesome ways in good realms of
existence, a specification similarly found in the Bhayabherava-sutta. In
this way, the vision of rebirth and the vision of the principle of karma are
clearly presented as integral aspects of the Buddha’s progress to awaken-
ing. According to the testimony of the early discourses, his awakening
took place after he had cultivated recollection of his own past lives and
had observed how other beings pass away and are reborn in accordance

with their previous deeds.

The Intermediate Existence

Before turningto the doctrine of karma in the next section of this chapter,
a few more words are required about the actual transition from one life to
the next. In early Buddhist thought this transition appears to involve an
intermediate existence. Although later traditions hold different opinions
on this matter,” the idea of an intermediate existence is implicit in listings
of different types of nonreturner. Nonreturners have reached the third
of four levels of awakening recognized in early Buddhism (the preceding
two being stream entry and once return) and are on the path to becoming
arahants, fully awakened ones. In addition to three fetters overcome with
stream entry (personality view, doubt, and dogmatic clinging to moral
observances), nonreturners have eradicated the two fetters of sensual

38. EA 31.1 at T 2.125.666¢4-s, a description found similarly in its parallel MN 4 at MN
122,30.

39. For a survey of the Buddhist schools that accepted or rejected the intermediate existence
see Bareau 1955, 291.
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desire and aversion. With this high degree of mental purity reached, they
are nonreturners in the sense that they are beyond returning to be born
in the material realm, and will take birth only in heavenly realms referred
to in early Buddhist cosmology as the Pure Abodes.

One such type of nonreturner attains the final goal of full awakening
“in between.” The reference to such a nonreturner is preceded by a men-
tion of one who attains the final goal at the time of death; it is followed
by noting that another type of nonreturner attains the final goal on being
reborn (which in this case is a spontancous rebirth in a Pure Abode).*! The
context makes it clear that the one who attains the final goal “in between”
must be doing so in some sort of intermediate existence.

This can be seen with particular clarity in a simile used in a discourse in
the Arguttara-nikiya and its Madhyama-agama parallel to illustrate two
nonreturners who both belong to the type that attains the final goal “in

between.” Here is the Madhyama-igama version:*

It is just as if iron that is thoroughly ablaze and very hot is hit
with a hammer. A burning splinter flies up into the air and,
while moving upward, becomes extinguished. ..

It is just as if iron that is thoroughly ablaze and very hot
is hit with a hammer. A burning splinter flies up into the air
and, while moving downward from having been up, becomes

extinguished without reaching the ground.

40. See, e.g., SN 46.3 at SN'V 69,24 and its parallels SA 736 at T 2.99.196¢16 or SA 740 at T
2.99.197azs.

41. The commentary on SN 46.3, Spk ITI 143,22, tries to reconcile this reference with the
denial of an intermediate existence in Theravada orthodoxy by suggesting that one who
attains the final goal in between will do so during the first half of the life in a Pure Abode.
Bodhi 2000, 1902n65 comments that this “disregards the literal meaning” of the expression
and “also overrides the sequential and mutually exclusive nature of the five types as delin-
cated elsewhere in the suttas. If we understand the term anzaraparinibbaiyi literally, as it
seems we should, it then means one who attains Nibbana iz the interval between two lives,
perhaps while existing in a subtle body in the intermediate state. The upabaccaparinibbiyi
then becomes one who attains Nibbana ‘upon landing’ or ‘striking ground’ in the new exis-
tence, i.c., almost immediately after taking rebirth.”

42.MA 6at T 1.26.427a28-bs, parallel to AN 7.52 at AN IV 70,16.
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In contrast, the type of nonreturner that attains the final goal on being
reborn compares to a splinter that becomes extinguished upon hitting
the ground. These illustrations, found similarly in the Anguttara-nikaya
parallel, confirm that the nonreturners mentioned earlier attain the final
goal in midair, so to speak. They also implicitly show that this can happen
at different times in this interim existence, just as the burning splinter
can become extinguished right away or else after moving for some time
through the air. Apart from this indication, however, the early discourses
do not provide details regarding the possible duration of such an interme-
diate existence.*?

The transition from one life to another finds comparison in the sim-
ile of a flame, which with the support of wind can cross over a distance
even without any fuel and is able to set fire to fuel that is not immediately
contiguous to it.** Similar to the wind acting as a support for the flame,
craving is considered to function as the support for the mind at the time
of transition from one life to the next. Unlike the wind, which will abate
on its own at some point, as long as craving continues in unawakened
beings, immersed in ignorance, it is the bond that according to the carly
Buddhist analysis binds consciousness to present and future bodies. To
be free from this bond requires that ignorance and craving be eradicated.

3. THE PRINCIPLE OF KARMA

The topic of craving relates to the issue of volition or intention, mentioned
earlier as one of the components of “name.” Volition operates within the
network of conditions provided by the other components of name as well

as by the reciprocal conditioning between consciousness and name-and-

43. On the intermediate existence see, e.g., de La Vallée Poussin 1926/1971, 32n1, Lin 1949,
52-54, Wayman 1974, Bareau 1979, Harvey 1995, 98-104, 2013, 59-60, Cuevas 1996,
2003, 40-44, Blezer 1997, 6-26, Kritzer 1997, 1998, 2000a, 2000b, 2008, 78-81, 2013,
2014, 11-12, Somaratne 1999, de Silva 2004, Langer 2007, 82-84, Lin 2011/2012, and Lee
2014, 7075 (as already noted by Somaratne 1999, 152, Kalupahana and Tamura 1965, 730

are not correct in assuming that the intermediate existence is a later concept).

44. SN 44.9 at SN IV 399,26 and its parallels SA 957 at T 2.99.244a26, SA? 190 at T
2.100.443b1, and D 4094 nyu 88a6 or Q 5595 thu 135ba.
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form. Karma in early Buddhist thought refers to such mental volition as
well as to intentionally undertaken verbal and bodily deeds.® This needs
to be distinguished from popular usage, in which the term “karma” stands
for the results. Strictly speaking this usage is not correct—the appropriate
term for the results of karma is vipika.

In short, “karma” means “action.” The doctrine of karma and its frui-
tion proposes that actions, be these mental, verbal, or bodily, tend to have
aresult, be this in relation to oneself or to others. Similar to the reciprocal
conditioning of consciousness and name-and-form, karma as volitional
action also applies to the present life just as much as to the transition from
one life to another.

To provide a simple example, the fact that my hitting the keys on the
computer in front of me produces sentences on the screen could be con-
sidered an example of karma and its fruit. The mental action of choosing
particular keys has as its result that the letters appearing on the screen
make up a meaningful sentence, and the ethical quality of my intention,
leading to these letters expressing a particular idea, has its fruition in
whatever this part of my writing will eventually convey to the reader. All
this exemplifies the basic notion of karma and its fruit.

Karma and Its Fruit

A discourse in the Samyutta-nikaya and its parallels clarify that what
one experiences now is the fruition not just of past karma in the sense
of one’s past deeds, but also of factors like bodily disorders, change of
climate, or external violence.* This shows that in early Buddhist thought
the results of karma operate within a network of various causes and condi-

tions; karma does not exercise its influence in a monocausal manner. The

45. AN 6.63 at AN 111 415,7 and its parallels MA 111 at T 1.26.600a23 and D 4094 jx 200a1
or Q 5595 ru 228a4; sce also the Abhidharmakosabhisya, Pradhan 1967, 192,9.

46. SN 36.21 at SN IV 230,13, SA 977 at T 2.99.252c21, and SA? 211 at T 2.100.452b14.
The same presentation of karma as only one in a set of conditions recurs also for different
experiences in AN 4.87 at AN I187,29 and AN 5.104 at AN III 131,6, and for different types
of disease in AN 10.60 at ANV 110,1. Wujastyk 2011, 32 comments on the factors listed in
addition to karma in SN 36.21 that “this is the first moment in documented Indian history
that these medical categories and explanations are combined in a clearly systematic manner.”
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doctrine of karma is therefore clearly not deterministic.”” Instead, one’s
volitional decisions taken in the present moment are only one factor in
a network of interrelated conditions that will influence one’s future. The
emphasis is often on this factor, however, because it is the one condition
amenable to being brought under control through mental training,

Given that according to early Buddhist thought the original volition,
just as its eventual result, operates within a wider network of various con-
ditions, the actual working out of karma and its fruit can take a variety
of forms. An example is the proposal in the Cizlakammavibhanga-sutta
and a range of parallels that being prone to anger has its karmic result in
ugliness.*® By way of extension beyond the present life, the same principle
is then considered to be applicable to one’s next life as well. However, this
does not mean that everyone who fails to satisfy current ideals of beauty
must have been angry in his or her past life. This would be falling prey to
the error of monocausality. The point made by the Cizlakammavibharga-
sutta and its parallels is only to delineate a basic tendency, not to present
a form of determinism.

The nature of karma finds illustration in early Buddhist thought in
a simile about a lump of salt.* According to this simile, a lump of salt
will have a different effect on the drinkability of water if it is thrown

into a small cup of water or into a large river; in the first case the water

47. That the early Buddhist karmic theory is not deterministic has been pointed out repeat-
edly in academic writings; see, e.g., Jayatilleke 1968, Gémez 1975, 82, Nér}aponika 1975,91,
Story 1975, 74, Fujita 1982, 151, Siderits 1987, 153, Jayawardhana 1988, 408, de Silva 1991,
273, Keown 1996, 340, Halbfass 2000, 102, Harvey 2000/2005, 23, 2007, 59, Hershock
2005, 6-7, Nelson 2005, 4, and Analayo 2009a, 2—4. It is not clear to me why Obeyese-
kere 2002, 130, after correctly stating that according to the carly Buddhist notion of karma
“human pain and suffering can arise from nonkarmic causes. For example, illness can be
caused by karma, but it can also be caused through the sole action of the bodily humours,”
nevertheless continues to qualify this early Buddhist notion of karma as “deterministic.”
Instead, in the words of Jayatilleke 1969, 28, “Buddhism, it may be noted, was opposed to all
forms of determinism.”

48. MN 135 at MN III 204,18 and its parallels MA 170 at T 1.26.705a29, T 1.78.887c27,
T 1.79.889¢27, T 1.80.892a28, T 1.81.897a9, T 17.755.589a27, the Karmavibharga in Kudo
2004, 52,6 and 2007, 98,9, with its Tibetan counterpart in Lévi 1932, 185,25, and D 339 54
301a4 or Q 1006 shu 312bs.

49. AN 3.99 at AN 1250,1 and MA 11 at T 1.26.433a21; see also Dhammadinna 2014, 114.
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will become undrinkable, but in the second case it will have only a rather
minor effect. Similarly the effect of a particular deed depends on the over-
all moral development of the performer of this deed.

This in turn implies that a substantial change in one’s moral conduct
has considerable transformative potential. An illustration is the tale of the
former brigand Angulimala. According to his story, reported in several
discourses, even a murderer has in principle the potential of transforming
himself and reaching full awakening within the same lifetime.>

Karma and Right View

The last moments of one’s life are considered to be of particular impor-
tance for possibly tipping the scale of karmic fruition, especially if one
upholds right view as death approaches. This idea emerges as part of an
exposition of the intricacy of the early Buddhist notion of karma in the
Mahikammavibharnga-sutta and its parallels, which declare that someone
who is acting in a good and wholesome way nevertheless may experience
negative results. Conversely someone who is doing evil may enjoy pleasant
results. The reason given is that the ripening of karma is complex and
not something that operates in a monocausal manner; nor do the results
immediately follow the cause.

The exposition in the Mahakammavibharnga-sutta and its parallels
needs to be understood in relation to the early Buddhist notion that far-
ing on in the round of rebirth extends so far back into the past that a
beginning point cannot be discerned.> This implies that the amount of
deeds performed in the past must be staggering. Since a particular deed
in the present need not result in instant fruition, the results of karma

someone experiences now could be related to the ripening of some other

50. His attainment of full awakening is reported in MN 86 at MN II 104,1, SA 1077 at T
2.99.281a26, SA2 16 at T 2.100.378c29, T 2.118.509b23, T 2.119.511a19, and EA 38.6 at T
2.125.721a7; for a translation of SA 1077 and a comparative study see Anilayo 2008a.

51. See, e.g., SN 15.3 at SN I 179,21 and its parallels SA 938 at T 2.99.240c26 and SA? 331 at
T 2.100.486a19; part of a corresponding statement has been preserved in Sanskrit fragment
SHT 1.167 R3, Waldschmidt, Clawiter, and Holzmann 1965, 95. Another parallel, EASI.1
at T 2.125.814a28, has no counterpart to this introductory statement, although the rest of
the discourse makes it clear that the same basic principle holds.
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deed from the distant past. That is, the case of one who acts wholesomely
and experiences negative results should be understood to involve two
dimensions: (a) the acting in wholesome ways now, which sooner or later
will have good results, and (b) the experiencing now of the fruition of
some unwholesome deed(s) from the more distant past. The same princi-
ple applies to the case of someone who is doing evil and enjoying pleasure.
The evil deeds performed now will certainly have bitter results, but due
to other good deeds carried out in the more distant past this person will
first of all experience pleasure. The complexity that emerges in this way
implies that it would be misleading to believe that the workings of karma
can be proven or disproven by taking into account just a single life or even
just the transition from one life to the next.

In fact the Brahmajala-sutta and its parallels showcase how various
wrong views arose because of recollecting just one previous life.’* Their
presentation implies that just taking into account the previous life is an
insufficient basis for drawing conclusions, instead of which a whole range
of previous lives would need to be surveyed in order to be able to appreci-
ate the workings of karma.>

This could be illustrated with the case of students sitting an exam. It
would not work to assess the impact of prior preparation on good results
by taking into account only what these students did the day before the
exam. A good student might have prepared for months for the exam and
taken the last day off to relax, whereas a bad student could have neglected
studies until the last day and then tried to make up for that by franti-
cally learning until late in the night. Proper assessment of the impact
of exam preparation on the results requires taking into account a much

longer period of time than just the day before. Moreover, even sustained

52. For a comparative study see Analayo 2009b.

53. Tradition singles out five deeds as being of immediate fruition rather than involving an
uncertain number of lives. These are murder of one’s mother, father, or an arahant, being
responsible for a schism in the monastic community, and physically attacking a Buddha so
that his blood flows; see, e.g., the Mabavyutparti 2323-28 (§122), Sakaki 1916/1962, 172,
and the discussion by Silk 2007. In terms of my simile below of the students and the exam,
this would compare to the case of a student who for whatever reason has been disqualified
from taking the exam. In such a case it can be concluded that the student in question will
definitely not pass the exam.
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preparation over a long period does not assure good results. Some exam
questions may be formulated in such a confusing manner that even a
good student will fail, and others could be so self-evident that even a bad
student manages to pass, two examples illustrating the nondeterministic
nature of karma. All that can be said with certainty is that those who
prepare themselves well tend to get better results.

In the same way, the exact working out of the results of karma is hard to
gauge.>* Only a basic pattern can be discerned in that evil will eventually
have its fruition in painful experience, just as wholesomeness will eventu-
ally have pleasant results.

The Mahakammavibhanga-sutta and its parallels agree in identifying
the holding of right view as a factor that can counterbalance the ripening
of evil deeds from the past at the time of passing away and being reborn.”
This puts a spotlight on the last moments of a particular life as being of
particular importance for influencing and even determining the condi-
tions of the next life through the adoption and upholding of right view
at that time. The topic of right view is indeed central for appreciating the
position of the doctrine of rebirth in the early Buddhist teachings.

4. THE SIGNIFICANCE OF RIGHT VIEW

The standard definition of wrong view in the early discourses explicitly
covers the denial of rebirth and of the fruition of karma. An example
of such an occurrence is a passage that considers it a highly deplorable
condition if; in spite of being so fortunate as to be born at a time when

the teachings of a Buddha are available, one holds wrong view and denies

rebirth and the results of karma.>®

54. Griffiths 1982, 289 explains that “Buddhist karmic theory is no open-and-shut deter-
minism wherein it is possible to calculate with precision the karmic accounts, as it were, of
any given individual. Things are much more complex than that.”

55.MN 136 at MN II1214,21 and its parallels MA 171 at T 1.26.708b21 and D 4094 ju 267a7
or Q 5595 thu 10b3. Becker 1993, 13 notes that later “schools of Buddhism. . .placed increas-
ing emphasis on the holding of right views at the moment of death and.. .[even] considered
this to be more important than living a moral life in determining one’s future rebirth.”

56. AN 8.29 at AN IV 226,12 and its parallels MA 124 at T 1.26.613b24 and EA 42.1 ac T
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The Denial of Rebirth

The Brahmajila-sutta and its parallels list the denial of rebirth as an anni-
hilationist view. This view affirms that annihilation takes place once the
body breaks up at death, in the sense that nothing survives the death of
the material body.””

The Samannaphala-sutta states that one of six well-known teachers
existingat the time of the Buddha flatly denied rebirth, adopting precisely
the wording used in the standard definition of wrong view.”® According
to the position attributed to him, a human being is made of the four ele-
ments and will just come to be extinguished at death. This goes to show
that such a materialist position was already in vogue in ancient India.
Moreover, since the doctrines of these six teachers recurrently feature as
being the very opposite of what the Buddha teaches, this type of view
is clearly considered as contrary to the Buddhist position. The Dirgha-

dgama version describes his view as follows:*

[As for] the four elements a human being has received, when he
passes away the earth element returns to earth, the water [ele-
ment] returns to water, the fire [element] returns to fire, and

2.125.747a26, as well as a discourse quotation in the Satrasamuccaya, Pasadika 1989, 7,8 and
T 32.1635.50b27; parts of this exposition have also been preserved in Sanskrit fragment Or.
15009/64 vs-6, Nagashima 2009, 139. The formulation in these discourses speaks of the
denial of the existence of “another world” and of the fruit of wholesome and unwholesome
deeds. The expression “another world” occurs in the Pdydsi-sutta in the context of a discus-
sion about rebirth, making it clear that it refers to being reborn in another world; see DN 23
at DN II1316,13, DA 7 at T 1.1.42c2, MA 71 at T 1.26.525b16, and T 1.45.831a13, and for an
extract from this discussion in the next chapter, see p. 45.

57.DN 1 at DN 1 34,7, DA 21 at T 1.1.93a26, T 1.21.269b9, a Tibetan discourse parallel,
Weller 1934, 56,6 (§185), a discourse quotation in T 28.1548.660a21, a discourse quotation
in D 4094 ju 151b3 or Q 5595 #u 174bs, and a Sanskrit fragment parallel, SHT X 4189 V4-s,
Wille 2008, 307; for a translation of the relevant section in DA 21 and a comparative study
see Analayo 2009b.

58. DN 2 at DN I 55,15.
59. DA 27 at T 1.1.108b26~c1; this has already been translated by Meisig 1987, 145 and
MacQueen 1988, 41. A comparable tenet in the parallels T 1.22.271b28 and the Sazgha-

bhedavastn, Gnoli 1978, 221,6 (see also Vogel 1970, 11,10), is attributed to another of the six
teachers, as already noted by Bapat 1948, 109.
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the wind [element] returns to the wind: they are all destroyed
and the [sense] faculties return to space.

When a person is dead, his body is carried on a bier, put
in the cemetery and cremated, his bones become grey-colored
or turn to dust. Whether foolish or wise, all are destroyed at
death; they are of a nature to be annihilated.

According to the passage mentioned above, to live at the time when the
Buddha’s liberating teachings are available and hold such wrong view
is considered a predicament comparable to being born dumb and dull,
unable to understand the meaning of what is being said.® Both predica-
ments similarly obstruct one from benefiting from the Buddha’s liberat-
ing teachings.

The contrast made in the early discourses between the early Buddhist
teaching on rebirth and this materialist position implies that the doc-
trine of rebirth was not a belief unanimously accepted in ancient India.!
It seems highly improbable that the rebirth doctrine in early Buddhist
thought should be attributed to the wish to accommodate the presumed
appeal of the notion of rebirth among contemporaries of the Buddha and
his followers.®

The same can also be seen from the central position accorded to the
denial of rebirth as an instance of wrong view. A notion taken over from
the ancient Indian setting just to placate popular beliefs would hardly
have been invested with such a vital function in the early Buddhist sote-

60. See above note 56.

61. Jayatilleke 1969, 8 notes that “as is evident from the Buddhist and the non-Buddhist
literature, there was a variety of views on the question of survival at the time covering almost
every possibility that one can think of.” Jayatilleke 1963/1980, 372 concludes that “it is false
to say that rebirth was universally accepted by the Indian religious tradition prior to the
advent of Buddhism.”

62. Jayatilleke 1969, 8-9 points out that it is “not correct to say (as many scholars have done)
that the Buddha took for granted the belief in rebirth current in society at the time. . .the
Buddhist theory of survival has its origin in the Enlightenment of the Buddha and notin any
traditional Indian belief.” Premasiri 1996, 138 adds that “the evidence contained in the var-
ious scriptural sources including the Pali Canonical scriptures does not favor the conclusion
that Buddhism would have accepted the doctrine of rebirth because it was a well established

beliefin the pre-Buddhist background.”
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riological scheme. Identifying as wrong view the materialist position,
which affirms that the death of the body equals the annihilation of a
living being, only makes sense if this position was indeed considered dia-
metrically opposed to the general thrust of the Buddha’s teachings and
therefore as detrimental to their understanding as being dumb and dull.

Different Types of Right View

Right view functions as the precursor to the noble eightfold path that
according to the early Buddhist scheme of mental training needs to be
undertaken in order to reach liberation.®® This need not be taken to imply,
however, that rebirth must be accepted on blind faith in order to be able
to embark on this path, since alternative modes of describing right view
exist. One of these is the exact opposite of wrong view and thus affirms
rebirth and the results of karma.®* Another definition instead speaks of
insight into the four noble truths.® Although the four noble truths build
on the notion of rebirth, the basic attitude and practices they convey can
be put to use without affirming rebirth.

The fact that the discourses present such an alternative definition of
right view leaves open the possibility that someone may engage in practices
related to the Buddhist path to liberation without necessarily pledging
faith in rebirth. It does not leave open the possibility of denying rebirth
outright, however, since that would amount to holding wrong view.

The point that emerges in this way is that one who wishes to embark on

63.MN 117 at MN 111 71,23 and its parallels MA 189 at T 1.26.735c13 and D 4094 nyu 44a4
or Q 5595 thu 83b4.

64. See, e.g., AN 10.176 at AN V 268,1 and its parallel SA 1039 at T 2.99.272a4 (both
instances are preceded by a corresponding description of wrong view, which has a coun-

terpart in a discourse quotation in the Abbidharmakosavyikhya, Wogihara 1936, 409,19).

65. See, e.g., MN 141 at MN III 251,12; in spite of differences in formulation, the parallels
MA 31 at T 1.26.469a15 and T 1.32.816a17 make basically the same point. Another paral-
lel, EA 27.1 at T 2.643b23, only refers to right view, without drawing out its implications;
for a translation and study of EA 27.1 see Anilayo 2006a. Collins 1982, 92 distinguishes
three types of right view: “firstly, that of a general and pan-Indian pro-attitude to the belief
system of karma and samsira; secondly, that of knowledge of Buddhist doctrine and the
motivation to accept and introject it; and thirdly, that of progress towards, and attainment
of, liberating insight.”
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the Buddhist path of practice need not affirm rebirth as a matter of mere
belief. The question of rebirth might simply be set aside as something that
such a person is unable to verify at present, without going so far as to deny
rebirth and affirm that there is nothing that continues beyond the death
of the body.

Further advice related to the same problem of how to approach posi-
tions on rebirth that one is unable to corroborate from one’s own experi-
ence can be found in the Apannaka-sutta. The discourse reports how the
Buddha gave counsel to a group of householders on how to resolve for
themselves the contradiction between those teachers who deny rebirth
and those teachers who affirm it.*® The advice given by the Buddha is to
reflect on the consequences of holding these two opposing views. Such
reflection will according to the Apannaka-sutta lead to the conclusion
that the affirmation of rebirth (besides being from an early Buddhist
viewpoint an affirmation of what is actually correct) encourages one to
act in wholesome ways, unlike the denial of rebirth.

In line with this suggestion, someone wishing to embark on the Bud-
dhist path to awakening might then take the position that, inasmuch as
the doctrine of rebirth encourages one to act in wholesome ways, follow-
ing a teaching that is based on this doctrine is meaningful, even though
one is unable to verify rebirth on one’s own and thus unable to affirm its
truth from personal experience.

Another comparable piece of advice can be found in the Kalama-sutta
(also known as the Kesamutti-sutta), where the Buddha similarly gives a
teaching to houscholders confronted with different views held by various
teachers. Here, too, he recommends that the householders reflect on the
wholesome and unwholesome consequences of these views. A difference
when compared to the Apannaka-sutta’s advice is that in the Pali version
of the Kalama-sutta the Buddha considers it ficting that the members
of his audience have doubts about the different views they encounter.’

66. MN 60 at MN I 401,30 part of the description of the view that denies rebirth has
been preserved in Sanskrit fragment SHT III 966 Bd, Waldschmidt, Clawiter, and Sander-
Holzmann 1971, 226 (identified by J.-U. Hartmann in Bechert and Wille 1996, 272).

67. AN 3.65 at AN 1 189,6: alam vicikicchitun.
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In the Madbhyama-igama parallel he instead instructs them not to have
doubts.®

Besides this difference, when evaluating the advice given in the
Apannaka-sutta and the Kalima-sutta it also needs to be kept in mind
that their audiences are not a gathering of disciples of the Buddha.®” In
other words, the teachings given here are not addressed to those who have
decided to follow the path of liberation taught by the Buddha and con-
sider themselves his disciples.”

Speculation and Direct Knowledge
The advice given to those who are disciples of the Buddha is that they
should not waste their time by speculating about precisely what they
were in the past and what they will be in the future. Such advice can be
found in the Sabbisava-sutta and its parallels,” where it forms part of an
encouragement given by the Buddha that his disciples should rather give
attention to cultivating meditative insight and progress to stream entry.
What the Sabbisava-sutta and its parallels consider as problematic is
not the idea of having been someone else in the past as such but rather
engaging in theoretical speculations. In contrast to the critical attitude
evinced in the Sabbisava-sutta and its parallels, the early discourses reg-

ularly commend recollection of one’s own past lives as one of the three

68. MA 16 at T 1.26.438c12: 455 E5E7; see also Bodhi 2012, 74. The same difference
recurs between an acknowledgment of the appropriateness of doubt in relation to various
views in vogue in the ancient Indian setting, found in SN 42.13 at SN IV 350,15, and its
parallel MA 20 at T 1.26.447a22, where the Buddha rather discourages having doubts.

69. In MN 60 at MN I 401,22 the houscholders explicitly indicate that they do not have
firm faich established in any particular teacher. AN 3.65 at AN I 188,22 and MA 16 at T
1.26.438b29 portray different ways in which the houscholders greet the Buddha on arrival,
which implies that some of them feature merely as interested visitors and do not consider
themselves as disciples of the Buddha.

70. Story 1975/2010, 101 comments on AN 3.65 that “the true meaning of the Kalama Sutta
[is] not the licence to doubt everything and to go on doubting, which many people today are
all too eager to read into it.”

71.MN 2 at MN I 8,4 and its parallels MA 10 at T 1.26.432a16, T 1.31.813b11, EA 40.6 at T
2.125.740b21, and D 4094 ju 92bs or Q 5595 71 105bs. Carrithers 1983, 54 explains that “for
the Buddha the specific details of transmigration were never so important as the principle
underlying it: human action has moral consequences, consequences which are inescapable,
returning upon one whether in this life or another.”
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higher knowledges, abhinna. These three higher knowledges correspond
to the realizations attained by the Buddha on the night of his awakening,
mentioned above, covering recollection of one’s own past lives, the direct
witnessing of the rebirth of others in various realms of existence, and
the gaining of awakening through the eradication of the influxes, dsava.
The Sazngarava-sutta and its Sanskrit-fragment parallel report the Bud-
dha identifying the epistemological foundation of his own realization of
awakening to be precisely such higher knowledge, abhinina.”*

The decisive difference between the higher knowledges concerned with
rebirth and the speculations described in the Sabbisava-sutta and its par-
yield direct experiential knowledge, thereby being far removed from mere
theorizing.

Another dimension of the second higher knowledge regarding the
rebirth of others in various realms of existence comes to the fore in the
Nalakapana-sutta and its parallels. These report that the Buddha would
at times declare the rebirth and level of realization attained by deceased
disciples, giving as the rationale for such declarations that this can serve
as an inspiration for others to emulate those disciples.”

Nevertheless, other passages indicate that concern with such issues
should not be taken to extremes, hence the Mahaparinibbina-sutta
and its parallels report an occasion when the Buddha censured Ananda
(or in the parallel versions unnamed monks) for continuing to inquire
about the rebirth of particular individuals.” As already evident from the
Sabbasava-sutta and its parallels, overall importance should be given to
progressing to stream entry oneself and thereby entering the stream that
willlead to putting an end to rebirth. The Mahaitanhisarnkhaya-sutta and
its parallels in turn confirm that one who has attained penetrative insight
into dependent arising, paticca samuppida, has lost all interest in specu-
lating about what he or she might have been in the past or what he or she

72.MN 100 at MN 11 211,23 and fragmcnt 348r1-2, Zhang 2004, 12-13.

73. MN 68 at MN 1465,12 and its parallel MA 77 at T 1.26.545b2e.

74. DN 16 at DN 11 93,15 (sec also SN 55.8 at SN'V 357,10) and its parallels in a Sanskrit frag-
ment version, Waldschmidt 1951, 168,8 (§9.17), as well as DA 2 at T 1.1.13a29, T 1.5.163b7, T

1.6.178b27, and the Mulasarvastivada Virnaya, T 24.1448.26¢8, with its Tibetan counterpart
in Waldschmidrt 1951, 169,9 (§9.17).
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might become in the future.” Here, again, direct realization is considered
superior to theoretical speculation.

The notion of direct realization finds its most evident expression in the
early discourses in the four stages of awakening, which also stand in direct
relationship to the idea of rebirth. According to early Buddhist thought,
a stream enterer will only be reborn seven lives at most, a once returner
will be reborn in this world once, and a nonreturner will be reborn once
in a Pure Abode.” An arahant has reached total freedom from rebirth,
reflected in the standard description of the attainment of full liberation
in terms of “birth is destroyed.””’

In this way, from the wrong view to be avoided by one embarking on
the Buddhist way of practice all the way up to the final consummation
of such practice through the attainment of the four levels of awakening,
rebirth is an integral component of early Buddhist thought.”

SUMMARY

The early Buddhist doctrine of dependent arising describes a conditional
interrelationship between consciousness, on the one hand, and mental
activities (grouped under the header of “name”) and the experience of
matter (“form”) on the other hand. This conditional interrelationship
explains continuity during a single life and from one life to another with-

out needing to bring in a permanent entity that continues to live or is

75. MN 38 at MN 1 264,37 and its parallel MA 201 at T 1.26.769al0.
76. See, e.g., AN 3.86 at AN I 233,13 and its parallel SA 820 at T 2.99.210b29; for a dis-

course quotation regarding the prospective rebirth of a stream enterer see the Abhidharma-

kosavyikhyai, Wogihara 1936, 554,6.

77.See, e.g., DN 2 at DN I 84,11 and its parallels, DA 20 at T 1.1.86¢7, T 1.22.275c26,and a
parallel in the Mulasarvastivida Vinaya, Gnoli 1978, 250,30.

78. Premasiri 2001/2006, 209 comments that “one might contend that the first Truth of the
unsatisfactory nature of life...may be understood without the hypothesis of rebirth, but it
becomes completely meaningful only under that hypothesis.” Premasiri 2005, 521 concludes
that “the Buddhist doctrine of liberation (vimutti) derives its meaning and significance pri-
marily from its teaching concerning the inevitability of...a repeated series of births and
deaths. . .the ultimate goal of Buddhism, and the way of life reccommended in order to attain
it, would lose much of its significance if the teaching concerning rebirth is not considered as
a cardinal tenet of the system.”
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reborn. Actual conception is envisaged in terms of a descent of conscious-
ness, which appears to imply the continuity of residual memories but not
of the entirety of the mental processes of the deceased person. The tran-
sition of such consciousness from one life to another, or rather the transi-
tion of such a process of being conscious, seems to involve an intermediate
existence of unspecified duration.

Through meditative training, memories of past lives are considered
to become accessible to recollection, which can involve memory of one’s
name, living circumstances, and death in a past form of existence. The
form of rebirth taken is seen to follow the law of karma, in the sense that
the ethical quality of one’s volitional deeds, in particular the impact of
craving as an outgrowth of ignorance, has an effect in this life and in the
future. Such an effect is not envisaged as operating in a monocausal man-
ner. Alongside karma, a range of other conditions can influence the qual-
ity and circumstances of one’s present life. The early Buddhist doctrine of
karma is therefore not deterministic. Nor are the results of karma seen as
having only an immediate effect. Rather, they can come to fruition even
after a long interval, once conditions for ripening are appropriate. This in
turn makes it impossible to prove or disprove the doctrine of karma based
on taking into account only a single life or the passing on from one life
to the next.

The early Buddhist path of practice has right view as its forerunner.
Whereas right view does not necessarily require accepting rebirth on
mere faith, it does require maintainingan open attitude to what is beyond
the sphere of one’s direct verification and avoiding the adoption of a firm
position that flatly denies rebirth.

The doctrine of rebirth is an integral and essential component of early
Buddhist thought and cannot be reduced to a taking over of popular
notions from the ancient Indian background. Tradition considers rebirth
and its working mechanics to have been verified by the Buddha himself on
the night of his awakening. Rebirth is also intrinsically intertwined with
the different levels of awakening recognized in early Buddhist thought.

Due to its centrality for Buddhist thought, the notion of rebirth has
been defended in debate by Buddhists of various times. To such debates I
turn in the next chapter.






Debates
on Rebirch

INTRODUCTION

THE BUDDHIST DOCTRINE of rebirth without an unchanging agent
and in accordance with karma (in the sense of volition operating within
a wider network of conditions) was, and still forms, a topic of recurring
debate. In what follows I survey instances that reflect the main topics
raised by such debates ranging from ancient times to the contemporary
setting. I begin by surveying the undeclared questions—a set of opinions
debated in ancient India, some of which are related to rebirth—in regard
to which the Buddha reportedly refused to take a position (1). Then I turn
to instances of debate concerning the topic of rebirth in ancient India (2),
in China during the early imperial period (3), and in modern times (4).

1. THE UNDECLARED QUESTIONS

Right View and Speculative Views

The early discourses depict the setting in ancient India at the time of the
Buddha as teeming with various philosophers and recluses ready to debate
their respective views. In line with the contrast between theoretical spec-
ulation about past lives and direct realization, briefly described in the
previous chapter, early Buddhist texts repeatedly express an attitude of
disinterest in debating theories of various types. Such rejection of specula-
tive views, several of which concern rebirth, has found an eloquent expres-
sion in the Atthaka-vagga of the Sutta-nipita, a text also preserved in
Chinese translation.” This has led some scholars to perceive a substantial

79.Sn766-975 and T 4.198.74bs—189¢23, translated by Bapat 1945 and 1950.
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difference between the rejection of views enunciated in this text and the
remainder of the early discourses,* in which the need for right view in
particular and the affirmation of rebirth feature as central components of
carly Buddhist thought.

Yet the warning sounded in the A¢thaka-vagga and its parallel against
entanglement in views is but an implementation of right view in the sense
of the four noble truths, inasmuch as the main task is to recognize how
craving and attachment manifest in dogmatic adherence to one’s own
opinions.® Right view becomes “rightly” directed once it sees through
craving and attachment, in particular with regard to one’s own cherished

positions.

80. See, e.g., Gémez 1976, Vetter 1990, 44-52, and Burford 1991, 45-70. It is not clear
to me whether Fronsdal 2016 should also be included in this list. The title of his study and
translation of the A¢rhaka-vagga announces the topic to be “the Buddha before Buddhism?;
the collection is then introduced in Fronsdal 2016, 10 with the comment that “it may well be
that these teachings lay at the heart of the carliest tradition. Many of the rest of the surviving
teachings could be considered elaborations, adaptations, and digressions from these early
foundational teachings.” Yet in the final part of his study Fronsdal 2016, 141 convincingly
refutes the argument that certain teachings are not mentioned in the collection because they
were not yet formulated, pointing out that this “ignores the fact that different genres of texts
may emphasize very different ideas. Poetry, for example, is not a common place for referring
to numerical lists.” In addition, Fronsdal 2016, 146 reasons that the A¢thaka-vagga “may
well represent the teaching emphasis of one person or group. Rather than being chrono-
logically carlier relative to some other early Buddhist teachings, the Book of the Eights may
have its origin with a particular Buddhist group in a particular location.” This successfully
undermines claims that the Azthaka-vagga is best read as preserving some sort of precanon-
ical Buddhism substantially different in orientation and values from what can be found in
common in the four main Pali Nzkiyas and their parallels.

81. Norman 2003, 519 concludes his study of the Arthaka-vagga by stating that “there
is, however, no reason whatsoever for believing that the form of Buddhism taught in the
[Atthaka-]vagga represents the whole of Buddhism at the time of its composition, and that
everything not included in it must be a later addition.” Bodhi (2017, 39) points out that such
a conclusion “would have bizarre consequences. It would in effect reduce the Dhamma to a
collection of poems and aphorisms with only the barest unifying structure”—a conclusion
that overlooks that these discourses “have a different purpose than to provide a compre-
hensive overview of the Dhamma. As works mostly in verse, their primary purpose is to
inspire, edify, and instruct rather than to provide systematic doctrinal exposition” see also
the detailed discussion in Fuller 2005, 148—53. For an appraisal of the philosophy underly-
ing the Atthaka-vagga see Jayawickrama 1948/1978, 45-57 and Premasiri 1972, and on its
poetic nature Shulman 2012/2013.
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The Aggivacchagotta-sutta makes a closely related point by indicating
that the Buddha had put away holdinga “view,” ditthi, since he had “seen,”
dittha, the impermanent nature of the five aggregates.®* The Samyukta-
dgama parallels to the Aggivacchagotta-sutta express the same insight
in a different way by stating that the Buddha had “seen” the four noble
truths.®

Another relevant text is the Brahmajila-sutta and its parallels, which
provide an analysis of sixty-two standpoints for views from the perspec-
tive of their genesis in the misinterpretation of certain experiences or
incorrect ways of reasoning.®* This results in a thorough analysis of the
view-formation process as the outcome of craving.® Such discourses fit
with and complement the presentation in the A¢thaka-vagga and its Chi-
nese parallel. In sum, these passages flesh out the early Buddhist interest
in the vision that comes from seeing through views rather than clinging to

them, which easily results in becoming involved in vain disputes.

The Poisoned Arrow of Speculative Views

Disinterest in debate for its own sake also comes to the fore in the Bud-
dha’s refusal to take up any of a set of positions that, judging from the
frequency of their appearance in the early discourses, were a topic of much
interest in ancient India. Several of the debated positions relate to rebirth
and therefore are of relevance to the main topic of this chapter.

82. MN 72 at MN 1486,11.
83.SA 962 at T 2.99.245c21 and SA* 196 at T 2.100.445bs.

84. The analysis of different views can be found in DN 1 at DN 112,29, DA21atT 1.1.89¢23,
T 1.21.266a4, a Tibetan discourse parallel, Weller 1934, 14,30, a discourse quotation in T
28.1548.656b19, and a discourse quotation in D 4094 ju 143as or Q 5595 1 164b3; for San-
skrit fragment parallels see Analayo 2009b, 226n23.

85. Bodhi 1978/1992, 9 explains that, according to the presentation in the Brahmajila-
sutta, “the Buddha does not trouble to refute each separate view because the primary focus
of his concern is not so much the content of the view as the underlying malady of which the
addiction to speculative tenets is a symptom.” In the words of Katz 1982/1989, 150, the dis-
course presents a “psychoanalysis of metaphysical claims.” Fuller 2005, 115 concludes that
“the Brabmajila-sutta. . is a clear example of samma-ditthi signifying that all views have
been transcended.”
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According to the Cilamalurnkya-sutta, concern with such views had
also affected one of the Buddha’s monastic disciples, who was ready to
leave the Buddhist order unless he received from the Buddha a definite
declaration in relation to these positions. Here is the Madhyama-igama
list of the views regarding which he wanted the Buddha to take a clear

position of either acceptance or else refusal:*

The world is eternal, the world is not eternal; the world is finite,
the world is infinite; the soul (jiva) is the same as the body, the
soul is different from the body; a Tathagata comes to an end, a
Tathagata does not come to an end, a Tathagata both comes to
an end and does not come to an end, a Tathagata neither comes

to an end nor does not come to an end.

The Cilamalurnkya-sutta and its parallels agree that the Buddha refused
to adopt any of these positions, comparing the pursuit of wanting these
positions to be affirmed or rejected to someone who has been struck by a
poisonous arrow. Instead of allowing the arrow to be removed in order to
prevent the poison from spreading throughout the body, this person first
wants to get replies to a whole series of largely irrelevant questions related
to the incident of being shot. The refusal to take up any of the various
positions in the passage translated above, illustrated with the simile of the
poisoned arrow, reflects an attitude adopted consistently by the Buddha

in other discourses.®”

86.MA 221 at T 1.26.804a26-28, with parallelsin MN 63 at MN 1426,10and T 1.94.917b1s.

87. The reason(s) for the Buddha’s refusal to take up any of these positions has been a recurrent
topic of scholarly discussion; see, e.g., Oldenberg 1881/1961, 256-63, Schrader 1904/1905,
Beckh 1919, 118-21, Keith 1923/1979, 62-67, Thomas 1927/2003, 201-2, de La Vallée
Poussin 1928, Organ 1954, Murti 1955/2008, 36-50, Nagao 1955/1992, 38, Frauwallner
1956/2003a, 141-42, Jayatilleke 1963/1980, 470-76, Smart 1964/1976, 34-35, Kalupa-
hana 1975, 177-78, Lamotte 1976, 2003-5, Collins 1982, 131-38, Pannikar 1989/1990,
61-76, Tilakaratne 1993, 109-21, Harvey 1995, 84-87, Vélez de Cea 2004, Manda 2005,
Karunadasa 2007, 2013, 129-49, and Analayo 2017c, 13-14.
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The Reason for Setting Aside Speculative Views

The reason for such refusal, for considering these positions as irrelevant
as the various questions the person shot with a poisoned arrow wants to
pursue, can best be appreciated by considering the actual positions listed.
The first of these proposes that the world is eternal or else is not eter-
nal; another affirms that the soul and the body are the same or else are
different.

That there is nothing eternal in the world is a basic tenet of early Bud-
dhist thought, for which reason one would hardly expect the Buddha to
have any qualms about asserting this.* Therefore the reason for refus-
ing to take up one of the two positions concerned with the world and
thereby reject the other—for example, affirming that “the world is not
eternal” and rejecting that “the world is eternal”—must be related to the
way the questioners employed the term “world.” The connotations it held
for them must have been mistaken from an early Buddhist viewpoint.
Instead of being a self-sufficient independent entity on which something
can be predicated, in early Buddhist thought the “world” is rather the
dependently arisen result of sense experience.

That implicit premises are the problem at stake becomes clearer with
the two positions regarding the soul, jiva. According to the early Bud-
dhist analysis, such a soul does not exist. Therefore it is hardly meaningful
to make any statement about its relationship to the body, independent
of whether this relationship is construed as being one of identity or of
difference. As an aside, the refusal to affirm the identity of soul and body
or their separateness in a way ties in with a point made in the previous
chapter, in that early Buddhist thought in general, and its conception of
rebirth in particular, is not based on a simple mind-body duality.

The same basic principle, evident from the questions regarding the
world and the soul, also holds for a Tathagata, where the taking of a posi-
tion about what happens to a Tathagata at death would first of all require
clarifying what the term “Tathagata” actually refers to. According to the

88. See, ¢.g., the proclamation made according to Ud 3.10 at Ud 33,15 by the Buddha that
all forms of existence, bhava, are entirely impermanent, a statement found similarly in a
counterpart in the Mahaivastu, Senart 1890, 418,11.
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Pali commentarial tradition, those who advocated any of the four posi-
tions on a Tathagata after death did so by mistaking the term “Tathagata,”
an expression in common usage in ancient Indian circles to refer to a fully
realized one, as implying an actually existing living being, sazza.*” This
would explain why, from an early Buddhist perspective, any predication
about a Tathagata after death is considered not suitable for being either
taken up or rejected, on a par with a pronouncement on the relationship
of the soul to the body or the nature of the world, in that all of these posi-

tions are considered to be based on wrong premises from the start.

The Destiny of an Awakened One after Death
The need to set these speculative views aside without attempting to take a
position in relation to them was not always fully appreciated by the Bud-
dha’s own disciples, as the Cizlamalurnkya-sutta has already shown. A dis-
course in the Samyutta-nikiya and its Sanskrit fragment parallel report
that the recently ordained Anuradha, on being confronted with the four
positions regarding the destiny of a Tathagata after death, proclaimed
that there was a way apart from these four alternatives of declaring what
happens to a Tathagata after death.”® This reply earned him the ridicule
of his visitors, since the four alternatives formulated in the tetralemma
form exhaust the possibilities that could be proposed according to ancient
Indian logic. The episode involving Anuradha confirms that refusing to
take up any of these four positions is not an implicit pointer to a position
apart from these four.

The freedom of a fully awakened one from all possible types of future

rebirth is a recurrent feature in the early discourses, being for example

89. Sv1118,1: satto tathigato ti adhippeto; see also Ps 11 141,21, Spk 112014, and Mp IV 37,22:
tathagato ti satto. Gnanarama 1997, 236 comments that this implies that “those questions
have been asked either due to eternalist or nihilist or sceptic points of view.” Manda 2005,
716-15 adds that “Buddhaghosa does notintend to imply that a zazhigata is anormal person.
On the contrary, it is clearly natural for him to regard a tathigata as an enlightened one. The
only question is whether a tathigata. . .exists in this world as a sazta or a living being.”

90. SN 22.86 at SN III 116,20 and Sanskrit fragment Kha ii 3 R2, de La Vallée Poussin 1913,
579; according to another parallel, SA 106 at T 2.99.32c16, he simply clarified that, although
these positions had indeed been left undeclared, this was not because the Buddha was bereft
of knowledge and vision. This would have been a much wiser position to take.
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part of the standard pericope that describes the gaining of full awakening
with the phrase “birth is destroyed.”" Thus the refusal to take up one of
the four positions on a Tathagata after death must indeed be related to
misconceptions related to the term itself, such as taking it to stand for an
actually existing living being.

The problem seen in the reification of a “living being,” satta, recurs in
a discourse in the Samyutta-nikiya and its Samyukta-agama parallels. A
Buddhist nun clarifies this issue in the following manner:”

There is only a collection of empty aggregates,

there is no “living being” [as such].

Just as when the various parts are assembled,

the world calls it a chariot,

[so] in dependence on the combination of the aggregates
there is the appellation “a living being.”

Here the example of a chariot illustrates the notion of a living being. If
the chariot is taken apart, one would hardly continue to call the difter-
ent parts “a chariot.” This does not imply that the term “chariot” has no
meaning at all. The different parts spread on the ground are certainly not
a chariot, but once they are placed together in a way that enables them to
function, the result does become a chariot and it is possible to drive it. So
the simile does not deny that a chariot or a being exists at all. The point
is only that there is no substantial entity that corresponds to the notion
of a chariot or a living being. Whether one closely inspects a chariot or
a living being, one finds only a changing process of conditioned parts or
aggregates whose mutual cooperation is responsible for the functional

phenomenon referred to as a chariot or a being,

91. One of numerous examples for the use of this pericope would be the Buddha’s own awak-
ening, described in, e.g., MN 4 at MN 123,24 and its parallel EA 31.1 at T 2.125.666c¢18; for
another example see above note 77.

92.SA 1202 at T 2.99.327bs-10 (for a full translation of SA 1202 see Anilayo 2014d, 125~
26), parallel to SN 5.10 at SN I 135,19 and SA2218 at T 2.100.454c28; see also Enomoto
1994, 42 and D 4094 nyu 82a7 or Q 5595 thu 128b2. Whereas SN 5.10 identifies the nun as
Vajira, the parallels instead introduce her by the name of Sela.
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This would make it clear why any proposition on the condition after
death of a Tathagata, as long as this comes with substantialist connota-
tions, cannot be properly answered. Among four types of question recog-
nized in early Buddhist thought, it falls into the last category, questions
that are to be set aside.”

2. DEBATING REBIRTH IN ANCIENT INDIA

Misunderstandings of the Teaching on Rebirth

The early discourses show some monk disciples of the Buddha ser-
iously misunderstanding the core teaching on rebirth in general. The
Mabhatanhisarnkhaya-sutta and its parallels report a monk coming to the
mistaken conclusion that it is this very same consciousness that will be
reborn.”* According to the Mahapunnama-sutta and its parallels, another
monk came to the similarly mistaken conclusion that the teaching on
notself implies that there is nobody who will be affected by the fruition
of karma.”

In both cases the Buddha made it clear that the respective monks had
thoroughly misunderstood his teachings. By way of clarifying both mis-
takes, the Buddha pointed to the principle of conditionality, or depen-
dent arising. This in turn suggests that it was a lack of appreciation of
this cardinal doctrine of early Buddhist thought and its implications that
had fueled the misunderstanding of both monks. The same holds for later
discussions, in that proper appreciation of the implications of dependent

93. DN 33 at DN II1 229,20 (see also AN 4.42 at AN 11 46,5) and its parallels in a Sanskrit
fragment, Stache-Rosen 1968, 106 (§4.26), DA 9 at T 1.1.51b1, and T 1.12.230a4; see also
the Sanigitiparyiya, T 1536 at T 26.401b27, and the Abhidharmakosabhisya, Pradhan 1967,
292,12 (§5.22).

94. MN 38 at MN 1 258,14 and MA 201 at T 1.26.767a9; part of his statement has been
preserved in Sanskrit fragment SHT V 1114b1, Sander and Waldschmide 1985, 109. Nor-
man 1991/1993, 256 draws attention to passages that reflect ideas similar to this view in
the Brhadiranyaka Upanisad 4.4.2 and 4.4.22, which supports the impression that the
monk in question had not fully left behind ideas inherited from the general Indian religious

background.

95. MN 109 at MN III 19,12 (= SN 22.82 at SN III 103,27) and the parallels SA 58 at T
2.99.15a12 and D 4094 nyn 56a6 or Q 5595 thu 98a4.
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arising would make it clear how early Buddhist thought can combine a
denial of an unchanging self with the affirmation of continuity beyond

death.

Experiments to Prove the Materialist Position

As briefly mentioned in the first chapter of my study, the early discourses
give the impression of having come into being in a setting where the idea
of rebirth was far from universally accepted. Hence it comes as no surprise
that at times the early Buddhists had to defend this doctrine when facing
those who rejected the idea of any form of survival after death. The Payasi-
sutta and its parallels record a prolonged debate between the materialist
Payasi and the Buddhist monk Kumarakassapa on precisely this topic. In
addition to the early Buddhist discourses that report their discussion, a
similar debate is also recorded in a Jain text.® This goes to show that the
need to defend teachings on rebirth against materialist challenges was
shared by the Buddhist and Jain communities alike.

The Payasi-sutta and its parallels report that Payasi brought up vari-
ous experiments carried out to prove that the whole of personal reality
consists of the body alone. According to the description of these exper-
iments, criminals were executed in various ways to determine whether
some immaterial substance or soul could be seen to escape at the moment
of their passing away. Here are some of the experiments reported in the
Dirgha-agama parallel to the Paydisi-sutta:*

In the village that is my fief some person committed thievery.
The inspectors caught him, led him to me, and told me: “This
man is a thief, may you punish him.” I replied: “Take that man,

96. Bollée 2002; a comparison of the Buddhist and Jain versions of this discourse has been
undertaken by Leumann 1885, 470-539 and Ruben 1935, 143-51; sce also Frauwallner
1956/2003b, 193-94 and Ganeri 2014.

97. DA 7 at T 1.1.44a10-17; for a translation and comparative study of DA 7 see Anilayo
2012b and 2013b. In the parallel DN 23 at DN II 333,5 the investigation only takes place
once the criminal is dead by opening the container and watching closely whether some soul,
Jjiva, can be seen to escape. In MA 71 at T 1.26.528b26 the investigation takes place while the
criminal is being cooked; see also T 1.45.833bas.



46 : REBIRTH IN EARLY BUDDHISM & CURRENT RESEARCH

bind him, and put him into a big cauldron, cover it with soft
leather and with a thick layer of mud, so that [the covering] is
firm and thick—let there be no leak. Dispatch people to sur-
round it and boil it over fire.”

Then I wanted to observe and come to know whether his
spiritgoes out at some place. Leading my retinue we surrounded
the cauldron and watched, but none of us saw his spirit come or
go at any place. We opened the cauldron again to look and did
not see the spirit coming or going at any place. For this reason
I know that there is no other world.

The reference to an “other world” is to rebirth in some other form of exis-
tence. An alternative procedure adopted with another thief is described

as follows:?®

I told my attendants to take and bind that man, take off his
skin while he was alive, and seek the consciousness, yet we all
did not see it. I again told my attendants to cut off the flesh
and seck the consciousness, yet we still did not see it. I again
told my attendants to sever the tendons and veins and seek the
consciousness between the bones, yet we still did not see it. I
again told my attendants to break the bones and extract the
marrow to seek the consciousness inside the marrow, yet we
still did not see it. Kassapa, for this reason I know that there is

no other world.
Yet another thief reportedly received the following treatment:”

I told my attendants: “Take that man and weigh him.” My
attendants took him while he was alive and weighed him. Then

98. DA 7 at T 1.1.44b7-12, with parallelsin DN 23 at DN 11 339,10, MA 71 at T 1.26.528c2s,
and T 1.45.833c22.

99. DA 7 at T 1.1.44c25-45a3, with parallels in DN 23 at DN II 334,19, MA71atT
1.26.528b1, and T 1.45.833a29.
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I told the attendants: “Take this man and slowly kill him with-
out damaging his skin or flesh.” They followed my instruction
and killed him without any damage. I again told my atten-
dants: “Again weigh him.” He was heavier than before.

Kassapa, we weighed that man when he was alive, when
his consciousness was still there, his complexion was pleasing,
he was still able to speak, and his body was light. When he
was dead we weighed him again, when his consciousness had
become extinct, he had lost his complexion, he was unable to
speak, and his body had become heavy. For this reason I know
that there is no other world.

It is remarkable that already in ancient India we find the idea of trying
to test religious doctrine by conducting various experiments in such a
manner. This holds independent of whether one considers the text to be
reporting what Payasi had actually told his attendants to do or whether
he had only made up these descriptions for the sake of debate. In both
cases the basic assumption behind the description given of these experi-
ments is that, for anything to exist, it needs to be physically measurable
in some way.

Since in reply to the earlier experiments Kumarakassapa had denied
the possibility that the consciousness to be reborn can be seen, the last
experiment then assumes that there should at least be some other evi-
dence for it, such as weight. The body should be lighter after the departure
of consciousness, but the experiment finds the opposite.

The materialist position taken by Payasi foreshadows an attitude that
continues to emerge again and again in debates surrounding rebirth right
up to modern times. According to this attitude, the entire range of mental
experiences is a mere byproduct of matter and can be accounted for in
material terms, hence anything that is not observable and measurable in
material terms has no claim to being real at all.

In the setting of the Payasi-sutta and its parallels, Kumarakassapa is
quick to challenge the assumptions underlying the epistemological posi-
tion taken by Payasi, which he does with the help of similes. He points
out that, on granting the validity of this type of approach, one would have
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to grant to the congenitally blind the claim that, since they do not see
certain things, these do not exist.'*

Payasi’s expectation that the mind should manifest as an easily visible
physical phenomenon at the time of death is like someone chopping up
fire sticks and pounding them to dust in an attempt to find the fire that

101 Or else it is like someone who has

they can produce if used properly.
heard the sound of a conch being blown and then addresses the conch
with a request for more sound, or in some versions of the discourse even
goes so far as to hit the conch, kick it with the foot, or threaten to smash
it, all done in an attempt to hear its beautiful sound again.'** These replies
exemplify the type of answer with which Buddhists of later times will try

to meet the materialist challenge by rejecting its premises as invalid.

Continuity without an Unchanging Agent

The use of similes to counter materialistic assumptions in a debate about
rebirth recurs again in the Indian context in subsequent times. The Mi/-
indapasiha reports another Buddhist monk by the name of Nagasena in
debate with a king known in the Pali tradition under the name Milinda,
presumably a Bactrian Greek king who lived during the second century
B.C.E.'” The king appears puzzled by the idea of rebirth without a lasting
agent or soul. In order to illustrate this concept, Nagasena employs the
simile of a lamp. In a Chinese parallel to the Milindaparnha the relevant

exchange proceeds as follows:'**

100. DN 23 at DN II 328,3 and its parallels DA 7 at T 1.1.43c29, MA 71 at T 1.26.527a24,
and T 1.45.832b27.
101. DN 23 at DN II 341,1 and its parallels DA 7 at T 1.1.44c2, MA 71 at T 1.26.529a17,
and T 1.45.834a13.

102. DN 23 at DN II 337,23 and its parallels DA 7 at T 1.1.45a22, MA 71 at T 1.26.528a9,
and T 1.45.833a12.

103. On Milinda see, e.g., Arunasiri 2002.

104. T 32.1670A.698bs-13. The relevant part of the parallel T 32.1670B.708c¢21 has already
been translated by Guang Xing 2007, 141; for a translation of this passage in both versions
see Demiéville 1924, 115-16. The corresponding simile in the Pali version can be found at

Mil 40,20.
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Nagasena asked the king: “If a person lights a lamp, would it
reach up to the time of the [next] day’s dawn?”

The king replied: “A lamp with [sufficient] oil lit by a person
would reach up to the time of dawn.”

Nagasena said: “Did [the flame] on the wick in the lamp
during the first watch of the night continue to be the original
flame on the wick? Did the original flame continue until mid-
night? Did it continue until the time of the [next] day?”

The king replied: “It did not [continue to be] the original
flame.”

Nagasena said: “Regarding the lamp lit from the first watch
of the night until midnight, has the lamp been lit again? Has
the lamp been lit again at the time of dawn?”

The king replied: “No.”

The point Nagasena makes is that the flame continues throughout the
night, even though this is not always the same flame, nor has there been
a need to introduce another flame. This illustrates the Buddhist position
that there is a continuity of consciousness, even though the conscious-
ness of one particular moment is not just the same as the consciousness of
another moment.

Expressed in doctrinal terms, the doctrine of anatta denies the assump-
tion that throughout the night it is exactly the same flame that is burning.
However, it does not deny that there is a continuity of the lamp burning
and producing light—just that this continuity is merely a process without
any unchanging substantial core.

Applying the same imagery to the case of rebirth, Nagasena then gives
the example of using the flame of this lamp to light another lamp.'®

If for example with the wick in a lamp one lights another one,
the burning of the original wick continues on the new wick.

105. T 32.1670A.700a10, with its counterparts in T 32.1670B.715¢3-4 and Mil 71,19; see also
Demiéville 1924, 154 and Guang Xing 2007, 173.
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Such similes employed by Nagasena reflect the need to provide some self-
evident and easily understandable illustration of the principle of rebirth
to an audience not accustomed to the early Buddhist doctrines of rebirth
and notself.

The same difficulty of communicating an idea that does not easily fit
existing notions and ideas becomes evident when turning to the situation
in China from about the second century C.E. onward, where the propo-
nents of Buddhism had to find ways of making the teachings on rebirth
and karma comprehensible to their Chinese audience.!*

3. D1SCcUSSIONS ON REBIRTH IN CHINA DURING THE
Earry IMPERIAL PERIOD

For most Chinese of the early centuries of the present era, the notion
of an indeterminate survival after death was to some degree in conflict
with existing beliefs.'”” A particular challenge in explaining the Buddhist
idea of rebirth was to differentiate it from the notion of a perishable soul

apparently fairly common in the Chinese setting,'®®

106. Needless to say, the teachings on rebirth that arrived in China would have come from
various Buddhist traditions and in a piccemeal fashion, hence they can hardly be expected to
correspond exactly to the early Buddhist perspective on the matter. In fact the same already
applies to the Milindapariha just mentioned, as on a number of occasions this work reflects
thought that developed subsequent to the early Buddhist period. It is only in relation to DN
23 and its parallels that it can safely be assumed that the doctrine debated reflects the carly
Buddhist conception of rebirth.

107. Yu 1987, 379 points out that “the belief that the departed soul actually enjoys the
sacrificial food offered by thelivingwas widely held in the popular culture of Han China. . .on
the other hand, the idea that the individual soul can survive death indefinitely seems to
have been alien to the Chinese mind.” As Teiser 1996, 202 notes, from the viewpoint of
traditional Chinese society, “a strict reading of the doctrine of karma throws into question
the efficacy of traditional ancestral offerings.”

108. Commenting on Han Buddhism, Ziircher 1959/1972, 11-12 explains that “the Chi-
nese (not unreasonably) were unable to see in the doctrine of rebirth anything else than an
affirmation of the survival of the ‘soul’ (shen 1) after death,” resulting in “attacks of tradi-
tionalists who hold [the soul] to be annihilated’. . .at the moment of physical death.” Lieben-
thal 1952, 346 quotes from sixth- to seventh-century documents the statement “many think
that body and soul perish together.”
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Arguments against Rebirth and Karma
As in the case of Payasi, materialism appears to have been of considerable

influence in some Chinese circles, leading to a reasoning of this type:'*”

When the body dissolves, the soul diffuses into nowhere; when
the wood disintegrates, the fire dies lacking support. Such is
the rule.

From such a perspective, the question then arises:'

How could there be in this world a mind. . .that can perceive
without a body?

The same position also finds expression in the two-pronged proposal that
either the mental is part of existence, hence it cannot survive the body, or
else it is not part of existence, in which case it would not be of relevance
for an account of experience and it would not be possible to say anything
about it. The passage in question proceeds as follows:'"!

Though the corporeal and the uncorporeal are distinguished
by their origin, both belong to Existence. [Argument. First
alternative] Belonging to Existence, they are [both] rooted in
Life. How is it possible that something survives when the root
from which it grows is cut?

[Second alternative] Not belonging to [Existence and] Life,
[the soul] would be beyond our reach and altogether unfath-
omable, there would be no possibility to say anything about it.

109. Translated by Liebenthal 1952, 356. For passages quoted in this section of my explora-
tion I have relied on translations provided by others, in contrast to chapter 1 and the first two
sections of chapter 2, in which translations are my own.

110. Translated by Park 2012, 167 from a Daoist treatise.
111. Translated by Licbenthal 1952, 348.
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In short, how could something, which during life clearly depends on the
body, survive when the body breaks apart?'?

When the body has gone, to what should the soul apply itself
and survive? If [the soul] survives [in the corpse], that would
contradict its [function of] animating. If it [survives] in a dis-
embodied state, then why should it incarnate in a body and
[stay there during its lifetime] without ever leaving it? If it is
unable ever to leave the body [duringits lifetime], then both live
together [and die together]. That seems to be the conclusion.

The same is briefly expressed as part of a criticism of the belief in a
“ghost™'"?

What sustains the life of man are vitality (ching) and spirit
(ch’i). When man dies, vitality and spirit disappear. When
this happens, the body begins to rot. Finally it becomes dust.
Where could the ghost be?

The notion of karma also came in for criticism as something that cannot
be verified and therefore as being just a belief accepted by simple people.'*

A wealth of evidence is quoted which is unverifiable. . .[yet]
this doctrine. . .has credit with the simple fellow. . .[it] is a sham
teaching fit for the purpose of pious propaganda, but unten-
able scientifically.

A particular difficulty the Buddhist conception of karma encountered on
arrival in China was a prevalent belief that individuals share the retribu-

tion for deeds performed by their ancestors.' Such a notion of collective

112. Translated by Licbenthal 1952, 349.

113. Translated in Poo 1990, 60.

114. Translated by Liebenthal 1952, 375-76.

115. Ziircher 1980, 136-38 speaks of a “conception of collective guilt,” which takes the form
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guilt along family lines contrasts sharply with the individualist aspect of
the Buddhist conception of karma, according to which one is the heir of

one’s own deeds, not of the deeds of others.''®

Defending the Rebirth Doctrine

An argument raised in ancient China in defense of the rebirth doctrine
is that conditions are responsible for continuity. The continuity of this
process from one body to another finds illustration in the simile of the
flame that is able to cross over a distance between one piece of wood and
another, comparable to the argument employed by the monk Nagasena
and the illustration already found in the early discourses."” The relevant

passage proceeds as follows:'™®

You think instead that soul and body together perish! How

sad!...transformations go on without interruption. Causes and

of “the belief (a) that the supplicant is burdened by the sins of his forbears and, in turn, is
likely to commit sins implicating his children and grandchildren; (b) that his own redemp-
tion also implies that of his deceased relatives; but also (c) that he himself can only be exon-
erated and expect promotion if those relatives are discharged,” which stands in contrast to
“the fact that in Buddhism karman and retribution are, in principle, strictly individual, and
that the whole concept of collective inherited guilt is not admitted.” Bokenkamp 2007, 165
comments that “Buddhist karma entailed the idea that one’s birth parents are not the true
source of one’s being, that there is no such thingas collective guilt within the family, and that
one suffers the consequences of one’s own deeds from previous lives. These were difficult pills
to swallow” in the Chinese setting.

116. Yin-Hua 1986, 161 explains that “the lack of a rebirth doctrine in pre-Buddhist China
had limited the Chinese idea of retribution to one’s present lifetime. Consequently, if any
retributive effect took place beyond the doer’s life span, it would be left to his descendants
to face. It is only in the Buddhist doctrine that the doer must face the consequences of his
own deeds, either in the present or in his future life.” Eventually, however, as pointed out by
Teiser 1988, 460, “a synthesis of Indian and Chinese concepts” regarding the underworld
took place, where “the Indian notion of karma and the Chinese principle of bureaucracy
formed a scamless administrative net.” Assandri 2013, 9 explains that the Buddhist doctrine
“introduced the element of the morality of the individual’s life as a possible determinant for
the destination in the after-life. Thus, the post-mortem fate of the deceased came to be seen as
dependent not only on correct mourning, care and commemoration by the descendants, but
also on the moral qualities of the deceased’s life”; see also Assandri and Wang Ping 2010, 148.

117. See above note 44.
118. Translated by Liebenthal 1952, 357-58; on the fire simile see also Fung 1953, 288-89.
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conditions co-operate and pass on their impulses. . .fire leaping
from wood to wood can be compared to the soul transmigrat-
ing through bodies. . .the second body being different from the
first one, we know how strongly our will [to live] yearns for
continued existence. A fool, when he sees a body dissolving at
the end of a life, believes that the will [to live] of the soul also

perishes.

Other rebuttals consider the position taken by their opponents to be due
to the influence of worldly literature that makes people believe that only
what can be perceived by the senses is real. Thus the rejection of the Bud-
dhist doctrine of rebirth is attributed to:'"

the worldly literature that cannot see beyond the borderlines
of one incarnation, and thus makes those who seek after the
truth believe that it can be found among the things perceivable
by our senses.

Such a predicament then elicits the following comment:'*°

Oh, these master-minds, these super-intellects, who believe
only in hard facts!.. .those who today with a hazy mind try to
illumine the dark [recesses of the universe] are they, unable to
recognize what they are losing, capable of discerning what they

may win?

In short, the argument is: since the mind is not made out of matter, why

should it die along with the body?'*!

[The] spirit is not made from matter, ... [it] joins it but does not
die with it.. . if it were created from matter and died with it, it

would be matter itself.

119. Translated by Liebenthal 1952, 364.
120. Translated by Liebenthal 1952, 379-80.
121. Translated by Licbenthal 1952, 384.
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Near-Death Experiences in Ancient China

A new element in the discussion on rebirth comes from near-death expe-
riences, already known in China from the period before the arrival of
Buddhism."** During such near-death experiences meetings reportedly
took place with persons whose identity and timing of death the revived
person could subsequently confirm.'*?

One case, for example, involves a meeting in the world beyond with a
former neighbor who had been dead for seven or eight years. The neigh-
bor relates that he had buried some cash beneath the bed in his house.
After returning from the world beyond, the revived person informs the
wife of the deceased. She indeed finds the cash in the place indicated by
the revived person, based on the information received from the world of
the dead."?* Or else in two similar cases a man and a woman both going
through near-death experiences meet for the first time in the world
beyond and, based on the information exchanged in the other world, after
reviving find each other again and get married.'

A noteworthy aspect of such near-death reports in the ancient Chinese
setting is that experiences during a time of being to all appearances dead,
at least from the viewpoint of this world, take place in the other world
within the setting of a thoroughly bureaucratized administration.'*¢ Reg-
ularly the fact that the person in question is able to return to life is related
to an error made in the registers of this administrative system, on the dis-
covery of which the person in question is then allowed to return among

the living.'*’

122. McClenon 1991, 326 notes that “the NDE [near-death experience] motif existed in
Chinese folklore previous to the entrance of Buddhism. Since ancestral worship was a major
component of their religious practice, Chinese people were particularly curious regarding
the nature of the afterlife. This interest probably granted NDE narratives special rhetorical
power for shaping religious ideologies.”

123. Campany 1990, 100.
124. Campany 1990, 96.
125. Campany 1990, 109 and 118.

126. Harper 1994, 17 notes that “by no later than the end of the fourth century B.C. the
underworld already resembled a bureaucratic state”; see also, e.g., Pirazzoli-t'Serstevens
2009, 975.

127. Cedzich 2001, 25 comments that “the world beyond was imagined as a complex admin-
istration with headquarters inside China’s five sacred mountains. . .the vast burcaucracy was
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One such report describes five hundred clerks busily correlating dif-
ferent types of animal birth with the actions of people they have been
recording.*® In another such tale the Heavenly Emperor offers to restore
to someone his wife, who had passed away three years prior, and then
orders the census entry of the wife to be moved to the register of the living.
The wife indeed comes back to life, along with the husband.*”

In this way, alongside showing a lively continuity of the debate on
rebirth, the setting in China also reflects the influence of new notions
mirroring the cultural setting, where persons who go through a near-
death experience find themselves facing a huge bureaucracy responsible
for administering the world beyond. I will return to the topic of near-
death experiences (and the impact of cultural notions and beliefs on
these) in the first part of the next chapter.

4. DEBATES ON REBIRTH IN MODERN TIMES

Misinterpretations of Karma and Rebirth

Most of the themes encountered so far continue in discussions of rebirth
in modern times. One recurrent source of misunderstanding remains
karma, which at times is considered to be putting the blame on the one
who suffers.”* This does not apply to the early Buddhist conception of

ruled by the Yellow (or Celestial) Emperor, who supervised detailed registers of the living
and the dead that determined the individual life mandates of all humans. When these reg-
isters indicated that a person’s allotted time had expired, the person was summoned to the
other world and died. The name of the deceased was accordingly transferred from the register
of life to that of the dead.” Seidel 1987, 232 notes that even “the liturgy to save the dead
is modelled after the judicial paperwork necessary for frecing a condemned prisoner. Gifts
(with a flavor of bribes) are prepared, and an official petition is drawn up humbly submitting
the case to the highest celestial gods, with an appeal for amnesty.”

128. Gjertson 1980, 58-59; see also Kao 1985, 169-70.

129. Gjertson 1981, 290. Another story with a somewhat opposite effect involves a husband
who during a visit to the netherworld finds out that his deceased wife should have been
returned to the living, as she had been summoned by mistake, but was intercepted by a chief
attendant of the administration in the netherworld who preferred to keep her for himself, as
he was struck by her beauty; see Duyvendak 1952, 264.

130. An example of the extremes to which such a misunderstanding can lead is provided by
Edwards 1996, 42, who describes the following consequences that according to his assess-
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karma. Identifying karma as volition is in fact the opposite of fatalism,
since it puts the spotlight on one’s volitional decisions in the present
moment. In other words, far from than encouraginga fatalist attitude, the
doctrine of karma is meant to encourage taking responsibility for one’s
present actions with the understanding that these have far-reaching con-
sequences.’?! The central concern that emerges from the early Buddhist
notion of karma is how to react skillfully in the present situation.'**

Such a formulation of the doctrine of karma certainly does not imply
that those who suffer deserve it, simply because karma is not the only
cause of suffering. Besides not attributing all responsibility to the past
deeds of an individual, the teachings on reacting skillfully that inform
the conception of karma in early Buddhist thought are precisely about
how to avoid suffering when faced with the vicissitudes of life.

In order to appreciate the early Buddhist conception of karma, it needs
to be kept in mind that it does not involve monocausality. It does not
posit a single cause, such as one’s deeds in the past, as the sole condition
responsible for one’s present situation. Therefore to approach a situation
of suffering from the viewpoint of the early Buddhist theory of karma is
not about giving rise to guilt and blaming but about responding to suffer-
ing, be it one’s own or that of others, in wholesome ways. In short, karma

is predominantly about taking the right “action” now.

ment result for one who believes in karma: “The suffering individual in his view deserves
to suffer because he committed evil acts in this or else in a previous life. It is not only not
our duty to help him but it would seem on karmic principles that it is our duty zo# to help
him...as far as I can see...karma is completely vacuous as a principle of moral guidance.”
Edwards 1996, 43 then goes further by proposing that “karma provides no guidance on how
to act but it does have implications concerning the appropriate attitude towards success-
ful and unsuccessful people, towards those who are happy and those who are suffering: we
should applaud and admire the former and despise or even hate the latter.” As a final conclu-
sion, Edwards 1996, 44 then arrives at the proposal that the law of karma entails that, “since
the Jews deserved extinction, the Nazis were not really criminals and should not have been
prosecuted.”

131. Stevenson 1987/2001, 232 and 231 comments that some “Westerners find the idea of
chance somewhat appealing, and to the extent that they do so, they may think that of rein-
carnation uncongenial.” “If a person cannot accept responsibility for the outcome of one life,
he will not welcome being asked to assume it for two or more lives.”

132. Bodhi 2015, 189 explains that “the ultimate implication of the Buddha’s teaching on
kamma and rebirth is that human beings are the final masters of their own destiny.”
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A related problem is the attempt to verify the workings of karma. As
the exposition of karma in the Mahakammavibharga-sutta and its par-

133 at times those who do

allels (discussed in the previous chapter) shows,
what is good are not seen to experience positive results, and those who
perform evil can be observed to be living in joy and pleasure. The com-
plexity of karma, at least in its early Buddhist formulation, leaves room
for such observations, with the caveat that they need to be contextualized.
Doers of good and evil will both in the end meet with the respective fruits
of their deeds. These fruits do not ripen immediately, however, but can,
according to the early Buddhist concept of karma, do so even after sev-
eral lifetimes, making it impossible to prove or disprove the workings of
karma using empirical evidence from the present life of a person.

Another problem is that the early Buddhist teaching on continuity
from one life to another is assumed to be based on a simple mind-body
duality.”®* Yet the reciprocal conditioning between consciousness and
name-and-form, as presented in the Mahinidina-sutta (discussed in the
previous chapter), shows that this is not the case.'”

The same reciprocal conditioning also makes it clear that the early
Buddhist conception of the principles governing rebirth is in harmony
with its teachings on the absence of a permanent self, anarta. This serves
to clear up another recurrent misunderstanding, namely the assumption
that rebirth conflicts with the teaching on notself."*® The doctrine of

133. See above p. 25.

134. See, e.g., Batchelor 2010/2011, 38, who assumes that to explain rebirth one needs to
“posit an impermanent, non-physical mental process to account for what is reborn. This
unavoidably leads to a body-mind dualism.” Batchelor 2010/2011, 38 then reports how he
came to rebel against what he saw as implicit in the idea of rebirth as follows: “I rebelled
against the very idea of body-mind dualism. I could not accept that my experience was
ontologically divided into two incommensurable spheres: one material, the other mental.
Rationally, I found the idea incoherent.” Batchelor 2015, 300 then concludes that “Bud-
dhist proponents of rebirth. ..opt for a body-mind dualism. They maintain that mind and
matter are ontologically separate ‘substances” (Sanskrit: dravya) and thus fundamentally
incommensurable.”

135. See above p. 9, pace Edwards 1996, 14-15, who reasons that “reincarnation logically pre-
supposes an extreme form of dualism,” hence “to refute reincarnationism it is quite sufficient
to show that the extreme form of dualism is untenable.”

136. Willson 1984/1987, 16 comments that “amateur writers on Buddhism never tire of
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dependent arising can be considered as the other side of the coin of the
teaching on anatta: the two require each other rather than standing in
some sort of opposition to each other.

Yet another problem sometimes raised is how to reconcile rebirth with
the observable current human-population growth and our knowledge
of the evolution of the human species.’®” This problem does not affect
the early Buddhist conception of rebirth, which operates on the notion
of various realms of existence into which (or from which) rebirth can
take place.”® Similarly to the inability to prove or disprove karma based
on empirical evidence from the present life of a person, the population
growth on the planet Earth provides evidence neither in favor of, nor in
contrast to, the early Buddhist teaching on rebirth.

Alongside the continuity of several themes in the debate around rebirth,
what appears to be a new contribution in recent times is the suggestion
that the historical Buddha did not teach rebirth.”” Such an apparently
apologetic move, presumably in order to render Buddhist teachings more
palatable to a contemporary audience, is hard to reconcile with the tex-

tual material that we have at our disposal, as would have become evident

making the absurd claim that the teaching of rebirth is somehow contradicted by the prin-
ciple of Selflessness.” This seems to hold not only for “amateur writers on Buddhism,” given
that Batchelor 1997, 36 reasons as follows: “a central Buddhist idea, however, is that no such
intrinsic self can be found...how do we square this with rebirth?” This mode of reason-
ing stands in continuity with the type of argument raised by Christian catechists, active in
Sri Lanka in the nineteenth century, when debating Buddhist beliefs; see, e.g., Young and
Somaratna 1996, 82-83.

137. This problem has been raised by Edwards 1996, 225-26.

138. Jayatilleke 1969, 43 comments on the argument regarding the increase in human pop-
ulation that “this objection would be valid if the theory required that any human birth at
present presupposes the death of a prior human being on this earth. Such a theory would also
make it impossible for human beings to evolve out of anthropoid apes since the first human
beings to evolve would not have had human ancestors.”

139. Story 1975/2010, 15 comments that “there are certain persons today who try to
maintain that the Buddha did not teach rebirth. Whether they propagate this view in
the mistaken belief that by so doing they make Buddhism more acceptable to the mod-
ern mind, which they imagine is completely wedded to materialism, or because they wish
to convert Buddhism and Buddhists to the materialist-annihilationist view which the
Buddha expressly repudiated. . .they are sufficiently refuted in every expression of the Bud-
dha’s teaching.”
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from the survey of several key passages in the first chapter of my study. In
fact such attempts have been criticized as involving a form of intellectual
dishonesty.'*

An examination of the earliest textual sources at our disposal makes it
indubitably clear that teachings on rebirth are an integral part of the carly
Buddhist thought to which we have access through the texts. This leaves
little ground for the hypothesis that the historical Buddha did not teach

rebirth or even that he taught rebirth only as an expedient means, without

himself accepting it.'*!

Confirmation Bias

For the continuing debate around the topic of rebirth, it is helpful to keep
in mind the problem of selective attention under the influence of what
cognitive psychology refers to as “confirmation bias” or “my-side bias,” as
a result of which data will easily be misjudged and misunderstood.'#* The
impact of such “confirmation bias” or “my-side bias” on the processing

and evaluation of data has a considerable bearing on the debate regarding

140. Story 1975/2010, 92 argues that “to maintain that the Buddha did not teach rebirth is
surely the most curious aberration that has ever made its appearance in Buddhism. It places
upon one who holds it the burden of proof that most of the statements attributed to the
Buddha were not made by him at all.. .for one claiming to be a Buddhist to maintain that
the Buddha did not teach rebirth is an intellectual dishonesty of the worst kind. . .even if the
doctrine of rebirth were not true, iz is true that the Buddha taughr ir. The denial of that fact
constitutes a lie.”

141. Jayatilleke 1969, 1-2 identifies as “misconceptions” the following notions: “the Bud-
dha utilised the doctrines of rebirth and karma. . .to impart ethical teachings but did not
himself believe in these doctrines” and “the Buddha was not interested or held no specific
views about the question of human survival or life after death. He roundly condemned spec-
ulation about the past or the future (i.e. about prior lives or future lives) as unprofitable and
mistaken. He was only concerned with man’s present state of anxiety, suffering and dissatis-
faction and the solution for it.”

142. An example is the interpretation by Batchelor 2010/2011, 100 of the unanswered ques-
tions as showing that “by refusing to address whether mind and body are the same or dif-
ferent or whether one exists after death or not, he [the Buddha] undermines the possibility
of constructing a theory of reincarnation.” Yet jiva does not refer to the “mind,” and the
tathigata does not stand for “one” in general but much rather for an “awakened one.” Besides
misunderstanding the formulation, this suggestion also misjudges the Buddha’s refusal to
give a reply to these questions.
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rebirth. The basic working mechanism of this bias can be described as

follows:'43

Individuals will dismiss and discount empirical evidence that
contradicts their initial views but will derive support from evi-
dence, of no greater probativeness, that seems consistent with
their views. Through such biased assimilation even a random
set of outcomes or events can appear to lend support for an
entrenched position, and both sides in a given debate can have
their positions bolstered by the same set of data. ..

The biased assimilation processes underlying this effect may
include a propensity to remember the strengths of confirm-
ing evidence but the weaknesses of disconfirming evidence,
to judge confirming evidence as relevant and reliable but dis-
confirming evidence as irrelevant and unreliable, and to accept
confirming evidence at face value while scrutinizing discon-

firming evidence hypercritically.

The effect of this tendency is not mitigated by intelligence,'** nor does
higher education provide an effective vaccination against the impact of
confirmation bias.'® Thus the danger of such bias is not merely confined
to the faithful, who all too eagerly accept anything as truth and fact as
long as it confirms their beliefs. It similarly holds sway over skeptics, who

143. Lord, Ross, and Lepper 1979, 2099. Hart et al. 2009, 579 point out that the strength
of such bias is such that “people are almost two times. . .more likely to select information
congenial rather than uncongenial to their pre-existing attitudes, beliefs, and behaviors.”

144. West, Meserve, and Stanovich 2012, 515 found that “more intelligent people were not
actually less biased. . .cognitive ability provides no inoculation at all from the bias blind
spot—the tendency to believe that biased thinking is more prevalent in others than in our-
selves.” Stanovich, West, and Toplak 2013, 262 conclude that “individuals of higher intel-
ligence are often just as likely to engage in biased reasoning as people of lesser intelligence.”

145. Greenhoot et al. 2004, 219 report from their research that “the data here suggest that it
is entirely possible to engage students in a curriculum on scientific reasoning and have them
perform at a high level on the general concepts when tested about those concepts and the
generation of scientifically valid conclusions, yet fail to use those concepts effectively when
reasoning scientifically about real-world issues—particularly those with scientific solutions
that may be at odds with their own existing prior beliefs.”
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just as eagerly dismiss anything as false and fake as long as it conflicts with
their preconceived notions. In fact confirmation bias has been shown to
have had a considerable effect on science itself. The basic pattern at work

is as follows: "4

One can see confirmation bias both in the difficulty with
which new ideas break through opposing established points of
view and in the uncritical allegiance they are often given once

they have become part of the established view themselves.

SUMMARY

The Buddhist doctrine of rebirth has continued to be a topic of debate from
ancient India up to modern times. In the Indian setting at the Buddha’s
time, the destiny of a liberated one after death appears to have aroused
much interest. Closer inspection shows that the Buddha’s refusal to agree
to one of the preformulated propositions must be related to unwarranted
assumptions implicit in the positions taken on this topic.

A theme that persists throughout centuries of debate is the assumption
that a continuity of the mind beyond death is to be rejected by recourse
to physical measurements based on a materialistic point of view. Already
the early discourses report drastic “experiments” undertaken by an Indian
materialist to prove that nothing continues beyond death.

A new contribution made to the discussion on rebirth in China can be
found in reports of near-death experiences. These are couched in terms
reflecting the ancient Chinese worldview to such an extent that the world
beyond is experienced as thoroughly bureaucratized, a clear pointer to the
subjectivity that can influence such reports.

A contribution made in modern times is the attempt to deny the rebirth
dimension of early Buddhism. As the previous chapter would have made
amply clear, this does not concord with what emerges from the historical-
critical study of the textual material at our disposal.

146. Nickerson 1998, 197, a conclusion preceded by a survey of such cases in the history of
science.
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Both sides in the controversy, the faithful just as much as the skeptic,
are prone to be influenced by confirmation bias or my-side bias, reading
data in such a way that it confirms their predetermined ideas. This makes
itself felt in relation to research for evidence related to the idea of rebirth.
It is to such research that I turn in the next chapter.






Evidence Considered Supportive
of Rebirch

INTRODUCTION

FrRoM THE TOPIC of debate related to rebirth, discussed in the last
chapter, with the present chapter I move on to evidence adduced in sup-
port of rebirth in modern times. This is of course contested ground, and
those who affirm just as those who reject rebirth are equally prone to read
confirmation of their respective beliefs into the data, seen as either prov-
ing rebirth beyond doubt or else being insufficient to draw any type of
conclusion that might question the current scientific paradigm, according
to which the mind is a product of the brain.

In what follows my aim is to present a balanced survey of the main
relevant contributions. I introduce each topic with a brief reference to a
comparable phenomenon known from the history of Buddhist and other
religious traditions in order to establish the continuity of such topics since
ancient times, in line with what emerged in the previous chapter. Due to
the mass of information available, I am only able to give brief summaries;
in fact, even doing just that, what follows is still the longest of the four
chapters in this book.

In relation to my surveys of contemporary research related to rebirth,
I need to put on record that with these topics I am outside my own area
of expertise. Therefore all I can offer is a selection of what to me seems
relevant from perusing the publications of which I have become aware,
without being able to assess these in the way an expert could. Although
I have endeavored to cover what seemed relevant, quite probably I have

overlooked significant publications, be these supportive or critical.
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Nevertheless, within the confines of my awareness of relevant material
and my understanding of what it implies, I hope to present a reasonably
accurate survey that adopts a moderate position and avoids strongly dog-
matic attitudes, be these based on scientific or religious grounds.

My exploration covers the following areas of research, from the view-
point of their potential relevance to the question or rebirth: near-death
experiences (1), past-life regression (2), children’s memories of a past life

147

(3), and xenoglossy (4).

1. NEAR-DEATH EXPERIENCES

As mentioned in the preceding chapter, near-death experiences were
already reported in ancient China and continue to be recorded up to the
modern day.’® Such near-death experiences, often referred to in the rel-
evant literature with the abbreviation NDE, are a widespread phenome-
non and as such attested in various cultures. Besides China, India, and
Tibet, for example, near-death experiences have been reported from a
range of non-Western cultures and peoples, including Africans, hunter-
gatherer cultures in North and South America, Aboriginal Australians,
the Maori of New Zealand, and others from the Pacific area, such as
Guam and Hawai‘i.!#

The topic has come to the forefront of public and academic interest in
recent decades, as developments in health care have enabled the resuscita-
tion of patients who only a few decades ago would have stood little chance
of survival. This has led to an increase in the occurrence of near-death

experiences and made such cases considerably more conspicuous.

147. T have not included mediumistic communications in this survey, as I am uncertain to
what degree this can be considered to provide convincing evidence in support of the rebirth
hypothesis.

148. See, e.g., Feng and Liu 1992; on attitudes in contemporary China toward such experi-
ences see Kellehear, Heaven, and Gao 1990.

149. For a survey of relevant rescarch see, e.g., Belanti, Perera, and Jagadheesan 2008 and

Kellehear 2009.
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From Ancient to Contemporary Reports of Near-Death Experiences
The early Buddhist discourses repeatedly portray the Buddha and chief
disciples visiting various heavens and returning to report their encounters
with celestial beings. Such visits appear to have been originally conceived
of as being undertaken with a mind-made body.”® As already briefly men-
tioned in the first chapter, the creation of such a mind-made body as the
outcome of meditative expertise is held to result in the ability to leave the
physical body behind and move around at the speed of thought, without
being obstructed by anything material, yet at the same time being able to
see and hear.

The early discourses also report frequently that celestial beings come to
pay a visit to the Buddha or his disciples. One such instance involves a lay
disciple who has just passed away and been reborn in a heaven. As a celes-
tial being he approaches the Buddha at night and speaks a poem, which
the next morning the Buddha then reports to his disciples.”

An otherworld journey that has some features in common with near-
death experiences, except for the fact that it does not involve being close
to death, is the tale of King Nimi found in a discourse in the Majjhima-
nikaya and its parallels. Because of his exemplary conduct, King Nimi
has been invited to visit heaven by the divine ruler of the Heaven of the
Thirty-Three. Asked by the celestial charioteer, who has come to fetch
him, which way he prefers to be driven to reach his heavenly destination,
King Nimi prefers to be taken in such a way that he can see both the
regions where evildoers suffer for their deeds and the regions where those
who act well enjoy the fruits of their wholesome conduct. After comple-
tion of the journey he arrives in the Heaven of the Thirty-Three and is
offered the option to remain. He declines, since he prefers to go back to

earth and continue his wholesome conduct.’

150. See in more detail Analayo 2016a.
151. MN 143 at MN III 262,8 (= SN 2.20 at SN I 55,12) and the parallels SA 593 at T
2.99.158¢3, SA? 187 at T 2.100.441c15, and EA 51.8 at T 2.125.820a2s.

152. MN 83 at MN I1 80,19 (see also Ja 541 at Ja VI 127,32), MA 67 at T 1.26.515a3, EA 50.4
at T 2.125.809c17, T 3.152.49b14, and the Bhaisajyavastu of the Mulasarvastivada Vinaya,
Dutt 1984, 113,4 and D 1 kha 55bé or Q 1030 ge S1bs.
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Perhaps the most well-known instance of influence of near-death expe-
riences on a Buddhist text is the so-called Tibetan Book of the Dead, a
work considerably later than the early discourses. This text provides guid-
ance for what is to be expected on passing away."® Actual near-death
experiences are described in versions of the scripture on the Medicine
King, Bhaisajyaguru, another comparatively late text. The relevant pas-
sage reports that deceased persons, on being brought for the reckoning
of their actions in front of the ruler of the underworld, King Yama, can
be made to return to their body through devotional activities performed
on their behalf toward Bhaisajyaguru. They revive as if waking up from a

dream.’*

Because of recollecting the karmic consequences of their good
and bad deeds, they will be transformed by this experience and behave in
wholesome ways for the rest of their lives.

In addition to being attested in Buddhist sources, the notion that on
passing away one will encounter deceased friends and relatives is found,
for example, in the so-called Egyptian Book of the Dead;'™ in fact it has
been argued that the descriptions in this text derive from acquaintance
with near-death experiences.”® Another relevant text is the Myth of Er
in Plato’s Republic, which involves a soldier who has died in battle. The
tale goes that, after an interval of several days during which his corpse
did not decompose, he revived on his funeral pyre and then related the
experiences he had had in the otherworld.””

Turning to Christian sources, what immediately comes to mind as a

related notion is the resurrection of Jesus himself, as well as his famous

153. The classic translation of this work is Evans-Wentz 1927/2000; for a study see, e.g.,
Cuevas 2003.

154. Schopen 1978, 61,27 (Sanskrit) and 98,3 (Tibetan), with Chinese parallels in T
14.449.403c2s, T 14.450.407b22, and T 14.451.415c¢8; see also T 21.1331.536a2.

155. Walker and Serdahely 1990, 105-6; for descriptions of otherworld experiences in Zoro-
astrianism see Skjerve 2013.

156. Schumann and Rossini 1995/1998, 110-12. Ross 1979, 31 notes the continuity of the
tenets evident in this ancient text “today among most of the religious tribes of the Sudan.”

157. Republic 10.614-21; on the Myth of Er, as well as other such tales, see, e.g., Platthy 1992,
Bremmer 2002, 90-96, and van der Sluijs 2009.
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resuscitation, if it can be called such, of Lazarus.”® An apparent reference
to a visit to the otherworld can be found in St. Paul’s Second Epistle to
the Corinthians. In this epistle St. Paul briefly refers to a visit to heaven,
presumably experienced by himself.

St. Gregory the Great, who served as pope in the sixth century, reports
episodes in which souls are taken away from their body as if by mistake
and then come back to life.'*® One such episode concerns a Spanish her-
mit monk who recalls his visit to hell.'! In another tale a person has just
died. When it is found out that another person by the same name should
have been brought to the nether regions, the first person is sent back to
life.'* After miraculously reviving, he finds out that at the very time of his
revival another person of the same name indeed passed away.

In recent times, accounts of comparable experiences have multiplied,
so much so that an entire journal is dedicated to research on near-death

experiences,'®

and a range of monographs and other publications tackle
various aspects of such experiences.
A continuity with modern accounts can be seen in the following fea-

tures of medieval episodes:'¢*

external proofs that are remarkably similar to the kind of evi-
dence brought forward in contemporary near-death literature:
the transformation of the visionary, unusual physical and emo-
tional symptoms, signs that he was truly dead, and extraordi-
nary powers, such as the ability to predict his own death or that

158. John 11:43. On resurrection from a Buddhist perspective see Gethin 1996.
159. 2 Corinthians 12:2. On Gnostic Christianity and near-death experiences see Bain 1999.

160. Moricca 1924, 285,6: nonnulli quasi per errorem extrahuntur e corpore, ita ut facti
exanimes redeant; on the role of St. Gregory the Great as the forefather of accounts of visions
of the otherworld see also, e.g., Dinzelbacher et al. 1990, 267.

161. Moricca 1924, 285,17.
162. Moricca 1924, 286,22.

163. The Journal of Near-Death Studies, published by IANDS (International Association for
Near Death Studies).

164. Zaleski 1987, 84.
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of others, or to know things that he could not have found out

through normal means.

A noteworthy difference also emerges when comparing contemporary

accounts to medieval descriptions of otherworld journeys:'®

gone are the bad deaths, harsh judgment scenes, purgatorial
torments, and infernal terrors of medieval visions; by compar-
ison, the modern other world is a congenial place. . .a garden of
uncarthly delights. . .'%¢

The most glaring difference is the prominence in medieval
accounts of obstacles and tests, purificatory torments, and
outright doom. ..modern accounts, on the other hand.. .are
shaped throughout by optimistic, democratic, “healthy-
minded” principles that transparently reflect a contemporary
ideology and mood...

These comparative observations force us to conclude that the
visionaries of our own age are no more free of cultural influ-
ence than those of less pluralistic eras. . .the otherworld jour-
ney story...is through and through a work of the socially

conditioned religious imagination.

Indeed, reports of the otherworldly dimension of near-death experiences
are clearly influenced by the cultural setting of the one who experiences
them. Whereas Chinese meet the Yellow Emperor presiding over a vast
bureaucracy administering the affairs of the dead and the living, Indi-
ans will meet the messengers of Yama, the Lord of the Dead in Hindu
thought. An element of continuity from China to India is the motif of

165. Zaleski 1987, 7, 189, and 190.

166. Nevertheless, frightful and even hellish experiences do at times occur also in contem-
porary near-death experiences; see, e.g., Kastenbaum 1979, 19-22, Greyson and Bush 1992,
Rommer 2000, and Bush 2002 and 2009.
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mistaken identity, where the recently deceased has been mistaken for
someone else, is released when this is found out, and then revives.¢”

Contemporary Western accounts tend to place considerably less
emphasis on decisions made by authoritative figures. This can best be
illustrated by an element in one near-death experience, where the one
responsible for taking account of the life of the recently deceased turns
out to be a computer.'*®

Nevertheless, it also needs to be noted that near-death experiences
at times contrast with the expectations and beliefs of the patient.'®® An
exemplification of this pattern is when Christian patients during a near-
death experience encounter a spiritual being and, full of awe, ask whether
the one they are meeting is Jesus, only to be told: “No.””

Leaving aside the intriguing descriptions of the otherworld as well as
the various features that the transition to that world can involve,"”! such
as at times a tunnel experience or an encounter with a dazzling source
of light, for my present purpose of particular relevance are cases when
patients during near-death experiences apparently see or hear. Often they
report doing so with more clarity than usual, even though due to their
physical condition of being comatose or having cardiac arrest they should
not be able to have such conscious experiences. This type of recollection
conflicts with the paradigmatic assumption in much of contemporary
science that the brain is the source of mental activities, which is perhaps

also the most central objection to the notion of rebirth in present times.

167. The prominence of the motif of mistaken identity in Indian near-death experiences,
for example, emerges from the cases studied in Osis and Haraldsson 1977/1986, 154-84,
Pasricha and Stevenson 1986/2008, and Pasricha 1993/2008 and 1995/2008.

168. Zaleski 1987, 129 reports that “one woman who revived from cardiacarrest tells of watch
ing details of her life being noted down; in her case, the recording angel was a computer.”

169. Already Moody 1975/1986, 140 observed that “many persons have stressed how unlike
their experiences were to what they had been led to expect in the course of their religious
training.” On the limited impact of societal notions of the nature of near-death experiences
on actual reports of their occurrence see also Athappilly, Greyson, and Stevenson 2006.

170. One such case is reported in Rawlings 1978/1980, 98 and another in Rommer 2000, 28.
171. On similarities between these aspects of near-death experiences and children who

appear to remember the intermission period between a past and the present life see Sharma

and Tucker 2005.
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The Case of Pam Reynolds

A striking case for veridical perceptions during a near-death experience is
that of Pam Reynolds, who at the age of thirty-five was diagnosed with a
giant basilar-artery aneurysm close to the brain stem, a rupture of which
would have caused her immediate death.'”? In order to remove the aneu-
rysm, the brain surgeon put her into hypothermic cardiac arrest.'”? She
was anesthetized, her heartbeat and breathing were stopped, the body
cooled down to 60 degrees Fahrenheit (corresponding to about 15 to 16
degrees Celsius), and blood drained from her head. Her eyes had been
taped shut, and into her ears molded speakers had been inserted, which
emitted repeated loud clicks to enable monitoring of any possible brain-
stem activity.

Pam Reynolds reports that she experienced being outside of her body
and able to see her own partly shaven head and the surgeon holding the
bone saw. She also overheard a discussion between the chief surgeon and
another female cardiac surgeon regarding the artery and vein in her right
groin being too small, therefore those in the left groin would be used
instead.'” Next she moved through a tunnel and encountered deceased
relatives and an incredibly bright light, features found often, but not
invariably, in near-death experiences.

Particularly noteworthy is that, alongside her description of the opera-
tion procedure, she correctly reported the conversation between the chief
surgeon and the female cardiac surgeon. In her physical condition, with
the molded speakers clicking in her ears, it is not easy to conceive of how

she could have heard such a conversation.'” It is equally remarkable that

172. My account of the case is based on Sabom 1998, 37-47. For critical appraisals of the
case see, e.g., Woerlee 2005a, 2005b, and 2011. Augustine 2007, 227 argues that “Reynolds
did not report anything that she could not have learned about through normal perception”
for critical replies see Sabom 2007 and Tart 2007, and for replies to these Augustine 2007,
276-82.

173. For a brief note on other near-death-experience cases involving hypothermic cardiac
arrest see, e.g., Beauregard et al. 2012.

174. Sabom 1998, 185 and 184 comments that “the conversation actually occurred and. . .its
content was accurately recalled,” even though the molded “speakers occlude the ear canals
and altogether eliminate the possibility of physical hearing.”

175. As part of his critical appraisal of the case, Woerlee 2011, 7 argues that “if a disem-
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she should have vivid experiences of the otherworld, and later retain clear
memories of these experiences, even though for quite some time she would
have been without the brain functions that are considered to be required

for memory and apperception.'” Parnia and Fenwick (2002, 9) state that

memory is a very sensitive indicator of brain injury and the
length of amnesia before and after unconsciousness is an indi-
cator of the severity of the injury. Therefore, events that occur
just prior to or just after loss of consciousness would not be
expected to be recalled. . .[regarding] reports of patients being
able to “see” and recall detailed events occurring during the

actual cardiac arrest, such as specific details relating to the

bodied conscious mind can pass through several concrete floors without experiencing any
apparent resistance, then it will certainly not interact in any way with the infinitely less
solid air pressure variations of sound waves in air caused by speech or music. Accordingly, an
apparently disembodied conscious mind is unable to hear sound waves in air.” Based on this
premise and a detailed discussion of the operation procedure, Woerlee 2011, 19 then comes
to the conclusion that “the fact that Reynolds did hear these sounds indicates the carplugs
did not totally block out all sounds.” His presentation seems to me to be unconvincing,
since the very assumption that hearing is impossible for a disembodied consciousness is at
stake in the discussion and therefore cannot be used as a premise to draw conclusions on the
degree to which the earplugs blocked out sounds. Nor does it seem convincing that the clicks,
delivered at a rate of 11.3 per second, were, according to Woerlee 2011, 9, “no more than an
ignored background noise,” in between which Reynolds could hear the conversation. Sabom
2007, 259 notes that “after these speakers were molded into each external auditory canal,
they were further affixed with ‘mounds of tape and gauze to seal securely the ear picce into
the car canal’. . .makingit extremely unlikely that Reynolds could have physically overheard”
a conversation in the operation room. Thompson 2015, 307 notes that, whereas she could
“have been able to hear the sound of the saw through bone conduction,” her “ability to hear
what the cardiac surgeon said may seem less likely, but to my knowledge no one has tried
to replicate the auditory stimulus conditions to determine whether speech is comprehen-
sible through those sound levels or during the pauses between the clicks.” Yet it is not casy
to imagine hearing speech coherently through pauses in clicks delivered at such a fast rate.
Moreover, as Holden 2009, 199 points out, “she never mentioned even hearing clicks, more
or less feeling distracted by them or struggling to hear through them. Her own perception of
her accurate hearing was that it occurred through nonphysical processes.”

176. Longand Perry 2010, 104 argue that “Near-death experiences that occur during cardiac
arrest while under general anesthesia are perhaps the strictest test of the possibility of con-
sciousness residing outside of the body. By conventional medical thinking, neither a person
under anesthesia nor a person experiencing cardiac arrest should have a conscious experience
like that of an NDE.”
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resuscitation period verified by hospital staff. . .For this mem-
ory to take place, a form of consciousness would need to be

present during the actual cardiac arrest itself.

Verified Information Apparently Obtained During
Near-Death Experiences
The case of Pam Reynolds is not the only one where information, seem-
ingly obtained during a near-death experience, could later be verified. A
series of patients apparently able to describe in detail the resuscitation
procedures carried out in relation to their own body after cardiac arrest,
witnessed by them from a vantage point above, have been compared with
a control group. The control group consisted of cardiac patients who did
not have a near-death experience and who were asked to imagine as vividly
as possible resuscitation procedures, with the result that many of them
made major errors.””” This contrasts to the accurate and detailed descrip-
tions furnished by those who did have a near-death experience. A prob-
lem here was that the control group had not actually undergone cardiac
arrest.'”® To make up for this deficiency, another similar study was carried
out with a control group that did go through a resuscitation but without
havinga near-death experience. The results confirmed the earlier study, in
that those who did not have a near-death experience made more errors in
their descriptions.'”” Such findings make it less probable that memories
of resuscitation procedures reported by those who have had near-death
experiences are entirely the product of vivid imagination.'s

An example of seemingly veridical perceptions concerns a near-death
experience of a patient who experienced complications when giving birth
to her first child."™ The patient recalls leaving the body and apparently

being able to see her mother in the waiting room smoking a cigarette.

177. Sabom 1982, 115-61.
178. Blackmore 1993, 120.
179. Sartori 2008, 273-74.

180. Sce, e.g., Siegel 1981, 160, who argues that the “hypothesis of hallucinogenic induction
of near-death experiences is supported by hard data.”

181. Cook, Greyson, and Stevenson 1998, 391.
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This surprised her, because her mother did not smoke. On later investi-
gation her mother admitted to having tried a cigarette on that occasion
because she felt so nervous. In another case the patient, during an experi-
ence of being out of the body caused by cardiac arrest, was reportedly able
to observe that her mother had moved her chair from the waiting room
to the hallway and sat there, a detail that the mother later confirmed.'®

Two cases involve very nearsighted patients who during near-death
experiences suddenly found themselves apparently able to see various
details that would have been beyond their normal range of vision.”? The
patients in both cases described moving out of the body and floating up, at
which point they noticed that the top part of the light fixture in the room
was quite dirty, something that could not be seen from below. Another
two cases involve patients seemingly able to tell the nurse what dress or
shoes she wore during the resuscitation, which in each case, given their
physical condition, they should not have been able to see.!®*

Another patient was found in a public park in a comatose condition
and brought to the hospital in an ambulance.'® In order to prepare the
patient for intubation, the nurse removed the upper part of his dentures
and put them aside. After prolonged resuscitation the patient was revived
but remained in a coma for another week. During subsequent recovery, he
chanced on the nurse and, according to the report given, not only recog-
nized her but even asked her where his dentures were and then described
to the astonished nurse exactly where she had put his dentures when pre-
paring him for intubation. Further questions apparently elicited from
the patient a detailed description of the resuscitation procedure, which
he remembered to have witnessed from above, being outside of his body.

Another example concerns a migrant worker who during a visit to a
particular city had a heart attack and was rushed to the hospital at night,
where she subsequently had a cardiac arrest and was resuscitated. She
recalls being out of her body and moving outside of the hospital, where

182. Kelly, Greyson, and Stevenson 1999/2000, 515-16.
183. Ringand Valarino 1998, 60-61.

184. Ringand Lawrence 1993, 227-28.

185. Van Lommel 2010, 20-21.
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she apparently happened to see on the ledge of the third floor of the north
wing of the hospital building a tennis shoe, which she described in detail
to a social worker after recovery.”®® The story continues that, when the
social worker checked, she indeed found the tennis shoe on the ledge
described. According to the report of the social worker, the ledge was sit-
uated on a higher level than the location of the patient in the hospital and
therefore outside the range of her normal vision.

A similar story involves a red shoe, this time found on the roof of the
hospital."®” Here, too, the vision of the shoe is part of a memory of a near-
death experience during resuscitation; the placing and color of the shoe
were later seemingly confirmed by another patient who went up on the
roof to check.

Another example concerns a patient who during an operation expe-
rienced leaving his body and then was apparently able to observe the
surgeon “flapping his arms as if trying to fly.”*® Being conscious again,
he reported his observation to his cardiologist, who confirmed that the
surgeon had a habit of flattening his sterilized hands against his chest in
order to avoid touching anything, and would then give instructions to his
assistants by pointing with his elbows.

In yet another such story the patient not only gave an accurate account
of the operation procedures but was also apparently able to describe the
nervous behavior of the physiotherapists (who felt responsible for having
occasioned a deterioration of the patient’s condition). The observations
seem to have been communicated as soon as the patient was able to speak
again.'®

If these cases are correctly reported, the details given would make it less
probable that mere familiarity with hospital procedures and expectations

generated by the nowadays fairly well publicized accounts of near-death

186. Clark 1984, 243; for a critical appraisal of this story see Ebbern, Mulligan, and Beyer-
stein 1996, with a reply in Clark 2007, and a reply to that in Augustine 2007, 273-75.

187. Ring and Valarino 1998, 67.
188. Cook, Greyson, and Stevenson 1998, 399.

189. Sartori, Badham, and Fenwick 2006, 80 conclude that “the patient’s description of what
happened while he was unconscious was extremely accurate and was reported immediately as
soon as the patient regained full consciousness.”
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experiences are entirely responsible for the descriptions given. However,
it needs to be kept in mind that at times information could indeed stem
from a different source. In the case of the tennis shoe on the ledge, men-
tioned above, a follow-up examination has led to the suggestion that such
a shoe would have been easily visible from the ground, leaving open the
possibility that the patient overheard a conversation on this topic by other
patients, who could have seen the shoe, and then unconsciously wove this
into her memory of the near-death experience. Clearly caution is required
before coming to firm conclusions based on such reports.

Children and the Blind

Particularly striking among near-death experiences are cases that concern
small children. A fair number of cases involve children who were appar-
ently able to report various details that happened during resuscitation
procedures, even though the children in question, due to their physical
condition, should not have been able to witness these and be able to recall
them later."”® Instances of such near-death experiences can seemingly even
happen with children who have just been born or who are in the incu-
bator, and who only years later are able to communicate to others their
experiences.'!

In addition to instances involving children, another type of case with
similarly striking features is near-death experiences by the blind, some
of whom have been blind from birth. Yet during near-death experiences
such patients report visions, some of which have later been verified."”* This
is remarkable because it contrasts with what we know about the visual

imagination of the blind:'?

There are no visual images in the dreams of the congenitally

blind; individuals blinded before the age of 5 also tend not to

190. For a survey of near-death experiences by children see, e.g., Morse et al. 1986, Ringand
Valarino 1998, 97-121, Atwater 2003, and van Lommel 2010, 71-79.

191. Sutherland 2009, 92.

192. For surveys see Ring and Valarino 1998, 73-95 (or else Ring and Cooper 1999/2008),
Fox 2003, 212-34, and Long and Perry 2010, 83-92.

193. Ringand Cooper 1997, 126-27.
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have visual imagery. . .[yet] not only were their NDEs unlike
their usual dreams, but in the case of those blind from birth,
they stood out as radically different precisely because they con-
tained visual imagery, whereas their dreams had always lacked

this element.

Although near-death experiences of children and the blind, as well as
apparently verified information obtained during such experiences, are
certainly significant, often the evidence they provide does not allow indi-
vidual verification.”® In the two cases involving shoes on a ledge outside
or on the roof, the verification comes from someone who went to check
out of disbelief. If one then indeed finds the shoe in the described place, it
becomes quite understandable that the initial disbelief is replaced by con-
fidence. Yet it is equally understandable that a shift from initial disbelief
to confidence does not necessarily happen when one just reads or hears
such a story, without having been able to witness it directly.

The problem of relying on secondhand testimony can be illustrated
with another description of a near-death experience during cardiac arrest,
according to which the patient was able to see details of the surgery sched-
ule board outside and notice the hairstyle of the head nurse as well as
the fact that the anesthesiologist was wearing nonmatching socks. Closer
inspection brought to light that the entire story was fabricated and the
patient in question never existed.””® The possibility that such accounts
may be fake, or at least the outcome of self-delusion on the part of the
patient, can only really be set aside once correct recall during a near-death
experience can be proven under control conditions. Yet, due to the acci-
dental nature of cardiac arrests, combined with the inability to predict

whether a cardiac arrest will lead to the patient having a near-death expe-

194. As noted by Greyson 2014, 354, “the accuracy of out-of-body perceptions during NDEs
challenges the conception that they are hallucinations. However, the evidence, although
at times corroborated by independent witnesses, consists of uncontrolled observations
reported spontancously after the fact.”

195. This case has been discussed in Ring and Lawrence 1993, 225.
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rience, it remains a daunting challenge to reproduce such type of evidence
under control conditions.'”®

What remains the perhaps most prominent result for my present pur-
poses lies not so much in individual instances of verified information, be
it a shoe on the roof or a surgeon flapping his arms, but in the very fact
that during a period devoid of normal brain activity the patients have
experiences that they later on recall vividly. This is a recurring feature of
near-death experiences that by now has been documented so extensively

that there can hardly be any doubt about its factuality:"”

Individuals reporting NDEs often describe their mental pro-
cesses during the NDE as remarkably clear and lucid and their
sensory experiences as unusually vivid, equaling or even sur-
passing those of their normal waking state. Reports of NDEs
from widely divergent cultures confirm that people have con-
sistently reported, from different parts of the world and across
different periods of history, having had complicated cognitive
and perceptual experiences at times when brain functioning

was severely impaired.

Such experiences are not easily reconciled with the prevalent notion that
mental activities depend entirely on the brain:'?®

Complete brain anoxia with absent electrical activity in car-
diac arrest is incompatible with any form of consciousness,
according to present scientific knowledge, making the finding
of an explanation for NDEs a challenging task for the ruling

physicalist and reductionist view of biomedicine.

196. On unsuccessful attempts to set up perceptual targets in places where near-death expe-
riences are likely to occur, positioned in such a way that they are outside the normal range of
vision and could only be perceived by someone having an out-of-body experience, see, e.g.,
Augustine 2007, 230-34, Greyson 2007, 242—43, and Holden 2009, 203-11.

197. Greyson 2010, 40.

198. Facco and Agrillo 2012, 4.
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The question does not appear to be solved by assuming that some remnant

of brain activity is still possible during cardiac arrest:'””

The issue is not, however, whether there is a7y brain activity,
but whether there is the type of brain activity that is considered
necessary for conscious experience. Such activity is detectable
by EEG, and it is abolished both by anesthesia and by cardiac
arrest. . .Thus it is not plausible that NDEs under anesthesia or
in cardiac arrest can be accounted for by a hypothetical resid-
ual capacity of the brain to process and store complex informa-

tion under those conditions.

In this way the findings from near-death experiences invite a reconsider-

ation of the relationship between the brain and the mind:**

Every experience has correlations with brain activity, but that
correlation does not imply that the brain activity caused the
experience. . .as an analogy...if someone listening to music
were also being monitored for brain activity, such activity
would be evident, but no one would conclude that the origin
of the music was in the brain.

2. PAsT-L1IFE REGRESSION

From the prospective perspective afforded by reports of near-death expe-
riences, with the remainder of this chapter I shift to the retrospective per-
spective afforded by recollections of past lives (and deaths). As already
mentioned in the first chapter, according to early Buddhist doctrine resid-
ual memories from past lives, even though usually not remembered in the
normal waking state, can be retrieved through the cultivation of deep

199. Greyson, Kelly, and Kelly 2009, 227. Agrillo 2011, 7 concludes that “basically, it is hard
to believe that NDEs can be entirely accounted for in terms of some hypothetical residual
brain capacity to process and store such complex experiences under those critical conditions.”

200. Holden, Greyson, and James 2009, 11-12.
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states of meditation. Such ability to recollect one’s own past lives features
as one of the insights gained by the Buddha on the night of his awakening.

A case documentingsuch recall hasbeen reported from Thailand by Ian
Stevenson. A Buddhist nun of about twenty years of age while meditating
unexpectedly experienced memories of two past lives as an infant.*”! For
the most recent of these two lives she was apparently able to give infor-
mation about the names of the parents of the previous person and the
location where they lived. She described that the father had a hole in one
tooth and that he had regularly played a musical instrument to soothe the
infant, and that the mother had a scar on her face and was holding the
infant in her arms when it died, whereas the father at that time was out
of the house trying to get medicine. According to Stevenson’s report, as
far as he had been able to ascertain the nun had no prior contact with the
family in question, yet all these details turned out to be correct.

An avenue for accessing such memories that does not require medita-
tion practice has increasingly come into use in recent times, namely hyp-
notic regression. Before surveying relevant cases, however, a few words
on the working mechanism of memory are required as a background for
appreciating past-life memories in the remainder of this chapter.

The Workings of Memory

Thanks to research in cognitive psychology it has over quite some time
become clear that memory does not work in a way comparable to a tape
recorder or a copy machine, faithfully producing an exact replica of what
was originally experienced. The shortcomings of memory result in several
main avenues for inaccurate recall, which can be captured under the head-
ings “transience,” “absent-mindedness,” “blocking,” “misattribution,”

»,202

“suggestibility,” and “bias™

Transience involves decreasing accessibility of information
over time, absent-mindedness entails inattention or shallow

201. This is the case of Pratomwan Inthanu; see Stevenson 1983b, 140-70.

202. Schacter 1999, 183, who adds a seventh shortcoming that is not relevant to the present
context.
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processing that contributes to weak memories of ongoing
events or forgetting to do things in the future, and blocking
refers to the temporary inaccessibility of information that is
stored in memory. . .misattribution involves attributing a rec-
ollection or idea to the wrong source, suggestibility refers to
memories that are implanted as a result of leading questions or
comments during attempts to recall past experiences, and bias
involves retrospective distortions and unconscious influences

that are related to current knowledge and beliefs.

An easily overlooked problem is that memory, far from being merely

reproductive, is rather of a constructive nature,”* in that

remembering appears to be far more decisively an affair of
construction, rather than one of mere reproduction. . . when a
subject is being asked to remember, very often the first thing
that emerges is something of the nature of [an] attitude. The
recall is then a construction, made largely on the basis of this
attitude. . .[Thus remembering] is an imaginative reconstruc-
tion. . .[and] is thus hardly ever really exact.

At the time of trying to recall, the mind constructs the information anew.
It is this act of constructing or reconstructing that will determine the
way the information is being remembered. In an illustrative experiment
subjects were given the task of remembering the description of a house
from the viewpoint of a prospective burglar or a prospective buyer of the
house.?** After a first recall, some subjects were asked to shift perspective
(e.g., “buyer” instead of “burglar”) and consequently were able to recall
details they had earlier been unable to remember, whereas a control group
that did not change perspective did not show a similar increase in abil-
ity to recall additional details on the second occasion. These experiments

show that the attitude during information retrieval influences the way

203. Bartlett 1932, 205, 207, and 213.
204. Anderson and Pichert 1978.
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things are remembered. Another experiment complements these findings
by showing the following:**®

Imaginingactions led subjects to remember that they had actu-
ally performed the actions when in fact they had not.. .[this]
increased with the number of imaginings, as did subjects’ con-
fidence about their erroneous responses.

Besides, not only on the occasion of trying to recall something that took
place in the past, but already at the time when something is experienced
that is to be memorized, information is not simply taken in. Rather, infor-
mation is stored in the mind together with inferences, and often enough
one is not aware of the fact of having drawn such inferences.?*® On later
recall of the past event, one is frequently no longer able to distinguish
between the original data and the inference drawn. This has the following

resule:2%7

Subjects apparently experience the recollection of. . .events that
never happened as quite real, as real as the recall of.. .events
that actually had occurred. “False memories” may be a misno-
mer, at least from the subject’s viewpoint.

This rather sobering perspective on the limitations of memory is to be
kept in mind as a backdrop when evaluating the various recollections of

past lives surveyed in the remainder of this chapter.

Therapeutic Benefits
Recollection of past lives in early Buddhist thought serves to enable med-

itative adepts to witness their own past experiences prior to the present

205. Goffand Roediger 1998, 28.

206. Bransford and Johnson 1973, 391 explain that “processes of making inferences. . .occur
quite frequently in the normal course of comprehending. Generally, we may not be aware of
them.”

207. Roediger 1996, 85.
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life and thereby verify for themselves the truth of the Buddhist perspec-
tive on sazmsdra, the round of rebirths. By now regression therapy has
acquired a to some degree comparable function by way of evoking memo-
ries experienced by the patients as pertaining to a past life. The potential
of offering relief lies not in the mere experiencing of past-life images as
such but rather in their at times quite specific relation to present psycho-
logical problems.?*® Needless to say, the successful employment of hyp-
notic regression in therapy does not imply that the memory of a past life
is veridical.*® From the viewpoint of the therapist, the accuracy of such

memories is in fact of little relevance:?'’

Whether the former lifetimes that are “relived” are fantasies or
actual experiences lived in a by-gone era does not matter to me
as a therapist—getting results is important. I have found past-
life regression consistently helpful, often resulting in immedi-
ate remission of chronic symptoms that do not return, even

after months and years.

The increasing use of past-life regression in therapy gives the impression
that such a type of recollection can be produced almost on demand and
would satisfy the criterion of being replicable by others. The question
remains, however, whether verifiable information can be obtained in

this way.

208. Woods and Barus$s 2004, 604 and 606 note that “no measurable psychological benefits
were found to be associated with the presence of past-life imagery” as such, which may be
because “past-life imagery is more effective when targeted toward the treatment of specific

psychological disorders.”

209. Stevenson 1994, 190 points out that a “regressed patient may, moreover, seem to remem-
ber some traumatic experience in the ‘previous life’ that is relevant to present symptoms, and
he or she may feel better afterward. These events, however, are not evidence that the patient
did remember a real previous life.”

210. Fiore 1979/1986, 6.
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Verified Information Apparently Obtained from

Past-Life Regression

The question of verifiability can easily turn into a debate that at times
manifests the problem of confirmation bias already mentioned in the
previous chapter. An illustrative example is the case of Bridey Murphey.
Under hypnosis an American woman had spoken in Irish brogue, report-
ing with much detail a past life under the name of Bridey Murphey in
the nineteenth century. The promotion of the case by one American
newspaper was followed by a debunking of the case by a rival newspaper,
with the result that in public opinion the case is considered a hoax, even
though this does not reflect the actual state of affairs.*"

Nevertheless, research has shown that hypnotic suggestion can lead
to the creation of imaginary past lives. In a subsequent hypnotic session
some such patients can even be made to reveal the source of information
that they unconsciously employed to embellish the supposed past life with
details.”’* Another study has shown that those “who report memories of
past lives exhibited greater false recall and false recognition” compared
to those who did not report such memories.?* Other studies have high-
lighted the degree to which past-life memories elicited through regression
are influenced by the beliefs and expectations of the hypnotist.!

Yet another study involved three groups undergoing past-life regres-
sion, each of which was given different priming. One group was intro-
duced to past-life therapy in positive terms, the second in neutral terms,

211. Wilson 1981, 80 concludes his survey of the case by stating that “the Bridey Murphey
affair. . .[is] more of an object lesson about the competitive methods of rival US newspaper
groups in the fifties than about the truth or otherwise of the phenomenon Bridey Murphey
brought to public attention. Although many people now think that the Bridey Murphey
affair hasall been dismissed as a hoax, the real truth of the matter is far more complex.” Based
on adetailed rebuttal of the debunking of the case, Ducasse 1960, 13-14 even concludes that
“the temptations to wishful thinking and to emotionally biased conclusions are even greater
on the side of. . .the vested ‘scientific common sense of the epoch’ than on the side of the
protagonists of prima facie paradoxical views.”

212. Kampman and Hirvenoja 1978.
213. Meyersburg et al. 2009, 402.

214. Spanos et al. 1991 and Spanos 1994; Spanos 1996, 141-42 concludes that “past-life
personalities are. ..contextually generated, rule-governed, goal-directed fantasies. Subjects
construct these fantasies to meet the demands of the hypnotic regression situation.”
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and the third in highly skeptical terms. Of the first group, 85 percent did
experience a past life, of the second group 60 percent, and of the third
group only 10 percent. This does document the influence of subjectivity
on such experiences.””> At the same time, however, it is also remarkable
that 10 percent of those who were told that past-life therapy is “crazy” and
“ridiculous” still had such an experience.?’® Alongside clear awareness of
the potential pitfalls of past-life regression, this suggests that the resulting
experiences need not be entirely the product of the influence of the hyp-
notist. Nor does wishful imagination seem to be always the sole source,
given that some patients find their expectations not met at all by the type
of past-life memory that emerges under hypnosis."”

A study based on data obtained from over a thousand regressions shows
a distribution of former lives over various periods of the past that cor-
responds to our knowledge of the increase in world population during

previous centuries.””® Another result of the same study was that in several

215. After describing the experiment and results, Baker 1992, 161 concludes that this shows
past-life regression phenomena to be “the results of suggestions made by the hypnotist, expec-
tations held by the subject, and the demand characteristics of the hypnoidal relationship.”

216. In fact Lucas 1993, 51 notes that “the most obvious barrier to regression work is a belief
system that is strongly skeptical of the concept of past lives.”

217. Freedman 2002, 35 reports working with clients who had been made to believe by a
psychic that they had spectacular past lives. On being regressed their expectations remained
unfulfilled, as they rather experienced much less glorious and unimpressive past-life memo-
ries. This type of failure suggests that the regression experience cannot be entirely the prod-
uct of wishful thinking, otherwise there would have been no reason for the imagination of
such clients to fail to produce what they were expecting.

218. Wambach 1978, 137-38. Wambach 1978, 124-25 also notes that the regressed lives
were distributed almost exactly 50:50 between past lives as a female and as a male. However,
Venn 1986, 413 objects to this as relevant evidence on the grounds that “a 50:50 ratio is
precisely what she should have expected, given an equal probability of obtaining either a
male or a female personality,” adding that no control-group data had been gathered from
nonregressed subjects. Yet a finding to some degree related is reported by Tucker 2013, 136—
37, based on a statistical analysis of children who remember past lives of someone whose
cause of death is known. Once those who had a natural death are examined on their own,
an approximate rate of 50:50 results between males and females. In the case of those who
died an unnatural death, however, over 70 percent are male. The reason could be that men
are more likely to engage in high-risk behavior, including fights, and therefore more often
suffer a violent death, a suggestion borne out by statistics of violent deaths in countries like
the United States.
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cases those regressed thought that their account contained details that

were historically not accurate, yet subsequent research brought to light

that these details were actually correct.?”

One case involves a person with no previous knowledge of Spanish
who remembers having been a woman in sixteenth-century Spain. Over a
hundred facts that emerged under hypnosis apparently proved true after
detailed research had been conducted in Spain, North Africa, and the
Caribbean; some pieces of information were only found in old obscure
Spanish sources or archives.””” Not even a single error was seemingly
detected, and two facts that at first appeared to be errors, as they contra-
dicted the authorities in Spain, on further research turned out to be true
as well.??! Such results could hardly be expected if the memory were the

219. Wambach 1978, 112 reports that in “instances in which my subjects felt that their data
were wrong, according to their own view of history, research showed that their unconscious
had presented them with a more accurate picture. . If past-life recall is fantasy, one would
expect our conscious knowledge of history to provide the images. When the images contrast
with what we believe to be true, and yet prove on careful study to be accurate, then we must
look anew at the concept of past-life recall as fantasy.”

220. Tarazi 1990, 316-17 mentions as examples the date “of the first publication of the Edict
of Faith on the Island of Hispaniola; Spanish laws governing shipping to the Indies; types of
ships used in the Mediterranean and the Atlantic, and details about them; dates and contents
of the Spanish indexes of prohibited books and how they differed from the Roman Index;
names of priests executed in England in 1581 and 1582, and the method of execution; and
information about a college in Cuenca. Over a dozen facts did not seem to be published in
English at all but only in Spanish. A few could only be found in the Municipal and others in
the Diocesan Archives in Cuenca, Spain.”

221. Tarazi 1990, 321 reports that the first concerns “the description of the building that
housed the tribunal of Inquisition. The Government Tourist Office in Cuenca reported
it as 58 Calle de San Pedro. This building did not even slightly resemble the one she
recalled. . later.. I found that the Tribunal had been moved in December 1583 from the
given address to an old castle overlooking the town, which fits Antonia’s description per-
fectly” (Antonia is the name of the previous personality). The second was a reference to
a college in Cuenca, for which no supportive evidence could be located, until eventually
such evidence turned up “in an old seven-volume work in Spanish (Astrain, 1912-1925). 1
checked and found that Vol IT (pp. 131, 595) mentioned the founding of a college in Cuenca
in the mid-16th century. Even a person who reads Spanish is not likely to wade through this
tome unless involved in historical research.” Tarazi 1990, 329 concludes that “it takes a great
stretch of the imagination to believe that a person who neither speaks nor reads Spanish
would go to a university with which she had no affiliation and pore through seven large
volumes in old Spanish to find a few lines about a college in Cuenca.”
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result of cryptomnesia, of memories acquired in the present life whose

original source has been forgotten. Therefore,***

it does not seem reasonable to dismiss the entire narration. ..in
view of the great amount of recondite, yet accurate informa-
tion revealed. If all information and all possible explanations
are considered, it seems consistent with parsimony to suggest
that [the patient] L.D. showed knowledge of obscure details
in 16th-century Europe and America that she did not learn
normally.

Another case involves memories of a life spent in eighteenth-century
England, a country to which the hypnotized person had never been before.
A research trip to the area apparently corroborated a range of details. One
example concerned the names of two villages that either no longer existed
or had in the meantime been named differently; both names turned out
to be correct on consulting older maps. Another example is the use of an
obsolete term only employed at that time in that part of England.?*® The
patient also seems to have described a house correctly, some features of
which were only discernible when entering the house to verify aspects of
its construction that in the meantime had changed.?**

Particularly noteworthy is her apparent memory of an event during
that past life in which she had hurt her foot and had been given a ride by
someone who was transporting stones from ruins to use for the floor of
his house. Riding on the cart she noticed designs made on these stones.
Her memories of this detail during the hypnotic session were apparently
sufficient to make a drawing. The research team found that in the mean-
time this particular house had been turned into a chicken shed. Accord-
ing to the report given, removing the overlay of chicken droppings from
the floor led to finding a stone with the design she had earlier described.*”

222. Tarazi 1990, 334.

223. Ramster 1994, 75-76 and 77.

224. Ramster 1994, 84-85.

225. Ramster 1994, 87 reports that the patient “has found the very stone that she had drawn
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If these two case studies are to be trusted, in the sense of being reported
correctly, then alongside fantasy and influence by the hypnotist the pos-
sibility that such regressions can yield historically accurate information
will have to be taken seriously.

Besides the possibility that individual instances of pastlife regression
might at times contain historically accurate information, another note-
worthy feature of this approach in general is that it does enable some
degree of personal experimentation. Whereas near-death experiences
occur relatively rarely, past-life regression seems to be possible for most of
those willing to try. From this it follows that such a hypnotic procedure
would offer an option for those who are interested in testing things out,
even without needing to go through the demanding meditative prepara-
tion that according to early Buddhist sources is required in order to be
able to recollect past lives at will.?*® Past-life regression would enable any-
one interested to have a personal experience and then decide whether the
story remembered does in some way stand in a meaningful relationship to

experiences, attitudes, and behavior patterns of one’s present life.

3. CHILDREN’S MEMORIES OF A PAsT LIFE

Recall of past lives by children has a clear advantage over hypnotic regres-
sion, as it makes it less probable that such memories are a case of cryp-
tomnesia, of recalling things earlier learned but whose original source
has in the meantime been forgotten. Children who remember what they
perceive as a past life often begin to relate information at a rather early age
of around two or three years, at times even earlier, as soon as they are able
to speak. This leaves little time and occasion for them to acquire detailed
information and then forget its source.

As for Buddhist precedents, whereas recollection of past lives through
meditation practice is a recurrent topic in the early discourses and

in Sydney, a feat far beyond any element of chance as it was in a place, in a country, she had
never been to.”

226. On the tendency in later Buddhist texts to present recollection of past life as not neces-
sarily requiring meditative expertise see Schopen 1983.
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apparently considered of general availability to those willing and able to
cultivate the required meditative expertise, the ability of even small chil-
dren to recollect a past life is not a commonly reported phenomenon in
early Buddhist textual sources.

A case can be found in texts somewhat later than the early discourses,
namelya Palijazakatale and its parallel in the Malasarvastivada Vinaya.*
The story goes that as a small infant a prince realizes that, having reigned
in the past, he had in turn been reborn in hell in retribution for acts com-
mitted as the king of the country. In order to avoid another rebirth in hell,
the prince pretends to be a mute cripple so as not to become the successor
to the throne.

Children’s ability to recognize items pertaining to the person whose
previous life they remember is a well-known feature of Tibetan Bud-
dhism, where successors to a particular ecclesiastical role prove themselves
as the rebirth of the previous holder of this position through recognition
tests.”?®

Cases of children who recall an apparent past life have been studied
especially by Ian Stevenson, hence in what follows I rely in particular on
his findings. The detail and number of cases that he and his colleagues
have documented, together with the criticism that has sometimes been
raised, defy any attempt at easy summarization, so that I can only provide
selected examples, and even these stripped down to the few aspects that to
me seem particularly striking. The reader would be well advised to consult
the full report of each case for a proper appreciation of its value (as well as
other cases I have not included). I might also mention that in some cases I
tend to be less convinced than Ian Stevenson of their merit, although this
would at least in part be due to the difference between reading a written

report and actually meeting its protagonists. But even with only written

227.Ja538 atJaVI4,1and D 1 kha 254a3 or Q 1030 ge 236b2; see also, e.g., T 3.152.20b9, T
3.167.408b11, T 3.168.410c7, and Tamai 2017 for a Tocharian version.

228. Samuel 1993/1995, 151 notes that, for example, “the 14th Dalai Lama is the present-day
member of a series of rebirths stretching back through historical time to the 1st Dalai Lama
and before him to the early Tibetan kings”; for a study of the historical beginnings of such
rebirth lineages in the different traditions of Tibetan Buddhism see Schwieger 2015, 17-31,
and for a description of the zu/ku tradition by one of its members Thondup 2011.



III. EVIDENCE CONSIDERED SUPPORTIVE OF REBIRTH : 9I

reports to assess the situation, several of the cases he has recorded strike
me as impressive, and I think fraud as an explanation for all of them can
safely be discarded.*”

In what follows I first survey cases where children recall rather spe-
cific information about the previous person they believe to have been,*°
and then turn to the related aspect of their exhibiting behavior that fits
the previous person. Then I take up cases where information has been
documented in some form before attempts were made to verify details
concerning the previous person. Finally I examine birthmarks and birth
defects. These types of case often overlap, in that most children exhibit
both forms of recollection, informational and behavioral, and some such
cases have been documented before verification and some of them involve
birthmarks. My taking these up separately is only to facilitate presen-
tation. Since children’s memories of past lives provide a background to
my exploration in the next chapter, I dedicate more space to these than

I afforded to the topics of near-death experiences and rebirth regression.

Specific Information Recalled and Behavioral Continuities

A case from Sri Lanka features a boy born in a Buddhist family who
at less than two years of age began to relate details of a former life in a
Christian family living in a different place and with no discernible prior
connection to his present family.”’ Among a series of recognitions made
when brought to the place of the other family, he apparently knew the
path to a well that in the meantime had fallen out of use and become
overgrown with weeds, recognized the bench in the classroom and the

pew in church on which the previous person had sat, and found his way

229. Brody 1979, 770 comments that “while acknowledging the possibility of occasional
deceptive strengthening of a case, it seems to me unlikely that the complex effort necessary
to construct a fraudulent picture, or the rewards for doing so, have occurred with sufficient
frequency to account for the bulk of the observations” made by Ian Stevenson (here in par-
ticular in his study of Sri Lankan cases).

230. For a summary of the famous case of Shanti Devi see Stevenson 1960, 66-67; the
account of the case in Lonnerstrand 1998 is too unscientific for my purposes, for which
reason I have not included Shanti Devi in my survey.

231. This is the case of Gamini Jayasena; see Stevenson 1977, 43-76.
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unaided to the boarding house where the previous person had lived when
attending school, noting that an olive tree, which in the meantime had
been cut down, was missing. In line with his memories of having been a
Christian, he reportedly resisted Buddhist practices and forms of worship
in his present family.

A Sri Lankan girl, who at the age of three began to relate informa-
tion concerning a past life, was apparently able to lead the way to the
former house via a shortcut through paddy fields unknown to all those

2 and recognized the correct

who accompanied her on this occasion,
house and entered it through a side entrance not visible from the road,
an entrance regularly used by the previous personality.”* Among various
correct details, such as recognizing the bed of the former person, her water
pot, rice dish, and drums, she also seems to have displayed knowledge of
money buried in a cigarette tin in the house; this had been found acci-
dentally during repair works, several months after the death of the former
person. The girl exhibited a precocious ability at cooking and showed her
own mother how to weave coconut leaves, two skills characteristic of the
previous personality.”*

Another Sri Lankan case involves male twins, both of which recalled a
past life. One of them in particular furnished a wealth of verified details
of the former life in an unrelated family dwelling in a different village.*
He apparently knew that the previous person had made a footprint in
freshly placed concrete, which later had been destroyed during building
work, and was also able to point out where he had scratched his name
and the date of that time into concrete, something unknown even to the

members of the previous family but confirmed on examination.

232. The feature of recognizing an old road recurs in the case of Suleyman Andary from Leb-
anon. Stevenson 1980, 69 reports that without any guidance from others the child led the
way to the house of the previous person “over an abandoned and barely visible path,” instead
of taking the recently built paved road that would have been an obvious choice.

233. This is the case of Disna Samarasinghe; see Story 1975/2010, 132—47 and Stevenson
1977,77-116.
234. Matlock 1990, 202 notes as a general feature that “behavioral memories may include

skills possessed by the previous persons, but unlearned by the subjects.”
235. This is the case of Indika Ishwara; see Stevenson 1997a, 1970-2000.
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A Burmese girl, at the time of starting to speak and being between one
and two years old, began to relate details of a previous life.?*¢ Visiting the
house of the deceased person she remembered having been before, the girl
apparently pointed to a glass bottle containing coins and was able to give
the correct count and value of the coins in it. This was not visible from the
outside and had not been previously ascertained by other members of the
family. She was also able to state correctly the contents of a closed purse
that, just as the coins in the bottle, belonged to the previous personality.
She also reportedly recognized clothing belonging to the previous person-
ality, even though this fact of ownership was not known to anyone pres-
ent and was only ascertained later. Her ability in this respect impressed
her father, a practicing Roman Catholic, sufficiently to make him give up
his former rejection of the possibility of rebirth.

A boy in Lebanon between three and four years of age started to relate
a former life in which he was killed in battle.”” Among a number of ver-
ified details of that previous life, the child was seemingly able to report
correctly how much money the previous person had in his pockets when
he was killed. He also showed knowledge of various personal items, such
as pointing out that in the closet of the deceased a shirt was missing, and
that in the pocket of a jacket of the dead subject one of four fountain pens
was missing, as well as correctly identifying the previous persona’s valise
among four valises and the key to this valise among three keys.

At the age of about three years another boy from Lebanon is reported
to have related several verified details of a former life.*® Brought to visit
the house of the former family, he is credited with pointing out that in the
previous person’s room pictures had been removed from the walls (Ste-
venson verified that the walls did not show any marks that a picture had
been there) and that the bed was now in a different position in the room.
He also apparently remembered that a servant maid had flirted with a

236. This is the case of Ma Than Than Sint; see Stevenson 1983b, 253-68.

237. This is the case of Mounzer Haidar; see Stevenson 1980, 17-51 (on the birthmark in
this case see the critical comments in Rogo 1985/2005, 55-56 and the reply by Stevenson
1986, 234). When evaluating cases from Lebanon, it needs to be kept in mind that most of
these involve Druzes, who believe in rebirth.

238. This is the case of Rabih Elawar; see Stevenson 1980, 117-58.
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man through the window of their house, an episode the rest of the former
family had forgotten until he reminded them of it. In addition, the child
seems to have known various details of the new motorcycle of his for-
mer life’s friend, such as remembering a saying the two had written on it
and its license number. The two had been riding this motorcycle together
when they collided with a truck, as a result of which the former person
died. In line with his past-life memory of this accident, the little boy was
markedly afraid of trucks and would run into the house when he saw one.

A case from Turkey features a boy who before being able to speak
showed a marked phobia of airplanes.”® Between the ages of two and
three he began relating memories of a past life in which he had died in
an airplane crash. In addition to various correct details given about the
previous personality, he apparently related that the former person once
stole a tray in his parents’ house and sold it to be able to buy a ticket for a
football game, a misdeed only known to the two friends with whom he
had gone to see the game. Another item of rather private information was
his recollection of having exchanged watches with a friend, and that his
watch had distinct teeth marks on its case. He also correctly attributed
the previous person’s death to freezing after the airplane in which he had
been traveling had crashed on a mountain. This is remarkable insofar as
the villagers and the family all believed that the former person had died
instantly from the airplane crash itself. Only by consulting an official
from Turkish Airlines could it be verified that the previous person indeed
must have died of freezing.

A boy in India at close to three years refused to perform a simple task,
alleging that this was beneath his caste dignity (which for his present
birth was incorrect). Questioned further, he related a past life as a Brah-
min who had been shot by his brother.?*® He is credited with a number of
recognitions, such as finding his way unaided to the house of the previous
personality, recognizing relatives, or describing exactly how he was shot.

239. This is the case of Erkan Kilig; see Stevenson 1980, 272-98. Similarly to evaluating
children from Lebanon, assessing cases from Turkey requires taking into account that these
often involve communities who believe in rebirth, in this instance the Alevis.

240. This is the case of Gopal Gupta; see Stevenson 1975, 70-106.
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When meeting the former person’s wife, he reportedly behaved coolly and
then explained that he was upset because she had refused to lend him
money, with which the previous personality had been planning to appease
his brother. This episode, as part of the events that culminated in the sit-
uation where the former person was shot by his infuriated brother, was
apparently a domestic secret; in fact the wife fainted on hearing the child
state this openly. On the assumption that the case is reported correctly,
it is not easy to conceive how by normal means the boy could have had
access to such private information concerning an unrelated family living
in a different town in India.**!

The above cases show children seemingly able to provide rather specific
information about the past life of another person. The number of cases
and the care with which they have been investigated makes it improbable
that all of them should be considered just products of fantasy. It is also not
entirely straightforward to conceive of the source of the information given
by the children as being cryptomnesia, due to the tender age at which they
start to relate their memories.

Cryptomnesia can in fact be excluded in another case from Turkey, as
the child in question was born deaf and mute. Nevertheless, when aged
between two and three years he apparently communicated memories of a
past life with the help of gesturing.?*? It took some time for others to make
sense of his gestures, but eventually it became clear that he remembered
alife in the same village of a man who had drowned. Taken to the house
of the previous person, through gesturing he was able to point out various
objects that had belonged to the deceased. Due to the child’s congenital

243

deafness,** it does not seem easily conceivable that he could have some-

how been given or picked up information about the deceased person.

241. Stevenson 1975, 103 comments: “I do not see how we can believe that he acquired his
information through any normal channel of communication.”

242. This is the case of Siilleyman Zeytun; see Stevenson 1980, 260-71.
243. Stevenson 1980, 267-68 reports one of the present-life brothers stating that “he would
not hear a cannon discharged near him,” adding that the subject was exempted from the

otherwise obligatory military service in Turkey after examination in the military hospital
led to the diagnosis: “congenital deaf-mute.”
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The suggestion of cryptomnesia, or else of some other paranormal pro-
cess of information conveyance, seems even less plausible when children
exhibit rather specific behavior and skills corresponding to the previous
person they remember to have been.?** Unusual behavior is in fact a gen-
eral feature of many cases, insofar as children tend to act as if they were
still the deceased person, speaking to elders as if these were still their chil-
dren and ordering them around or else showing emotions appropriate to
the relationships the previous personality had with certain persons. In
what follows, I survey some examples of more specific types of behavior.?*

An example from Thailand involves a boy who at the time of beginning
to speak, being just one year and eight months old, started to relate mem-
ories of a past life as a young Laotian man who had been killed, a murder
case not known to his parents who did not have any direct relationship
with the family of this Laotian man.?*® At the age of three he report-
edly would beat a post with a stick, shout the names of his murderers and
threaten to kill them in revenge. At times he would behave like an adult,
for instance exhibiting a sexual interest in women entirely inappropri-
ate for a small child. Besides various detailed recognitions, including the
bicycle of the Laotian, the Thai boy showed distinct Laotian behavior in
his food preferences, eating manners, and way of speaking, in contrast to
those of his family who were all Thais, living in a Thai village. His use of
Laotian words could be an example of xenoglossy, the ability to commu-
nicate in a language apparently not learned in the present life, a feature of
some cases to which I return in the last part of this chapter.

Another child in Thailand remembered a past life during which she

stayed for a period of time at a monastery.?”” As a small girl of about

244. Braude 1992 nevertheless argues for psi as an explanation of past-life memories even in
the case of behavioral abilities or skills; for a philosophical argument related to psi as against

rebirth see Sudduth 2016.

245. Pasricha 1990/2005, 233 reports from her study of Indian cases “behavioral fea-
tures. . .unusual for the subject’s family. . .[but] concordant with his statements concerning
a previous life. Such behavior might include: unusual likes or dislikes toward food, clothes,
persons, and themes of play; phobias of bladed weapons, wells, and guns. ..most of them
related to the previous personality’s mode of death.”

246. This is the case of Bongkuch Promsin; see Stevenson 1983b, 102-39.
247. This is the case of Ratana Wongsombat; see Stevenson 1983b, 12-48.
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two years, on being taken for the first time to the monastery, she report-
edly not only recognized monastics and knew her way around the place
(including recognition of changes to the buildings that had happened in
the meantime), but also was able to execute correctly the traditional forms
of worship and offerings to the Buddha statue without being instructed.
After that she apparently went on her own to sit down cross-legged in
meditation posture for half an hour, without having been told by anyone
to do so or having witnessed this being done by others earlier at her home.
The spontaneous sitting in meditation of a young child is a feature that
recurs in my case study in the next chapter.

A continuity of religious behavior from a previous life is also docu-
mented in three cases from Sri Lanka, each of which remembered hav-
ing been a Buddhist monk in a previous life.*® All three boys apparently
had a keen interest in Buddhist practices from a very young age, wanted
to dress as a monk, and showed precocious ability in reciting Pali and
performing religious ceremonies. One of the three families in which the
respective boys were born had little interest in religion and another family
was Roman Catholic, making it safe to assume that the behavioral fea-
tures would not have been due to influences in the family.

Another case from Sri Lanka concerns a girl who, when less than a
year old, began to exhibit a marked resistance to being bathed, so much
so that it took three people to hold her and get her bathed.** She also
showed a fear of buses, continuously crying during a journey on which
she was taken at six months of age and on other occasions hiding her face
when seeing a bus. She did not react in such a way to any other vehicles.
When able to speak, she expressed memories of a past life as a girl who,
walking along a road after a heavy rain, had been splashed by a bus driv-
ing too close to her. She lost her balance and fell into a paddy field by the
side of the road, where she drowned. Brought to the village of the former
personality, the girl reportedly recognized the place where the accident
had happened, as well as members of the former family and their house.

248. Haraldsson and Samararatne 1999; for the first case see also Haraldsson 1991, 247-57.
249, This is the case of Shamlinie Prema; see Stevenson 1977, 15-42.
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Particularly remarkable are the distinct reactions exhibited by her to
water and buses at less than one year of age.”>

Another girl in Sri Lanka at less than two years of age started to relate
details of a past life as a man in a family with which her present family
had had no personal contact, apparently providing a wealth of specific
details as well as subsequently recognizing members of the former family
who were unknown to her present family.' She conveyed the fact that
the father of the former person was a bus driver by way of making steer-
ing gestures, as she did not yet have the vocabulary to express the idea of
driving. One of the details she is credited with concerns her description
of an aunt washing the burned part of a machine in a well. The aunt had
indeed washed a piece of loom machinery that had become blackened
with soot from an oil lamp. The girl had a phobia of wells; the former
person had died after falling into a well. She also showed distinctly boy-
ish behavior, such as climbing trees and playing cricket, which in the Sri
Lankan settingare highly unusual for a girl. When angered she was ready
to pound others with her fists as a boy would do and preferred to wear
trousers; when made to wear a girl’s dress, she would wear boys’ shorts
under it.

A comparable case involves a Burmese girl who at the age of two or
three started to relate an unverified past life as a Japanese soldier, killed
when gunned down by an airplane of the Allied Forces who were driving
the Japanese out of Burma during the final stages of World War I1.75* Sim-
ilarly to the Sri Lankan girl just mentioned, she showed pronounced mas-

culine behavior.” From an early age she resisted wearing girls’ clothes,

250. Stevenson 1977, 40 highlights that these reactions took place ata very youngage, before
she had even begun to speak, making it improbable that cryptomnesia could offer a plausible
explanation of the case.

251. This is the case of Ruby Kusuma Silva; see Stevenson 1977, 163-202.

252. This is the case of Ma Tin Aung Myo; see Stevenson 1983b, 229-41. In this case the
previous person has not been identified, unlike the other cases discussed in this chapter. Due
to the strong behavioral features, I felt it nevertheless appropriate to mention this case. In
fact the Japanese soldier was known to the mother of the girl, so that qualifying the case as
an “unverified past life” only refers to the fact that his name is not known, therefore it has
not been possible to identify him with anyone who had lived in Japan.

253. A picture of her standing between her sister and brother can be found in Stevenson
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wore her hair short as done in Burma only by boys, and preferred to play
with boys, especially playing at being a soldier with toy guns. Her refusal
of female dress was so strong that she eventually had to leave the school she
was attending, since the school authorities insisted that she should dress
as a girl. She also showed a severe phobia of airplanes, to the extent that
she would cower and cry when one flew over her—ways of reacting that
were presumably related to the way the Japanese soldier had been killed.
The girl also apparently showed behavior traits appropriate to a Japanese,
such as having difficulties with the hot climate and food in Burma, both
of which differ from the situation in Japan, or a preference for half-raw
fish of the type Japanese tend to consume.

This case relates to a feature of a number of cases that involve Burmese
children who remember a past life as a Japanese soldier in Burma. Such
children are reported to have spoken a strange language when they were
very young, which members of their family could not understand.”* Sim-
ilarly to the Thai boy speaking Laotian, mentioned earlier, such instances
could involve xenoglossy (although it has not been possible to ascertain
whether these children indeed spoke Japanese). I will take up xenoglossy
in more detail in the final section of this chapter.

Cases Documented Before Verification Attempts
With the options of cryptomnesia and paranormal communication
offering fairly improbable explanations for the cases surveyed so far,

another option to be taken seriously remains paramnesia, the inability

1983b, 237, which shows her hairstyle and dress being of a masculine type (in the Burmese
cultural setting). Stevenson 1983b, 236 also reports her performing the extended Draw-a-
Person test, which corroborated her decidedly masculine orientation. Another example of a
girl recollecting a past life as a male and behaving like a boy in the present life is the case of
Ampan Petcherat from Thailand, Stevenson 1983b, 69.

254. In a survey of features common to such type of cases, Stevenson 1983b, 217 notes that
“informants for several of these cases reported having heard the subject speaking (when he
was young) alanguage that they could not understand. They assumed, from the child’s behav-
ior or statements, that the language he was speaking was Japanese. Unfortunately, these cases
all occurred in areas where, at the time the cases developed, there were no Japanese-speaking
people who might have positively identified the child’s strange language.”
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to distinguish between real and fantasy memories.?® This could lead the
respective families to report statements attributed to the child with richer
detail and precision than they had originally had. The possibility of param-
nesia points to the need to exercise caution when evaluating the reported
abilities of the children surveyed so far and leave room for the possibility
of, perhaps quite unintentional, narrative embellishment by the families
concerned. This possibility can be excluded only in those rare cases when
information given by the child was documented before attempts at veri-
fication led to identifying the previous person and to meetings between
the child and the other family, with its resultant information exchange.”¢

An example of documentation prior to verification from Sri Lanka
concerns a boy who at the age of eight months started to exhibit a fear
of lorries, to the extent that the word “lorry” (an English loanword in
Sinhalese) would suffice to get him to do things he did not want to do.?”
At less than two years he began to communicate information regarding a
past life in a different village, often using gestures to express information
for which he did not yet have the appropriate vocabulary. The previous
person had died after stepping onto a road and being struck by a lorry.
Among the various details apparently familiar to him from that past life
were two place names that in the meantime had fallen out of use and were
only known among elderly people in the village.>*® Besides his fear of lor-
ries, another apparent behavioral continuity with the previous person was
his request to be given cigarettes and arrack, a distilled alcoholic drink

255. Tucker 2005/2014, 38 sums up that the “possibility of faulty memory by informants is
the most likely normal explanation for many of our cases.”

256. For a survey of such cases and a new case in Turkey see Keil and Tucker 2005; for a case
in Europe see Stevenson 2003/2008, 210-23.

257. This is the case of Sujith Lakmal Jayaratne; see Stevenson 1977, 234-80 and, for criti-
cism of this case raised by B. N. Moore, the summary in Edwards 1996, 258-59. Another Sri
Lankan case with written documentation before verification is that of Indika Guneratne; see
Stevenson 1977, 203-34. Here Stevenson himself arrived early enough to take down correct
information given by the boy concerning a former life as a deceased member of an unrelated
family living in a different town.

258. Stevenson 1977, 277 comments that “this case is certainly one of the strongest known

to me because of the recording in writing of sixteen items stated by Sujith before they were
verified.”
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that the previous person had been producing, trading, and consuming;
none of the members of his present family drank or smoked. Even when
drinking water he would do so in the manner typical of arrack drinkers
in Sri Lanka, including belching and wiping his mouth.

In three cases in Sri Lanka, assistants of Ian Stevenson were able to
arrive on the scene before a corresponding previous personality was rec-
ognized.” This enabled them to take down various statements made by
the three girls in question and then proceed themselves to identify a cor-
responding deceased person. In the first of these three cases, the location
of the previous personality was over two hundred kilometers away from
the town of the girl’s present life, and the two families concerned were to
all appearances not previously acquainted with each other.** Several of
the statements she made about the past life were rather specific, and they
turned out to be correct.

In the second case, besides various verified details about the family of
the previous personality, the girl also correctly described earlier features of
the boutique run by the previous person’s father and of the former house,
even though in both cases these features had in the meantime changed.
The roof of the boutique had earlier been made of coconut leaves, but
in the meantime this had been replaced by tiles; the walls of the house
had been painted in a different color.?*! The two families involved did not
appear to have known each other prior to the development of the case.

The third girl remembered dying in alandslide in a different part of the
country and as part of a family unrelated to her present one.?*> When her
present father took her to the tea estate where the landslide had happened,
she started to scream and refused to proceed, whereupon he had to aban-
don his plan to reach the site. Besides providing various correct details
about the previous personality, the girl also showed behavioral continu-
ities with the former life that were out of keeping with her present living

259. For another case in Sri Lanka that was also documented before verification see Har-

aldsson 1991, 235-43.

260. This is the case of Thusitha Silva; see Stevenson and Samararatne 1988, 221-25.

261. This is the case of Iranga Jayakody; see Stevenson and Samararatne 1988, 225-29.
262. This is the case of Subashini Gunasekera; see Stevenson and Samararatne 1988, 229-35.
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situation, including the use of specific words appropriate for dwellers on
a tea estate.

Another example of previous documentation is a girl from India who,
when aged between two and three, started to relate details of a past life
that were taken down in writing before an attempt was made to verify
them.?® She apparently gave a wealth of correct details reflecting close
acquaintance with the life of an otherwise unrelated Indian woman who
had lived in a different town and passed away five years before her birth.
Besides speaking at a young age with an unusual accent, appropriate for
the location of the previous personality, the girl also showed remarkable
fearlessness with snakes, in line with the fact that the previous person had
kept a pet cobra. When the girl was at school at the age of six, a wild cobra
fell from a tree and the other children ran away in fear. The girl instead
reportedly went up to the cobra and patted it on the hood, whereupon the
cobra moved away.

Another case in India features a boy who at the age of three started
to give details of a past life that were recorded on tape and in writing.?¢*
Besides various details about the previous life of an otherwise unrelated
and unknown family, he reportedly gave a correct account of how the
former person was shot dead by dacoits who had attacked the house at
night. At the time of relating this, the boy had apparently not encoun-
tered dacoits in his present life, nor did his present father own a gun. As
an otherwise fairly aggressive child, he showed a marked phobia of the
dark and warned his present father not to go out in the dark, lest he might
be killed.

A case from India involves a boy who at little over three years of age
began to relate a past life as a Brahmin in a different town.>®® Various

details about what he saw as his former life experiences were published by

263. This is the case of Kumkum Verma; see Stevenson 1975, 206-40.

264. This is the case of Ajendra Singh Chauhan; see Mills and Lynn 2000, 283-85 and
Mills 2004.

265. This is the case of Jagdish Chandra; see Stevenson 1975, 14475 and, for criticism of
this case, e.g., Nicol 1976, 14-15 and Edwards 1996, 256-57.



III. EVIDENCE CONSIDERED SUPPORTIVE OF REBIRTH : 103

his father, a lawyer, in a newspaper before an attempt was made to identify
someone whom these descriptions would fit.? Besides furnishing rather
accurate information, on being brought to the town of the previous per-
sonality he apparently found his way to the former home without any aid
through a tangle of narrow streets, such that Ian Stevenson on his way
back, after visiting the house, lost his way. This case also involves behav-
joral continuities, as in relation to eating manners and food preferences
the child behaved like a Brahmin, even though his present family were
not Brahmins. He also showed an interest in bhang, a preparation made
of cannabis, which for a child is rather unusual.

The same pattern of details being published in a newspaper before an
attempt at verification was made, a procedure adopted by the same lawyer,
holds for the case of another Indian boy who as soon as he was able to
speak began to relate a past life in another town.?*” The information he
was able to give matched the life of a young man who had died. When
taken to the town of the former person, one of his various recognitions
apparently involved pointing out the place where a staircase had been to a
house that in the meantime had fallen into ruin, such that no trace of the
staircase remained. He is also credited with having been able to identify
a room where some gold treasure had been buried, which a subsequent
search was indeed able to recover in the room he had indicated.

A significant behavioral aspect of this case is that the child was report-
edly able to play z4b/a, an Indian type of drum that the previous per-
son had played but that was not in use in the child’s present family. He
also kept complaining to his present family regarding the much better
living conditions he was used to from his former life. According to the
report given, he secretly took to eating meat and drinking alcohol when
about five years old; the rest of his family were vegetarians and teetotalers.

266. Stevenson 1975, 171 reports that his father “was a prominent and respected lawyer of
Bareilly. When his son began to talk of a previous life, he called in various colleagues of the
bar, who themselves interrogated Jagdish Chandra. Then he openly published details of the
case in a newspaper before trying to get in touch with the previous family. Thus I believe that
a fraudulent contrivance of this case by him is out of the question.”

267. This is the case of Bishen Chand Kapoor; see Stevenson 1975, 176-205.
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Another interesting aspect is that he seemingly was able to read and speak
some Urdu, whereas the language spoken in his present family was Hindi.
This aspect of the case suggests xenoglossy.

Cases mentioned so far have been from countries in which rebirth is an
accepted belief. Nevertheless, while in themselves rare, cases where doc-
umentation has been possible before verification have also been found in
settings less supportive of such beliefs, such as the United States.

A boy in the United States at the age of three gave various verified
details of a former life as a pilot who died when fighting the Japanese
during World War I1.2® He apparently gave the name of the boat cor-
rectly from which he would take off as well as the name of another pilot.
Already at the age of two he had nightmares about crashing with his
plane, as had indeed happened to the former person after his engine was
hit during Japanese shooting and the plane started burning. In this case
the information given by the boy was videotaped before verification. At
the age of four he showed good knowledge of fighting planes, for instance
noting that Corsairs often get flat tires, the correctness of which was con-
firmed by a military historian. He appeared to have a behavioral memory
habit that manifested on being seated in a car, when he would perform a
series of hand movements that mirrored what a pilot does when putting
on earphones and adjusting the microphone in an airplane.

The case just described shows that children with past-life memories are
not found only in a cultural setting where rebirth is an accepted notion; in
fact the father of the American boy was highly skeptical of his son’s tales
until verification showed them to be correct. In this case, however, the
father was at least open enough to allow the evidence to unfold and even-

tually convince him. The same does not necessarily happen with other

268.Thisis the case of James Leininger; see Tucker 2013, 63-87. Stevenson 1974a, 396 reports
that in general “subjects (and their parents) of some American cases have expressed. . .fears
[of ridicule or ostracism] to me, and often have only revealed the cases known to them with
much trepidation.” On negative reactions among American families to a child with apparent
memories of a past life see also Stevenson 1983a, 744 and, for a psychological evaluation of
cases involving American children, Tucker and Nidiffer 2014. A survey of European cases of
memories believed to be from a past life can be found in Stevenson 2003/2008.
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cases in a setting in which belief in rebirth is not an acceptable notion,
leading either to ignoring it or else even to active attempts at suppres-
sion.” In the average Western setting, it would not be surprising for a
child who relates memories from a past life not to be taken seriously, and
insistence by the child may even lead to him or her being silenced.*”
Active attempts at suppression can also be seen in an Indian setting
that involves a boy whose Muslim parents did not believe in rebirth. At
two years of age he started to remember a previous life, giving various
verified details from the past life and relating a birthmark he had to a
spear wound from which the previous person died.*”* Although this con-
vinced his parents, Ian Stevenson reports that a group of Muslims from
the neighborhood tried to disrupt the case’s investigation, considering it
offensive to their belief that no rebirth can take place; later the parents of
the boy had to face criticism and threats for having cooperated.”” This
is not the only instance of opposition by Muslims to research related to

rebirth.?”?

Even in countries where rebirth is accepted, parents are not necessarily

269. Regarding the tendency to ignore evidence and beliefs related to rebirth, a telling exam-
ple is the question posed by Mills 1994, 4 in her introduction to a study of Amerindian
rebirth beliefs: “Why then has it taken more than 500 years of contact for a single book to
appear that describes the role of reincarnation in North American indigenous culture?” In
the case of Alaska, Stevenson 1987/2001, 37-38 reports that several professionally trained
persons (four of whom were anthropologists) working for longer periods with the Tlingit
were for the most part unaware of the existence of rebirth beliefs among the people they
were dealing with.

270. Willson 1984/1987, 18 points out that “normally, especially in the West, a young child
who talks of its previous life soon learns not to.” Stevenson 1987/2001, 95 reasons that an
“unknown number of cases are suppressed, even within the subject’s own family. This is par-
ticularly likely to happen in cultures, such as those of Western countries, where the majority
of people do not believe in reincarnation.”

271. This is the case of Nasruddin Shah; see Stevenson 1997a, 400-17.

272. Stevenson 1997a, 414. On Muslim cases in India see also Mills 1990 and 2006.

273. Mills 1990, 182 reports that “in four cases the Moslem relatives showed consider-
able hostility to the investigation of the case because reincarnation is against their doc-

trine. . .[however] opposition from the Moslems involved blocked further investigation in
only two of the twenty-six cases in this study.”
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supportive of their children having such memories.”” Apparently belief
in rebirth, therefore,

has little bearing on the attitudes informants adopt toward a
particular case. The belief makes credible for them the state-
ments of a child who talks about it without, as often happens
when a Western child talks of a previous life, thinking that
either he or they have lost their minds. But this does not neces-
sarily mean that they enjoy what they hear.”

Another pattern of children remembering past lives relates to a prom-
inent feature of near-death experiences, namely the influence of beliefs
held in the respective cultures in which the cases occur. With children
remembering past lives, this becomes evident in aspects such as the aver-
age intermission period between the death of the previous person and the
birth of the present child,?” the frequency of the occurrence of change of
sex from one life to the next, and the manifestation of birthmarks.
Compared to past-life regression, it is remarkable that children who
remember past lives often involve recently deceased previous personalities
in relatively close geographical locations. This appears to be related to a
general pattern of children having memories of lives that ended suddenly,

274. Rawat and Rivas 2007, 118 report from India that there “is a wide spread superstition
that children who recall a past life die young. We see the parents, besides scolding and beat-
ing the child, resorting to various odd practices like putting a child on a potter’s wheel and
then moving it in anticlockwise direction or filling his mouth with soap or filth just to make
the child to forget and not to delve in the remembrances of a past life.” Stevenson 1997a,
396n10 notes that “in a series of 69 Indian cases 29 (41 %) of the parents of the subjects
suppressed or tried to suppress their child from speaking about a previous life.”

275. Stevenson 1975, 30.

276. Particularly noteworthy here is that in several cases the interval between death and
birth is too short to allow for the normal period of gestation, making it clear that the mother
was already pregnant when the previous person presumably to be reborn as her child had
not yet died. In relation to one such case in which actual birth had already occurred, Story
1975/2010, 166 reasons that the psychic current of the deceased “must have projected itself
into the body of the new-born child, permanently displacing the personality of the individ-
ual whose karma had actually formed the body in the womb”; see also Matlock 1990, 211
and above note 27.
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often in violent ways. In other words, it seems such memories occur with
much higher frequency in relation to past lives that came to an end unex-
pectedly. Presumably as a result of the person not having been able to live
that life fully, what is perceived by the individual as a rebirth perhaps
takes place soon and comparatively close by, which in turn would stand
a better chance of being spontancously remembered.””” In contrast, past
lives at a more distant time in the past would then be less prone to being
spontaneously remembered and would instead require past-life regression
or meditative practice to be recalled. This might explain at least in part
why only some children have such memories.

From the viewpoint of the early Buddhist conception of rebirth it is
of interest that several of the cases that have been investigated clearly
counter a deterministic conception of karma. Comparing a single past
life to the present situation of the children does not evince a clear-cut
relationship between the ethical qualities of deeds in the former life and
present results. Some recollections involve past lives as dacoits, for exam-
ple, who committed major crimes, and others show that the belief that
suicide leads to a lower rebirth is contrary to the evidence that children’s
memories can provide.””® Such cases could only be accommodated by a
nondeterministic theory of karma, which allows for the relationship
between deed and fruition to involve an indeterminate timespan ranging

over a series of successive lives.?”?

277. A finding to some extent related, reported by Cook et al. 1983, 131, is that “the inci-
dence of violent death among the presumed previous personalities was much higher in
unsolved cases than in solved cases. ..[which could] result from the relatively easy penetra-
tion of memories of a violent death combined with a lesser ability to remember names that
permit identifying the person who died violently.” The point seems to be that the violent
nature of the death ensured that at least that much is remembered, even if other details are
forgotten.

278. Stevenson 1987/2001, 220 notes that the cases he and his colleagues have researched
“disprove the belief expounded in some religions that persons who commit suicide live in
Hell for centuries or even for eternity.”

279. Stevenson 1987/2001, 253 comments that, even though a clear-cut relationship between
conduct in one life and socioeconomic situation in the next life cannot be established, “this
does not mean that conduct in one life cannot have effects in another.. .the subjects fre-
quently demonstrate interests, aptitudes, and attitudes corresponding to those of the persons
whose lives they remember. . .one child counts every rupee he can grasp, like the acquisitive
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Birthmarks and Birth Defects

Beginning with Buddhist precedents, a description related to birth-
marks, if they can be called such, could be the report that the Buddha was
endowed with thirty-two special marks of bodily beauty whose recogni-
tion enabled fortune tellers to predict his future destiny already at the
time when he had just been born.?* A Pali discourse records various deeds
the Buddha-to-be is held to have performed in previous lives, leading to
the acquisitions of these marks.?®' The point of the description is to relate
what he had done in those lives to the result of his having a particular
mark of bodily beauty now.

Although official Christian doctrine does not affirm rebirth, and so of
course does not have a basis for such an interpretation of birthmarks, a
phenomenon that is at least to some extent related is the manifestation of
stigmata.”® A famous case of the actual arising of stigmata is St. Francis
of Assisi, whose hands and feet are reported to have shown visible signs,
as if pierced by nails, comparable to the wounds to be seen on depictions
of the crucified Jesus.??

Similar to research on children remembering past lives, in the case of
birthmarks and defects Ian Stevenson has studied in detail a wealth of

businessman whose life he remembers, but another gives generously to beggars, just as the
pious woman whose life she remembers did. One young boy aims a stick at passing police-
men, as if to shoot them, as did the bandit whose life he remembers, but another solicitously
offers medical help to his playmates in the manner of the doctor whose life he remembers.”

280. Sn 693, the Buddhacarita 1.69, Johnston 1936/1995, 8 (see also T 4.192.3a25 and
T 4.193.61a27), the Lalitavistara, Lefmann 1902, 104,9 (see also T 3.186.496b4 and T
3.186.557b3), the Mahavastu, Senart 1890, 32,9, the Sazrighabhedavastu, Gnoli 1977, 53,21,
with its parallels in T 24.1450.109b24 and D 1 gz 285a7 or Q 1030 7ge 268a7, and several
Buddha biographies preserved in Chinese translation: T 3.184.464c14, T 3.185.474a23, T
3.189.627b21, T 3.190.697a3, and T 3.191.941a1s.

281. DN 30 at DN III 145,22-179,10; for a study see Analayo 2017a, 103-22.

282. The term “stigmata” harks back to St. Paul’s Letter to the Galatians 6:17, where he
proclaims that he bears on his body the marks (s7/yuara) of Jesus.

283. Amoni 1880, 180,5: manus, et pedes ejus in ipso medio clavis confixe videbantur. The
description implies that the marks appeared in the place where the nails are shown in picto-
rial depictions. In the case of real crucifixion, the nails would be driven through the wrists,
not through the palm of the hands. As noted by Stevenson 1997a, 38n2, the “stigmata corre-
spond to the mental image the stigmatist has of the crucifixion, not necessarily to the phys-
ical experience of Jesus.”
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instances. In what follows I present a brief summary of what to my mind
are particularly striking examples, recommending that the reader consult
the full report of the cases in the original publications for a full assess-
ment of their value.

A case in Turkey involves two children born in different families who
atalittle over a year old remembered past lives as husband and wife.?** The
couple had been brutally murdered by being hit on the head with a black-
smith’s hammer. At his birth, the boy’s head was soft and had to be kept in
cotton wadding for two months, only after which the skull hardened. The
girl had a red birthmark on top of her head, the area of which was soft, and
she suffered from strong headaches when young. Both presumably related
to the way the former persons had been killed. Among various details of
the former lives remembered by each of the two, particularly worthy of
note is that apparently the boy correctly recalled private debts owed to the
former person by others.

Another case in Turkey involves a boy who began narrating events of
a previous life at the age of three, describing his former house and family,
as well as his death.?®> On being taken to the village of the former person-
ality, at the age of six he recognized the house and wife, and at the age of
eight he recognized the man who, he believed, had murdered the previ-
ous person. Not only were the two families concerned unacquainted with
each other, but the former family only knew that the man in question had
disappeared; it was only when the child related the details of the murder
that a corpse that had been buried elsewhere could be identified as being
of the man in question. At birth the boy had grooves on two fingers of the
right hand and the finger between these two was shortened, correspond-
ing to his memory that he put up his right hand in an effort to deflect the
blade with which he was being attacked, whereupon his hand was cut. The
murderer next cut off his head, apparently reflected in a birthmark the
boy had runningaround the back of his neck.

Yet another boy in Turkey at the age of two started to relate various
verified details of a former life, including the name of the one who had

284. These are the cases of Ismail Altinkilig and Cevriye Bayri; see Stevenson 1980, 194-259.
285. This is the case of Yusuf Kése; see Stevenson 1997a, 1344-51.
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murdered the past personality during an election riot.?* The postmortem
report and the records of the trial describe a wound on the head caused by
an unspecified solid object. The boy had to have an operation soon after
his birth, as he had an opening in his skull through which part of the
meninges were extruding, apparently closely corresponding to the wound
the deceased had received on his head.

A boy in Thailand at the age of two repeatedly expressed fear as soon
as any woman came to the house.”®” When asked about the reason for
acting in this manner, he related that in a past life he had been stabbed by
a woman, giving various verified details about the previous personality.
He had a birthmark on the chest that, according to the testimony of the
woman convicted for the murder, corresponded in location to the wound
caused by her stabbing the former person.

Another boy in Thailand aged between three and four kept asking to
be taken to see his wife and children, giving the name and various details
of the former person.”®® Starting from the market of the village of the
former person, he was apparently able to lead the way to the correct house
and there recognized family members and objects that had belonged to
the deceased, including the place where the man had been shot, as well as
pointing out changes that had been made to the house in the meantime
and noting that furniture and books were missing. He had two birth-
marks on his head, presumably corresponding to the wounds caused by
the entry and exit of the bullet that had killed the previous person (the
birthmark at the back of the head was smaller, in keeping with the detail
that he seemed to have been shot from behind; a wound caused by a bul-
let’s entry tends to be smaller than the one caused by its exit).”®

Birthmarks on the head apparently corresponding to the wounds
caused by the entry and exit of the bullet that had killed the previous per-
son occur also in the case of a boy from India who, when aged between one

286. This is the case of Mchmet Samioglu; see Stevenson 1997a, 1442-54.
287. This is the case of Som Pit Hancharoen; see Stevenson 1997a, 276-91.
288. This is the case of Chanai Choomalaiwong; see Stevenson 1997a, 300-23.

289. For a summary of this pattern in other cases see also Stevenson 1997a, 932.
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and two, began to speak and refer to a past life.?”” The boy knew how the
previous person had been killed, described some rather unique features of
the home, and recognized the shop owned by the former personality. He
apparently used nicknames when secing the children of the previous per-
son, conforming to the latter’s usage, and spontaneously slapped a stool
when entering and leaving the shop, conforming to the somewhat macho
behavior characteristic of the former person. Other behavioral features
are his apparent familiarity with how to drive a car and play the tape deck
in it, something outside of his present-life experience but in conformity
with the fact that the previous person had owned and driven a car.

A Sri Lankan girl at the age of three began giving subsequently verified
details of a previous life as a male incense maker in an unrelated family
in a rather distant part of the country.””" She had a cluster of birthmarks
on her chest, apparently corresponding to the location where during a
fatal accident the tire of a bus had run over the previous person, a location
confirmed by the postmortem report. When taken to the former place of
incense production, she noticed that the packets in which the incense was
sold had been changed. She not only knew with precision which proce-
dure the past person had employed to make incense but also correctly gave
the names of the local brands of the incense sold.

A boy in Burma at the age of about eight months was taken by his par-
ents to the nearby monastery, on arriving at which he started crying with
such vehemence that the parents had to return home.?”> At the age of three
he began to relate a previous life, indicating with the help of gestures, due
to his lack of vocabulary, that in the nearby monastery he had been hit on
the head. When he could speak fully, he reported having been the head
monk of the monastery, who had been killed when a deranged visitor had
hit him on the head. Since birth the boy had had a hairless depression on
the head, apparently corresponding to where the head monk had been
struck. He displayed fear when taken to the monastery and a recurrent

290. This is the case of Toran Singh; see Mills 1989, 156-71 (see esp. 171 on a complication
of the case caused by divergent birth dates).

291. This is the case of Purnima Ekanyake; see Haraldsson 2000/2006.
292. This is the case of Maung Myo Min Thein; see Stevenson 1997a, 1454-66.
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concern about protecting his head. As a small boy he showed behavior
typical of a monk and displayed precocity in learning the recitation of
Buddhist texts.

Female twins in Sri Lanka showed masculine behavior traits, to the
extent of urinating while standing and stroking their faces as if to feel a
beard’s growth, in line with their memories of having been males who had
been killed by the police during an insurgency.?”> Both were able to relate
verified details of the lives of the two men. One of the two former persons
had been shot by the police when trying to escape; the girl remembering
this life was able to show the way to the place where this had happened
and had a birthmark apparently corresponding to the bullet wound. Both
showed a phobia of jeeps of the type used by police in Sri Lanka.

Regarding the occurrence of such birthmarks and defects, it needs
to be noted that these do not invariably manifest in those who remem-
ber having died by violent means. In fact concern with birthmarks and
defects features among culturally conditioned phenomena. Both tend to
be given importance predominantly in places where there is a commonly
held belief that such physical features reflect the influence of a previous
life, to the extent that at times dead bodies are physically marked some-
where in the hope that, on being reborn, the child will have a birthmark
in the corresponding place.

Thus the question of whether a bodily mutilation at the time of death
carries over to the next life, if that is indeed what these cases point to,
depends on the individual. Just as not all of those who meditate on the
crucified Jesus acquire stigmata, similarly not all those who remember a
past life that ended violently are born with birthmarks or defects related

to injuries received at that time.2%*

293. This is the case of Sivanthie and Sheromie Hettiaratchi; see Stevenson 1997a, 1940-70.

294. Stevenson 1997b, 185 reasons that, similar to “the importance of intense concentration
in the occurrence of stigmata. . .a person suddenly shot, stabbed, or struck will inevitably
concentrate attention on the wounded part.” This would imply that the carry-over effect of
such experiences to what appears to be the next life would be related to the victim’s reaction
to the inflicted pain.
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4. XENOGLOSSY

Xenoglossy refers to the ability to communicate in a language that the
person in question to all appearances has not learned in the present life.
Cases can be divided into the two categories of “recitative xenoglossy,” the
ability to repeat by rote without necessarily understanding the text, and
“responsive xenoglossy,” which requires that the language be understood
and that the one who exhibits this ability be able to reply to questions in
that language.

By way of introducing a Buddhist textual precedent, the Lalitavistara
and the *4bhiniskramana-sitra depict an ability of the Buddha as a child
that has a distant relation to xenoglossy. They report that the young prince
was sent to school to learn writing. As part of his inquiry as to what the
teacher would teach him, he listed a broad variety of scripts with which
he apparently was already familiar, most of which his teacher had never
even heard of.*>

In the Christian tradition xenoglossy is recorded by St. Luke in his
Acts of the Apostles. The apostles, being filled with the Holy Spirit,
began to speak in languages they had earlier not learned and that could
be understood by those who were native speakers.”® Examples of such
ability continue to be found in hagiographic texts of the Middle Ages.*””

Asalready mentioned in earlier parts of this chapter, apparent xenoglossy

occurs in several cases of children seemingly remembering past lives.”®

Recitative Xenoglossy
A case of recitative xenoglossy concerns a girl in India who happened to

remember two past lives.”” For one of these two lives she was able to give

295. Lefmann 1902, 125,19 and T 3.187.559b13 as well as T 3.190.703c10.
296. Acts 2:4.

297. For a study of women from the later Middle Ages credited with such abilities see
Cooper-Rompato 2010.

298. For further examples see the survey in Stevenson 1974b, 2-8 (xenoglossy in general)
and 14-18 (xenoglossy of children remembering past lives), and for a case in Europe Steven-
son 2003/2008, 22-23.

299. This is the case of Swarnlata Mishra; see Stevenson 1966/1974, 67-91.
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a substantial amount of correct information that had been documented
before verification, including items of a rather private nature such as
knowing that the husband of the deceased had taken a certain amount
of money from a box in which she had kept money, which the former
husband confirmed and declared to have been known only to him and his
deceased wife. From the other life, however, she appeared to remember
songs in Bengali, alanguage unknown in her present family. At the age of
five or six she would sing these and at the same time perform the appro-
priate dance; in fact she apparently needed to do both together, in that
the dancing was required for her to be able to sing (which seems to reflect
the relationship of body kinesthetics to memory). Two songs were later
identified as deriving from poems by Rabindranath Tagore. Her present
family had no phonograph or radio, and she had not yet been to the mov-
ies at the time she began to perform the songs.>”

Recitative xenoglossy, in the form of the ability to recite inan unlearned
language, recurs in my case study in the next chapter, which differs insofar
as the posture assumed when reciting is not a dance but rather sitting in

meditation.

Responsive Xenoglossy

Three cases of responsive xenoglossy have been studied in detail by Ian
Stevenson and others.>*! One of these cases concerns an Indian woman
able to converse in Bengali; in this case this ability emerged when she was
no longer a child. Instead she was a grown-up woman from Maratha by
the name of Uttara who at times spontancously changed into a Bengali
woman by the name of Sharada. As Sharada, she no longer understood
Marathi or any of the other languages that Uttara knew but instead

300. Rogo 1985/2005, 148 concludes that the case is not strong since it cannot “be ruled out
that the girl had, at sometime unbeknown to her parents, learned the songs from records.”
However, it needs to be noted that this would also require that she somehow learned
the appropriate dance, which is less easily done than just learning a song. As Stevenson
1966/1974, 88 points out, “she must have herself practiced the songs and dances before she
could have reached the skill in them she showed on the very first occasion when she revealed
her ability to perform them to her family” at a time when she was between five and six years

old.
301. Stevenson 1974b, 1984, and Stevenson and Pasricha 1980.
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was only able to converse in Bengali, which she was able to do fluently.
Although sharing the same body, Uttara and Sharada lived in seeming
ignorance of each other, in the sense that neither remembered what the
other had done, which invests the present case with features of the posses-
sion type.**> Sharada also showed ignorance of modern-day appliances. In
contrast, she appeared to be quite well informed about various aspects of
Bengal in the nineteenth century,’” and she also behaved like a married
Bengali woman (Uttara was not married).***

Sharada’s ability in Bengali has met with different evaluations. Several
persons who met her asserted that she spoke fluently and remarked that she
did not use any of the English loanwords that had become part of modern
Bengali since the nineteenth century. A trained linguist, however, based
on examining two tape recordings, considered her Bengali to have been
learned as a second language and in the twentieth century.’*> Although
this trained linguist did not meet Sharada personally and therefore based
his evaluation on the limited material available through two tape record-
ings, the assessment of her language ability remains equivocal.

Two other cases are based on hypnotic regression and thus share to
some extent the limitations, discussed above, of information acquired
through such means. Both cases involve American housewives, one of
whom manifested a male personality by the name of Jensen who might
have lived in seventeenth-century Sweden, and the other a female person-
ality by the name of Gretchen who would have lived in Germany in the
nineteenth century. These previous lives remain unverified. In both cases
it appears that the two housewives had not learned the respective lan-
guages previously but under hypnosis were able to exhibit abilities in con-
versing in Swedish or German, respectively. In the Jensen case, Stevenson

himself considers possession somewhat more likely as an interpretation,

302. On the somewhat blurred dividing line between possession and rebirth cases see Ste-
venson 1966/1974, 376-77.

303. Stevenson 1984, 88—99 notes Sharada’s ability to give a correct genealogy of her Bengali
family, including data not mentioned in any official publication of this gencalogy, and her
knowledge of somewhat obscure places in Bengal as well as of a particular temple.

304. Stevenson 1984, 99-105.
305. Stevenson 1984, 127-32.
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compared to rebirth.3°¢ As for the Gretchen case, the German spoken
p P

comes with errors of the type that a native speaker would not make.*"”

In sum, so far evidence from responsive xenoglossy for the case of

rebirth has been considered inconclusive.*®

SUMMARY

Throughout my survey in this chapter, I at least briefly noted textual
antecedents when introducing each topic, in order to show the deep roots
of near-death experiences and various dimensions of memories of former
lives in ancient religious beliefs. Although individual instances of the type
surveyed above are amenable to a range of different interpretations and
fall short of providing definite proof of rebirth, the body of data that has

emerged so far changes the status of the idea that rebirth can occur from a

religious creed into a reasonable belief supported by a body of evidence.?*

Near-death experiences pose a challenge to the assumption that mental
activity is solely the product of the brain. Past-life regression opens up an
avenue for personally trying out whether memories that are subjectively

306. Stevenson 1974b, 85 considers possession a slightly more probable hypothesis than
rebirth to explain the manifestation of the Jensen personality; on the subject’s development
of mediumistic abilities see also Stevenson 1974b, 57-59.

307. Since German is my native language, I am able to assess the material myself. Expressions
like “ich beistehen der Hausfrau. Das Kinder,” “ich gehe der Kirche,” “warum er kommen
wieder und wieder,” and “ich habe reden alles. Warum der Fragen wieder und wieder,” found
in the transcripts in Stevenson 1984, 172, 176, 182, and 189, clearly involve grammatical
errors of a type that a native speaker would not make. Stevenson 1984, 26 considers the pos-
sibility that the location referred to by Gretchen might have been a village located in an area
where the inhabitants’ native language would have been Polish, German only being their sec-
ond language. This “would adequately account for the imperfections in Gretchen’s German,
supposing that Polish was her mother tongue,” although, as he notes himself, this would
then require an explanation as to why she did not speak Polish on being regressed to that life.

308. For critical assessments see, e.g., Samarin 1976, Roll 1982, 186-89, Thomason 1984,
1987, 1988, and 1996.

309. Dell’Olio 2010, 122 argues that “we don’t need conclusive evidence for a rational belief
since most of the beliefs we consider to be rational do not have conclusive evidence.” Carter
2012, 65 concludes that “reincarnation provides a rational and coherent explanation for the
data from past-life memory cases. At this point, it would appear that reincarnation provides
the best explanation of the data.”
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experienced as belonging to a past life can be accessed, whatever their his-
torical value.

Children’s memories of past lives and the documented cases of birth-
marks as well as birth defects taken together are not easily dismissed as
the wishful imagination of the faithful. Instead, the body of evidence
collected by Ian Stevenson and others offers considerable support for the
assumption that at least some of these cases do reflect genuine memories
from the past. In the case of xenoglossy, however, the instances studied so
far appear to be not as convincing as some of the documented children’s
memories and birthmarks. It is to another case of xenoglossy that I turn
in the next chapter.






Case Study
in Pali Xenoglossy

INTRODUCTION

WITH THIS CHAPTER I return to focus on Buddhist sources, in par-
ticular to a set of Pali texts in the form in which they have been chanted
by a young boy in Sri Lanka. His case stands in continuity with children’s
memories of past lives that I explored in the previous chapter. My exam-
ination begins with a brief survey of the case history (1), followed by the
background to the chants (2). Then I examine errors and variants com-
pared to the presently available editions of the respective Pali texts (3) as
well as significant omissions and additions (4).

1. THE CASE HISTORY

By way of introducing the case, I first report my personal contact with
Dhammaruwan, the reciter of the chants. Then I summarize his recol-
lections of events related to his present-life experiences as a child able to
recite texts in Pali that he does not recall having learned or overheard
from others in this life. After that I turn to his memories of when he
learned those chants in the past and report the verification of the record-
ings of the chants as genuine by an audio engineer.

Personal Contacts

Asalready mentioned briefly in the introduction to this book, I personally
know Dhammaruwan from the time I lived in Sri Lanka in the 1990s. At
that time I was in charge of a meditation center on the outskirts of Kandy,
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and Dhammaruwan’s house was in the vicinity of the meditation center.
He mainly stayed in Colombo but regularly came to the house in Kandy.
Due to his interest in meditation, we naturally came to know each other.

Although I knew of his past-life memories, we rarely spoke about this
since it was a matter of limited interest to me. What was of considerable
interest to me was his rather unusual way of chanting Pali texts. Tra-
ditional Sri Lankan Pali chanting tends to be quite swift; in fact often
several monks chant together so that, when one of them has to take a
breath, the others can continue. Dhammaruwan’s chanting is in contrast
very measured and slow. It is also much more melodious than standard Sri
Lankan recitations.

At that time I was doing PhD research on the Satipatthina-sutta.
To complement what I could gather from an academic perspective by
approaching this discourse also from a traditional viewpoint, I had begun
to memorize and recite it regularly.’® For this purpose Dhammaruwan
gave me useful practical advice, in the course of which we developed a
closer friendship.

The Present-Life Story

Dhammaruwan was born on November 18, 1968, in Matale.’" At an age
of about two years he would sit in meditation spontancously and then
start chanting, as well as at times saying things in a language not under-
stood by his mother, who tried to hush him up. This feature of the present
case is similar to the Burmese children who remember previous lives as
Japanese soldiers and who apparently spoke for some time in early child-
hood in a language not understood in their families.”* It also bears simi-

larity to the case of the Thai child who at the age of two, presumably as a

310. The PhD thesis was published as Analayo 2003; on the benefit of using traditional modes
of learning a discourse alongside modern academic research, in relation to the Saziparthina-
sutta, see also Analayo 2014c.

311. The following is a summary based on an interview conducted on March 21, 2016. The
interview comes in two parts, as halfway through Dhammaruwan requested a break. When
quoting directly from the interview, I use the numbers 1 and 2 to distinguish between the
first and the second recording.

312. This is the case of Ma Tin Aung Myo and others like her; see above p. 98.
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result of remembering a former life spent for a considerable time living in
a monastery, spontancously sat in meditation.’”* Another parallel obtains
with the case of the Indian girl who was able to perform dances and sing
in Bengali, a language unknown in her family.>

Returning to Dhammaruwan’s story, at a later time he and his mother
went from Matale to Kandy to stay with Bertie and Rosa Seneviratne,
who became his stepparents. When Dhammaruwan was about three
years old, his chanting of a part of the Dhammacakkappavattana-sutta
was overheard by someone in the house, at a time when Bertie and Rosa
had gone to India, leading to the eventual realization that he was chanting
a Pali text. On their return, Bertie encouraged the boy to continue and
regularly made recordings of the chants, copies of which he would give to
interested visitors. By the time he had become an adult, Dhammaruwan
had lost the ability to perform these chants.

Before that happened, visitors who witnessed the chants included,
according to his recollections, several eminent monks, Presidents R.

315 the Indian med-

Premadasa (1923-93) and J. R. Jayewardena (1906-96),
itation teacher Anagarika Munindra (1915-2003),%'¢ as well as the Ameri-
can professor Ian Stevenson (1918-2007).*"7 In an interview conducted by

me, Dhammaruwan reports:*®

As a child I was very, very shy and didn’t want, didn’t like peo-
ple coming and looking at me chanting and stuff like that. So
because of that, they thought, my father thought, that more

313. This is the case of Ratana Wongsombat; see above p. 96.

314. This is the case of Swarnlata Mishra; see above p. 113.

315. I have not verified the dates of the persons listed, thus these are only meant as an
approximation.

316. For Dhammaruwan’s recollections of meetings with Munindra see Knaster 2010, 43,

49, and 82.

317. An attempt to locate a corresponding file in the archives of Ian Stevenson’s research
at the University of Virginia has not been successful, according to the reply by the research
coordinator (December 1, 2016), who on behalf of Jim Tucker tried to locate records of the

case.

318.2-00.25 until 2-01.49; here and below I have slightly corrected the text to avoid gram-
matical errors.
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publicity or more of these people trying to make a fuss out of
this, he will lose this ability, so he tried to keep it very, very
quiet. And he made people promise first, before listening to the
tapes or coming to see me, they first make a promise, even peo-
ple who want to do research, like Ian Stevenson, made a prom-
ise: “You can see him provided you don’t make this public, for
your knowledge okay, but not to make it public for others.”

The shyness became worse when on one occasion he was brought to a
monastery in a car to meet the head monk. People had come to know of it

and a great crowd had assembled. He reports:*”

People, wearing white, jump into the vehicle, like a mob, to see
what this child is. And it’s very scary when that happens. Only
if it happens to you, you will know. As a child, people. . .with
these eyes which are. . like wanting to swallow you, like that
type of look. . .this was such a shock for me, I started crying
very, very hard...So I was crying very loudly like that, and
from that day onwards I was really, really scared to even do any
chanting.

The Past-Life Story and a Verification of the Recordings

According to Dhammaruwan’s memories, he learned the Pali chants in a
former lifetime in India, where he had been born as the son of a Brahmin
and trained in memorization of the Vedas. He had gone forth as a Bud-
dhist monk and become a student of the eminent monk Buddhaghosa at
Nalanda. After being trained as a bhinaka, a reciter, together with other
monks who had similarly been trained, he was chosen to accompany Bud-
dhaghosa from India to Sri Lanka. Having come to Sri Lanka, he stayed
with Buddhaghosa at the Mahavihara in Anuradhapura, of which he

remembers various details.

319.2-04.38 until 2-05.53.
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He reports that in his present life he was taken on a tour of the Mahavi-
320

hara by President J. R. Jayewardena:

I used to exactly say: “This is where I used to live, this is where
my senior monk used to live”.. .and then they were excavating
in those areas, and I said: “This is the right place and not that
place.” And they dugand they said: “The child was right.”

Buddhaghosa lived in the fifth century and traveled from India to Sri
Lanka to translate the commentaries kept there from the local Sinhala to
Pali.**' He is particularly renowned for compiling the Visuddhimagga, a
manual of practice and doctrine that has become the chief reference point
for Theravada meditation and exegesis.

What we know about Buddhaghosa would accord with the outlines
provided by Dhammaruwan’s memories, in that it seems quite probable
that Buddhaghosa would have come to Sri Lanka accompanied by other
monks who had trained as bbanakas.’** They would have been a mean-
ingful asset in his work, since it would be much faster to have a bhanaka
remember and recite a particular passage than to have to go through a
whole stack of palm-leaf manuscripts in order to locate the same.

Beyond such probabilities, however, there seems little hope that such
a past life as a monk disciple of Buddhaghosa could ever be verified. In
fact, due to the father’s insistence that nothing should be published and
the time that has passed since then, even apparent recognitions made by
Dhammaruwan in his childhood are not easily confirmed. Moreover,

even if it should be possible to provide extensive documentation in this

320. 1-16.22 until 1-17.55.

321. On the life of Buddhaghosa see, e.g., Law 1923, Buddhadatta 1944, and Nanamoli
1956/1991, xxviii—xl.

322. Buddhadatta 1944, 83 comments that “we may surmise that he came here not alone
but with a band of learned monks.” According to von Hiniiber 2015, 357-58, “it seems that
Buddhaghosa was invited to the Mahavihara and that he came from South India, where
there was a strong Theravada tradition, as a kind of “foreign expert’, or perhaps as a leader of
a group of experts, because it seems that some of his South Indian fellow monks joined him
in Ceylon.”
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respect, this would simply add one more case to the already large number
of such children’s memories documented by Ian Stevenson and others.

Instead, what does appear to be a more promising avenue of research
is the recordings of his chants, and it is to these that the remainder of
this chapter is dedicated. Unfortunately these chants have not been sys-
tematically recorded. Thus at present it is no longer possible to arrive at a
comprehensive survey of the material; in fact it is at times not even certain
whether a particular text is not recited in full due to problems of record-
ing or limitations of memory.

The father made copies of the recordings of the chanting and passed
these on to friends and visitors. Not knowing Pali himself, he would not
have been in a position to keep an inventory of the material, and the stric-
ture he had imposed on other researchers must have contributed to a lack
of thorough documentation of the chanted material.

What at present can still be done is to verify the recorded material.
For this purpose, one tape with chants, presumably a copy of an original
recording, has been examined by a professional audio-recording and mas-
tering engineer.”” The engineer notes that he could not detect any rus-
tling of paper throughout the recording, which suggests that the original
performance was made from memory. Regarding a dating of the record-
ings, he offers the following assessments:

Prior to the first child utterance, I hear genuine “tape print
through” which is very hard to simulate in a digital manner.
This kind of print through occurs with cassette tapes which
have been stored for a very long time. It would be very costly
to simulate print through in a way that would fool an audio
expert. For example, the print through on this tape has partic-
ular characteristics that sound genuine to me and a “mixed up
delay” very much like print through that would be difficult to
create convincingly through editing and delay. This is evidence

323. The engineer is Bob Katz, president of Digital Domain, Inc., who in his final report
written on January 2, 2017, introduces himself as “a professional audio recording and mas-
tering engineer with almost 50 years of experience.”
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that this is a genuine original cassette recording made in the
time period between about 1970-1985 and stored for a very
long time. ..

The distinct sound character of the built-in microphone of
this type of recorder and the characteristic AGC (automatic
gain control) are very hard to simulate. Since only the mike
preamp of these machines and not their line input had this
type of AGC, it would be very difhicult and costly to make a
modern digital recording and play it back into a very old cas-
sette machine in order to simulate an old recording, and even
then the engineer would have to recreate the print through
which would be very difficult. So it’s highly unlikely that this
recording has been faked by modern digital methods.

Having examined a photograph of the label on one of the cassettes, the
engineer also confirms that this type of cassette was manufactured by
Philips, released in 1978 and only made until 1981. Taken together, the
results of his examination seem to offer sufficiently strong confirmation
that the recording indeed stems from a copy made of an oral recitation
performed at some time in the 1970s (or early 1980s, depending on how

much time elapsed between the original recording and the copying).

2. THE CHANTED TEXTS AND THEIR BACKGROUND

The Transmission of the Pali Canon

The Pali discourses to which we nowadays have access in printed form
are the final product of a prolonged oral and written transmission. Orig-
inally delivered orally and passed on as such in India, one branch of this
oral transmission in the Pali language reached Sri Lanka during the sec-
ond century B.C.E., and about two centuries later the texts were written
down.?

Alongside the written transmission, oral recitation continued to be of

324. On the transmission of the Pali texts to Sri Lanka see, e.g., Malalasekera 1928/1994
and Adikaram 1946/1994.
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importance. For the situation in India, we know from the accounts of
the Chinese pilgrim Fixidn that even in the early fifth century c.E. oral
transmission was still continuing.’*

The written transmission of the Pali texts spread beyond Sri Lanka,
resulting in distinct editions with their respective variant readings from
Burma and Thailand, alongside the Sri Lankan edition. In my study of
the chants below, I will consult these three editions together with the

European edition by the Pali Text Society (PTS).

Textual Memory
In their attempt to transmit textual material orally, the early Buddhist
reciters, bhinakas, would have had the Vedic oral tradition as their
model.*¢ Long before the time of the Buddha, the oral transmission of
the Vedas had acquired a high degree of precision. This was achieved by
systematically training reciters from their early youth onward.*”” These
would begin learning texts by rote and only much later study the meaning
of what they had learned (this provides background to Dhammaruwan’s
memory that he had been a Brahmin trained in recitation).

According to research in cognitive psychology, someone may be able to
remember a text that he or she does not understand at all with more pre-
cision than someone who has understood the text well.>”® This explains

a tendency evident when comparing different versions of a Buddhist text

325. T 51.2085.864b17. Bechert 1992, 53 explains that “oral tradition continued to exist
side by side with written scriptures for many centuries”; see also Demiéville in Renou and
Filliozat 1953/2001, 403, de Jong 1974/1979, 241, and Sander 1991, 141-42.

326. See, e.g., Lévi 1915, 441, Gombrich 1990, 23, and von Hiniiber 1991, 123.
327. See, e.g., von Hiniiber 1989, 67 and Bronkhorst 2016, 164.

328. The experiment in question presented texts with instructions about the use of Micro-
soft Word and Microsoft Excel to three groups of readers, asking them to remember the text
and subsequently testing their memory through a recognition task in which the participants
had to decide whether a particular statement had been made in the original text. Of these
participants, the first group had no experience with computer software, the second group
had some experience, and the third group had advanced knowledge of computer software.
Caillies, Denhitre, and Kintsch, 2002, 284 report that “contrary to our expectations, the
beginner participants recognized true targets faster than the other two groups. ..our inter-
pretation is that the answers of the beginners were based mainly upon the surface features
of the text.”
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transmitted by oral means, namely the occurrence of errors that appear
to reflect insufficient attention to the meaning. Such instances are not
merely absentmindedness but need to be understood as part of an overall
pattern where, for ease of memorization, formal aspects of a text are given

more importance than its content.

The Chanted Texts
For the purpose of the present study, I have selected the following thir-

teen texts out of the recordings at my disposal:**’

» DN 15 Mahinidina-sutta

» DN 16 Mahaparinibbana-sutta

» DN 22 Mahasatipatthana-sutta

» SN 22.59 Anattalakkhana-sutta

» SN 46.14 Gilana-sutta (1)

» SN 46.15 Gilana-sutta (2)

» SN 46.16 Gilina-sutta (3)

» SN s6.11 Dhammacakkappavattana-sutta
» AN 10.60 Girimananda-sutta

» Khp 5/ Sn 258-69 (Mahai-)mangala-sutta
» Khp 6 / Sn 22238 Ratana-sutta

» Khp 9 / Sn 143-52 Metta-sutta

» Dhp Dhammapada

The first of these, the Mahanidina-sutta, offers a detailed exposition of
the early Buddhist conception of conditionality. This discourse already
came up in chapter 1, as it provides the important indication that the early
Buddhist notion of rebirth does not involve a simple mind-body dualism.
Although the chanting has not preserved the full discourse, the relevant
passage on the reciprocal conditioning of consciousness and name-and-
form is part of the recited text.

The chanting has only a few extracts from the Mahaparinibbana-sutta,
the longest discourse in the Pali canon, containing various episodes that
lead up to the Buddha’s passing away.

329. Several other recordings available to me are from the Pasthina.
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The Mahasatipatthana-sutta presents detailed instructions on mind-
fulness practice. The recitation has preserved the full discourse, including
along section expounding the four noble truths. In the Pali original this
section appears to be the result of an addition of text that originally was of
acommentarial nature.*® This reflects a fairly recurrent pattern of textual
expansion that can be detected through a comparative study of various
transmission lineages of a text.

The Anattalakkhana-sutta expounds the nature of notself, an expo-
sition addressed to the first five disciples of the Buddha. The discourse
makes it clear that notself refers to the lack of control and the imper-
manent and therefore ultimately unsatisfactory nature of all aspects of
subjective experience, a topic already broached in chapter 1 as well.

The three Gilana-suttas reflect an important aspect of oral recitation,
namely its function as a paritta, a protective chant. The act of chanting
such texts functions as a source of merit and power, held in tradition to
be able to effect even physical healing in the audience. This is indeed what
the three discourses report, namely that hearing a recitation of the awak-
ening factors led to recovery from disease.

The Dhammacakkappavattana-sutta is reckoned to have been the Bud-
dha’s first sermon, in which he disclosed the four noble truths. Insight
into the four noble truths is another topic already taken up in chapter 1
in relation to right view.

Another text related to the genre of paritta, whose recitation is con-
sidered to have healing power, is the Girimananda-sutta, which lists ten
meditative perceptions. One of these concerns various diseases that can
arise in the body, among which those caused by karma are mentioned.
This exemplifies a point made in chapter 1, in that the early Buddhist
doctrine of karma is not deterministic, as karma is only one in a range of
possible causes for falling sick.

A set of three discourses that may well be the most often memorized
texts in the Theravada tradition are the (Maha-)mangala-sutta, the

330. For a detailed study see Analayo 2014b, 91-100.
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Ratana-sutta, and the Metta-sutta.>® These are for the most part in verse,

as is the Dhammapada, of which the chanting contains just a few stanzas.

3. ERRORS AND VARIANTS

In what follows I first survey instances in the recitations that appear to
be the result of errors of memory; I then take up variants, in the sense
of wording, be it single words or whole phrases of the chanted text, that
differs from one or more of the four main editions of the Pali canon con-
sulted in this study.

I would like to mention at the outset that, due to my longstanding per-
sonal acquaintance with Dhammaruwan, I feel certain that he would not
be speaking falsechood or intentionally be taking part in some fraudulent
activity. However, this is a personal assessment, which in what follows I
have to set aside in order to examine the case as critically as possible. For
this purpose I will at times explore scenarios of possible deception and
fraud that I personally find highly improbable.

Now, whatever the veridical status of Dhammaruwan’s memories,
the recordings of a small boy chanting in a rather unusual manner an
impressive amount of Pali texts remain a fact—recordings that have been
authenticated by a professional engineer as the result of a genuine oral
recitation performed at some time in the 1970s (or early 1980s). In relation
to these recordings, the main question to be kept in mind in what follows
is whether Dhammaruwan could have learned the texts he chants in his
present life, be this by being intentionally taught to do so or by picking
them up accidentally through overhearing. In the case of a young child in
Sri Lanka who lives in a household in which English is spoken in addition

to Sinhala, the most probable options would be:

331. The order of Dhammaruwan’s recitation corresponds to the order of these three dis-
courses adopted in the Khuddakapitha. A difference is that in the Khuddakapatha two
other texts come in between the Ratana-sutta (Khp 6), and the Metta-sutta (Khp 9), namely
the Tirokudda-sutta (Khp 7) and the Nidhikanda-sutta (Khp 8). Nevertheless, the Khud-
dakapatha seems the more probable source given the semblance between the texts chanted by
Dhammaruwan and collections of texts for paritta purposes, for which the Khuddakapitha
appears to have provided a starting point; see also below notes 439-41.
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» a printed text in Sinhala script
» a manuscript in handwritten Sinhala script

= a printed text in Roman script

Memory Errors

The distinction between what are just errors and what should be consid-
ered variants is not as straightforward as it may appear at first sight. In fact
a perusal of the variants found in the printed editions will show several
cases that one would more naturally classify as simple errors. Neverthe-
less, a few errors in the chanting can be safely set aside as such and need
not enter the discussion of variants; consequently in what follows I sur-
vey such cases and their implications for assessing the recorded chanting.
Before taking up such errors, I should mention that overall the quality
of the chanting is impressive. For a small child to be able to recite such
substantial portions of text, if indeed done from memory, would be a
remarkable feat.

Besides mistakes, also not included in the survey of variants are two
types of phrases that are a typical feature of oral performance. Even
though these are not mentioned at all in the editions or only mentioned
in some, they do not involve a substantial difference. For the sake of com-
pleteness, however, I briefly mention them here.

One of these occurrences is an expression of homage, which takes the
form namo tassa bhagavato arvahato sammdasambuddhassa, “Homage to
the Blessed One, the Worthy One, the Fully Awakened One.” This is a
standard way of expressing respect toward the Buddha in a traditional
setting, used when reciting a Pali text or giving an oral teaching. This
formula occurs twice in the chants, but in both cases it is not mentioned
in any of the four consulted editions.’*

The other is the introductory phrase evam me sutam, “Thus have 1
heard.”™ Although this is at times not found in all editions or else found

332. DN 22: 1-00.05 and SN 56: 00.00.

333. The phrase has been repeatedly discussed in Buddhist academic writings; for a survey of
the discussion see Analayo 2014a, 41-45.
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334 the term is clearly implied and would be recited

only in some of them,
in any oral performance to signal the onset of the discourse. Neither such
absence nor the lack of written testimony of the standard expression of
homage is a significant variant.

Turning to actual errors, the occurrence of slips of attention can be
documented from passages in the Mahasatipatthina-sutta that have been
preserved in parallel recordings, evidently made at different times. The
overlap in recited texts brings to light two instances where one recording
has the correct term but the other recording of the same passage has a
wrong term. One of these two instances involves an incorrect declination
of the interrogative pronoun katama, “which?,” resulting in katamo.”
The second instance has in one recording the correct plural form vuccanti,
“are called,” but the other recording instead has the incorrect singular
vuccati, “is called.”3¢

Another related type of instance involves the three closely similar
Gilana-suttas, where a particular mistake occurs only in two of them.
According to a phrase found in each of these three discourses, the seven
awakening factors lead to awakening. Here the phrase should be the plural
form “lead to,” as the awakening factors are plural. Yet the first occurrence
of this phrase in the chanting has the singular “leads to,” samvattati.>
In the case of the second discourse the same phrase has the correct plural
form samuvattanti, but the third discourse again has the mistaken singular
form samvattati>*

A confusion between samvattati and samvattanti can easily occur,

since the body of each discourse takes up the awakening factors singly,

334. The phrase is absent from all four editions in the case of SN 22:29.10 and AN 10: 00.00;
itis found in only some editions in the case of SN 46: 00.00, 08.01, 17.00, and SN 56: 00.12.
335. DN 22: 3-26.09 has katame, but DN 22: 5-10.34 has the incorrect katamo. The same
type of error recurs in DN 22: 6-21.41 and 6-22.46, which have kazamo, yet the correct
form would be kazama. An instance where this type of error is found in both recordings of
the same passage is DN 22: 3-17.10 (= 5-01.31), which have katama when the correct form
would be katamo.

336. DN 22:5-11.14 has vuccanti, but DN 22: 3-26.52 has the incorrect vuccati.

337.SN 46: 02.58.

338. SN 46: 19.16.
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indicating in each case that it “leads to” awakening, where the form
samuvattati is correct. Thus the mistake of using the singular when the
plural is required seems to be caused by a simple slip of attention. As men-
tioned above, a key feature of memorization in line with the Vedic tradi-
tion appears to be the giving of only limited attention to the meaning.
This could easily lead to missing a difference that is rather minor, involv-
ing merely the need to add an 7 to the otherwise identical term.

The same error of confusing singular and plural forms occurs also in the
chanting of a passage in the Mahaparinibbina-sutta, where the introduc-
tion correctly refers to five “disadvantages” with the plural ddinava. The
body of the exposition then uses the singular 2dinavo for each single “dis-
advantage,” but the final statement at the end uses the incorrect singular
for summing up the five “disadvantages,” ddinavo instead of ddinava.””
Here the five previous occurrences of ddinavo seem to have influenced the
pronunciation of the last instance of the term in the passage, where the
grammar instead required a shift back to the plural form that had been
used at the outset.

A definite instance of mispronunciation due to an apparent slip of
attention can be seen on one occasion, as this error is then rectified right
away. The correct term gimbe, “in the summer,” has been mispronounced
as gimhi, and this is immediately followed by adding the correct °be, as if
to make up for the error. As a result, the recording now has the term gimz-
hibe, an impossibility from the viewpoint of Pali language.>** This gives
the impression that on this occasion an error occurred, was noticed, and
then rectified immediately.

Another type of error that can easily occur during recitation is the
repetition of a phrase or term that has just been recited. An example of
this can be found in the chanting of the Mahasatipatthina-sutta. The
discourse follows each of its various exercises with a recurrent paragraph
that describes how practice should be undertaken. According to the
first part of this paragraph, satipatthina meditation should be practiced
internally, externally, and both internally and externally. In the case of

339.DN 16: 13.41.
340. Khp/Sn: 14.02.
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contemplation of feeling, the instruction for internal contemplation
reads iti ajjhattam va vedandsu vedaninupassi viharati, enjoining that
“one dwells contemplating feelings in regard to feelings internally.” The
next part then brings up the need to contemplate arising, passing away,
and both. Here the first part reads in Pali samudayadhammanupassi va
vedandsu viharati, “one dwells contemplating the nature of arising in feel-
ings.” In the chanting, however, the phrase vedananupassi appropriate for
the description of internal and external practice has made its way also
into the next section, resulting in the phrase samudayadhammanupassi
va vedandsu vedananupassi vibarati, “one dwells contemplating the
nature of arising in feelings, contemplating feelings.”**' The intrusion
of vedandnupassi also occurs for “passing away” and “arising and passing
away.”>*? This departure from the standard phrasing happens only in rela-
tion to feelings, not in relation to any of the other exercises found under
the other three satipatthinas, making it fair to conclude that an error has
occurred.

An example also related to the term samudaya, here in its alternative
sense of “origin” instead of “arising,” can be seen in the Mahanidina-sutta.
In this discourse an exposition on conditionality recurrently points to a
particular cause with the phrase es’ eva hetu etam nidianam esa samudayo
esa paccayo, “just this is the root, this is the cause, this is the origin, this is
the condition.” But in one instance in the chanting the part esa samudayo
is missing, so that the phrase becomes es’ eva hetu etam nidinam esa pac-
cayo, “just this is the root, this is the cause, this is the condition.”*? This,
too, can safely be taken to be an error of memory that has led to a loss of
“this is the origin,” esa samudayo, in this string of near synonyms.

A similar loss of a term in a string of near synonyms can be observed
in the same Mahanidina-sutta in relation to the phrase yebi akarehi yebi
linigehi yehi nimittehi yehi uddesehi, “by the attributes, by the features,
by the signs, by the characteristics.” In the first instance of the phrase

341. DN 22:2-07.56.
342. DN 22:2-08.08 and 2-08.22.
343.DN 15: 15.37.
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the second term yehi lingehi is not found,*** and that even though the
sentence continues right away with the corresponding formulation zesu
akaresu tesu lingesu tesu nimittesu tesu uddesesu, where the term liziga does
occur. The term /iziga also features in subsequent uses of both the yeh:
akarebi (etc.) and the tesu akairesu (etc.) formulas. Clearly the omission of
liriga on the first occurrence is due to a slip of attention.

Whereas the cases mentioned so far are not in themselves problematic,
apart from showing a slip of memory or oversight, other cases point to a
lack of knowledge of Pali language and grammar. An example is a listing
of the factors of the noble eightfold path. Here the last member should be
“right concentration,” yet the chanting mentions as the last factor samma
sammaditthi, “right right view.”® The doubling of “right” makes little
sense, and “right view” has already been mentioned at the outset. One
would expect this type of error to occur more easily in the case of a reciter
who is not well versed in Pali.

The instructions for contemplating the hindrance of “doubt” in the
Mabhasatipatthina-sutta require a grammatical shift from the accusative
vicikiccham in the introductory phrase to the nominative vicikiccha in the
subsequent phrase. This shift is lost in the chanting, which uses vicikiccham
even in the subsequent phrases.>*

The same problem of lack of adjustment to what is required grammat-
ically becomes more prominent with a catechism on the impermanent
nature of the five aggregates. The first of the five aggregates is 7ipa, “mate-
rial form,” a term that in Pali is neuter. The query as to whether material
form is permanent or impermanent then takes the form rapam niccam
vd aniccam v, where the terms “permanent,” zicca, and “impermanent,”
anicca, are governed by the gender of 7ipa and therefore share with it the
-am ending.

When the same type of question is applied to the next aggregate of
feeling, the formulation requires adjustment, since the term for feeling,
vedana, is feminine. Yet the chant proceeds with the formulation vedana

344.DN 15: 17.43.
345. DN 22: 6-21.36.
346. DN 22:2-20.42 and 2-20.57.
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niccam vd aniccam vd, instead of adjusting this to the correct form vedana
niccd va aniced va.>¥ The chanting continues in the same way with the
next aggregate of perception, sa7id, also feminine, and the subsequent
formations, sazikhara, which are in the masculine plural. In each of these
cases the expression used is ziccam va aniccam va, appropriate only for the
first case of 7izpa and the last item of consciousness, viziina.

In the written original of this passage in the various editions, only
the first and last aggregate are spelled out in full—the middle three are
abbreviated. The fact that the chant uses the incorrect declination for
the middle three terms shows that the abbreviated part has been supple-
mented by someone who does not know Pali grammar. The same problem
continues for the subsequent exposition in the same discourse, where the
terms in the correct formulation yam kizici rapam atitinigatapaccup-
pannam, “whatever material form, past, future, or present,” recur in the
chant in relation to feeling in the form yam kirci vedana atitanigatapac-
cuppannam, instead of adjusting to the different gender by reading ya kaci
vedana atitanagatapaccuppannd.>*® The same lack of adjustment contin-
ues throughout the passage for this and the next two aggregates.’® Clearly
the whole exposition is based on simply repeating the terms from the
formulations used for material form without implementing the required
grammatical changes.

This finding implies that, at the time of recitation, the reciter did not
have a proper knowledge of Pali grammar, otherwise one would expect him
to have noticed that he was making a whole series of grammatical errors.

This also implies that, if someone made the child recite, those respon-
sible for doing so were not acquainted with Pali grammar. During rec-
itation one might at times, due to a slip of attention, make at least minor
errors. But from someone who prepares a text that a child is going to be
made to recite, it can safely be expected that the rules of grammar will be
followed when supplementing a whole section of text that in the written
original is abbreviated, if such rules are known. The incorrect recitation

347.SN 22:36.52.
348. SN 22: 41.23; see also 41.26, 41.35, 41.53, 41.59.
349. See SN 22:42.26,43.27,43.31, 43.57, 44.02.
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of the passage discussed above requires either a mistakenly written origi-
nal or a text learned by heart some time ago and recited rather automati-
cally by someone who is not paying attention to the requirements of Pali

grammar.

Minor Variants

Leaving aside the cases discussed above as probable memory errors, in
what follows I survey other instances where the chanting differs from
what is found in the standard Pali editions consulted in this study. For
this purpose I distinguish between “minor variants,” variants that con-
cern different spellings of a term,** and “major variants,” which involve
the addition or lack of a whole term or even of several terms. This distinc-
tion is merely for the purpose of ease of presentation and is not intended
to convey that all major variants are invariably more important than those
designated as minor variants. Whereas some major variants involve sev-
eral terms and even phrases and for this reason are indeed highly remark-
able, the same category also accommodates the absence of the quotative
iti, which is considerably less significant.

Based on the distinction between minor and major variants and on the
count of editions in which a variant is found, I present a series of tables
to convey the main pattern that emerges from comparing the recitations
to the printed editions. The tables list from left to right the editions that
differ from the wording employed in the chanting. Here the abbreviation
B¢ stands for the Burmese Chattha Sangayana edition of Myanmar, C* for
the Ceylonese Buddha Jayanti edition of Sri Lanka, E¢ for the European
PTS edition, and S¢ for the Siamese Red Elephant edition of Thailand.
Where the respective edition has a corresponding term in its notes on
variants, the abbreviation for this edition carries an asterisk*.

To the right of the editions comes a column that gives the rate of fre-
quency of the term in question in the chanted text, where 1 stands for
a single occurrence. To the right of that comes the location of the term
in question, which combines an abbreviation for the text, such as DN

350. Also included in this category are very occasional differences in the placing of a term, in
the sense of the same term occurring before instead of after another word.
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for Digha-nikaya, and a number combination that indicates the time at
which the term occurs in the recording.

The first case, for example, is DN 22: 1—33.21. This stands for the twenty-
second discourse in the Digha-nikaya (which is the Mabisatipatthina-
sutta). The “I” signifies that this is the first of several recordings of this
discourse, and “33.21” stands for the occurrence being roughly at about 33
minutes and 21 seconds from the start of the recording,

The (Maha-)mangala-sutta, the Ratana-sutta, and the Metta-sutta
occur once in the Khuddakapatha and again in the Sutta-nipata. Since
these discourses are found twice in the Pali canon, I have consulted both
extant versions from each of the studied editions. I refer to variants found
in both with the combined abbreviation Khp/Sn. The single Khp or Sn
then reflects the rare occasion when a particular variant is found in only
one of these two.

W here more than one occurrence of the same variant can be identified
in the same text, I list the other occurrences in a footnote (this includes
cases where the term in question is conjugated or declined differently).
Within occurrences of the same type, the listing follows the order of the
texts as they are found in the Pali canon, which is also the order adopted
for the full transcriptions given in the appendix. The table proceeds from
multiple occurrences to single occurrences, beginning with B¢ and fol-
lowed by the other editions in alphabetical order. Subsequent tables have

the same survey for two, three, and four editions.

MINOR VARIANTS IN A SINGLE EDITION:

Be 2 DN 22:1-33.2135!
Be* 2 Khp/Sn: 12.48352
Be* 2 Khp/Sn: 18.25353
Be 1 DN 22:1-28.00

351. DN 22: 1-36.06. Another instance of the same variant occurs also in C¢, hence I have
entered it separately; see DN 22: 1-30.41.

352. Khp/Sn: 13.22.
353. Khp/Sn: 19.20 (the second instance does not note the variant).
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Be 1 DN 22:1-39.07
Be 1 DN 22:3-29.01354
Be 1 DN 22: 6-24.14
Be 1 AN 10: 04.15
Be 1 AN 10: 08.03
Be 1 AN 10:12.27
Be 1 AN 10: 12.40
Be 1 AN 10: 12.42
Be 1 AN 10: 13.06
Bex 1 Khp/Sn: 10.40
Be 1 Khp/Sn: 11.40
Bex 1 Khp/Sn: 13.08
Be 1 Khp/Sn: 15.05
Be 1 Khp/Sn: 18.03
Be 1 Khp/Sn: 18.09
Be 1 Khp/Sn: 18.52
Be* 1 Khp/Sn: 19.08
Be* 1 Khp/Sn: 19.37
Be 1 Khp/Sn: 20.49
Be* 1 Khp/Sn: 20.52
Bex 1 Khp/Sn: 21.24
Be 1 Khp/Sn: 21.31
ce 1 DN 15: 24.23
ce 1 DN 16:11.08
ce 1 DN 16:15.08
ce 1 DN 22:1-21.56
ce 1 DN 22: 2-14.01
Ee* 9 DN 15: 08.13355
Ee 2 DN 16: 11.50356

354. Another instance of the same variant occurs also in C¢, hence I have listed it separately;
see DN 22:4-16.41.

355. DN 15: 10.12, 13.02, 14.29, 16.09, 21.16, 21.37, 22.01, 23.13 (only the first instance has
anote on the variant corresponding to the chanting).

356. DN 16: 15.12.
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Eex 1 DN 15: 21.20357
Ee 1 DN 15: 08.57
Ee 1 DN 15: 11.31
Ee 1 DN 16: 00.04
Ee 1 DN 22: 1-41.48
Ee 1 SN 56: 01.00
Ee 1 SN 56: 01.08
Ee 1 SN 56: 01.39
Ee 1 | AN10:20.59
Ee 1 Khp: 21.35
Ee 1 Dhp: 23.26
Se 7 | DN22:3-01.5438
Se 2 | DN22:1-15.543%
Se 1 DN 15: 21.29
Sex | 1 DN 16: 21.18
Se 1 DN 22: 1-38.37
Se 1 | AN10:05.28
Se 1 | Khp/Sn: 10.46360
Se 1 | Khp/Sn:13.16
Se 1 | Khp/Sn:19.38
Se 1 | Khp:11.23
Se | 1 | Khp:19.04
Se 1 | Dhp:23.3
se | 1 | Dhp:25.09

- 139

The table above shows a particularly high count of variants in the Burmese

edition. A closer look at the type of texts listed in the sixth column brings

to light that the great majority of variants are from the Khuddakapitha/

357. A second occurrence of the term also varies in C¢, which has therefore been entered
separately in the list; see DN 15: 21.41.

358. DN 22: 3-03.20, 3-04.45, 3-06.05, 3-07.26, 3-08.46, 3-10.04.

359. DN 22: 1-18.16.

360. In the case of C¢, the variant is found only in Khp.
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Sutta-nipata (Khp/Sn), which only corresponds to a fraction of the rec-
itations studied here. In other words, this aspect of the table reflects an
idiosyncrasy of the Burmese edition of the three texts from the Khud-
dakapatha/Sutta-nipata collection. If the Khuddakapitha/Sutta-nipita
occurrences were to be left aside, the table for minor variants in a single
edition would show a considerably more balanced distribution among the
four editions.

From the viewpoint of my present research, the high frequency of vari-
ants in the Burmese edition is anyway of no particular relevance, since
one would not expect that those who in the 1970s in Sri Lanka might
have taught recitation to the child employed the Burmese edition for that
purpose. At that time the different editions had not yet been digitized,
so that consultation of the Burmese edition (as well as the Ceylonese and
Siamese editions) required knowledge of the relevant script. Whereas for
someone in Sri Lanka the script of the Ceylonese edition would of course
have posed no problem, to be able to consult the Burmese or Siamese edi-
tions would have required the ability to read Pali in the Burmese and
Siamese scripts (which differ substantially from the Roman and the Sin-
hala alphabets), a type of expertise probably only found among a limited
number of scholars and monks in the country.

MINOR VARIANTS IN TWO EDITIONS:

Be ce 1 DN 22:1-17.04

Be ce 1 DN 22: 1-30.41

Be ce 1 DN 22: 4-16.18

Be ce 1 | AN10:04.17

Be Ee 1 SN 56: 28.34

Be* Ee 1 Khp/Sn: 02.07361
Be Se | 16 | DN22:2-04.4336
Be Se 9 | DN22:1-25.18363

361. In the case of E¢, the variant is found only in Khp.

362. DN 22: 2-04.50, 2-04.59, 2-05.05, 2-05.16, 2-05.24, 2-05.36, 2-05.45, 2-05.56,
2-06.04,2-06.16,2-06.25,2-06.38, 2-06.47, 2-07.01, 2-07.11.

363. DN 22: 1-28.32, 1-31.11, 1-33.52, 1-36.31, 1-39.38, 1-42.25, 1-45.18, 2-02.36.
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Be Se 2 DN 22:1-01.12364
Be Se 2 DN 22: 1-16.21365
Be Se 1 DN 16: 09.38
Be Se 1 DN 22:1-38.43
Be Se 1 DN 22:1-39.02
Be Se 1 DN 22:1-42.00
Be Se 1 DN 22: 3-28.35366
Be* Se* 1 SN 56:16.53
Be Se 1 AN 10: 08.06
ce Ee” 1 DN 15: 21.41
ce Ee” 1 DN 22:1-33.25
Ce” Ee 1 Khp/Sn: 17.31
ce” Se* 4 SN 56: 05.003¢7
ce” Se” 4 SN 56: 05.363¢8
ce Se” 2 DN 22: 3-27.15369
ce Se” 2 DN 22: 4-14.32370
ce Se* 1 DN 16: 20.02
ce Se* 1 DN 16: 20.12
ce Se 1 DN 22:1-27.55
Ee Se 1 SN 56: 04.21

The survey of minor variants found in two editions shows a considerably
more equal distribution among the three Asian editions than was the
case for those found in one edition. This confirms that the unequal dis-
tribution in the previous table does indeed reflect the idiosyncrasy of the
Burmese edition of the three Khuddakapiatha/Sutta-nipata discourses.

364. DN 22: 6-34.06.
365. DN 22: 1-18.41.

366. Another instance in a different place of the same variant occurs also in C¢, hence I have
listed this separately; see DN 22: 4-15.51.

367. SN 56: 08.46,09.22, 10.02.
368. SN 56:10.39, 11.16, 11.56.
369. DN 22: 4-14.23.
370. DN 22: 6-20.45.
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Remarkable in the present case are the relatively few occurrences in the
PTS edition (E¢), which among minor variants found in a single edition

was more prominent.

MINOR VARIANTS IN THREE EDITIONS:

Be Ce Ee 1 DN 22:3-15.39
Be* Cex Ee* 1 DN 15: 02.08
Be Ce Se 8 DN 22:1-01.24371
Be ce Se 4 DN 22: 6-29.06372
Be Ce Se 3 DN 22: 2-23.33373
Be Ce Se 2 DN 16: 13.21374
Be Ce Se 1 DN 15: 22.11
Be Ce Se 1 DN 15: 23.24
Be Ce Se 1 DN 15: 24.12
Be Ce Se 1 DN 16: 20.57
Be Ce Se 1 DN 16: 21.25
Be Ce Se 1 DN 22:1-39.10
Be ce Se 1 DN 22: 4-15.51
Be ce Se 1 SN 56:22.30
Be Ee Se 1 SN 56:17.22
Be Ee” Se 1 SN 56:27.28
Be Ee Se 1 DN 22:3-14.27
Be Ee Se 1 AN 10: 03.36
Be Ee” Se 1 AN 10: 05.49
ce Ee Se 1 DN 16: 02.36

In the table with minor variants in three editions, the variant with the

highest frequency of eight occurrences involves the difference between

371.DN 22: 2-24.13, 2-24.25, 2-24.37,2-24.52, 2-25.07, 6-30.42, 6-34.18.
372.DN 22: 6-29.40, 6-30.20, 6-30.54.

373.DN 22:2-23.52,2-26.53.

374. DN 16: 16.36.
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atthangama and atthagama, “disappearance.” The chanting quite dis-

tinctly uses atthagama, thereby differing from all three Asian editions.

MINOR VARIANTS IN FOUR EDITIONS:

Be Ce Ee Se 5 DN 16: 17.24376
Be Ce Ee Se 4 DN 22:1-06.13377
Be ce Ee Se 4 SN 22:30.51378
Be Ce Ee Se 2 DN 16: 01.01372
Be Ce Ee” Se 2 DN 22: 3-31.35380
Be Ce Ee Se 1 DN 15: 09.00

Be Ce Ee Se 1 DN 15: 22.09

Be Ce Ee Se 1 DN 15: 23.27

Be Ce Ee Se 1 DN 15: 24.35

Be Ce Ee Se 1 DN 16: 21.41

Be Ce Ee Se 1 DN 16: 04.05
Be Ce Ee Se 1 DN 22:1-21.58
Be Ce Ee Se 1 DN 22:3-26.27
Be ce Ee” Se 1 DN 22: 6-22.56
Be ce Ee” Se 1 DN 22: 6-23.01
Be Ce Ee Se 1 DN 22: 6-26.44
Be Ce Ee Se 1 DN 22: 6-30.13
Be Ce Ee Se 1 SN 56:27.34

Be Ce Ee Se 1 AN 10: 02.19

Be Ce Ee Se 1 AN 10: 07.49

Be Ce Ee Se 1 AN 10: 07.53

Be Ce Ee Se 1 AN 10: 07.58

Be Ce Ee Se 1 AN 10: 08.50

375.DN 22: 1-01.24, 2-24.13,2-24.25,2-24.37,2-24.52,2-25.07, 6-30.42, 6-34.18.

376.DN 16: 18.01, 18.33, 19.03, 19.41.

377.DN 22:1-06.17,1-06.26, 1-06.29.
378.SN 22:32.03, 33.12, 35.38.
379. DN 16: 06.00.

380. DN 22: 4-19.03.

375
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Be ce Ee Se 1 | AN10:12.39
Be ce Ee Se 1 | Khp/Sn:08.29
Be ce Ee Se 1 | Khp/Sn: 05.01381

The table of minor variants in all four editions reflects the degree to which
the chanting does not follow any of these. Here another item could be
added that I have not included in the table above, namely the peculiar
pronunciation in the recitations of the term seyyathidam, “for example,”
as two separate terms.”® This expression is indeed a combination of the
two terms seyyatha and idam, so that a separation as such is meaning-
ful.#¥3 However, in the recitations the first term is pronounced as seyyathi,
followed by idasm. It remains unclear to me how to explain this, but its
repeated occurrence in various chants (fourteen times in four different
texts) makes it clearly a distinct mark of the recitations that could hardly
have been inspired by any of the existing editions or manuscripts.

The net result of the survey of minor variants makes it improbable that
the chanting was based on any of the editions that would have been read-

ily available in Sri Lanka in the 1970s or early 1980s.

Major Variants

MAJOR VARIANTS IN A SINGLE EDITION:

Be 4 DN 22: 1-41.25384
Be 2 DN 22:1-03.28385
Be 1 DN 22:1-27.55

Be 1 DN 22:1-39.08
Be 1 AN 10: 01.49

381. In the case of C¢ and E¢, the variant is found only in Khp.

382. DN 15: 08.25, 10.25, 11.45, 13.14, 14.43, 16.21, DN 22: 1-17.13, 3-26.19, 3-27.35,
6-21.09, SN 56: 02.56, 05.20, 06.21, AN 10: 07.17.

383. Childers 1875/1993, 474 explains, under his entry for seyyazha, that “with foll. idam it

>»

takes the form seyyathidam, an adv. meaning ‘as follows, namely’.
384. DN 22: 1-44.13,2-01.41, 2-04.14. Several instances of the same variant occur also in
C¢, hence I have listed these separately; see DN 22: 1-09.54 etc.

385. DN 22: 2-04.26. Several instances of the same variant occur also in C¢, hence I have
noted them separately; see DN 22: 2-09.14 etc.
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Ce 2 DN 15: 10.34386
Ce 1 DN 15: 14.59
Ce 1 DN 22:2-24.58
Ce 1 DN 22:2-29.43
Ce 1 DN 22: 3-13.59387
Ee” 6 SN 22: 45.45388
Ee* 1 DN 15: 07.33
Ee 1 SN 22:34.48
Ee 1 SN 56:04.26
Ee* 1 SN 56:17.57
Sex 1 DN 15: 01.43
Se 1 DN 16: 05.02
Se 1 DN 22:3-14.26
Se 1 SN 56: 27.55
Se 1 SN 56:18.02

Major variants in single editions, in the sense of involving terms that
either are found in addition or else are absent, show an equal distribution
among the four editions.

MAJOR VARIANTS IN TWO EDITIONS:

Be Ce 10 DN 22:1-09.5438
Be Ce 7 DN 22: 2-09.143%0
Be Ce 7 DN 22:2-09.013%1
Be Ce 1 DN 22:1-38.56

386. DN 22:2-10.36.

387. Several instances of the same variant occur also in B¢, hence I have listed them sepa-
rately; see DN 22: 2-09.01 etc.

388. SN 22: 45.50, 45.55, 46.01, 46.07, SN 56: 04.51 (only the last mentions the variant).

389. DN 22: 1-12.23, 1-15.27, 1-20.49, 1-24.14, 1-27.08, 1-30.13, 1-32.52, 1-35.34,
1-38.07.

390. DN 22:2-14.03,2-14.30, 2-23.41,2-27.23,3-00.21, 3-12.14.
391. DN 22:2-13.50, 2-23.10, 2-26.41, 2-36.46, 3-11.40, 6-32.53.
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Be* Ee* 2 SN 56: 15.40392
Be* Ee* 1 DN 15: 09.09
Be Ee 1 SN 56:27.21
Be Se 3 DN 22:2-04.403%3
Ce Ee 2 DN 15:10.293%4
ce Se 4 SN 22:31.093%5
Ee* Se* 1 DN 22:1-04.17
Ee* Sex 1 AN 10: 07.08

With major variants in two editions, occurrences involving the Ceylonese
and PTS editions have the same frequency. A difference found in the Cey-
lonese edition concerns an additional type of bone mentioned in the con-
templation of a decaying corpse;** a difference found in the PTS edition
concerns an additional synonym for expressing the idea of a “moment”
in the concluding section of the Dhammacakkappavattana-sutta® The

chanting differs in both cases, making it improbable that it would have

been based on either of these two editions.

MAJOR VARIANTS IN THREE EDITIONS:

Be ce Se 1 DN 22:1-39.13
Be ce Se 1 DN 22: 3-13.323%8
Be Ce Se 1 DN 22:3-13.48
Be Ce Se 1 DN 22:3-16.14
Be Ce Se 1 DN 22:3-19.49
Be Ee* Se 1 DN 22:3-22.51
Be Ee Sex 1 SN 56:00.53

Ce Ee* Sex 1 AN 10: 14.05

392. SN 56: 16.41.

393. DN 22:2-04.58,2-05.14.
394. DN 15: 10.31.

395. SN 22: 32.21, 33.29, 34.44.
396. DN 22: 1-38.56.

397.SN 56:27.21.

398. This case combines major variants in three editions with a minor variant in one edition.
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The impression that the chanting does not follow either the Ceylonese
or the PTS edition finds further confirmation when one examines major
variants in three editions. The first five instances listed in the table are
sizable differences that involve several terms or whole phrases, differences
that affect the meaning, In all these cases the chanting differs from the
Ceylonese edition. Differences from the PTS edition are less pronounced,
but one of them, for example, concerns an additional question in the
text.*” Had the PTS edition been used as the basis, this question should

have been part of the recitation.

MAJOR VARIANTS IN FOUR EDITIONS:

Be Ce Ee Se
Be Ce Ee Se
Be* Ce Ee* Se DN 22: 1-16.37402
Be Ce Ee* Se DN 22: 3-28.42403
Be Ce Ee Se 1 DN 15: 16.06

Be Ce Ee Se 1 DN 15:10.34

Be ce Ee Se 1 DN 22:2-29.12

Be ce Ee Se 1 SN 46: 17.53404

Be Ce Ee Se 1 SN 56: 22.47

Be Ce Ee Se 1 AN 10: 01.20

Be Ce Ee Se 1 AN 10: 06.05

Be Ce Ee Se 1 Khp/Sn: 06.09405

DN 15: 02.38400
SN 46: 07.00401

N[N W |\

The table with major variants in all four editions completes the pic-

ture that already emerges from the previous tables. Two differences of

399. SN 56: 00.53.

400. DN 15: 03.09, 03.36, 04.05, 04.33, 05.03, 05.31, 06.01, 06.31.

401. SN 46: 15.55,23.43.

402. DN 22: 1-18.56.

403. DN 22: 4-15.59 (the variant in E¢is only noted in this second instance).

404. SN 46: 17.53. This could also be a memory error, resulting from accidentally taking over
the phrase, found additionally in the recitation, from the preceding discourses.

405. In the case of E¢, the variant is found only in Sn.
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particular importance are the recurrent addition of the “brain” to listings
of the anatomical parts as well as an additional listing of devas in the final
part of the recitation of the Dbammacakkappavattana-sutta.1 will return
to these two cases below, as they deserve a more detailed discussion.

The above tables show that the recitations do not agree with any of the
four consulted editions. This is the case to such a degree as to make it safe
to conclude that none of these, be it in print or in manuscript form, has
been employed as a basis for teaching the child what to chant.

Already at this point it seems considerably more probable that the
chants are indeed recitations learned in the distant past. This would
explain why the recitations do not follow any of the consulted editions
and would also explain why, alongside remarkable precision, at times
memory errors can be identified that betray a lack of familiarity with Pali
grammar. In view of the nature of oral recitation discussed earlier, and
given a considerable distance between the postulated time of learning and

the time of recitation, it would be understandable for such errors to occur.

4, OMISSIONS AND ADDITIONS

Loss of Text
In three cases a substantial portion of text has been lost in the chanting,
which I have left out of the listing of variants, in line with my policy for
the memory errors already surveyed earlier.*¢

The first of these three occurs in relation to the instructions for con-
templation of feeling in the Mahasatipatthina-sutta. The instructions are
given for each of the three type of feelings (pleasant, painful, and neutral)
and in each case for those that are of a worldly and of an unworldly type.
The chanting misses out the case of the unworldly painful feeling.*” This

appears to be a loss caused by the repetitiveness of the text, leading to an

406. Another possible loss of text due to memory slip, also not included in the list of variants,
is the lack of the concluding phrase pazcasu nivaranesu at DN 22: 2-23.20. Although this
could be an error of recall, it is also possible that this part has been cut off in the recording, as
there is a background noise asif the tape recording has been stopped. Due to this uncertainty,
I do not consider this particular instance further in my discussion.

407. DN 22:2-06.31.
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accidental jumpingahead to the next phrase. In principle this could occur
also with a written original by jumping a line and therefore need not be
aloss of memory.

Another loss of text, considerably more substantial, concerns the final
part of the Mahisatipatthana-sutta, which in all editions gives a predic-
tion of realization within a variable period of time. This prediction is
applied to descending time periods of seven, six, five, four, three, two, and
one year(s) of practice, followed by the same numerical series from seven
to one month(s), and further down to half a month and seven days. The
chanting does not have this progressive series at all but just mentions the
period of seven years.*8

In this case one might in fact query whether this is really a loss of mem-
ory or whether this might not be an alternative version of the discourse.
The recited text continues smoothly and makes sense as it is. Nevertheless,
a parallel preserved in Chinese translation also has a comparable series
of predictions, working through descending periods of time.% The exis-
tence of this passage in the Chinese Madhyama-igama shows that this
progressive series of predictions was already known at a comparatively
carly time in the transmission of the early discourses, early enough to be
reflected in the Theravada and Sarvastivada textual lineages. This makes
it more probable that the absence of such a descending series of time peri-
ods in the chanting is an error of memory.

Independent of whether this is a memory error or a genuine reproduc-
tion of the original, however, this substantial difference is remarkable
insofar as it supports the impression already gained from the survey of
variants, that it seems highly improbable that these chants could be the
result of some sort of text extant in Sri Lanka in the 1970s or early 1980s.
For someone trying to produce recordings of Pali texts that can be passed
off as reflecting memories of a past life, it would make little sense to intro-
duce such a massive loss of text. Nor would it be reasonable to expect such
aloss of text to occur when reading out a written original or reproducing
it after having just learned it a moment ago.

408. DN 22: 6-33.52.
409. MA 98 at T 1.26.584bue.
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The same holds for the third case of textual loss, which concerns the
Mahinidina-sutta. The part that precedes the missing passage works
backward through the links of dependent arising, namely old age and
death, birth, becoming, clinging, craving, and feeling, each time showing
how the link just mentioned is a condition for the preceding item. After
having explained that feeling conditions craving, the text found in all edi-
tions takes a detour by exploring several other related topics, before com-
ing back to the topic of how the next link of contact conditions feeling.
The chanting does not have this detour at all and directly proceeds from
the exposition of how feeling conditions craving to how contact condi-
tions feeling.

Asin the case of the final section of the Mahasatipatthana-sutta, where
asimilar presentation can be found in a Chinese parallel, the detour taken
in the Mahanidana-sutta is also found in Chinese parallels.*! This makes
it more probable that the absence of this detour is an omission in the rec-
itation due to a lapse of memory.

Such omission reflects a memory error typical of oral transmission,
whereby the associations called up by the preceding item directly lead on
to the next but one by mistake. The memory errors mentioned earlier, and
the three instances of loss mentioned now, make it clear that the chanting
is based on genuine oral recall. Alongside an impressive ability to repro-
duce long portions of text from memory, this also shows clear signs of
the typical drawbacks of oral recall. It is thus highly improbable that the
recorded recitations could have been based on a written original, extant in
the 1970s or early 1980s in Sri Lanka, that in some way was used to make
the child chant. Alongside the differences found in the case of variants,
the major loss of text attested in the recording clearly points to a genuine
oral performance.

The possibility of such a major loss of text in the oral transmission of
Pali discourse material is a relatively recent discovery. In an article pub-
lished in 2005 I drew attention to one such case, where a Pali discourse

410. DN 15: 15.45.

411. DN 15 at DN II 58,31, with its parallels DA 13at T160c19, T 14 at T 1242b1s, MA 97
at T1579a1,and T 52 at T I 844c17.
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whose title mentions six purities only covers five in its actual text, whereas
a Chinese Agama parallel has all six.*'? That this is indeed a case of loss of
text becomes evident from the Pali commentary on this discourse, which
reports various opinions voiced by reciters in an attempt to reconcile the
title of the discourse with its content. One of the alternative solutions
to the dilemma proposed mentions that, according to the reciters from
India, a sixth purity concerned with the nutriments should be added to
the discourse. This is precisely the additional purity found in the Chinese
Agama parallel.*? This conclusively shows that text has indeed been lost
at some point during the transmission of the Pali discourse from India to
Sri Lanka.

Before the publication of this article, as far as I am able to tell, the
possibility of such a major textual loss in Pali discourse material had not
yet been documented. This makes it safe to discard the possibility that
someone in the 1970s or early 1980s, trying to produce a recitation of Pali
texts that could be passed off as genuine oral recall from ancient times,
would have come up with the idea of introducing instances of major loss
of text in order to make sure the chanting appeared authentic. At that
time, such a major loss of text would just have been perceived as a serious
mistake best avoided in order not to jeopardize unnecessarily the credi-
bility of the chants.

The Brain in the Listing of Anatomical Parts

In this and the next section I take up two cases of addition already
mentioned briefly above as major variants not found in any of the four
editions. The first of these is a reference to the “brain,” matthaluznga, in
listings of the anatomical parts of the human body. Among the recited
texts such listings are found in the Mahisatipatthina-sutta (twice) and
the Giriminanda-sutta (once), neither of which in any edition has the

412. Analayo 2005, 104-5, followed by a full translation and study in Analayo 2008¢ and
a comparative study in Anilayo 2011a, 635-39. The comparative study of Majjhima-nikiya
discourses and their Madhyama-igama parallels by Minh Chau 1964/1991 does not men-
tion this major difference.

413. PsIV 94,23 (commenting on MN 112) and MA 187 at T 1.26.732b14.
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brain in the main text.** In the case of the Mabasatipatthina-sutta, the
brain is noted as a variant in the Burmese and PTS editions; in the case of
the Girimananda-sutta it does not even feature as a variant.

The absence of the brain in canonical listings of constituents of the
human body is a standard feature of the Pali discourses, which regu-
larly include only thirty-one anatomical parts in such instructions. The
brain occurs elsewhere among Pali discourse and Vinaya literature and
thus was obviously known as part of the human body,* but for whatever
reason it was not considered an item to be mentioned in such listings in
Pali discourses. The brain is found in the Chinese 4gama parallels to the
Mabhasatipatthina-sutta.*

In listings of the anatomical parts in later Pali texts like the Khud-
dakapitha and the Patisambhidimagga, the brain is explicitly includ-
ed,"® and the Visuddhimagga by Buddhaghosa also mentions the brain.*"
The late nature of this inclusion finds reflection in a different positioning
of the brain, which is found either at the end of the whole list or else in the
midst of the list, after feces.

The impression that in the Theravada tradition the brain came gradu-
ally to be included in listings of anatomical parts finds unexpected con-
firmation in a version of the Girimananda-sutta that was transmitted to
Tibet during the early fourteenth century by a Sri Lankan monk who was
living in India.** The original he had brought for translation into Tibetan
has been identified as a Theravada version.??! In the case of this alternative

414. DN 22: 1-16.37, 1-18.56, and AN 10: 06.05.

415. In the case of the Satipatthina-sutta(MN 10), Trenckner 1888/1993, 533,9 mentions a
Burmese edition that lists the brain after referring to the feces.

416. The brain is mentioned explicitly in Sn 199. Vin 1274,16 even reports a case of successful
brain surgery by Jivaka, who also took care of the medical needs of the Buddha and his disci-
ples; for a survey of the cures performed by Jivaka see, e.g., Zysk 1982.

417. The brain is mentioned in the Chinese parallels to DN 22, MA 98 at T 1.26.583bs and
EA 12.1 at T 2.125.568a20: fi.

418. Khp 2,9 and Patis 1 7,7.
419. Vism 240,24 and 260,11; see also 349,33 and 359,9.

420. Skilling 1993, 90n1 quotes a colophon according to which the monk was dwelling at
Bodh Gaya, rdo rje gdan bzhugs pa.

421. Skilling 1993, 73 explains that a set of thirteen texts, which includes this version of the
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Theravada version of the Girimananda-sutta, extant in Tibetan transla-
tion, the listing of anatomical parts does mention the brain.***

Not only the fact that the brain is included in this version of the
Girimananda-sutta but also other variations compared to the Pali ver-
sion of this discourse make it safe to conclude that the Tibetan trans-
lation reflects a version of the text that came into being independently
from what was written down in Sri Lanka and served as the basis for the
Pali editions now extant.*”* Given the apparent tendency to include the
brain in such listings in Theravada texts, it would be natural if versions
of the Girimananda-sutta, and by implication also other texts that have
such listings (such as the Mahasatipatthana-sutta), came to reflect this
tendency by incorporating the term.

This in turn implies that the chants do indeed accurately reflect a devel-
opment that apparently took place in a transmission lineage of Theravada
Pali discourses that ended up being preserved in Tibetan translation. In
contrast, had the chants been in some way based on a written text avail-
able in the twentieth century in Sri Lanka, those preparing the texts for
recitation would hardly have included the brain in a listing of the ana-
tomical parts. Although the Tibetan text had been translated into French

424

already toward the end of the nineteenth century,*** the problem is not

Girimananda-sutta (D 38 or Q 754), all of which were translated in collaboration with the
same monk, are “the only group of Theravadin texts in the Kanjur.”

422.D 38 shes ka 277a3: glad pa or Q 754 sher tsi 293bs: klad pa; mentioned right at the end
of thelist. Glass 2007, 164 and 225, however, takes glad pa / klad pa to refer to the “head.” Yet
klad pa as an equivalent of klad pa rgyas, conveying the sense of “brain,” is attested in Negi
1993, 87, and Uebach 2005, 143 lists the brain (“Hirn, Gehirn”) as one of the meanings of
klad pa, alongside the head or the skull. In fact a reference to the whole head would not fit
the context, as the actual list also does not mention other anatomical units like the torso, the
arms, or the legs. In view of the tendency evident in other texts to add precisely the brain to
such listings of anatomical parts, it can safely be concluded that this is also the appropriate
meaning for glad pa or klad pa in the present context.

423. A translation of the Tibetan version can be found in Analayo 2016b, 100-104, sce esp.
notes 5-9 and 15 on differences (besides the reference to the brain) when compared to its
Pali parallel AN 10.60.

424. Feer 1883, 146; for a survey of scholarship on the group of Theravada texts translated
into Tibetan, among which D 38 or Q 754 occurs, see Skilling 1993, 98-100. A brief refer-
ence to the whole set can be found in an entry in the Encyclopaedia of Buddhbism (published
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just that awareness of this alternative would require someone in Sri Lanka
who knew French.*” It would also require an understanding of the signif-
icance of the additional reference to the brain.

The problem here is that a proper understanding of the impact and
dynamics of early Buddhist oral transmission is a relatively recent develop-
ment. Groundbreakingin this respect are a work published in German in
1994 and an in-depth study in English in 1997.** An intentional addition
of the brain to the listing of anatomical parts in the Mahasatipatthina-
sutta and the Girimananda-sutta only becomes really meaningful once
there is a clear appreciation of the dynamics of oral transmission and its
impact on such listings. Such appreciation could hardly have been in exis-
tence in the 1970s or early 1980s, making it safe to conclude that the men-
tion of the brain is not the result of someone creating on purpose a text or

chant of these two discourses at that time in Sri Lanka.

The Devas’ Acclaim of the Buddha's First Sermon

The other case of addition to be discussed occurs in the final part of the
Dhammacakkappavattana-sutta. The discourse reports that, after the
Buddha had given his first teaching, the news of this event was passed
on by devas of various celestial realms. This is the scene portrayed on
the cover of the present book, which shows a Gupta-period image from
Sarnath that portrays the Buddha with his hands in the gesture of “setting
in motion the wheel of Dharma,” a standard expression used to symbol-
ize that he had started to teach. Below the seated Buddha in the center
is the wheel of the Dharma with an antelope on each side, reflecting the

location where the discourse was spoken, and the first five disciples who

listen with respectfully raised hands.*”” The Buddha is flanked by a deva

in Sri Lanka) by van Zeyst 1971, 153, which only gives the title (as “Giri, Ananda”), without
further information about its contents.

425. To my knowledge the first discussion in English of this transmission of Theravada texts
to Tibet is Skilling 1993, which is thus later than the time when the chants were recorded.

426. Von Hiniiber 1994 and Allon 1997.

427. Regarding the other two figures alongside the five monk disciples, Huntington 1986,
40 explains that “the female and the dwarf/child are probably donor figures present as
patrons of the image.”
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on each side, one of whom appears to be raising its right hand to its ear
as if listening, perhaps a pictorial reference to the hearing of the celestial
proclamation that the Buddha has set in motion the wheel of Dharma.

Regarding the Dhammacakkappavattana-sutta’s report of this celestial
proclamation, after mentioning different divisions of devas of the sense
sphere, all Pali editions conclude with a single reference to the devas of
the Brahma world, the brabmakayika devi. Instead of just this single ref-
erence, the chanting has a long listing of various devas reflecting subdivi-
sions of the Brahma world.*® These are as follows:

» brahmaparisajja deva
» brabmapurohita deva
» mahibrabma devi

= parittabha deva

s appamandibha deva

w dbhassari devi

» parittasubha deva

» appamanasubha deva
« subbakinnaka devi

= vehapphala deva

» avibi devi

s atappa deva

» sudassi devi

» sudassi devi

» akanitthakd devi

Such a listing of subdivisions of the Brahma realm is absent from any of
the four Pali editions of the Dbammacakkappavattana-surta. It is also not
found in any of the Chinese parallels to this discourse.*”” A parallel in the
Malasarvastivada Vinaya preserved in Chinese translation follows a ref-
erence to what corresponds to the brahmakayika deva with the Chinese
counterpart to the akanistha devas (corresponding to the last in the list

428.SN 56: 22.47.
429. For a detailed study with translations see Analayo 2012a and 2013a.
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above),#3°

without bringing in any of the others. Even this class of devas
is not mentioned in the corresponding version of the Malasarvastivada
Vinaya preserved in Sanskrit and in Tibetan translation, whose listings do
not proceed beyond a single reference to the devas of the Brahma world.*!

A list of devas similar to the above can be found in a different context in
the Vibhasnga, a work of the Theravada Abhidharma collection, with the
difference that it additionally mentions a type of deva that is devoid of per-
ception.®? Such devas would have been unable to hear or pass on the good
news of the Buddha’s setting into motion the wheel of Dhamma, hence it
is only natural that the chanting of the Dbhammacakkappavattana-sutta
does not include them.

Among Pali discourses, to some extent comparable listings of realms
of the Brahma world, although with some differences, can be found in
the Sileyyaka-sutta and the Sankbaruppatti-sutta.* Together with the
Vibhanga passage, these two discourses point to a tendency for descrip-

tions of such celestial realms to become more detailed.*

430. T 24.1450.128a23: fliin et k.,
431. Gnoli 1977, 137,7 and Waldschmidt 1957, 157,11.

432. Vibh 424,3, which besides standing alone in mentioning the asazsiasatta deva, speaks
of the subbakinni devi and akanitthi deva, whereas the chanting refers to these as the
subbakinnaka devi and the akanitthaki deva. The listing in the Vibhaznga serves to cor-
relate cach of these devas with the respective level of absorption attainment and indicates
the lifespan to be expected on being reborn in the corresponding realm. Gethin 1997, 194
provides a convenient survey of the resulting cosmological map; see also Masefield 1983, 85.

433. MN 41 at MN 1 289,17 (the same listing would also be part of the next discourse MN
42, which is nearly identical with MN 41, hence the main body of its discourse is abbrevi-
ated) and MN 120 at MN III 102,2s. Both listings differ by not mentioning the three sub-
divisions of the Brahma realm corresponding to the first absorption (brabmaparisajja deva,
brabmapurobita deva, mahibrahma devi), and by adding the 4bhi devi and the subbi deva
(the last is not found in the B¢ and S¢ editions of MN 41, nor in the B¢ and C¢ editions of MN
120) before the listings of the subdivisions of the second and third absorption respectively.

434. Masson 1942, 23 speaks of a tendency toward increasing lists of heavenly realms with
the passage of time, “les catalogues se sont gonflés avec le temps,” mentioning the case of
MN 41 and MN 120 as two long lists exhibiting a detailed acquaintance with the matter;
see also de La Vallée Poussin 1926/1971, 3nl and Marasinghe 1974, 50-51. This tendency
to subdivide realms that correspond to the second and third absorption is not an exclu-
sively Theravada preoccupation, as such subdivisions can also be found, for example, in the
Mahavastu, Senart 1890, 348,19, although this listing does not have a counterpart to the
parittasubba deva, which are, however, mentioned in another listing in the same work, Sen-
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Considering these two listings from the viewpoint of their respective
parallels, a Samyukta-agama parallel to the Sileyyaka-sutta only men-
tions the main realms, without giving any further divisions into their
respective subrealms.*® The Sankharuppatti-sutta does not have a parallel
properly speaking, although a Madbyama-igama discourse shows some
similarities.**® This discourse lists the main realms, without giving any
further division into subrealms.*?”

The second of these two cases is of less significance, since this
Madhyama-dgama discourse is in general quite different from the
Sankharuppatti-sutta. This does not apply in the same way to the case of
the Saleyyaka-sutta, however, so that in this case the Samyukta-dgama
discourse is a proper parallel. This parallel shows that developing increas-
ingly detailed listings of celestial realms is a tendency that manifests in
particular in Theravada discourses. In other words, a comparative study
brings to light that in the case of the Saleyyaka-sutta the apparent inter-
est in subdivisions of the Brahma world was strong enough among Ther-
avada reciters to affect the discourse itself. This is in line with the case of
the Mahaisatipatthana-sutta mentioned above, where a similar interest in
additional detail led to a rather substantial section being incorporated in
the Pali version of the discourse.**® It would be fully in keeping with the

art 1890, 360,19. In fact the same tendency to increasing differentiation can also be seen in
the Jain tradition, where, according to Bruhn 1983, 59, one can discern a “multiplication of
segments in cosmography.”

435. SA 1042 at T 2.99.273a1s mentions only %% and ##%, corresponding to the dbhassari
and the subbakinna deva. The rest of the exposition is abbreviated, /9%, as a result of which
only the highest realm of the Pure Abodes finds explicit mention, FIffI/EFE, corresponding to
the akanitthi devi mentioned last in the Saleyyaka-sutta. For a translation of SA 1042 see
Analayo 2006b and for a comparative study also Anilayo 2011a, 263-68.

436. That MA 168 differs quite substantially from MN 120 had already been noted by Minh
Chau 1964/1991, 143; see also Schmithausen 1987, 355n204 and Analayo 2011a, 679.

437. MA 168 at T 1.26.700cs: 5K, corresponding to the brahmakayiki devi, T
1.26.700c13: £ E K, corresponding to the dbhassari deva, T 1.26.700c22: #:$ X, correspond-
ing to the subbakinna devi, and T 1.26.701a1: REK, corresponding to the vebappali deva.
MA 168 then continues with the immaterial realms and does not mention the Pure Abodes
atall.

438. See above note 330.
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same tendency if a Theravada version of the Dhammacakkappavattana-
sutta were to incorporate a detailed listing of devas of the Brahma realm
in its final part.

This is in fact the case for a version of the Dbhammacakkappavattana-
sutta found as part of the Catubhanavarapali, a Sri Lankan collection of
Pali paritta texts for recitation purposes. The relevant part in the Cazu-

bhanavarapali does have the detailed list of devas.*®

Now the Catubbanavirapali comprises a range of different Pali texts. *40

Of the discourses chanted by Dhammaruwan, this collection has coun-
terparts to the three Gilana-suttas (SN 46.14-16), the Girimananda-
sutta (AN 10.60), the Metta-sutta (Sn 143-52), the Ratana-sutta (Sn
222-38), and the (Maha-)margala-sutta (Sn 258-69). Not included in the

439. Anandajoti 2009, 70-73. Saddhatissa 1991/2001, 130 explains that “because many
thousands of deities assemble to listen to this discourse, people believe that on occasions
of reciting it deities are pleased and so protect the listeners.” This would provide a reason
for expanding the list of devas listening to the original delivery of the discourse (and thus
presumably expected to be present also during its subsequent recital). On the role of devas
in relation to paritta recitation in general, de Silva 1981, 136 reports that at first, “when
paritta was employed for exorcism, the gods were informed of demons who were stubborn
and unyielding. Later, when paritta became a prophylactic and benedictive ceremony freely
performed for a variety of purposes, and when there was no particular complaint to be made
to the gods, the message would have assumed the form of a formal invitation extended to
them” to be present during the recitation.

440. According to the listing given in Trenckner, Andersen, and Smith 1924, 93*-
94, the texts included in this collection are as follows: Saranattaya, Dasasikkhipada,
Samanerapanha, Dvattimsikira, Paccavekkhand, Dasadhamma, Mangala-sutta, Ratana-
sutta, Karaniyametta-sutta, Khandha-paritta, Metta-sutta, Mettinisamsa, Mora-paritta,
Canda-paritta, Suriya-paritta, Dhajagga-paritta, Mahikassapatherabojjharga, Mahimaog-
gallanatherabojjbanga, Mahicundatherabojjharga, Giriminanda-sutta, Isigili-sutta, and
Atanitiya-sutta, to which an alternative longer version of the Catubhinavirapili adds
Dhammacakkapavattana-sutta, Mahisamaya-sutta, Alavaka-sutta, Kasibhiradvija-sutta,
Paribbava-sutta, Vasala-sutta, and Saccavibharga-sutta (the addition is placed before the
last item in the shorter list, the Atinditiya-sutta); see also, e.g., Karunaratne 1977 and de
Silva 1981, 5-6. Skilling 1992, 118 comments that “the carliest definite reference to the
four Bhinavira that I am aware of is an inscription of Kassapa V, dated circa 929-39 a.c.,
from the Jetavana areain Anuradhapura.” Harvey 1993a, 79 notes the Sri Lankan belief that
“the compilation of parittas known as Catubhanavara-pali.. .was put together in the fourth
century AD, though it may have been compiled by as late as the tenth century”; for a survey
of evidence regarding the historical development of paritta in general see also de Silva 1981,

16-22 (or de Silva 1991/2001, 140-42) and Abeynayake 2016.
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Catubbinavirapili are the three Digha-nikaya discourses (DN 15, DN
16, DN 22), the Anattalakkhana-sutta (SN 22.59), and the Dhammapada
(Dhp).*! Out of the chanted material studied in this chapter, what recurs
in the Catubbinavarapali corresponds to about 25 percent in terms of
textual length.

In what follows I briefly survey the chanted texts that do have a parallel
in the Catubhianavirapali. In the case of the list of devas, the chanting dif-
fers from all four editions but agrees with the Catubbianavirapali. Should
the chanting have been based on a version of the Catubbinavirapali, it
could reasonably be expected that it would conform to this collection also
on other occasions where it differs from the four editions. In the table
below I refer to the Catubhanavarapali with the abbreviation “Catubh”
in an additional column that comes after the four main editions. A
comparison with the chants yields the following result for the relevant

instances from the above tables:

441. Skilling 1992, 119-20 notes that “the Catubbinavira is not, however, recited or
even generally known in Burma today, and its exact status in the past remains to be deter-
mined. . .the standard collection used in Burma today consists of 11 texts called simply
Paritta. . the Sirimangala-paritta, a modern collection settled during the U Nu period,
contains the 11 texts of the Paritta, to which it adds another 20 texts to make a total of
31.” According to the survey given in Skilling 1992, 178-79, this expanded Burmese ver-
sion contains three of the texts chanted by Dhammaruwan that are not found in the Cazu-
bhanavirapali, namely DN 22, SN 22.59, and Dhp (as well as material from the Patthina;
see above note 329), although this Burmese parizta version lacks AN 10.60. A check of this
Burmese collection shows that its version of the Dhammacakkappavattana-sutta (SN 56.11)
does not include the expanded list of devas and thus could not have been the basis for Dham-
maruwan’s chanting; see Aung Than 1990, 89. In fact, given that it is in Burmese script, it
is rather improbable anyway that it would have served as the original used for chanting in
Sri Lanka, besides the fact that it also does not include a version of the Girimananda-sutta
and thus in this respect also differs from the Catubhinavirapili. The fact that some of the
material chanted by Dhammaruwan overlaps with collections of texts for paritta purposes
is not surprising. Given the importance of paritta performance for a monastic in the tra-
ditional setting, it would be natural for texts in such a collection to be easily remembered,
simply because they would have been more frequently recited by him than any other text he
had also memorized.
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MINOR VARIANTS IN FOUR EDITIONS COMPARED
TO THE CATUBHANAVARAPALI:

Be Ce | E¢ | Se | Catubh 1 SN 56:27.34
Be Ce | E¢ | Se | Catubh 1 AN 10: 02.19
Be Ce | E¢ | Se | Catubh 1 AN 10: 07.49
Be Ce | Ee¢ | Se | Catubh 1 AN 10: 07.53
Be Ce | Ee | Se | Catubh 1 AN 10: 07.58
Be Ce | Ee¢ | Se | Catubh 1 AN 10: 08.50
Be Ce | E® | Se | Catubh 1 AN 10:12.39

MAJOR VARIANTS IN FOUR EDITIONS COMPARED
TO THE CATUBHANAVARAPALI:

Be Ce | E¢ | Se | Catubh* | 3 SN 46: 07.00442

Be Ce | E® | Se 1 SN 46:17.53
Be Ce | E® | Se 1 SN 56: 22.47
Be Ce | E® | Se 1 AN10: 01.20

Be Ce Ee Se Catubh 1 AN 10: 06.05
Be Ce | Ee | Se | Catubh 1 Khp/Sn: 06.09443

In the case of three major variants the chanting conforms to the Cazu-
bhanavarapali. One of these concerns the additional listing of devas
and another one is also of a substantial type, involving a whole phrase.
For the remaining ten variants (of which one involves three instances),
the chanting differs not only from the four editions but also from the
Catubhanavarapali. Considered together with the fact that about 75 per-
cent of the chanted material is anyway without a parallel in the Cazu-
bhanavarapali, it seems fair to conclude that Dhammaruwan’s recitation

was not based on a version of this paritta collection.

442, SN 46: 15.55,23.43.
443, See above note 405.
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According to the assessment by a Pali scholar well versed in South
and Southeast Asian manuscript cultures, the chants contain a number
of variants that are distinctly un-Sri Lankan.*** This makes it highly
improbable that the chants were based on an original of the type that
would have been available in the second half of the twentieth century (or
for that matter in the early twenty-first century) in Sri Lanka.

One of the major variants where the chanting disagrees with the Cazu-
bhanavarapali is the reference to the brain in the Girimananda-sutta,
discussed above.*® Not only is the brain not mentioned in the version of
the Girimananda-sutta found in the Catubbhanavarapali, but in another
text found in this collection the brain does occur as part of a list of ana-
tomical parts, yet this is found in a different place in this list. Whereas in
the Girimananda-sutta chanted by Dhammaruwan the brain occurs in
the midst of the list, after feces, in the listing of anatomical parts in the
Catubbinavarapali the brain stands at the end of the list.*¢ This reflects
the pattern mentioned earlier, where the late inclusion of the brain in lists
of anatomical parts finds its reflection in differing positions. Had the
Catubbianavarapali been influencing Dhammaruwan’s chants, one would
expect either that the brain would not be mentioned in the Girimananda-
sutta at all or else that an addition of the brain to the Girimdinanda-sutta
would at least follow the precedent of placing it at the end of the list rather
than opting for the alternative location in the midst of the list.

In sum, the occurrence of the same list of devas in the Catubbina-
varapali and in the Dhammacakkappavattana-sutta chanted by Dham-

maruwan does not seem to be reflecting an influence of the former on

444. The scholar is G. A. Somaratne, who reedited the first volume of the Samyurta-nikiya
for the PTS (1998) and who served as chief editor of the Dhammachai Tipitaka Project
(Thailand) for the pilot edition of the first volume of the Digha-nikiya and thusis very famil-
iar with the Pali-discourse manuscript traditions of South and Southeast Asia (on which see
the survey by von Hiniiber 2016, 951-54). According to Somaratne’s assessment, minor vari-
ants like gunaganthikajiti (DN 15: 02.08), avenipatadhammo (DN 16: 01.01), opaneyyiko
(DN 16: 02.36), artjalikaraneyyo (DN 16: 04.05), asijanto (DN 22: 1-06.13), upekkho (DN
22:6-30.13), and subuji (Sn: 17.31) are distinctly un—Sri Lankan and would make it highly
improbable that a Sri Lankan text served as a basis for the recitations.

445. AN 10: 06.05.
446. Anandajoti 2009, 16.
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the latter. Instead, it rather confirms that Theravada versions of the
Dhammacakkappavattana-sutta did indeed end up incorporating the
detailed listing of devas.**

SUMMARY

The recitations of thirteen texts, studied in this chapter, show several
errors typical of oral performance, ranging from minor mispronunciation
to substantial loss of text. The recited texts depart in various ways from
the Pali editions consulted, making it safe to conclude that they were not
based on a published edition available in the second half of the twentieth
century in Sri Lanka. Given that several variants are distinctly un-Sri
Lankan, it also seems rather improbable that a Sri Lankan manuscript
served as a basis for the chants.

The recitations recurrently include the brain in listings of anatomi-
cal parts, thereby departing from all consulted editions. That the brain
did indeed eventually become part of such a list in a version of the
Girimananda-sutta is attested by a Tibetan translation of a Theravada
version of this discourse carried out in the fourteenth century. The recita-
tion of the Dhammacakkappavattana-sutta has a substantial additional
part that mentions different realms of the Brahma world, which a parizta
collection shows to have indeed become part of this discourse in a Ther-
avada lineage of textual transmission.

In sum, the evidence surveyed above suggests that Dhammaruwan’s
chanting of these texts as a child is a genuine case of xenoglossy, in the
sense of involving a recitation of material in Pali that he did not learn and

was not made to recite in this way in his present life in Sri Lanka.

447. In fact another such instance can be found in a Laotian parizta recitation. Langer 2012,
33 reportsthat,as partofarecitation of the matikas of the Dhammasarganiand the Patthina,
in this particular case “a list of devas was sandwiched between the two Abhidhamma parts.”
“When examining the list of devas more closely, it turned out to be an elaborated version of
a passage from the Dhammacakkappavattanasutta.” Langer 2012, 33n38 explains that the
“chanting names all the gods individually while the canonical passages group the Brahma
gods together as brahmakaiyiki deva.”



Conclusion

REBIRTH IS AN integral component of the teachings of the histori-
cal Buddha in the way these have been preserved in the earliest textual
materials at our disposal. The early Buddhist doctrine of rebirth does not
involve a simple mind-body duality, nor does it posit an unchanging entity
to be reborn. Instead, continuity during life and beyond is conceived of
as a changing process of a plurality of interrelated mental and physical
phenomena that operate under the overarching influence of a complex set
of causes and conditions. Centrally important conditions here are one’s
own intentional actions (karma) at the bodily, verbal, and mental level.
Operating within a wider network of conditions, karma and its fruit are
not deterministic, and the time period for a deed to produce its fruit can
vary greatly, such that karmic fruition can take place at a time far removed
from the original deed.

The idea of ascertaining whether anything survives death by carrying
out experiments and physical measurements is already attested in ancient
India. Through the ages, the debate on rebirth continues to revolve around
the theme of credibility and verification. The overarching importance of
scientific modes of thought and procedure in contemporary times has had
a considerable impact on the debate around rebirth. On the one hand,
Buddhist apologetics have come to pretend that the Buddha did not really
teach rebirth. Such a position avoids conflict with the notion that rebirth
is impossible, as the mind is considered to be merely a product of the brain
and therefore unable to survive when the brain ceases to function. On the
other hand, research related to rebirth has brought to light evidence of
various types and varying quality in support of the belief in some form of
survival of mental processes beyond the death of the body.

Studies of near-death experiences in different cultures show the impact
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of subjective and culturally influenced conditioning on otherworld expe-
riences. At the same time, the very occurrence of such experiences during
what clinical documentation shows to be a period of severe impairment
or even nonfunctionality of the brain is not easily reconciled with the
assumption that all mental events are in the final count reducible to activ-
ities in the brain.

Documentation of apparently correct information provided by chil-
dren who recollect what they perceive as past lives, behavioral continuities
between the past and the present personalities, together with birthmarks
and deformities seemingly related to the deceased person, have signifi-
cantly contributed to changing the notion of rebirth from a religious
creed to a reasonable belief.*4®

The case of xenoglossy studied in this book further strengthens the
growing body of evidence in support of such a reasonable belief. Close
inspection of the Pali texts chanted by a small boy in the 1970s gives the
impression that he did not learn these, in the form in which he recites
them, at that time in Sri Lanka.

Besides providing evidence in support of the possibility of xenoglossy,
the present case also has an advantage over many other cases insofar as
it does not depend only on having to take on trust the memories of the
child or others who have been in contact with him. In order to enable the
reader to take personal verification further than is usually possible, the
publisher has agreed to dedicate a webpage to the present research that
allows downloading or listening to recordings of two pieces of evidence,
the Girimananda-sutta (AN 10.60) and the Dbammacakkappavattana-
sutta (SN 56.11).*” The ability to hear the chants for oneself adds

448. Stevenson 1980, 369-70 concludes on the cases he has assembled that “reincarnation
seems to me, as of now, the most satisfactory interpretation of them. This is far from saying
that any single case, or all the known cases together, offer anything like a proof of reincarna-
tion. But.. .formerly such belief rested on philosophical arguments or docile acceptance of
scriptural dogma. . .but [the]...growing body of evidence. . .permits a rational belief in rein-
carnation, even though this evidence falls short of being decisive. And for the future, there
is the possibility that further and improved investigations of cases of this type may develop
stronger evidence of a quality that will permit a firmer conclusion.”

449. The publisher’s website is at http://www.wisdompubs.org/rebirth-carly-buddhism. The
making available of central evidence in this way is in line with a suggestion by Visoni 2010,
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another dimension to the information provided in the last chapter in
written form.

Nevertheless, certainty about what happens or does not happen after
death will become accessible to each of us only at an uncertain point in
time in the future, namely when we die ourselves. At that point in time
death and its implications will indeed become a matter of personal and
direct experience. The present study can only collect information to enable
one better to appreciate the early Buddhist teachings regarding rebirth
and to evaluate for oneself how far the body of evidence presented here
suffices for a belief in the possibility of some continuity beyond death.

In the final count, it seems to me that what remains of central impor-
tance is to learn to face mortality, one’s own and that of others, rather
than turninga blind eye to it. I doubt this challenge can be met by resort-
ing to arguments and counterarguments in the debate on rebirth. Instead,
it requires diligent practice of mindfulness of death, by way of giving full
recognition to the indubitable fact of mortality.*" In fact in carly Bud-
dhist thought the “deathless,” amata, can be realized while one is still
alive. It is not a state or condition reached only after one has passed away.

The path to the deathless is diligence;
Negligence is the path to death.
The diligent do not “die”

As if dead are those who are negligent.!

101 that, “in order to generate more knowledge and interest among the scientific commu-
nity concerning research of Clases] O[f the] R[eincarnation] T[ype], I suggest that as much
material as possible—such as audio and video recordings—should be placed on the Internet,
so that a larger number of scholars can get access to the studies, and would thus be able to
identify more easily the strengths and weaknesses of the cases.”

450. See in more detail Anilayo 2016b, 200-207.
451. Dhp 21, a stanza that has similarly worded parallels in the Gandhari Dharmapada 115,

Brough 1962/2001, 135, the Patna Dharmapada 14, Cone 1989, 108, and the Udinavarga
4.1, Bernhard 1965, 126 (which in the last line has sada, “always,” instead of yazha, “as if”).






Transcriptions

INTRODUCTION

IN WHAT FOLLOWS [ present transcripts of the Pali chants by Dham-
maruwan selected for study in this book, arranged in sequence according
to their placing in the Pali canon. Words in the transcripts that differ
from any of the main editions consulted are underlined; an underlined
ellipsis marks a place where one or more of the editions has additional
material. In the footnotes to these underlined occurrences I first refer to
the recordings, combining an abbreviation for the text with the count of
minutes and seconds of the approximate time when this particular phrase
occurs in the recording.®* This is followed by the variants in the four Pali
editions consulted (B: Burmese, C¢: Ceylonese, E¢: Pali Text Society, and
S¢: Siamese), from which I only note those that make a clearly audible dif-
ference.”® The same goes for the annotation in these editions, from which

[ only record variants mentioned in the edition’s notes if these correspond

452. In relation to the abbreviations used to refer to the chanted texts, in the case of dis-
courses from the Samyutta-nikiya and Anguttara-nikiya I simplify these by just referring to
the section of the collection. Thus SN 22.59 becomes SN 22; SN 46.14, SN 46.15, and SN
46.16 become SN 46; SN 56.11 becomes SN 56; and AN 10.60 becomes AN 10. In the case
of the Khuddakapatha and Sutta-nipitaIuse Khp and Sn, combining the two abbreviations
when variants are found in both. For these two as well as for the Dhammapada 1 just use the
respective abbreviation without any numbering, which in the last case is Dhp.

453. I ignore differences such as between the ziggahita and m, whether consonants are
aspirated or unaspirated, cerebral or dental, and the lengthening of vowels, since to try to
determine these with precision in the recordings, whose quality is not always clear, involves
various degrees of uncertainty. In addition, it also needs to be kept in mind that to some
degree Dhammaruwan’s chanting must be influenced by his present-life dialect as a Sin-
halese. In order to avoid any possible influences in this respect, it seems to me best to note
only clearly audible differences as a basis for my discussion. The strength of my argument in
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to the reading in question. The footnotes appended to the titles of the
texts give information about the location of the discourse in the Pali Text

Society edition and the parts of the discourse covered by the recording.**

DN 15 Muabanidina-sutta®s

evam me sutam. ekam samayam bhagava kurisu vibarati kammasadham-
mam nama kurinam nigamo.

atha kho dyasma anando yena bhagava ten’ upasarikami. upasarika-
mitva bhagavantam abhivadetva ekamantam nisidi. ekamantam nisinno
kho dyasma anando bhagavantam etad avoca:

acchariyam bhante abbbutam bhante yiva gambhiro cayam bhante
paticcasamuppiado gambhiravabhaiso ca, atha ca pana me uttinakuttinako
viya khayati ti.

ma b’ evam dananda avaca, ma b’ evam inanda avaca. gambhiro

456

cayam, ananda,™® paticcasamuppido gambhirivabhaso ca. etassa inanda

dbammassa ananubodha appativedhi evam ayam paja tantikulakajita

5457

gunaganthikajita®™ munjapabbajabhiti apayam duggatim vinipatam

samsaram nativattati.

atthi idappaccaya javimaranan ti iti putthena sata ananda atthi’ ssa®*
vacaniyam. kim paccaya jaramaranan ti iti ce vadeyya, jatipaccaya jara-
maranan ti icc’ assa vacaniyam.

chapter 4 relies in part on the quantity of variants, so it seems best to exercise restraint in this
respect and avoid inflating their number with uncertain variants.

454. The software I have been using gives differing counts of seconds depending on whether
arecordingis played from the beginning or only started close to the place in question. There-
fore the count of seconds is only an approximation, and its function is predominantly to
enable readers to relate the discussion and tables in chapter 4 to the corresponding place here
in the transcripts. This would give those who wish to consult the actual recordings a rough
indicator as to where the passage can be found.

455. The recording corresponds to the first part of DN 15 at DN II 55,1-64,2; however, a

wholesection of the discourse is missing in the chanting, correspondingto DN 1158,31-61,34.
456. DN 15: 01.43. S¢ without dnanda (but noted as a variant).

457. DN 15: 02.08. B: kulaganthikajiti (with gunaganthikajita noted as a variant), C*
guligundikajiti (with gunagandhikajati noted as avariant), and E: guligunthikajiti (with
gunaganthikajati noted as a variant).

458. DN 15: 02.38. B¢, C¢, E¢, and S¢: atthi ti 'ssa.
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atthi idappaccaya jati ti it putthena satd ananda atthi ssa®™ vacaniyam.
kim paccaya jiti ti iti ce vadeyya, bhavapaccaya jati ti icc’ assa vacaniyam.

atthi idappaccaya bbavo ti iti putthena sati ananda atthi ’ssa*® vaca-
niyam. kim paccayi bhavo ti iti ce vadeyya, upidanapaccayi bhavo ti
ic’ assa vacaniyam.

atthi idappaccayi upadanan ti iti putthena sati inanda atthi ‘ssa*®
vacaniyam. kim paccayi upadinan ti iti ce vadeyya, tanhipaccaya
upddanan ti icc’ assa vacaniyam.

atthi idappaccaya tanha ti iti putthena sati ananda atthi ’ssa*®* vaca-
niyam. kim paccaya tanha ti iti ce vadeyya, vedandapaccaya tanha ti icc’ assa
vacaniyam.

atthi idappaccayi vedana ti iti putthena sati inanda atthi ’ssa*®
vacaniyam. kim paccayi vedana ti iti ce vadeyya, phassapaccayi vedana ti
icc’ assa vacaniyam.

atthi idappaccaya phasso ti iti putthena sati ananda atthi ’ssa*** vaca-
niyam. kim paccayi phasso ti iti ce vadeyya, namaripapaccayi phasso ti
ic’ assa vacaniyam.

atthi idappaccayi namaripan ti iti putthena sata ananda atthi ssa*®
vacaniyam. kim paccayi namariapan ti iti ce vadeyya, vinianapaccaya
namaripan ti icc’ assa vacaniyam.

atthi idappaccayi vinidnan ti iti putthena sati inanda atthi ’ssa*
vacaniyam. kim paccaya viniiidnan ti iti ce vadeyya, namariapapaccaya
VinziAnan ti icc’ assa vacaniyan.

iti kho ananda namaripapaccayi vinnidanam, vinianapaccayi nima-
ripam, namaripapaccayi phasso, phassapaccayi vedand, vedanapaccaya

tanha, tanhipaccayi upidanam, upidinapaccaya bhavo, bhavapaccayi

459. DN 15: 03.09. B¢, C¢, E¢, and S¢: atthi ti ssa.
460. DN 15: 03.36. B¢, C¢, E¢, and S¢: atthi ti *ssa.
461. DN 15: 04.05. B¢, C¢, E¢, and S¢: atthi ti *ssa.
462. DN 15: 04.33. B¢, C¢, E¢, and S¢: atthi ti ssa.
463. DN 15: 05.03. B¢, C¢, E¢, and S¢: atthi ti ssa.
464. DN 15: 05.31. B¢, C¢, E¢, and S¢: atthi ti ssa.
465. DN 15: 06.01. B¢, C¢, E¢, and S¢: atthi ti ssa.
466.DN 15: 06.31. B¢, C¢, E¢, and S¢: atthi ti *ssa.
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Jjati, jatipaccayd javimaranam.. .Y sokaparidevadukkbadomanass’ upai-
yasa sambhavanti. evam etassa kevalassa dukkbakkbandhassa samudayo
hoti.

Jjatipaccayd jaramaranan ti iti kho pan’ etam vuttam. tad ananda imini
P’ etam pariyayena veditabbam, yatha jitipaccaya jaramaranam. jati ca*®®
hi ananda nabbavissa sabbena sabbam sabbathi sabbam kassaci kimbici,
seyyathi idam*®® devanam va devattiya, gandhabbinam va gandhabbar-
taya, yakkhanam va yakkhbattiya, bhitinam va bhitattiya, manussinam
vd manussattiya, catuppadanam va catuppadattiya, pakkhinam va pak-
kbittaya,"° sarisapanam va sirimsapattaya,”’" tesam tesasi ca. ..\ ananda
sattanam tathattiyajati nabhavissa, sabbaso jitiya asatijatinirodha api nu
kho jaramaranam panndyetha ti?

no b’ etam bhante.

tasmatih’ ananda es’ eva hetu etam nidanam esa samudayo esa paccayo
Jjardmaranassa, yad idam jiti.

bhavapaccaya jati ti iti kho pan’ etam vuttam. tad ananda imina p’ etam
pariyayena veditabbam, yathi bhavapaccaya jati. bhavo ca*™ hi ananda
nabhavissa sabbena sabbam sabbatha sabbam kassaci kimbici, seyyathi

467. DN 15: 07.33. E¢ continues after jaramaranam with jaramaranapaccayi (with a note
that some manuscripts omit this).

468. DN 15: 08.13. E¢: va (with ca noted as a variant).

469.DN 15:08.25. Here and elsewhere, my departure from the standard spelling seyyazhidam
is on purpose, as throughout the chants of different texts this expression is clearly pro-
nounced as two separate terms, the first of which is pronounced as ending on an - (from the
viewpoint of Palilanguage, the compound is a combination of seyyathi and idam. Therefore,
when pronouncing them separately, the first term should end on an -4 instead of an -7).
470. DN 15: 08.57. E¢: pakkhattiya.

471. DN 15: 09.00. B®: sarisapanam va sarisapattiya (with sirimsapanam and sirimsapattiya
noted as variants), C¢, E¢, and S¢: sirimsapanam va sirimsapattiya (with sarisapinam and
sarisapattaya noted in E¢as variants, and just sarisapanam noted in C¢asa variant).
472.DN 15: 09.09. B¢: ca hi, E¢: va bi.

473.DN 15: 10.12. E¢: va.
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477

idam™™ kamabhavo va*” ripabbavo va*™ sabbaso

arapabhavo va b,
bhave asati bhavanirodha api nu kho jiti panisidyetha ti?

no b’ etam bhante.

tasmatih’ ananda es’ eva hetu etam nidanam esa samudayo esa paccayo
Jjatiya, yad idam bhavo.

upadanapaccayi bhavo ti iti kho pan’ etam vuttam. tad ananda imina
p’etam pariyayena veditabbam, yathi upidinapaccayi bhavo. upadanan
ca’® hi dnanda nibbavissa sabbena sabbam sabbathi sabbam kas-
saci kimbici, seyyathi idam®” kamipidinam va ditthapidinam vi
silabbatipidinam va attavadiapadanam va, sabbaso wpidine asati
upadananirodha api nu kho bhavo paninayetha ti?

no b’ etam bhante.

tasmatih’ ananda es’ eva hetu etam nidanam esa samudayo esa paccayo
bhavassa, yad idam upadinam.

tanhdapaccayi upidanan ti iti kho pan’ etam vuttam. tad ananda imina
p’ etam pariyayena veditabbam, yathi tanhipaccayi upidanam. tanhi
ca®® hi ananda niabbavissa sabbena sabbam sabbathi sabbam kassaci
kimbici, seyyathi idam™" ripatanhai saddatanhi gandbatanha rasatanhi
photthabbatanhai dhammatanha, sabbaso tanhaya asati tanhanirodha api
nu kho upadanam panndyetha ti?

no b’ etam bhante.

tasmatih’ ananda es’ eva hetu etam nidanam esa samudayo esa paccayo
upadanassa, yad idam tanha.

vedanapaccaya tanha ti iti kho pan’ etam vuttam. tad ananda imina

p’ etam pariyiyena veditabbam, yatha vedanipaccaya tanha. vedani ca*®

474. DN 15: 10.25; see the comments above in relation to DN 15: 08.25.
475. DN 15: 10.29. C¢ and E¢ without va.

476. DN 15: 10.31. C¢and E¢ without v4.

477.DN 15: 10.34. B¢, C¢, E¢, and S¢ without /i, C¢ also without va.
478.DN 15: 11.31. E®: upadinam va.

479. DN 15: 11.45; see the comments above in relation to DN 15: 08.25.
480. DN 15: 13.02. E<: va.

481. DN 15: 13.14; see the comments above in relation to DN 15: 08.25.
482.DN 15: 14.29. E¢: va.
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hi ananda nibhavissa sabbena sabbam sabbathi sabbam kassaci kimbici,
seyyathi idam*® cakkbusamphassaji vedana sotasamphassaji vedani
ghanasamphassaji vedand jivhasamphassaji vedana*®* kayasamphassaji

vedand manosamphassaji vedana, sabbaso vedandya asati vedananirodha
api nu kho tanha pannidyetha ti?

no b’ etam bhante.

tasmatih’ ananda es’ eva betu etam nidanam. . .*® esa paccayo tanhaya,
yad idam vedana. . **

phassapaccaya vedana ti iti kbo pan’ etam vuttam. tad ananda imina
P’ etam pariyiyena veditabbam, yatha phassapaccayi vedana ti.*¥ phasso
ca®®® hi ananda nabbavissa sabbena sabbam sabbathi sabbam kassaci
kimbici, seyyathi idam™® cakkbusamphasso sotasamphasso ghianasam-
phasso jivhasamphasso kayasamphasso manosamphasso, sabbaso phasse
asati phassanirodba api nu kho vedana panniayetha ti?

no b’ etam bhante.

tasmatih’ ananda es’ eva hetu etam nidanam esa samudayo esa paccayo
vedandya, yad idam phasso.

namarapapaccayd phasso ti iti kho pan’ etam vuttam. tad ananda imina
p’ etam pariyiyena veditabbam, yatha namarapapaccayi phasso. yehi
ananda akarebi...*° yehi nimittehi yehi uddesehi namakayassa parinatti
hoti, tesu akaresu tesu lingesu tesu nimittesu tesu uddesesu asati api nu kho
ripakaye adhivacanasamphasso panindayetha ti?

no b’ etam bhante.

yehi ananda akarehi yehi lingebi yehi nimittehi yehi uddesehi ripa-
kayassa pannatti hoti, tesu akaresu tesu lingesu tesu nimittesu tesu uddesesu

asati api nu kho namakaye patighasamphasso paniniayetha ti?

483. DN 15: 14.43; see the comments above in relation to DN 15: 08.25.
484. DN 15: 14.59. C¢ without jivhisamphassaji vedana.
485. DN 15: 15.37. B¢, C¢, E¢, and S¢: esa samudayo.

486. DN 15: 15.45. At this point a major portion of text is missing, corresponding to DN 15
at DN II 58,31-61,34 and thus three full pages in E¢.

487. DN 15: 16.06. B¢, C¢, E¢, and S¢ without #.

488. DN 15: 16.09. E<: va.

489. DN 15: 16.21; see the comments above in relation to DN 15: 08.25.
490. DN 15: 17.43. B¢, C¢, E¢, and S¢: yehi lirgehi.
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no b’ etam bhante.

yehi ananda akarehi yehi lingebi yehi nimittehi yehi uddesehi nama-
kayassa ca ripakayassa ca pannatti hoti, tesu akdresu tesu lingesu tesu
nimittesu tesu uddesesu asati api nu kho adhivacanasamphasso va patigha-
samphasso v panndyetha ti?

no b’ etam bhante.

yehi ananda akarebi yehi lingehi yehi nimittehi yehi uddesehi nama-
ripassa paninatti hoti, tesu akdaresu tesu lingesu tesu nimittesu tesu uddesesu
asati api nu kho phasso pannayetha ti?

no b’ etam bhante.

tasmatih’ ananda es’ eva hetu etam nidanam esa samudayo esa paccayo
phassassa, yad idam namaripam.

vinnanapaccayi namaripan ti iti kho pan’ etam vuttam. tad ananda
imindp’etam pariyayena veditabbam, yatha vinnanapaccayi namaripam.
vinnianan ca®' hi ananda matu kucchismim®* na okkamissatha, api nu
kho namariapam matu kucchismim samucchissatha*? ti?

no b’ etam bhante.

viniidanan ca®®* bi ananda matu kucchismim®>

okkamitva vokkamissa-
tha, api nu kho namaripam itthattaya abhinibbattissatha ti?
no b’ etam bhante.

vinsianan ca®® hi ananda dabarass’ eva sato vocchissatha®” kumarassa®®

vd kumarikaya v, api nu kho namaripam vuddbim viralhim vepullam
apajjissatha ti?

no b’ etam bhante.

tasmatih’ ananda es’ eva hetu etam nidanam esa samudayo esa paccayo

namaripassa, yad idam viinianam.

491. DN 15: 21.16. E¢: va.

492. DN 15: 21.20. E¢: kucchim (with kucchismim noted as a variant).

493. DN 15: 21.29. S¢: samucchijjissatha.

494. DN 15: 21.37. E¢: visizianam va.

495. DN 15: 21.41. C¢ and E¢: kucchim (with kucchismim noted in E€ as a variant).
496. DN 15:22.01. E¢: viizianam va.

497. DN 15: 22.09. B¢, C¢, E¢, and S¢: vocchijjissatha.

498. DN 15: 22.11. B¢, C¢, and S¢: kumdrakassa.
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namariapapaccayd viinanan ti iti kho pan’ etam vuttam. tad ananda
imindp’etam pariyayena veditabbam, yatha namaripapaccaya vinianam.
vininianasi ca® hi ananda namaripe patittham na labbissatha, api nu kho

500 ;- 501

ayati>® jatijaramaranam dukkham samudayasambhavo™ pannidyetha ti?

no b’ etam bhante.

tasmatih’ ananda es’ eva hetu etam nidanam esa samudayo esa paccayo
vinnanassa yad idam namariapam.

ettavatd kho ananda jayetha va jiyetha va miyetha va cavetha va uppaj-
Jjetha’®* va, ettavati adhivacanapatho, ettavata niruttipatho, ettavata pari-
nattipatho,’ ettivata panndvacaram, ettivati vattam vattati ittham>®*

panndpandya, yad idam namaripam saha vinindinena.

DN 16 Mahaparinibbina-sutta>*

. 2% ddinava dussilassa silavipattiya. katame parica?

idha gahapatayo dussilo silavipanno pamididhikaranam mahbatim
bhogajanim nigacchati. ayam pathamo adinavo dussilassa silavipattiya.>"”
puna ca param gahapatayo dussilassa silavipannassa papako kittisaddo

abbhuggacchati. ayam dutiyo adinavo dussilassa silavipattiya.

499. DN 15: 23.13. E¢: vizizianam va.

500. DN 15: 23.24. B¢, C¢, and S¢: dyatim (dyatim is also noted in E¢ as a variant).

501. DN 15: 23.27. B¢ and C¢: jatijaramaranam dukkhasamudayasambhavo, E¢ and S¢:
jatijaramaranadukkhasamudayasambhavo.

502. DN 15: 24.12. B¢, C¢, and S¢: upapajjetha.

503. DN 15: 24.23. C¢: viziriattipatho.

504. DN 15: 24.35. B¢, C¢, E¢, and S¢: itthattam.

505. The recording has extracts from DN 16, corresponding to DN II 85,13-86,20, DN II
90,8-91,5, DN II 93,21-94,14, and DN II 100,20-101,4. In the recording these do not occur
in the sequence in which they are found in the discourse, as the recording starts with the
passage at DN II 93,21, then has the one found at DN II 100,20, followed by the one at DN
II 85,13 and then the one at DN II 90,8. In my study I follow the canonical positioning of
these passages, not the order of the chanting. Each of these four sections is clearly a separate
recording; the recited texts do not follow each other without interruption.

506. DN 16: 10.24. The recorded part lacks the introductory phrase paiic’ ime gahapatayo,
found in DN 16 at DN II 85,13.

507. DN 16: 11.08. C¢: silam vipattiya.
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508

puna ca param gahapatayo dussilo silavipanno yannad>® eva parisam
upasarikamati, yadi khattiyaparisam yadi brabmanaparisam yadi gaha-
patiparisam yadi samanaparisam, avisirado upasarkamati mankubhiito.
ayam tatiyo adinavo dussilassa silavipattiya.

puna ca param gahapatayo dussilo silavipanno sammiilho kalam karoti.
ayam catuttho adinavo dussilassa silavipattiya.

puna ca param gahapatayo dussilo silavipanno kiyassa bheda param

marand apayam duggatim vinipatam nivayam uppajjati.>®

ayam pancamo
adinavo dussilassa silavipattiya.

ime kho gahapatayo pasica adinavo®™ dussilassa silavipattiya.

paricime gabapatayo anisamsa silavato silasampadaya. katame pasica?

idha gahapatayo silava silasampanno appamadadhikaranam mahan-
tam bhogakkhandham adhigacchati. ayam pathamo anisamso silavato
silasampadaya.

puna ca pavam gahapatayo silavato silasampannassa kalyano kittisaddo
abbbuggacchati. ayam dutiyo anisamso silavato silasampadaya.

512

una ca pavam gahapatayo silava silasampanno®** yansiad>? eva parisam
& )

upasarkamati, yadi kbhattiyaparisam yadi brabhmanaparisam yadi gaha-
patiparisam yadi samanaparisam, visarado upasarikamati amankubhbito.
ayam tatiyo anisamso silavato silasampadaya.

puna ca param gahapatayo silavi silasampanno asammiilho kalam
karoti. ayam catuttho anisamso silavato silasampadiya.

puna ca param gahapatayo silava silasampanno kayassa bheda param

513

marana Sugatim saggam lokam uppajjati>’> ayam parcamo anisamso

silavato silasampadiya®**

508. DN 16: 11.50. E¢: yan yad.

509. DN 16: 13.21. B¢, C¢, and S¢: upapajjati.
510. DN 16: 13.41. B¢, C¢, E¢, and S¢: adinava.
511. DN 16: 15.08. C¢: silasampanna.

512. DN 16: 15.12. E¢: yam yad.

513. DN 16: 16.36. B¢, C¢, and S¢: upapajjati.

514. DN 16: 16.52. The written text in DN 16 at DN II 86,20 (and B¢, C¢, and S¢) continues
with ime kho gahapatayo anisamsa silavato silasampadiya.
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.5 catunnam bhikkbave ariyasaccinam ananubodhi appativedha

evam idam digham addhinam sandhivitam samsaritam mamanneva®
tumhbikari ca. katamesam catunnam?

dukkbassa bhikkhave ariyasaccassa ananubodhi appativedhi evam
idam digham addhinam sandhavitam samsaritam mamansnieva® tum-
hikaii ca.

dukkhasamudayassa bhikkhave ariyasaccassa ananubodha appativedha
evam idam digham addhanam sandbavitam samsaritam mamanneva®®
tumbikar ca.

dukkhanirodbassa bhikkhave ariyasaccassa ananubodha appativedha
evam idam digham addhanam sandhivitam samsaritam mamanieva®”
tumbikari ca.

dukkbanirodhagiminiya patipadaya bhikkhave ariyasaccassa ananubo-
dha appativedha evam idam digham addbanam sandhavitam samsaritam
mamaniiieva’™ tumhbika7 ca.

tayidam bhikkbhave dukkbam ariyasaccam anubuddbam patividdham,

1

dukkbasamudayam™' ariyasaccam anubuddham patividdbam, duk-

kbhanirodham®* ariyasaccam anubuddham patividdham, dukkhaniro-
dhagamini patipada ariyasaccam anubuddham patividdham, wcchinna
bhavatanha, khina bhavanetti, n’ atthi dani punabbhavo ti.

idam avoca bhagava. idam vatva®> sugato athaparam etad avoca sattha:

catunnam ariyasaccinam

yathabhitam adassana

515. DN 16: 16.59. The recording sets in with text found in DN 16 at DN II 90,8.
516. DN 16: 17.24. B¢, C¢, E¢, and S¢: mamasi ¢’ eva.
517. DN 16: 18.01. B¢, C¢, E¢, and S¢: mamari ¢’ eva.
518. DN 16: 18.33. B¢, C¢, E¢, and S¢: mamar ¢’ eva.
519. DN 16: 19.03. B¢, C¢, E¢, and S¢: mamaii ¢’ eva.
520. DN 16: 19.41. B¢, C¢, E¢, and S¢: mamar ’ eva.

521. DN 16: 20.02. C¢ and S¢: dukkbasamudayo (with dukkbhasamudayam noted in both as
avariant). On this difference see, e.g., Woodward 1930/1979, 358n1, Weller 1940, Johansson
1973/1998, 24, Norman 1984, Anilayo 2006a, 150-51, and Harvey 2009, 218-19.

522. DN 16: 20.12. C¢ and S¢: dukkbanirodho (with dukkhanirodham noted in both as a

variant); see also previous footnote.

523. DN 16: 20.57. B¢ and S¢: vatvina, C¢: vatthi.
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samsitam™* digham addhinam

tasu tas’ eva’™ jatisu.

tani etani ditthini
bhavanetti samihati
ucchinnamitlam>° dukkbassa
n’ atthi dani punabbhavo 1.7
.2 ananda®® dhammadiso dhammapariyiyo yena samanndigato
ariyasivako dkarikhamano attand va attanam vyikareyya: khinanirayo
‘mhi khinatiracchanayoni kbinapettivisayo kbinapayaduggativinipato,

530

sotapanno "ham asmi avenipatadhammo™° niyato sambodhiparayano ti?

idh’ ananda ariyasavako buddhe aveccappasidena samannagato hoti:
iti pi so bhagava araham sammdsambuddho vijjacaranasampanno sugato
lokavidi anuttaro purisadammasirathi sattha devamanussinam buddho
bhagava ti.

dbamme aveccappasidena samannagato hoti: svikkhito bhagavata
dhammo sanditthiko akaliko ehipassiko opaneyyiko® paccattam veditabbo
vinnahi ti.

sanghe aveccappasidena samanndgato hoti: supatipanno bhagavato
savakasangho, ujupatipanno bhagavato savakasarngho, ndayapatipanno
bhagavato savakasangho, samicipatipanno bhagavato savakasargho, yad
idam cattari purisayugani attha purisapuggald; esa bhagavato sivaka-
sangho abuneyyo pahuneyyo dakkhbineyyo anjalikaraneyyo®>
punriakkbettam lokassa ti.

ariyakantehi silehi samanndigato hoti akhandehi acchiddehi asa-

anuttaram

524. DN 16: 21.18. S¢: samsaritam (with samsitam noted as a variant).

525. DN 16: 21.25. B¢, C¢, and S¢: tisv’ eva.

526. DN 16: 21.41. B¢, C¢, E¢, and S¢: ucchinnam miilam.

527. DN 16: 21.54. The recording stops with text found in DN 16 at DN 11 91,5.

528. DN 16: 00.04. The recorded part lacks the introductory phrase in the written text in
DN 16 at DN 11 93,21: katamo ca so. ..

529. DN 16: 00.04. E¢: dnando.

530. DN 16: 01.01. B¢, C¢, E¢, and S¢: avinipitadhammo.
531. DN 16: 02.36. C¢, E¢, and S¢: opanayiko.

532. DN 16: 04.05. B¢, C¢, E¢, and S¢: azjalikaraniyo.



178 : REBIRTH IN EARLY BUDDHISM & CURRENT RESEARCH

balehi akammasehi bhujjissehi vinisiuppasatthehi aparamatthehi
samadhbisamuvattanikebi.

ayam kho s0°* ananda dhammadaso dbammapariyayo yena saman-
ndgato ariyasivako ikankhamano attand va attinam vyikareyya:
khinanirayo ‘mhikhinatiracchanayoni kbinapettivisayo kbhinapayadugga-

534

tivinipato, sotapanno ham asmi avenipatadhammo®** niyato sambodhi-

535

parayano ti.

. % tasmatih’ ananda attadipa vibavatha attasarand ananiiasarand,
dbammadipa dbammasarana anannasarana. kathan ¢ ananda bhikkbu
attadipo vibarati attasarano anannasarano, dhammadipo dbammasarano
anannasarano?

idh’ ananda bhikkbu kaye kayinupassi viharati atipi sampajino satima
vineyya loke abhijjbadomanassam, vedandsu vedaninupassi vibarati atapi
sampajano satima vineyya loke abhijjbidomanassam, citte cittanupassi
viharati dtapi sampajino satima vineyya loke abhijjhadomanassam,
dhammesu dbammanupassi vibarati atapi sampajano satima vineyya loke
abhijjhadomanassam.

evam kho ananda bhikkhu attadipo viharati attasarano anannasarano,
dbammadipo dbhammasarano anannasarano.

ye bi keci ananda etarabi va mamam® vi accayena attadipa vibarissanti
attasarand anannasarand, dbammadipa dbammasarana ananiasarand,

tamatagge me te ananda bhikkhi bhavissanti. . >

533. DN 16: 05.02. S¢ without so.

534. DN 16: 06.00. B¢, C¢, E¢, and S¢: avinipitadhammo.

535. DN 16: 06.12. The recording stops with text found in DN 16 at DN II 94,14.
536. DN 16: 06.30. The recording sets in with text found in DN 16 at DN II 100,20.
537. DN 16: 09.38. B¢ and S¢: mama.

538. DN 16: 10.15. The written text in DN 16 at DN II 101,4 continues with ye keci sik-
khakdma ti.
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DN 22 Mabhaisatipatthina-sutta>>

namo tassa bhagavato arahato sammdsambuddbassa®*

evam me sutam. ekam samayam bhagava kurisu viharati kammadsa-
dhammam nama kurinam nigamo. tatra kho bhagava bhikkhi amantesi:
bhikkhbavo ti. bhadante ti te bhikkhi bhagavato paccassosum. bhagava etad
avoca:

ckayano ayam bhikkhave maggo sattanam visuddhiya sokaparidda-
vanam>* samatikkamaya dukkbadomanassanam atthagamaya®* niayassa
adhigamaya nibbanassa sacchikiriyiya, yad idam cattaro satipatthana.

katame cattaro?

idha bhikkbhave bhikkhu kaye kayinupassi vibarati atapi sampajino
satima vineyya loke abhbijjhadomanassam, vedanisu vedaninupassi
vibarati atapi sampajino satima vineyya loke abhijjbadomanassam, citte
cittanupassi vibarati atapi sampajano satima vineyya loke abhijjhido-
manassam, dbammesu dbammanupassi vibarati atapi sampajino satima
vineyya loke abhijjhadomanassam.

kathai ca..>* bhikkhave bhikkbhu kaye kayinupassi vibarati?

idha bhikkhave bhikkhu arannagato va rukkhamilagato va sunndgara-
gato vd nisidati pallankam abhujitva ujum kayam panidhaya parimukham

544

satim upatthapetva. so sato va assasati, sato va>** passasati.

539. The recordings correspond to DN 22 at DN II 290,1-315,14 and thus to the full dis-
course, except for a missing piece at the end (DN I1 314,14-315,7). The recordings have some
degree of overlap, as the first four are consecutive from DN I1290,1 to 311,21. The fifth and
sixth (judging from the tone of the voice, these two appear to be from a recording done at a
different age) are also consecutive from DN II 305,14 to 315,14. The overlapping part covered
by the fourth and fifth recording, alongside repeating the same variations that seem to be
part of the base text, shows differences between the two chants in relation to what are clearly
errors of memory. In order to distinguish between the six recordings, in the notes I add the
numbers 1 to 6 before the timings.

540. DN 22: 1-00.05. This is a standard expression of respect usually employed at the outset
of an oral recitation. Even though this is not mentioned in any of the editions consulted, this
is of no further significance.

541. DN 22: 1-01.12. B¢ and S¢: sokaparidevinam.

542. DN 22: 1-01.24. B¢, C¢, and S¢: atthangamaiya.

543. DN 22: 1-03.28. B<: pana.

544. DN 22: 1-04.17. E¢ and S¢ without vz (but noted in both as a variant). The tendency
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digham v assasanto: digham assasami ti pajanati, digham va passa-
santo: digham passasami ti pajanati. rassam va assasanto: rassam assasami
ti pajandti, rassam vd passasanto: vassam passasami ti pajanati. sabba-
kayapatisamvedi assasissami ti sikkbati, sabbakayapatisamvedi passasis-
sami ti sikkbati. passambhayam kiyasankhiram assasissami ti sikkbati,
passambhayam kayasankhiram passasissami ti sikkbati.

seyyatha pi bhikkhave dakkho bhamakiro va bhamakdirantevisi va
digham va anijanto>® digham anjami>*® ti pajanati, rassam va anjanto:>"
rassam anjami>*® ti pajanati. evam eva kho bhikkbhave bhikkhu digham
va assasanto: digham assasami ti pajandti, digham va passasanto: digham
PAassasami ti pajandti. vassam VA AsSASanto: vassam assasami ti pajanati,
YASSAM VA PASSASANLO: YASSATN PASSASAmi ti pajanati. sabbakayapatisamvedi
assasissami ti sikkbati, sabbakayapatisamvedi passasissami ti sikkbati.
passambhayam kayasankbaram assasissami ti sikkbati, passambhayam
kayasankbaram passasissami ti sikkhati.

iti ajjhattam va kaye kayinupassi vibarati, bahiddhai va kaye kayinu-
passi vibarati, ajjhattababiddha va kaye kayanupassi vibarati. samudaya-
dhammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim viharati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva iianamattaya
patissatimattiya. anissito ca vibarati, na ca kinci loke upadiyati. evam

pi.. > bbikkbave bhikkhu kaye kayinupassi vibarati.

of B¢ manuscripts to have a second va at this place has already been noted by Cousins 2015,
21n11, although this particular case does not support his suggestion that the second va is
not found in C¢.

545. DN 22: 1-06.13. B¢, C¢, E¢, and S¢: azichanto (with a7ijanto noted in E¢ and S¢ as a
variant). I need to mention that throughout the chants, here and elsewhere, the -7- in -7j- is
hardly pronounced. At first in fact I thought that in the present passage the chants were
referring to ajanto and ajami, and it was only after more familiarity with the chants that I
realized that the intended words must be a7janto and anjami.

546. DN 22: 1-06.17. B¢, C¢, E¢, and S¢: asichimi; see the comments above on DN 22:
1-06.13.

547. DN 22: 1-06.26. B¢, C¢, E¢, and S¢: asichanto; see the comments above on DN 22:
1-06.13.

548. DN 22: 1-06.29. B¢, C¢, E¢, and S¢: asichami; see the comments above on DN 22:
1-06.13.

549. DN 22: 1-09.54. B¢ and C=: kbo.
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puna ca param bhikkhave bhikkhu gacchanto va: gacchami ti pajanati,
thito va: thito ‘mhi ti pajanati, nisinno va: nisinno ‘mhi ti pajaniti, sayino
vd: sayano ‘mhi ti pajandti, yatha yatha va pan’ assa kayo panihito hoti
tatha tatha nam pajanati.

iti ajjhattam va kaye kayinupassi vibarati, bahiddha va kaye kayinu-
passi vibarati, ajjhattababiddhai va kiye kayanupassi vibarati. samudaya-
dbammaénupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim viharati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva iianamattaya
patissatimattiya. anissito ca vibarati, na ca kinici loke upadiyati. evam
pi...> bhikkhave bhikkhu kaye kayanupassi vibarati.

puna ca param bhikkhave bhikkhu abhikkante patikkante sampajina-
kari hoti, alokite vilokite sampajanakari hoti, saminjite pasarite sampaja-
nakari hoti, sanghatipattacivaradhirane sampajinakari hoti, asite pite
khayite sayite sampajinakari hoti, uccirapassivakamme sampajinakari
hoti, gate thite nisinne sutte jagarite bhasite tunhibhive sampajanakairi
hoti.

iti ajjhattam va kaye kayinupassi vibarati, bahiddha va kaye kayinu-
passi viharati, ajjhattababiddha va kaye kayanupassi vibarati. samudaya-
dbammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim viharati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva iianamattiya
patissatimattaya. anissito ca vibarati, na ca kinici loke upadiyati. evam
pi... > bhikkhave bhikkbu kaye kayanupassi vibarati.

puna ca param bhikkbave bhikkbu imam eva kiayam uddbam pidatali

552

adho kesamatthaka tacapariyantam piaram nanappakdrassa®* asucino

paccavekkbati: atthi imasmim kaye kesa loma nakha danta taco mamsam
nahdaru atthi atthiminja>>? vakkam badayam yakanam kilomakam piha-
kam papphisam antam antagunam udariyam karisam matthalungam>>*

550. DN 22: 1-12.23. B¢ and C¢: kbo.

551. DN 22: 1-15.27. B¢and C¢: kho.

552. DN 22: 1-15.54. S¢: pizrannanappakirassa.

553. DN 22: 1-16.21. B¢ and S*: azthimirijan.

554. DN 22: 1-16.37. Not in B¢, C¢, E¢, or S¢ (but noted in B¢ and E¢ as a variant).
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pittam semham pubbo lohitam sedo medo assu vasi kbelo singhanika lasika
muttan ti.
seyyatha pi bhikkhave ubbatomukhi mutoli>> piara nanavibitassa

dhanriassa, seyyathi idam>® salinam vibinam mugganam mdasinam
tilanam tandulinam. tam enam cakkbuma puriso muicitva pacca-
vekkheyya: ime sali, ime vibi, ime mugga, ime masa, ime tila, ime tandula
ti. evam eva kho bhikkhave bhikkhu imam eva kayam uddham pidatala

557

adho kesamatthaka tacapariyantam piaram nanappakdrassa®’ asucino

paccavekkbati: atthi imasmim kaye kesa loma nakha danta taco mamsam
naharu atthi atthiminja>® vakkam hadayam yakanam kilomakam piha-
kam papphasam antam antagunam udariyam karisam matthalungam™’
pittam semham pubbo lohitam sedo medo assu vasi khelo singhanika lasika
muttan ti.

iti ajjhattam va kaye kayinupassi vibarati, bahiddhai va kaye kayinu-
passi vibarati, ajjhattababiddha va kaye kayanupassi vibarati. samudaya-
dbammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim vibarati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva fidnamattiya
patissatimattaya. anissito ca vibarati, na ca kinci loke upadiyati. evam
pi.. > bhikkhave bhikkbu kaye kayanupassi vibarati.

puna ca param bhikkbave bhikkbu imam eva kayam yathathitam
yathapanibitam dbatuso paccavekkhati: atthi imasmim kaye pathavidhatu
apodhatu tejodbatu vayodhati ti.

seyyatha pi bhikkhave dakkho goghitako va goghatakantevisi va gavim
vadhitva catumabapathe bilaso®" patavibbajitva®* nisinno assa. evam eva

kho bhikkhave bhikkhu imam eva kiyam yathathitam yathapanihitam

555. DN 22: 1-17.04. B¢: puroli, C¢: puroli.

556. DN 22: 1-17.13; see the comments above in relation to DN 15: 08.25.
557. DN 22: 1-18.16. S¢: paranninappakarassa.

558. DN 22: 1-18.41. B¢ (abbreviated) and S¢: atthiminjam.

559. DN 22: 1-18.56. Not in B¢ (abbreviated), C¢, E¢, or S¢.

560. DN 22: 1-20.49. B¢ and C¢: kbo.

561. DN 22: 1-21.56. C¢: kbilaso.

562. DN 22: 1-21.58. B¢ and C¢: vibhajitva, E¢ and S¢: pativibhajitva.
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dhatuso paccavekkhbati: atthi imasmim kaye pathavidhatu apodhbatu tejo-
dbatu vayodhati ti.

iti ajjhattam va kaye kayinupassi vibarati, bahiddhai va kaye kayinu-
passi vibarati, ajjhattababiddha va kiye kayanupassi vibarati. samudaya-
dhammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim vibarati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva iianamattaya
patissatimattiya. anissito ca vibarati, na ca kinci loke upadiyati. evam
pi.. >® bhikkhave bhikkhu kaye kayinupassi vibarati.

puna ca param bhikkhave bhikkhu seyyatha pi passeyya sariram sivathi-
kaya chadditam ekahamatam va dvibamatam va tibamatam va uddhu-
matakam vinilakam vipubbakajatam, so imam eva kayam upasambarati:

ayam pi kho kayo evamdbammo evambhivi etam>** anatito ti.

iti ajjhattam va kaye kayinupassi vibarati, bahiddhai va kaye kayinu-
passi vibarati, ajjhattababiddba va kaye kayanupassi vibarati. samudaya-
dbammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim vibarati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva fidnamattiya
patissatimattaya. anissito ca vibarati, na ca kinci loke upadiyati. evam
pi.. > bhikkhave bhikkhu kaye kayinupassi vibarati.

puna ca param bhikkhave bhikkhu seyyatha pi passeyya sarivam sivathi-
kaya chadditam kakehi va khajjamanam, kulalehi va khajjamainam,

gijihehi va kbajjamanam supanehi va khajjamanam,>® sigalehi>

vd khaj-

Jjamanam, vividhehi v panakajitehi kbajjamainams, so imam eva kiayam
upasambarati: ayam pi kho kiyo evamdbammo evambhivi etam>®® anatito
ti.

iti ajjhattam va kaye kayinupassi vibarati, bahiddhai va kaye kayinu-

563. DN 22: 1-24.14. B¢ and C¢: kbo.
564. DN 22: 1-25.18. B¢ and S¢: evam.
565. DN 22: 1-27.08. B¢ (abbreviated) and C¢: £ho.

566. DN 22: 1-27.55. B®: kasnkehi va khajjaminam, sunakhehi vi khajjaminam, byagghehi
vd khajjamanam, dipihi va khajjaminam, C¢: sunakbehi va khajjamanam, S¢: suvanehi va
khajjamanam (E¢ notes additional terms as variants).

567.DN 22: 1-28.00. B¢: Sl'}"lga'lehi.
568. DN 22: 1-28.32. B¢and S: evarna.
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passi vibarati, ajjhattababiddba va kiye kayanupassi vibarati. samudaya-
dbammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim vibarati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva iianamattiya
patissatimattaya. anissito ca vibarati, na ca kivici loke upadiyati. evam
pi.. >® bhikkhave bhikkhu kaye kayinupassi vibarati.

puna ca param bhikkhave bhikkhu seyyatha pi passeyya sarivam sivathi-

kaya chadditam atthisankbalikam®° samamsalohitam naharusamban-

dbam, so imam eva kayam upasamharati: ayam pi kho kayo evamdhammo
evambhaivi etam’* anatito ti.

iti ajjhattam va kaye kayinupassi vibarati, bahiddhai va kaye kayinu-
passi vibarati, ajjhattababiddha va kaye kiyanupassi vibarati. samudaya-
dbammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim viharati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva iianamattiya
patissatimattaya. anissito ca viharati, na ca kisici loke upadiyati. evam
pi.. > bhikkhave bhikkhu kaye kayinupassi vibarati.

puna ca param bhikkhave bhikkhu seyyatha pi passeyya sarivam sivathi-

kaya chadditam atthisankbalikam®> nimamsalobitamakkbitam®™*

naharusambandham, so imam eva kayam upasambarati: ayam pi kho kayo
evamdhammo evambhivi etam’®” anatito ti.

iti ajjhattam va kaye kayanupassi viharati, babiddha va kaye kayinu-
passi vibarati, ajjhattababiddha va kaye kayanupassi vibarati. samudaya-
dbammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim viharati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva iianamattiya

569. DN 22: 1-30.13. B¢ (abbreviated) and C¢: kho.

570. DN 22: 1-30.41. B¢: atthikasarnkbalikam, C¢: atthikarnkbalikam.
571. DN 22: 1-31.11. B¢ (abbreviated) and S¢ (abbreviated): evazs.
572. DN 22: 1-32.52. B¢ (abbreviated) and C¢: £bo.

573. DN 22: 1-33.21. B¢: atthikasarkhalikam.

574. DN 22: 1-33.25. C¢ and E¢: nimamsam lobitamakkhitam (with nimamsalobitamak-
khitam noted in E€ as a variant).

575. DN 22: 1-33.52. B¢ (abbreviated) and S¢ (abbreviated): evan.
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patissatimattiya. anissito ca vibarati, na ca kinici loke upadiyati. evam
pi.. > bhikkbhave bhikkhu kaye kayinupassi vibarati.

puna ca param bhikkhave bhikkhu seyyatha pi passeyya sariram sivathi-
kaya chadditam atthisankbalikam®’ apagatamamsalohitam nahiru-

sambandham, so imam eva kiyam upasambarati: ayam pi kho kayo

78 anatito ti.

evamdbammo evambhivi etam

iti ajjhattam va kaye kayanupassi vibarati, babiddha va kaye kayinu-
passi viharati, ajjhattababiddhba vi kaye kayanupassi vibarati. samudaya-
dbammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim viharati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva iianamattiya
patissatimattaya. anissito ca vibarati, na ca kinici loke upadiyati. evam
pi...5” bhikkhave bhikkhu kaye kayanupassi viharati.

puna ca param bhikkhave bhikkhu seyyatha pi passeyya sariram sivathi-

kaya chadditam atthikani apagatasambandhins®® disa vidisasu®™ vik-

khittani, anifiena hatthatthikam, arisiena padatthikam, ... % ainiena
Jjanghatthikam, aninena wratthikam,” annena katatthikam,™.. %

aniniena pitthikantakam,”C. .. aniiena sisakatiham, so imam eva

576. DN 22: 1-35.34. B¢ (abbreviated): £ho.

577.DN 22: 1-36.06. B: atthikasankhalikam.

578. DN 22: 1-36.31. B¢ (abbreviated) and S¢ (abbreviated): evazn.

579. DN 22: 1-38.07. B¢ (abbreviated) and C: kbo.

580. DN 22: 1-38.37. S¢: apagatanahirusambandhani.

581. DN 22: 1-38.43. B¢ and S¢: vidisa.

582. DN 22: 1-38.56. B: anrzena gopphakatthikam, C: anriena gopaphatthikam.
583. DN 22: 1-39.02. B¢ and S¢: arutthikan.

584. DN 22: 1-39.07. BE: katitthikam.

585. DN 22: 1-39.08. B¢: anirzena phasukatthikan.

586. DN 22: 1-39.10. B¢ and C¢: pitthitthikam (C¢ also has asisiena katitthikam after this,
instead of before it), S¢: pitthatthikam.

587. DN 22: 1-39.13. B¢: asiriena khandbatthikam, arnsiena givarthikam, aninena
hanukatthikam, aniniena dantatthikam. C<: aninena khandhatthikam, aniniena givatthikam,
anniena dantatthikam. S¢: annena kantakatthikam, aninena phisukatthikam, anfniena
uratthikam, anfniena amsatthikam, aninena bibutthikam, annena givatthikam, anniena
hanukatthikam, arisiena dantatthikam (E€ notes additional terms as variants).
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kayam upasambarati: ayam pi kho kayo evamdbammo evambhavi etam™™®
anatito ti.

iti ajjhattam va kaye kayinupassi vibarati, bahiddhai va kaye kayinu-
passi vibarati, ajjhattababiddha va kiye kayanupassi vibarati. samudaya-
dhammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim vibarati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva iianamattaya
patissatimattiya. anissito ca vibarati, na ca kinci loke upadiyati. evam
pi..>% bhikkbave bhikkhu kaye kayanupassi viharati.

puna ca param bhikkhave bhikkhu seyyatha pi passeyya sariram sivathi-

kaya>®° chadditam atthikani setani sankbavannipanibhani,® so imam

eva kayam upasambarati: ayam pi kho kayo evamdhammo evambhivi

92 anatito ti.

etam

iti ajjhattam va kaye kayinupassi vibarati, bahiddhai va kaye kayinu-
passi vibarati, ajjhattababiddha va kaye kayanupassi vibarati. samudaya-
dbammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim vibarati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva fidnamattiya
patissatimattaya. anissito ca vibarati, na ca kinci loke upadiyati. evam
pi...>% bhikkhave bhikkhu kaye kayanupassi viharati.

puna ca param bhikkhave bhikkhu seyyatha pi passeyya sarivam sivathi-
kaya chadditam atthikani punijakitani terovassikani, so imam eva kayam
upasambarati: ayam pi kho kayo evamdbammo evambhaivi etam®* anatito
1,595

iti ajjhattam va kaye kayinupassi vibarati, bahiddhai va kaye kayinu-
passi vibarati, ajjhattababiddha va kiye kayanupassi vibarati. samudaya-

588. DN 22: 1-39.38. B¢ and S¢: evarm.
589. DN 22: 1-41.25. B¢ (abbreviated): £ho.
590. DN 22: 1-41.48. E¢: sivathikayo.

591. DN 22: 1-42.00. B<: sarikhavannapatibbigini, S¢: sarikbavannasannibhini (with
sarikbavannipanibhani noted in S¢ as a variant).

592. DN 22: 1-42.25. B¢ (abbreviated) and S¢ (abbreviated): evarn.
593. DN 22: 1-44.13. B¢ (abbreviated): £ho.

594. DN 22: 1-45.18. B¢ (abbreviated) and S¢ (abbreviated): evam.
595. End of tape 1, beginning of tape 2.
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dbammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim viharati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva iianamattiya
patissatimattaya. anissito ca viharati, na ca kisici loke upadiyati. evam
pi.. ¢ bhikkhave bhikkhu kaye kayinupassi vibarati.

puna ca param bhikkhave bhikkhu seyyatha pi passeyya sarivam sivathi-
kaya chadditam atthikani pitini cunnakajitani, so imam eva kiayam upa-
sambarati: ayam pi kho kayo evamdhammo evambhavi etam™>” anatito ti.

iti ajjhattam va kaye kayanupassi viharati, babiddha va kaye kayinu-
passi viharati, ajjbattababiddhba vi kaye kayanupassi vibarati. samudaya-
dbammanupassi va kayasmim vibarati, vayadhammanupassi va kayasmim
viharati, samudayavayadhammanupassi va kayasmim viharati.

atthi kayo ti va pan’ assa sati paccupatthita hoti yavad eva iianamattaya
patissatimattiya. anissito ca vibarati, na ca kinici loke upadiyati. evam
pi.. % bhikkhave bhikkbu kiye kayanupassi vibharati.

kathaii ca...>*® bhikkbave bhikkhu vedanisu vedananupassi viharati?

idha bhikkhave bhikkhu sukham. . *°° vedanam vediyamano: " sukham
vedanam vediyami®® ti pajanati. dukkbam. . .*" vedanam vediyamano:***
dukkbham vedanam vediyami® ti pajanati. adukkbamasukham...*°
vedanam vediyamano:® adukkhamasukham vedanam vediyami®® ti
pajanati.

596. DN 22: 2-01.41. B¢ (abbreviated): £bo.
597. DN 22:2-02.36. B¢ and S¢: evan.

598. DN 22: 2-04.14. B¢: kho.

599. DN 22:2-04.26. B<: pana.

600. DN 22:2-04.40. B¢ and S*: va.

601. DN 22: 2-04.43. B¢ and S¢: vedayamino.
602. DN 22:2-04.50. B¢ and S¢: vedayami.
603. DN 22:2-04.58. B¢ and S¢: va.

604. DN 22: 2-04.59. B¢ and S¢: vedayamaino.
605. DN 22:2-05.05. B¢ and S¢: vedayimi.
606. DN 22:2-05.14. B¢ and S¢: va.

607. DN 22: 2-05.16. B¢ and S¢: vedayamano.
608. DN 22:2-05.24. B¢ and S¢: vedayimi.
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samisam va sukbam vedanam vediyamino:*™ samisam sukham
vedanam vediyami®® ti pajanati, niramisam va sukham vedanam vedi-

yamano: " niramisam sukbam vedanam vediyami®> ti pajanati. saimisam

3

va dukkbam vedanam vediyamano: samisam dukkham vedanam

vediyami®* ti pajaniti, ... " simisam va adukkhamasukbam vedanam
616

vediyamino:*'® samisam adukkbamasukham vedanam vediyami®’ ti
pajanati, niramisam va adukkbamasukbam vedanam vediyamaino: "
niramisam adukkbamasukbam vedanam vediyami® ti pajanati.

iti ajjhattam vavedandsuvedananupassivibarati, bahiddhavavedanasu
vedananupassi vibarati, ajjhattabahiddhi va vedandsu vedananupassi

viharati. samudayadbammanupassi v vedandsu vedananupassi®™

viha-
rati, vayadhammanupassi va vedandsu vedananupassi® vibarati, sam-
udayavayadbammanupassi vi vedandsu vedaninupassi®* vibarati.

atthi vedana ti v pan’ assa sati paccupatthita hoti yavad eva nianamat-
tdya patissatimattiya. anissito ca vibarati, na ca kizici loke upadiyati.
evam. . .*% kbo bhikkbave bhikkbu vedanisu vedananupassi vibarati.

kathati ca...** bhikkhave bhikkhu citte cittanupassi vibarati?

609. DN 22:2-05.36. B¢ and S¢: vedayamaino.

610. DN 22:2-05.45. B¢ and S¢: vedayami.

611. DN 22:2-05.56. B¢ and S¢: vedayamano.

612. DN 22:2-06.04. B¢ and S¢: vedayimi.

613. DN 22:2-06.16. B¢ and S¢: vedayamino.

614. DN 22:2-06.25. B¢ and S¢: vedayami.

615. DN 22: 2-06.31. B¢ and S¢: niramisam va dukkham vedanam vedayamaino: niramisam
dukkham vedanam vedayimi ti pajanati. C¢ and E<: niramisam vi dukkham vedanam vedi-
yamdno: niramisam dukkham vedanam vediyimi ti pajanati.

616. DN 22:2-06.38. B¢ and S¢: vedayamano.

617. DN 22:2-06.47. B¢ and S¢: vedayimi.

618. DN 22:2-07.01. B¢ and S¢: vedayamano.

619. DN 22:2-07.11. B¢ and S¢: vedayami.

620. DN 22:2-07.56. Not in B¢, C¢, E¢, or Se.

621. DN 22:2-08.08. Not in B¢, C¢, E¢, or S¢.

622.DN 22:2-08.22. Not in B¢, C¢, E¢, or S¢.

623. DN 22:2-09.01. B¢ and C¢: pi.

624. DN 22:2-09.14. B¢ and C*: pana.
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idha bhikkhave bhikkbhu sarigam va cittam: savigam cittan ti pajanati,
vitaragam vd cittam: vitaragam cittan ti pajandti. sadosam vd cittam: sado-
sam cittan ti pajanati, vitadosam va cittam: vitadosam cittan ti pajanati.
samoham va cittam: samoham cittan ti pajandti, vitamoham va cittam:
vitamoharm cittan ti pajanati. sankbittam va®® cittam: sankbittam cittan
ti pajanati, vikkhbittam va cittam: vikkhittam cittan ti pajanati.

mahaggatam va cittam: mahaggatam cittan ti pajandti, amahagga-
tam va cittam: amahﬂggamm cittan ti pajandti. sa-uttavam va cittam:
sa-uttaram cittan ti pajanati, anuttaram va cittam: anuttaram cittan ti
pajanati. samahitam va cittam: samabitam cittan ti pajanati, asamahbitam
vd cittam: asamabitam cittan ti pajanati. vimuttam va cittam: vimuttam
cittan ti pajandti, avimuttam va cittam: avimuttam cittan ti pajanati.

iti ajjhattam vd citte cittanupassi vibarati, bahiddha va citte cittanupassi
viharati, ajjbattabahiddha va citte cittanupassi vibarati. samudayadham-
manupassi va cittasmim vibarati, vayadhammanupassi va cittasmin
viharati, samudayavayadhammanupassi va cittasmim vibarati.

atthi cittan ti vd pan’ assa sati paccupatthita hoti yavad eva idnamattiya
patissatimattiya. anissito ca vibarati, na ca kizici loke upadiyati. evam. . .
kho bhikkbave bhikkhu citte cittanupassi viharati.

kathan® ca. .. bhikkhave bhikkbu dhammesu dbhammainupassi
viharati?

idha bhikkhave bhikkhu dhammesu dbammanupassi viharati paicasu
nivaranesu.

kathai ca. . . bhikkbhave bhikkbu dbammesu dbammainupassi vibarati
pasicasu nivaranesu?

idha bhikkhave bhikkhu santam vai ajjhattam kamacchandam: atthi
me ajjhattam kamacchando ti pajanati, asantam va ajjhattam kamac-
chandam: n’ atthi me ajjhattam kamacchando ti pajanati. yatha ca
anuppannassa kimacchandassa uppado hoti taii ca pajinati, yatha ca

625. DN 22:2-10.36. Not in C¢.
626.DN 22:2-13.50. B¢ and C¢: pi.
627. DN 22:2-14.01. C¢: kahitica.
628. DN 22:2-14.03. B¢ and C¢: pana.
629. DN 22:2-14.30. B¢ and C*: pana.
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uppannassa kamacchandassa pahanam hoti tas ca pajiniti, yatha ca pahi-
nassa kamacchandassa ayatim anuppado hoti tazi ca pajaniti.

santam vd ajjhattam vyipadam: atthi me ajjhattam vyipado ti
pajanati, asantam va ajjbattam vyipidam: n’ atthi me ajjbattam vyapado
ti pajandti. yatha ca anuppannassa vyapadassa uppado hoti tas ca pajanati,
yatha ca uppannassa vyipadassa pahinam hoti tan ca pajanati, yatha ca
pabinassa vyipidassa ayatim anuppado hoti tar ca pajanati.

santam vd ajjhattam thinamiddbam: atthi me ajjbattam thinamiddhan
ti pajanati, asantam va ajjhattam thinamiddbam: n’ atthi me ajjhattam
thinamiddhan ti pajanati. yatha ca anuppannassa thinamiddhbassa uppado
hoti tan ca pajaniti, yathi ca uppannassa thinamiddbassa pahianam hoti
taji ca pajandti, yatha ca pabinassa thinamiddhbassa ayatim anuppado hoti
tan ca pajainati.

santamvd ajjbattam uddhaccakukkuccam: atthime ajjhattam uddhacca-
kukkuccan ti pajanati, asantam va ajjhattam uddhaccakukkuccam: n’ atthi
me ajjhattam uddhaccakukkuccan ti pajaniti. yatha ca anuppannassa
uddhaccakukkuccassa uppado hoti tani ca pajanati, yatha ca uppannassa
uddhaccakukkuccassa pahinam hoti tani ca pajanati, yatha ca pahinassa
uddbaccakukkuccassa ayatim anuppddo hoti tan ca pajinati.

santam va ajjbattam vicikiccham: atthi me ajjhattam vicikicchan® ti
pajanati, asantam va ajjhattam vicikiccham: n’ atthi me ajjhattam vicikic-
chan®' ti pajanati. yatha ca anuppanndiya vicikicchaya uppado hoti tan ca
pajandti, yathd ca uppanndya vicikicchaya pabhanam hoti tas ca pajanati,
yathi ca pahindya vicikicchaya ayatim anuppado hoti tazi ca pajaniti.

iti ajjhattam va dhammesu dbammanupassi vibarati, babiddhi va
dbammesu dbhammanupassi viharati, ajjhattababiddhi va dbammesu
dbammanupassi vibarati. samudayadbhammanupassi va dbhammesu viha-
rati, vayadhammanupassi va dbammesu vibarati, samudayavayadbam-
manupassi va dhammesu vibarati.

atthi dhamma ti va pan’ assa sati paccupatthiti hoti yivad eva

Adnamattiaya patissatimattaya. anissito ca vibarati, na ca kinici loke

630. DN 22:2-20.42. B¢, C¢, E¢, and S¢: vicikicchi.
631. DN 22:2-20.57. B¢, C¢, E¢, and S¢: vicikiccha.
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upadiyati. evam. . . kbo bhikkhave bbikkhu dbammesu dbammainupassi
vibarati. . %3

puna ca param bhikkbave bhikkhu dbammesu dbammainupassi vibarati
paricas’ upidanakkbandbesu.®*

kathai ca. . . bhikkhave bhikkbu dhammesu dbammanupassi viharati
pazicas’ upidanakkbandhesu?®°

idha bhikkhave bhikkhu: iti riapam, iti rapassa samudayo, iti ripassa

atthagamo;®’
gamo; 8 iti sannid, iti saninidya samudayo, iti saninidya atthagamo;
sankhbara, iti sankharanam samudayo, iti sarikharanam atthagamo;**° iti
641

iti vedand, iti vedandaya samudayo, iti vedaniya attha-

639 iti

642 .

vifihanam, iti vinnanassa samudayo,**' iti vinnanassa atthagamo

iti ajjhattam va dhammesu dbammanupassi vibarati, babiddhi va
dbammesu dhammanupassi viharati, ajjhattababiddhi va dbammesu
dbammanupassi vibarati. samudayadbhammanupassi va dbhammesu viha-
rati, vayadhammanupassi va dbammesu vibarati, samudayavayadbam-
manupassi va dbammesu vibarati.

atthi dbamma ti va pan’ assa sati paccupatthit hoti yavad eva rianamat-
tdya patissatimattiya. anissito ca vibarati, na ca kinici loke upadiyati.
evam. . % kho bhikkbave bhikkhu dhammesu dbammanupassi vibarati
pazicas’ upadanakkbandhesu.®**

puna ca param bhikkbave bhikkhu dbhammesu dbammainupassi vibarati
chasu ajjhattikabibiresu dyatanesu.

632. DN 22:2-23.10. B¢and C¢: pi.

633. DN 22:2-23.20. B¢, C¢, E¢, and S¢: pazicasu nivaranesu.

634. DN 22:2-23.33. B¢, C¢, and S pazicasu upidinakkbhandbesu.
635. DN 22:2-23.41. B¢and C*: pana.

636. DN 22:2-23.52. B¢, C¢, and S¢: pasicasu upadinakkhandbesu.
637. DN 22:2-24.13. B¢, C¢, and S: attharngamo.

638. DN 22:2-24.25. B¢, C¢, and S¢: attharngamo.

639. DN 22:2-24.37. B¢, C¢, and S¢: attharngamo.

640. DN 22:2-24.52. B¢, C¢, and S¢: attharngamo.

641. DN 22:2-24.58. Not in C¢.

642. DN 22:2-25.07. B¢, C¢, and S¢: atthangamo.

643. DN 22:2-26.41. B¢and C®: pi.

644. DN 22:2-26.53. B¢, C¢, and S¢: pasicasu upidanakkhandhesn.
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kathai ca. . .*® bhikkbave bhikkhu dbammesu dbammanupassi vibarati
chasu ajjhattikabahiresu dyatanesu?

idha bhikkhave bhikkhu cakkbusi ca pajiniti, ripe ca pajanati, yan
ca tad ubhayam paticca uppajjati samyojanam tai ca pajanati. yathi ca
ANUPPannassa samyojanassa uppado hoti tan ca pajainaiti, yatha ca uppan-
nassa samyojanassa pahanam hoti tani ca pajandti, yatha ca pabinassa
samyojanassa ayatim anuppado hoti tar ca pajanati.

sotan ca pajandti, sadde ca pajanati, yam...** tad ubhayam paticca
uppajjati sanryojanam tani capajanati. yatha ca anuppannassa sanyojanassa

uppado hoti tan ca pajaniti, yatha ca uppannassa samyojanassa pabanam
647

hoti tas ca pajanati,*” yathi ca pabinassa samyojanassa ayatim anuppado

hoti tazi ca pajaniti.

ghanan ca pajanati, gandhe ca pajaniti, yan ca tad ubbayam paticca
uppajjati samyojanam tani ca pajaniti. yathi ca anuppannassa samyo-
Jjanassa uppido hoti taqi ca pajanati, yatha ca uppannassa sanryojanassa
pabanam hoti ta7i ca pajaniti, yathi ca pahinassa samyojanassa ayatim
anuppado hoti tari ca pajanati.

Jjivhaii ca pajanati, rase ca pajanati, yari ca tad ubbayam paticca uppajjati
sanzyojanam tazn ca pajandti. yatha ca anuppannassa sanzyojanassa uppddo
hoti tan ca pajanati, yathi ca uppannassa samyojanassa pahanam hoti ta
ca pajanati, yatha ca pabinassa samyojanassa ayatim anuppddo hoti tas ca
pajanati.

kayan ca pajanati, photthabbe ca pajanati, yan ca tad ubbhayam paticca
uppajjati samyojanam tan ca pajinati. yathd Ca ANUPPANNASSA SATEYOJANAssa
uppddo hoti tan ca pajanati, yathi ca uppannassa samyojanassa pahinam
hoti tani ca pajaniti, yatha ca pabinassa samyojanassa ayatim anuppado
hoti ta7i ca pajaniti.

manar ca pajanati, dhamme ca pajanati, yan ca tad ubhayam paticca
Uppajjati samyojanam tar capajandti. yarha ca anuppannassa sanryojanassa
uppddo hoti tan ca pajanati, yathi ca uppannassa samyojanassa pahinam

645. DN 22:2-27.23. B¢and C*: pana.
646. DN 22:2-29.12. B¢, C¢, E¢, and S (the last two editions abbreviate): yasi ca.
647. DN 22:2-29.43. Not in C¢.
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hoti tan ca pajaniti, yatha ca pabinassa samyojanassa ayatim anuppado
hoti ta7i ca pajaniti.

iti ajjhattam va dhammesu dbammanupassi viharati, babiddhi va
dbammesu dbhammanupassi viharati, ajjhattababiddhi va dbammesu
dhammanupassi viharati. samudayadhammainupassi va dbhammesu vibha-
rati, vayadhammanupassi va dbammesu vibarati, samudayavayadham-
manupassi va dbammesu vibarati.

atthi dbhamma ti va pan’ assa sati paccupatthita hoti yavad eva nanamat-
tdya patissatimattaya. anissito ca vibarati, na ca kinici loke upadiyati.
evam. . .** kho bhikkhave bhikkhu dhammesu dbammanupassi vibarati
chasu ajjhattikababiresu ayatanesu.*”

puna ca param bhikkbave bhikkhu dbammesu dbammainupassi vibarati
sattasu bojjhargesu.

kathai ca. . .”° bhikkhave bhikkhu dbammesu dbammanupassi vibarati
sattasu bojjhangesu?

idha bhikkhave bhikkhu santam vi ajjbattam satisambojjharngam:
atthi me ajjhattam satisambojjhango ti pajanati, asantam va ajjhattam
satisambojjhangam: n’ atthi me ajjhattam satisambojjhango ti pajanati.
yatha ca anuppannassa satisambojjhangassa uppado hoti tan ca pajanati,
yathai ca uppannassa satisambojjhangassa bhavanaya®" paripiri hoti taz
ca pajanati.

santam va ajjbattam dbammavicayasambojjharngam: atthime ajjhattam
dhammavicayasambojjhango ti pajaniti, asantam va ajjhattam dhamma-
vicayasambojjharngam: n’ atthi me ajjhattam dbammavicayasambojjhargo
ti pajanati. yatha ca anuppannassa dbammavicayasambojjhargassa uppado
hoti tasi ca pajanati, yatha ca uppannassa dhammavicayasambojjhargassa

bhavaniya®>
santam va ajjhattam viriyasambojjhangam: atthi me ajjhattam viriya-

paripiri hoti ta7i ca pajandti.
sambojjhango ti pajanati, asantam va ajjhattam viriyasambojjhargam:

648. DN 22: 2-36.46. B¢ and C*: pi.

649. End of tape 2, beginning of tape 3.

650. DN 22: 3-00.21. B¢ and C¢: pana.

651. DN 22:3-01.54. S¢: bhivana.

652. DN 22: 3-03.20. S¢ (abbreviated): bhivani.
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n’ atthi me ajjhattam viriyasambojjharigo ti pajanati. yathi ca anuppan-
nassa viriyasambojjhargassa uppado hoti tan ca pajaniti, yatha ca uppan-

nassa viriyasambojjhangassa bhavanaya®?

paripiri hoti ta7i ca pajaniti.
santam va ajjhattam pitisambojjhangam: atthi me ajjhattam piti-
sambojjhango ti pajandti, asantam va ajjhattam pitisambojjhargam:
n’ atthi me ajjhattam pitisambojjhango ti pajanati. yatha ca anuppannassa
pitisambojjhangassa uppado hoti tan ca pajandti, yathi ca uppannassa
654

pitisambojjbarigassa bhavaniya®* paripiri hoti tan ca pajanati.

santam va ajjhattam passaddbisambojjhangam: atthi me ajjhattam
passaddbisambojjbango ti pajanati, asantam va ajjbattam passaddhbisam-
bojjhargam: n’ atthi me ajjhattam passaddhisambojjbargo ti pajaniti.
yatha ca anuppannassa passaddhisambojjhangassa uppido hoti tas ca
pajandti, yathd ca uppannassa passaddhisambojjbarigassa bhivaniya®>
paripiri hoti taj ca pajaniti.

santam v ajjhattam samadhbisambojjbarngam: atthi me ajjhattam
samddhisambojjharngo ti pajanati, asantam va ajjhattam samadbisam-
bojjhangam: n’ atthi me ajjhattam samadbisambojjhango ti pajanati. yatha
ca anuppannassa samadbisambojjhangassa uppido hoti tar ca pajiniti,
yathi ca uppannassa samadbisambojjbargassa bhavanaya®™ paripiri hoti
tai ca pajanati.

santam va ajjhattam upekkbisambojjharngam: atthi me ajjhattam
upekkhasambojjbango ti pajanati, asantam va ajjhattam upekkbisam-
bojjhangam: n’ atthi me ajjhattam upekkhisambojjhango ti pajanati. yatha
ca anuppannassa upekkhisambojjhargassa uppado hoti tan ca pajiniti,
yathd ca uppannassa upekkbasambojjbangassa bhavaniya® paripiri hoti
tan ca pajainati.

iti ajjhattam va dhammesu dbammanupassi vibarati, babiddhi va
dbammesu dbhammanupassi viharati, ajjhattababiddhi va dbammesu
dhammanupassi vibarati. samudayadhammainupassi va dbhammesu vibha-

653. DN 22: 3-04.45. S¢ (abbreviated): bhivana.
654. DN 22:3-06.05. S¢ (abbreviated): bhivana.
655. DN 22: 3-07.26. S¢ (abbreviated): bhivana.
656. DN 22: 3-08.46. S¢ (abbreviated): bhivana.

657. DN 22: 3-10.04. S¢: bhavana.
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rati, vayadhammanupassi va dbammesu vibarati, samudayavayadbam-
manupassi va dbhammesu vibarati.

atthi dhamma ti va pan’ assa sati paccupatthita hoti yavad eva nianamat-
tdya patissatimattaya. anissito ca vibarati, na ca kisici loke upadiyati.
evam. .. kbo bhikkbave bhikkhu dhammesu dbammanupassi vibarati
sattasu bojjhargesu.

puna ca param bhikkhave bhikkhu dbhammesu dbammainupassi vibarati
catusu ariyasaccesu.

kathai ca. . .” bhikkhave bhikkhu dbammesu dbammanupassi viharati
catusu ariyasaccesu?

idha bhikkhave bhikkhu idam dukkban ti yathibhitam pajaniti,
ayam dukkhasamudayo ti yathabhitam pajiniti, ayam dukkbaniro-
dho ti yathabhatam pajaniti, ayam dukkhanirodhagamini patipada ti
yathibhitam pajiniti.

katamar ca bhikkbave dukkham ariyasaccam?

Jjati pi dukkha, jard pi dukkha, vyadhi pi dukkhbo,* maranam pi
dukkham, sokaparidevadukkhadomanassupayasi pi dukkba, .. .,°*" yam
P’ iccham na labhati tam pi dukkbham, sarnkhittena pasicupidinakkhan-
dha. . .** dukkba.

katama ca bhikkbhave jati?

ya tesam tesam sattinam tamhi tamhi sattanikdye jati sanjati

okkanti. .. abhinibbanti®®* khandhinam patubbivo dyataninam
patilabho, ayam vuccati bhikkhave jati.
katama ca bhikkhave jari?

Y4 tesam tesam sattanam tambi tambi sattanikaye Jara jiranatd

658. DN 22: 3-11.40. B¢ and C*: pi.

659. DN 22:3-12.14. B¢ and C*: pana.

660. DN 22:3-13.32. Not in B¢, C¢, or S¢; E€ has dukkha.

661. DN 22: 3-13.48. B¢ and S¢: appiyehi sampayogo pi dukkho, piyehi vippayogo pi dukkho,
Ce: appiyehi sampayogo dukkho, piyehi vippayogo dukkho (the whole phrase is noted in E¢ as

avariant).

662. DN 22:3-13.59. Ce: pi.

663. DN 22: 3-14.26. S¢: nibbatti.

664. DN 22:3-14.27. B¢, E¢, and S¢: abhinibbatti.
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khandiccam paliccam valittacata ayuno samhbani indriyinam paripako,
ayam vuccati bhikkhave jara.*®

katamar ca bhikkhave maranam?

A% tesam tesam sattanam tamha tamha sattanikiyi cuti cavanata
bhedo antaradhinam maccu maranam kilakiriya kbandhinam bhedo
kalebarassa nikkhepo. . ,*" idam vuccati bhikkhave maranam.

katamo ca bhikkhave soko?

yo kho bhikkhave annatarainiatarena vyasanena samanndigatassa
annataranniatarena dukkhadbammena phutthassa soko socana socitattam
antosoko antoparisoko, ayam vuccati bhikkhave soko.

katama®® ca bhikkhave paridevo?

yo kho bhikkhave annataraninatarena vyasanena samannigatassa
annataraniatarena dukkbadhammena phutthassa ddevo paridevo
adevana paridevana adevitattam paridevitattam, ayam vuccati bhikkhave
paridevo.

katamar ca bhikkhave dukkbam?

yam kho bhikkbave kayikam dukkbam kayikam asatam kayasamphassa-
Jjam dukkbam asatam vedayitam, idam vuccati bhikkhave dukkhbam.

katamari ca bhikkhave domanassam?

yam kho bhikkhave cetasikam dukkbam cetasikam asiatam mano-
samphassajam dukkbham asatam vedayitam, idam vuccati bhikkhave
domanassam.

katamo ca bhikkhave upayaiso?

yo kho bhikkhave annataraninatarena vyasanena samannigatassa
anfiataranniatarena dukkhadbammena phutthassa ayaso upayaso ayasitat-

tam updydsitattam, ayam vuccati bhikkhave upayaso.
669

665. Tape S begins here.

666.DN 22:3-15.39 (= 5-00.09). B¢, C¢, and E®: yam (with y4 noted in E¢ as a variant).
667.DN 22:3-16.14 (= 5-00.39). B¢ and C¢: jivitindriyassupacchedo (E° notes the phrase as
avariant), S¢: jivitindriyassa upacchedo.

668. DN 22:3-17.10 (= 5-01.31). B¢, C¢, E¢, and S¢: katamo.

669. DN 22: 3-19.49 (= 5-04.09). B: katamo ca bhikkbave appiyehi sampayogo dukkho?
idha yassa te honti anitthi akanti amandipa ripa saddi gandhi rasa photthabba dbamma,
ye vd pan’ assa te honti anatthakama ahitakama aphisukakimai ayogakkhemakima, ya
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kataman ca bhikkbave yam p’iccham na labbati tam pi dukkham? jiti-
dhammanam bhikkhave sattanam evam icchi uppajjati: aho vata mayam
na jatidhamma assaima, na ca vata no jati igaccheyya ti. na kho pan’ etam
icchaya pattabbam, idam pi yam p’iccham na labbati tam pi dukkham.

Jjaradhammanam bhikkhave sattanam evam iccha uppajjati: aho vata
mayam na jaradbamma assima, na ca vata no jard agaccheyya ti. na kho
pan’ etam icchaya pattabbam, idam pi yam p’iccham na labhati tam pi
dukkban.

vyadhidhammainam bhikkhave sattanam evam iccha uppajjati: aho
vata mayam na vyadhidhamma assama, na ca vata no vyidhi agaccheyya
ti. na kho pan’ etam icchaya pattabbam, idam pi yam p’iccham na labbati
tam pi dukkbam.

maranadhammanam bhikkhave sattanam evam iccha uppajjati: aho
vata mayam na maranadhamma assima, na ca vata no maranan igac-
cheyya ti. na kbo pan’ etam icchaya pattabbam, idam pi yam p’ iccham na

labhbati tam pi dukkbam.

tehi saddhim sangati samagamo samodhinam missibhavo, ayam vuccati bhikkhave ap-
pivehi sampayogo dukkho. katamo ca bhikkbave piyehi vippayogo dukkho? idha yassa re honti
itthd kantd mandapa ripa sadda gandha rasa photthabba dhamma, ye vi pan’ assa te honti
atthakiama hitakima phisukakama yogakkhemakima maiti va pita va bhati va bhagini v
mittd va amacci va fidtisalobitd va, yi tebi saddhim asangati asamigamo asamodhinam
amissibhivo, ayam vuccati bhikkhave piyehi vippayogo dukkho. C¢: katamo ca bhikkhave
appiyehi sampayogo dukkho? idha yassa te honti anitthi akanti amandipa ripa saddi gandhi
rasd photthabbi dhamma, ye vi pan’ assa te honti anatthakima abitakima aphasukakima
ayogakkhemakima, yi tehi saddhim sangati samdigamo samodhinam missibhavo, ayam
vuccati bhikkhave appiyehi sampayogo dukkho. katamo ca bhikkhave piyehi vippayogo duk-
kho? idba yassa te honti ittha kanti mandpai ripa saddi gandhi rasa photthabba dbamma,
ye v pan’ assa te honti atthakimai hitakama phisukakima yogakkbemakima mdta va pita
vd bhita vi bhagini vi jetthi vi kanitthi va mitti va amaccd va nati salobita v, ya tebi
saddhim asangati asamdigamo asamodhinam amissibhivo, ayam vuccati bhikkhave piyehi
vippayogo dukkho (E° notes the presence of the whole passage as a variant). S¢: katamo ca
bhikkhave appiyehi sampayogo dukkho? idha yassa te honti anitthi akanti amandpa ripa
saddi gandhi rasi photthabba, ye va pan’ assa honti anatthakama abitakimai aphisuka-
kiama ayogakkhemakima, tesam sangati samagamo samodhanam missibhivo, ayam vuccati
bhikkhave appiyehi sampayogo dukkho. katamo ca bhikkhave piyehi vippayogo dukkho? idha
yassa te honti ittha kantd manipa ripa sadda gandha rasi photthabba, ye va pan’ assa honti
atthakiama hitakima phisukakama yogakkhemakima mati va pita va bhati va bhagini v
mittd vi amacci va fidtisalobita vd, tesam asangati asamdgamo asamodhinam amissibhavo,
ayam vuccati bhikkbave piyehi vippayogo dukkbo (the absence of the whole section is noted
in S¢as a variant).
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sokadhammainam®” bhikkhave sattinam evam iccha uppajjati: aho vata

mayam na sokadhamma assama, na ca vata no soko igaccheyya ti. na kho
pan’ etam icchiya pattabbam, idam pi yam p’iccham na labbati tam pi
dukkbam.

paridevadhammanam®™ bhikkhave sattanam evam iccha uppajjati: aho

vata mayam na paridevadhamma assama, na ca vata no paridevo igac-
cheyya ti. na kbo pan’ etam icchaya pattabbam, idam pi yam p’ iccham na
labhati tam pi dukkham.

dukkbadhammainam®* bhikkhave sattinam evam icchi uppajjati: aho

vata mayam na dukkbadbhamma assama, na ca vata no dukkham dgac-
cheyya ti. na kho pan’ etam icchaya pattabbam, idam pi yam p’ iccham na
labhati tam pi dukkbam.

domanassadhamminam®™ bhikkhave sattinam evam iccha uppajjati:

aho vatamayam na domanassadhamma assama, na cavata no domanassam
agaccheyya ti. na kho pan’ etam icchaya pattabbam, idam pi yam p’iccham
na labbati tam pi dukkham.

upayasadbammainam®™* bhikkhave sattanam evam icchi uppajjati: aho

vata mayam na upaydsadhamma assima, na ca vata no upaydso agaccheyya
ti. na kho pan’ etam icchaya pattabbam, idam pi yam p’iccham na labhati
tam pi dukkham.

katame® ca bhikkhave sankbittena paic’ upidinakkhandha dukkha?

670. DN 22:3-22.51 (= 5-07.04). B: sokaparidevadukkbhadomanass’ upayisadhammanam
bhikkhave sattinam evam iccha uppajjati: aho vata mayam na sokaparidevadukkbadomanass’
upaydsa assama, na ca vata no sokaparidevadukkbadomanass’ upiyasadhamma igaccheyyun
ti. na kho pan’ etam icchaya pattabbam, idam pi yam p’ iccham na labhati tam pi dukkbam.
E¢ and S¢: sokaparidevadukkhadomanass’ upayisadhammainam bhikkhave sattinam evam
icchd uppajjati: abo vata mayam na sokaparidevadukkhadomanass’ upayisadhamma assama,
na ca vata no sokaparidevadukkbhadomanass’ upayasi agaccheyyun ti. na kho pan’ etam icchiya
pattabbam, idam piyam p’iccham na labbati tam pi dukkbam (E< notes the application of the
formula to each individual term as a variant).

671. See above comment on DN 22: 3-22.51.
672. See above comment on DN 22: 3-22.51.
673. See above comment on DN 22: 3-22.51.
674. See above comment on DN 22: 3-22.51.
675. DN 22: 3-26.09 has katame, but DN 22: 5-10.34 has the incorrect katamo.
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seyyathi idam® ripipidinakkbandho vedananipadanakkbandho®”
sannapadanakkbandho sarikbaripadanakkbandho vinnanipadinak-
khandho. ime vuccanti®™® bhikkhave sankbittena panc upidinakkhandha
dukkba.

idam vuccati bhikkbave dukkham ariyasaccam.

katamaii ca bhikkhave dukkbasamudayam®” ariyasaccam?

yayam tanha ponobhaviki nandirigasahagata tatva tatribhinandini,
seyyathi idam®® kamatanha bhavatanha vibhavatanha.

sd kho pan’ esa bhikkhave tanha kattha uppajjamana uppajjati, kattha
nivisamand nivisati? yam loke piyarapam sataripam, etth’ esia tanhi
uppajjamand uppajjati, ettha nivisamand nivisati.

kizici®®" loke piyaripam sitaripam, etth’ esi tanhi uppajjamand
2682

uppajjati, ettha nivisamand nivisati

cakkhum®® loke piyaripam sataripam, etth’ esi tanhi uppajjamini
uppajjati, ettha nivisamand nivisati. sotam loke piyarapam sataripam,
etth’ esi tanha uppajjamaind uppajjati, ettha nivisamaind nivisati. ghanam
loke piyaripam sataripam, etth’ esi tanha uppajjamana uppajjati, ettha
nivisamand nivisati. jivha loke piyaripam sitaripam, etth’ esi tanhi
uppajjamana uppajjati, ettha nivisamana nivisati. kayo loke piyarapam
sataripam, etth’ esi tanhd uppajjamand uppajjati, ettha nivisamana
nivisati. mano loke piyariapam sataripam, etth’ esi tanha uppajjamand
uppajjati, ettha nivisamand nivisati.

rapam®* loke piyaripam sitaripam, etth’ esi tanhd uppajjamini

676. DN 22: 3-26.19; see the comments above in relation to DN 15: 08.25.

677. DN 22: 3-26.27 (= 5-10.54). B®: vedanupidinakkbhandbo, C¢, E¢, and S¢: vedanipa-
danakkhandho.

678. DN 22: 3-26.52 has the incorrect vuccati, but DN 22: 5-11.14 the correct vuccanti.
679. DN 22: 3-27.15 (= 5-11.38). C¢ and S¢: dukkbasamudayo (with dukkbasamudayam

noted in S¢as a variant).

680. DN 22: 3-27.35; see the comments above in relation to DN 15: 08.25.

681. DN 22:3-28.35 (= 5-12.49). B¢ and S¢: kizica.

682. DN 22: 3-28.42 (= 5-12.57). Not in B¢, C¢, E, or S°.

683. DN 22:3-29.01 (= 5-13.12). B¢: cakkhu.

684. DN 22: 3-31.35 (= 5-15.28). B¢, C¢, E¢, and S¢: ripa (with ripam noted in E¢ as a

variant).
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uppajjati, ettha nivisamand nivisati. sadda loke piyarapam sataripam,
etth’ esi tanhi uppajjamand uppajjati, ettha nivisamaind nivisati. gan-
dha loke piyaripam sataripam, etth’ esi tanhi uppajjamaind uppajjati,
ettha nivisamand nivisati. rasi loke piyaripam sataripam, etth’ esi
tanhad uppajjamaind uppajjati, ettha nivisamand nivisati. photthabba
loke piyaripam sitaripam, etth’ esi tanha uppajjamana uppajjati, ettha
nivisamand nivisati. dhamma loke piyaripam satariapam, etth’ esi tanhi
uppajjamand uppajjati, ettha nivisamand nivisati.

cakkhuvinnianam loke piyaripam satarapam, etth’ esa tanha uppajja-
mana uppajjati, ettha nivisamand nivisati. sotavininianam loke piyariapam
satarapam, etth’ esa tanhd uppajjamaind uppajjati, ettha nivisamani
nivisati. ghanavinianam loke piyarapam sataripam, etth’ esa tanha
uppajjamand uppajjati, ettha nivisamand nivisati. jivhavisinanam loke
piyaripam sataripam, etth’ esda tanhi uppajjamdind uppajjati, ettha
nivisamana nivisati. kayavininanam loke piyaripam sataripam, etth’ esa
tanha uppajjamand uppajjati, ettha nivisamand nivisati. manovinniinam
loke piyaripam sataripam, etth’ esi tanha uppajjamana uppajjati, ettha
nivisamand nivisati.

cakkhusamphasso loke piyarapam sataripam, etth’ esi tanha uppajja-
mana uppajjati, ettha nivisamana nivisati. sotasamphasso loke piyariapam
sataripam, etth’ esa tanhd uppajjamand uppajjati, ettha nivisamana
nivisati. ghanasamphasso loke piyaripam sataripam, etth’ esi tanhi
uppajjamand uppajjati, ettha nivisamaind nivisati. jivhasamphasso loke
piyaripam sitaripam, etth’ esda tanhi uppajjamdind uppajjati, ettha
nivisamana nivisati. kayasamphasso loke piyaripam satarapam, etth’ esa
tanha uppajjamand uppajjati, ettha nivisamand nivisati. manosamphasso
loke piyarapam sitaripam, etth’ esi tanha uppajjamana uppajjati, ettha
nivisamanda nivisati.

cakkhusamphassaji vedana loke piyaripam sitaripam, etth’ esi tanha
uppajjamand uppajjati, ettha nivisamind nivisati. sotasamphassaja
vedana loke piyaripam sataripam, etth’ esi tanha uppajjamana uppajjati,
ettha nivisamana nivisati. ghanasamphassaja vedana loke piyaripam
sataripam, etth’ esa tanhd uppajjamand uppajjati, ettha nivisamaina
nivisati. jivhasamphassaji vedana loke piyaripam satarapam, etth’ esa

tanha uppajjamaind uppajjati, ettha nivisamand nivisati. kayasamphassaja
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vedand loke piyaripam sataripam, etth’ esi tanha uppajjamand uppajjati,
ettha nivisamand nivisati. manosamphassaja vedand loke piyarapam
sataripam, etth’ esa tanhd uppajjamaind uppajjati, ettha nivisamani
nivisati.*®

ripasannd loke piyaripam sataripam, etth’ esi tanha uppajjamana
uppajjati, ettha nivisamana nivisati. saddasanna loke piyaripam sita-
ripam, etth’ esd tanha uppajjamana uppajjati, ettha nivisamand nivisati.
gandhasanna loke piyariapam sataripam, etth’ esi tanha uppajjamaina
uppajjati, ettha nivisamand nivisati. rasasanna loke piyaripam sata-
ripam, etth’ esd tanha uppajjamana uppajjati, ettha nivisamand nivisati.
photthabbasaniii loke piyaripam sataripam, etth’ esi tanha uppajjamana
uppajjati, ettha nivisamand nivisati. dhammasanina loke piyarapam
sataripam, etth’ esa tanhd uppajjamaind uppajjati, ettha nivisamani
nivisati.

rispasancetand loke piyaripam sataripam, etth’ esi tanha uppajjamana
uppajjati, ettha nivisamand nivisati. saddasaricetand loke piyarapam
sataripam, etth’ esi tanha uppajjamand uppajjati, ettha nivisamana nivi-
sati. gandhasasicetana loke piyaripam sataripam, etth’ esi tanha uppajja-
mand uppajjati, ettha nivisamand nivisati. rasasasicetand loke piyariapam
sataripam, etth’ esi tanhd uppajjamand uppajjati, ettha nivisamana
nivisati. photthabbasaicetana loke piyarapam satarapam, etth’ esi tanha
uppajjamand uppajjati, ettha nivisamaina nivisati. dhammasasicetana
loke piyarapam sataripam, etth’ esi tanha uppajjamana uppajjati, ettha
nivisamand nivisati.

riipatanha loke piyaripam sataripam, etth’ esa tanhi uppajjamana
uppajjati, ettha nivisamand nivisati. saddatanha loke piyariapam sitari-
pam, etth’ esd tanha uppajjamaina uppajjati, ettha nivisamand nivisati.
gandhatanha loke piyariapam siatarapam, etth’ esa tanha uppajjamaini
uppajjati, ettha nivisamand nivisati. vasatanha loke piyaripam sitaripam,
etth’ esa tanha uppajjamand uppajjati, ettha nivisamdina nivisati.
photthabbatanha loke piyaripam sataripam, etth’ esi tanha uppajjamana
uppajjati, ettha nivisamand nivisati. dhammatanha loke piyaripam

685. End of tape 3, beginning of tape 4.
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sataripam, etth’ esa tanhd uppajjamaind uppajjati, ettha nivisamani
nivisati.

rispavitakko loke piyaripam sataripam, etth’ esi tanha uppajjamana
uppajjati, ettha nivisamand nivisati. saddavitakko loke piyarapam sita-
rispam, etth’ esi tanha uppajjamand uppajjati, ettha nivisamand nivisati.
gandhavitakko loke piyaripam sitaripam, etth’ esa tanha uppajjamana
uppajjati, ettha nivisamand nivisati. rasavitakko loke piyariapam sata-
ripam, etth’ esi tanhi uppajjamand uppajjati, ettha nivisamand nivi-
sati. photthabbavitakko loke piyariapam sataripam, etth’ esi tanha
uppajjamana uppajjati, ettha nivisamana nivisati. dhammavitakko loke
piyaripam sataripam, etth’ esd tanhd uppajjamand uppajjati, ettha nivisa-
mana nivisati.

ripaviciro loke piyaripam sataripam, etth’ esi tanhi uppajjamana
uppajjati, ettha nivisamind nivisati. saddavicaro loke piyaripam
sataripam, etth’ esa tanhd uppajjamaind uppajjati, ettha nivisamani
nivisati. gandhavicaro loke piyarapam sataripam, etth’ esa tanha uppajja-
mand uppajjati, ettha nivisamand nivisati. rasavicaro loke piyaripam
satarapam, etth’ esa tanhd uppajjamand uppajjati, ettha nivisamaina
nivisati. photthabbaviciro loke piyaripam sataripam, etth’ esi tanha
uppajjamand wppajjati, ettha nivisamand nivisati. dbammaviciro loke
piyarapam sataripam, etth’ esd tanhd uppajjamand uppajjati, ettha nivi-
samana nivisati.

idam vuccati bhikkhave dukkbasamudayam®® ariyasaccam.

katamari ca bhikkhave dukkbanirodham® ariyasaccam?

Yo tassa yeva taizhdya asemvz’r&igﬂnima’ho cago patinissaggo mutti
analayo.

sd kho pan’ esa bhikkhave tanha kattha pabiyamana pabiyati, kattha
nirujjhamand nirujjhati?

yam loke piyaripam sataripam, etth’ esa tanha pabiyamaina pabiyati,
ettha nirujjhamana nirujjhati.

686.DN 22:4-14.23 (= 5-38.50). C¢ and S¢: dukkbasamudayo.
687. DN 22:4-14.32 (= 5-39.00). C¢ and S¢: dukkbhanirodho (with dukkhanirodham noted

in S¢as a variant).
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kinici®®® loke piyaripam sataripam, etth’esi tanha pahiyamaina pabiyati,

ettha nirujjhamaina nirujjhati?®®

cakkhum®" loke piyarapam sataripam, etth’ esa tanha pahiyamana
pahiyati, ettha nirujjhamana nirujjhati. sotam loke piyarapam sataripam,
etth’ esa tanha pahiyamana pahiyati, ettha nirujjhamana nirujjhati.
ghanam loke piyarapam sataripam, etth’ esa tanha pahiyamana pahiyati,
ettha nirujjhamana nirujjbati. jivha loke piyarapam sitarapam, etth’ esa
tanha pabiyamana pahiyati, ettha nirujjhamana nirujjhati. kayo loke
piyaripam sataripam, etth’ esa tanha pahiyamana pabiyati, ettha
nirujjhamana nirujjhati. mano loke piyarapam satarapam, etth’ esi tanhi
pabiyamana pahiyati, ettha nirujjbamaind nirujjhati.

ripam®" loke piyaripam sataripam, etth’ esi tanhi pabhiyamaina
pabiyati, ettha nirujjhamana nirujjhati. sadda loke piyarapam sataripam,
etth’ esi tanhi pabiyamana pahiyati, ettha nirujjhamand nirujjhati.
gandha loke piyariapam sataripam, etth’ esi tanhi pahiyamana pahiyati,
ettha nirujjhamana nirujjhati. rasa loke piyaripam sataripam, etth’ esa
tanha pabiyamaina pahiyati, ettha nirujjhamana nirujjhati. photthabbi
loke piyarapam satarapam, etth’ esi tanhi pahiyamaina pahiyati, ettha
nirujjhamand nirujjhati. dbamma loke piyarapam satarapam, etth’ esi
tanha pabiyamaina pahiyati, ettha nirujjbamand nirujjbati.

cakkhuvinnanam loke piyaripam satariapam, etth’ esa tanha
pahiyamanad pahbiyati, ettha nirujjbamana nirujjhati. sotaviinianam
loke piyarapam satarapam, etth’ esi tanhai pahiyamaina pahiyati, ettha
nirujjbamand nirujjhati.®* ghanavininanam loke piyaripam sitaripam,
etth’ esi tanhi pabhiyamand pahiyati, ettha nirujjhamand nirujjhati.
Jjivhavininanam loke piyarapam sitaripam, etth’ esd tanha pabhiyamaini
pahiyati, ettha nirujjhamana nirujjhati. kayavininianam loke piyaripam
sataripam, etth’ esa tanha pabiyamana pabiyati, ettha nirujjhamaini

688. DN 22: 41551 (= 5-40.06). B¢, C, and S<: kirica.

689. DN 22: 4-15.59 (= 5-40.12). Not in B¢, C¢, E¢, or S¢ (but noted in E¢ as a variant).
690. DN 22: 4-16.18 (= 5-40.30). B¢ and C¢: cakkhu.

691. DN 22: 4-19.03 (= 5-42.46). B¢, C¢, E¢, and S¢: ripi (with ripam noted in E¢ as a
variant).

692. End of tape 5; beginning of tape 6 with °vinzizanam of ghanavisisiinam, thus ghina® is
lost with the change of tape; the full term is found in tape 4.
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nirujjhati. manovinnanam loke piyarapam sataripam, etth’ esi tanhi
pabiyamand pahiyati, ettha nirujjbamaina nirujjhati.

cakkbhusamphasso loke piyarapam satarapam, etth’ esa tanha pabiya-
mand pahbiyati, ettha nirujjhamaina nirujjhati. sotasamphasso loke
piyariapam sitaripam, etth’ esi tanhi pabiyamina pahiyati, ettha
nirujjbamana nirujjhati. ghanasamphasso loke piyaripam sataripam,
etth’ esi tanhd pahiyamand pabiyati, ettha nirujjbamana nirujjhati.
Jjivhasamphasso loke piyaripam sitaripam, etth’ esa tanha pahiyamaina
pahiyati, ettha nirujjhamana nirujjhati. kayasamphasso loke piyaripam
sataripam, etth’ esa tanha pahiyamana pahiyati, ettha nirujjhamaina
nirujjhati. manosamphasso loke piyariapam sitariapam, etth’ esi tanhi
pabiyamana pahiyati, ettha nirujjbamaina nirujjhati.

cakkhusamphassaji vedana loke piyaripam sitaripam, etth’ esi tanha
pabiyamana pabiyati, ettha nirujjhamand nirujjbati. sotasamphassaji
vedana loke piyaripam sataripam, etth’ esi tanha pahiyamaina pahiyati,
ettha nirujjhamana nirujjhati. ghanasamphassaji vedana loke piyaripam
sataripam, etth’ esa tanha pabiyamana pabiyati, ettha nirujjhamani
nirujjhati. jivhasamphassaji vedana loke piyarapam sitaripam, etth’ esi
tanhad pabiyamand pabiyati, ettha nirujjhamana nirujjhati. kayasam-
Pphassaji vedana loke piyaripam sataripam, etth’ esa tanha pabiyamana
pahiyati, ettha nirujjhamand nirujjhati. manosamphassaji vedana
loke piyarapam satarapam, etth’ esi tanhai pahiyamaina pahiyati, ettha
nirujjhamand nirujjhati.

rapasanid loke piyaripam sataripam, etth’ esi tanha pabhiyamaina
pahiyati, ettha nirujjbamana nirujjhati. saddasanina loke piyariapam
sataripam, etth’ esa tanha pabiyamana pabiyati, ettha nirujjhamaini
nirujjhati. gandhasanina loke piyarapam sitaripam, etth’ esa tanhi
pahiyamand pahiyati, ettha nirujjhamaina nirujjbati. rasasanna loke
piyariapam sitaripam, etth’ esi tanhi pabiyamina pahiyati, ettha
nirujjhamana nirujjhati. photthabbasanna loke piyaripam sataripam,
etth’ esi tanha pahiyamand pabiyati, ettha nirujjbamana nirujjhati.
dbammasanna loke piyaripam sitaripam, etth’ esi tanha pahiyamaina
pahiyati, ettha nirujjbamana nirujjhati.

ripasasicetand loke piyaripam sataripam, etth’ esa tanha pabiyamana

pahiyati, ettha nirujjbamaind nirujjhati. saddasaricetana loke piyaripam
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sataripam, etth’ esa tanhd pabiyamana pabiyati, ettha nirujjhamaini
nirujjhati. gandhasaricetand loke piyaripam sataripam, etth’ esi tanha
pahiyamaina pahbiyati, ettha nirujjhamaina nirujjhati. rasasarcetand
loke piyaripam sitarapam, etth’ esa tanhi pabiyamind pahiyati,
ettha nirujjhamand nirujjhati. photthabbasasicetana loke piyarapam
sataripam, etth’ esa tanha pabiyamana pabiyati, ettha nirujjhamani
nirujjbati. dhammasasicetana loke piyaripam sataripam, etth’ esi tanha
pabiyamana pahiyati, ettha nirujjhamanda nirujjhati.

ripatanha loke piyarapam sataripam, etth’ esi tanha pahiyamana
pahiyati, ettha nirujjhamana nirujjhati. saddatanha loke piyariapam
sataripam, etth’ esa tanha pabiyamana pabiyati, ettha nirujjhamaini
nirujjhati. gandhatanha loke piyarapam sitaripam, etth’ esa tanhi
pahiyamand pabiyati, ettha nirujjbamand nirujjhati. rasatanhai loke
piyaripam sitaripam, etth’ esi tanhi pabhiyamind pahiyati, ettha
nirujjbamana nirujjhati. photthabbatanha loke piyariapam satarapam,
etth’ esi tanha pabhiyamand pahiyati, ettha nirujjhamand nirujjhati.
dbammatanha loke piyariapam sataripam, etth’ esi tanha pahiyamana
pahiyati, ettha nirujjhamana nirujjhati.

ripavitakko loke piyarapam sataripam, etth’ esi tanha pahiyamana
pahiyati, ettha nirujjhamand nirujjhati. saddavitakko loke piyaripam
sataripam, etth’ esi tanha pahiyamana pahiyati, ettha nirujjhamaina
nirujjhati. gandhavitakko loke piyarapam satarapam, etth’ esi tanhi
pabiyamana pahbiyati, ettha nirujjhamand nirujjhati. rasavitakko loke
piyaripam sataripam, etth’ esa tanha pahiyamana pabiyati, ettha
nirujjhamanda nirujjhati. photthabbavitakko loke piyariapam sitarapam,
etth’ esi tanhi pabiyamana pahiyati, ettha nirujjhamand nirujjhati.
dbammavitakko loke piyaripam satariapam, etth’ esa tanha pahiyamaina
pahiyati, ettha nirujjhamana nirujjhati.*?

ripavicaro loke piyaripam sataripam, etth’ esa tanha pabiyamana
pahiyati, ettha nirujjhamana nirujjbati. saddavicaro loke piyariapam
satarapam, etth’ esa tanha pahiyamaina pahiyati, ettha nirujjhamaina
nirujjhati. gandhavicaro loke piyarapam satariapam, etth’ esi tanha

pahiyamana pabiyati, ettha nirujjhamana nirujjhati. rasavicaro loke

693. End of tape 4.



206 : REBIRTH IN EARLY BUDDHISM & CURRENT RESEARCH

piyaripam sataripam, etth’ esa tanha pahiyamaind pabiyati, ettha
nirujjhamana nirujjhati. photthabbaviciro loke piyariapam sataripam,
etth’ esa tanha pabhiyamand pahiyati, ettha nirujjhamand nirujjhati.
dbammavicaro loke piyaripam sataripam, etth’ esi tanha pahiyamana
pahiyati, ettha nirujjhamana nirujjhati.

idam vuccati bhikkhave dukkbanirodham®* ariyasaccam.

katamari ca bhikkhave dukkhanirodbagimini patipada ariyasaccam?
695

ayam eva ariyo atthangiko maggo, seyyathi idam

sammaditthi sam-
masankappo sammavaca sammakammanto samma-ajivo sammavayimo
sammdsati sammd sammaditthi.%*°

katamo®’ ca bhikkhave sammdiditthi?

yam kho bhikkhave dukkhe nanam dukkbasamudaye nanam dukkha-
nirodhe fianam dukkbanirodhagaminiya patipadaya ianam, ayam vuccati

bhikkhave sammiaditthi.

katamo ca bhikkhave sammdsarikappo?

nekkhammasarkappo avyipidasankappo avibimsisankappo, ayam
vuccati bhikkhave sammdsankappo.

katamo®®

ca bhikkbave sammaivici? musivida veramani, pisund
vaca®’ veramani, pharusi vaca’® veramani, samphappalipa veramani,
ayam vuccati bhikkhave sammavaca.

katamo ca bhikkhave sammaikammanto?

panatipata veramani, adinnddana veramant, kamesu micchacara vera-
mant, ayam vuccati bhikkhave sammakammanto.

katamo ca bhikkhave samma-ajivo?

694. DN 22: 6-20.45. C¢ and S¢ dukkhanirodho.
695. DN 22: 6-21.09; see the comments above in relation to DN 15: 08.25.

696. DN 22: 6-21.36. B¢, C¢, E¢, and S¢: sammisamadhi (and without another samma pre-
ceding the term).

697. DN 22: 6-21.41. B¢, C¢, E¢, and S¢: katama.

698. DN 22: 6-22.46. B¢, C¢, E¢, and S: katama.

699. DN 22: 6-22.56. B¢, C¢, E¢, and S¢: pisunaya vicaya (with pisuna vici noted in E€ as
avariant).

700. DN 22: 6-23.01. B¢, C¢, E¢, and S¢: pharusiya viciya (with pharusi vici noted in E¢
asa variant).
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idha bhikkbhave ariyasivako micchi-djivam pahdiya sammdi-djivena
jivikam™ kappeti, ayam vuccati bhikkhave samma-ajivo.

katamo ca bhikkhave sammaviyimo?

idha bhikkhave bhikkhu anuppanninam papakinam akusalinam
dbammanam anuppidiya chandam janeti vayamati viriyam arabbati
cittam pagganhati padahati. uppanninam papakanam akusalinam
dhammanam pahindya chandam janeti vayamati viriyam arabbati
cittam pagganhati padahati. anuppanninam kusalanam dhammanam
uppadaya chandam janeti vayamati viriyam arabbati cittam pagganhati
padahati. uppanninam kusalanam dhammainam thitiya asammosiya
viriyam darabhati cittam pagganhaiti padabati. ayam vuccati bhikkhave
SAMIMAVAYAMO.

katamo™* ca bhikkbave sammasati?

idha bhikkbhave bhikkhu kaye kayinupassi vibarati atapi sampajino
satima vineyya loke abhijjhidomanassam, vedanisu vedaninupassi
vibarati atapi sampajino satima vineyya loke abhijjbadomanassam, citte
cittanupassi vibarati atapi sampajino satima vineyya loke abbijjhadoma-
nassam, dhammesu dhammanupassi vibarati atapi sampajiano satimai
vineyya loke abbijjhadomanassam. ayam vuccati bhikkhave sammdsati.

katamo ca bhikkhave sammasamdidhi?

idha bhikkhave bhikkbu vivicc’ eva kamehi vivicca akusalehi dbam-

mehi savitakkam savicaram vivekajam pitisukham pathamajjbanam’

upasampajja vibarati. vitakkaviciranam vipasama ajjhattam sampasa-

danam cetaso ekodibhivam avitakkam avicaram samadhijam pitisukham
704

dutiyajjhanam

viharati, sato ca sampajano, sukhasica kayena patisamvedeti, yam tam

upasampajja vibarati. pitiya ca virdga upekkhako ca

701. DN 22: 6-24.14. B<: jivitam.

702. DN 22: 6-26.44. B¢, C¢, E¢, and S¢: katama.

703. DN 22: 6-29.06. B¢, C¢, and S¢: pathamam jhinam.
704. DN 22: 6-29.40. B¢, C¢, and S¢: dutiyam jhanam.
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6

ariya dcikkbanti: upekkho™ satima sukbavibari ti tatiyajjhanam’
upasampajja viharati. sukbassa ca pahana dukkhassa ca pahinai pubb’ eva
somanassadomanassanam atthagama’ adukkbhamasukbam upekkhi-

708

satiparisuddbim catutthajjbanam’® upasampajja vibarati. ayam vuccati
bhikkhave sammdsamadhi.

idam vuccati bhikkhave dukkhanirodhagimini patipada ariyasaccam.

iti ajjhattam va dhammesu dhammanupassi vibarati, bahiddhai va
dbhammesu dhammanupassi vibarati, ajjhattababiddha va dhammesu
dbammanupassi vibarati. samudayadbhammanupassi va dhammesu viha-
rati, vayadhammanupassi va dbammesu vibarati, samudayavayadham-
manupassi va dhammesu vibarati.

atthi dhamma ti va pan’ assa sati paccupatthita hoti yavad eva nanamat-
tdya patissatimattiya. anissito ca vibarati, na ca kiznici loke upidiyati.
evam. ..”” kho bhikkhave bhikkhu dbammesu dbhammanupassi vibarati
catusu ariyasaccesi.

Yo hi koci bhikkbave ime cattiro satipatthine evam bhiveyya satta vas-
sani, tassa dvinnam phalanam anniataram phalam patikankbam: ditth’ eva
dhamme anina, sati v upidisese anagamita. . "

ekayano ayam bhikkhave maggo sattanam visuddhiya sokaparidda-
vanam™" samatikkamaya dukkhadomanassinam atthagamaya™ niayassa
adbigamaya nibbanassa sacchikiriyaya, yad idam cattaro satipatthana ti.
iti yam tam vuttam, idam etam paticca vuttan ti.

705. DN 22: 6-30.13. B¢ and Ce: upekkhako (S¢ abbreviates, but can safely be assumed to
stand for the same, as elsewhere it employs upekkhako in descriptions of the third jhana), E¢:

upekhako.

706. DN 22: 6-30.20. B¢, C¢, and S: zatiyam jhanam.

707. DN 22: 6-30.42. B¢, C¢, and S¢: attharngama.

708. DN 22: 6-30.54. B¢, C¢, and S¢: cazuttham jhanam.

709. DN 22: 6-32.53. B¢ and C*: pi.

710. DN 22: 6-33.52. B¢, C¢, E¢, and S¢ continue by working through different time periods

of satipatthina practice with the potential to lead to full awakening or nonreturn (six years,
five years, four years, three years, two years, one year, seven months, six months, five months,
four months, three months, two months, one month, half a month, and seven days), corre-
sponding to DN 22 from DN II 314,14 to 315,7.

711. DN 22: 6-34.06. B¢ and S¢: sokaparidevinam.

712. DN 22: 6-34.18. B¢, C¢, and S¢: astharigamaiya.
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idam avoca bhagava. attamana te bhikkhi bhagavato bhasitam abbi-
nandun ti.

SN 22.59 Anattalakkhana-sutta’™

" ekam samayam bhagava baranasiyam vibarati isipatane

evam me sutam.
migadaye.® tatra kho bhagava paricavaggiye bhikkbi amantesi:"'¢

bhikkhavo ti.

bhadante ti te bhikkhi bhagavato paccassosum.

bhagava etad avoca:

ripam bhikkbhave anatta. ripasn ca b’ idam bhikkbave atti abbhavissa,
na yidam ripam abadbiya samvatteyya, labbhetha ca ripe: evam me
ripam hotu, evam me ripam ma ahosi ti. yasma ca kho bhikkbave ripam
anattd, tasma ripam abadbaya samvattati, na ca labbbatha™ ripe: evam
me ripam hotu, evam me ripam ma ahosi ti.

vedand..."® anatti. vedand ca b’ idam bhikkhave atti abhavissa, na
yidam vedana abidhaya samvatteyya, labbhetha ca vedaniya: evam me
vedana hotu, evam me vedana ma ahosi ti. yasma ca kho bhikkhave vedana

anattd, tasma vedana abadhaya samvattati, na ca labbbatha™

vedandya:
evam me vedand hotu, evam me vedand ma ahosi ti.

saiiid...™ anattd. saiid ca b’ idam bhikkhave atti abbavissa, na

713. The recording corresponds to SN 22.59 at SN III 66,23-68,23 and thus has pre-
served almost the complete discourse, which is also known as the Pasica-sutta or the
Paiicavaggiya-sutta.

714. SN 22:29.10. Not in B¢, C¢, E¢, or S©.

715. E¢ gives the location in an abbreviated manner just as biranasiyam nidanam migadaye,
which during actual oral recitation would be expanded to become ekam samayam bhagavi
baranasiyam vibarati isipatane migadaye.

716. E¢ and S¢ abbreviate the introductory exchange between the Buddha and the monks by
following amantesi just with /z or pe and then having ezad avoca. Here, too, during actual
oral recitation this would be expanded to become: bhikkhavo ti. bhadante ti te bhikkhi
bhagavaro paccassosum. bhagava etad avoca.

717. SN 22:30.51. B¢, C¢, E¢, and S¢: labbhati.

718. SN 22: 31.09. C¢ and S¢ add bhikkhave.

719. SN 22: 32.03. B¢, C¢ (abbreviated), E¢, and S¢: labbhati.
720. SN 22: 32.21. C¢ and S¢ add bhikkhave.
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yidam sanna abadhaya samvatteyya, labbhetha ca sanina: evam me sannia
hotu, evam me sarinia ma ahosi ti. yasma ca kho bhikkbave sansia anatta,
tasma sanind abidhaya samvattati, na ca labbhatha™" sanina: evam me
sanid hotu, evam me sanind ma ahosi ti.

sankhara...** anattd. sankhard ca b’ idam bhikkbave atti abha-
vissamsu, na yidam sankhira ibadbaya samvatteyyum, labbhetha ca
sanikharesu: evam me sankhira hontu, evam me sankbiri ma abesun
ti. yasma ca kho bhikkhave sankbiri anatta, tasma sankbara ibidhaya
samvattanti, na ca labbhati sankbaresu: evam me sankbard hontu, evam
me sarkhard ma abesun ti.

viiidianam. ..”*® anattd. viniianan ca’** b’ idam bhikkbave atti abba-
vissa, na yidam vinnianam abadbaya samvatteyya, labbbetha ca vininane:
evam me vinaianam hotu, evam me vinaianam ma ahosi ti. yasma ca kho
bhikkhave vinifianam anatta, tasma vinnanam abadbiya samvattati, na
ca labbbatha™ vinisidane: evam me viiiiidnam hotu, evam me viniiidnam
md ahosi ti.

tam kim mannatha bhikkhave ripam niccam va aniccam va ti?

aniccam bhante.

yam pandaniccam dukkham va tam sukbam va ti?

dukkbam bhante.

yam pananiccam dukkbam viparinimadhammam, kallan nu tam
samanupassitum: etam mama, eso” ham asmi, eso me attd ti?

no b’ etam bhante.

vedand niccam va aniccam vi’*° ti?

aniccam bhante.

yam pandniccam dukkham va tam sukbam va ti?

721. SN 22:33.12. B¢ (abbreviated), C¢ (abbreviated), E¢ (abbreviated), and S¢ (abbreviated):
labbhati.

722. SN 22:33.29. C¢ and S¢ add bhikkhbave.
723. SN 22: 34.44. C¢ and S¢ add bhikkhave.
724.SN 22: 34.48. Not in E¢.

725.SN 22: 35.38. B¢, C¢, E¢, and S¢: labbhati.

726. SN 22: 36.52. Here and below for sa7724 and sarnkhari the editions abbreviate, which
on being filled out in oral recitation should rather be niccd va anicca va, ete; this problem
continues until 44.02. For a discussion of the grammatical errors, see pages 134-35 .
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dukkbam bhante.

yam pandniccam dukkbam viparinimadhammam, kallan nu tam
samanupassitum: etam mama, eso’ ham asmi, eso me atta ti?
no b’ etam bhante.
SAnnia niccam vd aniccam vd ti?
aniccam bhante.
yam pandaniccam dukkham va tam sukbam va ti?
dukkbam bhante.
yam pananiccam dukkbam viparinimadhammam, kallan nu tam
samanupassitum: etam mama, eso” ham asmi, eso me attd ti?
no b’ etam bhante.
sankhaird niccam va aniccam va ti?
aniccam bhante.
yam pandniccam dukkham va tam sukbam va ti?
dukkbam bhante.
yam pandniccam dukkbam viparinimadhammam, kallan nu tam
samanupassitum: etam mama, eso’ ham asmi, eso me atta ti?
no b’ etam bhante.
vininanam niccam vd aniccam va ti?
aniccam bbante.
yam pandniccam dukkham va tam sukbam va ti?
dukkbam bhante.
yam pananiccam dukkbam viparinimadhammam, kallan nu tam
samanupassitum: etam mama, eso” ham asmi, eso me attd ti?
no b’ etam bhante.
tasmatiha bhikkhave yam kirici rapam atitandgatapaccuppannam
ajjhattam va babiddha v olarikam va sukbumam va hinam va panitam
va yam dire santike v, sabbam ripam: n’ etam mama, n’ eso "ham asmi,
na meso atta ti evam etam yathibhitam sammappaniiaya datthabbam.
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7 vedand atitandgatapaccuppannam’®® ajihattam’™ vi

yam kivici’*
babiddba va olarikam va sukhumam va hinam va panitam va yam™° dire

santike vd, sabbam™" vedand: n’ etam mama, n’ eso "ham asmi, na meso
atta ti evam etam yarhibhiitam sammappandya datthabbam.

yam kirici’ sanind atitandgatapaccuppannam ajjbattam va babiddba
vd olarikam va sukhumam va hinam va panitam va yam dire santike vd,
sabbam sanirid: n’ etam mama, ' eso "ham asmi, na meso atta ti evam etam
yathabhitam sammappanndya datthabbam.

yam kivici’>

bahiddba va olarikam va sukhumam va hinam va panitam va yam™ dire

4

sankhard atitandgatapaccuppannam’* ajjhattam va

santike va, sabbam’>® sarnkhira: n’ etam mama, n’ eso "ham asmi asmi, na
meso atta ti evam etam yathibhiitam sammappannaya datthabbam.

yam kifici vindidnam atitanagatapaccuppannam ajjhattam va bahiddhi
va olarikam va sukbumam va hinam va panitam va yam dire santike va,
sabbam vinisidnam: n’ etam mama, n’ eso "ham asmi, na meso atti ti evam
etam yathabbitam sammappaniiya datthabbam.

evam passam bhikkhave sutava ariyasavako riapasmim pi’>’ nibbindati,

727. SN 22: 41.23. B¢, C¢, E¢, and S y4 kdci (after mentioning vedana C¢ and E¢ abbrevi-
ate the rest of the exposition, thus in the present case several errors occur that I only note
explicitly when they show up against written text that has not been affected by abbreviation).

728. SN 22:41.26. B¢ and S¢: atitanigatapaccuppanni (S¢ then abbreviates until ya dire).
729. SN 22: 41.35. B¢: ajjhatti (B¢ abbreviates from bahiddha va to ya diire).

730. SN 22: 41.53. B¢ and S¢: ya.

731. SN 22: 41.59. B¢ and S¢: sabba.

732. SN 22: 42.26. B¢, C¢, E¢, and S* y4 kdci (after mentioning sa774, B¢, C¢, E¢, and S¢
abbreviate the rest of the exposition).

733.SN 22:43.27.B¢, C¢, E¢, and S¢: ye keci (after mentioning sazikhird, C¢ and E¢abbreviate
the rest of the exposition).

734. SN 22: 43.31. B¢ and S*: atitanagatapaccuppanna (S¢ abbreviates from here to ye dire,
B¢ from bahiddha va to ye dirre).

735. SN 22: 43.57. B¢and S¢: ye.
736. SN 22: 44.02. B¢ and S¢: sabbe.
737.SN 22: 45.45. Not in Ee.
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vedandya pi’*® nibbindati, saniiaya pi’ nibbindati, sankharesu pi’*® nib-
bindati, viniiianasmim pi’* nibbindati.
nibbindam virajjati, viriga vimuccati, vimuttasmim vimuttam iti

adnam hoti.”*?

SN 46.14 Gilina-sutta (1)

evam me sutam.”**

ckam samayam bhagava rijagabe viharati (veluvane
kalandakanivipe).”™ tena kbo pana samayena dyasma mahikassapo pip-
phaligubdyam viharati dbadhiko dukkhbito balhagilano.

atha kho bhagava sayanhasamayam patisallina vutthito yen’ dyasma
mahaikassapo ten’ upasarkami. upasankamitva paniniatte dsane nisidi.
nisajja kho bhagava ayasmantam mahakassapam etad avoca:

kacci te kassapa kbamaniyam, kacci yapaniyam, kacci dukkhai vedani
patikkamanti, no abhikkamanti, patikkamosinam pansiayati, no abbik-
kamo ti?

na me bhante khamaniyam na yapaniyam. balha me dukkhai vedana
abhikkamanti, no patikkamanti, abhikkamosanam pansidyati, no patik-
kamo ti.

satt’ ime kassapa bojjhargi maya sammadakkhati bhavita babulikati
abbininiaya sambodhiya nibbinaya samvattati™ katame satta?

satisambojjbango kho kassapa maya sammadakkhito bhavito babulikato

738. SN 22: 45.50. Not in E¢.

739. SN 22: 45.55. Not in E¢ (abbreviated).

740. SN 22: 46.01. Not in E¢ (abbreviated).

741.SN 22:46.07. Not in E¢.

742.SN 22.59 at SN I1I 68,24 continues with the standard description of awakening, khind

Jjati, vusitam brabmacariyam, katam karaniyam, naparam itthattaya ti pajanati (E¢ actually
reads khind and vusitam, which T have corrected), then reports the delight of the five monks
in regard to the exposition received and their attainment of full awakening.

743. The recording corresponds to three consecutive discourses, SN 46.14, SN 46.15, and SN
46.16 at SN 'V 79,17-81,24, all three of which are completely preserved.

744. SN 46: 00.00. Not in B¢ or S¢.

745. The text in brackets is not clearly audible due to the poor quality of the tape.

746. SN 46: 02.58. B¢, C¢, E¢, and S¢: sampvattanti.
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abhinnaya sambodhiya nibbiniya samvattati. dhammavicaya-
sambojjhango kho kassapa mayi sammadakkhito bhavito bahulikato
abhinnaya sambodhaya nibbinaya samvattati. viriyasambojjhargo kho
kassapa maya sammadakkhito bhavito babulikato abhinisidaya sambodbiya
nibbanayasamvattati. pitisambojjhangokhokassapamayisammadakkhbato
bhavito babulikato abbiiniaya sambodhiya nibbanaya samvattati. passad-
dhisambojjharngo kho kassapa maya sammadakkhbito bhavito bahulikato
abhinniaya sambodhiya nibbaniya samvattati. samadhbisambojjhargo
kho kassapa mayi sammadakkhato bhavito babulikato abhinniya sam-
bodhaya nibbanaiya samvattati. upekkbisambojjhargo kho kassapa mayi
sammadakkhato bhavito babulikato abhinnaya sambodhaya nibbaniya
samuvattati.

ime kho kassapa satta bojjharngi mayi sammadakkbata bhavita bahu-
likata abhininidya sambodhiya nibbanaya samvattanti.”"

taggha bhagava bojjhanga, taggha sugata bojjharga ti.

idam avoca bhagava. attamano dyasma mahbakassapo bhagavato bhisi-
tam abbinandi. vutthahi ca ayasma mahikassapo tamha ibadha, tatha
pahino ca ayasmato mahikassapassa so abidho ahosi ti.

SN 46.15 Gilana-sutta (2)

8 ekam samayam bhagavai rajagabe vibarati veluvane

evam me sutam.
kalandakanivape. tena kho pana samayena dyasma mahimoggallino
gijihakite pabbate vibarati abadhiko dukkhbito bilhagilino.

atha kho bhagava sayanhasamayam patisallina vutthito yen’ dyasmai
mahamaoggallino ten’ upasarnkami. upasankamitva pannatte asane nisidi.
nisajja kho bhagava ayasmantam mahamoggallanam etad avoca:

kacci te moggallana khamaniyam, kacci yapaniyam, kacci dukkha
vedanad patikkamanti, no abhikkamanti, patikkamosinam panndyati, no
abhikkamo ti?

na me bhante khamaniyam, na yapaniyam. bilbi me dukkhi vedana

747. SN 46: 07.00. B¢, C¢, E¢, and S¢: samuvattanti ti.
748. SN 46: 08.01. Not in B¢ or S¢.
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abhikkamanti, no patikkamanti, abhikkamosinam pannayati, no patik-
kamo ti.

satt’ ime moggallana bojjhangi maya sammadakkhata bhavita babhuli-
kati abhinindya sambodbaya nibbaniya samvattanti. katame satta?

satisambojjhango kho moggallana maya sammadakkbato bhavito bahu-
likato abhinnidya sambodhiya nibbinaya samvattati. dhammavicaya-
sambojjhargo kho moggallina mayi sammadakkhaito bhavito babulikato
abhinnaya sambodbiya nibbinaya samvattati. viriyasambojjhango kho
moggallana maya sammadakkhbato bhivito bahulikato abhininiya sam-
bodhaya nibbanaya samvattati. pitisambojjhargo kho moggallina maya
sammadakkhato bhavito babulikato abhinnaya sambodhaya nibbaniya
samuvattati. passaddhisambojjhango kho moggallana mayi sammadak-
khato bhavito babulikato abbiniidaya sambodhiya nibbaniya samvattati.
samddhisambojjbango kho moggallina maya sammadakkhito bhavito
babulikato abbininidya sambodhiya nibbiniya samvattati. upekkhisam-
bojjharigo kho moggallaina mayi sammadakkhito bhavito babulikato
abhininidya sambodhaya nibbinaya samvattati.

ime kho moggallana satta bojjharnga mayi sammadakkhita bhavita
bahulikati abhininiaya sambodhiya nibbinaya samvattanti.”®

taggha bhagava bojjharnga, taggha sugata bojjharga ti.

idam avoca bhagava. attamano dyasma mahamoggallino bhagavato
bhasitam abhinandi. vutthahi ca dyasma mahamoggallano tamha ibadha,
tatha pahino ca ayasmato mahiamoggallanassa so abadho ahosi ti.

SN 46.16 Gilina-sutta (3)

evam me sutam.”>°

ckam samayam bhagavi rijagahe vibarati veluvane
kalandakanivape. tena kho pana samayena bhagava abidhiko hoti duk-
khito balhagilino.

atha kho ayasma mahbicundo sayanhasamayam patisallana vutthito™

yena bhagava ten’ upasarikami. upasarikamitva bhagavantam abhivadetva

749. SN 46: 15.55. B¢, C¢, E¢ (abbreviated), and S¢: samuvattanti ti.
750. SN 46: 17.00. Not in B¢ or S¢.
751. SN 46: 17.53. Not in B¢, C¢, E¢, or S¢.
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ckamantam nisidi. ekamantam nisinnam kho ayasmantam mahacundam
bhagava etad avoca:

patibhantu tam cunda bojjhanga ti.

satt’ ime bhante bojjhangi bhagavata sammadakkhbata bhavita bahuli-
kati abhinnidya sambodbaya nibbinaya samvattati.”>* katame satta?

satisambojjhango kho bhante bhagavati sammadakkhito bhaivito
babulikato abhinindya sambodhiya nibbinaya samvattati. dhammavica-
yasambojjhargo kho bhante bhagavati sammadakkhito bhavito babulikato
abhinnaya sambodbiya nibbinaya samvattati. viriyasambojjhango kho
bhante bhagavati sammadakkhato bhavito babulikato abhiniaya sam-
bodhiya nibbinaya samvattati. pitisambojjhango kho bhante bhagavata
sammadakkhato bhavito babulikato abhinnaya sambodhaya nibbiniya
samuvattati. passaddhisambojjhango kho bhante bhagavati sammadak-
khato bhavito bahulikato abhinfiiya sambodhiya nibbandaya samvattati.
samadhisambojjbango kho bhante bhagavata sammadakkhito bhavito
babulikato abbininidya sambodhiya nibbiniya samvattati. upekkhisam-
bojjharigo kho bhante bhagavati sammadakkhito bhavito babulikato
abhinfiaya sambodhiya nibbiniya samvattati.

ime kho bhante satta bojjhangi bhagavati sammadakkhiti bhavita
babulikati abhininaya sambodhaya nibbanaya samvattati”

taggha cunda bojjhanga, taggha cunda bojjhanga ti.

idam avoca ayasma mahdicundo, samanunno sattha ahosi. vutthahbi ca
bhagava tamha abadha, tathi pabino ca bhagavato so dbadho ahosi ti.

SN 56.11 Dhammacakkappavattana-sutta™

namo tassa bhagavato arahato sammdasambuddhbassa.”

752.SN 46: 19.16. B¢, C¢, E¢, and S¢: samvattanti.
753. SN 46: 23.43. B¢, C¢, E¢, and S¢: samvattanti ti.
754. The recording corresponds to SN 56.11 at SN 'V 420,22-424,11 and thus has preserved

the complete discourse.

755. SN 56: 00.00. This is a standard expression of respect usually employed at the outset of
an oral recitation. Even though this is not mentioned in any of the editions consulted, this
is of no further significance.
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evam me sutam.”°

ckam samayam bhagavi baranasiyam vibarati isipa-
tane migadaye. tatra kho bhagavai pasicavaggiye bhikkhi amantesi:

dve “me bhikkhave anti pabbajitena na sevitabba. . . > yo ciyam

kamesu kamasukballikanuyogo™® hino gammo pothujjaniko™ anariyo
anatthasambito, yo ciyam attakilamathinuyogo dukkho anariyo
anatthasambito.

ete te bhikkhave ubbo ante anupagamma’ majjhima patipada tathiga-
tena abhisambuddha cakkbukarani ianakarani upasamaya abbinndaya
sambodhaiya nibbanaiya samvattati.

katama ca sa bhikkbave majjhima patipadi tathigatena abbisam-
buddhba cakkbukarani nanakarani upasamaya abhinnaya sambodhiya
nibbanaya samvattati?

ayam eva ariyo attharngiko maggo seyyathi idam:™ sammaditthi sam-
masankappo sammavica sammakammanto samma-ajivo sammavayamo
sammadsati sammadsamadpi.

ayam kho sa bhikkhave majjhima patipada tathigatena abbisambuddhi
cakkhukarani idnakarani upasamaya abbininiaya sambodhiya nibbanaya
samuvattati.

idam kho pana bhikkhave dukkham ariyasaccam: jati pi dukkha, jara
pi dukkba, vyadhi pi dukkho,”* maranam pi dukkbam, ... appiyehi
sampayogo dukkho, piyehi vippayogo dukkho, yam p’iccham na labhati tam
pi dukkbam, sankhittena panc upidanakkbandba. . 7** dukkhba.

idam kbo pana bhikkhave dukkbasamudayam’™ ariyasaccam: yi’ yam

756. SN 56: 00.12. Not in B,

757. SN 56: 00.53. B¢, E¢, and S¢: katame dve? (with the absence of this query noted in S¢ as
avariant).

758. SN 56: 01.00. E<: kamesu khallikinuyogo.

759. SN 56: 01.08. E¢: puthujjaniko (with pothujjaniko noted as a variant).
760. SN 56: 01.39. E¢: anupakamma.

761. SN 56: 02.56; see the comments above in relation to DN 15: 08.25.
762.SN 56: 04.21. E¢ and S¢: dukkha.

763. SN 56: 04.26. E<: sokaparidevadukkbhadomanassupiyisa pi dukkha (with the absence of
this phrase noted in E¢ as a variant); see also Skilling 1993, 104.

764. SN 56: 04.51. E¢: pi (with its absence noted in E¢ as a variant).
765. SN 56: 05.00. C¢ and S¢: dukkbasamudayo (with dukkhasamudayam noted in both as
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tanha ponobhaviki nandirvigasabhagati tatva tatraibhinandini, seyyathi
idam:"%¢ kamatanha bhavatanhi vibbhavatanha.
idam kho pana bhikkhave dukkbanirodham™ ariyasaccam: yo tassa

yeva tanhdya asesaviraganirodho cigo patinissaggo mutti andlayo.

idam kbo pana bhikkhave dukkhanirodhagimini patipada ariyasaccam:
ayam eva ariyo atthangiko maggo, seyyathi idam:™® sammaditthi sam-
masankappo sammavaca sammakammanto sSamma-ajivo sammavayimo
sammdsati sammasamdadpi.

idam dukkbam ariyasaccan ti me bhikkhave pubbe ananussutesu dham-
mesu cakkhum udapadi nanam wdapadi panna udapadi vijja udapidi
aloko udapadi. tam kho pan’ idam dukkbam ariyasaccam parinneyyan ti
me bhikkhave pubbe ananussutesu dbammesu cakkhum udapadi iianam
udapadi panna udapadi vijja udapadi aloko udapadi. tam kho pan’ idam
dukkham ariyasaccam parinsiatan ti me bhikkhave pubbe ananussutesu
dbammesu cakkbum udapadi ianam udapadi panni udapidi vijja
udapadi aloko udapadi.

idam dukkbasamudayam’ ariyasaccan ti me bhikkhave pubbe ananus-

sutesu dbhammesu cakkbum udapadi nanam wdapadi panna wdapadi

vijja udapadi aloko udapadi. tam kho pan’ idam dukkbasamudayam’™

ariyasaccam pahatabban ti me bhikkhave pubbe ananussutesu dhammesu
cakkbhum udapadi nanam udapadi panna wdapadi vijja udapadi aloko

udapadi. tam kho pan’ idam dukkbasamudayam’™" ariyasaccam pahinan

ti me bhikkhave pubbe ananussutesu dhammesu cakkhum udapadi rianam
udapadi pania ndapidi vijja udapadi aloko ndapaidi.

idam dukkbanirodham’™* ariyasaccan ti me bhikkhave pubbe ananus-

sutesu dhammesu cakkhum udapadi idnam udapadi panna udapadi vijja

avariant).
766. SN 56: 05.20; see the comments above in relation to DN 15: 08.25.
767. SN 56: 05.36. C¢ and S¢: dukkbanirodho (with dukkhanirodham noted in both as a

variant).

768. SN 56: 06.21; see the comments above in relation to DN 15: 08.25.
769. SN 56: 08.46. C¢ and S¢: dukkhasamudayo.

770. SN 56: 09.22. C¢ and S¢: dukkhasamudayo.

771.SN 56: 10.02. C¢ and S¢ (abbreviated): dukkbasamudayo.

772.SN 56: 10.39. C¢ and S¢: dukkbhanirodho.
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udapadi aloko udapadi. tam kho pan’ idam dukkbanirodham’” ariya-

saccam sacchikatabban ti me bhikkbave pubbe ananussutesu dbammesu

cakkbum wdapidi ianam udapadi panina udapidi vijja udapadi aloko

udapadi. tam kbo pan’ idam dukkbanirodbham™™ ariyasaccam sacchikatan
ti me bhikkbave pubbe ananussutesu dbammesu cakkbhum udapadi ianam
udapadi paninia udapadi vijja udapadi aloko udapadi.

idam dukkbanirodhagimini patipada ariyasaccan ti me bhikkhave
pubbe ananussutesu dhammesu cakkbum udapadi nanam udapadi
pannad udapadi vijja udapadi iloko udapadi. tam kho pan’ idam duk-
khanirodhagimini patipada ariyasaccam bhavetabban ti me bhikkhave
pubbe ananussutesu dhammesu cakkbum udapadi nanam udapadi
parind udapadi vijja udapadi aloko udapadi. tam kho pan’ idam duk-
khanirodhagimini patipada ariyasaccam bhavitan ti me bhikkhave pubbe
ananussutesu dbammesu cakkhum udapidi 7ianam wdapidi panina
udapadi vijja udapadi iloko udapadi.

yava kivan ca me bhikkhave imesu catusu ariyasaccesu evam tipari-
vattam dvadas’ akaram yathabhiitam sianadassanam na suvisuddbam
abosi, n’ eva tavibam bhikkbhave sadevake loke samairake sabrabmake
sassamanabrahmaniya pajaya sadevamanussiya anuttaram sammasam-
bodhim abhisambuddho...”” paccaniasin.

yato ca kho me bhikkhave imesu catusu ariyasaccesu evam tiparivattam
dvadas’ akaram yathibhitam 7nanadassanam suvisuddbam ahosi,
athiham bhikkbave sadevake loke samarake sabrabhmake sassamana-
brabmaniyi pajiya sadevamanussaya anuttaram sammdsambodbim
abbisambuddho. ..’ paccanividsim. iidnain ca pana me dassanam udapadi:

777

akuppa me cetovimutti,””” ayam antima jati n’ atthi dini punabbhavo ti.

idam avoca bhagava. attamana paiicavaggiya bhikkhi bhagavato bhas-

itam abbinandunti ti.77®

773.SN 56: 11.16. C¢ and S¢: dukkbanirodho.

774. SN 56: 11.56. C¢ and S¢: dukkbanirodho.

775. SN 56: 15.40. B¢ and E¢: #i (with its absence noted in both as a variant).
776.SN 56: 16.41. B¢ and E¢: # (with its absence noted in E¢ as a variant).
777.SN 56: 16.53. B¢ and S¢: vimutti (with cetovimutti noted in both as a variant).
778.SN 56: 17.22. B¢ and S¢: abhinandun ti, E¢: abhinandumn.
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imasmifi ca pana veyyikaranasmim bhanniamaine ayasmato kondasi-
nassa virajam vitamalam dbhammacakkbum udapadi: yam kisici sam-
udayadhammam sabban tam nirodhadhamman ti.

... pavattite ca pana™ bhagavati dhammacakke bhumma devi
saddamanussavesum: etam bhagavata baranasiyam isipatane migadaye
anuttaram dhammacakkam pavattitam appativattiyam samanena vi
brabmanena vi devena vi marena va brabmuna va kenaci v lokasmin ti.

bhummanam devanam saddam sutva catummahbarajika deva saddam-
anussavesum: etam bhagavata baranasiyam isipatane migadaye anuttaram
dbammacakkam pavattitam appativattiyam samanena va brabmanena va
devena va marena vi brabhmund va kenaci v lokasmin ti.

catummaharajikanam devanam saddam sutva tavatimsa deva saddam-
anussavesum: etam bhagavata baranasiyam isipatane migadaye anuttaram
dbammacakkam pavattitam appativattiyam samanena va brahmanena va
devena va marena va brahmund va kenaci va lokasmin ti.

tavatimsanam devanam saddam sutva yama deva saddamanussavesum:
etam bhagavata barvanasiyam isipatane migadaye anuttaram dbammacak-
kam pavattitam appativattiyam samanena va brabhmanena v devena vi
marena va brabhmunai vi kenaci va lokasmin ti.

yamanam devanam saddam sutva tusita deva saddamanussavesum. . .

tusitinam devinam saddam sutvd nimmanarati devia saddam-
aAnussavesum. . .

nimmdnaratinam devinam saddam sutvi paranimmitavasavattino’

deva saddamanussavesum. . .
paranimmitavasavattinam devanam saddam sutva brabhmaparisajja’™

deva saddamanussavesum. . .

brabmaparisajjainam devinam saddam sutvi brabmapurobiti devi

saddamanussavesum. . .

779. SN 56: 17.57. E¢: evam (with its absence noted in E¢as a variant).
780. SN 56: 18.02. Not in S©.
781. SN 56: 22.30. B¢, C¢, and S¢: paranimmittavasavatti.

782. SN 56: 22.47. B¢, C¢, E¢, and S¢ continue here just with the brahmakayika devai as the
last type of devas mentioned, so that the ensuing devas in the chanting are not found in any
edition.
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brabmapurobitinam devinam saddam sutvi mahibrabma devai sad-

damanussavesum. . .

mahdibrabméinam devinam saddam sutvi parittibhi devi sad-

damanussiavesum. . .

parittabhinam devinam saddam sutvi appamainibhai devi saddam-

ANUSSAVESUTN. . .

appamaindbbhinam devinam saddam sutvi ibbassarvi devi sad-

damanussivesum. . .

dabbassarinam devinam saddam sutvi parittasubbi devi saddam-

ANUSSAVESUn. . .

parittasubbinam devinam saddam sutvi appaminasubbi devi sad-

damanussivesum. . .

appamanasubbinam devinam saddam sutvd subbakinbakd deva sad-

damanussavesum. . .

subbakinhakinam devinam saddam sutvi vebapphali devi sad-

damanussivesum. . .

vehapphalinam devinam saddam sutvi avibi deva saddam-

ANUSSAVESUTN. . .

avibanam devinam saddam sutva atappa devai saddamanussavesum. . .

atappanam devinamsaddam sutvisudassi devisaddamanussavesum. . .

sudassanam devanamsaddam sutvisudassidevisaddamanussavesum. . .

sudassinam devanam saddam sutvi akanitthaka devi saddamanussive-

sum: etam bhagavata barinasiyam isipatane migadaiye anuttaram dbam-
macakkam pavattitam appativattiyam samanena vi bribmanena vi
devena va marena vi brabhmund va kenaci vi lokasmin ti.

iti ha tena khanena...’® tena mubuttena yiva brahmaloka saddo
abbhuggarichi”®* ayas ca dasasabassa™ lokadhaitu sankampi sampakampi
sampavedhi, appamaino ca uliro obbiso loke paturahosi atikkamma’®

devanam devinubbivan ti.

783. SN 56: 27.21. B¢ and E¢: tena layena (with its absence noted in both as a variant; in B¢
the expression is given in brackets).

784. SN 56:27.28. B¢, E¢, and S¢: abbhugacchi (with abbhugasichi noted in E€ as a variant).
785. SN S6: 27.34. B¢: dasasahassi, C¢, E¢, and S¢: dasasahassi.
786. SN 56: 27.55. S¢: atikkamm’ eva (with atikkamma noted in S¢ as a variant).
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atha kho bhagava udanam udanesi: andsi vata bho kondasnino, anidsi
vata bho kondariiio ti.
iti b’ idam dyasmato kondaniiiassa anidkondanno™ tveva nimam

ahosi ti.

AN 10.60 Girimananda-sutta’®

789

evam me sutam.” ekam samayam bhagava savatthiyam viharati jetavane

anathapindikassa arame. tena kho pana samayena dyasma girimanando
abadhiko hoti dukkbito balhagilano.

atha kho ayasma anando yena bhagava ten’ upasarnkami. upasarnkamitvi
bhagavantam abhivadetvi ekamantam nisidi. ekamantam nisinno kho
ayasmd anando bhagavantam etad avoca:

ayasma bhante givimanando abadhiko...”° dukkhito bilbagilano.
sadhu bhante bhagava yen’ dyasma givimanando ten’ upasankamatu anu-
kampam upadaya ti.

sace kho tvam ananda girimanandassa bhikkbuno upasarkamitva™'
dasa sanina bhaseyyasi, thanam kho pan’ etam vijjati yam girimanandassa
bhikkbhuno dasa sanina sutva so abadho thanaso patippassambheyya.

katame’* dasa?

aniccasannd anattasanid asubhasannd adinavasania pabinasanni
virdgasanna nirodhasanna sabbaloke anabhiratasannia sabbasankharesu
aniccasaniia anapanasati.

katama ¢ ananda aniccasanna?

idh’ ananda bhikkhu araniagato va rukkhamilagato va sunndigara-

gato vd iti pa;‘z’mma’/e/ehati: ripam aniccam vedand aniccd sannid aniccd

787. SN 56: 28.34. B¢: asisidsikondaiisio, E¢: aniridtakondaiisio.

788. The recording corresponds to AN 10.60 at AN V 108,17-112,18 and thus has preserved
the complete discourse.

789. AN 10: 00.00. Not in B¢, C¢, E¢, or S¢.
790. AN 10: 01.20. B¢, C¢, E¢, and S¢: hoti.
791. AN 10: 01.49. Not in B¢,

792. AN 10: 02.19. B¢, C¢, E¢, and S¢: katama.
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sankbara anicci viiiidnam aniccan ti. iti imesu pavicas’ upidanakkhan-

dhbesu’®® aniccanupassi viharati. ayam vuccat’ ananda aniccasanind.

katama ¢ ananda anattasania?

idh’ ananda bhikkhu arannagato va rukkbamiilagato va sunndgaragato
vd iti patisamcikkbati: cakkbum™* anatta ripam’™ anatti sotam anatta
sadda anatta ghanam anatta gandha anattd jivha anattd rasi anatta kayo
anattd photthabbai anatta mano anatti dbamma anatta ti. iti imesu chasu
ajjhattikabahiresu dyatanesu anattanupassi vibarati. ayam vuccat’ ananda
anattasanna.

katamai ¢ ananda asubhasarina?

idh’ ananda bhikkhu imam eva kayam uddham padatali adho

796

kesamatthakdi tacapariyantam puram nanappakdarassa’®® asucino pac-

cavekkhati: atthi imasmim kaye kesa loma nakha danta taco mamsam
naharu atthi atthiminja”®” vakkam hadayam yakanam kilomakam piha-
kam papphdsam antam antagunam udariyam karisam matthalurigam™®
pittam semham pubbo lohitam sedo medo assu vasa kbelo singhanika lasika
muttan ti. iti imasmim kaye asubbanupassi vibarati. ayam vuccat’ inanda
asubbasaniiia.

katama ¢’ ananda adinavasania?

idh’ ananda bhikkhu arannagato va rukkhamiilagato va sunindgaragato

..799 it

v iti patisancikkhati: babu dukkho kho ayam kiyo bahu adinavo. . .
imasmim kaye vividha abadha uppajjanti, seyyathi idam:**° cakkhurogo
sotarogo ghanarogo jivharogo kayarogo sisarogo kannarogo mukharogo dan-

tarogo kdaso sdso pindso daho jaro kucchirogo munja®" pakkhandika sila

793. AN 10: 03.36. B¢, E¢, and S¢: pasicasu upadanakkhandbesu (with pasicas’ upidanak-
khandbesu noted in E¢ as a variant).

794. AN 10: 04.15. B¢: cakkhu.

795. AN 10: 04.17. B¢ and C¢: rizpa (with rizpam noted in C* as a variant).

796. AN 10: 05.28. S¢: parannanappakdirassa.

797. AN 10: 05.49. B¢, E<, and S¢: atthiminjam (with atthimisiji noted in E€ as a variant).
798. AN 10: 06.05. Not in B¢, C¢, E¢, or S¢.

799. AN 10: 07.08. E¢and S¢: #; (with the absence of #i noted in both as a variant).

800. AN 10: 07.17; see the comments above in relation to DN 15: 08.25.

801. AN 10: 07.49. B¢, C¢, E¢, and S¢: muccha.
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visicika kuttham ganda®** kilaso soso apamido®®” daddu kandu kacchu
rakhasa®* vitacchika lobitapittam®®® madhumeho amsa pilaka bhagandali
pittasamutthind abadba semhasamutthina abidha vatasamutthina
abadhai sannipatika abidhi utuparinamaja abadha visamaparibaraja
abadha opakkamika abidha kammavipikaja ibadha sitam unham
jigharica®®

viharati. ayam vuccat’ ananda adinavasanna.

Pipdsd uccaro passavo ti. iti imasmim kaye ddinavanupassi

katama ¢ ananda pahanasannia?

idh’ ananda bhikkhu uppannam kimavitakkam nadhiviseti pajabati
vinodeti vyantikaroti anabhiavam gameti. uppannam vyapadavitakkam
nadhivaseti pajahati vinodeti vyantikaroti anabhivam gameti. uppannam
vihimsavitakkam nadhivaseti pajahati vinodeti vyantikaroti anabhivam
gameti. uppann’ uppanne pipake akusale dhamme nidhivaseti paja-
hati vinodeti vyantikaroti anabhivam gameti. ayam vuccat’ inanda
pabanasaniia.

katama ¢ ananda viragasanna?

idh’ ananda bhikkhu arannagato va rukkbamiilagato va sunndgaragato
va iti patisancikkbati: etam santam etam panitam yad idam sabba-
sankbarasamatho sabbipadhipatinissaggo tanhakkhayo virago nibbanan
ti. ayam vuccat’ ananda viragasania.

katama ¢’ ananda nivodbasariii?

idh’ ananda bhikkhu arannagato va rukkhamiilagato va sunnagaragato
va iti patisancikkbati: etam santam etam panitam yad idam sabba-
sankharasamatho sabbispadhipatinissaggo tanhakkbayo nirodho nibbinan
ti. ayam vuccat’ ananda nirodbasarnina.

katami ¢ ananda sabbaloke anabhiratasarniiia?

idh’ ananda bhikkhu ye loke upay’ upadina®” cetaso adhitthianibbini-

802. AN 10: 07.53. B¢, C¢, E¢, and S¢: gando.

803. AN 10: 07.58. B¢, C¢, E¢, and S¢: apamaro.

804. AN 10: 08.03. B¢: nakhasa.

805. AN 10: 08.06. B¢ and S¢: lohitam pittam (with lobitapittam noted in both as a variant).
806. AN 10: 08.50. B¢, C¢, E¢, and S¢: jighaccha.

807. AN 10: 12.27. B®: upidana.



TRANSCRIPTIONS :© 22§

810

7808 na_upadiyanto.® ayam vuc-

vesanusayd, te pajahantd®®® viramati®®

cat’ ananda sabbaloke anabhiratasanna.

katamai ¢ ananda sabbasankbaresu aniccasanna?

idh’ ananda bhikkhu sabbasankbarehi® attiyati harayati jigucchati.
ayam vuccat’ ananda sabbasankbaresu aniccasarina.

katama ¢ ananda anapanasati?

idh’ ananda bhikkhu arannagato va rukkhamiilagato va sunindgiragato
va nisidati pallankam abhujitva ujum kayam panidhiya parimukbam

satim upatthapetva. so sato va assasati, sato va*"

passasati.

digham va assasanto: digham assasimi ti pajanati, digham va passa-
santo: dz'gham PASsasami ti pajanati. rassan va Assasanto: rassant assasami
ti pajandti, rassam vA passasanto: rassam passasami ti pajinati. sabba-
kayapatisamvedi assasissami ti sikkbati, sabbakayapatisamvedi passasis-
sami ti sikkbati. passambhayam kayasankhiram assasissami ti sikkbati,
passambhayam kayasankharam passasissami ti sikkbati.

pitipatisamvedi assasissami ti sikkbati, pitipatisamvedi passasissami
ti sikkbati. sukbapatisamvedi assasissami ti sikkbati, sukhapatisamuvedi
passasissami ti sikkhati. cittasankharapatisamvedi assasissami ti sikkbati,
cittasankharapatisamvedi passasissami ti sikkbati. passambhayam citta-
sankharam assasissami ti sikkhati, passambhayam cittasankharam passa-
sissami ti sikkhbati.

cittapatisamuvedi assasissami ti sikkbati, cittapatisamvedi passasissami
ti sikkhati. abhippamodayam cittam assasissami ti sikkbati, abbippamo-
dayam cittam passasissami ti sikkhati. samadabam cittam assasissami ti
sikkbati, samadabam cittam passasissami ti sikkbati. vimocayam cittam
assasissami ti sikkbati, vimocayam cittam passasissami ti sikkbati.

aniccanupassi assasissimi ti sikkhati, aniccanupassi passasissami ti
sikkhati. viraganupassi assasissami ti sikkbati, virdganupassi passasis-
sami ti sikkbati. nirodhinupassi assasissami ti sikkbati, nirodhanupassi

808. AN 10: 12.39. B¢, C<, E¢, and S¢: pajahanto.

809. AN 10: 12.40. B¢: vibharati.

810. AN 10: 12.42. B: anupadiyanto.

811. AN 10: 13.06. B¢: sabbasarkharesu.

812. AN 10: 14.05. Not in C¢, E¢, or S¢ (but noted in E¢ and S¢ as a variant).
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3 assasissami ti sikkbati,

passasissami ti sikkbati. patinissagginupassi®
patinissagganupassi passasissami ti sikkhati.

ayam vuccat’ ananda andpanasati.

sace kbo tvam ananda givimanandassa bhikkhuno upasarikamitva ima
dasa sanina bhaseyyasi, thanam kho pan’ etam vijjati yam girimanandassa
bhikkbuno ima dasa saniia sutva so abadho thanaso patippassambhbeyya ti.

atha kho ayasma anando bhagavato santike ima dasa sanna uggahetva
yen’ dyasma givimanando ten’ upasankami. upasankamitva ayasmato
girimanandassa ima dasa sanna abbasi. atha kho ayasmato girimanan-
dassa ima dasa sannia sutvi so abadho thanaso patippassambbi. vutthahi®™
¢ ayasma givimanando tamha abidha, tatha pahino ca pan’ dyasmato

girimanandassa so abadho ahosi ti.

KHP 5 / SN 258-69 (Maha-)mangala-sutta®®

evam me sutam. ekam samayam bhagavi savatthiyam vibarati jetavane
anathapindikassa arame.

atha kho annatard devati abhikkantiya rattiya abhikkantavanna
kevalakappam jetavanam obhisetva yena bhagava ten’ upasarkami. upa-
sankamitva bhagavantam abhivadetvi ekamantam atthasi. ekamantam
thita kho sa devati bhagavantam gathaya ajjhabhasi:

bahi devi manussi ca
mangalani acintayum
dkarkbamana sotthinam

brihi mangalam uttamamn.

813. The recording reflects a very brief break, apparently to clear the throat, thus the recita-
tion actually has a short pazi and after that the full patinissagganupassi; 1 do not consider this
to be an actual variant and will not refer to it further.

814. AN 10: 20.59. E¢: usthibi.

815. The recording corresponds to three discourses, Khp 5 / Sn 258-69 (including the prose
prologue), Khp 6 / Sn 222-38, and Khp 9 / Sn 143-52, which are completely preserved and
are recited in the order usually employed for traditional parizza chanting. This is the order
followed in the Khuddakapitha (although with two other discourses between the second
and the third discourses that in the chanting occur one after the other), not the order in
which they are found in the Susza-nipata.
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asevand ca bialinam
panditanas ca sevana
PHja ca piijaniyinam®'

etam mm'iga/am uttamanm.

patiripadesaviso ca

pubbe ca katapuinata
attasammapanidhi ca
etam mangalam uttaman.

bahusaccari ca sippar ca
vinayo ca susikkbito
subbasita ca ya vica

etam mangalam uttamam.

matapitu upatthinam
puttadirassa sargaho
andkuld ca kammanti

etam mangalam uttamamn.

dana ca dbammacariyi ca
Adtakdinan ca sarngaho
anavajjani kammani

etam man‘ga[am uttamanm.

drvati virati papa
majjapand ca sannamo
appamado ca dbammesu
etam mangalam uttamamn.

ZAravo ca nivato ca
santutthi ca kataiiuti

816. Khp/Sn: 02.07. Khp/Sn-B¢ and Khp-E¢: pijaneyyinam (with pajaniyinam noted as a
variant in Khp/Sn-B¢).
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kilena dbammasavanam

etam mangalam uttamamn.

khanti ca sovacassati
samananan ca dassanam
kalena dbammasikaccha

etam mangalam uttamamn.

tapo ca brabhmacariya ca®”’
ariyasaccana dassanam

nibbanasacchikiriya ca

etam man‘ga[am uttaman.

phutthassa lokadhammehi
cittam yassa na kampati
asokam virajam khemam
etam mangalam uttamamn.

etidisani katvina
sabbatthamaparajita

sabbattha sotthim gacchanti

tam tesam mangalam uttaman. . .*"*

Kur 6 / SN 222-38 Ratana-sutta

yanidha bhitani samagatani
bhummani va yani va antalikkhe
sabbe va bhita sumana bhavantu

atho pi sakkacca sunantu bhasitam.

tasma bi bhiita nisametha sabbe

817. Khp/Sn: 05.01. Khp/Sn-B¢, Khp-C¢, Khp-E¢, and Khp/Sn-S¢: brabmacariyasi ca (with
brabmacariyi ca noted in S$¢ as a variant).

818. Khp/Sn: 06.09. Khp/Sn-B¢, Khp/Sn-C¢, Sn-E¢, and Khp/Sn-S¢: 7.
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mettam karotha manusiya pajaya
diva ca ratto ca haranti ye balim
tasma bi ne rakkhatha appamatta.

yam kizici vittam idha va huram va
saggesu va yam ratanam panitam
na no samam atthi tathigatena.
idam pi buddhe ratanam panitam
etena saccena suvatthi hotu.

khayam viragam amatam panitam
yad ajjhagai sakyamuni samdbhito
na tena dbammena sam’ atthi kivici.
idam pi dbhamme ratanam panitam
etena saccena suvatthi hotu.

yam buddhasettho parivannahi®® sucim
samadhim anantarikaniviam ihu
samddhina tena samo na vijjati.

idam pi dbhamme ratanam panitam
etena saccena suvatthi hotu.

ye puggald attha satam pasattha
cattdri etani yugani honti

te dakkhbineyya sugatassa sivaka
etesu dinnani mahapphalini.
idam pi sarighe ratanam panitam
etena saccena suvatthi hotu.

ye suppayutta manasa dalhena
nikkamino gotamasasanamhbi

te pattipatta amatam vigayha

laddha mudhi nibbutim bhunjamana.

819. Khp/Sn: 08.29. Khp/Sn-B¢, Khp/Sn-C¢, Khp/Sn-E¢, and Khp/Sn-S¢: parivannayi.
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idam pi sanighe ratanam panitam

etena saccena suvatthi hotu.

yath’ indakhilo pathavim sito®® siya

catubbhi vatehi®™' asampakampiyo

tathipamam sappurisam vadiami
YO Ariyasaccani avecca passati.
idam pi sarighe ratanam panitam
etena saccena suvatthi hotu.

ye ariyasaccani®** vibhavayanti

gambhirapanniena sudesitini
kisicapi te honti bhusappamatta®®
na te bhavam atthamam adiyanti.
idam pi sanighe ratanam panitam
etena saccena suvatthi hotu.

saha v’ assa dassanasampadiya
tayassu dbamma jahita bhavanti
sakkayaditthi vicikicchitar ca
silabbatam va pi yad atthi kiici
catih’ apayehi ca vippamutto

cha cabbithianini abhabbo®* katum.
idam pi sarighe ratanam panitam

etena saccena suvatthi hotu.

kinicapi so kammam®® karoti papakam

820. Khp/Sn: 10.40. Khp/Sn-B: pathavissito (with pathavim sito noted as a variant).
821. Khp/Sn: 10.46. Khp-C¢, Khp/Sn-S¢: varebhi.

822. Khp: 11.23. Khp-S¢: yeriyasaccani (with ye ariyasaccini noted as a variant).
823. Khp/Sn: 11.40. Khp/Sn-B¢: bhusam pamatta.

824. Khp/Sn: 12.48. Khp/Sn-B: abhabba (with abhabbo noted as a variant).

825. Khp/Sn: 13.08. Khp/Sn-B: kamma (with kammam noted as a variant).
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826 cotasd va

kayena vaca uda
abhabbo® so tassa paticchidiya
abhabbata ditthapadassa vutta.
idam pi sanghe ratanam panitam

etena saccena suvatthi hotu.

vanappagumbe yatha phussitagge
gimhana mdse pathamasmim gimhihe®*®
tathapamam dhammavaram adesayi
nibbanagamim paramam hitaya.

idam pi buddhe ratanam panitam

etena saccena suvatthi hotu.

varo varaiii varado varibaro
anuttaro dbammavaram adesayi.
idam pi buddhe ratanam panitam
etena saccena suvatthi hotu.

khinam puranam navam®” n’ atthi sambhavam
virattacitta ayatike bhavasmim

te khinabija avirialbicchandi

nibbanti dbira yath’ adyam padipo.

idam pi sarighe ratanam panitam

etena saccena suvatthi hotu.

yanidha bhitani samagatani
bhummani va yani va antalikkbe,
tathigatam devamanussapijitam
buddbam namassima suvatthi hotu.

826. Khp/Sn: 13.16. Khp/Sn-S¢: vacayuda.
827. Khp/Sn: 13.22. Khp/Sn-B¢: abbabba (with abhabbo noted as a variant).
828. Khp/Sn: 14.02. Khp/Sn-B¢, Khp/Sn-C¢, Khp/Sn-E¢, and Khp/Sn-S¢: gimhe; see page

132.

829. Khp/Sn: 15.05. Khp/Sn-B¢: nava.

D231
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yanidha bhitani samagatani
bhummani va yani va antalikkbe,
tathigatam devamanussapijitam
dbammam namassama suvatthi hotu.

yanidha bhitani samagatani
bhummani vi yani va antalikkbe,
tathagatam devamanussapijitam
sangham namassama suvatthi hotu.

Kur 9 / SN 143-52 Metta-sutta

karaniyam atthakusalena

yan tam santam padam abhisamecca:
sakko ujii ca subuj™ ca

suvaco ¢ assa mudu anatimani.

santussako ca subbaro ca
appakicco ca sallahukavutti
santindriyo ca nipako ca

appagabbho kulesu™" ananugiddho.

na ca khuddam samdicare®® kijici

yena viniii pare upamdeyyum
sukhino va khemino hontu

sabbe®® satti bhavantu sukhbitatta.

ye keci panabhit’ arthi
tasd vi thavayd va anavasesd

830. Khp/Sn: 17.31. Khp/Sn-C¢ and Khp/Sn-E¢: siji (with subujiz noted as a variant in
Khp-Ce).

831. Khp/Sn: 18.03. Khp/Sn-B¢: kulesv’.

832. Khp/Sn: 18.09. Khp/Sn-B¢: kbhuddamaicare.

833. Khp/Sn: 18.25. Khp/Sn-B¢: sabba’ (with sabbe noted as a variant).
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digha va ye mahanti vi®>

majjhima rassaka anukathila

ditthi vd ye va®> additthi

ye ca® dire vasanti avidire
bhiti va sambhavesi va

sabbe® satti bhavantu sukbitatta.

na paro param nikubbetha
natimanietha katthaci nam®® karnci®
vydrosand patighasanid

nannamannassa dukkbham iccheyya.

matd yatha niyam puttam
ayusa ckaputtam anurakkbe
evam pi sabbabhiitesu

manasam bhavaye aparimanam.

mettani ca sabbalokasmim
manasam bhavaye aparimanam
uddham adho ca tiriyan ca
asambadhbam averam asapattam

tittham cavam nisinno va
841

sayano va** yivat’ assa vigatamiddho
etam satim adbittheyya

834. Khp/Sn: 18.52. Khp/Sn-B¢: va mahanta.

835. Khp: 19.04. Khp-S¢: ca (with va noted as a variant).

836. Khp/Sn: 19.08. Khp/Sn-B¢: va (with ca noted as a variant).

837. Khp/Sn: 19.20. Khp/Sn-B¢: sabba’.

838. Khp/Sn: 19.37. Khp/Sn-B¢: #a (with nam noted as a variant).

839. Khp/Sn: 19.38. Khp/Sn-S¢: kivici.

840. Khp/Sn: 20.49. Not in Khp/Sn-B¢.

841. Khp/Sn: 20.52. Khp/Sn-B¢: vitamiddho (with vigatamiddho noted as a variant).

233
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brabmam etam vibaram idbham ibu.

ditthin ca anupagamma
silava dassanena sampanno
kamesu vineyya®** gedham

na bi jatu gabbbaseyyam®*

punar eti ti.5

Dur Dhammapada®®

manopubbangama dhammai
manosettha manomaya,
manasa ce padutthena
bhisati v karoti v

tato nam dukkham anveti

cakkam va vahato padam. (1)

manopubbargama dhammai
manosetthai manomayda,
manasa ce pasannena
bhisati v karoti va

tato nam sukbam anveti

chaya va anapayini.®* (2)

na bi verena verani
sammant’ idha kuddicanam,’”

averena ca sammanti

842. Khp/Sn: 21.24. Khp/Sn-B¢: vinaya (with vineyya noted as a variant).
843. Khp/Sn: 21.31. Khp/Sn-B¢: gabbhaseyya.
844. Khp: 21.35. Not in Khp-E.

845. The recording has selected verses from the Dhammapada as follows: Dhp 1, Dhp 2, Dhp
5, Dhp 18, Dhp 60, Dhp 62, Dhp 183, Dhp 212, Dhp 213, Dh 214, Dhp 215, Dhp 216, Dhp
277, Dhp 278, and Dhp 279. For case of reference I add the verse number in brackets at the
end of each stanza.

846. Dhp: 23.13. S¢: anupayin.

847. Dhp: 23.26. E: kndicana.
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esa dhammo sanantano. (s)

idha nandati pecca nandati
katapunsio ubhayattha nandati,
puniviam me katan ti nandati

bhiyyo nandati suggatim gato. (18)

digha jagarato ratti

digham santassa yojanam

digho balanam samsaro
saddhammam avijanatam. (60)

puttda m’ atthi dbanam m’ atthi
iti bilo vibaisiati,

attd hi attano n’ atthi

kuto putta kuto dbanam? (62)

sabbapapassa akaranam

kusalassa upasampadi®*®

sacittapariyodapanam
etam buddhbina sisanam. (183)

piyato jayati soko

piyato jayati bhayam

piyato vippamuttassa

n’ atthi soko kuto bhayam? (212)

pemato jayati soko

pemato jayati bhayam

pemato vippamuttassa

n’ atthi soko kuto bhayam? (213)

ratiyd jayati soko

23§

848. Dhp: 25.09. S¢: kusalassipasampadi (with kusalassa upasampadi noted as a variant).



236 : REBIRTH IN EARLY BUDDHISM & CURRENT RESEARCH

ratiya jayati bhayam
ratiyd vippamuttassa
n’ atthi soko kuto bhayam? (214)

kamato jayati soko

kamato jayati bhayam

kamato vippamuttassa

n’ atthi soko kuto bhayam? (215)

tanhdya jayati soko

tanhaya jayati bhayam
tanhdiya vippamuttassa

n’ atthi soko kuto bhayam. (216)

sabbe sankhaira anicca ti
yada pansidya passati

atha nibbindati dukkbe

esa maggo visuddhbiya. (277)

sabbe sarnkbara dukkba ti
yada pannidya passati

atha nibbindati dukkhe

esa maggo visuddhiya. (278)

sabbe dbamma anatta ti
yada panfidya passati

atha nibbindati dukkbe

esa maggo visuddhiya. (279)
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