




“From his unique perspective as an academic scholar and a monastic, Bhikkhu Anālayo provides a
thorough explanation of the early Buddhist doctrine of rebirth and the debates about it in ancient
India and early imperial China, as well as a judicious analysis of various phenomena that some
people have taken to be evidence for rebirth. This book is essential reading for anyone interested in
these fascinating topics.”

— EVAN THOMPSON, author of Waking, Dreaming, Being: Self and Consciousness in Neuroscience,
Meditation, and Philosophy

“Bhikkhu Anālayo offers a detailed study of the much-debated Buddhist doctrine of rebirth and a
survey of relevant evidence. He also investigates the Pāli chantings of Dhammaruwan, who at a very
young age would spontaneously chant ancient and complex Buddhist suttas. I first met
Dhammaruwan when he was seven years old, when my teacher, Anagarika Munindraji, and I visited
him and his family in Sri Lanka. Rebirth in Early Buddhism and Current Research illuminates a
complex topic with great clarity and understanding.”

— JOSEPH GOLDSTEIN, author of Mindfulness: A Practical Guide to Awakening

“Bhikkhu Anālayo moves effortlessly from an illuminating presentation of classical Buddhist
conceptions of birth and death to a meticulous investigation of intriguing, though inconclusive,
paranormal reports. In so doing, this erudite and intellectually generous monastic scholar offers
sound historical and philological instruction, while at the same time bringing home essential
Buddhist wisdom about our calling to face death mindfully and with serene hope. A fascinating
study.”
— CAROL ZALESKI, author of Otherworld Journeys: Accounts of Near-Death Experience in Medieval

and Modern Times and The Life of the World to Come
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Foreword by His Holiness the Dalai Lama

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 traditions accept
that the scriptures preserved in Pāli are the earliest record of what the
Buddha taught, Bhikkhu Anālayo’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 recollection of his
own previous lives and the lives of others had a vivid place in the Buddha’s
own experience of awakening.

Dignāga, the great Indian logician of the fifth–sixth century, examined
the idea of rebirth extensively. He pointed out that when we talk about
material things, we have to consider substantial causes and cooperative
conditions. Our physical bodies, for example, are composed of particles.
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. Dignāga argued that the substantial cause of
consciousness 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 consciousness 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 Anālayo’s goal of trying to understand things as they
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 interdependent 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 factor to consider
is the presence of consciousness.

Bhikkhu Anālayo draws attention to reports of children who remember
previous lives. I have come across several such children myself. In the early
1980s I met a couple of girls, one from Patiala and another from Kanpur in
lndia, 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 Monastery, 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 recognized 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
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 Anālayo cites, of a young boy able to recite Pāli from
a bygone 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 scientists who
are interested in looking into this.

I agree with Bhikkhu Anālayo that the purpose of the exploration
presented 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 convincing
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 goldsmith
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.



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 repetition of birth and
death. Then he understood dependent arising (paṭicca samuppāda). He
started with birth and receded until he discovered the ignorance that causes
craving leading 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, unequivocally
reject the teaching of rebirth. In societies where most people do not believe
in rebirth, children who speak of their own previous-life experiences 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 memories 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 Washington
Buddhist Vihāra between 1968 and 1988, the first Theravāda Buddhist
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 Pāli. His Pāli pronunciation
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 Ariyadhamma, who was
very popular at that time for his Bodhipūja chanting. 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 Pāli suttas. 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

Dhammaruwan. I 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 memories,
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 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 Bhāvanā Society



Forest Monastery and Meditation Center in West Virginia several times.
During a recent visit, he requested ordination. I ordained him on April 10,
2016, and named him Samādhikusala.

The Pāli chants by Dhammaruwan (now Bhikkhu Samādhikusala) have
been studied in detail by Bhikkhu Anālayo. His indispensable book on
rebirth has come at a timely moment, when the subject of rebirth has long
been in discussion. Bhikkhu Anālayo’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 Anālayo’s profound
presentation in this book. I am sure that, even though there are several
publications on this subject, the discussion Bhikkhu Anālayo presents here
offers an unparalleled perspective on karma and rebirth, both for believers
and for nonbelievers.

Henepola Gunaratana Mahāthera
Bhāvanā 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 Pāli 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 having
learned 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,
recollection 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” 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 verified
perceptions during comatose conditions. Next I take up past-life 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 xenoglossy, an
ability to speak languages that do not seem to have been learned previously
in this life.

A study of a selection of Pāli chants recited spontaneously by a child in
Sri Lanka forms the subject of the fourth chapter. After a survey of relevant
background information, I compare the texts he recited with extant editions
of the Pāli 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 Pāli
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
presentations 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 follow up
by reading the full discussion.

My interest throughout is to clarify and present information as truthfully
as possible, not to campaign for acceptance of Buddhist doctrine. The early
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.1
Another is a succession of kings of which the first lived for more than
300,000 years.2 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.3 If I were to encounter strong
compelling scientific evidence that rebirth is just impossible, I would
certainly 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
monastic I am clearly sympathetic to the idea of rebirth.4 My own
sympathetic disposition in this respect has a counterbalance in my academic
training as a university professor. I 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, yathābhūta, 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.

1. AN 8.19 at AN IV 200,7 describes aquatic animals of the size of 500 yojanas, its parallels MĀ 35
at T 1.26.476b3 and EĀ 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 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 MĀ 67 at T 1.26.514b5 and EĀ 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, Anālayo 2008b, the compilation of which was
motivated by the wish to investigate the significance of the term gandhabba (the text I study in
Anālayo 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.



I· 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 Pāli Nikāyas and their parallels, preserved in the
Chinese Āgamas as well as at times extant as Indic-language fragments or
in Tibetan translation.5 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 various 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 reconstruction of
the beginning stages of Buddhist doctrine, based on discerning the common
core and identifying variations among these texts.6

In order to reflect the textual basis required for a reliable reconstruction
of early Buddhist thought, in the footnotes to my discussion I list the
parallel versions to a particular passage in question. Moreover, as part of
my exploration I present translations of the Chinese Āgama 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 Pāli 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 soteriological
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 traveled.
Thus what can be discovered are snapshots of the network of ideas that
inform the early Buddhist conception of rebirth, not a complete coverage
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 (paṭicca samuppāda). The early discourses consider dependent
arising to be such a key doctrine among the teachings of the Buddha that
the seeing of paṭicca samuppāda equates to seeing the Dharma.7 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:
consciousness and name-and-form.

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
 six 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.8 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.9 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
Saṃyukta-āgama, reads as follows:10

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

Parallels in the Saṃyutta-nikāya and in Sanskrit fragments report similar
statements.11 The same principle of specific conditionality also informs the
cessation mode of dependent arising, in that with the removal of ignorance
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 exemplification
of the basic principle of specific conditionality.

The term “birth,” jāti, as part of the standard expositions of dependent
arising should, according to a discourse in the Saṃyutta-nikāya and its
parallels, be understood to refer to the birth of living beings.12 Later
exegesis interprets this twelve-link model as extending over three
consecutive lifetimes. Such an interpretation can be found in the
Jñānaprasthāna, for example, an important canonical work in the
Sarvāstivāda Abhidharma collection.13 In contrast the Vibhaṅga, an early
and similarly important canonical work in the Theravāda Abhidharma
collection, presents an alternative mode of interpretation of the standard
depiction of dependent arising, which applies each of the twelve links to a
single mind moment.14 This at first sight striking difference is not school-
specific. The three-life interpretation can also be found in the
Paṭisambhidāmagga, a work of Abhidharmic nature found in the fifth
basket of the Theravāda Pāli canon,15 whose presentation in several
respects builds on the Vibhaṅga.16 Conversely, a massive compendium that
builds on the Jñānaprasthāna, the *Mahāvibhāṣā,17 asserts that the
operation of all twelve links could take place within a single mind
moment.18 In sum, it seems that, from the perspective of Sarvāstivāda and
Theravāda Abhidharma and exegesis, the two interpretations proposed are
not mutually exclusive, but rather complementary perspectives.

These complementary presentations in early Abhidharma and exegetical
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
Mahānidāna-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 Ānanda with the express purpose of throwing into relief
the profundity of dependent arising.



This exposition in the Mahānidāna-sutta and its parallels traces
dependent arising back from old age and death via birth and so on, until
reaching the conditional dependence of name-and-form on consciousness.
Next the Mahānidāna-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 Buddhist
conception of rebirth.

The Dīrgha-āgama parallel to the Mahānidāna-sutta formulates this
reciprocal relationship in the following way, a statement found similarly in
the parallel versions:19

Name-and-form conditions consciousness and consciousness conditions
name-and-form.

This statement requires some unpacking. In early Buddhist thought,
“consciousness” 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 Buddhist
cosmology. “Name” stands for the functions of the mind apart from
consciousness.20 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 Saṃyutta-nikāya
and its Ekottarika-āgama parallel, “name” stands for the following mental
factors:21

 feeling
 perception
 intention
 contact
 attention

In the context of the early Buddhist analysis of experience, “feeling”
represents the hedonic tone of experience in terms of it being pleasant,



painful, or neutral. “Perception” stands for the matching of experience with
concepts and thereby for cognition and recognition. “Intention” covers the
purposive dimension, that which reacts to experience or its potential.
“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 resistance
(paṭigha) 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 coming
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
consciousness. 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 experience.
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, anattā, according to which there is no
permanent entity in any aspect of experience.22 In early Buddhist thought,
the assertion of the doctrine of notself does not imply a denial of the



existence 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 tradition,
early Buddhist thought does not postulate that all phenomena are of only
momentary existence and disappear as soon as they have appeared.23

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
having 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 process come to be seen as “b-e-i-n-g c-o-n-s-c-i-o-u-s,” a
series of infinitesimally brief moments that at high speed arise and
disappear on the spot.

Dependent Arising and Rebirth
Returning to the Mahānidāna-sutta and its parallels, the reciprocal
conditioning 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 Dīrgha-āgama version:24

[The Buddha said]: “Ānanda, in dependence on consciousness there is
name-and-form. What is the meaning of this? If consciousness did not enter
the mother’s womb, would there be name-and-form?” [Ānanda] replied:
“No.”

The parallel versions report the Buddha making a similar statement.25 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
presentation 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
Dīrgha-āgama version offers the following indication:26

[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?”
[Ānanda] 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.27

The answer in both cases is equally “No.” The main point made in 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 Mahāvedalla-sutta and its Madhyama-
āgama parallel, at death, when the body will come to be bereft of vitality
and heat, consciousness will depart.28 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 confirmation
in a discourse in the Saṃyutta-nikāya 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.”29

Such rebirth can according to early Buddhist cosmology involve a
variety 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



discourses 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
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.30

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 Assalāyana-sutta and its parallels quote a statement according
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.31 The quotation
stems from a discussion between a seer and a group of Brahmins, giving the
impression that the choice of the term gandhabba in the Assalāyana-sutta
and its parallels reflects terminology used in Brahminical circles, employed
here without carrying any implications of a permanent 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 gathered
from a discourse in the Saṃyutta-nikāya and its Saṃyukta-āgama 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 Saṃyukta-āgama passage proceeds as follows:32

If one intends, if one gives rise to deluded conceptualizations, those
underlying tendencies form an object for the establishment of
consciousness. Because there is an object for the establishment of
consciousness, there is future birth, old age, disease, and death.

The Saṃyutta-nikāya discourse has basically the same statement.33 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 saṃsāra.



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-āgama that describes this state of affairs:34

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 tendency to sensual desire. . .

A young tender infant, sleeping on its back, has no notion of a living
being in its mental faculty; how could its mind become entangled in hatred?
Yet, because of the nature of its underlying tendency, one speaks of its
underlying tendency to hatred.

Parallel versions to this passage take the same position.35 Judging from
these passages, the underlying tendencies accompany consciousness at the
time of conception. In other words, consciousness at the time of conception
is not seen as just a tabula 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 hereditary
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 changing 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 a completely 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 geographical 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.

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 waking state, can be retrieved through the
cultivation 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 Buddha
describing his own preawakening recollection of past lives, notably
showing him as having no qualms in using the first-person personal
pronoun 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 individualized 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-āgama parallel to the Bhayabherava-
sutta:36

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-
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 Mahāpadāna-sutta and its Dīrgha-āgama 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 recognized in
early Buddhist cosmology (except for the Pure Abodes).37 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
deeds. An extract from the relevant passage in the Ekottarika-āgama
parallel to the Bhayabherava-sutta reads as follows:38

I saw living beings of various types being born and passing away, 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 awakening.
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 turning to 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,39 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 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.”40 The reference to such a nonreturner is preceded by a mention
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 spontaneous rebirth in a Pure Abode).41 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 Aṅguttara-nikāya and its Madhyama-āgama parallel to illustrate two
nonreturners who both belong to the type that attains the final goal “in
between.” Here is the Madhyama-āgama version:42

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.

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 Aṅguttara-nikāya
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 intermediate
existence.43

The transition from one life to another finds comparison in the simile 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.44 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 early 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-form.
Karma in early Buddhist thought refers to such mental volition as well as to
intentionally undertaken verbal and bodily deeds.45 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 vipāka.

In short, “karma” means “action.” The doctrine of karma and its fruition
proposes that actions, be these mental, verbal, or bodily, tend to have a
result, 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
considered 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 Saṃyutta-nikāya 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.46 This shows that in early Buddhist thought the results of
karma operate within a network of various causes and conditions; karma
does not exercise its influence in a monocausal manner. The doctrine of
karma is therefore clearly not deterministic.47 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 conditions,
the actual working out of karma and its fruit can take a variety of forms. An
example is the proposal in the Cūḷakammavibhaṅga-sutta and a range of
parallels that being prone to anger has its karmic result in ugliness.48 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 Cūḷakammavibhaṅga-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.49 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 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 overall 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 Aṅgulimāla. 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.50

Karma and Right View
The last moments of one’s life are considered to be of particular importance
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
Mahākammavibhaṅga-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 Mahākammavibhaṅga-sutta and its parallels needs
to be understood in relation to the early Buddhist notion that faring on in
the round of rebirth extends so far back into the past that a beginning point
cannot be discerned.51 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 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 principle 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 Brahmajāla-sutta and its parallels showcase how various
wrong views arose because of recollecting just one previous life.52 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
appreciate the workings of karma.53

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 frantically 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 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.54 Only a basic pattern can be discerned in that evil will eventually
have its fruition in painful experience, just as wholesomeness will
eventually have pleasant results.

The Mahākammavibhaṅga-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.55

This puts a spotlight on the last moments of a particular life as being of
particular importance for influencing and even determining the conditions
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.56

The Denial of Rebirth
The Brahmajāla-sutta and its parallels list the denial of rebirth as an
annihilationist 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.57

The Sāmaññaphala-sutta states that one of six well-known teachers
existing at the time of the Buddha flatly denied rebirth, adopting precisely
the wording used in the standard definition of wrong view.58 According to
the position attributed to him, a human being is made of the four elements
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 Dīrgha-āgama version describes
his view as follows:59

[As for] the four elements a human being has received, when he passes
away the earth element returns to earth, the water [element] returns to
water, the fire [element] returns to fire, and 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.60 Both predicaments
similarly obstruct one from benefiting from the Buddha’s liberating
teachings.

The contrast made in the early discourses between the early Buddhist
teaching on rebirth and this materialist position implies that the doctrine of
rebirth was not a belief unanimously accepted in ancient India.61 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.62

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 soteriological
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 diametrically 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.63 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.64 Another definition instead speaks of insight into
the four noble truths.65 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
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 positions
on rebirth that one is unable to corroborate from one’s own experience can
be found in the Apaṇṇaka-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.66 The advice given by the Buddha is to reflect on the
consequences of holding these two opposing views. Such reflection will
according to the Apaṇṇaka-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
Buddhist path to awakening might then take the position that, inasmuch as
the doctrine of rebirth encourages one to act in wholesome ways, following
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 Kālāma-sutta
(also known as the Kesamutti-sutta), where the Buddha similarly gives a
teaching to householders 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 Apaṇṇaka-sutta’s advice is that in the Pāli version of
the Kālāma-sutta the Buddha considers it fitting that the members of his
audience have doubts about the different views they encounter.67 In the
Madhyama-āgama parallel he instead instructs them not to have doubts.68

Besides this difference, when evaluating the advice given in the
Apaṇṇaka-sutta and the Kālāma-sutta it also needs to be kept in mind that
their audiences are not a gathering of disciples of the Buddha.69 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 consider
themselves his disciples.70

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 Sabbāsava-sutta and its parallels,71 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 Sabbāsava-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 Sabbāsava-sutta and its parallels, the early discourses
regularly commend recollection of one’s own past lives as one of the three
higher knowledges, abhiññā. 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, āsava. The
Saṅgārava-sutta and its Sanskrit-fragment parallel report the Buddha
identifying the epistemological foundation of his own realization of
awakening to be precisely such higher knowledge, abhiññā.72

The decisive difference between the higher knowledges concerned with
rebirth and the speculations described in the Sabbāsava-sutta and its
parallels is of an epistemological type, inasmuch as abhiññā is considered
to 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
Naḷakapāna-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.73

Nevertheless, other passages indicate that concern with such issues
should not be taken to extremes, hence the Mahāparinibbāna-sutta and its
parallels report an occasion when the Buddha censured Ānanda (or in the
parallel versions unnamed monks) for continuing to inquire about the
rebirth of particular individuals.74 As already evident from the Sabbāsava-
sutta and its parallels, overall importance should be given to progressing to
stream entry oneself and thereby entering the stream that will lead to
putting an end to rebirth. The Mahātaṇhāsaṅkhaya-sutta and its parallels in
turn confirm that one who has attained penetrative insight into dependent
arising, paṭicca samuppāda, has lost all interest in speculating about what
he or she might have been in the past or what he or she might become in the



future.75 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.76 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.”77

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.78

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 without
needing to bring in a permanent entity that continues to live or is reborn.
Actual conception is envisaged in terms of a descent of consciousness,
which appears to imply the continuity of residual memories but not of the
entirety of the mental processes of the deceased person. The transition of
such consciousness from one life to another, or rather the transition 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 manner.
Alongside karma, a range of other conditions can influence the quality 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 maintaining an 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.
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II· Debates on Rebirth

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
speculation 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
speculative views, several of which concern rebirth, has found an eloquent
expression in the Aṭṭhaka-vagga of the Sutta-nipāta, a text also preserved in
Chinese translation.79 This has led some scholars to perceive a substantial
difference between the rejection of views enunciated in this text and the
remainder of the early discourses,80 in which the need for right view in



particular and the affirmation of rebirth feature as central components of
early Buddhist thought.

Yet the warning sounded in the Aṭṭhaka-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.81 Right view becomes “rightly” directed once it sees through
craving and attachment, in particular with regard to one’s own cherished
positions.

The Aggivacchagotta-sutta makes a closely related point by indicating
that the Buddha had put away holding a “view,” diṭṭhi, since he had “seen,”
diṭṭha, the impermanent nature of the five aggregates.82 The Saṃyukta-
āgama parallels to the Aggivacchagotta-sutta express the same insight in a
different way by stating that the Buddha had “seen” the four noble truths.83

Another relevant text is the Brahmajāla-sutta and its parallels, which
provide an analysis of sixty-two standpoints for views from the perspective
of their genesis in the misinterpretation of certain experiences or incorrect
ways of reasoning.84 This results in a thorough analysis of the view-
formation process as the outcome of craving.85 Such discourses fit with and
complement the presentation in the Aṭṭhaka-vagga and its Chinese 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 Buddha’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.

According to the Cūḷamāluṅkya-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-āgama list of the views



regarding which he wanted the Buddha to take a clear position of either
acceptance or else refusal:86

The world is eternal, the world is not eternal; the world is finite, the world
is infinite; the soul (jīva) is the same as the body, the soul is different from
the body; a Tathāgata comes to an end, a Tathāgata does not come to an
end, a Tathāgata both comes to an end and does not come to an end, a
Tathāgata neither comes to an end nor does not come to an end.

The Cūḷamāluṅkya-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.87

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 eternal;
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
Buddhist thought, for which reason one would hardly expect the Buddha to
have any qualms about asserting this.88 Therefore the reason for refusing 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, jīva. According to the early Buddhist
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 Tathāgata, where the taking of a
position about what happens to a Tathāgata at death would first of all
require clarifying what the term “Tathāgata” actually refers to. According to
the Pāli commentarial tradition, those who advocated any of the four
positions on a Tathāgata after death did so by mistaking the term
“Tathāgata,” an expression in common usage in ancient Indian circles to
refer to a fully realized one, as implying an actually existing living being,
satta.89 This would explain why, from an early Buddhist perspective, any
predication about a Tathāgata 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 positions 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
Buddha’s own disciples, as the Cūḷamāluṅkya-sutta has already shown. A
discourse in the Saṃyutta-nikāya and its Sanskrit fragment parallel report
that the recently ordained Anurādha, on being confronted with the four
positions regarding the destiny of a Tathāgata after death, proclaimed that
there was a way apart from these four alternatives of declaring what
happens to a Tathāgata after death.90 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 Anurādha 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 part
of the standard pericope that describes the gaining of full awakening with
the phrase “birth is destroyed.”91 Thus the refusal to take up one of the four
positions on a Tathāgata 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 Saṃyutta-nikāya and its Saṃyukta-āgama parallels. A
Buddhist nun clarifies this issue in the following manner:92

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 different 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.

This would make it clear why any proposition on the condition after
death of a Tathāgata, as long as this comes with substantialist connotations,



cannot be properly answered. Among four types of question recognized in
early Buddhist thought, it falls into the last category, questions that are to be
set aside.93

2. DEBATING REBIRTH IN ANCIENT INDIA

Misunderstandings of the Teaching on Rebirth
The early discourses show some monk disciples of the Buddha seriously
misunderstanding the core teaching on rebirth in general. The
Mahātaṇhāsaṅkhaya-sutta and its parallels report a monk coming to the
mistaken conclusion that it is this very same consciousness that will be
reborn.94 According to the Mahāpuṇṇama-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.95

In both cases the Buddha made it clear that the respective monks had
thoroughly misunderstood his teachings. By way of clarifying both
mistakes, the Buddha pointed to the principle of conditionality, or
dependent 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
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 Pāyāsi-
sutta and its parallels record a prolonged debate between the materialist
Pāyāsi and the Buddhist monk Kumārakassapa 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.96 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 Pāyāsi-sutta and its parallels report that Pāyāsi brought up various
experiments carried out to prove that the whole of personal reality consists
of the body alone. According to the description of these experiments,
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 Dīrgha-
āgama parallel to the Pāyāsi-sutta:97

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, 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 surround it and boil it over fire.”

Then I wanted to observe and come to know whether his spirit goes 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
existence. An alternative procedure adopted with another thief is described
as follows:98

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 seek 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:99

I told my attendants: “Take that man and weigh him.” My attendants took
him while he was alive and weighed him. Then I told the attendants: “Take
this man and slowly kill him without damaging his skin or flesh.” They
followed my instruction and killed him without any damage. I again told
my attendants: “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 Pāyāsi 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 experiments is that, for
anything to exist, it needs to be physically measurable in some way.

Since in reply to the earlier experiments Kumārakassapa 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 evidence
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 Pāyāsi 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 Pāyāsi-sutta and its parallels, Kumārakassapa is
quick to challenge the assumptions underlying the epistemological position
taken by Pāyāsi, which he does with the help of similes. He points out that,
on granting the validity of this type of approach, one would have to grant to



the congenitally blind the claim that, since they do not see certain things,
these do not exist.100

Pāyāsi’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 they can
produce if used properly.101 Or else it is like someone who has 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.102 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
Milindapañha reports another Buddhist monk by the name of Nāgasena in
debate with a king known in the Pāli tradition under the name Milinda,
presumably a Bactrian Greek king who lived during the second century
B.C.E.103 The king appears puzzled by the idea of rebirth without a lasting
agent or soul. In order to illustrate this concept, Nāgasena employs the
simile of a lamp. In a Chinese parallel to the Milindapañha the relevant
exchange proceeds as follows:104

Nāgasena 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.”

Nāgasena 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 midnight? Did it continue until the time of the
[next] day?”

The king replied: “It did not [continue to be] the original flame.”
Nāgasena 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 Nāgasena 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 consciousness of one
particular moment is not just the same as the consciousness of another
moment.

Expressed in doctrinal terms, the doctrine of anattā denies the
assumption 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, Nāgasena then gives
the example of using the flame of this lamp to light another lamp.105

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

Such similes employed by Nāgasena 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 proponents of
Buddhism had to find ways of making the teachings on rebirth and karma
comprehensible to their Chinese audience.106

3. DISCUSSIONS ON REBIRTH IN CHINA DURING THE EARLY 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.107 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.108

Arguments against Rebirth and Karma
As in the case of Pāyāsi, materialism appears to have been of considerable
influence in some Chinese circles, leading to a reasoning of this type:109

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:110

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:111

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 unfathomable, there would be no
possibility to say anything about it.

In short, how could something, which during life clearly depends on the
body, survive when the body breaks apart?112

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 disembodied 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 [during its 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”:113

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.114

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 untenable scientifically.

A particular difficulty the Buddhist conception of karma encountered on
arrival in China was a prevalent belief that individuals share the retribution
for deeds performed by their ancestors.115 Such a notion of collective 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.116

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 Nāgasena and the
illustration already found in the early discourses.117 The relevant passage
proceeds as follows:118

You think instead that soul and body together perish! How sad!. .
.transformations go on without interruption. Causes and conditions co-
operate and pass on their impulses. . .fire leaping from wood to wood can



be compared to the soul transmigrating 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 Buddhist
doctrine of rebirth is attributed to:119

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:120

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?121

[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.

Near-Death Experiences in Ancient China
A new element in the discussion on rebirth comes from near-death
experiences, already known in China from the period before the arrival of
Buddhism.122 During such near-death experiences meetings reportedly took
place with persons whose identity and timing of death the revived person
could subsequently confirm.123

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 neighbor
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.124 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.125

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.126 Regularly 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 discovery of
which the person in question is then allowed to return among the living.127

One such report describes five hundred clerks busily correlating
different types of animal birth with the actions of people they have been
recording.128 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.129

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.130 This does not apply to the early Buddhist conception of 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 encouraging a 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 consequences.131 The central
concern that emerges from the early Buddhist notion of karma is how to
react skillfully in the present situation.132

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 suffering, be
it one’s own or that of others, in wholesome ways. In short, karma is
predominantly about taking the right “action” now.

A related problem is the attempt to verify the workings of karma. As the
exposition of karma in the Mahākammavibhaṅga-sutta and its parallels
(discussed in the previous chapter) shows,133 at times those who do 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 complexity 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 several 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.134

Yet the reciprocal conditioning between consciousness and name-and-form,
as presented in the Mahānidāna-sutta (discussed in the previous chapter),
shows that this is not the case.135

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, anattā. This serves to clear
up another recurrent misunderstanding, namely the assumption that rebirth
conflicts with the teaching on notself.136 The doctrine of dependent arising
can be considered as the other side of the coin of the teaching on anattā: 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.137 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.138

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.139 Such an apparently
apologetic move, presumably in order to render Buddhist teachings more
palatable to a contemporary audience, is hard to reconcile with the textual
material that we have at our disposal, as would have become evident 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.140

An examination of the earliest textual sources at our disposal makes it
indubitably clear that teachings on rebirth are an integral part of the early
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.141

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.142 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
rebirth. The basic working mechanism of this bias can be described as
follows:143

Individuals will dismiss and discount empirical evidence that contradicts
their initial views but will derive support from evidence, 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 confirming evidence but the
weaknesses of disconfirming evidence, to judge confirming evidence as
relevant and reliable but disconfirming evidence as irrelevant and
unreliable, and to accept confirming evidence at face value while
scrutinizing disconfirming evidence hypercritically.

The effect of this tendency is not mitigated by intelligence,144 nor does
higher education provide an effective vaccination against the impact of
confirmation bias.145 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 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:146



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.

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.
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scientifically about real-world issues—particularly those with scientific solutions that may be at odds
with their own existing prior beliefs.”
146. Nickerson 1998, 197, a conclusion preceded by a survey of such cases in the history of science.



III· Evidence Considered Supportive of
Rebirth

INTRODUCTION

FROM THE TOPIC of debate related to rebirth, discussed in the last chapter,
with the present chapter I move on to evidence adduced in support 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 proving
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.
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 dogmatic
attitudes, be these based on scientific or religious grounds.

My exploration covers the following areas of research, from the
viewpoint of their potential relevance to the question or rebirth: near-death
experiences (1), past-life regression (2), children’s memories of a past life
(3), and xenoglossy (4).147

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.148 Such near-death experiences, often referred to in the relevant
literature with the abbreviation NDE, are a widespread phenomenon 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 Māori of New
Zealand, and others from the Pacific area, such as Guam and Hawai‘i.149

The topic has come to the forefront of public and academic interest in
recent decades, as developments in health care have enabled the
resuscitation 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.

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.150 As already briefly
mentioned 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
celestial being he approaches the Buddha at night and speaks a poem, which
the next morning the Buddha then reports to his disciples.151

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-nikāya
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 completion 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.152

Perhaps the most well-known instance of influence of near-death
experiences on a Buddhist text is the so-called Tibetan Book of the Dead, a
work considerably later than the early discourses. This text provides
guidance for what is to be expected on passing away.153 Actual near-death
experiences are described in versions of the scripture on the Medicine King,
Bhaiṣajyaguru, another comparatively late text. The relevant passage
reports that deceased persons, on being brought for the reckoning of their
actions in front of the ruler of the underworld, King Yāma, can be made to
return to their body through devotional activities performed on their behalf
toward Bhaiṣajyaguru. They revive as if waking up from a dream.154

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;155 in fact it has been
argued that the descriptions in this text derive from acquaintance with near-



death experiences.156 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.157

Turning to Christian sources, what immediately comes to mind as a
related notion is the resurrection of Jesus himself, as well as his famous
resuscitation, if it can be called such, of Lazarus.158 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.159

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.160 One such episode concerns a Spanish hermit
monk who recalls his visit to hell.161 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.162

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,163 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 features
of medieval episodes:164

external proofs that are remarkably similar to the kind of evidence brought
forward in contemporary near-death literature: the transformation of the
visionary, unusual physical and emotional symptoms, signs that he was
truly dead, and extraordinary powers, such as the ability to predict his own
death or that 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:165



gone are the bad deaths, harsh judgment scenes, purgatorial torments, and
infernal terrors of medieval visions; by comparison, the modern other world
is a congenial place. . .a garden of unearthly delights. . .166

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 influence than those of less
pluralistic eras. . .the otherworld journey 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, Indians
will meet the messengers of Yāma, the Lord of the Dead in Hindu thought.
An element of continuity from China to India is the motif of mistaken
identity, where the recently deceased has been mistaken for someone else, is
released when this is found out, and then revives.167

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.168

Nevertheless, it also needs to be noted that near-death experiences at
times contrast with the expectations and beliefs of the patient.169 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.”170

Leaving aside the intriguing descriptions of the otherworld as well as
the various features that the transition to that world can involve,171 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.

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.172 In order to remove the
aneurysm, the brain surgeon put her into hypothermic cardiac arrest.173 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.174 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
operation 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.175 It is equally remarkable
that 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.176 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 indicator 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 resuscitation
period verified by hospital staff. . .For this memory 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,
seemingly 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.177 This contrasts to the accurate and detailed descriptions
furnished by those who did have a near-death experience. A problem here
was that the control group had not actually undergone cardiac arrest.178 To
make up for this deficiency, another similar study was carried out with a
control group that did go through a resuscitation but without having a 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.179 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.180



An example of seemingly veridical perceptions concerns a near-death
experience of a patient who experienced complications when giving birth to
her first child.181 The patient recalls leaving the body and apparently being
able to see her mother in the waiting room smoking a cigarette. This
surprised her, because her mother did not smoke. On later investigation her
mother admitted to having tried a cigarette on that occasion because she felt
so nervous. In another case the patient, during an experience 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.182

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.183 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.184

Another patient was found in a public park in a comatose condition and
brought to the hospital in an ambulance.185 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
recognized her but even asked her where his dentures were and then
described to the astonished nurse exactly where she had put his dentures
when preparing 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 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.186 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 situated 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.187 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
experienced leaving his body and then was apparently able to observe the
surgeon “flapping his arms as if trying to fly.”188 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.189

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
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, mentioned
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
apparently 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.190 Instances of such near-death experiences can seemingly even
happen with children who have just been born or who are in the incubator,
and who only years later are able to communicate to others their
experiences.191

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.192 This is
remarkable because it contrasts with what we know about the visual
imagination of the blind:193

There are no visual images in the dreams of the congenitally blind;
individuals blinded before the age of 5 also tend not to 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 contained 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
individual verification.194 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 confidence. 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
schedule 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.195 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
accidental nature of cardiac arrests, combined with the inability to predict
whether a cardiac arrest will lead to the patient having a near-death
experience, it remains a daunting challenge to reproduce such type of
evidence under control conditions.196

What remains the perhaps most prominent result for my present
purposes 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:197

Individuals reporting NDEs often describe their mental processes during the
NDE as remarkably clear and lucid and their sensory experiences as
unusually vivid, equaling or even surpassing those of their normal waking
state. Reports of NDEs from widely divergent cultures confirm that people
have consistently 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:198



Complete brain anoxia with absent electrical activity in cardiac 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.

The question does not appear to be solved by assuming that some remnant
of brain activity is still possible during cardiac arrest:199

The issue is not, however, whether there is any 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
residual capacity of the brain to process and store complex information
under those conditions.

In this way the findings from near-death experiences invite a
reconsideration of the relationship between the brain and the mind:200

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-LIFE REGRESSION

From the prospective perspective afforded by reports of near-death
experiences, with the remainder of this chapter I shift to the retrospective
perspective afforded by recollections of past lives (and deaths). As already
mentioned in the first chapter, according to early Buddhist doctrine residual
memories from past lives, even though usually not remembered in the
normal waking state, can be retrieved through the cultivation of deep 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 documenting such recall has been 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.201 For
the most recent of these two lives she was apparently able to give
information 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
meditation practice has increasingly come into use in recent times, namely
hypnotic 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
headings “transience,” “absent-mindedness,” “blocking,” “misattribution,”
“suggestibility,” and “bias”:202

Transience involves decreasing accessibility of information over time,
absent-mindedness entails inattention or shallow 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 recollection 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,203 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 reconstruction. . .
[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.204

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 ability to recall
additional details on the second occasion. These experiments show that the
attitude during information retrieval influences the way things are
remembered. Another experiment complements these findings by showing
the following:205

Imagining actions led subjects to remember that they had actually
performed the actions when in fact they had not. . .[this] increased with the
number of imaginings, as did subjects’ confidence 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, information
is stored in the mind together with inferences, and often enough one is not



aware of the fact of having drawn such inferences.206 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 result:207

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 misnomer, 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
meditative adepts to witness their own past experiences prior to the present
life and thereby verify for themselves the truth of the Buddhist perspective
on saṃsāra, the round of rebirths. By now regression therapy has acquired
a to some degree comparable function by way of evoking memories
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 psychological
problems.208 Needless to say, the successful employment of hypnotic
regression in therapy does not imply that the memory of a past life is
veridical.209 From the viewpoint of the therapist, the accuracy of such
memories is in fact of little relevance:210

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 immediate 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.

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, reporting
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.211

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.212

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.213 Other studies have highlighted the degree
to which past-life memories elicited through regression are influenced by
the beliefs and expectations of the hypnotist.214

Yet another study involved three groups undergoing past-life regression,
each of which was given different priming. One group was introduced to
past-life therapy in positive terms, the second in neutral terms, 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.215 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.216 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
hypnotist. 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.217

A study based on data obtained from over a thousand regressions shows
a distribution of former lives over various periods of the past that
corresponds to our knowledge of the increase in world population during
previous centuries.218 Another result of the same study was that in several
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.219

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.220 Not even a single error was seemingly
detected, and two facts that at first appeared to be errors, as they
contradicted the authorities in Spain, on further research turned out to be
true as well.221 Such results could hardly be expected if the memory were
the result of cryptomnesia, of memories acquired in the present life whose
original source has been forgotten. Therefore,222

it does not seem reasonable to dismiss the entire narration. . .in view of the
great amount of recondite, yet accurate information 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.223 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.224

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 meantime
this particular house had been turned into a chicken shed. According 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.225

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
possibility that such regressions can yield historically accurate information
will have to be taken seriously.

Besides the possibility that individual instances of past-life regression
might at times contain historically accurate information, another noteworthy
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 preparation that according
to early Buddhist sources is required in order to be able to recollect past
lives at will.226 Past-life regression would enable anyone 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
regression, as it makes it less probable that such memories are a case of
cryptomnesia, 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
apparently considered of general availability to those willing and able to
cultivate the required meditative expertise, the ability of even small children
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,
namely a Pāli jātaka tale and its parallel in the Mūlasarvāstivāda Vinaya.227

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 committed
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 Buddhism,
where successors to a particular ecclesiastical role prove themselves as the
rebirth of the previous holder of this position through recognition tests.228

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 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.229

In what follows I first survey cases where children recall rather specific
information about the previous person they believe to have been,230 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 presentation.
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.231 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 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 information
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 who
accompanied her on this occasion,232 and recognized the correct house and
entered it through a side entrance not visible from the road, an entrance
regularly used by the previous personality.233 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 accidentally
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.234

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.235 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.

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.236 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 personality,
even though this fact of ownership was not known to anyone present 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.237 Among a number of verified
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.238 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
(Stevenson 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 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 former 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.239 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 Brahmin who
had been shot by his brother.240 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.
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
situation 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.241

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.242 It took some time for others to make
sense of his gestures, but eventually it became clear that he remembered a
life 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
deafness,243 it does not seem easily conceivable that he could have
somehow been given or picked up information about the deceased person.

The suggestion of cryptomnesia, or else of some other paranormal
process 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.244 Unusual behavior is in fact



a general 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
children 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.245

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
memories 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.246 At the age of three he
reportedly 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
inappropriate 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
communicate 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.247 As a small girl of about two
years, on being taken for the first time to the monastery, she reportedly 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
documented in three cases from Sri Lanka, each of which remembered
having been a Buddhist monk in a previous life.248 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 Pāli
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 features
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.249 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 driving 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. Particularly remarkable are
the distinct reactions exhibited by her to water and buses at less than one
year of age.250

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.251 She conveyed the fact that the father of
the former person was a bus driver by way of making steering 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 boyish behavior, such as climbing trees
and playing cricket, which in the Sri Lankan setting are 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 II.252

Similarly to the Sri Lankan girl just mentioned, she showed pronounced
masculine behavior.253 From an early age she resisted wearing girls’
clothes, 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.254

Similarly 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 to distinguish
between real and fantasy memories.255 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 paramnesia 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 verification led to
identifying the previous person and to meetings between the child and the
other family, with its resultant information exchange.256

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.257 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.258 Besides his fear of lorries, another
apparent behavioral continuity with the previous person was his request to
be given cigarettes and arrack, a distilled alcoholic drink 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
recognized.259 This enabled them to take down various statements made by
the three girls in question and then proceed themselves to identify a
corresponding 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.260 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.261 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 a landslide in a different part of the
country and as part of a family unrelated to her present one.262 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 abandon
his plan to reach the site. Besides providing various correct details about the
previous personality, the girl also showed behavioral continuities with the
former life that were out of keeping with her present living 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.263

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.264

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 encountered 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.265 Various
details about what he saw as his former life experiences were published by
his father, a lawyer, in a newspaper before an attempt was made to identify
someone whom these descriptions would fit.266 Besides furnishing rather
accurate information, on being brought to the town of the previous
personality 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 behavioral
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.267 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
reportedly able to play tabla, an Indian type of drum that the previous
person 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. 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
documentation 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 II.268 He apparently gave the name of the boat correctly
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 confirmed 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
eventually convince him. The same does not necessarily happen with other
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
suppression.269 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.270

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.271 Although this convinced 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.272 This is
not the only instance of opposition by Muslims to research related to
rebirth.273

Even in countries where rebirth is accepted, parents are not necessarily
supportive of their children having such memories.274 Apparently belief in
rebirth, therefore,

has little bearing on the attitudes informants adopt toward a particular case.
The belief makes credible for them the statements 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
necessarily mean that they enjoy what they hear.275

Another pattern of children remembering past lives relates to a prominent
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 average intermission
period between the death of the previous person and the birth of the present
child,276 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,
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
unexpectedly. 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 spontaneously remembered.277 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 example, 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.278 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.279

Birthmarks and Birth Defects
Beginning with Buddhist precedents, a description related to birthmarks, if
they can be called such, could be the report that the Buddha was endowed
with thirty-two special marks of bodily beauty whose recognition enabled
fortune tellers to predict his future destiny already at the time when he had
just been born.280 A Pāli discourse records various deeds the Buddha-to-be
is held to have performed in previous lives, leading to the acquisitions of
these marks.281 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.282 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.283

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

A case in Turkey involves two children born in different families who at
a little over a year old remembered past lives as husband and wife.284 The
couple had been brutally murdered by being hit on the head with a
blacksmith’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.285 On being taken to the village of the former personality,
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 previous 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, corresponding 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 running around 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
murdered the past personality during an election riot.286 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.287 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.288 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 birthmarks 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 bullet’s entry tends to be
smaller than the one caused by its exit).289

Birthmarks on the head apparently corresponding to the wounds caused
by the entry and exit of the bullet that had killed the previous person occur
also in the case of a boy from India who, when aged between one and two,
began to speak and refer to a past life.290 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 seeing the children of the previous person,
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.291 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 procedure
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
parents to the nearby monastery, on arriving at which he started crying with
such vehemence that the parents had to return home.292 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 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.293 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 remember 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 somewhere 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.294

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 *Abhiniṣkramaṇa-sūtra 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.295

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.296 Examples of such ability
continue to be found in hagiographic texts of the Middle Ages.297

As already mentioned in earlier parts of this chapter, apparent
xenoglossy occurs in several cases of children seemingly remembering past
lives.298



Recitative Xenoglossy
A case of recitative xenoglossy concerns a girl in India who happened to
remember two past lives.299 For one of these two lives she was able to give
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, a language unknown in her present family. At the age of five or six
she would sing these and at the same time perform the appropriate 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 movies at the time she
began to perform the songs.300

Recitative xenoglossy, in the form of the ability to recite in an 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.301 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 spontaneously 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 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 possession type.302 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,303 and she also behaved like a married Bengali woman (Uttara was
not married).304

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.305 Although this
trained linguist did not meet Sharada personally and therefore based his
evaluation on the limited material available through two tape recordings,
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
personality 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
languages previously but under hypnosis were able to exhibit abilities in
conversing in Swedish or German, respectively. In the Jensen case,
Stevenson himself considers possession somewhat more likely as an
interpretation, compared to rebirth.306 As for the Gretchen case, the German
spoken comes with errors of the type that a native speaker would not
make.307

In sum, so far evidence from responsive xenoglossy for the case of
rebirth has been considered inconclusive.308

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.309

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
experienced as belonging to a past life can be accessed, whatever their
historical value.

Children’s memories of past lives and the documented cases of
birthmarks 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.
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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
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IV· Case Study in Pāli Xenoglossy

INTRODUCTION

WITH THIS CHAPTER I return to focus on Buddhist sources, in particular to a
set of Pāli 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 examination begins
with a brief survey of the case history (1), followed by the background to
the chants (2). Then I examine errors and variants compared to the presently
available editions of the respective Pāli 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
recollections of events related to his present-life experiences as a child able
to recite texts in Pāli 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 recordings of the
chants as genuine by an audio engineer.

Personal Contacts
As already 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,
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 Pāli texts. Traditional
Sri Lankan Pāli 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 Satipaṭṭhāna-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.310 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.311 At an age of
about two years he would sit in meditation spontaneously and then start
chanting, as well as at times saying things in a language not understood 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 childhood in a
language not understood in their families.312 It also bears similarity to the
case of the Thai child who at the age of two, presumably as a result of
remembering a former life spent for a considerable time living in a
monastery, spontaneously sat in meditation.313 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.314

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 Pāli 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.
Premadasa (1923–93) and J. R. Jayewardena (1906–96),315 the Indian
meditation teacher Anagārika Munindra (1915–2003),316 as well as the
American professor Ian Stevenson (1918–2007).317 In an interview
conducted by me, Dhammaruwan reports:318

As a child I was very, very shy and didn’t want, didn’t like people coming
and looking at me chanting and stuff like that. So because of that, they
thought, my father thought, that more 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 people who
want to do research, like Ian Stevenson, made a promise: “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:319

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 Pāli 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 Buddhist
monk and become a student of the eminent monk Buddhaghosa at Nālandā.



After being trained as a bhāṇaka, a reciter, together with other monks who
had similarly been trained, he was chosen to accompany Buddhaghosa from
India to Sri Lanka. Having come to Sri Lanka, he stayed with Buddhaghosa
at the Mahāvihāra in Anurādhapura, of which he remembers various details.

He reports that in his present life he was taken on a tour of the
Mahāvihāra by President J. R. Jayewardena:320

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 dug and 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 Pāli.321

He is particularly renowned for compiling the Visuddhimagga, a manual of
practice and doctrine that has become the chief reference point for
Theravāda 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 bhāṇakas.322 They would have been a meaningful asset
in his work, since it would be much faster to have a bhāṇaka 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 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
systematically 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
recording or limitations of memory.

The father made copies of the recordings of the chanting and passed
these on to friends and visitors. Not knowing Pāli himself, he would not
have been in a position to keep an inventory of the material, and the
stricture 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
mastering engineer.323 The engineer notes that he could not detect any
rustling of paper throughout the recording, which suggests that the original
performance was made from memory. Regarding a dating of the recordings,
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 particular
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 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 difficult and costly to
make a modern digital recording and play it back into a very old cassette
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 Pāli Canon
The Pāli discourses to which we nowadays have access in printed form are
the final product of a prolonged oral and written transmission. Originally
delivered orally and passed on as such in India, one branch of this oral
transmission in the Pāli language reached Sri Lanka during the second
century B.C.E., and about two centuries later the texts were written down.324

Alongside the written transmission, oral recitation continued to be of
importance. For the situation in India, we know from the accounts of the
Chinese pilgrim Fa ˇ xia ˇ n that even in the early fifth century C.E. oral
transmission was still continuing.325

The written transmission of the Pāli 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, bhāṇakas, would have had the Vedic oral tradition as their
model.326 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.327 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
precision than someone who has understood the text well.328 This explains
a tendency evident when comparing different versions of a Buddhist text
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 thirteen
texts out of the recordings at my disposal:329

 DN 15 Mahānidāna-sutta
 DN 16 Mahāparinibbāna-sutta
 DN 22 Mahāsatipaṭṭhāna-sutta
 SN 22.59 Anattalakkhaṇa-sutta
 SN 46.14 Gilāna-sutta (1)
 SN 46.15 Gilāna-sutta (2)
 SN 46.16 Gilāna-sutta (3)
 SN 56.11 Dhammacakkappavattana-sutta
 AN 10.60 Girimānanda-sutta
 Khp 5 / Sn 258–69 (Mahā-)maṅgala-sutta
 Khp 6 / Sn 222–38 Ratana-sutta
 Khp 9 / Sn 143–52 Metta-sutta
 Dhp Dhammapada

The first of these, the Mahānidāna-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 Mahāparinibbāna-sutta,
the longest discourse in the Pāli canon, containing various episodes that
lead up to the Buddha’s passing away.

The Mahāsatipaṭṭhāna-sutta presents detailed instructions on
mindfulness practice. The recitation has preserved the full discourse,
including a long section expounding the four noble truths. In the Pāli
original this section appears to be the result of an addition of text that
originally was of a commentarial nature.330 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 Anattalakkhaṇa-sutta expounds the nature of notself, an exposition
addressed to the first five disciples of the Buddha. The discourse makes it
clear that notself refers to the lack of control and the impermanent and
therefore ultimately unsatisfactory nature of all aspects of subjective
experience, a topic already broached in chapter 1 as well.

The three Gilāna-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 awakening factors
led to recovery from disease.

The Dhammacakkappavattana-sutta is reckoned to have been the
Buddha’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
considered to have healing power, is the Girimānanda-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 Theravāda tradition are the (Mahā-)maṅgala-sutta, the Ratana-
sutta, and the Metta-sutta.331 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 Pāli canon consulted in
this study.

I would like to mention at the outset that, due to my longstanding
personal acquaintance with Dhammaruwan, I feel certain that he would not
be speaking falsehood 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 Pāli 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:

 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 considered
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. Nevertheless, 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 survey 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 completeness,
however, I briefly mention them here.

One of these occurrences is an expression of homage, which takes the
form namo tassa bhagavato arahato sammāsambuddhassa, “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 Pāli 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.332

The other is the introductory phrase evaṃ me sutaṃ, “Thus have I
heard.”333 Although this is at times not found in all editions or else found
only in some of them,334 the term is clearly implied and would be recited 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 Mahāsatipaṭṭhāna-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.335 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.”336

Another related type of instance involves the three closely similar
Gilāna-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,” saṃvattati.337 In
the case of the second discourse the same phrase has the correct plural form
saṃvattanti, but the third discourse again has the mistaken singular form
saṃvattati.338

A confusion between saṃvattati and saṃvattanti can easily occur, since
the body of each discourse takes up the awakening factors singly, indicating
in each case that it “leads to” awakening, where the form saṃvattati 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 mentioned above, a key
feature of memorization in line with the Vedic tradition appears to be the
giving of only limited attention to the meaning. This could easily lead to
missing a difference that is rather minor, involving merely the need to add
an n to the otherwise identical term.

The same error of confusing singular and plural forms occurs also in the
chanting of a passage in the Mahāparinibbāna-sutta, where the introduction
correctly refers to five “disadvantages” with the plural ādīnavā. The body
of the exposition then uses the singular ādīnavo for each single
“disadvantage,” but the final statement at the end uses the incorrect singular
for summing up the five “disadvantages,” ādīnavo instead of ādīnavā.339

Here the five previous occurrences of ādīnavo 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 gimhe, “in the summer,” has been mispronounced as



gimhi, and this is immediately followed by adding the correct ºhe, as if to
make up for the error. As a result, the recording now has the term gimhihe,
an impossibility from the viewpoint of Pāli language.340 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 Mahāsatipaṭṭhāna-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, satipaṭṭhāna meditation should be practiced internally,
externally, and both internally and externally. In the case of contemplation
of feeling, the instruction for internal contemplation reads iti ajjhattaṃ vā
vedanāsu vedanānupassī 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 Pāli samudayadhammānupassī vā vedanāsu viharati, “one dwells
contemplating the nature of arising in feelings.” In the chanting, however,
the phrase vedanānupassī appropriate for the description of internal and
external practice has made its way also into the next section, resulting in the
phrase samudayadhammānupassī vā vedanāsu vedanānupassī viharati,
“one dwells contemplating the nature of arising in feelings, contemplating
feelings.”341 The intrusion of vedanānupassī also occurs for “passing away”
and “arising and passing away.”342 This departure from the standard
phrasing happens only in relation to feelings, not in relation to any of the
other exercises found under the other three satipaṭṭhānas, 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 Mahānidāna-sutta.
In this discourse an exposition on conditionality recurrently points to a
particular cause with the phrase es’ eva hetu etaṃ nidānaṃ 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 etaṃ nidānaṃ esa
paccayo, “just this is the root, this is the cause, this is the condition.”343



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 Mahānidāna-sutta in relation to the phrase yehi ākārehi yehi
liṅgehi yehi nimittehi yehi uddesehi, “by the attributes, by the features, by
the signs, by the characteristics.” In the first instance of the phrase the
second term yehi liṅgehi is not found,344 and that even though the sentence
continues right away with the corresponding formulation tesu ākāresu tesu
liṅgesu tesu nimittesu tesu uddesesu, where the term liṅga does occur. The
term liṅga also features in subsequent uses of both the yehi ākārehi (etc.)
and the tesu ākāresu (etc.) formulas. Clearly the omission of liṅga 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 Pāli 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 sammā
sammādiṭṭhi, “right right view.”345 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 Pāli.

The instructions for contemplating the hindrance of “doubt” in the
Mahāsatipaṭṭhāna-sutta require a grammatical shift from the accusative
vicikicchaṃ in the introductory phrase to the nominative vicikicchā in the
subsequent phrase. This shift is lost in the chanting, which uses vicikicchaṃ
even in the subsequent phrases.346

The same problem of lack of adjustment to what is required
grammatically becomes more prominent with a catechism on the
impermanent nature of the five aggregates. The first of the five aggregates
is rūpa, “material form,” a term that in Pāli is neuter. The query as to
whether material form is permanent or impermanent then takes the form
rūpaṃ niccaṃ vā aniccaṃ vā, where the terms “permanent,” nicca, and
“impermanent,” anicca, are governed by the gender of rūpa and therefore
share with it the -aṃ ending.



When the same type of question is applied to the next aggregate of
feeling, the formulation requires adjustment, since the term for feeling,
vedanā, is feminine. Yet the chant proceeds with the formulation vedanā
niccaṃ vā aniccaṃ vā, instead of adjusting this to the correct form vedanā
niccā vā aniccā vā.347 The chanting continues in the same way with the
next aggregate of perception, saññā, also feminine, and the subsequent
formations, saṅkhārā, which are in the masculine plural. In each of these
cases the expression used is niccaṃ vā aniccaṃ vā, appropriate only for the
first case of rūpa and the last item of consciousness, viññāṇa.

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 supplemented
by someone who does not know Pāli grammar. The same problem continues
for the subsequent exposition in the same discourse, where the terms in the
correct formulation yaṃ kiñci rūpaṃ atītānāgatapaccuppannaṃ, “whatever
material form, past, future, or present,” recur in the chant in relation to
feeling in the form yaṃ kiñci vedanā atītānāgatapaccuppannaṃ, instead of
adjusting to the different gender by reading yā kāci vedanā
atītānāgatapaccuppannā.348 The same lack of adjustment continues
throughout the passage for this and the next two aggregates.349 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 Pāli 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
responsible for doing so were not acquainted with Pāli grammar. During
recitation 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 of
the passage discussed above requires either a mistakenly written original or



a text learned by heart some time ago and recited rather automatically by
someone who is not paying attention to the requirements of Pāli 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 Pāli editions consulted in this study. For this
purpose I distinguish between “minor variants,” variants that concern
different spellings of a term,350 and “major variants,” which involve the
addition or lack of a whole term or even of several terms. This distinction 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 several terms and
even phrases and for this reason are indeed highly remarkable, 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 Be

stands for the Burmese Chaṭṭha Saṅgāyana edition of Myanmar, Ce for the
Ceylonese Buddha Jayanti edition of Sri Lanka, Ee for the European PTS
edition, and Se 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
frequency 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 for
Dīgha-nikāya, 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 Dīgha-nikāya (which is the
Mahāsatipaṭṭhāna-sutta). The “1” 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 (Mahā-)maṅgala-sutta, the Ratana-sutta, and the Metta-sutta occur
once in the Khuddakapāṭha and again in the Sutta-nipāta. Since these
discourses are found twice in the Pāli 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.

Where 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 Pāli 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 Be and followed
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:





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 Khuddakapāṭha/Sutta-
nipāta (Khp/Sn), which only corresponds to a fraction of the recitations
studied here. In other words, this aspect of the table reflects an idiosyncrasy
of the Burmese edition of the three texts from the Khuddakapāṭha/Sutta-
nipāta collection. If the Khuddakapāṭha/Sutta-nipāta 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
variants 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
editions would have required the ability to read Pāli in the Burmese and
Siamese scripts (which differ substantially from the Roman and the Sinhala
alphabets), a type of expertise probably only found among a limited number
of scholars and monks in the country.

MINOR VARIANTS IN TWO EDITIONS:



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 distribution in
the previous table does indeed reflect the idiosyncrasy of the Burmese
edition of the three Khuddakapāṭha/Sutta-nipāta discourses. Remarkable in
the present case are the relatively few occurrences in the PTS edition (Ee),
which among minor variants found in a single edition was more prominent.

MINOR VARIANTS IN THREE EDITIONS:



In the table with minor variants in three editions, the variant with the
highest frequency of eight occurrences involves the difference between
atthaṅgama and atthagama, “disappearance.” The chanting quite distinctly
uses atthagama, thereby differing from all three Asian editions.375

MINOR VARIANTS IN FOUR EDITIONS:



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 seyyathīdaṃ, “for example,” as
two separate terms.382 This expression is indeed a combination of the two
terms seyyathā and idaṃ, so that a separation as such is meaningful.383

However, in the recitations the first term is pronounced as seyyathi,
followed by idaṃ. 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 readily
available in Sri Lanka in the 1970s or early 1980s.

Major Variants

MAJOR VARIANTS IN A SINGLE EDITION:



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:

With major variants in two editions, occurrences involving the Ceylonese
and PTS editions have the same frequency. A difference found in the
Ceylonese edition concerns an additional type of bone mentioned in the
contemplation of a decaying corpse;396 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.397 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:



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.399

Had the PTS edition been used as the basis, this question should have been
part of the recitation.

MAJOR VARIANTS IN FOUR EDITIONS:



The table with major variants in all four editions completes the picture that
already emerges from the previous tables. Two differences of 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 Dhammacakkappavattana-sutta. I 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 Pāli 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.406

The first of these three occurs in relation to the instructions for
contemplation of feeling in the Mahāsatipaṭṭhāna-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.407

This appears to be a loss caused by the repetitiveness of the text, leading to
an accidental jumping ahead to the next phrase. In principle this could occur
also with a written original by jumping a line and therefore need not be a
loss of memory.

Another loss of text, considerably more substantial, concerns the final
part of the Mahāsatipaṭṭhāna-sutta, which in all editions gives a prediction
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.408

In this case one might in fact query whether this is really a loss of
memory 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.409 The existence of this passage in the Chinese Madhyama-āgama
shows that this progressive series of predictions was already known at a
comparatively early time in the transmission of the early discourses, early
enough to be reflected in the Theravāda and Sarvāstivāda textual lineages.
This makes it more probable that the absence of such a descending series of
time periods in the chanting is an error of memory.



Independent of whether this is a memory error or a genuine
reproduction 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 Pāli texts that can be
passed off as reflecting memories of a past life, it would make little sense to
introduce such a massive loss of text. Nor would it be reasonable to expect
such a loss of text to occur when reading out a written original or
reproducing it after having just learned it a moment ago.

The same holds for the third case of textual loss, which concerns the
Mahānidāna-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 editions takes
a detour by exploring several other related topics, before coming 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 conditions feeling.410

As in the case of the final section of the Mahāsatipaṭṭhāna-sutta, where
a similar presentation can be found in a Chinese parallel, the detour taken in
the Mahānidāna-sutta is also found in Chinese parallels.411 This makes it
more probable that the absence of this detour is an omission in the recitation
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 reproduce
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
Pāli discourse material is a relatively recent discovery. In an article
published in 2005 I drew attention to one such case, where a Pāli discourse
whose title mentions six purities only covers five in its actual text, whereas
a Chinese Āgama parallel has all six.412 That this is indeed a case of loss of
text becomes evident from the Pāli 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 Āgama
parallel.413 This conclusively shows that text has indeed been lost at some
point during the transmission of the Pāli 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 Pāli 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 Pāli 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 credibility 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,” matthaluṅga, in
listings of the anatomical parts of the human body. Among the recited texts
such listings are found in the Mahāsatipaṭṭhāna-sutta (twice) and the
Girimānanda-sutta (once), neither of which in any edition has the brain in
the main text.414 In the case of the Mahāsatipaṭṭhāna-sutta, the brain is



noted as a variant in the Burmese and PTS editions; in the case of the
Girimānanda-sutta it does not even feature as a variant.415

The absence of the brain in canonical listings of constituents of the
human body is a standard feature of the Pāli discourses, which regularly
include only thirty-one anatomical parts in such instructions. The brain
occurs elsewhere among Pāli discourse and Vinaya literature and thus was
obviously known as part of the human body,416 but for whatever reason it
was not considered an item to be mentioned in such listings in Pāli
discourses. The brain is found in the Chinese Āgama parallels to the
Mahāsatipaṭṭhāna-sutta.417

In listings of the anatomical parts in later Pāli texts like the
Khuddakapāṭha and the Paṭisambhidāmagga, the brain is explicitly
included,418 and the Visuddhimagga by Buddhaghosa also mentions the
brain.419 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 Theravāda tradition the brain came gradually
to be included in listings of anatomical parts finds unexpected confirmation
in a version of the Girimānanda-sutta that was transmitted to Tibet during
the early fourteenth century by a Sri Lankan monk who was living in
India.420 The original he had brought for translation into Tibetan has been
identified as a Theravāda version.421 In the case of this alternative
Theravāda version of the Girimānanda-sutta, extant in Tibetan translation,
the listing of anatomical parts does mention the brain.422

Not only the fact that the brain is included in this version of the
Girimānanda-sutta but also other variations compared to the Pāli version of
this discourse make it safe to conclude that the Tibetan translation 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 Pāli editions now
extant.423 Given the apparent tendency to include the brain in such listings
in Theravāda texts, it would be natural if versions of the Girimānanda-
sutta, and by implication also other texts that have such listings (such as the
Mahāsatipaṭṭhāna-sutta), came to reflect this tendency by incorporating the
term.



This in turn implies that the chants do indeed accurately reflect a
development that apparently took place in a transmission lineage of
Theravāda Pāli discourses that ended up being preserved in Tibetan
translation. In contrast, had the chants been in some way based on a written
text available in the twentieth century in Sri Lanka, those preparing the
texts for recitation would hardly have included the brain in a listing of the
anatomical parts. Although the Tibetan text had been translated into French
already toward the end of the nineteenth century,424 the problem is not just
that awareness of this alternative would require someone in Sri Lanka who
knew French.425 It would also require an understanding of the significance
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
development. Groundbreaking in this respect are a work published in
German in 1994 and an in-depth study in English in 1997.426 An intentional
addition of the brain to the listing of anatomical parts in the
Mahāsatipaṭṭhāna-sutta and the Girimānanda-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 existence in the 1970s or early 1980s, making it safe to
conclude that the mention 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 Sārnāth
that portrays the Buddha with his hands in the gesture of “setting in motion
the wheel of Dharma,” a standard expression used to symbolize 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.427 The Buddha is flanked by a deva 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 Pāli editions conclude with a single reference to the devas of the
Brahmā world, the brahmakāyikā devā. Instead of just this single reference,
the chanting has a long listing of various devas reflecting subdivisions of
the Brahmā world.428 These are as follows:

 brahmapārisajjā devā
 brahmapurohitā devā
 mahābrahmā devā
 parittābhā devā
 appamāṇābhā devā
 ābhassarā devā
 parittasubhā devā
 appamāṇasubhā devā
 subhakiṇṇakā devā
 vehapphalā devā
 avihā devā
 atappā devā
 sudassā devā
 sudassī devā
 akaniṭṭhakā devā

Such a listing of subdivisions of the Brahmā realm is absent from any of the
four Pāli editions of the Dhammacakkappavattana-sutta. It is also not found
in any of the Chinese parallels to this discourse.429 A parallel in the
Mūlasarvāstivāda Vinaya preserved in Chinese translation follows a
reference to what corresponds to the brahmakāyikā devā with the Chinese
counterpart to the akaniṣṭha devas (corresponding to the last in the list
above),430 without bringing in any of the others. Even this class of devas is
not mentioned in the corresponding version of the Mūlasarvāstivāda Vinaya



preserved in Sanskrit and in Tibetan translation, whose listings do not
proceed beyond a single reference to the devas of the Brahmā world.431

A list of devas similar to the above can be found in a different context in
the Vibhaṅga, a work of the Theravāda Abhidharma collection, with the
difference that it additionally mentions a type of deva that is devoid of
perception.432 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 Dhammacakkappavattana-
sutta does not include them.

Among Pāli discourses, to some extent comparable listings of realms of
the Brahmā world, although with some differences, can be found in the
Sāleyyaka-sutta and the Saṅkhāruppatti-sutta.433 Together with the
Vibhaṅga passage, these two discourses point to a tendency for descriptions
of such celestial realms to become more detailed.434

Considering these two listings from the viewpoint of their respective
parallels, a Saṃyukta-āgama parallel to the Sāleyyaka-sutta only mentions
the main realms, without giving any further divisions into their respective
subrealms.435 The Saṅkhāruppatti-sutta does not have a parallel properly
speaking, although a Madhyama-āgama discourse shows some
similarities.436 This discourse lists the main realms, without giving any
further division into subrealms.437

The second of these two cases is of less significance, since this
Madhyama-āgama discourse is in general quite different from the
Saṅkhāruppatti-sutta. This does not apply in the same way to the case of
the Sāleyyaka-sutta, however, so that in this case the Saṃyukta-āgama
discourse is a proper parallel. This parallel shows that developing
increasingly detailed listings of celestial realms is a tendency that manifests
in particular in Theravāda discourses. In other words, a comparative study
brings to light that in the case of the Sāleyyaka-sutta the apparent interest in
subdivisions of the Brahmā world was strong enough among Theravāda
reciters to affect the discourse itself. This is in line with the case of the
Mahāsatipaṭṭhāna-sutta mentioned above, where a similar interest in
additional detail led to a rather substantial section being incorporated in the
Pāli version of the discourse.438 It would be fully in keeping with the same
tendency if a Theravāda version of the Dhammacakkappavattana-sutta



were to incorporate a detailed listing of devas of the Brahmā realm in its
final part.

This is in fact the case for a version of the Dhammacakkappavattana-
sutta found as part of the Catubhāṇavārapāḷi, a Sri Lankan collection of
Pāli paritta texts for recitation purposes. The relevant part in the
Catubhāṇavārapāḷi does have the detailed list of devas.439

Now the Catubhāṇavārapāḷi comprises a range of different Pāli
texts.440 Of the discourses chanted by Dhammaruwan, this collection has
counterparts to the three Gilāna-suttas (SN 46.14–16), the Girimānanda-
sutta (AN 10.60), the Metta-sutta (Sn 143–52), the Ratana-sutta (Sn 222–
38), and the (Mahā-)maṅgala-sutta (Sn 258–69). Not included in the
Catubhāṇavārapāḷi are the three Dīgha-nikāya discourses (DN 15, DN 16,
DN 22), the Anattalakkhaṇa-sutta (SN 22.59), and the Dhammapada
(Dhp).441 Out of the chanted material studied in this chapter, what recurs in
the Catubhāṇavārapāḷi 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 Catubhāṇavārapāḷi. In the case of the list of devas, the chanting
differs from all four editions but agrees with the Catubhāṇavārapāḷi.
Should the chanting have been based on a version of the
Catubhāṇavārapāḷi, 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 Catubhāṇavārapāḷi 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:

MINOR VARIANTS IN FOUR EDITIONS COMPARED TO THE CATUBHĀṆAVĀRAPĀḶI:



MAJOR VARIANTS IN FOUR EDITIONS COMPARED TO THE CATUBHĀṆAVĀRAPĀḶI:

In the case of three major variants the chanting conforms to the
Catubhāṇavārapāḷi. 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
Catubhāṇavārapāḷi. Considered together with the fact that about 75 percent
of the chanted material is anyway without a parallel in the
Catubhāṇavārapāḷi, it seems fair to conclude that Dhammaruwan’s
recitation was not based on a version of this paritta collection.

According to the assessment by a Pāli scholar well versed in South and
Southeast Asian manuscript cultures, the chants contain a number of
variants that are distinctly un–Sri Lankan.444 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
Catubhāṇavārapāḷi is the reference to the brain in the Girimānanda-sutta,
discussed above.445 Not only is the brain not mentioned in the version of
the Girimānanda-sutta found in the Catubhāṇavārapāḷi, but in another text
found in this collection the brain does occur as part of a list of anatomical
parts, yet this is found in a different place in this list. Whereas in the
Girimānanda-sutta chanted by Dhammaruwan the brain occurs in the midst
of the list, after feces, in the listing of anatomical parts in the
Catubhāṇavārapāḷi the brain stands at the end of the list.446 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
Catubhāṇavārapāḷi been influencing Dhammaruwan’s chants, one would
expect either that the brain would not be mentioned in the Girimānanda-
sutta at all or else that an addition of the brain to the Girimānanda-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
Catubhāṇavārapāḷi and in the Dhammacakkappavattana-sutta chanted by
Dhammaruwan does not seem to be reflecting an influence of the former on
the latter. Instead, it rather confirms that Theravāda versions of the
Dhammacakkappavattana-sutta did indeed end up incorporating the
detailed listing of devas.447

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
Pāli 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 anatomical
parts, thereby departing from all consulted editions. That the brain did



indeed eventually become part of such a list in a version of the
Girimānanda-sutta is attested by a Tibetan translation of a Theravāda
version of this discourse carried out in the fourteenth century. The recitation
of the Dhammacakkappavattana-sutta has a substantial additional part that
mentions different realms of the Brahmā world, which a paritta collection
shows to have indeed become part of this discourse in a Theravāda 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 Pāli that he did not learn and
was not made to recite in this way in his present life in Sri Lanka.

310. The PhD thesis was published as Anālayo 2003; on the benefit of using traditional modes of
learning a discourse alongside modern academic research, in relation to the Satipaṭṭhāna-sutta, see
also Anālayo 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.
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 grammatical
errors.
319. 2–04.38 until 2–05.53.
320. 1–16.22 until 1–17.55.
321. On the life of Buddhaghosa see, e.g., Law 1923, Buddhadatta 1944, and Ñāṇamoli 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 Hinüber 2015, 357–58, “it seems that Buddhaghosa was
invited to the Mahāvihāra and that he came from South India, where there was a strong Theravāda
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.”



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 mastering engineer with
almost 50 years of experience.”
324. On the transmission of the Pāli texts to Sri Lanka see, e.g., Malalasekera 1928/1994 and
Adikaram 1946/1994.
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 Hinüber 1991, 123.
327. See, e.g., von Hinüber 1989, 67 and Bronkhorst 2016, 164.
328. The experiment in question presented texts with instructions about the use of Microsoft 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, Denhière, and Kintsch, 2002, 284 report that
“contrary to our expectations, the beginner participants recognized true targets faster than the other
two groups. . .our interpretation is that the answers of the beginners were based mainly upon the
surface features of the text.”
329. Several other recordings available to me are from the Paṭṭhāna.
330. For a detailed study see Anālayo 2014b, 91–100.
331. The order of Dhammaruwan’s recitation corresponds to the order of these three discourses
adopted in the Khuddakapāṭha. A difference is that in the Khuddakapāṭha two other texts come in
between the Ratana-sutta (Khp 6), and the Metta-sutta (Khp 9), namely the Tirokuḍḍa-sutta (Khp 7)
and the Nidhikaṇḍa-sutta (Khp 8). Nevertheless, the Khuddakapāṭha seems the more probable source
given the semblance between the texts chanted by Dhammaruwan and collections of texts for paritta
purposes, for which the Khuddakapāṭha appears to have provided a starting point; see also below
notes 439–41.
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 Anālayo 2014a, 41–45.
334. The phrase is absent from all four editions in the case of SN 22: 29.10 and AN 10: 00.00; it is
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 katamo, yet the correct form would be
katamā. 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.
339. DN 16: 13.41.
340. Khp/Sn: 14.02.
341. DN 22: 2–07.56.
342. DN 22: 2–08.08 and 2–08.22.



343. DN 15: 15.37.
344. DN 15: 17.43.
345. DN 22: 6–21.36.
346. DN 22: 2–20.42 and 2–20.57.
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.
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.
351. DN 22: 1–36.06. Another instance of the same variant occurs also in Ce, 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).
354. Another instance of the same variant occurs also in Ce, 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 a note
on the variant corresponding to the chanting).
356. DN 16: 15.12.
357. A second occurrence of the term also varies in Ce, 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 Ce, the variant is found only in Khp.
361. In the case of Ee, 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.
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 Ce, 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.
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.
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.
381. In the case of Ce and Ee, 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 seyyathā, that “with foll. idaṃ it takes the
form seyyathídaṃ, 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 Ce,
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 Ce, hence I have noted them
separately; see DN 22: 2–09.14 etc.
386. DN 22: 2–10.36.
387. Several instances of the same variant occur also in Be, hence I have listed them separately; 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.
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.
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 Ee 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 Ee, the variant is found only in Sn.
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 pañcasu nīvaraṇesu 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 as if 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.
408. DN 22: 6–33.52.
409. MĀ 98 at T 1.26.584b16.



410. DN 15: 15.45.
411. DN 15 at DN II 58,31, with its parallels DĀ 13 at T I 60c19, T 14 at T I 242b18, MĀ 97 at T I
579a1, and T 52 at T I 844c17.
412. Anālayo 2005, 104–5, followed by a full translation and study in Anālayo 2008c and a
comparative study in Anālayo 2011a, 635–39. The comparative study of Majjhima-nikāya discourses
and their Madhyama-āgama parallels by Minh Chau 1964/1991 does not mention this major
difference.
413. Ps IV 94,23 (commenting on MN 112) and MĀ 187 at T 1.26.732b14.
414. DN 22: 1–16.37, 1–18.56, and AN 10: 06.05.
415. In the case of the Satipaṭṭhāna-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 I 274,16 even reports a case of successful brain
surgery by Jīvaka, who also took care of the medical needs of the Buddha and his disciples; for a
survey of the cures performed by Jīvaka see, e.g., Zysk 1982.
417. The brain is mentioned in the Chinese parallels to DN 22, MĀ 98 at T 1.26.583b8 and EĀ 12.1
at T 2.125.568a20: 腦.
418. Khp 2,9 and Paṭis I 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
Gayā, rdo rje gdan bzhugs pa.
421. Skilling 1993, 73 explains that a set of thirteen texts, which includes this version of the
Girimānanda-sutta (D 38 or Q 754), all of which were translated in collaboration with the same
monk, are “the only group of Theravādin texts in the Kanjur.”
422. D 38 shes ka 277a3: glad pa or Q 754 sher tsi 293b8: klad pa; mentioned right at the end of the
list. 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 Anālayo 2016b, 100–104, see esp. notes 5–
9 and 15 on differences (besides the reference to the brain) when compared to its Pāli parallel AN
10.60.
424. Feer 1883, 146; for a survey of scholarship on the group of Theravāda texts translated into
Tibetan, among which D 38 or Q 754 occurs, see Skilling 1993, 98–100. A brief reference to the
whole set can be found in an entry in the Encyclopaedia of Buddhism (published in Sri Lanka) by van
Zeyst 1971, 153, which only gives the title (as “Giri, Ānanda”), without further information about its
contents.
425. To my knowledge the first discussion in English of this transmission of Theravāda texts to Tibet
is Skilling 1993, which is thus later than the time when the chants were recorded.
426. Von Hinüber 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.”
428. SN 56: 22.47.
429. For a detailed study with translations see Anālayo 2012a and 2013a.
430. T 24.1450.128a23: 阿迦尼吒天.
431. Gnoli 1977, 137,7 and Waldschmidt 1957, 157,11.
432. Vibh 424,3, which besides standing alone in mentioning the asaññasattā devā, speaks of the
subhakiṇṇā devā and akaniṭṭhā devā, whereas the chanting refers to these as the subhakiṇṇakā devā
and the akaniṭṭhakā devā. The listing in the Vibhaṅga serves to correlate each 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 I 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 abbreviated) and MN 120 at
MN III 102,25. Both listings differ by not mentioning the three subdivisions of the Brahmā realm
corresponding to the first absorption (brahmapārisajjā devā, brahmapurohitā devā, mahābrahmā
devā), and by adding the ābhā devā and the subhā devā (the last is not found in the Be and Se editions
of MN 41, nor in the Be and Ce 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, 3n1 and Marasinghe 1974, 50–51. This tendency to subdivide realms that
correspond to the second and third absorption is not an exclusively Theravāda preoccupation, as such
subdivisions can also be found, for example, in the Mahāvastu, Senart 1890, 348,19, although this
listing does not have a counterpart to the parīttaśubhā devā, which are, however, mentioned in
another listing in the same work, Senart 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. SĀ 1042 at T 2.99.273a15 mentions only 光⾳ and 遍淨, corresponding to the ābhassarā and
the subhakiṇṇā devā. The rest of the exposition is abbreviated, 乃⾄, as a result of which only the
highest realm of the Pure Abodes finds explicit mention, 阿伽尼吒, corresponding to the akaniṭṭhā
devā mentioned last in the Sāleyyaka-sutta. For a translation of SĀ 1042 see Anālayo 2006b and for a
comparative study also Anālayo 2011a, 263–68.
436. That MĀ 168 differs quite substantially from MN 120 had already been noted by Minh Chau
1964/1991, 143; see also Schmithausen 1987, 355n204 and Anālayo 2011a, 679.
437. MĀ 168 at T 1.26.700c5: 梵⾝天, corresponding to the brahmakāyikā devā, T 1.26.700c13: 晃
昱天, corresponding to the ābhassarā devā, T 1.26.700c22: 遍淨天, corresponding to the subhakiṇṇā
devā, and T 1.26.701a1: 果實天, corresponding to the vehappalā devā. MĀ 168 then continues with
the immaterial realms and does not mention the Pure Abodes at all.
438. See above note 330.
439. Ānandajoti 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: Saraṇattaya, Dasasikkhāpada, Sāmaṇerapañha,
Dvattiṁsākāra, Paccavekkhaṇā, Dasadhamma, Maṅgala-sutta, Ratana-sutta, Karaṇīyametta-sutta,
Khandha-paritta, Metta-sutta, Mettānisaṁsa, Mora-paritta, Canda-paritta, Suriya-paritta,
Dhajagga-paritta, Mahākassapatherabojjhaṅga, Mahāmoggallānatherabojjhaṅga,
Mahācundatherabojjhaṅga, Girimānanda-sutta, Isigili-sutta, and Āṭānāṭiya-sutta, to which an
alternative longer version of the Catubhāṇavārapāḷi adds Dhammacakkapavattana-sutta,
Mahāsamaya-sutta, Āḷavaka-sutta, Kasibhāradvāja-sutta, Parābhava-sutta, Vasala-sutta, and
Saccavibhaṅga-sutta (the addition is placed before the last item in the shorter list, the Āṭānāṭiya-
sutta); see also, e.g., Karunaratne 1977 and de Silva 1981, 5–6. Skilling 1992, 118 comments that
“the earliest definite reference to the four Bhāṇavāra that I am aware of is an inscription of Kassapa
V, dated circa 929–39 A.C., from the Jetavana area in Anurādhapura.” Harvey 1993a, 79 notes the
Sri Lankan belief that “the compilation of parittas known as Catubhāṇavāra-pāli. . .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.
441. Skilling 1992, 119–20 notes that “the Catubhāṇavāra is not, however, recited or even generally
known in Burma today, and its exact status in the past remains to be determined. . .the standard
collection used in Burma today consists of 11 texts called simply Paritta. . .the Sīrimaṅgala-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 version contains three of the texts chanted by Dhammaruwan that are not
found in the Catubhāṇavārapāḷi, namely DN 22, SN 22.59, and Dhp (as well as material from the
Paṭṭhāna; see above note 329), although this Burmese paritta 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 Dhammaruwan’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 Girimānanda-sutta and thus in this respect also differs from
the Catubhāṇavārapāḷi. 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 traditional 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.
442. SN 46: 15.55, 23.43.
443. See above note 405.
444. The scholar is G. A. Somaratne, who reedited the first volume of the Saṃyutta-nikāya for the
PTS (1998) and who served as chief editor of the Dhammachai Tipiṭaka Project (Thailand) for the
pilot edition of the first volume of the Dīgha-nikāya and thus is very familiar with the Pāli-discourse
manuscript traditions of South and Southeast Asia (on which see the survey by von Hinüber 2016,
951–54). According to Somaratne’s assessment, minor variants like guṇagaṇṭhikajātā (DN 15:



02.08), avenipātadhammo (DN 16: 01.01), opaneyyiko (DN 16: 02.36), añjalikaraṇeyyo (DN 16:
04.05), añjanto (DN 22: 1–06.13), upekkho (DN 22: 6–30.13), and suhujū (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. Ānandajoti 2009, 16.
447. In fact another such instance can be found in a Laotian paritta recitation. Langer 2012, 33
reports that, as part of a recitation of the mātikās of the Dhammasaṅgaṇī and the Paṭṭhāna, 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 Brahmā gods together as brahmakāyikā
devā.”
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Conclusion

REBIRTH IS AN integral component of the teachings of the historical 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
of subjective and culturally influenced conditioning on otherworld
experiences. 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
activities in the brain.

Documentation of apparently correct information provided by children
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 significantly
contributed to changing the notion of rebirth from a religious creed to a
reasonable belief.448

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 Pāli 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
Girimānanda-sutta (AN 10.60) and the Dhammacakkappavattana-sutta
(SN 56.11).449 The ability to hear the chants for oneself adds 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
importance is to learn to face mortality, one’s own and that of others, rather
than turning a blind eye to it. I doubt this challenge can be met by resorting



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.450 In fact in early Buddhist
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.451

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 reincarnation. 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 reincarnation, 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-early-buddhism. The making
available of central evidence in this way is in line with a suggestion by Visoni 2010, 101 that, “in
order to generate more knowledge and interest among the scientific community concerning research
of C[ases] 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 Anālayo 2016b, 200–207.
451. Dhp 21, a stanza that has similarly worded parallels in the Gāndhārī Dharmapada 115, Brough
1962/2001, 135, the Patna Dharmapada 14, Cone 1989, 108, and the Udānavarga 4.1, Bernhard
1965, 126 (which in the last line has sadā, “always,” instead of yathā, “as if”).



Transcriptions

INTRODUCTION

IN WHAT FOLLOWS I present transcripts of the Pāli chants by Dhammaruwan
selected for study in this book, arranged in sequence according to their
placing in the Pāli 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.452

This is followed by the variants in the four Pāli editions consulted (Be:
Burmese, Ce: Ceylonese, Ee: Pali Text Society, and Se: Siamese), from
which I only note those that make a clearly audible difference.453 The same
goes for the annotation in these editions, from which I only record variants
mentioned in the edition’s notes if these correspond 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.454

DN 15 Mahānidāna-sutta455

evaṃ me sutaṃ. ekaṃ samayaṃ bhagavā kurūsu viharati
kammāsadhammaṃ nāma kurūnaṃ nigamo.

atha kho āyasmā ānando yena bhagavā ten’ upasaṅkami.
upasaṅkamitvā bhagavantaṃ abhivādetvā ekamantaṃ nisīdi. ekamantaṃ
nisinno kho āyasmā ānando bhagavantaṃ etad avoca:

acchariyaṃ bhante abbhutaṃ bhante yāva gambhīro cāyaṃ bhante
paṭiccasamuppādo gambhīrāvabhāso ca, atha ca pana me uttānakuttānako
viya khāyatī ti.



mā h’ evaṃ ānanda avaca, mā h’ evaṃ ānanda avaca. gambhīro
cāyaṃ, ānanda,456 paṭiccasamuppādo gambhīrāvabhāso ca. etassa ānanda
dhammassa ananubodhā appaṭivedhā evam ayaṃ pajā tantākulakajātā
guṇagaṇṭhikajātā457 muñjapabbajabhūtā apāyaṃ duggatiṃ vinipātaṃ
saṃsāraṃ nātivattati.

atthi idappaccayā jarāmaraṇan ti iti puṭṭhena satā ānanda atthi’ ssa458

vacanīyaṃ. kim paccayā jarāmaraṇan ti iti ce vadeyya, jātipaccayā
jarāmaraṇan ti icc’ assa vacanīyaṃ.

atthi idappaccayā jātī ti iti puṭṭhena satā ānanda atthi ’ssa459

vacanīyaṃ. kim paccayā jātī ti iti ce vadeyya, bhavapaccayā jātī ti icc’ assa
vacanīyaṃ.

atthi idappaccayā bhavo ti iti puṭṭhena satā ānanda atthi ’ssa460

vacanīyaṃ. kim paccayā bhavo ti iti ce vadeyya, upādānapaccayā bhavo ti
icc’ assa vacanīyaṃ.

atthi idappaccayā upādānan ti iti puṭṭhena satā ānanda atthi ’ssa461

vacanīyaṃ. kim paccayā upādānan ti iti ce vadeyya, taṇhāpaccayā
upādānan ti icc’ assa vacanīyaṃ.

atthi idappaccayā taṇhā ti iti puṭṭhena satā ānanda atthi ’ssa462

vacanīyaṃ. kim paccayā taṇhā ti iti ce vadeyya, vedanāpaccayā taṇhā ti
icc’ assa vacanīyaṃ.

atthi idappaccayā vedanā ti iti puṭṭhena satā ānanda atthi ’ssa463

vacanīyaṃ. kim paccayā vedanā ti iti ce vadeyya, phassapaccayā vedanā ti
icc’ assa vacanīyaṃ.

atthi idappaccayā phasso ti iti puṭṭhena satā ānanda atthi ’ssa464

vacanīyaṃ. kim paccayā phasso ti iti ce vadeyya, nāmarūpapaccayā phasso
ti icc’ assa vacanīyaṃ.

atthi idappaccayā nāmarūpan ti iti puṭṭhena satā ānanda atthi ’ssa465

vacanīyaṃ. kim paccayā nāmarūpan ti iti ce vadeyya, viññāṇapaccayā
nāmarūpan ti icc’ assa vacanīyaṃ.

atthi idappaccayā viññāṇan ti iti puṭṭhena satā ānanda atthi ’ssa466

vacanīyaṃ. kim paccayā viññāṇan ti iti ce vadeyya, nāmarūpapaccayā
viññāṇan ti icc’ assa vacanīyaṃ.

iti kho ānanda nāmarūpapaccayā viññāṇaṃ, viññāṇapaccayā
nāmarūpaṃ, nāmarūpapaccayā phasso, phassapaccayā vedanā,
vedanāpaccayā taṇhā, taṇhāpaccayā upādānaṃ, upādānapaccayā bhavo,



bhavapaccayā jāti, jātipaccayā jarāmaraṇaṃ. . .467

sokaparidevadukkhadomanass’ upāyāsā sambhavanti. evam etassa
kevalassa dukkhakkhandhassa samudayo hoti.

jātipaccayā jarāmaraṇan ti iti kho pan’ etaṃ vuttaṃ. tad ānanda iminā
p’ etaṃ pariyāyena veditabbaṃ, yathā jātipaccayā jarāmaraṇaṃ. jāti ca468

hi ānanda nābhavissa sabbena sabbaṃ sabbathā sabbaṃ kassaci kimhici,
seyyathi idaṃ469 devānaṃ vā devattāya, gandhabbānaṃ vā
gandhabbattāya, yakkhānaṃ vā yakkhattāya, bhūtānaṃ vā bhūtattāya,
manussānaṃ vā manussattāya, catuppadānaṃ vā catuppadattāya,
pakkhīnaṃ vā pakkhittāya,470 sarīsapānaṃ vā siriṃsapattāya,471 tesaṃ
tesañ ca. . .472 ānanda sattānaṃ tathattāya jāti nābhavissa, sabbaso jātiyā
asati jātinirodhā api nu kho jarāmaraṇaṃ paññāyethā ti?

no h’ etaṃ bhante.
tasmātih’ ānanda es’ eva hetu etaṃ nidānaṃ esa samudayo esa

paccayo jarāmaraṇassa, yad idaṃ jāti.
bhavapaccayā jātī ti iti kho pan’ etaṃ vuttaṃ. tad ānanda iminā p’ etaṃ

pariyāyena veditabbaṃ, yathā bhavapaccayā jāti. bhavo ca473 hi ānanda
nābhavissa sabbena sabbaṃ sabbathā sabbaṃ kassaci kimhici, seyyathi
idaṃ474 kāmabhavo vā475 rūpabhavo vā476 arūpabhavo vā hi,477 sabbaso
bhave asati bhavanirodhā api nu kho jāti paññāyethā ti?

no h’ etaṃ bhante.
tasmātih’ ānanda es’ eva hetu etaṃ nidānaṃ esa samudayo esa

paccayo jātiyā, yad idaṃ bhavo.
upādānapaccayā bhavo ti iti kho pan’ etaṃ vuttaṃ. tad ānanda iminā p’

etaṃ pariyāyena veditabbaṃ, yathā upādānapaccayā bhavo. upādānañ
ca478 hi ānanda nābhavissa sabbena sabbaṃ sabbathā sabbaṃ kassaci
kimhici, seyyathi idaṃ479 kāmūpādānaṃ vā diṭṭhūpādānaṃ vā
sīlabbatūpādānaṃ vā attavādūpādānaṃ vā, sabbaso upādāne asati
upādānanirodhā api nu kho bhavo paññāyethā ti?

no h’ etaṃ bhante.
tasmātih’ ānanda es’ eva hetu etaṃ nidānaṃ esa samudayo esa

paccayo bhavassa, yad idaṃ upādānaṃ.
taṇhāpaccayā upādānan ti iti kho pan’ etaṃ vuttaṃ. tad ānanda iminā

p’ etaṃ pariyāyena veditabbaṃ, yathā taṇhāpaccayā upādānaṃ. taṇhā
ca480 hi ānanda nābhavissa sabbena sabbaṃ sabbathā sabbaṃ kassaci



kimhici, seyyathi idaṃ481 rūpataṇhā saddataṇhā gandhataṇhā rasataṇhā
phoṭṭhabbataṇhā dhammataṇhā, sabbaso taṇhāya asati taṇhānirodhā api
nu kho upādānaṃ paññāyethā ti?

no h’ etaṃ bhante.
tasmātih’ ānanda es’ eva hetu etaṃ nidānaṃ esa samudayo esa

paccayo upādānassa, yad idaṃ taṇhā.
vedanāpaccayā taṇhā ti iti kho pan’ etaṃ vuttaṃ. tad ānanda iminā p’

etaṃ pariyāyena veditabbaṃ, yathā vedanāpaccayā taṇhā. vedanā ca482 hi
ānanda nābhavissa sabbena sabbaṃ sabbathā sabbaṃ kassaci kimhici,
seyyathi idaṃ483 cakkhusamphassajā vedanā sotasamphassajā vedanā
ghānasamphassajā vedanā jivhāsamphassajā vedanā484 kāyasamphassajā
vedanā manosamphassajā vedanā, sabbaso vedanāya asati vedanānirodhā
api nu kho taṇhā paññāyethā ti?

no h’ etaṃ bhante.
tasmātih’ ānanda es’ eva hetu etaṃ nidānaṃ. . .485 esa paccayo

taṇhāya, yad idaṃ vedanā. . .486

phassapaccayā vedanā ti iti kho pan’ etaṃ vuttaṃ. tad ānanda iminā p’
etaṃ pariyāyena veditabbaṃ, yathā phassapaccayā vedanā ti.487 phasso
ca488 hi ānanda nābhavissa sabbena sabbaṃ sabbathā sabbaṃ kassaci
kimhici, seyyathi idaṃ489 cakkhusamphasso sotasamphasso
ghānasamphasso jivhāsamphasso kāyasamphasso manosamphasso,
sabbaso phasse asati phassanirodhā api nu kho vedanā paññāyethā ti?

no h’ etaṃ bhante.
tasmātih’ ānanda es’ eva hetu etaṃ nidānaṃ esa samudayo esa

paccayo vedanāya, yad idaṃ phasso.
nāmarūpapaccayā phasso ti iti kho pan’ etaṃ vuttaṃ. tad ānanda iminā

p’ etaṃ pariyāyena veditabbaṃ, yathā nāmarūpapaccayā phasso. yehi
ānanda ākārehi. . .490 yehi nimittehi yehi uddesehi nāmakāyassa paññatti
hoti, tesu ākāresu tesu liṅgesu tesu nimittesu tesu uddesesu asati api nu kho
rūpakāye adhivacanasamphasso paññāyethā ti?

no h’ etaṃ bhante.
yehi ānanda ākārehi yehi liṅgehi yehi nimittehi yehi uddesehi

rūpakāyassa paññatti hoti, tesu ākāresu tesu liṅgesu tesu nimittesu tesu
uddesesu asati api nu kho nāmakāye paṭighasamphasso paññāyethā ti?

no h’ etaṃ bhante.



yehi ānanda ākārehi yehi liṅgehi yehi nimittehi yehi uddesehi
nāmakāyassa ca rūpakāyassa ca paññatti hoti, tesu ākāresu tesu liṅgesu
tesu nimittesu tesu uddesesu asati api nu kho adhivacanasamphasso vā
paṭighasamphasso vā paññāyethā ti?

no h’ etaṃ bhante.
yehi ānanda ākārehi yehi liṅgehi yehi nimittehi yehi uddesehi

nāmarūpassa paññatti hoti, tesu ākāresu tesu liṅgesu tesu nimittesu tesu
uddesesu asati api nu kho phasso paññāyethā ti?

no h’ etaṃ bhante.
tasmātih’ ānanda es’ eva hetu etaṃ nidānaṃ esa samudayo esa

paccayo phassassa, yad idaṃ nāmarūpaṃ.
viññāṇapaccayā nāmarūpan ti iti kho pan’ etaṃ vuttaṃ. tad ānanda

iminā p’ etaṃ pariyāyena veditabbaṃ, yathā viññāṇapaccayā nāmarūpaṃ.
viññāṇañ ca491 hi ānanda mātu kucchismiṃ492 na okkamissatha, api nu kho
nāmarūpaṃ mātu kucchismiṃ samucchissathā493 ti?

no h’ etaṃ bhante.
viññāṇañ ca494 hi ānanda mātu kucchismiṃ495 okkamitvā

vokkamissatha, api nu kho nāmarūpaṃ itthattāya abhinibbattissathā ti?
no h’ etaṃ bhante.
viññāṇañ ca496 hi ānanda daharass’ eva sato vocchissatha497

kumārassa498 vā kumārikāya vā, api nu kho nāmarūpaṃ vuddhiṃ virūḷhiṃ
vepullaṃ āpajjissathā ti?

no h’ etaṃ bhante.
tasmātih’ ānanda es’ eva hetu etaṃ nidānaṃ esa samudayo esa

paccayo nāmarūpassa, yad idaṃ viññāṇaṃ.
nāmarūpapaccayā viññāṇan ti iti kho pan’ etaṃ vuttaṃ. tad ānanda

iminā p’ etaṃ pariyāyena veditabbaṃ, yathā nāmarūpapaccayā viññāṇaṃ.
viññāṇañ ca499 hi ānanda nāmarūpe patiṭṭhaṃ na labhissatha, api nu kho
āyati500 jātijarāmaraṇaṃ dukkhaṃ samudayasambhavo501 paññāyethā ti?

no h’ etaṃ bhante.
tasmātih’ ānanda es’ eva hetu etaṃ nidānaṃ esa samudayo esa

paccayo viññāṇassa yad idaṃ nāmarūpaṃ.
ettāvatā kho ānanda jāyetha vā jīyetha vā mīyetha vā cavetha vā

uppajjetha502 vā, ettāvatā adhivacanapatho, ettāvatā niruttipatho, ettāvatā



paññattipatho,503 ettāvatā paññāvacaraṃ, ettāvatā vaṭṭaṃ vattati itthaṃ504

paññāpanāya, yad idaṃ nāmarūpaṃ saha viññāṇena.

DN 16 Mahāparinibbāna-sutta505

. . .506 ādīnavā dussīlassa sīlavipattiyā. katame pañca?
idha gahapatayo dussīlo sīlavipanno pamādādhikaraṇaṃ mahatiṃ

bhogajāniṃ nigacchati. ayaṃ paṭhamo ādīnavo dussīlassa sīlavipattiyā.507

puna ca paraṃ gahapatayo dussīlassa sīlavipannassa pāpako kittisaddo
abbhuggacchati. ayaṃ dutiyo ādīnavo dussīlassa sīlavipattiyā.

puna ca paraṃ gahapatayo dussīlo sīlavipanno yaññad508 eva parisaṃ
upasaṅkamati, yadi khattiyaparisaṃ yadi brāhmaṇaparisaṃ yadi
gahapatiparisaṃ yadi samaṇaparisaṃ, avisārado upasaṅkamati
maṅkubhūto. ayaṃ tatiyo ādīnavo dussīlassa sīlavipattiyā.

puna ca paraṃ gahapatayo dussīlo sīlavipanno sammūḷho kālaṃ karoti.
ayaṃ catuttho ādīnavo dussīlassa sīlavipattiyā.

puna ca paraṃ gahapatayo dussīlo sīlavipanno kāyassa bhedā paraṃ
maraṇā apāyaṃ duggatiṃ vinipātaṃ nirayaṃ uppajjati.509 ayaṃ pañcamo
ādīnavo dussīlassa sīlavipattiyā.

ime kho gahapatayo pañca ādīnavo510 dussīlassa sīlavipattiyā.
pañcime gahapatayo ānisaṃsā sīlavato sīlasampadāya. katame pañca?
idha gahapatayo sīlavā sīlasampanno appamādādhikaraṇaṃ mahantaṃ

bhogakkhandhaṃ adhigacchati. ayaṃ paṭhamo ānisaṃso sīlavato
sīlasampadāya.

puna ca paraṃ gahapatayo sīlavato sīlasampannassa kalyāṇo
kittisaddo abbhuggacchati. ayaṃ dutiyo ānisaṃso sīlavato sīlasampadāya.

puna ca paraṃ gahapatayo sīlavā sīlasampanno511 yaññad512 eva
parisaṃ upasaṅkamati, yadi khattiyaparisaṃ yadi brāhmaṇaparisaṃ yadi
gahapatiparisaṃ yadi samaṇaparisaṃ, visārado upasaṅkamati
amaṅkubhūto. ayaṃ tatiyo ānisaṃso sīlavato sīlasampadāya.

puna ca paraṃ gahapatayo sīlavā sīlasampanno asammūḷho kālaṃ
karoti. ayaṃ catuttho ānisaṃso sīlavato sīlasampadāya.

puna ca paraṃ gahapatayo sīlavā sīlasampanno kāyassa bhedā paraṃ
maraṇā sugatiṃ saggaṃ lokaṃ uppajjati.513 ayaṃ pañcamo ānisaṃso



sīlavato sīlasampadāya514

. . .515 catunnaṃ bhikkhave ariyasaccānaṃ ananubodhā appaṭivedhā evam
idaṃ dīgham addhānaṃ sandhāvitaṃ saṃsaritaṃ mamaññeva516 tumhākañ
ca. katamesaṃ catunnaṃ?

dukkhassa bhikkhave ariyasaccassa ananubodhā appaṭivedhā evam
idaṃ dīgham addhānaṃ sandhāvitaṃ saṃsaritaṃ mamaññeva517 tumhākañ
ca.

dukkhasamudayassa bhikkhave ariyasaccassa ananubodhā appaṭivedhā
evam idaṃ dīgham addhānaṃ sandhāvitaṃ saṃsaritaṃ mamaññeva518

tumhākañ ca.
dukkhanirodhassa bhikkhave ariyasaccassa ananubodhā appaṭivedhā

evam idaṃ dīgham addhānaṃ sandhāvitaṃ saṃsaritaṃ mamaññeva519

tumhākañ ca.
dukkhanirodhagāminiyā paṭipadāya bhikkhave ariyasaccassa

ananubodhā appaṭivedhā evam idaṃ dīgham addhānaṃ sandhāvitaṃ
saṃsaritaṃ mamaññeva520 tumhākañ ca.

tayidaṃ bhikkhave dukkhaṃ ariyasaccaṃ anubuddhaṃ paṭividdhaṃ,
dukkhasamudayaṃ521 ariyasaccaṃ anubuddhaṃ paṭividdhaṃ,
dukkhanirodhaṃ522 ariyasaccaṃ anubuddhaṃ paṭividdhaṃ,
dukkhanirodhagāminī paṭipadā ariyasaccaṃ anubuddhaṃ paṭividdhaṃ,
ucchinnā bhavataṇhā, khīṇā bhavanetti, n’ atthi dāni punabbhavo ti.

idam avoca bhagavā. idaṃ vatvā523 sugato athāparaṃ etad avoca
satthā:

catunnaṃ ariyasaccānaṃ
yathābhūtaṃ adassanā
saṃsitaṃ524 dīgham addhānaṃ
tāsu tās’ eva525 jātisu.
tāni etāni diṭṭhāni
bhavanetti samūhatā
ucchinnamūlaṃ526 dukkhassa
n’ atthi dāni punabbhavo ti.527

. . .528 ānanda529 dhammādāso dhammapariyāyo yena samannāgato
ariyasāvako ākaṅkhamāno attanā va attānaṃ vyākareyya: khīṇanirayo



’mhi khīṇatiracchānayoni khīṇapettivisayo khīṇāpāyaduggativinipāto,
sotāpanno ’ham asmi avenipātadhammo530 niyato sambodhiparāyano ti?

idh’ ānanda ariyasāvako buddhe aveccappasādena samannāgato hoti:
iti pi so bhagavā arahaṃ sammāsambuddho vijjācaraṇasampanno sugato
lokavidū anuttaro purisadammasārathi satthā devamanussānaṃ buddho
bhagavā ti.

dhamme aveccappasādena samannāgato hoti: svākkhāto bhagavatā
dhammo sandiṭṭhiko akāliko ehipassiko opaneyyiko531 paccattaṃ veditabbo
viññūhī ti.

saṅghe aveccappasādena samannāgato hoti: supaṭipanno bhagavato
sāvakasaṅgho, ujupaṭipanno bhagavato sāvakasaṅgho, ñāyapaṭipanno
bhagavato sāvakasaṅgho, sāmīcipaṭipanno bhagavato sāvakasaṅgho, yad
idaṃ cattāri purisayugāni aṭṭha purisapuggalā; esa bhagavato
sāvakasaṅgho āhuneyyo pāhuneyyo dakkhiṇeyyo añjalikaraṇeyyo532

anuttaraṃ puññakkhettaṃ lokassā ti.
ariyakantehi sīlehi samannāgato hoti akhaṇḍehi acchiddehi asabalehi

akammāsehi bhujjissehi viññuppasatthehi aparāmaṭṭhehi
samādhisaṃvattanikehi.

ayam kho so533 ānanda dhammādāso dhammapariyāyo yena
samannāgato ariyasāvako ākaṅkhamāno attanā va attānaṃ vyākareyya:
khīṇanirayo ’mhi khīṇatiracchānayoni khīṇapettivisayo
khīṇāpāyaduggativinipāto, sotāpanno ’ham asmi avenipātadhammo534

niyato sambodhiparāyano ti.535

. . .536 tasmātih’ ānanda attadīpā viharatha attasaraṇā anaññasaraṇā,
dhammadīpā dhammasaraṇā anaññasaraṇā. kathañ c’ ānanda bhikkhu
attadīpo viharati attasaraṇo anaññasaraṇo, dhammadīpo dhammasaraṇo
anaññasaraṇo?

idh’ ānanda bhikkhu kāye kāyānupassī viharati ātāpī sampajāno satimā
vineyya loke abhijjhādomanassaṃ, vedanāsu vedanānupassī viharati ātāpī
sampajāno satimā vineyya loke abhijjhādomanassaṃ, citte cittānupassī
viharati ātāpī sampajāno satimā vineyya loke abhijjhādomanassaṃ,
dhammesu dhammānupassī viharati ātāpī sampajāno satimā vineyya loke
abhijjhādomanassaṃ.



evaṃ kho ānanda bhikkhu attadīpo viharati attasaraṇo anaññasaraṇo,
dhammadīpo dhammasaraṇo anaññasaraṇo.

ye hi keci ānanda etarahi vā mamaṃ537 vā accayena attadīpā
viharissanti attasaraṇā anaññasaraṇā, dhammadīpā dhammasaraṇā
anaññasaraṇā, tamatagge me te ānanda bhikkhū bhavissanti. . .538

DN 22 Mahāsatipaṭṭhāna-sutta539

namo tassa bhagavato arahato sammāsambuddhassa540

evaṃ me sutaṃ. ekaṃ samayaṃ bhagavā kurūsu viharati
kammāsadhammaṃ nāma kurūnaṃ nigamo. tatra kho bhagavā bhikkhū
āmantesi: bhikkhavo ti. bhadante ti te bhikkhū bhagavato paccassosuṃ.
bhagavā etad avoca:

ekāyano ayaṃ bhikkhave maggo sattānaṃ visuddhiyā
sokapariddavānaṃ541 samatikkamāya dukkhadomanassānaṃ
atthagamāya542 ñāyassa adhigamāya nibbānassa sacchikiriyāya, yad idaṃ
cattāro satipaṭṭhānā.

katame cattāro?
idha bhikkhave bhikkhu kāye kāyānupassī viharati ātāpī sampajāno

satimā vineyya loke abhijjhādomanassaṃ, vedanāsu vedanānupassī
viharati ātāpī sampajāno satimā vineyya loke abhijjhādomanassaṃ, citte
cittānupassī viharati ātāpī sampajāno satimā vineyya loke
abhijjhādomanassaṃ, dhammesu dhammānupassī viharati ātāpī sampajāno
satimā vineyya loke abhijjhādomanassaṃ.

kathañ ca. . .543 bhikkhave bhikkhu kāye kāyānupassī viharati?
idha bhikkhave bhikkhu araññagato vā rukkhamūlagato vā

suññāgāragato vā nisīdati pallaṅkaṃ ābhujitvā ujuṃ kāyaṃ paṇidhāya
parimukhaṃ satiṃ upaṭṭhapetvā. so sato va assasati, sato va544 passasati.

dīghaṃ vā assasanto: dīghaṃ assasāmī ti pajānāti, dīghaṃ vā
passasanto: dīghaṃ passasāmī ti pajānāti. rassaṃ vā assasanto: rassaṃ
assasāmī ti pajānāti, rassaṃ vā passasanto: rassaṃ passasāmī ti pajānāti.
sabbakāyapaṭisaṃvedī assasissāmī ti sikkhati, sabbakāyapaṭisaṃvedī
passasissāmī ti sikkhati. passambhayaṃ kāyasaṅkhāraṃ assasissāmī ti
sikkhati, passambhayaṃ kāyasaṅkhāraṃ passasissāmī ti sikkhati.



seyyathā pi bhikkhave dakkho bhamakāro vā bhamakārantevāsī vā
dīghaṃ vā añjanto:545 dīghaṃ añjāmī546 ti pajānāti, rassaṃ vā añjanto:547

rassaṃ añjāmī548 ti pajānāti. evam eva kho bhikkhave bhikkhu dīghaṃ vā
assasanto: dīghaṃ assasāmī ti pajānāti, dīghaṃ vā passasanto: dīghaṃ
passasāmī ti pajānāti. rassaṃ vā assasanto: rassaṃ assasāmī ti pajānāti,
rassaṃ vā passasanto: rassaṃ passasāmī ti pajānāti.
sabbakāyapaṭisaṃvedī assasissāmī ti sikkhati, sabbakāyapaṭisaṃvedī
passasissāmī ti sikkhati. passambhayaṃ kāyasaṅkhāraṃ assasissāmī ti
sikkhati, passambhayaṃ kāyasaṅkhāraṃ passasissāmī ti sikkhati.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .549 bhikkhave bhikkhu kāye kāyānupassī viharati.

puna ca paraṃ bhikkhave bhikkhu gacchanto vā: gacchāmī ti pajānāti,
ṭhito vā: ṭhito ’mhī ti pajānāti, nisinno vā: nisinno ’mhī ti pajānāti, sayāno
vā: sayāno ’mhī ti pajānāti, yathā yathā vā pan’ assa kāyo paṇihito hoti
tathā tathā naṃ pajānāti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .550 bhikkhave bhikkhu kāye kāyānupassī viharati.

puna ca paraṃ bhikkhave bhikkhu abhikkante paṭikkante
sampajānakārī hoti, ālokite vilokite sampajānakārī hoti, samiñjite pasārite
sampajānakārī hoti, saṅghāṭipattacīvaradhāraṇe sampajānakārī hoti, asite
pīte khāyite sāyite sampajānakārī hoti, uccārapassāvakamme
sampajānakārī hoti, gate ṭhite nisinne sutte jāgarite bhāsite tuṇhībhāve
sampajānakārī hoti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.



samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .551 bhikkhave bhikkhu kāye kāyānupassī viharati.

puna ca paraṃ bhikkhave bhikkhu imam eva kāyaṃ uddhaṃ pādatalā
adho kesamatthakā tacapariyantaṃ pūraṃ nānappakārassa552 asucino
paccavekkhati: atthi imasmiṃ kāye kesā lomā nakhā dantā taco maṃsaṃ
nahāru aṭṭhi aṭṭhimiñjā553 vakkaṃ hadayaṃ yakanaṃ kilomakaṃ pihakaṃ
papphāsaṃ antaṃ antaguṇaṃ udariyaṃ karīsaṃ matthaluṅgaṃ554 pittaṃ
semhaṃ pubbo lohitaṃ sedo medo assu vasā kheḷo siṅghāṇikā lasikā
muttan ti.

seyyathā pi bhikkhave ubhatomukhā mutoḷī555 pūrā nānāvihitassa
dhaññassa, seyyathi idaṃ556 sālīnaṃ vīhīnaṃ muggānaṃ māsānaṃ tilānaṃ
taṇḍulānaṃ. tam enaṃ cakkhumā puriso muñcitvā paccavekkheyya: ime
sālī, ime vīhī, ime muggā, ime māsā, ime tilā, ime taṇḍulā ti. evam eva kho
bhikkhave bhikkhu imam eva kāyaṃ uddhaṃ pādatalā adho kesamatthakā
tacapariyantaṃ pūraṃ nānappakārassa557 asucino paccavekkhati: atthi
imasmiṃ kāye kesā lomā nakhā dantā taco maṃsaṃ nahāru aṭṭhi
aṭṭhimiñjā558 vakkaṃ hadayaṃ yakanaṃ kilomakaṃ pihakaṃ papphāsaṃ
antaṃ antaguṇaṃ udariyaṃ karīsaṃ matthaluṅgaṃ559 pittaṃ semhaṃ
pubbo lohitaṃ sedo medo assu vasā kheḷo siṅghāṇikā lasikā muttan ti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .560 bhikkhave bhikkhu kāye kāyānupassī viharati.

puna ca paraṃ bhikkhave bhikkhu imam eva kāyaṃ yathāṭhitaṃ
yathāpaṇihitaṃ dhātuso paccavekkhati: atthi imasmiṃ kāye paṭhavīdhātu
āpodhātu tejodhātu vāyodhātū ti.

seyyathā pi bhikkhave dakkho goghātako vā goghātakantevāsī vā gāviṃ
vadhitvā cātumahāpathe bilaso561 paṭavibhajitvā562 nisinno assa. evam eva
kho bhikkhave bhikkhu imam eva kāyaṃ yathāṭhitaṃ yathāpaṇihitaṃ



dhātuso paccavekkhati: atthi imasmiṃ kāye paṭhavīdhātu āpodhātu
tejodhātu vāyodhātū ti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .563 bhikkhave bhikkhu kāye kāyānupassī viharati.

puna ca paraṃ bhikkhave bhikkhu seyyathā pi passeyya sarīraṃ
sīvathikāya chaḍḍitaṃ ekāhamataṃ vā dvīhamataṃ vā tīhamataṃ vā
uddhumātakaṃ vinīlakaṃ vipubbakajātaṃ, so imam eva kāyaṃ
upasaṃharati: ayam pi kho kāyo evaṃdhammo evaṃbhāvī etaṃ564 anatīto
ti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .565 bhikkhave bhikkhu kāye kāyānupassī viharati.

puna ca paraṃ bhikkhave bhikkhu seyyathā pi passeyya sarīraṃ
sīvathikāya chaḍḍitaṃ kākehi vā khajjamānaṃ, kulalehi vā khajjamānaṃ,
gijjhehi vā khajjamānaṃ supāṇehi vā khajjamānaṃ,566 sigālehi567 vā
khajjamānaṃ, vividhehi vā pāṇakajātehi khajjamānaṃ, so imam eva kāyaṃ
upasaṃharati: ayam pi kho kāyo evaṃdhammo evaṃbhāvī etaṃ568 anatīto
ti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .569 bhikkhave bhikkhu kāye kāyānupassī viharati.



puna ca paraṃ bhikkhave bhikkhu seyyathā pi passeyya sarīraṃ
sīvathikāya chaḍḍitaṃ aṭṭhisaṅkhalikaṃ570 samaṃsalohitaṃ
nahārusambandhaṃ, so imam eva kāyaṃ upasaṃharati: ayam pi kho kāyo
evaṃdhammo evaṃbhāvī etaṃ571 anatīto ti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .572 bhikkhave bhikkhu kāye kāyānupassī viharati.

puna ca paraṃ bhikkhave bhikkhu seyyathā pi passeyya sarīraṃ
sīvathikāya chaḍḍitaṃ aṭṭhisaṅkhalikaṃ573 nimaṃsalohitamakkhitaṃ574

nahārusambandhaṃ, so imam eva kāyaṃ upasaṃharati: ayam pi kho kāyo
evaṃdhammo evaṃbhāvī etaṃ575 anatīto ti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .576 bhikkhave bhikkhu kāye kāyānupassī viharati.

puna ca paraṃ bhikkhave bhikkhu seyyathā pi passeyya sarīraṃ
sīvathikāya chaḍḍitaṃ aṭṭhisaṅkhalikaṃ577 apagatamaṃsalohitaṃ
nahārusambandhaṃ, so imam eva kāyaṃ upasaṃharati: ayam pi kho kāyo
evaṃdhammo evaṃbhāvī etaṃ578 anatīto ti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .579 bhikkhave bhikkhu kāye kāyānupassī viharati.

puna ca paraṃ bhikkhave bhikkhu seyyathā pi passeyya sarīraṃ
sīvathikāya chaḍḍitaṃ aṭṭhikāni apagatasambandhāni580 disā vidisāsu581



vikkhittāni, aññena hatthaṭṭhikaṃ, aññena pādaṭṭhikaṃ, . . . ,582 aññena
jaṅghaṭṭhikaṃ, aññena ūraṭṭhikaṃ,583 aññena kaṭaṭṭhikaṃ,584. . .,585

aññena piṭṭhikaṇṭakaṃ,586. . .,587 aññena sīsakaṭāhaṃ, so imam eva kāyaṃ
upasaṃharati: ayam pi kho kāyo evaṃdhammo evaṃbhāvī etaṃ588 anatīto
ti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .589 bhikkhave bhikkhu kāye kāyānupassī viharati.

puna ca paraṃ bhikkhave bhikkhu seyyathā pi passeyya sarīraṃ
sīvathikāya590 chaḍḍitaṃ aṭṭhikāni setāni saṅkhavaṇṇūpanibhāni,591 so
imam eva kāyaṃ upasaṃharati: ayam pi kho kāyo evaṃdhammo evaṃbhāvī
etaṃ592 anatīto ti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .593 bhikkhave bhikkhu kāye kāyānupassī viharati.

puna ca paraṃ bhikkhave bhikkhu seyyathā pi passeyya sarīraṃ
sīvathikāya chaḍḍitaṃ aṭṭhikāni puñjakitāni terovassikāni, so imam eva
kāyaṃ upasaṃharati: ayam pi kho kāyo evaṃdhammo evaṃbhāvī etaṃ594

anatīto ti.595

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .596 bhikkhave bhikkhu kāye kāyānupassī viharati.



puna ca paraṃ bhikkhave bhikkhu seyyathā pi passeyya sarīraṃ
sīvathikāya chaḍḍitaṃ aṭṭhikāni pūtīni cuṇṇakajātāni, so imam eva kāyaṃ
upasaṃharati: ayam pi kho kāyo evaṃdhammo evaṃbhāvī etaṃ597 anatīto
ti.

iti ajjhattaṃ vā kāye kāyānupassī viharati, bahiddhā vā kāye
kāyānupassī viharati, ajjhattabahiddhā vā kāye kāyānupassī viharati.
samudayadhammānupassī vā kāyasmiṃ viharati, vayadhammānupassī vā
kāyasmiṃ viharati, samudayavayadhammānupassī vā kāyasmiṃ viharati.

atthi kāyo ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam pi. . .598 bhikkhave bhikkhu kāye kāyānupassī viharati.

kathañ ca. . .599 bhikkhave bhikkhu vedanāsu vedanānupassī viharati?
idha bhikkhave bhikkhu sukhaṃ. . .600 vedanaṃ vediyamāno:601 sukhaṃ

vedanaṃ vediyāmī602 ti pajānāti. dukkhaṃ. . .603 vedanaṃ vediyamāno:604

dukkhaṃ vedanaṃ vediyāmī605 ti pajānāti. adukkhamasukhaṃ. . .606

vedanaṃ vediyamāno:607 adukkhamasukhaṃ vedanaṃ vediyāmī608 ti
pajānāti.

sāmisaṃ vā sukhaṃ vedanaṃ vediyamāno:609 sāmisaṃ sukhaṃ
vedanaṃ vediyāmī610 ti pajānāti, nirāmisaṃ vā sukhaṃ vedanaṃ
vediyamāno:611 nirāmisaṃ sukhaṃ vedanaṃ vediyāmī612 ti pajānāti.
sāmisaṃ vā dukkhaṃ vedanaṃ vediyamāno:613 sāmisaṃ dukkhaṃ vedanaṃ
vediyāmī614 ti pajānāti, . . . ,615 sāmisaṃ vā adukkhamasukhaṃ vedanaṃ
vediyamāno:616 sāmisaṃ adukkhamasukhaṃ vedanaṃ vediyāmī617 ti
pajānāti, nirāmisaṃ vā adukkhamasukhaṃ vedanaṃ vediyamāno:618

nirāmisaṃ adukkhamasukhaṃ vedanaṃ vediyāmī619 ti pajānāti.
iti ajjhattaṃ vā vedanāsu vedanānupassī viharati, bahiddhā vā

vedanāsu vedanānupassī viharati, ajjhattabahiddhā vā vedanāsu
vedanānupassī viharati. samudayadhammānupassī vā vedanāsu
vedanānupassī620 viharati, vayadhammānupassī vā vedanāsu
vedanānupassī621 viharati, samudayavayadhammānupassī vā vedanāsu
vedanānupassī622 viharati.

atthi vedanā ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam. . .623 kho bhikkhave bhikkhu vedanāsu vedanānupassī
viharati.



kathañ ca. . .624 bhikkhave bhikkhu citte cittānupassī viharati?
idha bhikkhave bhikkhu sarāgaṃ vā cittaṃ: sarāgaṃ cittan ti pajānāti,

vītarāgaṃ vā cittaṃ: vītarāgaṃ cittan ti pajānāti. sadosaṃ vā cittaṃ:
sadosaṃ cittan ti pajānāti, vītadosaṃ vā cittaṃ: vītadosaṃ cittan ti
pajānāti. samohaṃ vā cittaṃ: samohaṃ cittan ti pajānāti, vītamohaṃ vā
cittaṃ: vītamohaṃ cittan ti pajānāti. saṅkhittaṃ vā625 cittaṃ: saṅkhittaṃ
cittan ti pajānāti, vikkhittaṃ vā cittaṃ: vikkhittaṃ cittan ti pajānāti.

mahaggataṃ vā cittaṃ: mahaggataṃ cittan ti pajānāti, amahaggataṃ
vā cittaṃ: amahaggataṃ cittan ti pajānāti. sa-uttaraṃ vā cittaṃ: sa-
uttaraṃ cittan ti pajānāti, anuttaraṃ vā cittaṃ: anuttaraṃ cittan ti
pajānāti. samāhitaṃ vā cittaṃ: samāhitaṃ cittan ti pajānāti, asamāhitaṃ
vā cittaṃ: asamāhitaṃ cittan ti pajānāti. vimuttaṃ vā cittaṃ: vimuttaṃ
cittan ti pajānāti, avimuttaṃ vā cittaṃ: avimuttaṃ cittan ti pajānāti.

iti ajjhattaṃ vā citte cittānupassī viharati, bahiddhā vā citte
cittānupassī viharati, ajjhattabahiddhā vā citte cittānupassī viharati.
samudayadhammānupassī vā cittasmiṃ viharati, vayadhammānupassī vā
cittasmiṃ viharati, samudayavayadhammānupassī vā cittasmiṃ viharati.

atthi cittan ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam. . .626 kho bhikkhave bhikkhu citte cittānupassī viharati.

kathañ627 ca. . .628 bhikkhave bhikkhu dhammesu dhammānupassī
viharati?

idha bhikkhave bhikkhu dhammesu dhammānupassī viharati pañcasu
nīvaraṇesu.

kathañ ca. . .629 bhikkhave bhikkhu dhammesu dhammānupassī viharati
pañcasu nīvaraṇesu?

idha bhikkhave bhikkhu santaṃ vā ajjhattaṃ kāmacchandaṃ: atthi me
ajjhattaṃ kāmacchando ti pajānāti, asantaṃ vā ajjhattaṃ kāmacchandaṃ:
n’ atthi me ajjhattaṃ kāmacchando ti pajānāti. yathā ca anuppannassa
kāmacchandassa uppādo hoti tañ ca pajānāti, yathā ca uppannassa
kāmacchandassa pahānaṃ hoti tañ ca pajānāti, yathā ca pahīnassa
kāmacchandassa āyatiṃ anuppādo hoti tañ ca pajānāti.

santaṃ vā ajjhattaṃ vyāpādaṃ: atthi me ajjhattaṃ vyāpādo ti pajānāti,
asantaṃ vā ajjhattaṃ vyāpādaṃ: n’ atthi me ajjhattaṃ vyāpādo ti pajānāti.
yathā ca anuppannassa vyāpādassa uppādo hoti tañ ca pajānāti, yathā ca



uppannassa vyāpādassa pahānaṃ hoti tañ ca pajānāti, yathā ca pahīnassa
vyāpādassa āyatiṃ anuppādo hoti tañ ca pajānāti.

santaṃ vā ajjhattaṃ thīnamiddhaṃ: atthi me ajjhattaṃ thīnamiddhan ti
pajānāti, asantaṃ vā ajjhattaṃ thīnamiddhaṃ: n’ atthi me ajjhattaṃ
thīnamiddhan ti pajānāti. yathā ca anuppannassa thīnamiddhassa uppādo
hoti tañ ca pajānāti, yathā ca uppannassa thīnamiddhassa pahānaṃ hoti
tañ ca pajānāti, yathā ca pahīnassa thīnamiddhassa āyatiṃ anuppādo hoti
tañ ca pajānāti.

santaṃ vā ajjhattaṃ uddhaccakukkuccaṃ: atthi me ajjhattaṃ
uddhaccakukkuccan ti pajānāti, asantaṃ vā ajjhattaṃ
uddhaccakukkuccaṃ: n’ atthi me ajjhattaṃ uddhaccakukkuccan ti pajānāti.
yathā ca anuppannassa uddhaccakukkuccassa uppādo hoti tañ ca pajānāti,
yathā ca uppannassa uddhaccakukkuccassa pahānaṃ hoti tañ ca pajānāti,
yathā ca pahīnassa uddhaccakukkuccassa āyatiṃ anuppādo hoti tañ ca
pajānāti.

santaṃ vā ajjhattaṃ vicikicchaṃ: atthi me ajjhattaṃ vicikicchan630 ti
pajānāti, asantaṃ vā ajjhattaṃ vicikicchaṃ: n’ atthi me ajjhattaṃ
vicikicchan631 ti pajānāti. yathā ca anuppannāya vicikicchāya uppādo hoti
tañ ca pajānāti, yathā ca uppannāya vicikicchāya pahānaṃ hoti tañ ca
pajānāti, yathā ca pahīnāya vicikicchāya āyatiṃ anuppādo hoti tañ ca
pajānāti.

iti ajjhattaṃ vā dhammesu dhammānupassī viharati, bahiddhā vā
dhammesu dhammānupassī viharati, ajjhattabahiddhā vā dhammesu
dhammānupassī viharati. samudayadhammānupassī vā dhammesu viharati,
vayadhammānupassī vā dhammesu viharati, samudayavayadhammānupassī
vā dhammesu viharati.

atthi dhammā ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evaṃ. . .632 kho bhikkhave bhikkhu dhammesu dhammānupassī
viharati. . .633

puna ca paraṃ bhikkhave bhikkhu dhammesu dhammānupassī viharati
pañcas’ upādānakkhandhesu.634

kathañ ca. . .635 bhikkhave bhikkhu dhammesu dhammānupassī viharati
pañcas’ upādānakkhandhesu?636



idha bhikkhave bhikkhu: iti rūpaṃ, iti rūpassa samudayo, iti rūpassa
atthagamo;637 iti vedanā, iti vedanāya samudayo, iti vedanāya
atthagamo;638 iti saññā, iti saññāya samudayo, iti saññāya atthagamo;639

iti saṅkhārā, iti saṅkhārānaṃ samudayo, iti saṅkhārānaṃ atthagamo;640 iti
viññāṇaṃ, iti viññāṇassa samudayo,641 iti viññāṇassa atthagamo642 ti.

iti ajjhattaṃ vā dhammesu dhammānupassī viharati, bahiddhā vā
dhammesu dhammānupassī viharati, ajjhattabahiddhā vā dhammesu
dhammānupassī viharati. samudayadhammānupassī vā dhammesu viharati,
vayadhammānupassī vā dhammesu viharati, samudayavayadhammānupassī
vā dhammesu viharati.

atthi dhammā ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evaṃ. . .643 kho bhikkhave bhikkhu dhammesu dhammānupassī
viharati pañcas’ upādānakkhandhesu.644

puna ca paraṃ bhikkhave bhikkhu dhammesu dhammānupassī viharati
chasu ajjhattikabāhiresu āyatanesu.

kathañ ca. . .645 bhikkhave bhikkhu dhammesu dhammānupassī viharati
chasu ajjhattikabāhiresu āyatanesu?

idha bhikkhave bhikkhu cakkhuñ ca pajānāti, rūpe ca pajānāti, yañ ca
tad ubhayaṃ paṭicca uppajjati saṃyojanaṃ tañ ca pajānāti. yathā ca
anuppannassa saṃyojanassa uppādo hoti tañ ca pajānāti, yathā ca
uppannassa saṃyojanassa pahānaṃ hoti tañ ca pajānāti, yathā ca
pahīnassa saṃyojanassa āyatiṃ anuppādo hoti tañ ca pajānāti.

sotañ ca pajānāti, sadde ca pajānāti, yaṃ. . .646 tad ubhayaṃ paṭicca
uppajjati saṃyojanaṃ tañ ca pajānāti. yathā ca anuppannassa
saṃyojanassa uppādo hoti tañ ca pajānāti, yathā ca uppannassa
saṃyojanassa pahānaṃ hoti tañ ca pajānāti,647 yathā ca pahīnassa
saṃyojanassa āyatiṃ anuppādo hoti tañ ca pajānāti.

ghānañ ca pajānāti, gandhe ca pajānāti, yañ ca tad ubhayaṃ paṭicca
uppajjati saṃyojanaṃ tañ ca pajānāti. yathā ca anuppannassa
saṃyojanassa uppādo hoti tañ ca pajānāti, yathā ca uppannassa
saṃyojanassa pahānaṃ hoti tañ ca pajānāti, yathā ca pahīnassa
saṃyojanassa āyatiṃ anuppādo hoti tañ ca pajānāti.

jivhañ ca pajānāti, rase ca pajānāti, yañ ca tad ubhayaṃ paṭicca
uppajjati saṃyojanaṃ tañ ca pajānāti. yathā ca anuppannassa



saṃyojanassa uppādo hoti tañ ca pajānāti, yathā ca uppannassa
saṃyojanassa pahānaṃ hoti tañ ca pajānāti, yathā ca pahīnassa
saṃyojanassa āyatiṃ anuppādo hoti tañ ca pajānāti.

kāyañ ca pajānāti, phoṭṭhabbe ca pajānāti, yañ ca tad ubhayaṃ paṭicca
uppajjati saṃyojanaṃ tañ ca pajānāti. yathā ca anuppannassa
saṃyojanassa uppādo hoti tañ ca pajānāti, yathā ca uppannassa
saṃyojanassa pahānaṃ hoti tañ ca pajānāti, yathā ca pahīnassa
saṃyojanassa āyatiṃ anuppādo hoti tañ ca pajānāti.

manañ ca pajānāti, dhamme ca pajānāti, yañ ca tad ubhayaṃ paṭicca
uppajjati saṃyojanaṃ tañ ca pajānāti. yathā ca anuppannassa
saṃyojanassa uppādo hoti tañ ca pajānāti, yathā ca uppannassa
saṃyojanassa pahānaṃ hoti tañ ca pajānāti, yathā ca pahīnassa
saṃyojanassa āyatiṃ anuppādo hoti tañ ca pajānāti.

iti ajjhattaṃ vā dhammesu dhammānupassī viharati, bahiddhā vā
dhammesu dhammānupassī viharati, ajjhattabahiddhā vā dhammesu
dhammānupassī viharati. samudayadhammānupassī vā dhammesu viharati,
vayadhammānupassī vā dhammesu viharati, samudayavayadhammānupassī
vā dhammesu viharati.

atthi dhammā ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evaṃ. . .648 kho bhikkhave bhikkhu dhammesu dhammānupassī
viharati chasu ajjhattikabāhiresu āyatanesu.649

puna ca paraṃ bhikkhave bhikkhu dhammesu dhammānupassī viharati
sattasu bojjhaṅgesu.

kathañ ca. . .650 bhikkhave bhikkhu dhammesu dhammānupassī viharati
sattasu bojjhaṅgesu?

idha bhikkhave bhikkhu santaṃ vā ajjhattaṃ satisambojjhaṅgaṃ: atthi
me ajjhattaṃ satisambojjhaṅgo ti pajānāti, asantaṃ vā ajjhattaṃ
satisambojjhaṅgaṃ: n’ atthi me ajjhattaṃ satisambojjhaṅgo ti pajānāti.
yathā ca anuppannassa satisambojjhaṅgassa uppādo hoti tañ ca pajānāti,
yathā ca uppannassa satisambojjhaṅgassa bhāvanāya651 pāripūrī hoti tañ
ca pajānāti.

santaṃ vā ajjhattaṃ dhammavicayasambojjhaṅgaṃ: atthi me ajjhattaṃ
dhammavicayasambojjhaṅgo ti pajānāti, asantaṃ vā ajjhattaṃ
dhammavicayasambojjhaṅgaṃ: n’ atthi me ajjhattaṃ



dhammavicayasambojjhaṅgo ti pajānāti. yathā ca anuppannassa
dhammavicayasambojjhaṅgassa uppādo hoti tañ ca pajānāti, yathā ca
uppannassa dhammavicayasambojjhaṅgassa bhāvanāya652 pāripūrī hoti
tañ ca pajānāti.

santaṃ vā ajjhattaṃ viriyasambojjhaṅgaṃ: atthi me ajjhattaṃ
viriyasambojjhaṅgo ti pajānāti, asantaṃ vā ajjhattaṃ
viriyasambojjhaṅgaṃ: n’ atthi me ajjhattaṃ viriyasambojjhaṅgo ti
pajānāti. yathā ca anuppannassa viriyasambojjhaṅgassa uppādo hoti tañ
ca pajānāti, yathā ca uppannassa viriyasambojjhaṅgassa bhāvanāya653

pāripūrī hoti tañ ca pajānāti.
santaṃ vā ajjhattaṃ pītisambojjhaṅgaṃ: atthi me ajjhattaṃ

pītisambojjhaṅgo ti pajānāti, asantaṃ vā ajjhattaṃ pītisambojjhaṅgaṃ: n’
atthi me ajjhattaṃ pītisambojjhaṅgo ti pajānāti. yathā ca anuppannassa
pītisambojjhaṅgassa uppādo hoti tañ ca pajānāti, yathā ca uppannassa
pītisambojjhaṅgassa bhāvanāya654 pāripūrī hoti tañ ca pajānāti.

santaṃ vā ajjhattaṃ passaddhisambojjhaṅgaṃ: atthi me ajjhattaṃ
passaddhisambojjhaṅgo ti pajānāti, asantaṃ vā ajjhattaṃ
passaddhisambojjhaṅgaṃ: n’ atthi me ajjhattaṃ passaddhisambojjhaṅgo ti
pajānāti. yathā ca anuppannassa passaddhisambojjhaṅgassa uppādo hoti
tañ ca pajānāti, yathā ca uppannassa passaddhisambojjhaṅgassa
bhāvanāya655 pāripūrī hoti tañ ca pajānāti.

santaṃ vā ajjhattaṃ samādhisambojjhaṅgaṃ: atthi me ajjhattaṃ
samādhisambojjhaṅgo ti pajānāti, asantaṃ vā ajjhattaṃ
samādhisambojjhaṅgaṃ: n’ atthi me ajjhattaṃ samādhisambojjhaṅgo ti
pajānāti. yathā ca anuppannassa samādhisambojjhaṅgassa uppādo hoti tañ
ca pajānāti, yathā ca uppannassa samādhisambojjhaṅgassa bhāvanāya656

pāripūrī hoti tañ ca pajānāti.
santaṃ vā ajjhattaṃ upekkhāsambojjhaṅgaṃ: atthi me ajjhattaṃ

upekkhāsambojjhaṅgo ti pajānāti, asantaṃ vā ajjhattaṃ
upekkhāsambojjhaṅgaṃ: n’ atthi me ajjhattaṃ upekkhāsambojjhaṅgo ti
pajānāti. yathā ca anuppannassa upekkhāsambojjhaṅgassa uppādo hoti tañ
ca pajānāti, yathā ca uppannassa upekkhāsambojjhaṅgassa bhāvanāya657

pāripūrī hoti tañ ca pajānāti.
iti ajjhattaṃ vā dhammesu dhammānupassī viharati, bahiddhā vā

dhammesu dhammānupassī viharati, ajjhattabahiddhā vā dhammesu



dhammānupassī viharati. samudayadhammānupassī vā dhammesu viharati,
vayadhammānupassī vā dhammesu viharati, samudayavayadhammānupassī
vā dhammesu viharati.

atthi dhammā ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evaṃ. . .658 kho bhikkhave bhikkhu dhammesu dhammānupassī
viharati sattasu bojjhaṅgesu.

puna ca paraṃ bhikkhave bhikkhu dhammesu dhammānupassī viharati
catusu ariyasaccesu.

kathañ ca. . .659 bhikkhave bhikkhu dhammesu dhammānupassī viharati
catusu ariyasaccesu?

idha bhikkhave bhikkhu idaṃ dukkhan ti yathābhūtaṃ pajānāti, ayaṃ
dukkhasamudayo ti yathābhūtaṃ pajānāti, ayaṃ dukkhanirodho ti
yathābhūtaṃ pajānāti, ayaṃ dukkhanirodhagāminī paṭipadā ti
yathābhūtaṃ pajānāti.

katamañ ca bhikkhave dukkhaṃ ariyasaccaṃ?
jāti pi dukkhā, jarā pi dukkhā, vyādhi pi dukkho,660 maraṇam pi

dukkhaṃ, sokaparidevadukkhadomanassupāyāsā pi dukkhā, . . . ,661 yam p’
icchaṃ na labhati tam pi dukkhaṃ, saṅkhittena pañcupādānakkhandhā. .
.662 dukkhā.

katamā ca bhikkhave jāti?
yā tesaṃ tesaṃ sattānaṃ tamhi tamhi sattanikāye jāti sañjāti okkanti. .

.663 abhinibbanti664 khandhānaṃ pātubhāvo āyatanānaṃ paṭilābho, ayaṃ
vuccati bhikkhave jāti.

katamā ca bhikkhave jarā?
yā tesaṃ tesaṃ sattānaṃ tamhi tamhi sattanikāye jarā jīraṇatā

khaṇḍiccaṃ pāliccaṃ valittacatā āyuno saṃhāni indriyānaṃ paripāko,
ayaṃ vuccati bhikkhave jarā.665

katamañ ca bhikkhave maraṇaṃ?
yā666 tesaṃ tesaṃ sattānaṃ tamhā tamhā sattanikāyā cuti cavanatā

bhedo antaradhānaṃ maccu maraṇaṃ kālakiriyā khandhānaṃ bhedo
kaḷebarassa nikkhepo. . .,667 idaṃ vuccati bhikkhave maraṇaṃ.

katamo ca bhikkhave soko?



yo kho bhikkhave aññataraññatarena vyasanena samannāgatassa
aññataraññatarena dukkhadhammena phuṭṭhassa soko socanā socitattaṃ
antosoko antoparisoko, ayaṃ vuccati bhikkhave soko.

katama668 ca bhikkhave paridevo?
yo kho bhikkhave aññataraññatarena vyasanena samannāgatassa

aññataraññatarena dukkhadhammena phuṭṭhassa ādevo paridevo ādevanā
paridevanā ādevitattaṃ paridevitattaṃ, ayaṃ vuccati bhikkhave paridevo.

katamañ ca bhikkhave dukkhaṃ?
yaṃ kho bhikkhave kāyikaṃ dukkhaṃ kāyikaṃ asātaṃ

kāyasamphassajaṃ dukkhaṃ asātaṃ vedayitaṃ, idaṃ vuccati bhikkhave
dukkhaṃ.

katamañ ca bhikkhave domanassaṃ?
yaṃ kho bhikkhave cetasikaṃ dukkhaṃ cetasikaṃ asātaṃ

manosamphassajaṃ dukkhaṃ asātaṃ vedayitaṃ, idaṃ vuccati bhikkhave
domanassaṃ.

katamo ca bhikkhave upāyāso?
yo kho bhikkhave aññataraññatarena vyasanena samannāgatassa

aññataraññatarena dukkhadhammena phuṭṭhassa āyāso upāyāso
āyāsitattaṃ upāyāsitattaṃ, ayaṃ vuccati bhikkhave upāyāso.

. . .669

katamañ ca bhikkhave yam p’ icchaṃ na labhati tam pi dukkhaṃ?
jātidhammānaṃ bhikkhave sattānaṃ evaṃ icchā uppajjati: aho vata
mayaṃ na jātidhammā assāma, na ca vata no jāti āgaccheyyā ti. na kho
pan’ etaṃ icchāya pattabbaṃ, idam pi yam p’ icchaṃ na labhati tam pi
dukkhaṃ.

jarādhammānaṃ bhikkhave sattānaṃ evaṃ icchā uppajjati: aho vata
mayaṃ na jarādhammā assāma, na ca vata no jarā āgaccheyyā ti. na kho
pan’ etaṃ icchāya pattabbaṃ, idam pi yam p’ icchaṃ na labhati tam pi
dukkhaṃ.

vyādhidhammānaṃ bhikkhave sattānaṃ evaṃ icchā uppajjati: aho vata
mayaṃ na vyādhidhammā assāma, na ca vata no vyādhi āgaccheyyā ti. na
kho pan’ etaṃ icchāya pattabbaṃ, idam pi yam p’ icchaṃ na labhati tam pi
dukkhaṃ.



maraṇadhammānaṃ bhikkhave sattānaṃ evaṃ icchā uppajjati: aho
vata mayaṃ na maraṇadhammā assāma, na ca vata no maraṇaṃ
āgaccheyyā ti. na kho pan’ etaṃ icchāya pattabbaṃ, idam pi yam p’
icchaṃ na labhati tam pi dukkhaṃ.

sokadhammānaṃ670 bhikkhave sattānaṃ evaṃ icchā uppajjati: aho
vata mayaṃ na sokadhammā assāma, na ca vata no soko āgaccheyyā ti. na
kho pan’ etaṃ icchāya pattabbaṃ, idam pi yam p’ icchaṃ na labhati tam pi
dukkhaṃ.

paridevadhammānaṃ671 bhikkhave sattānaṃ evaṃ icchā uppajjati: aho
vata mayaṃ na paridevadhammā assāma, na ca vata no paridevo
āgaccheyyā ti. na kho pan’ etaṃ icchāya pattabbaṃ, idam pi yam p’
icchaṃ na labhati tam pi dukkhaṃ.

dukkhadhammānaṃ672 bhikkhave sattānaṃ evaṃ icchā uppajjati: aho
vata mayaṃ na dukkhadhammā assāma, na ca vata no dukkhaṃ
āgaccheyyā ti. na kho pan’ etaṃ icchāya pattabbaṃ, idam pi yam p’
icchaṃ na labhati tam pi dukkhaṃ.

domanassadhammānaṃ673 bhikkhave sattānaṃ evaṃ icchā uppajjati:
aho vata mayaṃ na domanassadhammā assāma, na ca vata no
domanassaṃ āgaccheyyā ti. na kho pan’ etaṃ icchāya pattabbaṃ, idam pi
yam p’icchaṃ na labhati tam pi dukkhaṃ.

upāyāsadhammānaṃ674 bhikkhave sattānaṃ evaṃ icchā uppajjati: aho
vata mayaṃ na upāyāsadhammā assāma, na ca vata no upāyāso
āgaccheyyā ti. na kho pan’ etaṃ icchāya pattabbaṃ, idam pi yam p’
icchaṃ na labhati tam pi dukkhaṃ.

katame675 ca bhikkhave saṅkhittena pañc’ upādānakkhandhā dukkhā?
seyyathi idaṃ676 rūpūpādānakkhandho vedanānūpādānakkhandho677

saññūpādānakkhandho saṅkhārūpādānakkhandho
viññāṇūpādānakkhandho. ime vuccanti678 bhikkhave saṅkhittena pañc’
upādānakkhandhā dukkhā.

idaṃ vuccati bhikkhave dukkhaṃ ariyasaccaṃ.
katamañ ca bhikkhave dukkhasamudayaṃ679 ariyasaccaṃ?
yāyaṃ taṇhā ponobhavikā nandirāgasahagatā tatra tatrābhinandinī,

seyyathi idaṃ680 kāmataṇhā bhavataṇhā vibhavataṇhā.
sā kho pan’ esā bhikkhave taṇhā kattha uppajjamānā uppajjati, kattha

nivisamānā nivisati? yaṃ loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā



uppajjamānā uppajjati, ettha nivisamānā nivisati.
kiñci681 loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā

uppajjati, ettha nivisamānā nivisati?682

cakkhuṃ683 loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā
uppajjati, ettha nivisamānā nivisati. sotaṃ loke piyarūpaṃ sātarūpaṃ, etth’
esā taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati. ghānaṃ loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. jivhā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati. kāyo loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha nivisamānā
nivisati. mano loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā
uppajjati, ettha nivisamānā nivisati.

rūpaṃ684 loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā
uppajjati, ettha nivisamānā nivisati. saddā loke piyarūpaṃ sātarūpaṃ, etth’
esā taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati. gandhā loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. rasā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati. phoṭṭhabbā loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. dhammā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati.

cakkhuviññāṇaṃ loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati. sotaviññāṇaṃ loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. ghānaviññāṇaṃ loke piyarūpaṃ sātarūpaṃ, etth’ esā
taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati. jivhāviññāṇaṃ
loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. kāyaviññāṇaṃ loke piyarūpaṃ sātarūpaṃ, etth’ esā
taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati. manoviññāṇaṃ
loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati.

cakkhusamphasso loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati. sotasamphasso loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. ghānasamphasso loke piyarūpaṃ sātarūpaṃ, etth’ esā



taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati. jivhāsamphasso
loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. kāyasamphasso loke piyarūpaṃ sātarūpaṃ, etth’ esā
taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati. manosamphasso
loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati.

cakkhusamphassajā vedanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati. sotasamphassajā vedanā
loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. ghānasamphassajā vedanā loke piyarūpaṃ sātarūpaṃ,
etth’ esā taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati.
jivhāsamphassajā vedanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati. kāyasamphassajā vedanā
loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. manosamphassajā vedanā loke piyarūpaṃ sātarūpaṃ,
etth’ esā taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati.685

rūpasaññā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā
uppajjati, ettha nivisamānā nivisati. saddasaññā loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha nivisamānā
nivisati. gandhasaññā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati. rasasaññā loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. phoṭṭhabbasaññā loke piyarūpaṃ sātarūpaṃ, etth’ esā
taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati. dhammasaññā loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati.

rūpasañcetanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā
uppajjati, ettha nivisamānā nivisati. saddasañcetanā loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha nivisamānā
nivisati. gandhasañcetanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati. rasasañcetanā loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. phoṭṭhabbasañcetanā loke piyarūpaṃ sātarūpaṃ, etth’
esā taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati.



dhammasañcetanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā
uppajjati, ettha nivisamānā nivisati.

rūpataṇhā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā
uppajjati, ettha nivisamānā nivisati. saddataṇhā loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha nivisamānā
nivisati. gandhataṇhā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati. rasataṇhā loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. phoṭṭhabbataṇhā loke piyarūpaṃ sātarūpaṃ, etth’ esā
taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati. dhammataṇhā loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati.

rūpavitakko loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā
uppajjati, ettha nivisamānā nivisati. saddavitakko loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha nivisamānā
nivisati. gandhavitakko loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati. rasavitakko loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. phoṭṭhabbavitakko loke piyarūpaṃ sātarūpaṃ, etth’
esā taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati.
dhammavitakko loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā
uppajjati, ettha nivisamānā nivisati.

rūpavicāro loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā
uppajjati, ettha nivisamānā nivisati. saddavicāro loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha nivisamānā
nivisati. gandhavicāro loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
uppajjamānā uppajjati, ettha nivisamānā nivisati. rasavicāro loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati. phoṭṭhabbavicāro loke piyarūpaṃ sātarūpaṃ, etth’ esā
taṇhā uppajjamānā uppajjati, ettha nivisamānā nivisati. dhammavicāro
loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā uppajjamānā uppajjati, ettha
nivisamānā nivisati.

idaṃ vuccati bhikkhave dukkhasamudayaṃ686 ariyasaccaṃ.
katamañ ca bhikkhave dukkhanirodhaṃ687 ariyasaccaṃ?



yo tassā yeva taṇhāya asesavirāganirodho cāgo paṭinissaggo mutti
anālayo.

sā kho pan’ esā bhikkhave taṇhā kattha pahīyamānā pahīyati, kattha
nirujjhamānā nirujjhati?

yaṃ loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati,
ettha nirujjhamānā nirujjhati.

kiñci688 loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati?689

cakkhuṃ690 loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati. sotaṃ loke piyarūpaṃ sātarūpaṃ,
etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.
ghānaṃ loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati,
ettha nirujjhamānā nirujjhati. jivhā loke piyarūpaṃ sātarūpaṃ, etth’ esā
taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. kāyo loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha
nirujjhamānā nirujjhati. mano loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.

rūpaṃ691 loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati. saddā loke piyarūpaṃ sātarūpaṃ,
etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. gandhā
loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha
nirujjhamānā nirujjhati. rasā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. phoṭṭhabbā loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha
nirujjhamānā nirujjhati. dhammā loke piyarūpaṃ sātarūpaṃ, etth’ esā
taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.

cakkhuviññāṇaṃ loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. sotaviññāṇaṃ loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha
nirujjhamānā nirujjhati.692 ghānaviññāṇaṃ loke piyarūpaṃ sātarūpaṃ,
etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.
jivhāviññāṇaṃ loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati. kāyaviññāṇaṃ loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā



nirujjhati. manoviññāṇaṃ loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.

cakkhusamphasso loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. sotasamphasso loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha
nirujjhamānā nirujjhati. ghānasamphasso loke piyarūpaṃ sātarūpaṃ, etth’
esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.
jivhāsamphasso loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati. kāyasamphasso loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā
nirujjhati. manosamphasso loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.

cakkhusamphassajā vedanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. sotasamphassajā
vedanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati,
ettha nirujjhamānā nirujjhati. ghānasamphassajā vedanā loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā
nirujjhati. jivhāsamphassajā vedanā loke piyarūpaṃ sātarūpaṃ, etth’ esā
taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.
kāyasamphassajā vedanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. manosamphassajā
vedanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati,
ettha nirujjhamānā nirujjhati.

rūpasaññā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati. saddasaññā loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā
nirujjhati. gandhasaññā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. rasasaññā loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha
nirujjhamānā nirujjhati. phoṭṭhabbasaññā loke piyarūpaṃ sātarūpaṃ, etth’
esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.
dhammasaññā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati.

rūpasañcetanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati. saddasañcetanā loke piyarūpaṃ



sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā
nirujjhati. gandhasañcetanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. rasasañcetanā loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha
nirujjhamānā nirujjhati. phoṭṭhabbasañcetanā loke piyarūpaṃ sātarūpaṃ,
etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.
dhammasañcetanā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati.

rūpataṇhā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati. saddataṇhā loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā
nirujjhati. gandhataṇhā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. rasataṇhā loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha
nirujjhamānā nirujjhati. phoṭṭhabbataṇhā loke piyarūpaṃ sātarūpaṃ, etth’
esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.
dhammataṇhā loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati.

rūpavitakko loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati. saddavitakko loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā
nirujjhati. gandhavitakko loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. rasavitakko loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha
nirujjhamānā nirujjhati. phoṭṭhabbavitakko loke piyarūpaṃ sātarūpaṃ,
etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.
dhammavitakko loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati.693

rūpavicāro loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati. saddavicāro loke piyarūpaṃ
sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā
nirujjhati. gandhavicāro loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā
pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati. rasavicāro loke
piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā pahīyati, ettha
nirujjhamānā nirujjhati. phoṭṭhabbavicāro loke piyarūpaṃ sātarūpaṃ, etth’



esā taṇhā pahīyamānā pahīyati, ettha nirujjhamānā nirujjhati.
dhammavicāro loke piyarūpaṃ sātarūpaṃ, etth’ esā taṇhā pahīyamānā
pahīyati, ettha nirujjhamānā nirujjhati.

idaṃ vuccati bhikkhave dukkhanirodhaṃ694 ariyasaccaṃ.
katamañ ca bhikkhave dukkhanirodhagāminī paṭipadā ariyasaccaṃ?
ayam eva ariyo aṭṭhaṅgiko maggo, seyyathi idaṃ695 sammādiṭṭhi

sammāsaṅkappo sammāvācā sammākammanto sammā-ājīvo sammāvāyāmo
sammāsati sammā sammādiṭṭhi.696

katamo697 ca bhikkhave sammādiṭṭhi?
yaṃ kho bhikkhave dukkhe ñāṇaṃ dukkhasamudaye ñāṇaṃ

dukkhanirodhe ñāṇaṃ dukkhanirodhagāminiyā paṭipadāya ñāṇaṃ, ayaṃ
vuccati bhikkhave sammādiṭṭhi.

katamo ca bhikkhave sammāsaṅkappo?
nekkhammasaṅkappo avyāpādasaṅkappo avihiṃsāsaṅkappo, ayaṃ

vuccati bhikkhave sammāsaṅkappo.
katamo698 ca bhikkhave sammāvācā? musāvādā veramaṇī, pisuṇā

vācā699 veramaṇī, pharusā vācā700 veramaṇī, samphappalāpā veramaṇī,
ayaṃ vuccati bhikkhave sammāvācā.

katamo ca bhikkhave sammākammanto?
pāṇātipātā veramaṇī, adinnādānā veramaṇī, kāmesu micchācārā

veramaṇī, ayaṃ vuccati bhikkhave sammākammanto.
katamo ca bhikkhave sammā-ājīvo?
idha bhikkhave ariyasāvako micchā-ājīvaṃ pahāya sammā-ājīvena

jīvikaṃ701 kappeti, ayaṃ vuccati bhikkhave sammā-ājīvo.
katamo ca bhikkhave sammāvāyāmo?
idha bhikkhave bhikkhu anuppannānaṃ pāpakānaṃ akusalānaṃ

dhammānaṃ anuppādāya chandaṃ janeti vāyamati viriyaṃ ārabhati cittaṃ
paggaṇhāti padahati. uppannānaṃ pāpakānaṃ akusalānaṃ dhammānaṃ
pahānāya chandaṃ janeti vāyamati viriyaṃ ārabhati cittaṃ paggaṇhāti
padahati. anuppannānaṃ kusalānaṃ dhammānaṃ uppādāya chandaṃ
janeti vāyamati viriyaṃ ārabhati cittaṃ paggaṇhāti padahati. uppannānaṃ
kusalānaṃ dhammānaṃ ṭhitiyā asammosāya bhiyyobhāvāya vepullāya
bhāvanāya pāripūriyā chandaṃ janeti vāyamati viriyaṃ ārabhati cittaṃ
paggaṇhāti padahati. ayaṃ vuccati bhikkhave sammāvāyāmo.



katamo702 ca bhikkhave sammāsati?
idha bhikkhave bhikkhu kāye kāyānupassī viharati ātāpī sampajāno

satimā vineyya loke abhijjhādomanassaṃ, vedanāsu vedanānupassī
viharati ātāpī sampajāno satimā vineyya loke abhijjhādomanassaṃ, citte
cittānupassī viharati ātāpī sampajāno satimā vineyya loke
abhijjhādomanassaṃ, dhammesu dhammānupassī viharati ātāpī sampajāno
satimā vineyya loke abhijjhādomanassaṃ. ayaṃ vuccati bhikkhave
sammāsati.

katamo ca bhikkhave sammāsamādhi?
idha bhikkhave bhikkhu vivicc’ eva kāmehi vivicca akusalehi dhammehi

savitakkaṃ savicāraṃ vivekajaṃ pītisukhaṃ paṭhamajjhānaṃ703

upasampajja viharati. vitakkavicārānaṃ vūpasamā ajjhattaṃ
sampasādanaṃ cetaso ekodibhāvaṃ avitakkaṃ avicāraṃ samādhijaṃ
pītisukhaṃ dutiyajjhānaṃ704 upasampajja viharati. pītiyā ca virāgā
upekkhako ca viharati, sato ca sampajāno, sukhañca kāyena paṭisaṃvedeti,
yaṃ taṃ ariyā ācikkhanti: upekkho705 satimā sukhavihārī ti
tatiyajjhānaṃ706 upasampajja viharati. sukhassa ca pahānā dukkhassa ca
pahānā pubb’ eva somanassadomanassānaṃ atthagamā707

adukkhamasukhaṃ upekkhāsatipārisuddhiṃ catutthajjhānaṃ708

upasampajja viharati. ayaṃ vuccati bhikkhave sammāsamādhi.
idaṃ vuccati bhikkhave dukkhanirodhagāminī paṭipadā ariyasaccaṃ.
iti ajjhattaṃ vā dhammesu dhammānupassī viharati, bahiddhā vā

dhammesu dhammānupassī viharati, ajjhattabahiddhā vā dhammesu
dhammānupassī viharati. samudayadhammānupassī vā dhammesu viharati,
vayadhammānupassī vā dhammesu viharati, samudayavayadhammānupassī
vā dhammesu viharati.

atthi dhammā ti vā pan’ assa sati paccupaṭṭhitā hoti yāvad eva
ñāṇamattāya paṭissatimattāya. anissito ca viharati, na ca kiñci loke
upādiyati. evam. . .709 kho bhikkhave bhikkhu dhammesu dhammānupassī
viharati catusu ariyasaccesu.

yo hi koci bhikkhave ime cattāro satipaṭṭhāne evaṃ bhāveyya satta
vassāni, tassa dvinnaṃ phalānaṃ aññataraṃ phalaṃ pāṭikaṅkhaṃ: diṭṭh’
eva dhamme aññā, sati vā upādisese anāgāmitā. . .710

ekāyano ayaṃ bhikkhave maggo sattānaṃ visuddhiyā
sokapariddavānaṃ711 samatikkamāya dukkhadomanassānaṃ



atthagamāya712 ñāyassa adhigamāya nibbānassa sacchikiriyāya, yad idaṃ
cattāro satipaṭṭhānā ti. iti yaṃ taṃ vuttaṃ, idam etaṃ paṭicca vuttan ti.

idam avoca bhagavā. attamanā te bhikkhū bhagavato bhāsitaṃ
abhinandun ti.

SN 22.59 Anattalakkhaṇa-sutta713

evaṃ me sutaṃ.714 ekaṃ samayaṃ bhagavā bārāṇasiyaṃ viharati isipatane
migadāye.715 tatra kho bhagavā pañcavaggiye bhikkhū āmantesi:716

bhikkhavo ti.
bhadante ti te bhikkhū bhagavato paccassosuṃ.
bhagavā etad avoca:
rūpaṃ bhikkhave anattā. rūpañ ca h’ idaṃ bhikkhave attā abhavissa, na

yidaṃ rūpaṃ ābādhāya saṃvatteyya, labbhetha ca rūpe: evaṃ me rūpaṃ
hotu, evaṃ me rūpaṃ mā ahosī ti. yasmā ca kho bhikkhave rūpaṃ anattā,
tasmā rūpaṃ ābādhāya saṃvattati, na ca labbhatha717 rūpe: evaṃ me
rūpaṃ hotu, evaṃ me rūpaṃ mā ahosī ti.

vedanā. . .718 anattā. vedanā ca h’ idaṃ bhikkhave attā abhavissa, na
yidaṃ vedanā ābādhāya saṃvatteyya, labbhetha ca vedanāya: evaṃ me
vedanā hotu, evaṃ me vedanā mā ahosī ti. yasmā ca kho bhikkhave vedanā
anattā, tasmā vedanā ābādhāya saṃvattati, na ca labbhatha719 vedanāya:
evaṃ me vedanā hotu, evaṃ me vedanā mā ahosī ti.

saññā. . .720 anattā. saññā ca h’ idaṃ bhikkhave attā abhavissa, na
yidaṃ saññā ābādhāya saṃvatteyya, labbhetha ca saññā: evaṃ me saññā
hotu, evaṃ me saññā mā ahosī ti. yasmā ca kho bhikkhave saññā anattā,
tasmā saññā ābādhāya saṃvattati, na ca labbhatha721 saññā: evaṃ me
saññā hotu, evaṃ me saññā mā ahosī ti.

saṅkhārā. . .722 anattā. saṅkhārā ca h’ idaṃ bhikkhave attā
abhavissaṃsu, na yidaṃ saṅkhārā ābādhāya saṃvatteyyuṃ, labbhetha ca
saṅkhāresu: evaṃ me saṅkhārā hontu, evaṃ me saṅkhārā mā ahesun ti.
yasmā ca kho bhikkhave saṅkhārā anattā, tasmā saṅkhārā ābādhāya
saṃvattanti, na ca labbhati saṅkhāresu: evaṃ me saṅkhārā hontu, evaṃ me
saṅkhārā mā ahesun ti.



viññāṇaṃ. . .723 anattā. viññāṇañ ca724 h’ idaṃ bhikkhave attā
abhavissa, na yidaṃ viññāṇaṃ ābādhāya saṃvatteyya, labbhetha ca
viññāṇe: evaṃ me viññāṇaṃ hotu, evaṃ me viññāṇaṃ mā ahosī ti. yasmā
ca kho bhikkhave viññāṇaṃ anattā, tasmā viññāṇaṃ ābādhāya saṃvattati,
na ca labbhatha725 viññāṇe: evaṃ me viññāṇaṃ hotu, evaṃ me viññāṇaṃ
mā ahosī ti.

taṃ kiṃ maññatha bhikkhave rūpaṃ niccaṃ vā aniccaṃ vā ti?
aniccaṃ bhante.
yaṃ panāniccaṃ dukkhaṃ vā taṃ sukhaṃ vā ti?
dukkhaṃ bhante.
yaṃ panāniccaṃ dukkhaṃ vipariṇāmadhammaṃ, kallan nu taṃ

samanupassituṃ: etaṃ mama, eso’ ham asmi, eso me attā ti?
no h’ etaṃ bhante.
vedanā niccaṃ vā aniccaṃ vā726 ti?
aniccaṃ bhante.
yaṃ panāniccaṃ dukkhaṃ vā taṃ sukhaṃ vā ti?
dukkhaṃ bhante.
yaṃ panāniccaṃ dukkhaṃ vipariṇāmadhammaṃ, kallan nu taṃ

samanupassituṃ: etaṃ mama, eso’ ham asmi, eso me attā ti?
no h’ etaṃ bhante.
saññā niccaṃ vā aniccaṃ vā ti?
aniccaṃ bhante.
yaṃ panāniccaṃ dukkhaṃ vā taṃ sukhaṃ vā ti?
dukkhaṃ bhante.
yaṃ panāniccaṃ dukkhaṃ vipariṇāmadhammaṃ, kallan nu taṃ

samanupassituṃ: etaṃ mama, eso’ ham asmi, eso me attā ti?
no h’ etaṃ bhante.
saṅkhārā niccaṃ vā aniccaṃ vā ti?
aniccaṃ bhante.
yaṃ panāniccaṃ dukkhaṃ vā taṃ sukhaṃ vā ti?
dukkhaṃ bhante.
yaṃ panāniccaṃ dukkhaṃ vipariṇāmadhammaṃ, kallan nu taṃ

samanupassituṃ: etaṃ mama, eso’ ham asmi, eso me attā ti?
no h’ etaṃ bhante.



viññāṇaṃ niccaṃ vā aniccaṃ vā ti?
aniccaṃ bhante.
yaṃ panāniccaṃ dukkhaṃ vā taṃ sukhaṃ vā ti?
dukkhaṃ bhante.
yaṃ panāniccaṃ dukkhaṃ vipariṇāmadhammaṃ, kallan nu taṃ

samanupassituṃ: etaṃ mama, eso’ ham asmi, eso me attā ti?
no h’ etaṃ bhante.
tasmātiha bhikkhave yaṃ kiñci rūpaṃ atītānāgatapaccuppannaṃ

ajjhattaṃ vā bahiddhā vā oḷārikaṃ vā sukhumaṃ vā hīnaṃ vā paṇītaṃ vā
yaṃ dūre santike vā, sabbaṃ rūpaṃ: n’ etaṃ mama, n’ eso ’ham asmi, na
meso attā ti evam etaṃ yathābhūtaṃ sammappaññāya daṭṭhabbaṃ.

yaṃ kiñci727 vedanā atītānāgatapaccuppannaṃ728 ajjhattaṃ729 vā
bahiddhā vā oḷārikaṃ vā sukhumaṃ vā hīnaṃ vā paṇītaṃ vā yaṃ730 dūre
santike vā, sabbaṃ731 vedanā: n’ etaṃ mama, n’ eso ’ham asmi, na meso
attā ti evam etaṃ yathābhūtaṃ sammappaññāya daṭṭhabbaṃ.

yaṃ kiñci732 saññā atītānāgatapaccuppannaṃ ajjhattaṃ vā bahiddhā
vā oḷārikaṃ vā sukhumaṃ vā hīnaṃ vā paṇītaṃ vā yaṃ dūre santike vā,
sabbaṃ saññā: n’ etaṃ mama, n’ eso ’ham asmi, na meso attā ti evam etaṃ
yathābhūtaṃ sammappaññāya daṭṭhabbaṃ.

yaṃ kiñci733 saṅkhārā atītānāgatapaccuppannaṃ734 ajjhattaṃ vā
bahiddhā vā oḷārikaṃ vā sukhumaṃ vā hīnaṃ vā paṇītaṃ vā yaṃ735 dūre
santike vā, sabbaṃ736 saṅkhārā: n’ etaṃ mama, n’ eso ’ham asmi asmi, na
meso attā ti evam etaṃ yathābhūtaṃ sammappaññāya daṭṭhabbaṃ.

yaṃ kiñci viññāṇaṃ atītānāgatapaccuppannaṃ ajjhattaṃ vā bahiddhā
vā oḷārikaṃ vā sukhumaṃ vā hīnaṃ vā paṇītaṃ vā yaṃ dūre santike vā,
sabbaṃ viññāṇaṃ: n’ etaṃ mama, n’ eso ’ham asmi, na meso attā ti evam
etaṃ yathābhūtaṃ sammappaññāya daṭṭhabbaṃ.

evaṃ passaṃ bhikkhave sutavā ariyasāvako rūpasmim pi737 nibbindati,
vedanāya pi738 nibbindati, saññāya pi739 nibbindati, saṅkhāresu pi740

nibbindati, viññāṇasmim pi741 nibbindati.
nibbindaṃ virajjati, virāgā vimuccati, vimuttasmiṃ vimuttam iti ñāṇaṃ

hoti.742

SN 46.14 Gilāna-sutta (1)743



evaṃ me sutaṃ.744 ekaṃ samayaṃ bhagavā rājagahe viharati (veḷuvane
kalandakanivāpe).745 tena kho pana samayena āyasmā mahākassapo
pipphaliguhāyaṃ viharati ābādhiko dukkhito bāḷhagilāno.

atha kho bhagavā sāyaṇhasamayaṃ paṭisallānā vuṭṭhito yen’ āyasmā
mahākassapo ten’ upasaṅkami. upasaṅkamitvā paññatte āsane nisīdi.
nisajja kho bhagavā āyasmantaṃ mahākassapaṃ etad avoca:

kacci te kassapa khamanīyaṃ, kacci yāpanīyaṃ, kacci dukkhā vedanā
paṭikkamanti, no abhikkamanti, paṭikkamosānaṃ paññāyati, no abhikkamo
ti?

na me bhante khamanīyaṃ na yāpanīyaṃ. bāḷhā me dukkhā vedanā
abhikkamanti, no paṭikkamanti, abhikkamosānaṃ paññāyati, no paṭikkamo
ti.

satt’ ime kassapa bojjhaṅgā mayā sammadakkhātā bhāvitā bahulīkatā
abhiññāya sambodhāya nibbānāya saṃvattati.746 katame satta?

satisambojjhaṅgo kho kassapa mayā sammadakkhāto bhāvito
bahulīkato abhiññāya sambodhāya nibbānāya saṃvattati.
dhammavicayasambojjhaṅgo kho kassapa mayā sammadakkhāto bhāvito
bahulīkato abhiññāya sambodhāya nibbānāya saṃvattati.
viriyasambojjhaṅgo kho kassapa mayā sammadakkhāto bhāvito bahulīkato
abhiññāya sambodhāya nibbānāya saṃvattati. pītisambojjhaṅgo kho
kassapa mayā sammadakkhāto bhāvito bahulīkato abhiññāya sambodhāya
nibbānāya saṃvattati. passaddhisambojjhaṅgo kho kassapa mayā
sammadakkhāto bhāvito bahulīkato abhiññāya sambodhāya nibbānāya
saṃvattati. samādhisambojjhaṅgo kho kassapa mayā sammadakkhāto
bhāvito bahulīkato abhiññāya sambodhāya nibbānāya saṃvattati.
upekkhāsambojjhaṅgo kho kassapa mayā sammadakkhāto bhāvito
bahulīkato abhiññāya sambodhāya nibbānāya saṃvattati.

ime kho kassapa satta bojjhaṅgā mayā sammadakkhātā bhāvitā
bahulīkatā abhiññāya sambodhāya nibbānāya saṃvattanti.747

taggha bhagava bojjhaṅgā, taggha sugata bojjhaṅgā ti.
idam avoca bhagavā. attamano āyasmā mahākassapo bhagavato

bhāsitaṃ abhinandi. vuṭṭhāhi ca āyasmā mahākassapo tamhā ābādhā, tathā
pahīno ca āyasmato mahākassapassa so ābādho ahosī ti.



SN 46.15 Gilāna-sutta (2)

evaṃ me sutaṃ.748 ekaṃ samayaṃ bhagavā rājagahe viharati veḷuvane
kalandakanivāpe. tena kho pana samayena āyasmā mahāmoggallāno
gijjhakūṭe pabbate viharati ābādhiko dukkhito bāḷhagilāno.

atha kho bhagavā sāyaṇhasamayaṃ paṭisallānā vuṭṭhito yen’ āyasmā
mahāmoggallāno ten’ upasaṅkami. upasaṅkamitvā paññatte āsane nisīdi.
nisajja kho bhagavā āyasmantaṃ mahāmoggallānaṃ etad avoca:

kacci te moggallāna khamanīyaṃ, kacci yāpanīyaṃ, kacci dukkhā
vedanā paṭikkamanti, no abhikkamanti, paṭikkamosānaṃ paññāyati, no
abhikkamo ti?

na me bhante khamanīyaṃ, na yāpanīyaṃ. bāḷhā me dukkhā vedanā
abhikkamanti, no paṭikkamanti, abhikkamosānaṃ paññāyati, no paṭikkamo
ti.

satt’ ime moggallāna bojjhaṅgā mayā sammadakkhātā bhāvitā
bahulīkatā abhiññāya sambodhāya nibbānāya saṃvattanti. katame satta?

satisambojjhaṅgo kho moggallāna mayā sammadakkhāto bhāvito
bahulīkato abhiññāya sambodhāya nibbānāya saṃvattati.
dhammavicayasambojjhaṅgo kho moggallāna mayā sammadakkhāto
bhāvito bahulīkato abhiññāya sambodhāya nibbānāya saṃvattati.
viriyasambojjhaṅgo kho moggallāna mayā sammadakkhāto bhāvito
bahulīkato abhiññāya sambodhāya nibbānāya saṃvattati. pītisambojjhaṅgo
kho moggallāna mayā sammadakkhāto bhāvito bahulīkato abhiññāya
sambodhāya nibbānāya saṃvattati. passaddhisambojjhaṅgo kho
moggallāna mayā sammadakkhāto bhāvito bahulīkato abhiññāya
sambodhāya nibbānāya saṃvattati. samādhisambojjhaṅgo kho moggallāna
mayā sammadakkhāto bhāvito bahulīkato abhiññāya sambodhāya
nibbānāya saṃvattati. upekkhāsambojjhaṅgo kho moggallāna mayā
sammadakkhāto bhāvito bahulīkato abhiññāya sambodhāya nibbānāya
saṃvattati.

ime kho moggallāna satta bojjhaṅgā mayā sammadakkhātā bhāvitā
bahulīkatā abhiññāya sambodhāya nibbānāya saṃvattanti.749

taggha bhagava bojjhaṅgā, taggha sugata bojjhaṅgā ti.
idam avoca bhagavā. attamano āyasmā mahāmoggallāno bhagavato

bhāsitaṃ abhinandi. vuṭṭhāhi ca āyasmā mahāmoggallāno tamhā ābādhā,



tathā pahīno ca āyasmato mahāmoggallānassa so ābādho ahosī ti.

SN 46.16 Gilāna-sutta (3)

evaṃ me sutaṃ.750 ekaṃ samayaṃ bhagavā rājagahe viharati veḷuvane
kalandakanivāpe. tena kho pana samayena bhagavā ābādhiko hoti dukkhito
bāḷhagilāno.

atha kho āyasmā mahācundo sāyaṇhasamayaṃ paṭisallānā vuṭṭhito751

yena bhagavā ten’ upasaṅkami. upasaṅkamitvā bhagavantaṃ abhivādetvā
ekamantaṃ nisīdi. ekamantaṃ nisinnaṃ kho āyasmantaṃ mahācundaṃ
bhagavā etad avoca:

paṭibhantu taṃ cunda bojjhaṅgā ti.
satt’ ime bhante bojjhaṅgā bhagavatā sammadakkhātā bhāvitā

bahulīkatā abhiññāya sambodhāya nibbānāya saṃvattati.752 katame satta?
satisambojjhaṅgo kho bhante bhagavatā sammadakkhāto bhāvito

bahulīkato abhiññāya sambodhāya nibbānāya saṃvattati.
dhammavicayasambojjhaṅgo kho bhante bhagavatā sammadakkhāto
bhāvito bahulīkato abhiññāya sambodhāya nibbānāya saṃvattati.
viriyasambojjhaṅgo kho bhante bhagavatā sammadakkhāto bhāvito
bahulīkato abhiññāya sambodhāya nibbānāya saṃvattati. pītisambojjhaṅgo
kho bhante bhagavatā sammadakkhāto bhāvito bahulīkato abhiññāya
sambodhāya nibbānāya saṃvattati. passaddhisambojjhaṅgo kho bhante
bhagavatā sammadakkhāto bhāvito bahulīkato abhiññāya sambodhāya
nibbānāya saṃvattati. samādhisambojjhaṅgo kho bhante bhagavatā
sammadakkhāto bhāvito bahulīkato abhiññāya sambodhāya nibbānāya
saṃvattati. upekkhāsambojjhaṅgo kho bhante bhagavatā sammadakkhāto
bhāvito bahulīkato abhiññāya sambodhāya nibbānāya saṃvattati.

ime kho bhante satta bojjhaṅgā bhagavatā sammadakkhātā bhāvitā
bahulīkatā abhiññāya sambodhāya nibbānāya saṃvattati.753

taggha cunda bojjhaṅgā, taggha cunda bojjhaṅgā ti.
idam avoca āyasmā mahācundo, samanuñño satthā ahosi. vuṭṭhāhi ca

bhagavā tamhā ābādhā, tathā pahīno ca bhagavato so ābādho ahosī ti.

SN 56.11 Dhammacakkappavattana-sutta754



namo tassa bhagavato arahato sammāsambuddhassa.755

evaṃ me sutaṃ.756 ekaṃ samayaṃ bhagavā bārāṇasiyaṃ viharati
isipatane migadāye. tatra kho bhagavā pañcavaggiye bhikkhū āmantesi:

dve ’me bhikkhave antā pabbajitena na sevitabbā. . . .757 yo cāyaṃ
kāmesu kāmasukhallikānuyogo758 hīno gammo pothujjaniko759 anariyo
anatthasaṃhito, yo cāyaṃ attakilamathānuyogo dukkho anariyo
anatthasaṃhito.

ete te bhikkhave ubho ante anupagamma760 majjhimā paṭipadā
tathāgatena abhisambuddhā cakkhukaraṇī ñāṇakaraṇī upasamāya
abhiññāya sambodhāya nibbānāya saṃvattati.

katamā ca sā bhikkhave majjhimā paṭipadā tathāgatena
abhisambuddhā cakkhukaraṇī ñāṇakaraṇī upasamāya abhiññāya
sambodhāya nibbānāya saṃvattati?

ayam eva ariyo aṭṭhaṅgiko maggo seyyathi idaṃ:761 sammādiṭṭhi
sammāsaṅkappo sammāvācā sammākammanto sammā-ājīvo sammāvāyāmo
sammāsati sammāsamādhi.

ayaṃ kho sā bhikkhave majjhimā paṭipadā tathāgatena abhisambuddhā
cakkhukaraṇī ñāṇakaraṇī upasamāya abhiññāya sambodhāya nibbānāya
saṃvattati.

idaṃ kho pana bhikkhave dukkhaṃ ariyasaccaṃ: jāti pi dukkhā, jarā pi
dukkhā, vyādhi pi dukkho,762 maraṇam pi dukkhaṃ, . . .763 appiyehi
sampayogo dukkho, piyehi vippayogo dukkho, yam p’ icchaṃ na labhati
tam pi dukkhaṃ, saṅkhittena pañc’ upādānakkhandhā. . .764 dukkhā.

idaṃ kho pana bhikkhave dukkhasamudayaṃ765 ariyasaccaṃ: yā’ yaṃ
taṇhā ponobhavikā nandirāgasahagatā tatra tatrābhinandinī, seyyathi
idaṃ:766 kāmataṇhā bhavataṇhā vibhavataṇhā.

idaṃ kho pana bhikkhave dukkhanirodhaṃ767 ariyasaccaṃ: yo tassā
yeva taṇhāya asesavirāganirodho cāgo paṭinissaggo mutti anālayo.

idaṃ kho pana bhikkhave dukkhanirodhagāminī paṭipadā ariyasaccaṃ:
ayam eva ariyo aṭṭhaṅgiko maggo, seyyathi idaṃ:768 sammādiṭṭhi
sammāsaṅkappo sammāvācā sammākammanto sammā-ājīvo sammāvāyāmo
sammāsati sammāsamādhi.

idaṃ dukkhaṃ ariyasaccan ti me bhikkhave pubbe ananussutesu
dhammesu cakkhuṃ udapādi ñāṇaṃ udapādi paññā udapādi vijjā udapādi
āloko udapādi. taṃ kho pan’ idaṃ dukkhaṃ ariyasaccaṃ pariññeyyan ti me



bhikkhave pubbe ananussutesu dhammesu cakkhuṃ udapādi ñāṇaṃ
udapādi paññā udapādi vijjā udapādi āloko udapādi. taṃ kho pan’ idaṃ
dukkhaṃ ariyasaccaṃ pariññātan ti me bhikkhave pubbe ananussutesu
dhammesu cakkhuṃ udapādi ñāṇaṃ udapādi paññā udapādi vijjā udapādi
āloko udapādi.

idaṃ dukkhasamudayaṃ769 ariyasaccan ti me bhikkhave pubbe
ananussutesu dhammesu cakkhuṃ udapādi ñāṇaṃ udapādi paññā udapādi
vijjā udapādi āloko udapādi. taṃ kho pan’ idaṃ dukkhasamudayaṃ770

ariyasaccaṃ pahātabban ti me bhikkhave pubbe ananussutesu dhammesu
cakkhuṃ udapādi ñāṇaṃ udapādi paññā udapādi vijjā udapādi āloko
udapādi. taṃ kho pan’ idaṃ dukkhasamudayaṃ771 ariyasaccaṃ pahīnan ti
me bhikkhave pubbe ananussutesu dhammesu cakkhuṃ udapādi ñāṇaṃ
udapādi paññā udapādi vijjā udapādi āloko udapādi.

idaṃ dukkhanirodhaṃ772 ariyasaccan ti me bhikkhave pubbe
ananussutesu dhammesu cakkhuṃ udapādi ñāṇaṃ udapādi paññā udapādi
vijjā udapādi āloko udapādi. taṃ kho pan’ idaṃ dukkhanirodhaṃ773

ariyasaccaṃ sacchikātabban ti me bhikkhave pubbe ananussutesu
dhammesu cakkhuṃ udapādi ñāṇaṃ udapādi paññā udapādi vijjā udapādi
āloko udapādi. taṃ kho pan’ idaṃ dukkhanirodhaṃ774 ariyasaccaṃ
sacchikatan ti me bhikkhave pubbe ananussutesu dhammesu cakkhuṃ
udapādi ñāṇaṃ udapādi paññā udapādi vijjā udapādi āloko udapādi.

idaṃ dukkhanirodhagāminī paṭipadā ariyasaccan ti me bhikkhave
pubbe ananussutesu dhammesu cakkhuṃ udapādi ñāṇaṃ udapādi paññā
udapādi vijjā udapādi āloko udapādi. taṃ kho pan’ idaṃ
dukkhanirodhagāminī paṭipadā ariyasaccaṃ bhāvetabban ti me bhikkhave
pubbe ananussutesu dhammesu cakkhuṃ udapādi ñāṇaṃ udapādi paññā
udapādi vijjā udapādi āloko udapādi. taṃ kho pan’ idaṃ
dukkhanirodhagāminī paṭipadā ariyasaccaṃ bhāvitan ti me bhikkhave
pubbe ananussutesu dhammesu cakkhuṃ udapādi ñāṇaṃ udapādi paññā
udapādi vijjā udapādi āloko udapādi.

yāva kīvañ ca me bhikkhave imesu catusu ariyasaccesu evaṃ
tiparivaṭṭaṃ dvādas’ ākāraṃ yathābhūtaṃ ñāṇadassanaṃ na suvisuddhaṃ
ahosi, n’ eva tāvāhaṃ bhikkhave sadevake loke samārake sabrahmake
sassamaṇabrāhmaṇiyā pajāya sadevamanussāya anuttaraṃ
sammāsambodhiṃ abhisambuddho. . .775 paccaññāsiṃ.



yato ca kho me bhikkhave imesu catusu ariyasaccesu evaṃ tiparivaṭṭaṃ
dvādas’ ākāraṃ yathābhūtaṃ ñāṇadassanaṃ suvisuddhaṃ ahosi, athāhaṃ
bhikkhave sadevake loke samārake sabrahmake sassamaṇabrāhmaṇiyā
pajāya sadevamanussāya anuttaraṃ sammāsambodhiṃ abhisambuddho. .
.776 paccaññāsiṃ. ñāṇañ ca pana me dassanaṃ udapādi: akuppā me
cetovimutti,777 ayam antimā jāti n’ atthi dāni punabbhavo ti.

idam avoca bhagavā. attamanā pañcavaggiyā bhikkhū bhagavato
bhāsitaṃ abhinanduntī ti.778

imasmiñ ca pana veyyākaraṇasmiṃ bhaññamāne āyasmato
koṇḍaññassa virajaṃ vītamalaṃ dhammacakkhuṃ udapādi: yaṃ kiñci
samudayadhammaṃ sabban taṃ nirodhadhamman ti.

. . .779 pavattite ca pana780 bhagavatā dhammacakke bhummā devā
saddamanussāvesuṃ: etaṃ bhagavatā bārāṇasiyaṃ isipatane migadāye
anuttaraṃ dhammacakkaṃ pavattitaṃ appativattiyaṃ samaṇena vā
brāhmaṇena vā devena vā mārena vā brahmunā vā kenaci vā lokasmin ti.

bhummānaṃ devānaṃ saddaṃ sutvā cātummahārājikā devā
saddamanussāvesuṃ: etaṃ bhagavatā bārāṇasiyaṃ isipatane migadāye
anuttaraṃ dhammacakkaṃ pavattitaṃ appativattiyaṃ samaṇena vā
brāhmaṇena vā devena vā mārena vā brahmunā vā kenaci vā lokasmin ti.

cātummahārājikānaṃ devānaṃ saddaṃ sutvā tāvatiṃsā devā
saddamanussāvesuṃ: etaṃ bhagavatā bārāṇasiyaṃ isipatane migadāye
anuttaraṃ dhammacakkaṃ pavattitaṃ appativattiyaṃ samaṇena vā
brāhmaṇena vā devena vā mārena vā brahmunā vā kenaci vā lokasmin ti.

tāvatiṃsānaṃ devānaṃ saddaṃ sutvā yāmā devā saddamanussāvesuṃ:
etaṃ bhagavatā bārāṇasiyaṃ isipatane migadāye anuttaraṃ
dhammacakkaṃ pavattitaṃ appativattiyaṃ samaṇena vā brāhmaṇena vā
devena vā mārena vā brahmunā vā kenaci vā lokasmin ti.

yāmānaṃ devānaṃ saddaṃ sutvā tusitā devā saddamanussāvesuṃ. . .
tusitānaṃ devānaṃ saddaṃ sutvā nimmāṇaratī devā

saddamanussāvesuṃ. . .
nimmāṇaratīnaṃ devānaṃ saddaṃ sutvā paranimmitavasavattino781

devā saddamanussāvesuṃ. . .
paranimmitavasavattīnaṃ devānaṃ saddaṃ sutvā brahmapārisajjā782

devā saddamanussāvesuṃ. . .



brahmapārisajjānaṃ devānaṃ saddaṃ sutvā brahmapurohitā devā
saddamanussāvesuṃ. . .

brahmapurohitānaṃ devānaṃ saddaṃ sutvā mahābrahmā devā
saddamanussāvesuṃ. . .

mahābrahmānaṃ devānaṃ saddaṃ sutvā parittābhā devā
saddamanussāvesuṃ. . .

parittābhānaṃ devānaṃ saddaṃ sutvā appamāṇābhā devā
saddamanussāvesuṃ. . .

appamāṇābhānaṃ devānaṃ saddaṃ sutvā ābhassarā devā
saddamanussāvesuṃ. . .

ābhassarāṇaṃ devānaṃ saddaṃ sutvā parittasubhā devā
saddamanussāvesuṃ. . .

parittasubhānaṃ devānaṃ saddaṃ sutvā appamāṇasubhā devā
saddamanussāvesuṃ. . .

appamāṇasubhānaṃ devānaṃ saddaṃ sutvā subhakiṇhakā devā
saddamanussāvesuṃ. . .

subhakiṇhakānaṃ devānaṃ saddaṃ sutvā vehapphalā devā
saddamanussāvesuṃ. . .

vehapphalānaṃ devānaṃ saddaṃ sutvā avihā devā
saddamanussāvesuṃ. . .

avihānaṃ devānaṃ saddaṃ sutvā atappā devā saddamanussāvesuṃ. . .
atappānaṃ devānaṃ saddaṃ sutvā sudassā devā saddamanussāvesuṃ. .

.
sudassānaṃ devānaṃ saddaṃ sutvā sudassī devā saddamanussāvesuṃ.

. .
sudassīnaṃ devānaṃ saddaṃ sutvā akaniṭṭhakā devā

saddamanussāvesuṃ: etaṃ bhagavatā bārāṇasiyaṃ isipatane migadāye
anuttaraṃ dhammacakkaṃ pavattitaṃ appativattiyaṃ samaṇena vā
brāhmaṇena vā devena vā mārena vā brahmunā vā kenaci vā lokasmin ti.

iti ha tena khaṇena. . .783 tena muhuttena yāva brahmalokā saddo
abbhuggañchi.784 ayañ ca dasasahassa785 lokadhātu saṅkampi
sampakampi sampavedhi, appamāṇo ca uḷāro obhāso loke pāturahosi
atikkamma786 devānaṃ devānubhāvan ti.



atha kho bhagavā udānaṃ udānesi: aññāsi vata bho koṇḍañño, aññāsi
vata bho koṇḍañño ti.

iti h’ idaṃ āyasmato koṇḍaññassa aññākoṇḍañño787 tveva nāmaṃ ahosī
ti.

AN 10.60 Girimānanda-sutta788

evaṃ me sutaṃ.789 ekaṃ samayaṃ bhagavā sāvatthiyaṃ viharati jetavane
anāthapiṇḍikassa ārāme. tena kho pana samayena āyasmā girimānando
ābādhiko hoti dukkhito bāḷhagilāno.

atha kho āyasmā ānando yena bhagavā ten’ upasaṅkami.
upasaṅkamitvā bhagavantaṃ abhivādetvā ekamantaṃ nisīdi. ekamantaṃ
nisinno kho āyasmā ānando bhagavantaṃ etad avoca:

āyasmā bhante girimānando ābādhiko. . .790 dukkhito bāḷhagilāno.
sādhu bhante bhagavā yen’ āyasmā girimānando ten’ upasaṅkamatu
anukampaṃ upādāyā ti.

sace kho tvaṃ ānanda girimānandassa bhikkhuno upasaṅkamitvā791

dasa saññā bhāseyyāsi, ṭhānaṃ kho pan’ etaṃ vijjati yaṃ girimānandassa
bhikkhuno dasa saññā sutvā so ābādho ṭhānaso paṭippassambheyya.

katame792 dasa?
aniccasaññā anattasaññā asubhasaññā ādīnavasaññā pahānasaññā

virāgasaññā nirodhasaññā sabbaloke anabhiratasaññā sabbasaṅkhāresu
aniccasaññā ānāpānasati.

katamā c’ ānanda aniccasaññā?
idh’ ānanda bhikkhu araññagato vā rukkhamūlagato vā suññāgāragato

vā iti paṭisaṃcikkhati: rūpaṃ aniccaṃ vedanā aniccā saññā aniccā
saṅkhārā aniccā viññāṇaṃ aniccan ti. iti imesu pañcas’
upādānakkhandhesu793 aniccānupassī viharati. ayaṃ vuccat’ ānanda
aniccasaññā.

katamā c’ ānanda anattasaññā?
idh’ ānanda bhikkhu araññagato vā rukkhamūlagato vā suññāgāragato

vā iti paṭisaṃcikkhati: cakkhuṃ794 anattā rūpaṃ795 anattā sotaṃ anattā
saddā anattā ghānaṃ anattā gandhā anattā jivhā anattā rasā anattā kāyo
anattā phoṭṭhabbā anattā mano anattā dhammā anattā ti. iti imesu chasu



ajjhattikabāhiresu āyatanesu anattānupassī viharati. ayaṃ vuccat’ ānanda
anattasaññā.

katamā c’ ānanda asubhasaññā?
idh’ ānanda bhikkhu imam eva kāyaṃ uddhaṃ pādatalā adho

kesamatthakā tacapariyantaṃ pūraṃ nānappakārassa796 asucino
paccavekkhati: atthi imasmiṃ kāye kesā lomā nakhā dantā taco maṃsaṃ
nahāru aṭṭhi aṭṭhimiñjā797 vakkaṃ hadayaṃ yakanaṃ kilomakaṃ pihakaṃ
papphāsaṃ antaṃ antaguṇaṃ udariyaṃ karīsaṃ matthaluṅgaṃ798 pittaṃ
semhaṃ pubbo lohitaṃ sedo medo assu vasā kheḷo siṅghāṇikā lasikā
muttan ti. iti imasmiṃ kāye asubhānupassī viharati. ayaṃ vuccat’ ānanda
asubhasaññā.

katamā c’ ānanda ādīnavasaññā?
idh’ ānanda bhikkhu araññagato vā rukkhamūlagato vā suññāgāragato

vā iti paṭisañcikkhati: bahu dukkho kho ayaṃ kāyo bahu ādīnavo. . .:799 iti
imasmiṃ kāye vividhā ābādhā uppajjanti, seyyathi idaṃ:800 cakkhurogo
sotarogo ghānarogo jivhārogo kāyarogo sīsarogo kaṇṇarogo mukharogo
dantarogo kāso sāso pināso ḍaho jaro kucchirogo muñja801 pakkhandikā
sūlā visūcikā kuṭṭhaṃ gaṇḍā802 kilāso soso apamādo803 daddu kaṇḍu
kacchu rakhasā804 vitacchikā lohitapittaṃ805 madhumeho aṃsā piḷakā
bhagandalā pittasamuṭṭhānā ābādhā semhasamuṭṭhānā ābādhā
vātasamuṭṭhānā ābādhā sannipātikā ābādhā utupariṇāmajā ābādhā
visamaparihārajā ābādhā opakkamikā ābādhā kammavipākajā ābādhā
sītaṃ uṇhaṃ jighañca806 pipāsā uccāro passāvo ti. iti imasmiṃ kāye
ādīnavānupassī viharati. ayaṃ vuccat’ ānanda ādīnavasaññā.

katamā c’ ānanda pahānasaññā?
idh’ ānanda bhikkhu uppannaṃ kāmavitakkaṃ nādhivāseti pajahati

vinodeti vyantikaroti anabhāvaṃ gameti. uppannaṃ vyāpādavitakkaṃ
nādhivāseti pajahati vinodeti vyantikaroti anabhāvaṃ gameti. uppannaṃ
vihiṃsāvitakkaṃ nādhivāseti pajahati vinodeti vyantikaroti anabhāvaṃ
gameti. uppann’ uppanne pāpake akusale dhamme nādhivāseti pajahati
vinodeti vyantīkaroti anabhāvaṃ gameti. ayaṃ vuccat’ ānanda
pahānasaññā.

katamā c’ ānanda virāgasaññā?
idh’ ānanda bhikkhu araññagato vā rukkhamūlagato vā suññāgāragato

vā iti paṭisañcikkhati: etaṃ santaṃ etaṃ paṇītaṃ yad idaṃ



sabbasaṅkhārasamatho sabbūpadhipaṭinissaggo taṇhakkhayo virāgo
nibbānan ti. ayaṃ vuccat’ ānanda virāgasaññā.

katamā c’ ānanda nirodhasaññā?
idh’ ānanda bhikkhu araññagato vā rukkhamūlagato vā suññāgāragato

vā iti paṭisañcikkhati: etaṃ santaṃ etaṃ paṇītaṃ yad idaṃ
sabbasaṅkhārasamatho sabbūpadhipaṭinissaggo taṇhakkhayo nirodho
nibbānan ti. ayaṃ vuccat’ ānanda nirodhasaññā.

katamā c’ ānanda sabbaloke anabhiratasaññā?
idh’ ānanda bhikkhu ye loke upāy’ upādānā807 cetaso

adhiṭṭhānābhinivesānusayā, te pajahantā808 viramati809 na upādiyanto.810

ayaṃ vuccat’ ānanda sabbaloke anabhiratasaññā.
katamā c’ ānanda sabbasaṅkhāresu aniccasaññā?
idh’ ānanda bhikkhu sabbasaṅkhārehi811 aṭṭīyati harāyati jigucchati.

ayaṃ vuccat’ ānanda sabbasaṅkhāresu aniccasaññā.
katamā c’ ānanda ānāpānasati?
idh’ ānanda bhikkhu araññagato vā rukkhamūlagato vā suññāgāragato

vā nisīdati pallaṅkaṃ ābhujitvā ujuṃ kāyaṃ paṇidhāya parimukhaṃ satiṃ
upaṭṭhapetvā. so sato va assasati, sato va812 passasati.

dīghaṃ vā assasanto: dīghaṃ assasāmī ti pajānāti, dīghaṃ vā
passasanto: dīghaṃ passasāmī ti pajānāti. rassaṃ vā assasanto: rassaṃ
assasāmī ti pajānāti, rassaṃ vā passasanto: rassaṃ passasāmī ti pajānāti.
sabbakāyapaṭisaṃvedī assasissāmī ti sikkhati, sabbakāyapaṭisaṃvedī
passasissāmī ti sikkhati. passambhayaṃ kāyasaṅkhāraṃ assasissāmī ti
sikkhati, passambhayaṃ kāyasaṅkhāraṃ passasissāmī ti sikkhati.

pītipaṭisaṃvedī assasissāmī ti sikkhati, pītipaṭisaṃvedī passasissāmī ti
sikkhati. sukhapaṭisaṃvedī assasissāmī ti sikkhati, sukhapaṭisaṃvedī
passasissāmī ti sikkhati. cittasaṅkhārapaṭisaṃvedī assasissāmī ti sikkhati,
cittasaṅkhārapaṭisaṃvedī passasissāmī ti sikkhati. passambhayaṃ
cittasaṅkhāraṃ assasissāmī ti sikkhati, passambhayaṃ cittasaṅkhāraṃ
passasissāmī ti sikkhati.

cittapaṭisaṃvedī assasissāmī ti sikkhati, cittapaṭisaṃvedī passasissāmī
ti sikkhati. abhippamodayaṃ cittaṃ assasissāmī ti sikkhati,
abhippamodayaṃ cittaṃ passasissāmī ti sikkhati. samādahaṃ cittaṃ
assasissāmī ti sikkhati, samādahaṃ cittaṃ passasissāmī ti sikkhati.



vimocayaṃ cittaṃ assasissāmī ti sikkhati, vimocayaṃ cittaṃ passasissāmī ti
sikkhati.

aniccānupassī assasissāmī ti sikkhati, aniccānupassī passasissāmī ti
sikkhati. virāgānupassī assasissāmī ti sikkhati, virāgānupassī passasissāmī
ti sikkhati. nirodhānupassī assasissāmī ti sikkhati, nirodhānupassī
passasissāmī ti sikkhati. paṭinissaggānupassī813 assasissāmī ti sikkhati,
paṭinissaggānupassī passasissāmī ti sikkhati.

ayaṃ vuccat’ ānanda ānāpānasati.
sace kho tvaṃ ānanda girimānandassa bhikkhuno upasaṅkamitvā imā

dasa saññā bhāseyyāsi, ṭhānaṃ kho pan’ etaṃ vijjati yaṃ girimānandassa
bhikkhuno imā dasa saññā sutvā so ābādho ṭhānaso paṭippassambheyyā ti.

atha kho āyasmā ānando bhagavato santike imā dasa saññā uggahetvā
yen’ āyasmā girimānando ten’ upasaṅkami. upasaṅkamitvā āyasmato
girimānandassa imā dasa saññā abhāsi. atha kho āyasmato
girimānandassa imā dasa saññā sutvā so ābādho ṭhānaso paṭippassambhi.
vuṭṭhāhi814 c’ āyasmā girimānando tamhā ābādhā, tathā pahīno ca pan’
āyasmato girimānandassa so ābādho ahosī ti.

KHP 5 / SN 258–69 (Mahā-)maṅgala-sutta815

evaṃ me sutaṃ. ekaṃ samayaṃ bhagavā sāvatthiyaṃ viharati jetavane
anāthapiṇḍikassa ārāme.

atha kho aññatarā devatā abhikkantāya rattiyā abhikkantavaṇṇā
kevalakappaṃ jetavanaṃ obhāsetvā yena bhagavā ten’ upasaṅkami.
upasaṅkamitvā bhagavantaṃ abhivādetvā ekamantaṃ aṭṭhāsi. ekamantaṃ
ṭhitā kho sā devatā bhagavantaṃ gāthāya ajjhabhāsi:

bahū devā manussā ca
maṅgalāni acintayuṃ
ākaṅkhamānā sotthānaṃ
brūhi maṅgalam uttamaṃ.

asevanā ca bālānaṃ
paṇḍitānañ ca sevanā
pūjā ca pūjanīyānaṃ816



etaṃ maṅgalam uttamaṃ.

patirūpadesavāso ca
pubbe ca katapuññatā
attasammāpaṇidhi ca
etaṃ maṅgalam uttamaṃ.

bāhusaccañ ca sippañ ca
vinayo ca susikkhito
subhāsitā ca yā vācā
etaṃ maṅgalam uttamaṃ.

mātāpitu upaṭṭhānaṃ
puttadārassa saṅgaho
anākulā ca kammantā
etaṃ maṅgalam uttamaṃ.

dānañ ca dhammacariyā ca
ñātakānañ ca saṅgaho
anavajjāni kammāni
etaṃ maṅgalam uttamaṃ.

ārati virati pāpā
majjapānā ca saññamo
appamādo ca dhammesu
etaṃ maṅgalam uttamaṃ.

gāravo ca nivāto ca
santuṭṭhī ca kataññutā
kālena dhammasavaṇaṃ
etaṃ maṅgalam uttamaṃ.

khantī ca sovacassatā
samaṇānañ ca dassanaṃ
kālena dhammasākacchā
etaṃ maṅgalam uttamaṃ.



tapo ca brahmacariyā ca817

ariyasaccāna dassanaṃ
nibbānasacchikiriyā ca
etaṃ maṅgalam uttamaṃ.

phuṭṭhassa lokadhammehi
cittaṃ yassa na kampati
asokaṃ virajaṃ khemaṃ
etaṃ maṅgalam uttamaṃ.

etādisāni katvāna
sabbatthamaparājitā
sabbattha sotthiṃ gacchanti
taṃ tesaṃ maṅgalam uttaman. . .818

KHP 6 / SN 222–38 Ratana-sutta

yānīdha bhūtāni samāgatāni
bhummāni vā yāni va antalikkhe
sabbe va bhūtā sumanā bhavantu
atho pi sakkacca suṇantu bhāsitaṃ.

tasmā hi bhūtā nisāmetha sabbe
mettaṃ karotha mānusiyā pajāya
divā ca ratto ca haranti ye baliṃ
tasmā hi ne rakkhatha appamattā.

yaṃ kiñci vittaṃ idha vā huraṃ vā
saggesu vā yaṃ ratanaṃ paṇītaṃ
na no samaṃ atthi tathāgatena.
idam pi buddhe ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.

khayaṃ virāgaṃ amataṃ paṇītaṃ
yad ajjhagā sakyamunī samāhito
na tena dhammena sam’ atthi kiñcī.



idam pi dhamme ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.

yaṃ buddhaseṭṭho parivaṇṇahī819 suciṃ
samādhim ānantarikaññam āhu
samādhinā tena samo na vijjati.
idam pi dhamme ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.

ye puggalā aṭṭha sataṃ pasatthā
cattāri etāni yugāni honti
te dakkhiṇeyyā sugatassa sāvakā
etesu dinnāni mahapphalāni.
idam pi saṅghe ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.

ye suppayuttā manasā daḷhena
nikkāmino gotamasāsanamhi
te pattipattā amataṃ vigayha
laddhā mudhā nibbutiṃ bhuñjamānā.
idam pi saṅghe ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.

yath’ indakhīlo paṭhaviṃ sito820 siyā
catubbhi vātehi821 asampakampiyo
tathūpamaṃ sappurisaṃ vadāmi
yo ariyasaccāni avecca passati.
idam pi saṅghe ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.

ye ariyasaccāni822 vibhāvayanti
gambhīrapaññena sudesitāni
kiñcāpi te honti bhusappamattā823

na te bhavaṃ aṭṭhamam ādiyanti.
idam pi saṅghe ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.



sahā v’ assa dassanasampadāya
tayassu dhammā jahitā bhavanti
sakkāyadiṭṭhi vicikicchitañ ca
sīlabbataṃ vā pi yad atthi kiñci
catūh’ apāyehi ca vippamutto
cha cābhiṭhānāni abhabbo824 kātuṃ.
idam pi saṅghe ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.

kiñcāpi so kammaṃ825 karoti pāpakaṃ
kāyena vācā uda826 cetasā vā
abhabbo827 so tassa paṭicchādāya
abhabbatā diṭṭhapadassa vuttā.
idam pi saṅghe ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.

vanappagumbe yathā phussitagge
gimhāna māse paṭhamasmiṃ gimhihe828

tathūpamaṃ dhammavaraṃ adesayi
nibbānagāmiṃ paramaṃ hitāya.
idam pi buddhe ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.

varo varaññū varado varāharo
anuttaro dhammavaraṃ adesayī.
idam pi buddhe ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.

khīṇaṃ purāṇaṃ navaṃ829 n’ atthi sambhavaṃ
virattacittā āyatike bhavasmiṃ
te khīṇabījā avirūḷhicchandā
nibbanti dhīrā yath’ āyam padīpo.
idam pi saṅghe ratanaṃ paṇītaṃ
etena saccena suvatthi hotu.

yānīdha bhūtāni samāgatāni



bhummāni vā yāni va antalikkhe,
tathāgataṃ devamanussapūjitaṃ
buddhaṃ namassāma suvatthi hotu.

yānīdha bhūtāni samāgatāni
bhummāni vā yāni va antalikkhe,
tathāgataṃ devamanussapūjitaṃ
dhammaṃ namassāma suvatthi hotu.

yānīdha bhūtāni samāgatāni
bhummāni vā yāni va antalikkhe,
tathāgataṃ devamanussapūjitaṃ
saṅghaṃ namassāma suvatthi hotu.

KHP 9 / SN 143–52 Metta-sutta

karaṇīyam atthakusalena
yan taṃ santaṃ padaṃ abhisamecca:
sakko ujū ca suhujū830 ca
suvaco c’ assa mudu anatimānī.

santussako ca subharo ca
appakicco ca sallahukavutti
santindriyo ca nipako ca
appagabbho kulesu831 ananugiddho.

na ca khuddaṃ samācare832 kiñci
yena viññū pare upavadeyyuṃ
sukhino vā khemino hontu
sabbe833 sattā bhavantu sukhitattā.

ye keci pāṇabhūt’ atthi
tasā vā thāvarā vā anavasesā
dīghā vā ye mahantā vā834

majjhimā rassakā aṇukathūlā



diṭṭhā vā ye vā835 addiṭṭhā
ye ca836 dūre vasanti avidūre
bhūtā vā sambhavesī vā
sabbe837 sattā bhavantu sukhitattā.

na paro paraṃ nikubbetha
nātimaññetha katthaci naṃ838 kañci839

vyārosanā paṭighasaññā
nāññamaññassa dukkham iccheyya.

mātā yathā niyaṃ puttaṃ
āyusā ekaputtam anurakkhe
evam pi sabbabhūtesu
mānasaṃ bhāvaye aparimānaṃ.

mettañ ca sabbalokasmiṃ
mānasaṃ bhāvaye aparimānaṃ
uddhaṃ adho ca tiriyañ ca
asambādhaṃ averaṃ asapattaṃ

tiṭṭhaṃ caraṃ nisinno vā
sayāno vā840 yāvat’ assa vigatamiddho841

etaṃ satiṃ adhiṭṭheyya
brahmam etaṃ vihāraṃ idham āhu.

diṭṭhiñ ca anupagamma
sīlavā dassanena sampanno
kāmesu vineyya842 gedhaṃ
na hi jātu gabbhaseyyaṃ843 punar etī ti.844

DHP Dhammapada845

manopubbaṅgamā dhammā
manoseṭṭhā manomayā,
manasā ce paduṭṭhena
bhāsati vā karoti vā



tato naṃ dukkham anveti
cakkaṃ va vahato padaṃ. (1)

manopubbaṅgamā dhammā
manoseṭṭhā manomayā,
manasā ce pasannena
bhāsati vā karoti vā
tato naṃ sukham anveti
chāyā va anapāyinī.846 (2)

na hi verena verāni
sammant’ idha kudācanaṃ,847

averena ca sammanti
esa dhammo sanantano. (5)

idha nandati pecca nandati
katapuñño ubhayattha nandati,
puññaṃ me katan ti nandati
bhiyyo nandati suggatiṃ gato. (18)

dīghā jāgarato ratti
dīghaṃ santassa yojanaṃ
dīgho bālānaṃ saṃsāro
saddhammaṃ avijānataṃ. (60)

puttā m’ atthi dhanam m’ atthi
iti bālo vihaññati,
attā hi attano n’ atthi
kuto puttā kuto dhanaṃ? (62)

sabbapāpassa akaraṇaṃ
kusalassa upasampadā848

sacittapariyodapanaṃ
etaṃ buddhāna sāsanaṃ. (183)

piyato jāyatī soko
piyato jāyatī bhayaṃ



piyato vippamuttassa
n’ atthi soko kuto bhayaṃ? (212)

pemato jāyatī soko
pemato jāyatī bhayaṃ
pemato vippamuttassa
n’ atthi soko kuto bhayaṃ? (213)

ratiyā jāyatī soko
ratiyā jāyatī bhayaṃ
ratiyā vippamuttassa
n’ atthi soko kuto bhayaṃ? (214)

kāmato jāyatī soko
kāmato jāyatī bhayaṃ
kāmato vippamuttassa
n’ atthi soko kuto bhayaṃ? (215)

taṇhāya jāyatī soko
taṇhāya jāyatī bhayaṃ
taṇhāya vippamuttassa
n’ atthi soko kuto bhayaṃ. (216)

sabbe saṅkhārā aniccā ti
yadā paññāya passati
atha nibbindati dukkhe
esa maggo visuddhiyā. (277)

sabbe saṅkhārā dukkhā ti
yadā paññāya passati
atha nibbindati dukkhe
esa maggo visuddhiyā. (278)

sabbe dhammā anattā ti
yadā paññāya passati
atha nibbindati dukkhe
esa maggo visuddhiyā. (279)



452. In relation to the abbreviations used to refer to the chanted texts, in the case of discourses from
the Saṃyutta-nikāya and Aṅguttara-nikāya 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 Khuddakapāṭha and Sutta-
nipāta I use Khp and Sn, combining the two abbreviations when variants are found in both. For these
two as well as for the Dhammapada I just use the respective abbreviation without any numbering,
which in the last case is Dhp.
453. I ignore differences such as between the niggahīta 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 Sinhalese. 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 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 a
recording is played from the beginning or only started close to the place in question. Therefore 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 whole
section of the discourse is missing in the chanting, corresponding to DN II 58,31–61,34.
456. DN 15: 01.43. Se without ānanda (but noted as a variant).
457. DN 15: 02.08. Be: kulagaṇṭhikajātā (with guṇagaṇṭhikajātā noted as a variant), Ce:
guḷāguṇḍikajātā (with guṇagaṇḍhikajātā noted as a variant), and Ee: gulāguṇṭhikajātā (with
guṇagaṇṭhikajātā noted as a variant).
458. DN 15: 02.38. Be, Ce, Ee, and Se: atthī ti ’ssa.
459. DN 15: 03.09. Be, Ce, Ee, and Se: atthī ti ’ssa.
460. DN 15: 03.36. Be, Ce, Ee, and Se: atthī ti ’ssa.
461. DN 15: 04.05. Be, Ce, Ee, and Se: atthī ti ’ssa.
462. DN 15: 04.33. Be, Ce, Ee, and Se: atthī ti ’ssa.
463. DN 15: 05.03. Be, Ce, Ee, and Se: atthī ti ’ssa.
464. DN 15: 05.31. Be, Ce, Ee, and Se: atthī ti ’ssa.
465. DN 15: 06.01. Be, Ce, Ee, and Se: atthī ti ’ssa.
466. DN 15: 06.31. Be, Ce, Ee, and Se: atthī ti ’ssa.
467. DN 15: 07.33. Ee continues after jarāmaraṇaṃ with jarāmaraṇapaccayā (with a note that some
manuscripts omit this).
468. DN 15: 08.13. Ee: va (with ca noted as a variant).
469. DN 15: 08.25. Here and elsewhere, my departure from the standard spelling seyyathīdaṃ is on
purpose, as throughout the chants of different texts this expression is clearly pronounced as two
separate terms, the first of which is pronounced as ending on an -i (from the viewpoint of Pāli



language, the compound is a combination of seyyathā and idaṃ. Therefore, when pronouncing them
separately, the first term should end on an -ā instead of an -i).
470. DN 15: 08.57. Ee: pakkhattāya.
471. DN 15: 09.00. Be: sarīsapānaṃ vā sarīsapattāya (with siriṃsapānaṃ and siriṃsapattāya noted
as variants), Ce, Ee, and Se: siriṃsapānaṃ vā siriṃsapattāya (with sarīsapānaṃ and sarīsapattāya
noted in Ee as variants, and just sarīsapānaṃ noted in Ce as a variant).
472. DN 15: 09.09. Be: ca hi, Ee: va hi.
473. DN 15: 10.12. Ee: va.
474. DN 15: 10.25; see the comments above in relation to DN 15: 08.25.
475. DN 15: 10.29. Ce and Ee without vā.
476. DN 15: 10.31. Ce and Ee without vā.
477. DN 15: 10.34. Be, Ce, Ee, and Se without hi, Ce also without vā.
478. DN 15: 11.31. Ee: upādānaṃ va.
479. DN 15: 11.45; see the comments above in relation to DN 15: 08.25.
480. DN 15: 13.02. Ee: va.
481. DN 15: 13.14; see the comments above in relation to DN 15: 08.25.
482. DN 15: 14.29. Ee: va.
483. DN 15: 14.43; see the comments above in relation to DN 15: 08.25.
484. DN 15: 14.59. Ce without jivhāsamphassajā vedanā.
485. DN 15: 15.37. Be, Ce, Ee, and Se: 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 Ee.
487. DN 15: 16.06. Be, Ce, Ee, and Se without ti.
488. DN 15: 16.09. Ee: va.
489. DN 15: 16.21; see the comments above in relation to DN 15: 08.25.
490. DN 15: 17.43. Be, Ce, Ee, and Se: yehi liṅgehi.
491. DN 15: 21.16. Ee: va.
492. DN 15: 21.20. Ee: kucchiṃ (with kucchismiṃ noted as a variant).
493. DN 15: 21.29. Se: samucchijjissathā.
494. DN 15: 21.37. Ee: viññaṇaṃ va.
495. DN 15: 21.41. Ce and Ee: kucchiṃ (with kucchismiṃ noted in Ee as a variant).
496. DN 15: 22.01. Ee: viññaṇaṃ va.
497. DN 15: 22.09. Be, Ce, Ee, and Se: vocchijjissatha.
498. DN 15: 22.11. Be, Ce, and Se: kumārakassa.
499. DN 15: 23.13. Ee: viññaṇaṃ va.
500. DN 15: 23.24. Be, Ce, and Se: āyatiṃ (āyatiṃ is also noted in Ee as a variant).
501. DN 15: 23.27. Be and Ce: jātijarāmaraṇaṃ dukkhasamudayasambhavo, Ee and Se:
jātijarāmaraṇadukkhasamudayasambhavo.
502. DN 15: 24.12. Be, Ce, and Se: upapajjetha.
503. DN 15: 24.23. Ce: viññattipatho.
504. DN 15: 24.35. Be, Ce, Ee, and Se: itthattaṃ.



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 pañc’ ime gahapatayo, found in
DN 16 at DN II 85,13.
507. DN 16: 11.08. Ce: sīlaṃ vipattiyā.
508. DN 16: 11.50. Ee: yaṃ yad.
509. DN 16: 13.21. Be, Ce, and Se: upapajjati.
510. DN 16: 13.41. Be, Ce, Ee, and Se: ādīnavā.
511. DN 16: 15.08. Ce: sīlasampannā.
512. DN 16: 15.12. Ee: yaṃ yad.
513. DN 16: 16.36. Be, Ce, and Se: upapajjati.
514. DN 16: 16.52. The written text in DN 16 at DN II 86,20 (and Be, Ce, and Se) continues with ime
kho gahapatayo ānisaṃsā sīlavato sīlasampadāya.
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. Be, Ce, Ee, and Se: mamañ c’ eva.
517. DN 16: 18.01. Be, Ce, Ee, and Se: mamañ c’ eva.
518. DN 16: 18.33. Be, Ce, Ee, and Se: mamañ c’ eva.
519. DN 16: 19.03. Be, Ce, Ee, and Se: mamañ c’ eva.
520. DN 16: 19.41. Be, Ce, Ee, and Se: mamañ c’ eva.
521. DN 16: 20.02. Ce and Se: dukkhasamudayo (with dukkhasamudayaṃ noted in both as a variant).
On this difference see, e.g., Woodward 1930/1979, 358n1, Weller 1940, Johansson 1973/1998, 24,
Norman 1984, Anālayo 2006a, 150–51, and Harvey 2009, 218–19.
522. DN 16: 20.12. Ce and Se: dukkhanirodho (with dukkhanirodhaṃ noted in both as a variant); see
also previous footnote.
523. DN 16: 20.57. Be and Se: vatvāna, Ce: vatthā.
524. DN 16: 21.18. Se: saṃsaritaṃ (with saṃsitaṃ noted as a variant).
525. DN 16: 21.25. Be, Ce, and Se: tāsv’ eva.
526. DN 16: 21.41. Be, Ce, Ee, and Se: ucchinnaṃ mūlaṃ.
527. DN 16: 21.54. The recording stops with text found in DN 16 at DN II 91,5.
528. DN 16: 00.04. The recorded part lacks the introductory phrase in the written text in DN 16 at
DN II 93,21: katamo ca so. . .
529. DN 16: 00.04. Ee: ānando.
530. DN 16: 01.01. Be, Ce, Ee, and Se: avinipātadhammo.
531. DN 16: 02.36. Ce, Ee, and Se: opanayiko.
532. DN 16: 04.05. Be, Ce, Ee, and Se: añjalikaraṇīyo.
533. DN 16: 05.02. Se without so.
534. DN 16: 06.00. Be, Ce, Ee, and Se: avinipātadhammo.



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. Be and Se: mama.
538. DN 16: 10.15. The written text in DN 16 at DN II 101,4 continues with ye keci sikkhākāmā ti.
539. The recordings correspond to DN 22 at DN II 290,1–315,14 and thus to the full discourse,
except for a missing piece at the end (DN II 314,14–315,7). The recordings have some degree of
overlap, as the first four are consecutive from DN II 290,1 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. Be and Se: sokaparidevānaṃ.
542. DN 22: 1–01.24. Be, Ce, and Se: atthaṅgamāya.
543. DN 22: 1–03.28. Be: pana.
544. DN 22: 1–04.17. Ee and Se without va (but noted in both as a variant). The tendency of Be

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 Ce.
545. DN 22: 1–06.13. Be, Ce, Ee, and Se: añchanto (with añjanto noted in Ee and Se as a variant). I
need to mention that throughout the chants, here and elsewhere, the -ñ- in -ñj- is hardly pronounced.
At first in fact I thought that in the present passage the chants were referring to ajanto and ajāmī, and
it was only after more familiarity with the chants that I realized that the intended words must be
añjanto and añjāmī.
546. DN 22: 1–06.17. Be, Ce, Ee, and Se: añchāmī; see the comments above on DN 22: 1–06.13.
547. DN 22: 1–06.26. Be, Ce, Ee, and Se: añchanto; see the comments above on DN 22: 1–06.13.
548. DN 22: 1–06.29. Be, Ce, Ee, and Se: añchāmī; see the comments above on DN 22: 1–06.13.
549. DN 22: 1–09.54. Be and Ce: kho.
550. DN 22: 1–12.23. Be and Ce: kho.
551. DN 22: 1–15.27. Be and Ce: kho.
552. DN 22: 1–15.54. Se: pūrannānappakārassa.
553. DN 22: 1–16.21. Be and Se: aṭṭhimiñjaṃ.
554. DN 22: 1–16.37. Not in Be, Ce, Ee, or Se (but noted in Be and Ee as a variant).
555. DN 22: 1–17.04. Be: putoḷi, Ce: putoḷī.
556. DN 22: 1–17.13; see the comments above in relation to DN 15: 08.25.
557. DN 22: 1–18.16. Se: pūrannānappakārassa.
558. DN 22: 1–18.41. Be (abbreviated) and Se: aṭṭhimiñjaṃ.
559. DN 22: 1–18.56. Not in Be (abbreviated), Ce, Ee, or Se.
560. DN 22: 1–20.49. Be and Ce: kho.
561. DN 22: 1–21.56. Ce: khīlaso.
562. DN 22: 1–21.58. Be and Ce: vibhajitvā, Ee and Se: paṭivibhajitvā.



563. DN 22: 1–24.14. Be and Ce: kho.
564. DN 22: 1–25.18. Be and Se: evaṃ.
565. DN 22: 1–27.08. Be (abbreviated) and Ce: kho.
566. DN 22: 1–27.55. Be: kaṅkehi vā khajjamānaṃ, sunakhehi vā khajjamānaṃ, byagghehi vā
khajjamānaṃ, dīpīhi vā khajjamānaṃ, Ce: sunakhehi vā khajjamānaṃ, Se: suvānehi vā khajjamānaṃ
(Ee notes additional terms as variants).
567. DN 22: 1–28.00. Be: siṅgālehi.
568. DN 22: 1–28.32. Be and S: evaṃ.
569. DN 22: 1–30.13. Be (abbreviated) and Ce: kho.
570. DN 22: 1–30.41. Be: aṭṭhikasaṅkhalikaṃ, Ce: aṭṭhikaṅkhalikaṃ.
571. DN 22: 1–31.11. Be (abbreviated) and Se (abbreviated): evaṃ.
572. DN 22: 1–32.52. Be (abbreviated) and Ce: kho.
573. DN 22: 1–33.21. Be: aṭṭhikasaṅkhalikaṃ.
574. DN 22: 1–33.25. Ce and Ee: nimaṃsaṃ lohitamakkhitaṃ (with nimaṃsalohitamakkhitaṃ noted
in Ee as a variant).
575. DN 22: 1–33.52. Be (abbreviated) and Se (abbreviated): evaṃ.
576. DN 22: 1–35.34. Be (abbreviated): kho.
577. DN 22: 1–36.06. Be: aṭṭhikasaṅkhalikaṃ.
578. DN 22: 1–36.31. Be (abbreviated) and Se (abbreviated): evaṃ.
579. DN 22: 1–38.07. Be (abbreviated) and Ce: kho.
580. DN 22: 1–38.37. Se: apagatanahārusambandhāni.
581. DN 22: 1–38.43. Be and Se: vidisā.
582. DN 22: 1–38.56. Be: aññena gopphakaṭṭhikaṃ, Ce: aññena gopaphaṭṭhikaṃ.
583. DN 22: 1–39.02. Be and Se: ūruṭṭhikaṃ.
584. DN 22: 1–39.07. Be: kaṭiṭṭhikaṃ.
585. DN 22: 1–39.08. Be: aññena phāsukaṭṭhikaṃ.
586. DN 22: 1–39.10. Be and Ce: piṭṭhiṭṭhikaṃ (Ce also has aññena kaṭiṭṭhikaṃ after this, instead of
before it), Se: piṭṭhaṭṭhikaṃ.
587. DN 22: 1–39.13. Be: aññena khandhaṭṭhikaṃ, aññena gīvaṭṭhikaṃ, aññena hanukaṭṭhikaṃ,
aññena dantaṭṭhikaṃ. Ce: aññena khandhaṭṭhikaṃ, aññena gīvaṭṭhikaṃ, aññena dantaṭṭhikaṃ. Se:
aññena kaṇṭakaṭṭhikaṃ, aññena phāsukaṭṭhikaṃ, aññena uraṭṭhikaṃ, aññena aṃsaṭṭhikaṃ, aññena
bāhuṭṭhikaṃ, aññena gīvaṭṭhikaṃ, aññena hanukaṭṭhikaṃ, aññena dantaṭṭhikaṃ (Ee notes additional
terms as variants).
588. DN 22: 1–39.38. Be and Se: evaṃ.
589. DN 22: 1–41.25. Be (abbreviated): kho.
590. DN 22: 1–41.48. Ee: sīvathikāyo.
591. DN 22: 1–42.00. Be: saṅkhavaṇṇapaṭibhāgāni, Se: saṅkhavaṇṇasannibhāni (with
saṅkhavaṇṇūpanibhāni noted in Se as a variant).
592. DN 22: 1–42.25. Be (abbreviated) and Se (abbreviated): evaṃ.
593. DN 22: 1–44.13. Be (abbreviated): kho.
594. DN 22: 1–45.18. Be (abbreviated) and Se (abbreviated): evaṃ.
595. End of tape 1, beginning of tape 2.



596. DN 22: 2–01.41. Be (abbreviated): kho.
597. DN 22: 2–02.36. Be and Se: evaṃ.
598. DN 22: 2–04.14. Be: kho.
599. DN 22: 2–04.26. Be: pana.
600. DN 22: 2–04.40. Be and Se: vā.
601. DN 22: 2–04.43. Be and Se: vedayamāno.
602. DN 22: 2–04.50. Be and Se: vedayāmī.
603. DN 22: 2–04.58. Be and Se: vā.
604. DN 22: 2–04.59. Be and Se: vedayamāno.
605. DN 22: 2–05.05. Be and Se: vedayāmī.
606. DN 22: 2–05.14. Be and Se: vā.
607. DN 22: 2–05.16. Be and Se: vedayamāno.
608. DN 22: 2–05.24. Be and Se: vedayāmī.
609. DN 22: 2–05.36. Be and Se: vedayamāno.
610. DN 22: 2–05.45. Be and Se: vedayāmī.
611. DN 22: 2–05.56. Be and Se: vedayamāno.
612. DN 22: 2–06.04. Be and Se: vedayāmī.
613. DN 22: 2–06.16. Be and Se: vedayamāno.
614. DN 22: 2–06.25. Be and Se: vedayāmī.
615. DN 22: 2–06.31. Be and Se: nirāmisaṃ vā dukkhaṃ vedanaṃ vedayamāno: nirāmisaṃ dukkhaṃ
vedanaṃ vedayāmī ti pajānāti. Ce and Ee: nirāmisaṃ vā dukkhaṃ vedanaṃ vediyamāno: nirāmisaṃ
dukkhaṃ vedanaṃ vediyāmī ti pajānāti.
616. DN 22: 2–06.38. Be and Se: vedayamāno.
617. DN 22: 2–06.47. Be and Se: vedayāmī.
618. DN 22: 2–07.01. Be and Se: vedayamāno.
619. DN 22: 2–07.11. Be and Se: vedayāmī.
620. DN 22: 2–07.56. Not in Be, Ce, Ee, or Se.
621. DN 22: 2–08.08. Not in Be, Ce, Ee, or Se.
622. DN 22: 2–08.22. Not in Be, Ce, Ee, or Se.
623. DN 22: 2–09.01. Be and Ce: pi.
624. DN 22: 2–09.14. Be and Ce: pana.
625. DN 22: 2–10.36. Not in Ce.
626. DN 22: 2–13.50. Be and Ce: pi.
627. DN 22: 2–14.01. Ce: kahiñca.
628. DN 22: 2–14.03. Be and Ce: pana.
629. DN 22: 2–14.30. Be and Ce: pana.
630. DN 22: 2–20.42. Be, Ce, Ee, and Se: vicikicchā.
631. DN 22: 2–20.57. Be, Ce, Ee, and Se: vicikicchā.
632. DN 22: 2–23.10. Be and Ce: pi.
633. DN 22: 2–23.20. Be, Ce, Ee, and Se: pañcasu nīvaraṇesu.
634. DN 22: 2–23.33. Be, Ce, and Se: pañcasu upādānakkhandhesu.



635. DN 22: 2–23.41. Be and Ce: pana.
636. DN 22: 2–23.52. Be, Ce, and Se: pañcasu upādānakkhandhesu.
637. DN 22: 2–24.13. Be, Ce, and Se: atthaṅgamo.
638. DN 22: 2–24.25. Be, Ce, and Se: atthaṅgamo.
639. DN 22: 2–24.37. Be, Ce, and Se: atthaṅgamo.
640. DN 22: 2–24.52. Be, Ce, and Se: atthaṅgamo.
641. DN 22: 2–24.58. Not in Ce.
642. DN 22: 2–25.07. Be, Ce, and Se: atthaṅgamo.
643. DN 22: 2–26.41. Be and Ce: pi.
644. DN 22: 2–26.53. Be, Ce, and Se: pañcasu upādānakkhandhesu.
645. DN 22: 2–27.23. Be and Ce: pana.
646. DN 22: 2–29.12. Be, Ce, Ee, and Se (the last two editions abbreviate): yañ ca.
647. DN 22: 2–29.43. Not in Ce.
648. DN 22: 2–36.46. Be and Ce: pi.
649. End of tape 2, beginning of tape 3.
650. DN 22: 3–00.21. Be and Ce: pana.
651. DN 22: 3–01.54. Se: bhāvanā.
652. DN 22: 3–03.20. Se (abbreviated): bhāvanā.
653. DN 22: 3–04.45. Se (abbreviated): bhāvanā.
654. DN 22: 3–06.05. Se (abbreviated): bhāvanā.
655. DN 22: 3–07.26. Se (abbreviated): bhāvanā.
656. DN 22: 3–08.46. Se (abbreviated): bhāvanā.
657. DN 22: 3–10.04. Se: bhāvanā.
658. DN 22: 3–11.40. Be and Ce: pi.
659. DN 22: 3–12.14. Be and Ce: pana.
660. DN 22: 3–13.32. Not in Be, Ce, or Se; Ee has dukkhā.
661. DN 22: 3–13.48. Be and Se: appiyehi sampayogo pi dukkho, piyehi vippayogo pi dukkho, Ce:
appiyehi sampayogo dukkho, piyehi vippayogo dukkho (the whole phrase is noted in Ee as a variant).
662. DN 22: 3–13.59. Ce: pi.
663. DN 22: 3–14.26. Se: nibbatti.
664. DN 22: 3–14.27. Be, Ee, and Se: abhinibbatti.
665. Tape 5 begins here.
666. DN 22: 3–15.39 (= 5–00.09). Be, Ce, and Ee: yam (with yā noted in Ee as a variant).
667. DN 22: 3–16.14 (= 5–00.39). Be and Ce: jīvitindriyassupacchedo (Ee notes the phrase as a
variant), Se: jīvitindriyassa upacchedo.
668. DN 22: 3–17.10 (= 5–01.31). Be, Ce, Ee, and Se: katamo.
669. DN 22: 3–19.49 (= 5–04.09). Be: katamo ca bhikkhave appiyehi sampayogo dukkho? idha yassa
te honti aniṭṭhā akantā amanāpā rūpā saddā gandhā rasā phoṭṭhabbā dhammā, ye vā pan’ assa te
honti anatthakāmā ahitakāmā aphāsukakāmā ayogakkhemakāmā, yā tehi saddhiṃ saṅgati
samāgamo samodhānaṃ missībhāvo, ayaṃ vuccati bhikkhave appiyehi sampayogo dukkho. katamo
ca bhikkhave piyehi vippayogo dukkho? idha yassa te honti iṭṭhā kantā manāpā rūpā saddā gandhā
rasā phoṭṭhabbā dhammā, ye vā pan’ assa te honti atthakāmā hitakāmā phāsukakāmā



yogakkhemakāmā mātā vā pitā vā bhātā vā bhaginī vā mittā vā amaccā vā ñātisālohitā vā, yā tehi
saddhiṃ asaṅgati asamāgamo asamodhānaṃ amissībhāvo, ayaṃ vuccati bhikkhave piyehi
vippayogo dukkho. Ce: katamo ca bhikkhave appiyehi sampayogo dukkho? idha yassa te honti
aniṭṭhā akantā amanāpā rūpā saddā gandhā rasā phoṭṭhabbā dhammā, ye vā pan’ assa te honti
anatthakāmā ahitakāmā aphāsukakāmā ayogakkhemakāmā, yā tehi saddhiṃ saṅgati samāgamo
samodhānaṃ missībhāvo, ayaṃ vuccati bhikkhave appiyehi sampayogo dukkho. katamo ca
bhikkhave piyehi vippayogo dukkho? idha yassa te honti iṭṭhā kantā manāpā rūpā saddā gandhā rasā
phoṭṭhabbā dhammā, ye vā pan’ assa te honti atthakāmā hitakāmā phāsukakāmā yogakkhemakāmā
mātā vā pitā vā bhātā vā bhaginī vā jeṭṭhā vā kaniṭṭhā vā mittā vā amaccā vā ñāti sālohitā vā, yā tehi
saddhiṃ asaṅgati asamāgamo asamodhānaṃ amissībhāvo, ayaṃ vuccati bhikkhave piyehi
vippayogo dukkho (Ee notes the presence of the whole passage as a variant). Se: katamo ca bhikkhave
appiyehi sampayogo dukkho? idha yassa te honti aniṭṭhā akantā amanāpā rūpā saddā gandhā rasā
phoṭṭhabbā, ye vā pan’ assa honti anatthakāmā ahitakāmā aphāsukakāmā ayogakkhemakāmā, tesaṃ
saṅgati samāgamo samodhānaṃ missībhāvo, ayaṃ vuccati bhikkhave appiyehi sampayogo dukkho.
katamo ca bhikkhave piyehi vippayogo dukkho? idha yassa te honti iṭṭhā kantā manāpā rūpā saddā
gandhā rasā phoṭṭhabbā, ye vā pan’ assa honti atthakāmā hitakāmā phāsukakāmā yogakkhemakāmā
mātā vā pitā vā bhātā vā bhaginī vā mittā vā amaccā vā ñātisālohitā vā, tesaṃ asaṅgati asamāgamo
asamodhānaṃ amissībhāvo, ayaṃ vuccati bhikkhave piyehi vippayogo dukkho (the absence of the
whole section is noted in Se as a variant).
670. DN 22: 3–22.51 (= 5–07.04). Be: sokaparidevadukkhadomanass’ upāyāsadhammānaṃ
bhikkhave sattānaṃ evaṃ icchā uppajjati: aho vata mayaṃ na sokaparidevadukkhadomanass’
upāyāsā assāma, na ca vata no sokaparidevadukkhadomanass’ upāyāsadhammā āgaccheyyun ti. na
kho pan’ etaṃ icchāya pattabbaṃ, idam pi yam p’ icchaṃ na labhati tam pi dukkhaṃ. Ee and Se:
sokaparidevadukkhadomanass’ upāyāsadhammānaṃ bhikkhave sattānaṃ evaṃ icchā uppajjati: aho
vata mayaṃ na sokaparidevadukkhadomanass’ upāyāsadhammā assāma, na ca vata no
sokaparidevadukkhadomanass’ upāyāsā āgaccheyyun ti. na kho pan’ etaṃ icchāya pattabbaṃ, idam
pi yam p’ icchaṃ na labhati tam pi dukkhaṃ (Ee 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.
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). Be: vedanupādānakkhandho, Ce, Ee, and Se:
vedanūpādānakkhandho.
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). Ce and Se: dukkhasamudayo (with dukkhasamudayaṃ noted in Se

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). Be and Se: kiñca.
682. DN 22: 3–28.42 (= 5–12.57). Not in Be, Ce, Ee, or Se.
683. DN 22: 3–29.01 (= 5–13.12). Be: cakkhu.
684. DN 22: 3–31.35 (= 5–15.28). Be, Ce, Ee, and Se: rūpā (with rūpaṃ noted in Ee as a variant).
685. End of tape 3, beginning of tape 4.



686. DN 22: 4–14.23 (= 5–38.50). Ce and Se: dukkhasamudayo.
687. DN 22: 4–14.32 (= 5–39.00). Ce and Se: dukkhanirodho (with dukkhanirodhaṃ noted in Se as a
variant).
688. DN 22: 4–15.51 (= 5–40.06). Be, Ce, and Se: kiñca.
689. DN 22: 4–15.59 (= 5–40.12). Not in Be, Ce, Ee, or Se (but noted in Ee as a variant).
690. DN 22: 4–16.18 (= 5–40.30). Be and Ce: cakkhu.
691. DN 22: 4–19.03 (= 5–42.46). Be, Ce, Ee, and Se: rūpā (with rūpaṃ noted in Ee as a variant).
692. End of tape 5; beginning of tape 6 with ºviññāṇaṃ of ghānaviññāṇaṃ, thus ghānaº is lost with
the change of tape; the full term is found in tape 4.
693. End of tape 4.
694. DN 22: 6–20.45. Ce and Se dukkhanirodho.
695. DN 22: 6–21.09; see the comments above in relation to DN 15: 08.25.
696. DN 22: 6–21.36. Be, Ce, Ee, and Se: sammāsamādhi (and without another sammā preceding the
term).
697. DN 22: 6–21.41. Be, Ce, Ee, and Se: katamā.
698. DN 22: 6–22.46. Be, Ce, Ee, and Se: katamā.
699. DN 22: 6–22.56. Be, Ce, Ee, and Se: pisuṇāya vācāya (with pisuṇā vācā noted in Ee as a
variant).
700. DN 22: 6–23.01. Be, Ce, Ee, and Se: pharusāya vācāya (with pharusā vācā noted in Ee as a
variant).
701. DN 22: 6–24.14. Be: jīvitaṃ.
702. DN 22: 6–26.44. Be, Ce, Ee, and Se: katamā.
703. DN 22: 6–29.06. Be, Ce, and Se: paṭhamaṃ jhānaṃ.
704. DN 22: 6–29.40. Be, Ce, and Se: dutiyaṃ jhānaṃ.
705. DN 22: 6–30.13. Be and Ce: upekkhako (Se abbreviates, but can safely be assumed to stand for
the same, as elsewhere it employs upekkhako in descriptions of the third jhāna), Ee: upekhako.
706. DN 22: 6–30.20. Be, Ce, and Se: tatiyaṃ jhānaṃ.
707. DN 22: 6–30.42. Be, Ce, and Se: atthaṅgamā.
708. DN 22: 6–30.54. Be, Ce, and Se: catutthaṃ jhānaṃ.
709. DN 22: 6–32.53. Be and Ce: pi.
710. DN 22: 6–33.52. Be, Ce, Ee, and Se continue by working through different time periods of
satipaṭṭhāna 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), corresponding to DN 22 from
DN II 314,14 to 315,7.
711. DN 22: 6–34.06. Be and Se: sokaparidevānaṃ.
712. DN 22: 6–34.18. Be, Ce, and Se: atthaṅgamāya.
713. The recording corresponds to SN 22.59 at SN III 66,23–68,23 and thus has preserved almost the
complete discourse, which is also known as the Pañca-sutta or the Pañcavaggiya-sutta.
714. SN 22: 29.10. Not in Be, Ce, Ee, or Se.
715. Ee gives the location in an abbreviated manner just as bārāṇasiyaṃ nidānaṃ migadāye, which
during actual oral recitation would be expanded to become ekaṃ samayaṃ bhagavā bārāṇasiyaṃ
viharati isipatane migadāye.



716. Ee and Se abbreviate the introductory exchange between the Buddha and the monks by
following āmantesi just with la or pe and then having etad avoca. Here, too, during actual oral
recitation this would be expanded to become: bhikkhavo ti. bhadante ti te bhikkhū bhagavato
paccassosuṃ. bhagavā etad avoca.
717. SN 22: 30.51. Be, Ce, Ee, and Se: labbhati.
718. SN 22: 31.09. Ce and Se add bhikkhave.
719. SN 22: 32.03. Be, Ce (abbreviated), Ee, and Se: labbhati.
720. SN 22: 32.21. Ce and Se add bhikkhave.
721. SN 22: 33.12. Be (abbreviated), Ce (abbreviated), Ee (abbreviated), and Se (abbreviated):
labbhati.
722. SN 22: 33.29. Ce and Se add bhikkhave.
723. SN 22: 34.44. Ce and Se add bhikkhave.
724. SN 22: 34.48. Not in Ee.
725. SN 22: 35.38. Be, Ce, Ee, and Se: labbhati.
726. SN 22: 36.52. Here and below for saññā and saṅkhārā the editions abbreviate, which on being
filled out in oral recitation should rather be niccā vā aniccā vā, etc; this problem continues until
44.02. For a discussion of the grammatical errors, see pages 134–35 .
727. SN 22: 41.23. Be, Ce, Ee, and Se: yā kāci (after mentioning vedanā Ce and Ee abbreviate 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. Be and Se: atītānāgatapaccuppannā (Se then abbreviates until yā dūre).
729. SN 22: 41.35. Be: ajjhattā (Be abbreviates from bahiddhā vā to yā dūre).
730. SN 22: 41.53. Be and Se: yā.
731. SN 22: 41.59. Be and Se: sabbā.
732. SN 22: 42.26. Be, Ce, Ee, and Se: yā kāci (after mentioning saññā, Be, Ce, Ee, and Se abbreviate
the rest of the exposition).
733. SN 22: 43.27. Be, Ce, Ee, and Se: ye keci (after mentioning saṅkhārā, Ce and Ee abbreviate the
rest of the exposition).
734. SN 22: 43.31. Be and Se: atītānāgatapaccuppannā (Se abbreviates from here to ye dūre, Be from
bahiddhā vā to ye dūre).
735. SN 22: 43.57. Be and Se: ye.
736. SN 22: 44.02. Be and Se: sabbe.
737. SN 22: 45.45. Not in Ee.
738. SN 22: 45.50. Not in Ee.
739. SN 22: 45.55. Not in Ee (abbreviated).
740. SN 22: 46.01. Not in Ee (abbreviated).
741. SN 22: 46.07. Not in Ee.
742. SN 22.59 at SN III 68,24 continues with the standard description of awakening, khīṇā jāti,
vusitaṃ brahmacariyaṃ, kataṃ karaṇīyaṃ, nāparaṃ itthattāyā ti pajānāti (Ee actually reads khīnā
and vusitam, which I 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 Be or Se.
745. The text in brackets is not clearly audible due to the poor quality of the tape.
746. SN 46: 02.58. Be, Ce, Ee, and Se: saṃvattanti.
747. SN 46: 07.00. Be, Ce, Ee, and Se: saṃvattantī ti.
748. SN 46: 08.01. Not in Be or Se.
749. SN 46: 15.55. Be, Ce, Ee (abbreviated), and Se: saṃvattantī ti.
750. SN 46: 17.00. Not in Be or Se.
751. SN 46: 17.53. Not in Be, Ce, Ee, or Se.
752. SN 46: 19.16. Be, Ce, Ee, and Se: saṃvattanti.
753. SN 46: 23.43. Be, Ce, Ee, and Se: saṃvattantī 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.
756. SN 56: 00.12. Not in Be.
757. SN 56: 00.53. Be, Ee, and Se: katame dve? (with the absence of this query noted in Se as a
variant).
758. SN 56: 01.00. Ee: kāmesu khallikānuyogo.
759. SN 56: 01.08. Ee: puthujjanīko (with pothujjaniko noted as a variant).
760. SN 56: 01.39. Ee: anupakamma.
761. SN 56: 02.56; see the comments above in relation to DN 15: 08.25.
762. SN 56: 04.21. Ee and Se: dukkhā.
763. SN 56: 04.26. Ee: sokaparidevadukkhadomanassupāyāsā pi dukkhā (with the absence of this
phrase noted in Ee as a variant); see also Skilling 1993, 104.
764. SN 56: 04.51. Ee: pi (with its absence noted in Ee as a variant).
765. SN 56: 05.00. Ce and Se: dukkhasamudayo (with dukkhasamudayaṃ noted in both as a variant).
766. SN 56: 05.20; see the comments above in relation to DN 15: 08.25.
767. SN 56: 05.36. Ce and Se: dukkhanirodho (with dukkhanirodhaṃ 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. Ce and Se: dukkhasamudayo.
770. SN 56: 09.22. Ce and Se: dukkhasamudayo.
771. SN 56: 10.02. Ce and Se (abbreviated): dukkhasamudayo.
772. SN 56: 10.39. Ce and Se: dukkhanirodho.
773. SN 56: 11.16. Ce and Se: dukkhanirodho.
774. SN 56: 11.56. Ce and Se: dukkhanirodho.
775. SN 56: 15.40. Be and Ee: ti (with its absence noted in both as a variant).
776. SN 56: 16.41. Be and Ee: ti (with its absence noted in Ee as a variant).
777. SN 56: 16.53. Be and Se: vimutti (with cetovimutti noted in both as a variant).
778. SN 56: 17.22. Be and Se: abhinandun ti, Ee: abhinanduṃ.
779. SN 56: 17.57. Ee: evaṃ (with its absence noted in Ee as a variant).
780. SN 56: 18.02. Not in Se.



781. SN 56: 22.30. Be, Ce, and Se: paranimmittavasavattī.
782. SN 56: 22.47. Be, Ce, Ee, and Se continue here just with the brahmakāyikā devā as the last type
of devas mentioned, so that the ensuing devas in the chanting are not found in any edition.
783. SN 56: 27.21. Be and Ee: tena layena (with its absence noted in both as a variant; in Be the
expression is given in brackets).
784. SN 56: 27.28. Be, Ee, and Se: abbhugacchi (with abbhugañchi noted in Ee as a variant).
785. SN 56: 27.34. Be: dasasahassi, Ce, Ee, and Se: dasasahassī.
786. SN 56: 27.55. Se: atikkamm’ eva (with atikkamma noted in Se as a variant).
787. SN 56: 28.34. Be: aññāsikoṇḍañño, Ee: aññātakoṇḍañño.
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 Be, Ce, Ee, or Se.
790. AN 10: 01.20. Be, Ce, Ee, and Se: hoti.
791. AN 10: 01.49. Not in Be.
792. AN 10: 02.19. Be, Ce, Ee, and Se: katamā.
793. AN 10: 03.36. Be, Ee, and Se: pañcasu upādānakkhandhesu (with pañcas’ upādānakkhandhesu
noted in Ee as a variant).
794. AN 10: 04.15. Be: cakkhu.
795. AN 10: 04.17. Be and Ce: rūpā (with rūpaṃ noted in Ce as a variant).
796. AN 10: 05.28. Se: pūrannānappakārassa.
797. AN 10: 05.49. Be, Ee, and Se: aṭṭhimiñjaṃ (with aṭṭhīmiñjā noted in Ee as a variant).
798. AN 10: 06.05. Not in Be, Ce, Ee, or Se.
799. AN 10: 07.08. Ee and Se: ti (with the absence of ti 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. Be, Ce, Ee, and Se: mucchā.
802. AN 10: 07.53. Be, Ce, Ee, and Se: gaṇḍo.
803. AN 10: 07.58. Be, Ce, Ee, and Se: apamāro.
804. AN 10: 08.03. Be: nakhasā.
805. AN 10: 08.06. Be and Se: lohitaṃ pittaṃ (with lohitapittaṃ noted in both as a variant).
806. AN 10: 08.50. Be, Ce, Ee, and Se: jighacchā.
807. AN 10: 12.27. Be: upādāna.
808. AN 10: 12.39. Be, Ce, Ee, and Se: pajahanto.
809. AN 10: 12.40. Be: viharati.
810. AN 10: 12.42. Be: anupādiyanto.
811. AN 10: 13.06. Be: sabbasaṅkhāresu.
812. AN 10: 14.05. Not in Ce, Ee, or Se (but noted in Ee and Se as a variant).
813. The recording reflects a very brief break, apparently to clear the throat, thus the recitation
actually has a short paṭi and after that the full paṭinissaggānupassī; I do not consider this to be an
actual variant and will not refer to it further.
814. AN 10: 20.59. Ee: uṭṭhāhi.
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 paritta chanting. This is the order followed in the
Khuddakapāṭha (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 Sutta-nipāta.
816. Khp/Sn: 02.07. Khp/Sn-Be and Khp-Ee: pūjaneyyānaṃ (with pūjanīyānaṃ noted as a variant in
Khp/Sn-Be).
817. Khp/Sn: 05.01. Khp/Sn-Be, Khp-Ce, Khp-Ee, and Khp/Sn-Se: brahmacariyañ ca (with
brahmacariyā ca noted in Se as a variant).
818. Khp/Sn: 06.09. Khp/Sn-Be, Khp/Sn-Ce, Sn-Ee, and Khp/Sn-Se: ti.
819. Khp/Sn: 08.29. Khp/Sn-Be, Khp/Sn-Ce, Khp/Sn-Ee, and Khp/Sn-Se: parivaṇṇayī.
820. Khp/Sn: 10.40. Khp/Sn-Be: pathavissito (with paṭhaviṃ sito noted as a variant).
821. Khp/Sn: 10.46. Khp-Ce, Khp/Sn-Se: vātebhi.
822. Khp: 11.23. Khp-Se: yerīyasaccāni (with ye ariyasaccāni noted as a variant).
823. Khp/Sn: 11.40. Khp/Sn-Be: bhusaṃ pamattā.
824. Khp/Sn: 12.48. Khp/Sn-Be: abhabba (with abhabbo noted as a variant).
825. Khp/Sn: 13.08. Khp/Sn-Be: kamma (with kammaṃ noted as a variant).
826. Khp/Sn: 13.16. Khp/Sn-Se: vācāyuda.
827. Khp/Sn: 13.22. Khp/Sn-Be: abhabba (with abhabbo noted as a variant).
828. Khp/Sn: 14.02. Khp/Sn-Be, Khp/Sn-Ce, Khp/Sn-Ee, and Khp/Sn-Se: gimhe; see page 132.
829. Khp/Sn: 15.05. Khp/Sn-Be: nava.
830. Khp/Sn: 17.31. Khp/Sn-Ce and Khp/Sn-Ee: sūjū (with suhujū noted as a variant in Khp-Ce).
831. Khp/Sn: 18.03. Khp/Sn-Be: kulesv’.
832. Khp/Sn: 18.09. Khp/Sn-Be: khuddamācare.
833. Khp/Sn: 18.25. Khp/Sn-Be: sabbaº (with sabbe noted as a variant).
834. Khp/Sn: 18.52. Khp/Sn-Be: va mahantā.
835. Khp: 19.04. Khp-Se: ca (with va noted as a variant).
836. Khp/Sn: 19.08. Khp/Sn-Be: va (with ca noted as a variant).
837. Khp/Sn: 19.20. Khp/Sn-Be: sabbaº.
838. Khp/Sn: 19.37. Khp/Sn-Be: na (with naṃ noted as a variant).
839. Khp/Sn: 19.38. Khp/Sn-Se: kiñci.
840. Khp/Sn: 20.49. Not in Khp/Sn-Be.
841. Khp/Sn: 20.52. Khp/Sn-Be: vitamiddho (with vigatamiddho noted as a variant).
842. Khp/Sn: 21.24. Khp/Sn-Be: vinaya (with vineyya noted as a variant).
843. Khp/Sn: 21.31. Khp/Sn-Be: gabbhaseyya.
844. Khp: 21.35. Not in Khp-Ee.
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 ease of reference I add the verse number in brackets at the end of each stanza.
846. Dhp: 23.13. Se: anupāyinī.
847. Dhp: 23.26. Ee: kudācana.
848. Dhp: 25.09. Se: kusalassūpasampadā (with kusalassa upasampadā noted as a variant).
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